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Islam Diisiince Tarihinde Selefilik: Tarihsel Seriiveni ve
Genel Karakteristigi

Ferhat KOCA*

Ozet

Selefilik (selefiyye); Islam’t anlama, yorumlama ve yasama konusunda Islam’m ilk ii¢
neslini model olarak kabul eden ve bu modelin korunmasi miicadelesini veren gelenekgi ve
muhafazakar bir anlayistir.

islam diistince ve kiiltiir tarihine makro bir bakisla bakildigi zaman selefilik diisiincesinin
tarihsel seriiveni; metodolojik bir ilke olarak selefilik, sistematik bir nazariye olarak selefilik,
dini ve siyasi bir akim olarak selefilik, radikal ve savasci bir yapi olarak selefilik seklinde dort
baslik altinda incelenebilir.

Biz burada selefi diisiincenin karakteristik 6zelliklerini yedi noktada toplamaya gahstik:
Bunlar: 1) Allah’in sifatlari ve miitesabihler konusunda te'vili reddedip teslim ve tefvizi
benimsemeleri; 2) iman-amel birlikteligine inanmalari; 3) Kur’an’m mahlik olmadigin
savunmalary; 4) Akil - nakil iliskisinde naklin iistiin olduguna inanmalari; 5) Kur’an ve stinneti
esit kategoride saymalar; 6) Selefin gériis ve uygulamalarimi dini bir kaynak ve otorite olarak
kabul etmeleri; 7) Hilafetin Kureys kabilesinin hakki olduguna inanmalar:.

islam diisiince tarihinde selefilikle ilgili yapilan biitiin tartismalar bu temel kabuller veya
bunlarin sebep oldugu komplikasyonlar gevresinde gergeklesmistir.

Anahtar Kelimeler: Selefiyye, Ehl-i Hadis, Hanbeli Mezhebi, Vehhabilik, Suudi Selefiligi.

Salafism in The History of Islamic Thought: Its
Historical Journey and General Characteristics

Abstract

Salafism is a conservative and traditional understanding which takes the first three
generations of [slam as the model for understanding, interpreting and living Islam.

Salafism's historical experience can be analyzed as Salafism as a methodological principle,
as a systematic theory, as a political and Islamic movement, and as a radical and warrior
structure.

In this study, the characteristics of Salafism can be grouped under seven main points. Those
are 1) Their denial of interpretation on God's Attributes and mutashabih while defending tafwid
2) Their belief on unity of faith and act 3) Their defend the idea of the Quran is not created 4)
Their claim that nagl is superior to reason 5) Their claim on equality of Quran and Sunnah 6)
Taking salafs’ views and practices as a religious source and as an authority. 7) Believing that
Caliphate is the right of Kuraysh tribe.

All the discussions on 5Salafism, in the history of Islamic thought, are based on those basic

premises.

Keywords: Salafism, Ahl al-Hadith, Hanbali Sect, Wahhabism, Saudi Salafism.
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I. Giris Yerine: Selefilik Ne Demektir?

Selef kelimesi sozliikte “Onece gelmek, geemek, gegmiste kalmak” manalarina
gelir. Islam diisiince tarihinde terim olarak selef, “Hz. Peygamber’in (s.a.v.)
arkadaslari olan sahabe nesli ve onlardan sonra gelen nesil (tabitin)” demektir. Buna
gore selefi, islam diistincesinde sahabe ve tabitinun goriislerine bagh olan kisi;
selefiyye (selefilik) ise, islam disiincesinde sahabe ve tabitinun goriislerine bagh
kalmmasini savunan diisiince ve zihniyettir. Genel tartismalarda bu iki gruba,
[slam’in tigiincii nesli olan etbau’t-tabiin tabakasiin da dahil edildigi goriilmektedir.

Selefi zihniyete sahip kisiler kendilerini “Ehlii’l-Eser, Ehli’'l-Hadis, Ehli’s-Stinne
ve'l-cemaat, Ehlii'l-Hadis ve's-Siinne, Ehli'l-hak, Sifatiyye, isbatiyye, Selefiyye,
Hanbeliyye ve Zahiriyye” gibi isimlerle anarken, muhalifleri ise onlar1 “Eseriyye,
Hasviyye ve Miisebbihe” gibi sifatlarla nitelendirmiglerdir.!

islam’in ilk nesilleri Hz. Peygamber’in islam davetine olumlu cevap vermis,
onunla birlikte tevhid miicadelesine girismis, bu ugurda gozlerini budaktan
sakinmamis ve bagta Kur’an-1 Kerim ve Hz. Peygamber’in siinneti olmak tzere
biitiin Islam disiince ve medeniyetini daha sonraki nesillere tagimiglardir. Hz.
Peygamber’in bu nesiller hakkinda: “Insanlarin en hayirlisi benim asrim(daki
ashdabim)drr. Sonra onlart takip edenler (tdbiiin), sonra onlart takip edenlerdir (etbdu’t-
tabiin). Daha sonra birtakim topluluklar gelir ki, onlardan kiminin sahitligi yeminin oniine
gecer, kiminin de yemini sahitliginin 6niine gecer"? buyurdugu rivayet edilmistir. [ste bu
sebeplerle, stz konusu salih insanlarin (selef-i salihin) gortis ve uygulamalarina
Islam kiiltiir tarihinde biiyiik deger verilmis ve onlara uymak (ittibau’s-selef) ahlaki
bir davranis olarak giizel goriilmdistiir. Ancak Islam toplumunda baz kisi ve gruplar
[slam’in ilk nesillerinin goriis ve uygulamalarina gosterdikleri bu saygiyr daha da
ilerleterek onu dini ve hukuki hayatlarinin merkezine yerlestirmis ve metodolojik bir
ilke haline getirmislerdir. Iste selefiyye (selefilik); Islam’1 anlama, yorumlama ve
yagama konusunda islam’in ilk ti¢ neslini model olarak kabul eden ve bu modeli
tarihin degil de dinin bir parcasi haline getiren ve onun korunmasi ugrunda
miicadele eden gelenekgi ve muhafazakar bir diistince ve zihniyettir.

Burada selefiligin, islam diisiince tarihinde ortaya ¢ikmis olan 6zel bir grup veya
mezhep degil, daha ziyade naslarin yorumlanmasi ve ser’i hiikiimlerin ¢ikarilmasi
sirasinda gozetilmesi gereken bir yaklagim ve distince tarzi olduguna tekrar vurgu
yapmak istiyoruz.® Bu durumu, Tirk¢gemizdeki mesela, “milliyet¢i” ve
“milliyetcilik” terimleri ile agiklayabiliriz. Milliyet¢i -kisaca- milli degerlerini

Selefiligin tamumu hk. bk. Adem Apak, “{slam Tarihi Boyunca Selef ve Selefilik Kavramlarmin Anlam

Sertiveni”, Tarihte Ve Giiniimiizde Selefilik, Milletleraras: Tartismal ilmi Toplant:, 08-10 Kasim 2013,

Topkap Eresin Hotel, istanbul 2014, s. 39-50; M. Sait Ozervarli, “Selefiyye”, DIA, XXXVI, 399-402.

Buhari, “Fedailii'l-ashab”, 1; “Sehadat”, 9.

3 Muhammed Ramazan el-Bati selefiligin bir mezhep olmadigimi ve boyle bir mezhep anlayisimin,
tarihte mevcut olmayan bir seyin tahayyiil edilmesinden ibaret bulundugunu stylemistir. Bk.
Muhammed Ramazan el-Bati, es-Selefiyye: Merhaletiin Zemeniyyetiin - Miibareketiin  Ld  Mezhebiin

Islamiyyiin, Dimask 1408/1988, Darii'l-Fikr, s. 223-227.
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savunan kisi, milliyetgilik ise milli degerleri savunma diistince ve zihniyeti demektir.
Milliyetcilik, herhangi bir grup veya partinin adi olmayip ¢esitli grup veya partilerin
savundugu genel bir diistince tarzi ve zihniyettir. Ayrica bu durum, herhangi bir
grup veya partinin kendisine “milliyet¢i” adini vermesine de engel degildir. Selefilik
(selefiyye) de Islam diisiince tarihinde selef-i salihinin yolundan gitme zihniyet ve
anlayist demektir. Ayrica bu durum, herhangi bir grup veya firkanin kendisine
“selefi” adint vermesine de engel degildir. Nitekim -asagida 6zetleyecegimiz tizere-
[slam diistince tarihinde selefiligin tarihsel gelisimi de bu yénde olmustur.

II. Selefiligin Tarihsel Seriiveni
islam diistince ve kiiltiir tarihine makro bir bakisla bakildigi zaman, selefilik
diistincesinin cesitli tarihsel stireclerden gecerek giintimiize kadar geldigi goriliir.

Bu stirecler genel olarak dort déneme ayrilabilir:

1. Birinci Dénem: Metodolojik Bir ilke Olarak Selefilik

Hicri L. (VII) yilizyihin sonlar ve Il. asrin baslarinda, naslarin yorumlanmas: ve
ser’l hitkiimlerin istinbati sirasinda re’y ve ictihadtan yararlanilmasi konusunda
tabiiler nesline mensup hadis ve fikih bilginleri arasinda baslangicta cevre ve tstat
farkliliklarina dayali olarak ortaya ¢ikan “Ehl-i Hicaz” ve “Ehl-i Irak” ayirim kisa bir
stire igerisinde “Ehl-i Eser” ve “Ehl-i re’y” seklinde metodolojik bir ayrigmaya
dontismuistiir.?

Adi gegen bu gruplardan “Ehl-i Eser”, basta akaid konulari olmak tizere tefsir,
hadis ve fikih gibi alanlarda naslarin anlagilmasi ve yorumlanmasi sirasinda Kitap
ve stinnetten sonra, Hz. Peygamber’in arkadaslari (sahabe) ve onlardan sonra gelen
tabiiler neslinin gortis ve uygulamalarinin esas alinmasim savunmuslar ve bunlarin
diginda gesitli re’y ve akil yiirtitme yontemlerini reddetmislerdir.’

Ehl-i Esere mensup bu bilginlert fikih alaninda zamanla kii¢iik bazi ton

farkliliklariyla beraber Malikiyye (Maliki Mezhebi), Safiiyye (Safii Mezhebi),

4 lgnaz Goldziher, “Fikih”, [sldm Ansiklopedisi, istanbul 1977, Milli Egitim Basimevi, 1V, 605-606;
Muhammed el-Hasan el-Hacvi, el-Fikrii's-sami fi tarihi’l-fikhi’l-Islami (thk. Abdiilaziz Abdiilfettih el-
Kari), Medine 1976, 11, 383-384; Havreddin Karaman, Islam Hukuk Tarihi, istanbul 1989, s. 175; a.mlf.,
“Fikih”, Diyanet Vakfi Islam Ansiklopedisi (DIA), XIII, 7. Ehl-i re'y hk.bk. Esat Kiliger, Istam Fikhmda Re'y
Taraftarlari, Ankara 1975; a.mlf., “Ehl-i re’y”, DIA, X, 520-524.

5 Abdurrahman Hagkah, “Ehl-i Hadis-Ehl<i Re’y Aynsmasi Fikhi mi, itikadi mi?”, fslam Hukuku
Aragtirmalar: Dergist, 2003, sy. 2, 5. 59-68; Adnan Kosum, “ Akl (Re’y)-Nakil (Eser/Hadis) Ayrismasimn
Fikhi Boyutlan”, Istam Hukuku Arastirmalar: [ Jergisi, 2008, sy. 12, s. 87-98.

6 ibn Kuteybe (5. 276/889), aralarinda Malik ve Evzii'nin de bulundugu bir¢ok miictehidi Ashab-1re'y,
sadece hadis rivayetiyle mesgul olanlari ise Ashab-1 hadis olarak saymis ve Ahmed b. Hanbel'i ise iki
ziimrenin de disinda tutmustur (ibn Kuteybe, el-Madrif (nsr. Servet Ukkase), Kahire 1969, s. 494 vd).
Tirmizi ise (0. 279/892) Safii’yi Ashab-1 hadis'ten saymustir (Tirmizi, “BlyQ’™, 12, 14). Makdisi (5.
380/990), bir yerde Safiiler'i Ashab-1 hadis’ten, bir bagka yerde ise Ebt Hanife ile birlikte Ehl-i re’y’den
kabul etmistir (Makdisi, el-Ma'arif, s. 37, 179-180). Sehristani’ye (6. 548/1153) gore miictehidler Ashab-
1 hadis ve Ashab-1 re’y seklinde iki gruba ayrilir. Ashab-1 hadis’i Hicazhlar yani Malik, $Safii, Stifyan
es-Sevri, Ahmed b. Hanbel, David b. Ali ve bunlarm arkadaslar teskil eder. Ashab-i re’y ise Irak ehli
yani Ebt Hanife ve arkadaslandir (Sehristani, Kitabiil-Milel ve'n-nihal (nsr. Abdiilaziz Muhammed el-
Vekil), Kahire 1388/1968, 11, 11-12). ibn Kayyim el-Cevziyye de Hanefi ekolii dismdaki tig biiyiik fikih
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Hanbeliyye (Hanbeli Mezhebi) ve Zahiriyye (Zahiri Mezhebi) gibi birtakim ekollere
ayrilmiglardir. Bu mezheplerin ilk mensuplar: akaid ve kelam alanlarinda ise “Ehl-i
Stinnet-i hassa” veya “Miitekaddimtn” (Oncekiler, eski selefiler) adiyla
anilmislardir. Ancak IV. (X) Asirdan itibaren ozellikle Ebti’l-Hasan el-Es’ari (6.
324/938) ve EbG Manstr el-Mattridi (6. 333/944) ile birlikte, akide alaninda Ehl-i
Stinnet diistincesinde yeni bir dénem baslamis ve adi gegen bilginler Es’ariyye (Es’ari
Mezhebi) ve Mattiridiyye (Mattiridi Mezhebi) seklinde iki yeni akimin dogmasina
sebep olmuslardir. Bu yeni akimlara mensup kigilere ise “Ehl-i Stinnet-i amme” adi
verilmistir.”

Ehl-i Stinnet-i hassa igerisinde yer alan ve ¢cogunlugunu Ahmed b. Hanbel’in (6.
241/855)% takipgilerinin olusturdugu grup, yeni dogan bu siinni akimlara kars:
cikarak “gercek” Ehl-i Stinnet’i kendilerinin temsil ettiklerini savunmuslardir.

Bu donemde Ahmed b. Hanbel er-Red ‘ale’z-Zenddika ve'l-Cehmiyye, Buhari (0.
256/870) Halku ef'li’l-ibad, Tbn Kuteybe (6. 276/889) Te'vilii muhtelifi'l-hadis ve Eba
Said ed-Darimi (6. 280/894) er-Red ale’l-Celmiyye gibi eserlerinde selefi diistincenin
temel esaslarimi ortaya koymaya calismuslardir. Ayrica bu uzun dénemde selefi
yaklasimi benimseyen Eb( Bekir el-Hallal (6. 311/923), EbG Muhammed el-Berbehari
(6. 329/941), Ebti Bekir Abdiilaziz b. Ca’fer (Gulamii’l-Hallal) (6. 363/974), ibn Batta
el-Ukberi (6. 387/997), EbG Abdullah Ibn Mende (6. 395/1005), Kadi Eba Ya'la el-Ferra
(6. 458/1066), Serif Eba Ca’fer el-Hasim1 (6. 470/1077-8), Hace Abdullah-1 Herevi (6.
481/1089), Ebii’l-Vefa ibn Akil (6. 513/1119-20), Ebii’l-Ferec ibnii’l-Cevzi (6. 597/1200)
ve Muvaffakuddin ibn Kudame (6. 620/1223) gibi pek ¢ok Hanbeli alim yetigsmistir.

Selefiligin akaid ve fikih alaninda metodolojik bir ilke ve yaklagim tarzi oldugu
bu donemde temel 6zellikleri sunlardir: Naslarda yer alan miitesabihler hakkinda
Allah’t cisim gibi gosterecek tasvirlerden uzak durmak (takdis), Hz. Peygamber’in
bildirdigi her hususu tam bir teslimiyetle tasdik etmek (tasdik), anlasilmasi zor olan
meselelerde acziyet ve eksikligi kabul etmek (aczi itiraf), kiinhiine vakif

mektebini Ehl-i hadis olarak gostermistir (Ibn Kayyim el-Cevziyye, ['lamii'l-muvakkiin (thk. M.

Muhyviddin Abdiilhamid), Kahire 1955, [, 101, 11, 294; 111, 362). Ayrica bu konuda bk. ignaz Goldziher,

Zahtriler “Sistem ve Tarihleri” (trc. Cihad Tung), Ankara 1982, s. 3-5; Hayreddin Karaman, fslam Hukuk

Tarihi, istanbul 1989, s. 182-183; a.mlf.,, “Fikih”, DIA, XIII, 7: Abdullah Aydmnh, “Ehl-i hadis “, DIA, X,

507; Salim Ogiit, “Ehl-i hadis”, DIA, X, 509; Esat Kiliger, “Ehl-i re'y”, DIA, X, 523.

{zmirli ismail Hakks, Yeni flm-i Keldm, Ankara 1981, Umran Yaymevi, s. 61.

% Baz Ehl-i hadis ve selefi kisiler Ahmed b. Hanbel hakkinda su miibalegali yorumlarn yapmslardir:
Ali b. Medini, “Allah bu dini iki adamla kuvvetlendirmistir ki, onlarn tiglinctisii yoktur. Bu kisiler;
Ridde giinii Ebti Bekir es-Siddik, mihne giinii ise Ahmed b. Hanbel’dir” demistir. Rebi’ b. Stileyman,
Safii'nin soyle dedigini soyler: “Kim Ahmed b. Hanbel’e bugzederse, o kafir olur.” Kuteybe b. Said,
“Ahmed b. Hanbel bizim imamimizdir. Kim ondan razi olmazsa o bidatcidir” demistir. Muhammed
b. ishak b. ibrihim el-Hanzali babasindan sunu isittigini soyler: “Ahmed b. Hanbel, Allah ile
yerytiziindeki kullarn arasinda bir hiiccettir”. Meymuni, Ali b. Medini'nin stvle dedigini duymus:
“Restlullah’tan sonra Islam hakkinda Ahmed b. Hanbel'in yaptigim hig kimse yapmadi”. Ona, “Ey
Ebti'l-Hasan! Ebt Bekir es-Siddik da yok mudur?” dedim. O, “Ebu Bekir es-Siddik da degil; ¢tinkii
onun birtakim arkadaslan ve yardimalan vards; halbuki Ahmed b. Hanbel’in arkadas ve yardimas:
da yoktu” cevabim verdi. Bk. ibn Ebh Ya'la, Tabakitii’l-Hanébile (nsr. Muhammed Hamid el-Fiki),
Kahire 1371/1952, 1, 13-17.
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olunamayacak konularda gereksiz sorular sormamak (stikGit), manalarn
anlasilmayan lafizlar tizerinde akli tasarruf ve yorumlar yapmamak (imsak), bu tiir
meselelerle ilgili arastirma ve tefekkiire dalmamak (keff) ve konuyu isin ehline ve
Allah’in ilmine teslim ve havale etmek (tefviz).?

Hieri II. (IX) yiizyildan VIII. (XIV) asra kadar yani Hanbeli mezhebi igerisinde
yeni bir uyanisi saglayan Takiyytiddin ibn Teymiyye'ye (6. 728/1327) kadar gegen
yaklagik alti asir boyunca selefilik akaid, kelam, tefsir, hadis ve fikih gibi gesitli
alanlarda muhafazakar ve gelenekselci bir distince tarzi ve metodolojik bir ilke
olarak varligini devam ettirmistir.

2. Ikinci Dénem: Sistematik Bir Nazariye Olarak Selefilik

Selefilik diistincesi, Hanbeli mezhebine mensup miicadeleci imam Takiyytiddin
ibn Teymiyyel!? ile birlikte metodolojik bir ilke ve muhafazakar bir yaklasim tarz
olmaktan ¢ikip Islam diistincesinde sistematik ve tutarh bir biitiinliige sahip bir
“nazariye” haline gelmistir. ibn Teymiyye yaptig1 gesitli tahlil ve tenkitlerle selefi
yaklagim tarziny, Islam diistincesindeki kelam, tasavvuf ve felsefe gibi alanlar
karsisinda alternatif bir seviyeye ¢ikarmistir.

Selefi diisiincenin birinci donemindeki temsilcileri, selefi yaklasimi savunmakla
birlikte, soz konusu yaklagim tarzini inga ederken ve temellendirirken sistematik ve
tutarl bir biitiinltige sahip bir nazariye ortaya koymamuslar, daha ¢ok kars: ¢iktiklar
gorits ve diisiinceleri elestirme cergevesinde reddiye tiirti tepkisel eserler
vermislerdir. Ibn Teymiyye ise, Hacli seferleri ve Mogol istilasimin yasandig bir
donemde Miisliimanlarin inang ve birligini kuvvetlendirmek amaciyla Kur'an ve
stinnet ¢er¢evesinde “dini bir akilcthga” yer vermis, bunu yaparken de edilgen,
tepkici ve reddiyeci bir pozisyondan ¢ikarak kurucu ve aktif bir tavir gelistirmigtir.

ibn Teymiyye'de selefi yon, dinin asillarinda aklin kullanimu yerine Kitap ve
Stinnet’e donmektir. Nebevi ve selefi yol ise, Allah hakkinda re’y ile konugsmamalk,

Gazzali, flcamii'l-avam an ilmil'l-keldm, (Mecmiatii resdili’l-Gazzdli igerisinde), Beyrut ts.,, Darii'l-
kiitiibi'l-ilmiyye, 1, 42; fzmirli ismail Hakki, Yeni flm-i Keldm, s. 61-63: Bekir Topaloglu, Keldm flmi
(Giris), Istanbul 1981, Damla Yaymnevi, s. 114-16; Neset Cagatay — ibrahim Agih Cubukeu, Istém
Mezhepleri Tarihi, Ankara 1985, 1. Baski, s. 192-95. Bu prensipler hakkinda gesitli degerlendirmeler igin
bk. Burhan Baltaci, “Haberi Sifatlar Baglaminda Gazzali'nin ‘Selef’ Tammimin Degerlendirilmesi”,
Marife, Kis 2009, yil: 9, sy. 3, s. 113-123.

0 Takiyyiiddin Ibn Teymiyye'nin hayati ve eserleri igin bk. Ibn Hacer, ed-Diirerii‘l-kiamine fi a‘yini'l-
mieti's-samine, Beyrut, ts. (Daru'l-Cil), 1, 144-160; ibn Kesir, el-Biddye ve 'n-nihdye, Beyrut 1981, X1V, 135-
141; ibn Receb Kitdbii ‘z-Zeyl ald Tabakati'I-Handbile, Beyrut, ts. (Darii'l-Ma'rife), II, 387-408; Carl
Brockelmann, Geschichte der Arabischen Litleratiive (GAL), Lieden 1943, 11, 125-7; a.mlf., Suppl., 11, 119-
26; Henri Laoust, “La Bibliographie d'Ibn Taymiyya d’apres Ibn Kathir, Bulletin d'Etudes Orientales
Institut Francais de Damas, ( BEO), IX (Damas 1942-3), 115-162; a.mlf., Le Hanbalisme sous les Mamltiks
Bahrides”, Revie des Etudes Islamiques, (RF.’H, Paris 1960, XXVIII, 1-71; D. P. Little, “The Historical and
Historiographical Significance of the Detention of Ibn Taymiyya”, International Journal of the Middle
East Studies, Cambridge 1973, 1V/3, 311-327; a.mlf., “Did Ibn Taymiyya Have a Screw Loose?”, Stvdia
Islamica, Paris 1975, XLI, 93-111; George Makdisi, “Ibn Taimiya: A Safi of the Qadiriya Order”,
American Journal of Arabic Studies, Leiden 1974, I, 118-129; 5. A. Jackson, “Ibn Taymiyyah on Trial in
Damascus”, Journal of Semitic Studies, Oxford 1994, XXXIX/1, 41-86; Ferhat Koca, “[bn Teymiyye,
Takiyyiiddin”, DIA, XX, 391-405,
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sahabe ve tabiinin yolunu takip etmek; Yunan mantigini, felsefe ve kelami birakip
“ilme” tabi olmaktir.1!

ibn Teymiyye ve takipgilerine selefi diisiince tarihinde “Miiteahhirtin” (sonraki
selefiler) ad1 verilmistir. Bu takipgiler arasinda onun en meghtir 6grencilerinden biri
olan ibn Kayyim el-Cevziyye (6. 751/1350), ibn Receb (795/1392), Alaeddin Ali b.
Stileyman el-Merdavi (6. 885/1480), Serefiiddin Musa b. Ahmed el-Haccavi (6.
968/1560) ve Mansur b. Yanus el-Buhtti (Behti) (6. 1051/1641) gibi gesitli alimler
bulunmaktadir.

Selefiligin sistematik bir nazariye halini aldifi bu dénem, Hanbeli mezhebi
tarihinde ve selefilik diistincesinde yeni bir devrin agilmasina sebep olan
Muhammed b. Abdulvehhab’a kadar devam etmistir.

3. Ugiincii Dénem: Dini ve Siyasi Bir Akim Olarak Selefilik

Bu donem Arap Yarimadasi‘'ndaki Necid bolgesinde dogan Muhammed b.
Abdiilvehhab’in (6. 1206/1792)12 Dir‘iye’de Emir Muhammed b. Sutid’un destegini
kazanarak 1157 (1744) yilinda ad1 gecen emirle Allah’in hikiimranhgi kurmak
tizere, emirligin Ibn Sufid ve nesline, seyhligin ise kendisine ve nesline ait olmast
sartiyla, savasta ve barigta birbirini desteklemek {izere karsilikh olarak biat
etmelerinden itibaren baslar.

Soz konusu tarih yalmzca kiiglik bir bedevi emirliginin biiytik bir devlete
dontistimiiniin baglangicina isaret etmekle kalmayip, ayrica Hanbeli mezhebinin
Sutidi Arabistan Kralligi'nin resmi mezhebi ve selefi diistincenin de ayni devletin
resmi ideolojisi olarak kabul edilmesinin baslangicinu teskil eder. Bu donemin tarihi
ve siyasi sartlar;, Muhammed b. Sutid'un siyasi niifGzunu artirmak igin Muhammed
b. Abdiilvehhab gibi bir bilgine, onun ise kendi davetini yayabilmek icin Muhammed
b. Sudid gibi bir emire ihtiyac oldugunu gostermektedir.!3

Muhammed b. Abdiilvehhab’in doktrininin temelini Allah’in zat, sifat ve fiilleri
yoniinden birlenmesinin tevhid icin yeterli olmayip kullarin da kendi fiilleriyle
Allah’1 birlemeleri gerektigi prensibi olusturur (tevhid-i ma’btdiyet, ameli tevhid).

1 fbn Teymivye, Mecmiiu fetava (nsr. Abdurrahman b. Kasim), Kahire 1404, XII, 349-350; XVI, 469-476.

12 Muhammed b. Abdilvehhdbin hayati ve eserleri igin bk. Mahmud Siikri el-Alasi, Tarihu Necdi'l-
Hanbeli, Mekke 1349, s. 6-89; Omer Risa el-Kehhale, Mu’cemii'l-miiellifin, Dimask 1957, 1, 269; X, 269;
Brockelmann, GAL, 11, 512; a.mlf., Suppl., 11, 531; Ahmed Emin, “Muhammed b. Abdilvehhab”, Ftudes
Arabes Dossiers, no. 82, Roma 1992-1, s. 6-31; Abdiirrahim Abdurrahman Abdiirrahim, Tarihu ' l-Arabi’l-
hadis ve'l-mu’dstr, Katar 1402/1982, s. 62-67; Muhsin Abdiilhamid, Min einmeti’t-tecdidi’l-Islami, Rabat
1407/1986, s. 9-47; Ahmed Fehim Matar, “es-Seyh Muhammed b. Abdiilvehhab Abkariyyii'l-"asri ve
tstazil'l-cili”, Mecelletii’l-Buhiist ’I—fsfén:{l,r_l;u, Rivad 1405/1985, XIII, 233-247; Abdullah es-Salih el-
Useymin, “es-Seyh Muhammed b. Abdilvehhab hayatiha ve fikruha”, Ftudes Arabes Dossiers, no. 82,
Roma 1991-2, s. 34-43; M. Cook, “On the Origins of Wahhabism”, Journal of the Royal Asiatic Sociely
(JRAS), , 2 (London 1992), I11/2, s.191-202.

13 Muhammed b. Sutid ve dénemi hk. bk. Hiiseyin b. Gannam, Tarihu Need (nsr. Nasiriiddin el-Esed)
Kahire, 1402/1982, I, 77-78, 64-70, 80, 89, 93-97, 136; Abdiirrahim Abdurrahman Abdiirrahim, Térihu'l-
Arabi'l-hadis ve'l-mudsir, 5. 81-86; Hiiseyin Halef es-Seyvh Haz'al, Tarihu'l-Cezirveti'l-Arabiyyeti fi asri’s-
Seyh Muhammed b. Abdilvehhib, Beyrut 1968, s. 157-164, 263-271; Selahaddin el-Muhtar, Tarihu'l-
Memleketi'l-Arabiyyeti’s-Sutidiyyeti fi madihd ve hidirtha, Beyrut 1957, 1, 41-46.
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Bu tevhidi yerine getirmeyenler kafir olup onlarin mal ve canlari muvahbhitlere
helaldir. Miitesabih ayetlerden zahirleri kastedilmis olup onlar te’vil ve tefsir etmek
caiz degildir. Tevessiil kiifiirdiir ve sefaat yalmzca Allah’a mahststur. Dolayisiyla,
Kur’an’dan bagka miirsid, Allah’tan baska hidayet verici yoktur ve peygamberlerden
dahi sefaat dilemek haramdir. Kur’an ve stinnette bulunmayan her yeni sey bidat,
her bidat ise sapikliktir. Akil ser't bir delil olmadig gibi, mevcut naslar disinda
ictihad, kiyas ve istihsan yollarina gidilemez. iyiligi emretmek ve kotialagi
yasaklamak igin ¢aligmak ve gerekirse savagsmak farzdir. !

Osmanl Devleti'nin gesitli i¢ ve dis olaylar sebebiyle otoritesinin zayifladig: ve
Vehhabilik hareketini takip etmek icin bélgeye hustsi bir ordu gonderemeyip isi
bolgedeki gesitli valilere ve Mekke - Medine emirlerine havéle etmek zorunda kaldig
ve daha sonra da inkiraza ugradig bir ortamda, Vehhabi-Sutdi birlikleri 1924/te Taif
ve Mekke'ye, 1925'te ise Medine ve Cidde’ye girmislerdir.!®

Sutidiler’in lideri Abdtilaziz b. Sutid, kendisini 1926’da Hicaz, 1927’ de Necid kral
ilan etmis ve 17 Eylal 1927 tarihinde de ingiiizlerle Cidde Antlasmasi’'m
imzalamistir.'* Bu anlagsma hiikiimlerine gore ingi]izlcr, Suudilerin Hicaz tizerindeki
egemenligini tanimislardir.!” iki ayr1 birim olarak yonetilen Hicaz ve Necid bolgeleri
1932'de Sutidi Arabistan Krallig1 ad altinda birlestirilmistir.

Sutidi Arabistan Kralligi’'nin kurulusundan bugtine kadar gegen tarihi stireg
icerisinde Muhammed b. Abdtlvehhab, Vehhabi hareketinin ve Sutdi Kralligi'nin
en biiytik teorisyeni olarak yerini korumustur.

4 Vehhabi hareketinin dogusu, gelismesi ve fikirleri hk. bk. M. |. Crawford, Walhabi ‘ulama’ and the Law,
1745-1932, Oxford 1980; Aziz al-Azmeh, [slams and Modernities, London 1993, s. 104-121; 5. M. Zwemer,
“The Wahhabis; their origin, history, tenets, and influence”, Journalof the Transactions of the Victoria
Institute, London 1901, XXXIII, 311-333; G. ]. L. Soulie, “Formes et action actuelle du Wahabisme”,
African ef I'Asie, 74 (1966), 3-10; Michael Cook, “On the Origins of Wahhabism”, 2 (1992), JRAS, 111/2,
191-202; Mahmudul Haq, “Wahhabi Tradition: Origins and Impact”, The Gulf in Transition (ed. M. 5.
Agwani), Delhi 1987, s. 15-25; G. Rentz, “Wahhabism and Saudi Arabia”, The Arabian Peninsula: Society
and Politics (ed. D. Hopwood), London 1972; E. Sirriyeh, “Wahhabis, Unbelievers and the Problems of
Exclusivism”, British Society for Middle Fastern Studies Bulletin, Oxford 1989, XVI/2, 123-132; Yusuf Ziya
Yériikan, “Vahhabilik”, Ankara Universitesi thi'yar Fakiiltesi Dergisi, Ankara 1953, XXVII, 51-67; M.
Safiullah, “Wahhasm: A Conceptual Relationship Between Muhammad Ibn ‘Abd al-Wahhab and
Taqiyy al-Din Ahmad Ibn Taymiyya”, Hamdard Islamicus, Karachi 1987, X/1, 67-83.

5 Buglinkii Suudi Arabistan Kralligi'min kurulusuna takaddiim eden tarihi olaylar hakkinda bk. J.
Kostiner, The Making of Saudi Arabia 1916-1936 From Chieftaincy to Monarchical State, New York-Oxford
1993, s. 13-70; Emin Said, Tarihu'd-Devleti’s-Suiidiyye, I-1l, Riyad ts., (Matbtatii Dareti’l-Melik
Abdiilaziz); Selahaddin el-Muhtar, Tarihu'l-Memleketi'l- Arabiyyeti's-Sufidiyye fi mazihd ve hadwihd, 1-11,
Beyrut, ts, (Daru Mektebeti'l-hayat); Ismail Yagi, “Britanya ve’d—devietii’s—Sul"u:liyyeti‘l’l—fl]é”,
Mecelletii Kt'i”f_t;_?;uri'.ﬁfch'rnrii};];c, I (Riyad 1977), 417-447.

16 Cidde anlasmasinin metni igin bk. . C. Hurewitz, Diplomacy in the near and middle east, New York 1958,
11, 149-150.

7 Vehhabi hareketiyle ingilizlurin iliskileri hk. bk. J. B. Kelly, Britain and the Persian Gulf 1795-1880,
Oxford 1991, s. 99-138; D. G. Hogarth, “Wahabism and British Interests”, Infernational Affaires, 1925,
IV, 70-81.
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Vehhabilik 6zellikle dini  diistince alaninda sadece Arap Yarimadasi'm
etkilemekle kalmamig, ayni zamanda tesiri Kuzey Afrika’dan Uzakdogu’'ya kadar
bir¢ok bolgeye ulagmistir.!s

Giintimiizde Sutdi Arabistan Kralligi'ndaki Suldi selefiliginin en onemli
temsilcileri Hey’etii Kibari’l-Ulema, Rabitatii’l-Alemi’l-islami ve idaretii’l-Buhis gibi
resmi kurumlarda ve din egitimi veren fakiiltelerde gorev yapan alimlerdir. Bunlarin
en meshurlar ise Abdiilaziz b. Abdullah ibn Baz (6. 1999), Muhammed Nasiruddin
el-Elbani (6. 1999), Muhammed b. Salih ibnii'l-Useymin et-Temimi (6. 2001) ve
Mukbil el-Vadii (6. 2001) gibi isimlerdir.1?

4. Doérdiincii Dénem: Radikal ve Savas¢i Bir Yapi Olarak Selefilik

Sovyetler Birligi'nin 1979 yilinda Afganistan’i isgal etmesi tizerine, Afganistan’da
cesitli dini ve milli gruplar bu isgale kars: ¢tkmis ve Sovyetler Birligi'ne karsit uzun
stireli bir miicadele baslatmiglardir. Bu savas sirasinda Afganistan’dan biiytik halk
kitleleri komsu {ilkelere iltica etmek zorunda kalmistir. S6z konusu iltica
hareketlerinden en biiyiiii ise Pakistan’a olmus ve bu iilkede milyonlarca
Afganistanh yillarca sefalet ve zorluklar igerisinde yasamistir. Sovyetlere karsi on y1l
stiren bu savas sirasinda, miilteci Afgan ¢ocuklarma (talebeler, taliban) yerli ve
yabanci pek ¢ok kimse egitim vermistir. Bunlarin arasinda basta Sutidi Arabistan,
Pakistan ve gevre tilkelerde yetismis olan selefi diistinceye sahip gesitli egitimciler de
bulunmustur.

Afganistan’daki yerel gruplarin Sovyetler Birligi'ni yenmesine ve diismanlarin
yurtlarindan atmasina ragmen kendi aralarinda anlasamamalan ve yikici bir ig
savasa girmeleri {izerine, selefi diistincelere sahip ¢esitli kisi ve gruplar tarafindan
egitilmis olan bu miilteci talebeler (Taliban), tilkelerinde savagsan biitiin gruplara
karsi cephe almis ve boylece Afganistan i¢ savasina yeni bir aktor daha katilmistir.
Aslen Hanefi Mezhebi’'ne mensup olan bu talebeler, kendilerinin en buytik
destekleyicilerinden biri olan el-Kaide orgiitiiniin lideri, Suidi Arabistanli selefi
diistinceye sahip Usame bin Ladin (6. 2011) ile Afganistan cihadi konusunda
anlasmuglardir. Artik Afganistan sadece Afganlilarin savastigi bir alan olmaktan
ctkmig, selefi diistinceye mensup uluslararasi cesitli radikal ve savasq (cihadi,
cihadist) gruplarin talimgahi haline gelmistir.

Bu donemde klasik Vehhabi/Selefiligin agirhg gittikce azalmaya, ibn Baz ve
ibnii’l-Useymin gibi geleneksel selefilerden farkli olarak Selman el-Avde, Sefer el-
Havali, Nasir el-Omer, Aiz el-Karni, ibrahim ed-Devis ve Muhammed b. Said el-

% Vehhabiligin Suudi Arabistan disindaki etkileri hk. L. Kaba, The Walhabiyya Islamic Reform and Politics
in French West Africa, Evanston, [llinois 1974; M. 5. Zaharaddin, “Wahhabism and its influence outside
Arabia”, The Islamic Quarterly, 1979, XXIII/3, 146-157; Muhammad Mohar Ali, “Impact of the Salafia
Movement on the South Asian Sub-continent”, Mecelletii KiFHf'_:;‘l,rcH'J"-f_Hi"m{E'F-fc‘fi'mﬁfyyvﬁ, Riyad 1980,
IV, 3-15; A, H. Green, “A Tunisian Reply to a Wahhabi Proclamation: Texts and Contexts”, In Quesf
of an Islamic Humanism (ed. A. H. Green), Cairo 1984, s. 155-177.

¥ Mehmet Ali Biiyiikkara, “Giintimiizde Selefilik Ve islami Hareketlere Olan Etkisi”, Tarihte Ve
Giiniimiizde Selefilik, Milletleraras: Tartismal itmii Toplanti, 08-10 Kasim 2013, Topkap: Eresin Hotel,
istanbul 2014, s. 491-492.
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Kahtani gibi kendilerine “stiytthii’s-sahve” (uyarnis alimleri) adi verilen yeni bir
Selefi ulema nesli ortaya ¢tkmistir?® Ancak yine de bu kisiler, Usame b. Ladin’i
Miisltiman yonetici ve alimleri mesru delillere dayanmadan kiiftirle itham etmesi, el-
Kaide'nin diizenledigi kanh eylemlerde halki Mdsliiman olan iilkeleri savas
arenasina donitigtiirmesi ve eylemlerinde [slam savas hukukuna aykir1 bigcimde
masum sivilleri hedef almasi gibi baz1 sebeplerle tenkit edip ondan ayrilmislardir.?!

Afganistan i¢ savasi devam ederken Usame Bin Ladin’in el-Kaide’sinin 11 Eyliil
2001 tarihinde Amerika Birlesik Devletleri'nde bazi hedeflere saldirmasi ve bunun
tizerine Amerika’nin Afganistan ve Irak’t isgal etmesi; Cezayir, Fas, Tunus, Libya,
Mali, Nijerya, Somali, Misir, Suriye ve Irak gibi cesitli islam tilkelerinde -daha
onceden Sutdi sermayesi, egitim kurumlart ve sivil toplum orgtitleri araciligiyla
yapilan ideoloji ihraci sayesinde kazanilmis unsurlar arasindan- cihatgi (cihadist) ve
terorist pek cok Orglitiin ortaya g¢ikmasma ve buralarda kanli i¢ savaglarin
yaganmasina sebep olmustur.

Selefi distinceyi dogdugu ve savundugu degerlerden ¢ok uzak hatta bu
diisiinceye zit bir noktaya getiren ve selefilik diistincesini temsil edemeyecek kadar
radikallesen bu gruplar dinin ruhundan ziyade sekline vurgu yapan, onun ahlak
boyutunu dikkate almayan, Miisliimanlarin tarihi tecriibe ve kiiltiirel zenginliklerini
reddeden, Islam’a ve Miisliimanlara yabancilasmis, tekfirci ve asirici bir yapiya
dontismiisttir. Onlarin bu diglayici, baskic ve tekelci anlayislari ne “Ehl-i Stinnet-i
Hassa” adi verilen selef (6nceki gelenler) ne de “Ehl-i Stinnet-i Amme” adi
verilen halef (sonra gelenler) arasinda gorilmiistiir.

Selefilik diistincesinin tarihsel sertiveniyle ilgili bu bilgilerden sonra artik sunlari
soyleyebilirizz Bugiin Islam diinyasinda hatta biitiin diinyada ortaya gikan ve
diinyayr kaosa stiriikleyen biitiin radikal stinni/selefi 6rgilitler Sutidi Arabistan
selefiliginin trinii; o ise Vehhabiligin sonucudur; Vehhabilik, ibn Teymiyye'nin
gorislerinden ilhamini almis bir hareket, ibn Teymiyye ise klasik selefi diistincenin
yetistirdigi bir ideologdur. Netice olarak, bugiin [slam diinyasinda bulunan biittin
radikal Stinni hareket ve orgiitler, selefi diistincenin mahsultidiir. Clinki selefilik,
tarihin belirli bir donemini kutsal ve dokunulmaz kilma ve koruma dtstincesidir.
Boyle bir muhafazakarlik ise, zamanin akis ve degisimine yani fitrata aykiridir. Bu
durumda, yel degirmenleriyle savasan Don Kisot gibi, selefi sovalyeler de “ezmanin
tegayytiri” adi verilen “zamanin carklari”’na karsi “kutsal donem”i muhafaza
edebilmek icin stirekli savas yapmaktadirlar.

III. Selefiligin Genel Karaktersitigi

Yukarida kisaca dzetlendigi tizere, selefilik 6nce muhafazakar bir yaklagim tarzi
ve metodolojik bir prensip iken, daha sonra sistematik biitinliige sahip bir
nazariyeye, dini ve siyasi bir akima ve nihayet radikal ve kanli bir yapiya dontismdis,
boylece “selefilik” denince, neyin anlasilmas: gerektigi konusunda pek ¢ok tereddiit
ortaya ¢ikmustir. Ayrica, giiniimiizde selefiligi, hala metodolojik bir ilke ve

20 Biiyiikkara, “Glinliimiizde Selefilik ve islami Hareketlere Olan Etkisi”, s. 501.

2 Buytikkara, “Giintimiizde Selefilik ve islami Hareketlere Olan Etkisi”, s. 503.
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muhafazakar bir diistince tarzi olarak benimseyen, buna gore naslar yorumlayan ve
kendilerine baslangicta oldugu gibi “Ehl-i Hadis”, “Ehl-i Eser” veya “Hanbeli” ad1
verilebilecek -sayilari az da olsa- cesitli kisi ve gruplar da bulunmaktadir.
Dolayisiyla, selefilik diigiincesinin karakteristik 6zelliklerini, onun baz1 donemlerde
ortaya ¢ikan birtakim tezahiirlerinden hareketle tespit etmek yaniltici olabilir.
Yekpare bir yapiya sahip olmayan; akaid, kelam, hadis, fikih veya tasavvuf gibi
konulara gore hatta yasadiklar1 cografyaya ve ytizyillara gore aralarinda cesitli
farkliliklar bulunan selefilik diigtincesine sahip tiim gruplari ayni sepete koymak ve
onlardan herhangi birinin diislince veya yaklasimini digerine mal etmek isabetli bir
yaklagim olmaz. Iste bu sebeple biz imkan nispetinde genellemeci yaklagimlardan
kaginmaya ve islam tarihinde selefi diistinceyi diger diislince tarz ve ekollerinden
ayiran bazi karakteristik ozelliklerini dogrudan dogruya kendi kaynaklarindan

yararlanarak ortaya koymaya ¢alisacagz.

1. Allah’in Sifatlan: Te'vilden Tefvize, Tefekkiirden Tesbihe Yonelis

fslam dininin en temel zelligi, “tevhid” inancina sahip olmasidir ve bu inang
“Allah’tan baska ilah yoktur; Muhammed O'nun kulu ve restliidiir” seklinde
Ozetlenmistir.

Bu ctimlede gegen “Allah”in isim ve sifatlar;, O'nun zatina nispet edilen birtakim
mana ve kavramlardir.

islam alimleri Allah’in her tiirlii ayip ve kusurdan miinezzeh ve her tiirli
yetkinlige (kemal) sahip oldugunu kabul etmislerdir. Bu temel kabul sebebiyle onlar,
Allah’in sifatlarini selbi (tenzihi/zati) ve stibati olmak tizere iki gruba ayirmiglardir.

Selbi sifatlar, ul(thiyet makamiyla bagdasmayan nitelikleri reddeden ve bu
sebeple de Allah’in “ne olmadigini” ifade eden sifatlardir. Bunlar viicad, kidem,
beka, vahdaniyet, kiyam bi-nefsihi (varligi kendisinden olmak) ve muhalefetiin 1i'l-
havadis (sonradan olanlara benzememek) gibi sifatlardir. StibaGti sifatlar (sifati’l-
meani, mana sifatlar) ise, Allah’in varhgini, etkinligini ve zatinin yetkinliklerini dile
getiren ve bu sebeple de Allah'in “ne oldugunu” anlatan sifatlardir. Bunlar hayat,
ilim, irade, kudret, sem” (isitme), basar (gorme), kelam ve tekvin (yoktan var etmek)
sifatlaridir. Ayrica, naslarda Allah’a nispet edilen ve selbi sifatlarin istisnas: olarak
veya “haberi sifatlar” adiyla ayri bir grup olarak degerlendirilebilecek bazi sifatlar
daha bulunmaktadir. Yed, vech, niizil (el, yiiz, yukaridan asagiya inme) gibi beseri
manalar igeren kavramlar bu tiir sifatlara 6rnek olarak verilebilir.?

Selefi imamlarindan Ahmed b. Hanbel, Yiice Allah’in sadece Kur’an ve siinnette
bildirilen sifatlarla nitelendirilebilecegini yani sifatlarin tevkifi oldugunu, aklin
kendiliginden O'na sifat nispet etmesinin veya naslar1 dikkate almadan sifatlarim
agiklamasimin miimkiin olmadigim soylemistir. Ciinkii akil, mahiyet ve keyfiyetini
bilemedigi ilahi sifat ve fiiller hakkinda hataya diismekten kurtulamaz. Ahmed b.
Hanbel’e gore, Allah Teala’'nin ilim, hayat, irdde, kudret, kelam, sem’ ve basar

2 Bekir Topaloglu, “Esma-i hiisna”, DIA, X1, 404, 410, 412. Sifatlarin sayilart hk. bk. H. Hiiseyin
Tungbilek, “f1ahi Sifatlarin isbaty, Sayisi, Kisimlari ve [sim-Sifat i]i;&kisi”, Harran Universitesi f.‘ahi_tmf
Fakiiltesi Dergisi, 2006, XI/15, 5-28.
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sifatlart vardir. Ctinkii Kur’an’da alim, hay, kadir diye nitelendirilmesinin yaninda,
O'nun “ilm”inden® ve “kuvvet”inden? bahsedilmis ve bu sifatlar ilimle alim,
kudretle kadir oldugu seklinde yorumlanmustir. Allah'in biitiin sifatlart ezeli ve
kadimdir. Hadis olan sey nasil zati ve sifatlariyla birlikte hadis ise, kadim olan Allah
da zat1 ve sifatlariyla kadimdir.?s

Ahmed b. Hanbel’e gore, Allah’1 naslarda gegen sifatlarla nitelendirmek tesbihi
gerektirmez. O'nu yaratiklara benzetmek nasil hatal ise, onlara benzetmemek icin
naslarda bildirilen sifatlar1 nefyetmek de ayni sekilde hatalidir.?* Bu durumda, tegbih
ve asir1 tenzih goriistiniin tasidig sakincalardan kurtulmanin yegane yolu, naslarda
bildirilen sifatlari kabul edip, bunlarin mahiyet ve keyfiyet itibariyle yaratiklarin
sifatlarindan farkh olduguna inanmaktir.

Ahmed b. Hanbel haberi sifatlardan sayilan yed, vech, nefs, gazap ve nzanin
Allah’in zatina mahsas sifatlar oldugunu ve bunlara mecazi manalar vermenin
yanhg olacagini, ¢iinkii bunlarin insanlar tarafindan anlasilabilecek makul
te’villerinin bulunmadigimi ileri stirmtigttir.”

Selefi duistincenin temsilcilerinden Ebh Said Osman b. Said ed-Darimi, Allah’in
isim ve sifatlarinin hepsinin ezeli oldugunu soylemistir. Ona gore, Allah alemi
yaratmadan 6nce alim, kadir, miitekellim ve haliktir. Sifatlar zatin ayni olmadig: gibi
gayri da degildir. O'nun zati sifatlan gibi, fiili sifatlar1 da ezelidir. Istiva, niizGl, meci’
(gelis), rnza ve gazap Allah'in zatina mahss kadim fiillerdir.>

ibn Teymiyye'ye gore de Allah'in zatina bagl olan biitiin sifatlar kadimdir ve bu
sifatlarin bir faili de yoktur. Dolayisiyla tevhidi, sifatlarin ve hatta esma-i hiisnanin
nefyi olarak anlamak yanhstir. Clinkii boyle bir ultihiyet anlayisi varlik alaninda
degil, yalnizca zihinlerde tasavvur edilebilir. Ayni sekilde, ona gore sifatlar, Allah’in
zatindan ayr1 ve bagimsiz gergeklere isaret eden kavramlar olmadig: igin sifatlarin
kabultiyle zat ve sifatlar arasinda bir “terkib” de s6z konusu degildir. Esasen varlig
zorunlu olan yalniz zat veya yalniz sifatlar degil, kemal sifatlariyla nitelenen zattir,
dolayisiyla sifatlar zattan ayr diistiniilemez.?

Selefi diistinceyi sistematik bir nazariyeye dontistiiren ibn Teymiyye ile siyasi bir
harekete dontistiiren Muhammmed b. Abdiilvehhab ozellikle Yiice Allah’in birligi

L pl-A'raf 7/7.

# ez-Zariyat 51/58.

35 Abdiilvahid b. Abdiilaziz et-Temimi, [tikadii‘l-imami’l-miinbel Ebi Abdillah Ahmied b. Hanbel (Tabakitii'l-
Handbile icinde), 11, 293-300.

2% Ahmed b. Hanbel, er-Red ale’z-Zenidika ve'l-Cehmiyye (Akaidii's-selef icinde, nsr. Ali Sami en-Nessar
Ammar Talibi), iskemleriye 1971, s. 90.

7 Abdiilvahid b. Abdiilaziz et-Temimi, a.g.e., 11, 249; Yusuf Sevki Yavuz, “Ahmed b. Hanbel”, DIA, 11, 83-
84.

% Darimi, er-Red ale’l-Cehmiyye (nsr. Gosta Wiestam), Leiden 1960, s. 59-62, 82, 90; Yusuf Sevki Yavuz,
“Darimi, Osman b. Said - Akaide Dair Gortisleri”, DIA, VIII, 497. Darimi'nin sifatullah hakkindaki
Dini Arastirmalar, Ankara 2000, 111/8, 47-56.

2 jbn Teymiyye, Iktizdii's-surditi’l-miistakim (nsr. Nasir b. Abdiilkerim el-Akl), Rivad 1404, 11, 844-845; a.mlf.,
Der'ii tedrudi’l-akl ve'n-nakl (nsr. Muhammed Resad Salim), Riyad 1399/1979, 111, 292-293, 402; M. Sait
Ozervarli, “Ibn Teymiyye Takiyyiiddin - itikadi Gériisleri”, DIA, XX, 406,
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(tevhid) {iizerinde durmus ve tevhidi, “tevhidii’r-rublbiyye, tevhidi’l-ulGhiyye
(tevhidii’l-ibade), tevhidii'l-esma ve’s-sifat” seklinde ti¢ kisma ayirmislardir.?

Tevhidd'r-rubtibiyye; Allah’in insanlar1 yarattiigina, onlara rizik verdigine, onlar
diriltip oldiirdiigiine, O'nun kaza ve kaderine ve zatinda bir ve tek olduguna
inanmaktir.

Tevhidii’l-ulGhiyye (tevhidii’l-ibade); kullarin biitiin fiilleriyle Yiice Allah’1 bir ve
tek olarak tanimalanidir. “Ibadet tevhidi” adi da verilen bu tevhide gbre namaz, orug,
zekat, hac ve kurban gibi biitiin ibadet ve itaatler yalnizca Allah igin yapilmalidir. Bu
tevhidin gerceklesebilmesi i¢in ibadetleri yalnizca Allah’a ait kilmak ve O’'nun hakki
olan herhangi bir hususu veya sifati bagkasina degil, sadece Allah’a tahsis etmek
sarttir. Bunun igin de biitiin ibadetler Kitap ve siinnete uygun olarak yapilmalidir.
ibn Teymiyye’'ye gore bu tevhidi bozan hususlarin en asirisi, Allah ve varlik alemi
arasinda i¢ ice bir birlikteligi var sayan huldl ve ittihat fikri ve bunu temsil eden
vahdet-i viicGd nazariyesidir. Ayni sekilde o, basta peygamberler olmak tizere
evliyanin veya faziletli insanlarin takdis edilmesine, onlardan yardim istenmesine,
dualarda araa ve vesile kihnmasma (tevessiil), bu kisilerin kabirlerine ibadet
amaciyla ziyaretler yapilmasimna, ozellikle gesitli tarikatlara mensup seyh veya
miiritlerin ibadet maksadiyla icra ettikleri zikir, misiki ve raks uygulamalarina kars
¢tkmis ve bunlan tevhid akidesini zedeleyici, insanlari sirk ve hurafeye sevk edici
birer davranis olarak gérmdstiir.3! Muhammed b. Abdiilvehhab da tevhidii’l-ibade
anlayisi1 geregi dua etme, manevi alanda yardim isteme (istiane), adakta bulunma ve
tevekkiil etme gibi ibadetlerin sadece Allah icin yapilmas: gerektigini soylemistir.
Dolayisiyla, insan ile Allah arasina vasita ve sefaat¢i koyma veya birinin manevi
gliciine sigima gibi davranislar batildir. Bu ¢ercevede cesitli kimselerin kabirlerini
ziyaret igin seyahatte bulunmak, tiirbelere dilekler asmak ve onlardan dualarin kabul
edilmesini talep etmek sirktir.

Tevhidii'l-esma ve's-sifat ise, Kur'an ve siinnette yer alan Allah’in isim ve
sifatlariin tiimiinti herhangi bir tahrif, tatil, keyfiyet ve temsil sz konusu
olmaksizin kesin bir inangla kabul ve ikrar etmek demektir.2 Muhammed b.
Abdiilvehhab, naslarda bulunmayan “Allah cisim, cevher yahut arazdir” geklinde
bir goriisii ileri stiren kisinin de bu ctimlenin aksini sdyleyen kimsenin de bidatgi
oldugunu savunmustur. Ona gore, Allah'in sifatlarim herhangi bir say: ile
sinitlandirmayip naslarda gegenleri oldugu gibi kabul etmek gerekir.

0 jbn Teymiyye'nin tevhid anlayis: hk. bk. ibn Teymiyvye, Dua ve Tevhid (¢ev. Abdi Keskinsoy), istanbul
2006, Pinar Yaymlar; amlf., Tevhidii'l-Esma ve's-Sifai, (Isim ve Sifat Tevhidi), (tre. Heyet), Tevhid
Yayinlari, Istanbul 1996; Hiiseyin Aydin, “Ibn Teymiyye'de Allah Tasavvuru”, Kelam Arastirmalar,
2006, 4/2, s. 39-86; Berat Sankaya, Islém Diisiincesinde Tevhid — fbn Teymiyye (“)J'Jic"{'f, Glimtishane 2013;
a.mlf., “Ibn Teymiyye'nin Tevhid Anlayisi ve Pratik Tevhid Vurgusu”, Giimiishane Universitesi th{ua!
Fakiiltesi Dergisi, 2015, IV/7, 91-114.

3 ibn Teymiyye, Mecmiiu fetivd, 1, 199-243; a.mif., Tktizaii's-surdti'-miistakim, 11, 845-850: Ferhat Koca, “Ibn
Teymiyye Takiyyiiddin - Fikhi Goriisleri”, DIA, XX, 403-404; M. Sait Ozervarli, “ibn Teymiyye
Takiyytiddin - itikadi Gortsleri”, DIA, XX, 407.

%2 [bn Teymiyye, Mecmiiu fetdvi, 111, 3.

3 Mustafa (“)x, “Muhammed b. Abdiilvehhab - ilmi Sahsiyeti”, DIA, XXX, 492-493.
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Selefi diisiince mensuplarinin 6zellikle yed, vech, niizll ve istiva gibi “sonradan
meydana gelen varhiklar”a (hadis) benzeyen haberi sifatlari® kadim kabul etmeleri
ve bu sifatlarin Yiice Allah’in zatinin ne ayni ne de gayri oldugunu soylemeleri,
onlar sifatlar konusunda kisir dongtiye sevk etmistir. Clinki onlar bir taraftan bu
sifatlarin mahiyetlerini agiklarken tesbih ve tecsimin sinirina yaklasmus, bir taraftan
da bu sifatlarin miitesabih oldugunu, miitesabihlerin ise akilla anlasilamayacagin ve
bu sebeple de onlan te’vil etmekten kaginmak ve manalarini Allah’a havale (tefviz)
etmek gerektigini ileri stirmtglerdir. Mesela, Darimi’ye gore, Allah duyularla idrak
edilebilen bir varliktir. Clinkéi Kur'an’da Allah’in Hz. Masa ile vasitasiz olarak
konustugu bildirildigi gibi, ahirette de onun miminlerle konusacagi ve onlar
tarafindan goriilecegi haber verilmistir.®> Keyfiyeti ne olursa olsun “gérmek” ve
“konusmak”, bir varhig duyularla idrak etmek demektir. Ayrica, duyularla idrak
edilemeyen bir varlik, haricte mevcut bir “sey” degildir. Halbuki Yiice Allah kendi
zatin,, “asla helak olmayan sey” diye vasiflandirmistir.® Bu ayet, Allah’in zihin
diginda fiilen mevcut bulunan “gergek” bir varlik oldugunu gostermektedir. Harigte
mevcut olan her seyin ise bir simrmn ve bazi sifatlarimin bulunmast gerekir.
Rahman'in arga istiva ettigini, gokte olarun (Allah) insanlari yerin dibine
gegirebilecegini veya baglarina tas yagdirabilecegini ve giizel sozlerin Allah’a
ytikseldigini bildiren ayetler? ile Allah"in gokte oldugunu agikga ifade eden hadisler,
O'nun smirinin (had) oldugunu gosteren nakli delillerdir. Bununla birlikte O'nun
sinirini kendi zatindan baska kimse bilemez.3

[ste bu sozler selefi diisiincenin Allah’in sifatlar1 konusunda tesbih ile tenzih
arasinda nasil gidip geldiginin agik bir ifadesidir.

ibn Teymiyye ise, Kur’an ve siinnet naslarinda yer alan sifatlarda zannedildigi
gibi te’vili gerektirecek bir tesbih veya tecsimin soz konusu olmadigini ileri
stirmiistiir. Her ne kadar ifade giicliigti sebebiyle Allah'in bazi sifatlari ile insanlarin
nitelikleri igin ayn1 kelimeler kullanilsa da bu tamamen lafzi bir aynilik olup, ilahi

*#  Haberi sifatlar hakkindaki tartismalar i¢in bk. Metin Yurdagiir, “Haberi Sifatlari Anlamada Metod”,
Erciyes Universitesi Hﬂhiym‘ Fakiiltesi Dergisi, 1983, sy. 1, s. 249-264; ibrahim Celik, “Kur’an’da Haberi
Sifatlar ve Mukatil b. Siileyman’a Isnad Edilen Tesbih Fikri”, Uludag Universitesi llahiyal Fakiiltesi
Dergisi, 1987, 11/2, 151-160; Omer Aydin, “Haberi Sifatlart Anlama Yollan”, Istanbul Ulniversitesi f!‘ahi_i;ai‘
Fakiiltesi Dergisi, 1999, sy. 1, s. 133-158; a.mlf., “Kur’an’da Gegen Bellibash Haberi Sifatlarin Te'vili”,
Istanbul Universitesi [lahiyat Fakiiltesi Dergisi, 2000, sy. 2, s. 143-177; Sabri Erdem, “Haberi Sifatlar ve
Anlambilim”, Dini Arastirmalar, 2003, V/15, s. 109-120; Mustafa Yiice, Haris el-Muhasibi'ye Gore
Haberi Sifatlar”, Kelam Aragtirmalart Dergisi, 2014, X11/2, 274-294; Mehmet Sait Uzundag, “XIX. Asir
Hindistan Hadis Alimi Siddik Hasan Han'in (8. 1307/1890) Allah'in Haberi Sifatlani ile ilgili
Gortisleri”, Firat Universitesi f:’ahi'll,.rm Fakiiltesi Dergisi, 2014, XIX/1, 125-145; Nurullah Agitoglu, “Bir
Hadisci Olarak Suyutinin Bazi Haberi Sifatlara Yaklasimu - ef-Tevsih Adh Eseri Baglamuinda”, Frrat
Universitesi ffahfynf Fakiiltesi Dergisi, 2014, XIX/2, 103-123.

% en-Nisa 4/164: Al-i imran 3/77; el-Kiyame 75/22.

% gl-Kasas 28/88.

¥ Taha 20/5; el-Miilk 67/16-17; Fatir 35/10.

% Darimi, Reddii'l-hndm ed-Darimi Osméan b. Said ald Bisr el-Merisi (nsr. Muhammed Hamid el-Fiki),
Beyrut, ts., Darti'l-Kiittibi'l-ilmiyye, s. 6, 23-24; Yusuf Sevki Yavuz, “Darimi, Osman b. Said - Akaide
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sifatlar icin kullanilan kelimelerin igerikleri insanla ilgili olandan tamamen farkhdir
ve yalmzca Allah’in hakikatini ifade etmeye yoneliktir.?

Selefi imamlarin Allah'in isim ve sifatlariyla ilgili bu goriislerinin, aslinda Ehl-i
Hadisin imami olan Malik b. Enes’in (6. 179/795) “istiva® malumdur (makul);
keyfiyeti mechuldiir. Ona inanmak vacip, bu konuda soru sormak ise bidattir”+
soztiniin agiklama ve serhinden ibaret oldugu goriilmektedir. Burada ortaya konan
miitesabihlerin te’vil edilmemesi ve bu konuda susularak meselenin Allah’in ilmine
teslim ve havale edilmesi (tefviz) tavri, selefiligin temel ozelliklerinden biridir.+
Nitekim bu o6zellikler, daha 6nce de kisaca zikrettigimiz tizere, miitesabihler
hakkinda takdis, tasdik, aczi itiraf, stiktit, imsak, keff ve onlari ehil olan bilginlere ve
Allah’in ilmine teslim ve havale (tefviz) etmektir.4

Boylece selefilik, Allah'in sifatlarim ve mitesabihleri te’vil etmek yerine onlar
aynen tasdik edip Allah’a teslim olmay1 ve isi ona havale etmeyi benimsemis, bu
konulardaki naslari ise lafzi manalariyla anlayarak tesbihe dogru yonelmistir.
Halbuki Cenab-1 Hak, Kur’an-1 Kerim'i bize okuyup anlayabilmemiz igin apagik bir
Arapcayla gondermistir.# Sayet Kur'an’da manasi kapali olan bir ayet varsa, onu
izah edecek bagka bir ayet veya stinnet bulunur. Boyle bir delil yok ise, bu durum,
selefilerin iddia ettigi gibi, o meselede susulmasi anlamina degil, belki de s6z konusu
ayetin manasimin agiklanmasinin bilingli bir sekilde insanlara birakildig: (bilingli
bosluk) ve onlarin adi gegen kapali ayeti Kur’an ve stinnetin genel ilkeleri
cercevesinde anlayip agiklayabilecekleri manasina gelir. Nitekim Malik b. Enes’in
rivayette bulundugu tabii fakihi Rebia b. Ebi Abdirrahman (6. 136/753) soyle
demistir: “Allah, Kitib'in1 Nebisine indirdi ve onda Nebisinin siinneti icin birtakim
yer (bosluk) birakti. Allah’in Restlii de siinnetler koydu ve orada da re’y igin
birtakim yer birakti.”# Kaldi ki, Yiice Allah’in insanlara anlayamadiklari bir dille
veya ciimlelerle hitap etmesi, sonra da anlayamadiklar: bu climlelerden sorumlu
tutmasi, O'nun ilim ve hikmet sifatlarma aykindir. Ayrica, usil bilginlerinin biiytik

¥ Ibn Teymiyye, Mecmiun fetdvd, 111, 1-5, 25-27; M. Sait Ozervarli, “Ibn Teymiyye Takiyyiiddin-itikadi
Gortisleri”, DIA, XX, 406.

40 jstiva hakkinda bk. ibn Teymiyye, istiva Risalesi (trc. Heyet), Istanbul 1996, Tevhid Yaymlari; Veysel
Kasar, “Kur'an’da Miitesabihat'tan ‘Istiva’ Kavramu”, Harran Universitesi thi'_lmr Fakiiltesi Dergisi,
1997, sy. 3, s. 201-227; Yusuf Sevki Yavuz, “fstiva”, DIA, XXI1I, 402-404.

4 Eba Manstr Abdulkahir b. Tahir et-Temimi el-Bagdadi, Usiilii'd-din, Beyrut 1401/1981, Darii’l-
Kiitiibi’l—ilmi_vye, s. 113; Muhammed Cemaleddin el-Kasimi, Tefsiru'l-Kasimi (Mehdsinii‘t-te'vil), (nsr.
Muhammed Fuad Abdilbaki), Kahire ts., Daru fhy&i kiitiibi’l-Arabi, VI, 2704; Yavuz, “Istiva”, DIA,
XXIII, 402,

2  Bir anlama ve yorumlama bicimi olarak selefilik hk.bk. Mustafa Selim Yilmaz, “Islami Diisiince
Tarihinde Bir Anlama Bicimi Olarak Selefilik Uzerine Bir Deneme”, Insan Ve Tophuon Bilimleri
Arastirmalarn Dergisi, 2014, 111/3, 532-553.

# Bu konu igin bk. Elinizdeki makalenin “Selefiligin Tarihsel Serliveni” béliimiindeki “Birinci donem:
Dogal Bir Diigiince Tarz1 Olarak Selefilik: Ehl-i stinnet-i Hassadan Hanbelilige” bashg.

# Kur'an-1 Kerim'in Arapca olarak ginderildigi konusundaki ayetler igin bk. Yusuf 12/2; er Ra'd 13/37;
en-Nahl 16/103; Taha 20/113; es-Suara 26/190; ez-Ztimer 39/28; Fussilet 41/3, 44; es-Stra 42/7; ez-
Zuhruf 43/3; el-Ahkaf 46/1.

5 Hatib el-Bagdadi, el-Fakil ve'l-miitefakkih (thk. Adil b. Yusuf el-Azazi), el-Memleketii'l-Arabiyyetii's-
Suadiyye, 1417/1996, Daru ibni’l-Cev#i, 1, 501.
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cogunlugu, seriatta beyanin ihtiya¢ duyuldugu zamanda gelmesi ve bu zamandan
sonraya sarkmamasi (tehir edilmemesi)® ve hiikme/teklife konu olan fiilin (el-
mahkam fih) miikellef tarafindan bilinebilir olmasi gerektigini*’ soylemislerdir.

Selefi diistince sahiplerinin insanlari, ilahi sifatlar ve miitesabih naslar hakkinda
te’vil ve akil yiirlitmenin yol agabilecegi hatalardan korumak igin suskun kalmays,
aczini itiraf edip konuyu Allah’a havale etmeyi ©nermesi, zihinde kurulan
nedensellik baglarimi ortadan kaldirdigi igin insanlarin cahil kalmasina ve hatta
onlarin suskun kalinan bu alanlarda, bizzat selefilerin sert bir sekilde miticadele
ettikleri gesitli batini unsurlarin ellerinde birer oyuncak haline dontismelerine sebep
olur.

2. Iman-Amel Birlikteligi: Kat: Ahlakcilik ve Tekfircilik

Ahmed b. Hanbel’e gore iman, “stz ve amelden ibarettir” veya iman “kalp ile
tasdik, dil ile ikrar ve uzuvlar ile ameldir.”# Ayni sekilde, Ehl-i Hadise gore de iman,
“stz, amel ve marifettir.” Iman; soz ve amel, niyet ve isabettir. Iman artar ve eksilir.
Allah isterse o artar ve hig¢bir sey kalmayincaya kadar eksilir. iman taat ile artar,
masiyet ile noksanlagir.*

Ahmed b. Hanbel bu iman tamimlarinda amelin imana dahil oldugunu
savunmakla, kamil bir iman igin “kalbin tasdiki”ni yeterli gbren Miircie'yi
reddetmek istemistir. Ayrica o, kendisine nispet edilen bir goriise gore, Allah’a sirk
kosmayan ve kibleye yonelip namaz kilan kimsenin tekfir edilemeyecegini; diger bir
gorlise gore ise Allah’in sifatlart ve iman esaslanyla ilgili konularin agiklanmasinda
Ehl-i stinnet’ten farkli yorumlar getiren biittin Ehl-i bidat firkalarinin tekfir
edilecegini savunmustur.® Kaynaklarda onun, bidat fikirleri savunan ve bunun
onctiliigtinti yapan kimseleri tekfir ettigine dair gesitli rivayetler bulunmaktadir.>

% Beyann, ihtivag duyuldugu zamandan sonraya tehir edilip edilmemesi konusundaki tarhsmalar igin
bk. Ebii’l-Hiiseyin el-Basri, el-Mu'temed fi usiili‘l-fikh (thk. Muhammed Hamidullah), Dimask 1964, I,
251, 342-358; Ebii Ishak es-Sirazi, Serhu'l-Luma’ (thk. Abdiilmecid Tiirki), Beyrut 1988, 1, 473; Serahsi,
Usiilii's-Serahsi (thk. Ebii'l-Vefa el-Efgani), Beyrut 1973, 11, 29, 73; Fahreddin er-Razi, el-Mahsiil fi il
usili'l-fikh (thk. Taha Cabir el-Ulvani), Riyad 1979, 1, 3/279-323; Sevkani, frsadii’l-fuhil ila tahkiki'l-hak
min ilmi'l-usiil, Beyrut, ts. (Darii'l-Ma'rife), s. 174-175; Ferhat Koca, Islam Hukuk Metodoelojisinde Tahsis,
istanbul 1996, s. 122, 159-163, 229

4 Teklife/hiikme konu olan fiilin (el-mahkim fih) miikellet tarafindan bilinebilir olmasiyla ilgili
tartismalar icin bk. Tbn Hazm, el-fikim fi usiili‘l-ahkin, Beyrut 1405/1985, Darii’l-Kiitiibi'l-llmiyye, I-
IV, 60-64; Abdilkerim Zeydan, el-Veciz fi usiili’l-fikh, Beyrut 1427/2006, Mtessesetii'r-Risale, s. 76-77;
Zekiyiiddin Sa’ban, fslan Hukuk [lminin Fsaslar (tre. Ibrahim Kafi Dénmez), Ankara 1990, s. 235-236.

#  Ahmed b. Hanbel, Kitdbii's-Siinne, (nsr. Muhammed b. Said Besytni), Beyrut 1405/1985, s. 81; ibn Ebi
Ya'la, Tabakatii'l-Handbile, 1, 130; Abdiilvahid b. Abdiilaziz et-Temimi, ["tikadii I-imami T-miinbel, 11, 301:
Zehebi, Styerii a'lami'n-niibeld (nsr. Suayb el-Arnaut ve digerleri), Beyrut 1401-1405/1981-85, X1, 302.

#  EbG Muhammed Hasan b. Ali b. Halef el-Berbehari, Serlni’s-Siinne (nsr. Abdurrahman b. Ahmed el-
Cilimeyzi), Riyad 1426, Mektebetii Dari’'l-Minhag, s. 52; EbG Osman ismail b. Abdirrahman es-Sabiini,
Akidetii’s-selef ve ashabi'l-hadis (nsr. Nasir b. Abdurrahman el-Cedi’), Riyad 1419/1988, Daru’l-asime, s.
264.

% Ahmed b. Hanbel, Kitdbii's-5iinne, s. 10, 71, 104-105, 119; Darimi, er-Red ‘ale’l-Cehmiyye, s. 101-102; ibn
Ebi Ya'la, Tabakat, 1, 26-27, 132, 142,145.

5t Ahmed b. Hanbel, Kitdbii's-Siinne, s. 10, 71; ibn Ebi Ya’la, Tabakit, 1, 95.
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Ahmed b. Hanbel ve bazi selefi alimler, iman-amel birlikteliginin geregi olarak
namazi (kasten) terk eden kimsenin kiifre girecegini soylemislerdir.

Selefi diistinceyi benimseyen kisi ve gruplarin bu sekilde iman-amel birlikteligini
savunmalari, onlar1 kati bir ahlakc¢iliga ve hatta tekfircilige yoneltmistir. Boylece
onlar ferdi ve toplumsal hayatin siyasi, sosyal, kiiltiirel ve ekonomik biitiin
alanlarinda amel ile iman arasinda “tam bir birliktelik” aramis, bu birlikteligi
bulamadiklar1 zaman da tekfirle (kafir olmakla) itham etmislerdir. Ayrica bu
yaklasim, onlarin tevhid (tevhid-i ma’bhdiyet, ameli tevhid) anlayislariyla da
uyumlu hatta s6z konusu anlayisin dogal bir sonucudur.

Ote yandan, selefi diistincenin gelisim siirecinde iman ve amel birlikteligi, iktidar
miicadelesiyle ilgili pratikleri destekleyen bir enstriimana dontismiis ve kamil bir
Miisliiman’mn hayat miinasebetleri igerisinde yapmasi gereken iyi davramiglar olan
amel-i salih, artik cihatgi-radikal selefi orgiitlerde bir orgiit {iyesinin yapmasi
gereken “orgtitsel eylem” niteligini almigtir.

3. Kur’dn'in Mahlik Olmadigi: Sosyal Statitkonun Korunmas:

islam diisiincesinde hicri ikinci asrin baslar gibi erken bir donemde Kur'an'in
yaratilmis (mahlak) olup olmadigi konusu tartisilmaya baglanmigtir. Bu tartigmanin
baglamasini bazi Yahudi ve Hiristiyanlarin faaliyetlerine®® veya Grek Felsefesinin
islam diisiincesine yaptigi etkilere baglayanlar bulundugu gibi, onun Allah'in
sifatlarinin ezeli ve ebedi olmasiyla ilgili tartismalarin bir sonucu oldugunu
belirterek i¢ etkenlere baglayanlar da bulunmaktadir.?* Bize gore, [slam toplumu
eninde sonunda Allah'in “kelam” sifatin1 ve bu ¢ercevede Kur’an'in yaratilmis olup
olmadig sorununu tartisacakti. Clinkii bu sorun dogrudan dogruya hem Allah’in

3 Ahmed bin Hanbel, Usiilii’s-siinne (Ehl-i Siinnetin Esaslan), (tre. EbG Muaz Seyfullah Erdogmus), yy.,
ts., 5. 5 (www.islah.de); Eba Osman [smail b. Abdirrahman es-Sabtini, Akidetii ‘s-selef ve ashabi'l-hadis,
s. 278-279.

% Hisam b. Abdtlmelik (6. 125/743) zamarninda sarayda katiplik yapan Hiristivan ilahivatailarmdan
Yuhanna ed-Dimaski (6. 132/750), Miisliimanlar’a kars: Hz. fsa'nin ultthiyetini kamitlamak igin
Kur'an'da Isd'nin “kelimetullah” olarak nitelendirilmesinden (f\l-i imran 3/39, 45; en-Nisa, 4/171)
hareketle, ilahi kelimelerin yani Kur'an'm mahlik olmadig goriisiinii ortaya atmistir. Yuhanna,
Hiristiyan bir kisive, bir Miisliiman'la karsilastigi zaman nasil hareket etmesi gerektigini soyle anlatir:
Eger bir Miisliiman sana “Mesih nedir?” diye sorarsa hig¢ tereddiit etmeden “Mesih Allah'm
kelimesidir” diye cevap ver ve ardindan ona, “Senin kutsal kitabin Mesih hakkinda ne diyor?’ dive
sor. Sayet o senin bu sorunun ne anlama geldigini anlayip da sana basgka sorular sorarak konuyu
gecistirmeye ¢ahisirsa ondan kesin bir cevap almadikea sordugu sorulara cevap verme. Sonunda onun,
“Benim kutsal kitabima gore Mesih, Allah’in kelimesi ve ruhudur” seklindeki cevabr vermek zorunda
kaldigim goreceksin. Onun bu itirafi {izerine sen, “Kelime mahlik mudur yoksa degil midir?”
sorusunu sor. Eger sana, “Mahltk degildir” diye cevap verirse, “O halde biz de aym diistincedeyiz,
¢linkili kadim olan varlik ilahdir” cevabim ver. Eger bunun aksini iddia edip “O mahlGktur” derse,
ona "(")ylcysc ruhu ve kelimeyi yaratan kimdir?” de. Bu durumda onun cevabi, “Allah” seklinde
olacaktir. Sen de “Yani Allah'mn bunu yaratmadan 6nce kelimesi ve ruhu yok muydu?” diye sor.
Sonunda hasmumin hiisran iginde ve sana nasil cevap verecegini bilemez durumda oldugunu
goreceksin. Bk. Muharrem Akoglu, Mihne Siirecinde Mu'tezile, fstanbul ts., iz Yavicilik, s. 104; Ramazan
Yildinm, “Halku'l-Kur'an Meselesinin Politik istisman”, Milel ve Nihal: fnan;, Kiiltiir ve Mitoloji
Aragtirmalar: Dergisi, 2011, VIII/1, 54-55.

* Bu gorisler icin bk. Yusuf Sevki Yavuz, “Halku'l-Kur’an”, DIA; XV, 371.
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sifatlart konusunun hem de Kur’anin mahiyeti, tislibu ve igeriginin bize dayattig
yani [slam diistincesine ait “dahili” bir sorundur.

Kur’an’in yaratilmasi (halku’l-Kur’an) konusunda Cehmiyye, Hariciler, Mu'tezile
ve Sia alimleri Kur’anin ilahi bir kelam olup Allah’in zati disinda Levh-i mahftz,
Cebrail ve Peygamber gibi varhiklarda yarattigi harfler ve seslerden olusan bir araz
ve fiili sifatimin bir tecellisi bulundugunu stylemislerdir. Onlara gore, Kur'an
duyulup anlasilan bir kelam olmasi bakimindan insanlarin sozlerinden farkl
degildir. Bu agidan Kur’an mahlik ve muhdestir (sonradan yaratilmig).

Eg'ariyye ve Matiiridiyye’den olusan Ehl-i Siinnet kelamailarinin biiyiik
cogunlugu, Kur'an’in mahlik olup olmadigi konusunda hiikiim verirken onun
lafizlarint ve igerdigi manalan birbirinden ayirmak gerektigini soylemislerdir.
Onlara gore, Kur'an’in Allah'in zati ile kdim bulunan maénas: yani lafizlardan
soyutlanmis ash ezeli olup mahlik degildir. Kelam-1 nefsi (zati) de denilen bu
manay1 insanlarin idrak alamina indiren Kur'anin lafizlari (kelam-1 lafzi) ise
mahlaktur,

Kerramiyye Allah’in kelam sifatinin, O'nun konusma giicii anlamima geldigini ve
bu sifatin ezeli; ilahi sozlerden meydana gelen Kur'anin ise hadis (mahlak)
oldugunu ileri stirmiisttir.>

Cafer b. Muhammed es-Sadik (6. 148/765), Malik b. Enes, Abdullah b. Miibarek
(6. 181/797), Veki’ b. el-Cerrah (6. 197/812), Abdurrahman b. Mehdi (6. 198/813-14),
Imam Safil ve Ahmed b. Hanbel gibi pek cok Ehl-i Hadis ve selefi alim ise Kur’an’in
Allah kelami olup mahlik olmadigini, onun hem lafz1 hem de manasiin Allah'in
zatiyla kaim ve kadim oldugunu soylemislerdir. Onlara gore, Kur'an Allah’'in
kelami, dolayisiyla O'nun sifatt oldugundan, hangi ciimle iginde kullamilirsa
kullanilsin ve ne sekilde ifade edilirse edilsin, ister yazilsin ister telaffuz edilsin,
mahldk degildir. Kur’an’in mahlik olduguna inanmak kiifrt gerektirir. Zira isitilen
ve yazilan Kur’an’in Allah kelam1 oldugu naslarla sabittir® ve {immetin bu konuda
icmasi bulunmaktadir. Kur’an sadece manalardan veya sadece lafizlardan degil,
lafizlarin ve manalarin hepsinden ibarettir. Kur’an, Cebrail vasitasiyla Hz.

% Kadi Abdiilcebbar, Serhu’l-usiili'l-hamse (Abdiilkerim Osman), Kahire 1988, s. 528-531; Ebii'l-Yiisr
Muhammed Pezdevi, Ehl-i Siinnet Akdidi (tre. Serafeddin Goletik), istanbul 1980, Kaythan Yaymevi, s.
77-99; Ebii'l-Muin en-Nesefi, Tebsiratii l-edille (thk. Claude Salamé), Dimask 1990, el-Ma’'hadii’l-ilmi‘l-
Firansi, I, 259-299. Mu'tezile'nin halku’l-Kur'an hakkindaki goriisleri igin bk. Osman Aydmnh,
“Kur'anin Yaratilmughg” Meselesi ve Mutezile'nin Tarihi Seyrindeki Yeri” I-Il, Dini Aragtirmalar,
2001, 11/9, 45-62; IV/10, 37-52; Hasan Tiirkmen, “Ebt Hasim el-Clibbai'nin Kelam Kavramina Fonetik
Eksenli Yaklasimu”, Kelam Arastirmalarr Dergisi, 2014, X11/1, 353-370. Kelam-1 nefsi (zati) ve kelam-
lafzi konusunda bk. Samil (':')cal, “Kelamullah’in Cift Dogasi: Kelam-1 Lafzi ve Kelam-1 Nefsi”,
f::fﬁm{l;ﬁf, 11/1 (Ocak-Mart 1999), Ankara 1999, 61-84; Mustata Altundag, “Kelamullah - Halku'l-Kur’an
Tartismalari Cercevesinde ‘Kelam-1 Nefsi - Kelam-1 Lafzi’ Ayrimu”, Marmara Universitesi flahiyat
Fakiiltesi Dergist, XVIII (2000), s. 149-181. Ayrica, basta Ebti Hanife olmak tizere baz1 Stinni alimlerin
halku'l-Kur'an konusundaki gortisleri icin bk. Fatih Tok, “EbG Hanite Hakkinda iki iddia / itham:
Miireiilik ve Halku'l-Kur'an”, fslam Hukuku Aragtirmalar: Dergisi, 2012, sy. 19, s. 245-267; Sabri Yilmaz
- Mehmet ilhan, “Ciiveyni’ye Gore Kelamullah ve Kelam-1 Nefsi”, Kelam Arastirmalart Dergisi, 2011,
IX/1, 215-232.

% Bk. el-Cin 72/1.
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Peygamber’e indirilen mananin lafza biurinddriilmiis sekli (hikdyesi) ve ibaresi
degil, hem lafiz hem de mana itibariyle Allah’in zat1 ile kaim olan gercek kelamudir.?
Hatta {bn Teymiyye'ye gore lafiz, kiraat ve tilavet kelimeleri “okumak” fiilini ifade
ettigi gibi, “okunan sey” anlaminda da kullanilir. Bu sebeple Kur’an kastedilerek onu
telaffuz edisin mahlik oldugu soylenirse, bu soylem yanlis olur. Cilinki lafz1 ve
manasiyla birlikte Kur’an ezeli olup mahlik degildir. Ancak insamn okuma fiili
kastedildiginde bunun mahlik oldugu stylenebilirse de “Insanin Kur’an’ okuyusu
mahliktur” demek isabetli degildir. Zira bu ifade bile Kur'anin mahlak oldugu
anlamma alinabilir ve Kur'dan’a yaratilmighk sifatinin verilmesine sebep tegkil
edebilir.5s Eba Hatim er-Razi (6. 277/890), Ibn Mende (6. 395/1005) ve Ibn Hamid (6.
403/1012) gibi bazi selefi alimler ise, Kur'ant telaffuz edip yazmanin yaninda,
cikarilan sesler ve ¢izilen yazilarin dahi mahlik olmadigini ileri stirmiislerdir.®

Halku'l-Kur’an konusunda degisik ekollere mensup alimlerin benimsedigi bu
gortslerin btiytik olglide Allah’in “kelam” sifatiyla ilgisi olup, “kelam”in zati veya
fiili bir sifat olarak kabul edilmesinden kaynaklandigim soylemek miimktindtir.

Kur'an'm mahlik olup olmadig konusu boylesine bilimsel bir mesele iken
Abbasiler doneminde siyasi bir krize dontismiistiir.

Abbasi halifelerinden Me’'mun (6. 218/833), 218/833 yilinda Tarsus’a giderken
Rakka’da konakladig1 bir esnada, Bagdat'ta yerine vekil biraktig1 ishak b. ibrahim’e
bir mektup yazarak halku’l-Kur’dan konusunu devletin resmi politikasi haline
getirmistir. Me’'mién mektubunda; halifelerin Allah’a karsi olan sorumluluklarim
yerine getirmek ve Hz. Peygamber’e olan varislik vazifesini ger¢eklestirmek icin
Allah’in emir ve yasaklarimi uygulamaya koymalar: ve bu konuda sahip olduklari
bilgileri halk arasinda yaymalart gerektigini belirtir. Ne var ki, ilimden yoksun

% Ahmed b. Hanbel, Kitabii's-Siinne, s. 36; Eba Bekir Ahmed b. Hiisevin el-Beyhaki, Kitibii'l-Esma ve's-
sifat (thk. Imadiiddin Ahmed Haydar), Beyrut 1415/1994, I1. Baski, Daru’l-Kitabi'l-Arabi, I, 374-408;
Ebt Ya'la el-Ferra, el-Mu'temed fi usili'd-din (nsr. Vedi” Zeydan Haddad), Beyrut 1974, s. 89, 155-156;
Abdu’l-Fettah Ebli Gudde, “Halk’t Kur’an Meselesi: Raviler, Muhaddisler, Cerh ve Ta’dil Kitaplarma
Tesiri” (tre. Miicteba Ugur), Ankara Universitesi [lahiyat Fakiiltesi Dergisi, 1975, XX, 307-321; Yusuf Sevki
Yavuz, “Halku’'l-Kur'an”, DIA; XV, 373.

3¢ Tbn Teymiyye, Mecmiiatii ‘r-resiil ve'l-nesiil (nsr. Hayat Me’miin Seyha)), Beyrut 1416/1996, Darii’l-fikr,
1 (1II), 358; a.mlf., ibn Teymiyye, Der'ii tedrudi’l-akl ve'n-nakl, 1, 257-270. Bu konuda ibn Teymiyye'nin
goriisleri igin bk. Muammer Esen, “Ibn Teymiyye'nin Kelamullah Tartismalarindaki Yeri”, Ankara
Universitesi Hahfyaf Fakiiltesi Dergisi, 2001, XLII, 257-271.

3 Yavuz, “Halku’l-Kur'an”, DIiA; XV, 373-374.

8 Halku'l-Kur'an konusunda yaplan bazi tartismalar icin bk. Ali Sayi, “Halku'l-Kur'an Meselesi ve

Tefsir Hareketi Agisindan Degerlendirilmesi Uzerine”, Dokuz Eyliil Universitesi ilahiyat Fakiiltesi

Dergisi, 1989, sy. 6, s. 599-618; Muharrem Akoglu, “el-Hayde Baglaminda Halku'l-Kur'an

Tartismalan”, Bilimname: Diigiince Platformu, 2005/2, 111/8, 13-32; ibrahim Arslan, “Soziin Mahiyeti ve

Bu Baglamda Bir 56z Olarak Kelamullah (Dilbilimsel Bir Yaklasim)”, Kelam Araghirmalari, 3/1 (2005),

www.kelam.org, s. 141-163; Harun (3gmii;;, “Halku'l-Kur’an Tartismalarimin Vahyin Allah’tan insana

Intikaliyle Tlgili Telakkiler Uzerindeki Etkisi”, Selcuk Universitesi [lahiyat Fakiiltesi Dergisi, 2009, sy. 28,

s. 17-44; Nurullah Agitoglu, “Halku'l-Kur’an ve Ri’'yetullah Konulan Baglaminda ibniv'1-Miilakkin’in

Buhari'nin Bab Bashklarma Yaklasimi”, Sirnak Universitesi f'!ahi_:;a: Fakiiltesi Dergisi, 2014/2, V/10, 99-

123; Hasan Tiirkmen, “Kelamun Mahiyeti Baglaminda Kur'an'in Yaratilmishg Sorunu”, Kelam

Arastirmalart Dergist, 2014, XI1/2, 335-362.
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insanlar “Halik” ile “mahlak” arasinda herhangi bir ayirim yapmadan, Allah’1 inzal
edilen Kur’an ile esit gormekte ve yaratilmis olan Kur’ant “kadim” olarak kabul
etmektedir. Me’'man, so6z konusu mektubunda halk arasinda bu fikirleri yayan ve
kendilerini Ehli-hak’tan (Ehlii’l-hak ve’d-din ve’l-cemaa) sayan kisiler hakkinda agir
ithamlarda bulunmustur. Halife’ye gore onlar immetin kotileri, sapiklarin (dalalet)
onctileri, tevhid ve imandan ¢ok az nasiplenmis, cehalete hamallik yapan,
yalancih@in 6nderleri, seytanin dostlariyla konustugu bir dille konusan, Allah’in
dinine mensup olanlara diigmanlik yapan, sozlerine ve amellerine giiven
duyulmayan ve sahitlikleri kabul edilmeye layik olmayan kimselerdir.¢!

Halife Me’'man"un mektubundan, 6zellikle Ashab-1 Hadis'in soylemlerinden ve
halk tizerindeki etkilerinden rahatsiz oldugu acgik¢a anlasilmaktadir. Ciinkii Ashab-
1 Hadis, Me’'mun ile kardesi Emin (6. 198/813) arasindaki iktidar miticadelesinde,
daha ¢ok Arap olmayan unsurlarin (mevali) destekledigi Me'mtin yerine, Arapgi
unsurlari temsil eden kardesi Emin’i®> desteklemislerdir. Ayrica, Me’mian’un son
donemlerinde ona muhalefet eden Ahmed b. Nasr el-Huzai (6. 231/846), Ehl-i
Hadis’in imamlarindan Ahmed b. Hanbel’le sahsi dostluk iliskisi bulunan ve onunla
aynt mezhepten bir kimseydi.®® Dahasi, Ashab-1 Hadis hem Kur'an ve siinnete en
yiiksek degeri verdiklerini hem de sahabe ve tabitindan dini naslari nakledenlerin ve
onlarm yolundan gidenlerin kendileri olduklarin ileri stirerek biitiintiyle sosyal ve
dini statiikoyu temsil etme iddiasinda idiler. Bu iddia sahipleri i¢in Kur’an-1 Kerim’'in
hem lafiz hem de manasiyla birlikte “Kur'an” sayilmas: ve bu iki unsurun
yaratilmamis (gayr-i muhdes) yani kadim olmasi, varlik-yokluk derecesinde énemli
bir meseledir. Zira bu durumda, Kur’an’in kadim olan manasi ancak stinnet ve selef-
i salihinin s6z ve uygulamalariyla agiklanabilecektir. Siinnet ve selef-i salihinin s6z
ve uygulamalar ise halifenin veya bagka bir grubun degil, Ashab-1 Hadis'in (Ehl-i
Hadjis) elindeki en biiyiik enstriiman ve avantajdir. Boylece Kur’an’in yaratilmamis
oldugu gortsii, ezeli bir din ve degismez bir sosyal yapmin teolojik temelini
olusturmaktaydi. Tabii olarak bu durum, stz konusu degismez hakikatleri
aktaranlar anlamindaki “alimler”in (Ehl-i Hadis) de gticlerine gli¢ katacaktir. Yani
Kur'an'in ezeli olmasi, aslinda selefi anlayisin da ezeliligine bir atiftir. Dolayisiyla
burada, Allah'n kelaminin “dokunulmazhgi”, sonug¢ olarak “stinnet”in din
tizerindeki egemenligine ve bir anlamda selefiler agisindan sosyal yapr ve
statiikonun dokunulmazhgina isarettir.®

o1 Ebh Cafer Muhammed b, Cerir et-Taberi, Tarihn't-Taberi (nsr. Muhammed Ebii’l-Fazl Ibrahim), Kahire
1979, Darii’l-Ma'rife, VIII, 631-634: Ramazan Yildirim, “Halku’l-Kur'an Meselesinin Politik istismart”,
s. 55-56.

&  Hakk: Dursun Yildiz, “Emin”, DiA, X1, 113.

8 Fehmi Ced'an, el-Mihne, Bahsiin fi Cedeliyyeti'd-Diniyyi ve's-Siydsiyyi fi I-Islam, Beyrut 2000, el-
Miiessesetii’l-Arabiyye l’'d-Dirasati ve'n-Nesr, s. 347-349; Ramazan Yildinm, “Halku'l-Kur'an
Meselesinin Politik Istismar”, s. 63; M. Yasar Kandemir, “Ahmed b. Nasr el-Huzai”, DIiA, 11, 110.

¢ Mehmet Zeki Iscan, “Ehl-i Stinnet’'te Dini Bir Otorite Olarak ‘Selef’ Fikrinin Ortaya Gikigt”, EKEV
Akademi Dergisi, Erzurum 2005, IX/25, 22-23; a.mlf., “Selefiligin Temel Esaslan Ve Sosyo-Politik Arka
Plan”, Tarihte Ve Giiniimiizde Selefilik, Milletleraras: Tartismal i Toplanti, 08-10 Kasim 2013, Topkap
Fresin Hotel, Istanbul 2014, s. 100.
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4. Akil - Nakil Iliskisi: Naklin Ustiinliigii

Selefi diistinceyi diger [slami diisiince tarzlarindan ayiran en 6nemli 6zelliklerden
biri, onlarin akil - nakil iligkisiyle ilgili yaklagimlaridir. Bu konuda onlarin goriis ve
degerlendirmelerine girmeden once “akil” ve “nakil” kavramlari hakkinda kisa baz
bilgiler vermek istiyoruz.

Sozliikte “tutmak, alikoymak, baglamak, engellemek, menetmek”® manalarina
gelen akli, Mu’tezile'nin kurucu imamlarindan Vasil b. Ata (6. 131/748), “hakikatin
bilinmesini saglayan kaynak”®, Kadi Abdtlcebbar (6. 415/1025) “insanin
diistinmesini ve yapti§i eylemlerden sorumlu tutulmasini miimkiin kilan bilgilerin
toplamindan ibaret” saymustir.”

EbG Manstr el-Mattridi akli, “ayni nitelikte olanlar1 bir araya toplayan ve ayn
nitelikte olanlar1 ayiran sey” olarak nitelendirmistir.s

Eg’ari kelamcilarindan Bakillani’ye (6. 403/1013) gore akil “vacip, miimkiin ve
muhal olan hususlari bilmek”?®, Gazzali'ye (6. 505/1111) gore ise “miimkiintin
imkani, muhalin imkansizhg, vacibin zorunlulugu gibi zarGriyyati bilmek, tecriibe
yoluyla bilgi edinmek” ve “insan tabiatinda var olan bilgi edinme giictidiir.” 7

Selefiyyenin imami olan Ahmed b. Hanbel akli insanda dogustan mevcut bir
“tabiat” olarak gormiistiir.”! ibn Teymiyye ise akli, ad1 ister sifat ister araz olsun,
“insanin dogru ve faydah olani bilip davramslarina bu dogrultuda yén vermesini
saglayan tabiat (garize)” olarak kabul etmistir.”

Kelamda cesitli mezheplere mensup bilginlerin bu farkh tanimlarindan hareketle
aklin, “zaruri bilgileri kullanarak nazari bilgiler {retebilen, diisiinme eylemini
gergeklestirerek varliklarr anlamli bir gekilde tanimlayip yorumlayabilen ve onlar
hakkinda tutarli hiikiimler verebilen, ayrica insani diger canlilardan ayiran zihinsel
yetenek” oldugu soylenebilir.”

Akaid, kelam, fikih ve fikih usdlii ilimlerinde biitiin 6nciilleri akla dayanan delillere,
“akli delil” adi verilmistir.

Nakil kelimesi ise sozltikte “iletmek, aktarmak, tasimak, gecirmek, anlatmak, hikaye
etmek” gibi ¢esitli manalara gelir. Terim olarak nakil, “baskasmin soziinti oldugu
gibi aktarmak” demektir. Aktaran kisiye ise “nakil” adi verilir.”* Dini terminolojide

65 Ragib el-Isfahani, el-Miifreddt fi garibi'l-Kur'an (thk. Muhammed Seyyid Kilani), Beyrut ts., Darii'l-
ma’rife, s. 342; ibn Manztr, Lisanii’l-Arab, Beyrut, ts. (Daru Sadir), XI, 458-466.

% Hiisni Zeyne, el-Akl ‘inde’l-nudtezile, Beyrut 1978, s. 18-19; Yusuf Sevki Yavuz, “Akil”, DIA, 11, 242.

& Kadi Abdiilcebbar, el-Mugni fi ebvabi't-tevhid ve'l-adl, Kahire 1963, X1, 375; Hiisni Zeyne, el-Akl inde’l-
Mudezile, s. 18-21.

# Eba Manstr el-Matiiridi, Kitabii ‘t-tevhid (thk. Fethullah Huleyf), istanbul 1979, ul—McktcbctL'l’l—islémiy_vu,
s. 5.

% Tehanevi, Kitabu Kessdfu istilahati’l-fiiniin, istanbul 1984, 11, 1033 (akl md).

M Gazzali, Miskatii T-envdr (thk. Ebli'l-Ala Afifi), Kahire 1964, s. 48; a.mlf., Mi'ydrii I-ilm, Beyrut ts., Darii’l-
Endeliis, s. 286; a.mlf., Serefii’l-akl ve mihiyyetiihii (thk. Mustafa A. Ata), Beyrut 1986, s. 58.

7t fbn Teymiyye, Mecmiiu fetdvd, IX, 287.

72 ibn Teymiyye, Mecmiiu fetiva, V11, 24, 539; 1X, 271-288.

7 Yusuf Sevki Yavuz, “Akaid [lminde Vahyin ve Akhn Yeri”, Akaid ve Keldm fhminde Vahyin ve Aklin Yeri
Tartismali Ilmi Ihtisas Toplantis: 20-21 Ekim 2012, [stanbul 2013, s. 35-36.

7 Nakil kelimesi i¢in bk. Tehanevi, Kegsdfu stilahati'l-fiiniin, 11, 1426 (nakl md.).
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nakil, dini metin veya hiikiimlerin isitme yoluyla insanlar arasinda aktarilmasi
manasinda kullanilir.

“Akil-nakil iligkisi” ifadesinde yer alan “nakil”den maksat, biitlin onctlleri
isitmeye dayanan ser’i delillerdir. Bu delillerin siibGtu, o6zellikle Islam’in ilk
donemlerinde isitmeye bagh oldugu icin onlara “sem’i delil” ad: da verilmistir.
[slam alimlerine gore, nakil yoluyla aktarilan bilgi kaynaklarinin basinda Kur’an-1
Kerim, stinnet (hadisler) ve icma gelir.

Kur’an-1 Kerim'in nakli delil oldugu hususunda, selefiler de dahil olmak {izere,
biitiin Islam alimleri ittifak etmislerdir.

Yine Islam alimleri hadislerden tevétiir derecesine sahip olanlarin (miitevatir)
nakli delil olmasi konusunda birlesmislerdir. Tevatiir derecesine ulasmayan (ahad)
hadislere gelince, Mu'tezile alimlerinin bir kismu1 akaidde bu hadisleri biitiintiyle
reddederken, ¢ogunlugu birtakim sartlarla stz konusu hadislerle istidlal etmistir.
Es'ariyye ve Matiiridiyye alimlerinin ¢ogunlugu ise ahad derecesindeki hadisleri,
Kur'an’m ruhuna ve genel telaakkisine aykiri olmamak sartiyla akaidin delilleri
arasinda kabul etmislerdir.

fcma konusunda, Eba ishak en-Nazzam (6. 231/845) gibi baz1 Mu'tezile alimleri
icmanin akaidde delil olamayacagin ileri stirmiigse de kelamailarin ¢ogunlugu
icmay itikadi konularda naslan tekit eden bir delil olarak kabul etmisgtir.”s
Selefilerin imami Ahmed b. Hanbel’e gore, yukaridaki delillerden stinnet, Kuran’in
mana ve delaletini tayin edip belirleyen bir beyan niteligindedir ve din ancak stinnet
yoluyla 6grenilebilir. Dini, stinnetin beyanindan yardim almaksizin sadece Kitaptan
ogrenmeye calhisanlar dogru yolu sasirirlar.”® Dolayisiyla selefilere gore, nakli delil
kavrami igerisinde silinnet, biraz asagida ayrica inceleyecegimiz tizere, Kur’an-i
Kerim ile esdeger bir seviyededir.

Stinnetin stibtit bakimindan tevatiir ve ahad adiyla iki kisma ayrilmasinin selefi
dustince agisindan pratikte fazla bir nemi yoktur. Ctinkii Imam Ahmed b. Hanbel’in
miitevatir haberlerin kesin bilgi ifade edecegini kabul ettigi gibi”’, ahad haberlerin de
kesin bilgi ifade edecegini benimsedigi soylenebilir. Mesela Ebt Bekir el-
Merr{izi’den (6. 275/889) gelen bir rivayette, imam Ahmed’e, “Surada bir insan,
‘Haber ameli gerektirir, fakat ilmi gerektirmez’ diyor” diye sordugunda, o bunu
ayiplamis ve “Bu ne demek bilmiyorum” cevabini vermistir.” Bu diyalogdan Ahmed
b. Hanbel’in ahad haberden hasil olan bilgiyi (ilim) ve onunla amel edilmeyi bir
tuttugu sonucu ¢ikarilabilir.

icma konusunda ise Ahmed b. Hanbel’e, “Sahabiler bir meselede icma ettikleri
zaman onlarin gortislerinden ¢ikma hususunda ne dersin?” diye soruldugu zaman
0, “Bu cirkin bir sozdiir; ehl-i bidatin sozuidiir; sahabe ihtilaf ettigi zaman da onlarin

7 Yusuf Sevki Yavuz, “Delil - Kelam”, DIA, IX, 137.

76 Muhammed Ebh Zehra, Ahmed bni Hanbel (tre. Osman Keskioglu), Ankara 1984, s. 240, 241, 250.

77 Eba Ya'la el-Ferra, el-Udde fi usiili’l-fikh (nsr. Ahmed b. Ali Seyr Miibareki), I-V, Rivad 1993, 111, 845.
7 Eba Ya'la el-Ferr3, el-Udde, 111, 899-900.
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gorislerinden gkilmaz” demistir.” ibn Teymiyye, Imam Ahmed’in sahabe, tabitn
ve etbau’t-tabiinin icmalarimi kabul ettigini sdylemistir.s

Biittin bu agiklamalardan, selefilere gore akaid alaninda gegerli olan “nakil” veya
“nakli delil”in Kitap, stinnet (mtitevatir ve ahad tiirleriyle birlikte) ve icma (ilk ¢
neslin icmar) oldugu agik bir sekilde ortaya ¢ikmaktadir.

Simdi artik mahiyetleri belirlenmis olan bu “akil” ile “nakil” arasindaki iliskiye
gegebiliriz.

Genel olarak kelamcilar, aklin bilgi kaynagi oldugu hususunda birlesmislerdir.
Bir konuya dair akli hiiktimlerde goriilen gesitli farklihk veya zithiklar, bizzat aklin
kendisinde degil, akil sahibinin yeterli ilmi tefekkiir seviyesine ulasamamasindan
veya bu seviyenin gerektirdigi sartlar1 yerine getirmemesinden kaynaklarur.!

Aklin bilgi kaynag olusunda ittifak eden kelamalar, onun neleri bilip
bilemeyecegi ve nakil karsisindaki yeri hakkinda ihtilaf etmislerdir.®

Mu'tezile akli istidlalin tek basina yeterli bir delil oldugunu, fiillerde zati iyilik ve
kotiiltik (hiistin ve kubuh) bulundugunu ve bunlarin dinden bagimsiz olarak akilla
idrak edilebilecegini, Sari’in emir ve nehyinin muktezasinin da soz konusu hiistin ve
kubuh oldugunu ileri stirmuistiir.®

Es’ariyye aklin esyanin hiistin ve kubhunu bilemeyecegini, bunun ancak ser’i bir
bildirimle miimkiin olacagin, fiillerin Allah’in emir veya yasaklamasin gerektiren
zati bir hiistin ve kubha sahip olmadigini, bunlarin ancak Allah'in izin ve
yasaklamasiyla olacagim ve Allah'm fiillerine hiisiin ve kubhun nispet
edilemeyecegini savunmugtur.®

™ Abdullah b. Ahmed b. Hanbel, Mesdilii'I-fmam Ahmed b. Hanbel: Riviye ibnihi Abdullah (nsr. Ziitheyr
Savis), Beyrut 1988, s. 438-439; Ebu Ya'la el-Ferra, el-Udde, IV, 1059-60.

& fbn Teymiyye, el-Miisevvede fi usiili'l-fikh, Kahire 1983, s. 283-84.

81 Ebia Manstr el-Mattridi, Kitibii't-tevhid, s. 4-5; Pezdevi, Ehl-i siinnet Akdidi, s. 8-22; Nireddin es-
Sabiini, Méturidi Akaidi (tre. Bekir Topaloglu), Ankara 1991, Diyanet isleri Baskanlig: Yayimlan, s. 56-
57; Taftazani, Keldm [lmi ve [slém Akdidi (Serhu’l-Akdid) (tre. Stileyman Uludag), istanbul 1980, Dergah
Yayinlar, s. 115-122.

5 Akil-nakil iliskileri lizerine yapilan bazi tartismalar igin bk. Ramazan Altintas, “Kelami
Epistomolojide Akhin Degeri”, Cumhuriyet Universitesi Hﬂhiyﬂf Fakiiltesi Dergisi, 2001, V/2, 97-129; a.
mlf.,, “Nass Karsisinda Akhin Degersel Durumu”, Kelim Arastirmalar: Dergisi, 2003, 1, 1, s. 11-20; a.mlf,,
“Ebtt Hanife'nin (0. 150/767) Akil-Vahiy Anlayis1”, Kelam Arastirmalart Dergisi, 2004, c. 11/1, 3-22;
Cemalettin Frdemci, “Kelam [lminde Akil ve Naklin Etkinligi Problemi”, Kelam [tmi'nin Yeniden
fn;:a::mda Gelenegin Yeri, Elazig 2004, s. 329-344; a.mlf.,, “Kelam flminde Vahiy”, Milel ve Nihal: .fumrc,
Kiiltiir ve Mitoloji Aragtirmalar: Dergisi, 2011, VIII/1, 119-142; Mehmet Kubat, “Islam Diistincesinde
Aklin Vahiy Karsisindaki Konumu”, Milel ve Nihal: Inang, Kiiltiir ve Mitoloji Aragtirmalar: Dergisi, 2011,
VII1/1, 71-118; Hiilya Alper, “Kelam [lminde Aklin ve Vahyin Yeri”, Akaid ve Keldm Ttminde Vahyin ve
Aklin Yeri Tartismali flmi [htisas Toplantis: 20-21 Ekim 2012, istanbul 2013, s. 115-154;

% Kadi Abdilcebbar, el-Mugni, V1, 30-31; a.mlf., Serhu'l-usiili'l-hamse, s. 310, 564; Abdiilaziz el-Buhari,
Kegfii'l-esrdr ald Usili'l-Pezdevi, fstanbul 1890, 1V, 230: Ali Bardakoglu, “Hiisn ve Kubh Konusunda
Aklin Rolii ve imam Maturidi”, EUIFD, sy. 4, s. 62-63; Yusuf Sevki Yavuz, “Akaid flminde Vahyin ve
Aklin Yeri”, s. 37. Mu'tezile'nin akil anlayisi hk.bk. Ramazan Altintas, “Mu’tezile’de Akil Anlayisi”,
Kelam [lmi'nin Yeniden fn;:asmdn Gelenegin Yeri, 2004, s. 311-322.

8 Gazzali, el-Mustasfd min dmi'l-usil, Kahire 1322/1904, 1, 57-59; ibn Emir el-Hac, et-Takrir ve't-tahbir
serhii’t-Tahrir, Beyrut 1983, 1, 91; Muhammed b. Nizamiiddin el-Ensari, Fevifihu r-rahamiil, Kahire
1322/1904, 1, 33 (Gazzali'nin el-Mustasfa's: ile birlikte).
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Matiiridiyye bu iki zit kutup arasinda yer alarak, aklin kendi basina mfcip
olmadigini, ancak Esariyye’nin iddia ettigi gibi de aklin ihmal edilmedigini, onun
esyanin hiisiin ve kubhunu bilecegini, fakat gercek vacip kilanin yalmizca Allah
oldugunu, aklin ise bu icabi agiklayici (muarrif) bir islevinin bulundugunu
soylemistir.5

Selefi diistince mensuplari ise, naklin acgiklanmas: ve anlasilmasi icin akli
tefekkiire ihtiya¢ oldugunu kabul etmekle birlikte akli, dinin getirdigi gergekleri
kendi bagina kavray1p anlamaktan aciz ve sinirli bir kaynak olarak kabul etmiglerdir.
Mesela Darimi’ye gore, akil yoluyla idrak olunacag kabul edilen konular (ma’kalat)
insanlarin tzerinde ittifak edebildikleri hususlar degildir. Nitekim Kur'an-1
Kerim'de de igaret edildigi tizere® her firka kendi goristiniin dogru oldugunu éne
stirmekte ve karsi goriisti tenkit etmektedir. Bu sebeple hangi akli ilkenin dogru
oldugunu belirlemek igin de naslara bagvurmak gerekir.*

ibn Teymiyye dinde Kur’an'in rehberligini esas alarak ona uymak gerektigini sik
sik dile getirmis ve bu konuda sahabe, tabitin ve imamlarin Kur’an’a aykiri herhangi
bir akil yiirtitmeyi kabul etmediklerini, Kur’an’in éntine ¢ikarilan higbir gortst
benimsemediklerini soylemistir.®

Es’ari kelamalarindan Fahreddin er-Razi (6. 606/1210), nakli delillerin yakin ve
kesinlik ifade etmeyecegini, zira bu delillerin kati olabilmeleri i¢in sozliik manast,
gramer kurallarina gore ortaya ¢ikan mana, es anlamli, mecaz, 1zmar, nakil, takdim,
tehir, tahsis, nesh ve akla aykiri olmama gibi herhangi bir ihtimalin bulunmamasi
gerektigini, bu durumda ise nakli delillerin zan, akli delillerin kesinlik ifade
edecegini soylemigtir.®

ibn Teymiyye, Fahreddin er-Razi ile onu izleyenlerce “kantin-i kiilli” haline
getirilen, akil ile naklin ¢atismasi durumunda “aklin esas alinip naklin te’vil edilmesi
gerektigi” prensibini reddetmek igin Der’ii tedruzi’l-akl ve'n-nakl ev Muvifakatii
sahihi’l-menkil li-sarthi’l-ma’kil adinda genis bir eser yazmus ve Fahreddin er-Razi'nin
bu anlayisini Yahudi ve Hiristiyan din adamlarimin Tevrat ve incil karsisinda
takindiklar1 tavra benzetmis hatta onlarin peygamberlere saygi konusunda, gercege
bu goriig sahiplerinden daha yakin olduklarini ileri stirmdigtiir.®

8 Eba Manstr el-Matiridi, Kitabii't-tevhid, s. 176-185; Pezdevi, Ehl-i siinnet Akdidi, 298-304; Abdiilaziz el-
Buhari, Kesfii'l-esrar, 1V, 230, 234-236. Matiiridi'nin akil-nakil iliskisi hakkindaki gortisleri hk.bk. J.
Meric Pessagno, “Maturidi'ye Gore Akil ve Dini Tasdik” (gev. ilhami Giiler), Ankara Universitesi
ilahiyat Fakiiltesi Dergisi, Ankara 1996, XXXV, 425-435; Hiilya Alper, “imam Maturidi’de Akil-Vahiy
Miskisi: Aklin Onceligi ve Vahyin Gerekliligi”, Milel ve Nihal: Inang, Kiiltiir ve Mitoloji Arastirmalan
Dergisi, 2010, V11/2, 7-29;

8 er-Rim 30/32.

5 Darimi, er-Red ale'l-Cehmiyye, s. 57; Yusuf Sevki Yavuz, “Darimi, Osman b. Said - Akaide Dair

Goriisleri”, DIA, VIII, 496,

8 fbn Teymiyye, Mecmiiu fetavd, XVI1, 471-472,

% Fahreddin er-Razi, Mealimu usiili'd-din, Kahire 1905, s. 9; a.mlf., el-Muhassal, -Kelama Giris (tre. Hiiseyin
Atay), Ankara 1978, s. 45-46.

% fbn Teymivye, Der'ii tearuzi'l-akl ve'n-nakl, 1, 4-8.
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fbn Teymiyye'ye gore Ehl-i hak (selef ulemasi) akli delillere ve aklin dogru kabul
ettigi hiikiimlere itiraz etmez; onlarmn itiraz ettigi sey aklin Kitap ve Stinnet’e muhalif
sonuglara varabildigi iddiasidir. Halbuki tam aksine, dinle celisen her sey akil
tarafindan da yanlis bulunur.”!

Ne var ki, herhangi bir konuda akil deliliyle ulagilan bir hiikiim ile seriatin (nakil)
zahiri catistig1 zaman, zahiri hitkmiin (nakil) te’vil edilmesi gerektigi hususunda Ehl-
i stinnet bilginleri bliyiik oranda ittifak etmislerdir. Ciinkii burada te’vile ihtimali
olan akil degil nakildir. Hatta ibn Riisd (6. 595/1198), seriat tarafindan anlatilip da
zéhiri itibariyle burhana muhalif olan biitiin konularin, seriat iyice incelendigi zaman
onda zahiri itibariyle bile, akli te'viline sahitlik yapan veya sahitlik yapma derecesine
yaklasan baska bir ser'i delilin mutlaka bulunacagini soylemistir.?? Kaldi ki, akil hem
nakil icin bir asil hem de yakini bilgiye ulasmak i¢in bir yoldur. Bir seyin ayrintisin
tashih i¢in aslini gtirtitmek onun her ikisini de ¢tlirtitmek demektir.”

ibn Teymiyye ise ser'in siibiitu igin aklin asil ve kendisine uyulmasi gereken bir
delil olmadigini, ancak Allah katindan indirilmis olan ser'in bizzat kendi kendisine
sabit ve bizim ilmimizden de aklimizdan da miistagni oldugunu soylemistir.

Ote yandan, selefilerin bu delil anlayislan sadece akaid alaninda degil, aym
zamanda fikih ve ustl alaninda da gecerlidir. Mesela ibn Kayyim el-Cevziyye (6.
751/1350), Ahmed b. Hanbel'in fetva ustliinde birinci sirada Kitap ve siinnet
naslarini sayarken, ikinci sirada sahabenin fetvasini zikretmistir. Ahmed, sahabeden
birinin muhalifi bilinmeyen bir fetvasini bulursa onu alir ve bagka bir delile miiracaat
etmezdi. Sahabeden bu tiir bir fetva buldugu zaman, ne amel ne re’y ne de kiyasi ona
takdim ederdi.?

Ahmed b. Hanbel’in fetva ustaliinde; bir mesele hakkinda nas, sahabe kavli veya
onlardan birinin goriisii, miirsel veya zayif bir eser bulunmadigi zaman ancak
besinci sirada kiyasa gidilir ve onunla zarureten amel edilir. EbG Bekr el-Hallal (6.
311/923), Ahmed'in, “Safii’ye kiyas hakkinda sordum. O, ‘Ona ancak zaruret halinde

gidilir’ veya bu manaya gelen bir sey soyledi” dedigini rivayet etmistir.” Buna gore

ol ibn Teymiyye, Der’ii tedruzi'l-akl ve'n-naki, 1, 194-195; M. Said Ozervarli, “ibn Teymiyye, Takiyyiiddin
- itikadi Gortisleri”, DiA, XX, 405.

2 fbn Riisd, Faslu'l-makal (thk. Muhammed Ammare), Kahire ts. , Darii’'l-ma’rife, s. 33.

% Kadi Abdiilcebbar, Serhu usili’l-hamse, s. 88; Fahreddin er-Razi, el-Mahsil fi ilmi usiili’l-fikh (thk. Taha
Cabir el-Ulvani), Riyad 1979, I, 3/112; Adudiddin el—icl, el-Mevakaf fi “dmi’l-keldm, Kahire ts.,
Mektebetii’l-Miitenebbi, s. 40.

% ibn Teymiyye, Muvdfakatii sahihi'l-menkiil li-sarihi’l-ma’kiil, Beyrut 1405/1985, Darii’l-kiitiibi'l-ilmiyve,
I, 82-83. ibn Teymiyye'nin akil-nakil iliskisi konusundaki goriisleri igin bk. Heer, Nicholas, “The
Priority of Reason in the Interpretation of Scripture: Ibn Taymiyyah and The Mutakalliman”, Literary
Heritage of Classical Islam Arabic and Islamic Studies in Honor of James A. Bellamy (Ed. Mustansir Mir),
Princeton: The Darwin Press 1993; M. Sait Ozervarl, fbn Teymiyye'in Diisiince Metodolojisi ve Kelameailara
Elestirisi, fstanbul 2008, ISAM Yayinlar; Burhaneddin Kiyia, ibn Teymiyye'de Akil-Nakil .f.‘i;;k:':::'
(vayimlanmamus doktora tezi), Ankara Universitesi Sosyal Bilimler Enstitiisii, Ankara 2009; Biinyamin
Abrahamov, “Akil-Nakil Uyumu Noktasinda Ibn Teymiyye'nin Yaklasimi” (ev. Salih Ozer), Islami
Mlimler Dergisi, 2009, IV/1-2, 385-400.

% fbn Kayyim el-Cevziyye, Flamii’' l-muvakkain an Rabbi'l-dlemin (thk. M. Muhyiddin Abdiilhamid),
Kahire 1955, 1, 30-31.

% ibn Kayyim el-Cevziyye, lamii’l-muvakkiin, 1, 32.
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Ahmed b. Hanbel ve arkadaslari, kiyas: teyemmiim derecesinde kabul etmislerdir.
Teyemmiime nasil ki su bulunmadigina dair zann-1 galib hasil olunca gidiliyorsa,
kiyasa da nas bulunmadigina dair zann-1 galib hasil olunca gidilir.”

Selefi diistince mensuplarinin akil — nakil iligkisi hakkindaki bu “igerigi
genigletilmis” nakilci ve kati nasq1 yaklagimlar: belirginlestikten sonra, artik akil -
nakil catismas:i halinde hangi goriisiin tercih edileceginin pratik bir degeri
kalmamuistir. Clinkii onlar nakli iistiin tutan bu yaklasimlariyla, akli nakle tabi kilmus,
aklin temelinin nakil oldugunu soylemis hatta akli nastan ibaret gérmdiglerdir.
Mu'tezile nakli akla tabi kilarken, selefiler de akli nakle tabi kilmis ve boylece bu iki
zit kutup, akil ile nakli tam bir ayniyet igerisinde birlestirme noktasinda ittifak
etmislerdir.”

Artik selefilere gore akil — nakil ¢atigmasini gidermek bu akil — nakil ayniyetiyle
kolayca ¢oziilebilir. Clinkii onlara gore, sahih nakil ile sarih akil arasinda “gercek”
bir catisma diisiintilemez ve bu iki delil birbirine uygun (muvafik) olmak
zorundadir; sayet ortada bir catisma varsa, bu durumda ya nas sahih degil ya da akil
sarih degildir.”

Selefi diisiinceye mensup kisiler bu kat1 nas¢i yaklagimlarimin sonunda fikih
alaninda metodolojik bir titkanmaya dismemek icin insanin gergek niyet ve
maksadina (stibjektif irdde) ayrt bir 6nem vermislerdir. Hanefi ve Safiiler hukuki
muamelelerin sihhat veya butlanina hiikmedebilmek igin objektif kriterler ortaya
koyma kaygisiyla akidler esnasinda kullanilan lafizlara, gramer kurallarina, kiyas ve
kaidelerine bagh kalmayi sart kosarken; Hanbeliler lafizlar yerine maksat ve niyeti,
kiyas yerine de naslan esas almiglar; 6zellikle naslarin yasaklamadigi durumlarda
istishabii’l-hal prensibinden hareketle, akid ve muamele gesitlerine genis bir sekilde
yer vermiglerdir.!® Bu durum ise, onlara ozellikle itikad ve ibadet konularinda “dar”,
muamelat alaninda ise “genis” bir bakis agis1 kazandirmistir. 1!

Akal - nakil iliskisinde nakli Gstiin tutmanin ve kati nas¢1 yaklasimin bir diger
sonucu ise, akh ve gesitli akil yiirtitme yollarini kullanan re’y ehlini (Ehli'r-re’y) ve
kelamallart kotiileyip dislamak olmustur. Naklin (ilmin ve hakikatin) yegane
temsilcisi ve muhafiz1 olduklar: inanciyla hareket eden selefiler [slam tarihi boyunca
re’yi ve kelami diistinceyi kotiilemek, Ehl-i re’y ve Ehl-i kelami zemmetmek, onlarin
ilmi ve dini mesraiyetlerini ortadan kaldirmak igin mticadele etmiglerdir.

% ibn Teymiyye, el-Miisevvede, s. 330-331.

% Stileyman Uludag, Islam Diigiincesinin Yapisi, [stanbul 1979, s. 80-81.

% jbn Teymiyye'nin akil-nakil catismasiu gidermek igin ileri siirdiigii formiil hk.bk. ibn Teymiyye,
Muvdfakatii sahihi'l-menkil, 1, 76-79; a.mlf., Mecmiiu fetdva, 111, 338-340; VI, 245; VII, 665; X, 435-453; XV,
252-254, 442-443; XIX, 228-234.

100 fbn Kayyim el-Cevziyye, {"lamii l-muvakkin, 1, 218-219, 344-346; [11, 75, 107, 110-119, 123, 140-143, 176;
IV, 199.

01 Hanbeli mezhebinin genel karakteristigi hk. bk. Ferhat Koca, Islim Hukuk Tarihinde Selefi Soylem:
Hanbeli Mezhebi, Ankara 2002, s, 198-210.
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Islam diistince ve kiiltiir tarihinde Ehl-i re’y, Ehl-i te’vil, Ehl-i bidat ve Ehl-i kelam
aleyhine yazilan hemen hemen biitiin zemmedici, reddedici ve dislayic1 edebiyat!®
ile her tirlt tehdit'®, baski'™ ve teror'%, basta Hanbeliler olmak tizere tamamiyla

102 Ehl-i hadis'in basta Ehl-i re’y ve kelamalar olmak lizere cesitli gruplara kars: hicri ilk {i¢ asirda
yazdiklan reddiyeler icin bk. Ahmet Ozer, Ehl-i hadisin Red Literatiirii (yayimlanmanus yiiksek lisans
tezi), Marmara Universitesi Sosyal Bilimler Enstitiisii, [stanbul 2008. Hicri tictincii asirdan sonra Ehl-i
hadis ve selefi bakis agisma sahip bazi kimselerin yazdiklan reddiyelere 6rnek olarak bk. Hace
Abdullah b. Muhammed b. Ali el-Ensari Herevi, Zemmii'l-keldm (thk. Semih Dugaym), Beyrut 1994,
Darii’l-Fikri'l-Liibndni: Muvaffakuddin ibn Kudame, Zemmii't-te'vil (nsr. Bedr b. Abdullah Bedr),
Kuveyt 14161995, Daru ibni’l-Esir; a.mlf., Ibn Qudama’s Censure of speculative theology = Tahvimii'n-nazar
[t kiitiibi ehlt’l-kelam (ed. George Makdisi), 2nd edition -- Norfolk 1985, Gibb Memorial Trust; Ebii’l-
Fazl Abdurrahman b. Ahmed b. Hasan b. Biindar Ebii'l-Fazl Razi, Ehddis fi zemmi'l-keldmi ve ehlili (nsr.
Nasir b. Abdurrahman Ced'i), Riyad 1996/1417, Daru Atlas; Ebii'l-Ferec ibnii'1-Cevzi, Zemmii'l-hevi
(nsr. Ahmed Abdiisselam Ata), Beyrut 1987, l_).’lrii'I-Kﬁﬁibi’l-ilmiyyc. Ote vandan, giliniimiizde de
selefi diistince mensuplari hala Ehl-i re’y ve Ehl-i kelam diismanhgina devam etmektedirler. Cesitli
dillerde kurduklar enfal medya, daru’s-stinne, daru’l-ittiba, daru’l-tavhid, hakka’l-cihad, 1slah, Islam
house, kitap ve slinneti ihya, selef haber, selefi davet, selefi menhec, selefi talk, tevhid, tevhid
akademisi, tevhidi davet ve tevhid okulu gibi pek ¢ok medya platformunda selefi ve Vehhabi
iddialarim siirdiirmektedirler. Hatta bunlardan bazilan yaptiklan Tiirkge yaymlarda, bin yili agskin
siiredir Tiirkler'in izinden gittigi Imdm-1 Azam Eba Hanife'yi karalayabilmek igin tarihte selefi
tistatlariun cerh ve ta’dil, zuafa ve metrikin kitaplarinda fiitursuz bir tarafgirlikle yaznus olduklan
gesitli isnat veiftiralar, “bozacmun sahidi siract olur” fehvasma uygun bir bigimde delil getirmektedir.
Hanefi mahallesinde din satan bu pazarlamacilarin, islam alimlerinin viizyillar dnce, biitlin islam
hukuk mezheplerinin esit mesraiyete ve saygmliga sahip olduklan sonucuna vardiklarindan hentiz
haberlerinin olmadig anlasilmaktadir. Ne var ki, selefilik de zaten boyle bir akil tutulmasidir! Kafay:
kuma géommek ile zaman tiinelinde yasamak arasinda herhangi bir fark yoktur. Yiizyillardir biitiin
Miisliimanlann biiyilik bir ekseriyetinin pesinden gittigi, dini ve diinyevi hayatlanm goriis ve
diisiinceleri dogrultusunda diizenledikleri imam Ebit Hanife'yi, [slam adina tahkir ve tezyif etmek!
Boyle bir zihniyetin eline esir diismiis olan [slam’in haline binlerce dh u enin edilse sezadur!

103 Mesela, Ahmed b. Hanbel'in hocalarindan olan Abdurrahman b. Mehdi (6. 198/814) hentiz halku’l-
Kur'an konusundaki mihne olaylari baslamadan once, “Sayet elimde vetki olsaydi, Kur'an'in
yaratilmis oldugunu soyleyeni kafasim vurduktan sonra Dicle’ye atardim” demistir. Bk. Zeheb,
Tezkiretii’l-huffiz, Beyrut, ts., Daru ihyﬁi't-'l'f_'lrﬁlsi'l-)‘\rab?, I, 331. Yine, ibn Hanbel taraftarlarindan
Yahya b. Ammar, hadisgi ibn Hibban (6. 354/965) hakkinda, “Onun ilmi goktu, ama dini gok degildi.
O Allah'in mekan i¢inde sinirli oldugunu reddetti, biz de onu Sicistan’dan kovduk” demistir. Bk.
Zehebi, Tezkiretiil-huffdz, 111, 921-922,

1% Mesela, meshur tarihci ve fakih Muhammed b. Cerir et-Taberi (6. 310/923), Ahmed b. Hanbel'i fakih
degil de sadece muhaddis kabul ederek goriislerini [htildfii’l-fukahd adli kitibina almadig icin Bagdat
Hanbelileri Taberi'nin evini kusatmuslar, 6grencilerinin onun evine girmesine ve ondan egitim
almalarina engel olmuslardir. Taberi’nin 6liimiinden sonra, onlarm taskinliklarindan korkuldugu igin
cenaze gece evin igerisine gomilmiistiir. Bk. Taberi, fhrifﬁﬁi'!{::knhé, Beyrut ts., Darii’l-Kiitiibil-
iimiyye, s. 8 (nasirin mukaddimesi); Takiyytiddin Ali es-Siibki, Tabakatii's-Safityye, nsr. Abdiilfettah
Muhammed el-Hulv-Mahmud Muhammed et-Tinahi, Kahire 1385/1966, 111, 124-125. Yine, Ehl-i
siinnet ve ehl-i hadis'in en biiyiik temsilcilerinden biri olan Muhammed b. Ismail el-Buhari (6.
256/870), halku'l-Kur'an konusundaki goriislerinden dolayi, Ahmed b. Hanbel taraftarlarinca taciz
edilmis ve bu sebeple Nisabtr'u terk etmek zorunda kalmistir. Bk. M. Mustafa el-A’zami, “Buhari,
Muhammed b. ismail”, DIiA, V1, 369.

105 Ahmed b. Hanbel hakkindaki sitayiskar ifadelerine ve onun gortislerini benimsedigini agik¢a beyan
etmesine ragmen, Ebii’l-Hasan el-Eg’ari (5. 324/938) oldiigili zaman tiirbesi Hanbeliler tarafindan
bircok defa tacize ugramus (ibn Asakir, Tebyinii kezibi'l-miifteri fi ma nusibe ile’l-imam Ebi’l-Hasan el-
Es'ari, Beyrut 1404/1984, s. 413) ve sonunda tiirbe yikilarak kabrin yeri gizlenmek zorunda kalinmistir.
Bk. Es‘ari, el-lbine (nsr. Fevkiyve Hiiseyin Mahmid), Kahire, ts., Dariil-Kiitiib, s. 37 (nisirin
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selefi diistinceye mensup kisi veya gruplarin eseridir.!® Bu sebeple Islam tarihinde,
Ignaz Goldziher'in ifadesiyle, “Kendisinden emin olunan bir Hanbeli, beyaz bir
karga kadar nadir bulunuyordu”.1%?

5. Ser'i Naslar: Kur’an ve Siinnetin Esitligi

(a) Islam alimleri hemen hemen biitiin firkalariyla birlikte, akaidde ve fikihta
Kur’an-1 Kerim'in birinci kaynak (delil) oldugu hususunda ittifak etmislerdir.1%

(b) Ay sekilde, Ehl-i stinnet bilginleri Hz. Peygamber’in stinnetinin gerek akaid
gerekse fikih alaninda -stibat veya delalet dereceleri hakkinda birtakim farkh sartlar
ileri stirmekle birlikte- ikinci kaynak oldugunda birlesmislerdir.

Hz. Peygamber’in stinneti konusunda basta Hanbeliler olmak tizere selefi
diistinceye mensup kisi ve gruplan diger [slam mezheplerinden ayiran en 6nemli
husus, selefilerin stinneti hiyerargik derece olarak Kur’an-1 Kerim’den sonra ikinci
sirada saymayip, Kur’an’la birlikte esit derecede saymis olmalaridir.

Onlarin bu yaklagimlari, stinnetin Kur’an-1 Kerim’i agiklama islevine ve stinnetin
dogrudan dogruya vahiy mahsalii olduguna dair goriislerinden kaynaklanmaktadir.
Stinnetin Kur’an-1 Kerim'i agiklayici fonksiyonuna vurgu yapan Ehl-i Hadis'in erken
donem temsilcilerinden Yahya b. Ebi Kesir (6. 129/747) “Stinnet Kur'an tizerine
hitkmedicidir (anlamim belirleyici), fakat Kur’dn stinnete hiikmedici degildir”!®
seklinde maksadini asabilecek nitelikte bir iddiada bulunmustur. Bu s6z Ehl-i
Hadis’in imamu olan Ahmed b Hanbel’e soruldugu zaman, “Ben bunu sdylemeye
cesaret edemem. Fakat ‘slinnet Kitab’1 tefsir eder ve aciklar’ derim”110 demistir.
Ahmed b. Hanbel’in verdigi bu cevap, Ehl-i Hadis"in “stinnet” savunmasinda ne
kadar cesaretli ve asir1 olduklarimi  gostermektedir. Ehl-i eser'in  onemli
temsilcilerinden biri olan fakih Evzai (6. 157/774) de “Kur’an’in siinnete olan ihtiyaci,

mukaddimesi); irfan Abdtilhamid, “Es‘ari, Ebti'l-Hasan”, DIA, X1, 445). Ayrica, 470 (1077) tarihinde,
baslarinda Hanbeli Serif EbG Ca’fer b. EbG Miisa oldugu halde bazi Hanbeliler, fakih Eba Ishak es-
Sirazi ve talebelerine saldirmus ve bu olaylarda yirmi kisi hayatim kaybetmistir. Bk. Takiyyiiddin Ali
es-Stibki, Tabakatii's-Sdfityye, 1V, 235. Es’ari mezhebine mensup Ebi Manstir Muhammed b.
Muhammed b. Ahmed el-Berruvi et-Thsi (6. 567/1171) kansi ve gocugu ile birlikte Hanbelilerin
gonderdigi zehirli helva ile 6ldtriilmiistiir. Bk. Takiyytiddin Ali es-Stibki, Tabakatii "s-Safiiyye, VI, 390-
391).

106 Hanbelilerin diger mezhep ve gruplara karsi saldirgan tutumlar ve sebep olduklan gesitli olaylar
hk.bk. Takiyytiddin Ali es-Stibki, Tabakatii's-Safiiyye, IV, 234-235; VI, 172, 390-391; VII, 161-162; VIII,
178, 184-185, 218, 230; Ignaz Goldziher, “Zur Geschichte der hanbalitischen Bewegungen”, Zeitschrift
der Deutschen Morgenlandischen Gesellschaft, Leipzig 1908, s. 1-28; S. Sabari, Mouvements Populaires a
Bagdad a I'époque *Abbasside, [Xe-Xle siécles, Paris 1981, s. 112-120; W. Madelung, “The Vigilante
Movement of Sahl b. Salama al-Khurasani and the Origins of Hanbalism reconsidered”, Journal of
Turkish Studies (Tiirklitk Bilgisi Arastirmalart), 1990, XIV (Fahir iz Armagam, -1-), 331-337; A. Azmeh,
“Orthodoxy and Hanbalite Fideism”, Arabica, XXXV/3 (1988), 260-266; Ferhat Koca, Islam Hukuk
Tarihinde Selefi Siylem: Hanbeli Mezhebi, s. 201-206.

107 Goldziher, “Zur Geschichte der hanbalitischen Bewegungen”, s. 25.

108 [bn Hazm, el-ilikam fi usiili'l-ahkam, 1, 104,

ibn Abdiilber, Camin beyini'l-ilm ve fadlih (thk. Ebi'l-Esbal ez-Ziiheyri), Suudiyye 1414/1994, Daru

fbnii’l-Cevzi, 11, 1194.

110 fbn Abdiilber, Canin beyani'l-ilm, 11, 1194.
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stinnetin Kur’an’a olan ihtiyacindan daha fazladir”!'! diyerek stinnetin Kur’an’s
agiklayict 6zelligine vurgu yapmustir. Bu son soz baska bir Ehl-i Hadis mensubu olan
Mekhal’e (6. 112/730) de nispet edilmistir.!?

Stinnetin Kur’ant agiklama fonksiyonu konusunda Ehl-i Eser’in imamlarindan
Safii stinnetin Kur’an’in miicmelini beyan, umimunu tahsis ve mutlakini takyid
edecegini, boyle bir acgiklamanin ise Kur'an’a muhalefet sayilamayacagim
soylemistir.’® Ona gore, “Restlullah’in stinneti, Allah tarafindan konulan 6zel ve
genel hiikiimlerdeki muradini agiklar.”!* imam $afii, Allah’in Kitab'inda yer alan
meselelerde Hz. Peygamber’in koydugu her siinnetin, benzeri bir nas olma
yoniinden ve Allah adina miicmeli agiklama bakimindan Kur’an’a uygun oldugunu
ve Hz. Peygamber tarafindan yapilan bu agiklamanmin miicmelin daha fazla tefsir
edilmesi anlamma geldigini belirtmistir."'®> Ay sekilde o, Hz. Peygamber’in
stinnetinin hi¢bir zaman Allah’in Kitab'ina muhalif olmayacagini; fakat onun am ve
hassini beyan edecegini tekrarlamigtir.! Imam Séfii, Hz. Peygamber’in hakkinda nas
bulunmayan hususlarda koymus oldugu stinnetleri ise bizzat Allah’in beyani olarak
saymis ve bu gortsini de Allahin peygambere itaati emrettigi ayetlere
baglamistir,1”

Ote yandan, Ehl-i Hadjis ve selefi diisiince mensuplarinin siinneti Kur’an’a denk
sayma sebeplerinden ikincisi olan siinnetin bizzat vahiy oldugu gortisii ise Kur’an-1
Kerim'de Hz. Peygamber hakkinda gegcen “O hevidan (arzusuna gore)

q

konusmamaktadir. Onun konusmas: ancak bildirilen bir vahiy iledir'¢ ve “Eger
(Peygamber) bize atfen bazi sézler uydurmus olsaydi, elbette onu kiskiorak yakalardik, sonra
onun can damarvm koparirdik (onu yasatmazdik); hichiriniz buna méni de olamazdimz""?
ayetleri ve bizzat Hz. Peygamber’in “Bana Kur'dn ve onun bir benzeri verildi”120
hadisine dayanmaktadir.

[slam alimleri Hz. Peygamber’in siinnetinin vahiy olup olmadig konusunda {ig
gruba ayrilmislardir: Birincisi, stinnetin biitlintiyle vahiy mahsali oldugunu
savunanlar; ikincisi, stinnetin vahiyle iligkisinin bulunmadigini ve onun tamamuiyla
Hz. Peygamber’in beseri tecriibesi ve sahsi icgtihadlari oldugunu ileri siirenler;
liglinciisti ise, stinnette vahiy mahsulii unsurlar oldugu gibi, Hz. Peygamber’in sahsi
ictihadlarinin da bulundugunu séyleyenler.

Bu gruplardan birincisini daha ¢ok Ehl-i Hadis ve selefi diistinceye sahip kisiler;
ikincisini Hariciler ve ¢agimizda Seyyid Ahmed Han, Emir Ali, Ahmed Perviz,

1 Mervan Muhammed es-Se’ar, Siinen-i Evzai (tre. Ali Pekean vd.), Konya 2012, Armagan Kitaplar, s. 33;
ibn Abdiilber, Camiu beyani'l-ilm, 11, 1193,

12 fbn Abdiilber, Camin beyini'l-ilm, 11, 1194,

15 Safil, er-Risdle (thk. Ahmed Muhammed Sakir), Kahire 1979, s. 173, 212, 228,

14 Safii, er-Risdle, s. 79.

15 Safii, er-Risdle, s. 212.

116 Safii, er-Risile, s. 228.

17 Safii, er-Risdle, s. 11.

118 en-Necm 53/3-4.

19 el-Hakka 69/44-47.

120 Ahmed b. Hanbel, Miisned, Istanbul 1982, 1V, 130-133; Ebii David, “Siinnet” 5; Tirmizi, "ilim", 10.
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Tevfik Sidki ve EbG Reyye gibi kisiler; tiglinciistinii ise genel olarak Hanefi ve Maliki
bilginleri basta olmak tizere ¢cogunluk alimler tegkil etmektedir.!?!

Stinnetin biitiintiyle vahiy tirtinti oldugunu savunanlar arasinda Hassan b. Atiyye
(6. 130/748), Evzai, Safii, Buhari, ibn Hibban (6. 354/965), Ebi Hafs Omer b. ibrahim
el-Ukberi (6. 387/997), [bn Hazm, ibn Teymiyye ve ibn Kayyim el-Cevziyye gibi Ehl-
i Hadis ve selefi diistinceyi benimsemis kimseler bulunmaktadir.

Erken donem Ehl-i Hadis temsilcilerinden Hassan b. Atiyye (6. 130/748) “Vahiy
Allah’in Restiliine iniyordu ve Cebrail bunu tefsir edecek stinneti Peygamber’e haber
veriyordu” 12 diyerek stinnetin Kur’an-1 Kerim gibi vahiy mahsilii oldugunu ileri
stiren ilk kisilerden biridir. Stileyman b. Tarhan et-Teymi (6. 143/761), “Restlullah’in
hadisleri Tenzil (Kur’an) gibidir” ve “Allah’in Restliniin stiinnetleri bizim indimizde
Allah’in kelamu gibidir”1?® diyerek stinnet-Kur’an denkligini acik¢a ifade etmistir.
Evzai ise, “Sana Allah’in Restliinden bir hadis geldiginde sakin onun aksine bir sey
soyleme! Clinkii Hz. Peygamber onu Allah Teald’dan alip teblig etmistir”2* diyerek
stinnetin vahiy kaynakh oldugunu ileri stirmdtsttir.

Imam Safii, Allah’in hiikiimleri ile elgisinin hiikiimleri arasinda herhangi bir fark
olmadigim ve her ikisinin de ayni konumda bulundugunu belirterek!?> “Bir bilgin
icin stinnetin baglayict olugunda silipheye diismemek, Allahin hiikiimleri ile
elgisinin hiiktimleri arasinda ihtilaf bulunmadigini ve onlarin aymi derecede
olduklarini bilmek, en uygun olan bir haslettir” demigtir.’?* Yine o, Yiice Allah"in
insanlara iki sekilde hticcet getirdigini, bunlarin ikisinin esasimin da Kitap'ta
bulundugunu; bunlardan birincisinin Kur’an ayeti, ikincisinin ise Hz. Peygamber’in
stinneti oldugunu, ¢iinkti Allah’in Kitab'inda Hz. Peygamber’in stinnetine uymay:1
farz kildigini soylemistir.’” Ayrica Imam Safii, Kur'an-1 Kerim’de Peygamber’e
verildigi belirtilen hikmeti’?® de “Allah’in Restliintin stinneti”!? olarak kabul etmis
ve bu hikmetin Allah tarafindan Hz. Peygamber’in zihin ve gonliine konuldugunu
soylemistir.’* Ona gore, “Allah, Restliindeki hikmeti Kitab'tyla es tutmus ve onu
Kitab’a baglamistir.”® imam Safii, Kur’an ve siinnet arasinda herhangi bir fark

121 Siinnetin vahiy olup olmadig konusundaki goriisler hk. bk. Mustafa Geng, Siinnet-Vahiy Hliskisi
(vayimlanmanus doktora tezi), Selguk Universitesi Sosyal Bilimler Enstitiisii, Konya 2005, s. 60-168;
Ahmet Onkal, “Vahiy-Siinnet iliskisi ve Vahiy-i Gayr-i Metluvv”, Kur’dn ve Siinnel Sentpozyumu (1-2
Kasim 1997) Bildiriler, Ankara 1999, s. 55-69; Satfet Sancakl, “Stinnet Vahiy ili;:-kisi", Dryanet flmi Dergi,
1998, XXXIV/3, 55-70; Ahmet Keles, “Siinnet Vahiy ili§kisi”, Dicle Ulniversitesi ffaht'_uaf Fakiiltesi Dergisi,
Diyarbakir 1999, 1, 151-194; H. Musa Baga, “Stinnet ve Hadislerin Anlasilmasinda Ehl-i hadis'in
Beseriistli Peygamber Tasavvurunun Etkisi”, Ginfimiizde Sitnnetin Anlagilmasi (Sempozyum Teblig ve
Miizakereleri), 29-30 Mayis 2004, Bursa 2005, s. 67-88,

122 [bn Abdiilber, Camin beyini’l-ilm, 11, 1193.

123 Hatib el-Bagdadyi, el-Fakih ve'l-miitefakkih, 1, 265.

11 Zehebi, Tezkiretii‘l-Huffaz, 1, 180.

125 Safii, er-Risdle, s. 173.

126 Safii, er-Risile, s. 104.

127 Safil, er-Risdle, s. 131.

126 gl-Bakara 2/151.

129 Safil, er-Risdle, s. 78.

130 Safii, er-Risdle, s. 93.

131 Safil, er-Risdle, s. 79.
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gormedigi icin de bu iki delili birden ifade etmek ftizere “nas” ifadesini
kullanmustir.132

Ehl-i Hadisin temsilcilerinden Ibn Hibban (6. 354/965), Sahil’inde “Mustafa’nin
(s.a.v.) stinnetlerinin kendisinden degil Allah’tan geldigini belirten haber” '3
basligiyla stinnetin tamaminin vahiy mahsali oldugunu savunmustur.

Selefi diistinceye mensup alimlerden Ebti Hafs Omer b. Ibrahim el-Ukberi (6.
387/997), “Allah’in ResGliintin timmeti icin vazetmis oldugu siinnetin, Allah’in
emriyle tahakkuk ettigini” soylemisgtir.!®

[bn Hazm vahyi metluv ve gayr-i metluv diye ikiye ayirmis ve metluv vahyi
dillerde okunan, aleme karst mucizevi yonti bulunan ve kitap olarak telif edilmis
bulunan Kur'an; gayr-i metluv vahyi ise nakledilen, varit oldugu anda
kaydedilmeyen, aleme karsi mucizevi yonii olmayan, dillerde okunmayan Hz.
Peygamber’den aktarilan haberler olarak tarif etmis ve bu iki tiir haberin de Allah'in
muradim bizlere agiklayan deliller oldugunu soylemistir.’ Ona gore, Kur'an ve
stinnet naslari tilavet bakimindan farkli olsalar da hiikiim koyma ve baglayicilik
agisindan aralarinda herhangi bir fark yoktur; ¢linkii Kur'an ve Siinnet Allah
katindan olmalart bakimindan egittir. Kur’an gibi, Hz. Peygamber’in kelam: da
vahiydir; “Zikri biz indirdik, onun koruyucusu da biziz"”1% ayetine gore vahiy zikirdir,
zikir de korunmustur.'¥”

Selefi diisiincenin imamlarindan ibn Teymiyye de siinnetin Hz. Peygamber’e
Kur’an gibi vahiyle nazil oldugu, fakat okunmadigi (gayr-i metluv) gortistindedir.13
ibn Teymiyye, Allah’in Kitab1 ile Restliiniin stinnetini ser'l nas olarak hukuki
deliller hiyerarsisinin birinci sirasina yerlestirmis ve migtehid imamlardan
hicbirinin Hz. Peygamber’in herhangi bir stinnetine kasten aykiri hareket etmedigini
belirterek, onlarin Restl-i Ekrem’in izinden gitme ve ona uymanin gerekli oldugu,
Peygamber disindaki insanlarin sozlerinin ise alinabilecegi gibi terk edilebilecegi
hususunda ittifak ettiklerini soylemistir. bn Teymiyye’ye gore miictehid imamlarin
sahih bir hadise aykiri i¢tihadta bulunmasi, ancak Hz. Peygamber’in o sbzii
soyledigine inanmamalari veya bu hadisle mezkir meseleyi kasdetmedigini
zannetmeleri ya da bu hiitkmiin menstih oldugunu kabul etmeleri gibi hallerde stz
konusu olabilir.!®

ibn Teymiyye'nin misyonunu devam ettiren 6grencilerinden ibn Kayyim el-
Cevziyye'ye gore Yiice Allah, Hz. Peygamber’e hem neyi kastettigini agiklama hem

132 Safil, er-Risdle, s. 22, 62; a.mlf., “Cimau’l-Illm: Islam Hukukunun Kaynaklar: Uzerine Baz1 Tartismalar”,
(cev. Osman Sahin - Mithat Yayli), Ondokuz Mayis Universitesi [lahiyat Fakiiltesi Dergisi, 2004, sy. 17, s.
333.

133 fbn Hibban, el-fhsin fi takvibi Sahih-i fbn  Hibbén (thk. Suayb el-ArnatGd), Beyrut 1408/1988,
Miiessesetii’'r-Risale, 1, 189.

13 Ebii Ya'la el-Ferra, el-Lldde, V, 1580.

135 fbn Hazm, el-Ihkdm fi ustuli’l-ahkéam, 1, 95.

136 el-Hicr 15/9.

137 bn Hazm, el-fhkim fiustli’l-ahkam, 1, 96.

135 fbn Teymiyye, Mecmiiu Fetavd, X111, 364.

13 Ferhat Koca, “ibn Teymiyye, Takiyyiiddin®”, DIA, XX, 401-402.
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de ona kendi adina hiikiim koyma (tesri’) yetkisi vermistir. Hz. Peygamber, Allah’in
hés ve am ifadelerle kastettigi anlami agiklamus, hiikiim ve fetvalar da kitap kaynakli
ve ona uygun olmustur. Hatta Hz. Peygamber’in btitiin kelami, Allah adina yapilmis
aciklamalardir.'4?

Daha once de zikrettigimiz gibi, ibn Kayyim el-Cevziyye Hanbeli mezhebinde
ser’l hiikiimlerin ¢ikarildigi kaynaklar1 naslar, sahabe fetvalari, miirsel ve zayif
hadisler ile kiyas olarak saymistir.#! Bu siralamada dikkat ¢eken husus, daha 6nce
Safiti’'de de gorildigi tizere, Kitap ve stinnet arasinda herhangi bir derece farki
gozetilmeksizin her ikisinin de “naslar” kategorisi altinda birlestirilmis olmasidur.

ibn Kayyim el-Cevziyye'ye gore siinnetin birincisi, miinzel kitaplarin getirdigine
uygun olan; ikincisi, Allah’in Kitab'inu tefsir eden, Allah’in muradini agiklayan ve
mutlakim takyid eden; tglinciisti, Kitab’in kaydetmedigi bir hitkmii igeren ve o
hiikmii ilk defa olarak agiklayan olmak tizere ti¢ konumu bulunmaktadir. Bunlardan
herhangi birini reddetmek caiz olmadig gibi, Kitab’'in karsisinda stinnetin doérdiincti
bir pozisyonu da yoktur. Dolayisiyla Kur’an’a aykiri ve onunla ¢eliskili olan sahih
bir tek stinnet varid olmamustir.’#

ibn Kayyim el-Cevziyye, naslarin -6zellikle kendi zamanini kastederek- adina
sikke basilan, hutbe okunan, fakat gegerli bir hiikmii ve yetkisi olmayan aciz halife
derecesine indirildigini soyleyerek naslara hakkinin verilmediginden yakinmigtir.1#
Stinneti Kur’an-1 Kerim’e denk tutanlara gore, miitevatir veya haber-i vahit olup
olmamasina bakilmaksizin her kademedeki siinnet, Kur’an-1 Kerim’in am naslarini
tahsis edebilir. Ciinkii onlara gore, am lafizlarin manaya delaleti zannidir. Oyleyse
burada am olan ayetin stibitu kati, fakat delaleti zanni; has olan haber-i vahidin ise
stibGtu zanni, fakat delaleti katidir. Boylece stz konusu am ve has iki delil, katiyyet
ve zanniyyet bakimindan birbirine egit demektir.1

Ote yandan, stinnet ile Kur'an’t birbirine denk tutan Hanbeliler'in Kur’an-i
Kerim’'in siinnet tarafindan nesh edilmesi konusunda acik bir tavir alamadiklar
gozlenmektedir. Fazl b. Ziyad ve Ebii’l-Haris'ten gelen bir rivayette Ahmed’e
stinnetin Kur'ant nesh edip edemeyecegi soruldugu zaman o, “Kur’an ancak
kendisinden sonra gelen bir Kur’an (ayeti) ile nesh olunabilir; stinnet, Kur’an’: tefsir
eder” demistir.'¥ Ebha Ya’la ise, Kur'an’in stinnetle neshinin akil bakimindan
cevazina engel herhangi bir durum olmadigimm belirtmekle birlikte, Kur'an'in
stinnetle neshini ser’l agidan caiz gormeyerek bunun orneginin bulunmadigim
soylemigstir.#¢ EbG Ya'la'min talebesi Ebii’l-Hattab el-Kelvezani (6. 510/1116) ise

0 fbn Kayyim el-Cevziyye, [lamiil-muvakkain, 11, 313,

141 ibn Kayyim el-Cevziyye, [lamii‘ l-muvakkiin, 1, 29-33.

142 {bn Kayyim el-Cevziyye, ['lamii'l-nuvakkiin, 11, 307; H. Yunus Apaydin, “Ibn Kayyim el-Cevziyye”,
DIA, XX, 114.

143 Apaydin, “Ibn Kayyim el-Cevziyye”, DIA, XX, 115.

14 Ebu Ya'la el-Ferra, el-Udde, 11, 550-551; Ebl'l-Hattab el-Kelvezani, ef-Temhid fi usiili'I-fikh (nsr. Miifid
Muhammed Eba Amese), Mekke 1985, 11, 111; ibn Kayyim el-Cevziyye, ['lamit' l-muvakkain, 11, 297-299;
Ferhat Koca, fsldam Hukuk Metodolojisinde Tahsis, istanbul 1996, s. 212-220.

145 Ebi Ya'la el-Ferra, el-Udde, 111, 788-789; Ebii'l-Hattab el-Kelvezani, et-Temhid, 11, 369,

146 Ebi Ya'la el-Ferra, el-Udde, 111, 801.
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Kur’anin miitevatir stinnetle nesh olunabilecegi fikrini benimsemistir. Ayrica, bu
konuda Salih’in (6. 265/878) babasi Ahmed’den yaptig1 bir rivayet ise neshi kabul
edenleri desteklemektedir ve onlara gére bu durum, bir tiir Allah’in “Peygamberinin
lisam ile nesh etmesi” manasina gelir.'¥” Haber-i vahitle Kur'an ve miitevatir
stinnetin neshi, aklen caiz olmakla beraber ser’an caiz degildir.'#® Buna kars,
Kur'an’mm stinneti nesh etmesi ise caizdir ve bu konuyla ilgili imam Ahmed’den
cesitli ornekler rivayet edilmistir.#

Stinnetin ~ Kur'an’la  esit tutulmasi tartismasinda, stinnetin  Kur'an’
aciklama/tebyin gorevine vurgu yapilmasi, genel olarak biitiin islam alimleri
tarafindan kabul edilen bir husustur. Ancak siinnetin Kur’ant agiklayicr olmasi,
onun Kur’dn'la aynilestirilmesini gerektirmez. Ciinkii zaten siinnet, islam dinin
“ikinci” mistakil kaynagidir. Kald:r ki, Kur'an Yiice Allah’in biitiin insanliga
gonderdigi “ilahi” bir hitap/metin, stinnet ise yiiz ylize ve sicag1 sicagina (tarihsel)
soylenmis “begeri” bir soz ya da hareket veya salt bir siiktittur. Bu sdz veya
hareketlerin, soylendigi veya yapildigi zaman ve mekan diliminde, Kur’an'in lafiz
ve ruhuna en uygun (iisve-i hasene) agiklamalar olduklarinda stiphe yoktur.
Dogrudan dogruya Hz. Peygamber’in kullandig: lafizlarla degil de méanasiyla dahi
rivayeti kabul edilen bu s6z ve hareketler, ilahi koruma altinda olmay1p en yiiksek
dogruluk derecesinden en diisiik dereceye kadar pek ¢ok yollarla bize kadar
ulasmuslardir. Hatta ibn Hazm siinnetin Kur’an (zikir) gibi korunmus oldugunu ileri
stirse’®® de Restl-i Ekrem’in ister peygamber olmadan onceki donemden isterse
peygamber olduktan sonraki donemden itibaren sdyledigi biitiin sozlerin ve yaptig
biitiin hareketlerin, onun saghg zamaninda —birkag istisna diginda- yaz1 ve kayit
altina alinmadig; tarihsel bir gercektir. Ayrica, Hz. Peygamber’in kayinpederi ve gar-
i Hira'da yoldas: olan Hz. Eb{i Bekir, dostu ve kayinpederi olan Hz. Omer, dostu ve
iki kizinin kocasi olan Hz. Osman (Zi‘l’n-nf:rcyn,fiki nurun sahibi), amcasinin oglu ve
damadi olan Hz. Ali (Babii’l-ilm/ilmin kapisi) gibi en yakinlari, ondan en az veya
diger ravilerden daha az rivayetlerde bulunmuslardir. Yine, gesitli sahabilerin
Kur'an’la karigmasi endigesi ve yalan-yanhs soylenmesi ihtimaline kargi hadis
rivayetine sicak bakmadiklari, hadis rivayet edenlere dogruluklari hususunda yemin
ettirdikleri veya sahit getirmelerini istedikleri, Hadis Tarihi'nde herkes tarafindan
bilinen ve kabul edilen bir husustur. Sayet stinneti Kur’an’la denk tutar ve onun gibi
Cenab-1 Hak tarafindan korundugunu kabul edersek, bize ulasanlarin sahihini
sakiminden ayirma konusunda getirilen farkli sartlar ve yapilan genis tartismalar bir
yana, bize kadar gelmeyen stinnetler ve onlarin igerdikleri dini hiikiimler nasil
degerlendirilecektir? O zaman, “Gelende hayir vardir” denerek, bize kadar ulasan
stinnetlerin “korunan”, “Kur’an gibi vahyolan” ve “Islam’1 temsil eden” siinnetler;
bize kadar gelmeyenlerin ise “dini herhangi bir degeri bulunmayan ve bu sebeple de

147 Ebii’l-Hattab el-Kelvezani, et-Temhid, 11, 369,

145 [bn Kudame, Ravzatii n-ndzir (nsr. Abdiilkerim b. Ali b. Muhammed en-Nemle), Riyvad 1414/1993, I,
327-329.

149 Ebi Ya'la el-Ferra, el-Lldde, 111, 802-807; Ebii’'l-Hattab el-Kelvezani, et-Tembhid, 11, 384-3587.

150 fbn Hazm, L‘f—fhkﬁmﬁusmi'f—a.'rkrim, 1, 96.
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yokluklar: dinde bir eksiklige sebep olmayan” ve “hem hiikiimleri/manalari hem de
lafizlart neshedilmis” stinnetler olduklart m1 soylenecektir? Boyle bir yorum ne
kadar da fatalist ve tarafgir bir yorumdur!

Ayrica, siinnetin dogrudan dogruya ilahi vahiy olup olmadig tartismasinda biz
bir taraftan Hz. Peygamber’in “restl”ltigtintin sadece “postaci/haberci” konumuna
indirilmesini isabetli bulmuyoruz. Ciinkti Hz. Peygamber Kur’an’r yalnizca teblig ile
degil, aym zamanda tebyin etmekle (agiklamak) de gorevli idi®® ve bu gorevini
yaparken ilahi iradenin “otokontrol”iinde bulunuyordu. Sayet yaptig1 agiklama veya
davramislardan herhangi biri ilahi irdadeye uygun olmazsa, stz konusu agtklama veya
davranig derhal vahiy tarafindan diizeltiliyordu. Yine bu tartismada biz, Hz.
Peygamber’in biitiin s6z ve davraniglarim “salt ilahi vahiy” olarak kabul etmeyi de
isabetli bulmuyoruz. Clinkii Hz. Peygamber’in niiblivvet ve imamet vasiflari disinda
birtakim cibilli (beseri) davramslari, devlet baskanhg, kadilik, komutanlik,
ogretmenlik, babalik, dedelik, akrabalik, arkadaslik ve dostluk gibi pek ¢ok insani
yonii bulunmaktaydi. iste bu alanlarda Hz. Peygamber hem bir beser olarak kisisel
bilgi ve birikimiyle hem de Yiice Allah ile olan dostlugundan edindigi irfan ve
tecriibesiyle, makasid-1 sarie ve mesalih-i nasa en uygun bir sekilde i¢tihad ediyordu.
Onun biittin bu davramislart dogrudan dogruya ilahi vahyin eseri degil, ancak “genel
olarak” ilahi vahyin gergevesi igerisinde bulunmaktaydi. Basta imam Safii olmak
tizere Ehl-i Hadis ve selefi diigtince mensuplarimin, stinneti yazili bir metne
indirgemeleri ve mana ile rivayeti caiz olan hadisleri dahi “nas/metin” ad: altinda
Kur’an’a denk tutmalari, Hz. Peygamber’in kisisel 6zgtir iradesini, akli cabasini ve
biittin insani yonlerini ortadan kaldiria bir yaklasimdir.'® Hz. Peygamber’in,
peygamberligi stiresince hayatin herhangi bir alaninda Ytice Allah'in vahyine ve
Kitab’ina muhalif hareket ettigini diistinmek bile miimkiin degildir. Clinkt boyle bir
mubhalefetin adi “gtinah”, “haram” ve “su¢” demektir ve bu durum onun “ismet”
sifatina aykiridir. Ne var ki bu, onun biitiin davramglarinin salt ilahi vahiy eseri
oldugu anlamina da gelmez.

Sonug olarak, selefi diistince mensuplarimin stinneti Kur’an-1 Kerim’le esit bir
konumda saymalari, Ehl-i Stinnet epistemolojisindeki “haber-i sadik” anlayigin
zedeleyici bir tutumdur. Clinkii Ehl-i Stinnet'in kesin bilgi kaynag olarak kabul
ettigi “haber-i sadik”, “ilahi vahiy”dir. islim’in yegane kutsal kitabi olan Kur’an-i
Kerim’in yanina, onunla esit derecede bagka bir “kutsal kitap” olarak -stibit
derecelerine de bakmaksizin- Hz. Peygamber’den sadir olan her tiir soz ve tasarrufu
koymak, din-i Islam1 “din-i Muhammedi”ye doniistiirebilir. Kaldi ki, biitiin
stinnetleri salt ilahi vahiy eseri olarak kabul etmek; Hz. Peygamber’in beseri kisiligini
tamamen ortadan kaldirmak, “is hakkinda insanlara danis”masini!s3

151 Hz. Peygamber'in teblig ve tebyin girevi hk.bk. el-Maide 5/67; en-Nahl 16/44; Ankebut 29/18.

152 flhami Giiler, “Safii'nin Siinnete Yaklasgiminin Kelami (Teolojik) Anlami ve Din'in Lahuatiligi ve
Nasutiligi Sorunu”, [sldm ve Modernizm Fazlur Rahman Tecriibesi, istanbul 1997, s. 270.

153 “Allah"m rahmetinden dolay, sen onlara karsi yumugak davrandm. Eger kaba ve kat1 kalbli olsaydin, siiphesiz
etrafindan dagily giderlerdi. Onlart affet, onlara magfiret dile, is hakkinda onlara dams, fakat karar verdin mi
Allal’a giiven. Dogrusu Allah giivenenleri sever.” (Al-i imran 3/159).
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anlamsizlastirmak ve stinnetin virat sebeplerini, baglamin, tarihsel ve cografi etken
ve unsurlarini reddederek onlar ilahi bir “kurgu” ve “rol”e dontistiirmek, Hz.
Peygamber’i de “otomatige” baglanmis bir “vahiy alict ve verici” “ara¢” haline
getirmek demektir. Ote yandan, Hz. Peygamber’in biitiin siinnetlerini ilahi vahyin
disinda ve onun beseri kabiliyet ve kapasitesinin tirtint olarak saymak ise, kendisine

"o

ilaht vahiy gonderen Yiice Allah’tan bagimsiz bir sekilde “seriat” teblig ve tebyin
eden “sekiiler” bir peygamber anlayisim dogurur. Boyle bir peygamber de
“restl/el¢i” degil, dinin yegane sahibi yani “hakiki sari"” olur.

6. Selefin Dini Otorite Olarak Kabul Edilmesi: Altin Nesil Ozlemi

Islam’dan 6nce Arap toplumunda okuma-yazma bilenlerin sayis1 oldukga az idi.
Bu sebeple de kiiltlir yaziyla degil sozlii anlatim yoluyla (sifdhi, semai) nesilden
nesile aktariliyordu. Hz. Peygamber &zellikle Medine doneminde Misliimanlarin
okuma-yazma 6grenmeleri icin gesitli tedbirler almis ise de toplumdaki sifahi kiiltiir
gelenegi heniliz devam etmekteydi. Okuma-yazma bilen sinirh sayidaki sahabilerin
Kur’an vahyini yaziya gecirmeleri mistesna, genel olarak toplumda hem Kur’an-i
Kerim hem de Hz Peygamber’'in s6z ve tavsiyeleri sozlii/sifahi bir gekilde
yayilmaktaydi. Bu durum okuma-yazma bilenlerin sayisimn arttigi, islam
toplumunun sozlii kiiltiirden yazih kiiltiire gegmeye bagladigi dénemlere kadar
devam etmistir. Aslinda, sozlii kiiltiirden yazih kiiltiire gegis bir toplumun hayatinda
goriilebilecek en biiyiik degisimlerden biridir. Bu kiltiirel degisim ve
transformasyon ilk Islam toplumunda uzun yillar igerisinde ve yavas yavas
gerceklesmistir. Dolayisiyla s6z konusu degisimin ne zaman tamamlandigin belirli
bir y1l veya tarihe baglamak miimkiin degildir. Ancak Hz. Peygamber’in hadislerini
sifahi/semai ustllerle toplayan Ahmed b. Hanbel (6. 241/855), Buhari (6. 256/870),
Miislim (6. 261/875) ve Ebh Daviad (6. 275/889) gibi biiyiik hadis miielliflerinin
yasadiklari tarihler dikkate alindiginda, hicri I11. (IX) Yiizyilin sonlarinda yani Islam
dustincesinde re’y ve eser ekollerinin olustugu hatta kurucu mezhep imamlarinin ve
ilk 6grencilerinin tamaminin yasadig bir donemde sozlii rivayet geleneginin hentiz
devam ettigi ve yazih kiiltiire gecisin tamamlanmadig: gordiliir.

Ote yandan, Hulefa-y1 rasidin doneminde baslayan fetihlere Emeviler ve ilk
Abbasi halifeleri tarafindan da devam edilmis ve boylece tabiGn neslinin yogun
olarak yasadigi donemde (yaklasik hicri 60-150/680-768) [slam tilkesinin simirlan
Hicaz yarimadasindan Filistin ve Sam’1 asarak Anadolu iglerine, Irak, iran, Kafkasya
ve Maveratinnehir bolgesine, Misir ve Kuzey Afrika sahillerine kadar ulagmusti.
Ancak bu genisleme yeni bircok sorunu da beraberinde getirmisti. Oncelikle
fetholunan bolgelerde yasayan Fars, Tiirk, Rum, Ermeni, Kipti ve Berberi gibi pek
¢ok irka mensup insan Arap sokagini doldurmustu. Ayrica onlar Arap sokagina
gelirken dini, siyasi, ekonomik ve kiiltiirel pek ¢ok sorunlariyla birlikte gelmislerdi.
Boylece, [slam toplumunda ortaya ¢ikan yeni sorun ve ihtiyaglarin hem sayisi hem
de gesitliligi artmis ve derinlesmisti. Diger taraftan gesitli i¢ ihtilaflar, rekabetler ve
siyasi isyanlar sebebiyle Musliimanlar arasinda birtakim siyasi, akidevi ve igtihadi
ayriliklar bas gostermisti. Biittin bu hizli degisim ve gelismelerin ortaya ¢ikardig:
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sorunlar i¢in Kur’an-1 Kerim’den ve Hz. Peygamber’in stinneti ile ashabimin goriis ve
uygulamalarindan bire bir olarak ¢6ziim bulmak bazen gii¢ olabiliyordu. iste bu
durumda, yeni sorunlar hakkinda hiikiim verirken, Kur’an-1 Kerim naslari, Hz.
Peygamber’in stinneti ve ashabin goriis ve uygulamalarindan rivayet edilen eserler
(asar, haberler) yaninda, re'y ve diger akil yiirtitme yollarindan da yararlanihp
yararlanilamayacag konusunda biiyiik bir tartisma basladi. Bu tartismada tabitn
alimleri iki ana gruba ayrildi: Daha 6nceden kendilerine Ehl-i Hicaz (Hicaziyytn) ad
verilen alimler dinin asar ve ahbardan (haberler) ibaret oldugunu ve bu sebeple de
zorunlu haller disinda re’y ve akli istidlal yollarimin kullanilmasimnin caiz olmadigin
savundular. Bu kimseler artik toplumda ve ilim diinyasinda Ehl-i Hadis (Ehl-i Eser)
veya Ashabii’l-Hadis adiyla amlmaya bagladi. Daha 6nceden kendilerine Ehl-i Irak
(Irakiyyhn) adi verilen ve ¢cogu Arap olmayan unsurlardan (mevall) meydana gelen
bir grup alim ise, ser'l hiikiimlerin ¢ikarilmas: sirasinda Kitap, siinnet ve sahabe
goriis ve uygulamalari yaninda, re’y ve akil ytiriitme yollarinin da kullanilabilecegini
ileri siirdii. Bu kimseler ise artik toplumda Ehl-i re'y (Re'yciler) olarak anilmaya
baslanda.

ste selefi diisiince sahipleri, soz1ii kiiltiirtin hakim oldugu bir toplumsal yapida
yetisip biititin sorunlarini daha onceki nesillerin goriis ve tavsiyeleri dogrultusunda
cozmeye alismis olan Ehl-i Esere mensup kimselerdir. Ciinkii onlara gore “din”
demek eser (rivayet/nakil), “bilgi” (ilim) demek ise hadis ve haber demektir. Biitiin
bu nakil ve tasima islemini ise, Islam’in ilk ve “altin” nesilleri olan sahabe ve tabitn
yapmustir. Onlara bu hizmetleri sebebiyle Islam ilim ve kiiltiir tarihinde “selef-i
salihin” (ge¢mis salih insanlar, altin nesil) ad1 verilmis ve her meselede 6ncelikle
onlarin goriis ve uygulamalarmin dikkate alinmasi anlayisi benimsenmistir.

Hz. Peygamber’in siinnetinin, ashab ve tabiilerin goriis ve uygulamalarimn islam
diisiince ve medeniyetinin olugsmasina en biiyiik katkida bulunan unsurlar olduklar:
inkar edilemez bir gergektir. Ancak stz konusu siinnetin biiyiik bir kismimin Hz.
Peygamber’in beseri yon ve ictihadlarindan olustugu ve bu sebeple tarihsel unsurlar
tasidigi, selef-i salihinin gortis ve uygulamalarinin ise hemen hemen tamamiyla
beseri bir tefekkiirtin mahsalii oldugu hususlar: da ayni derecede inkar edilemez bir
gercektir. Begeri tefekkiir mahsali olan bu goriis ve tavsiyeler, zaman ve mekanin,
imkan ve ihtiyaglarin degismesiyle birtakim degisikliklere ve farklilagmalara ugrar.
iste Ehl-i Hadis ve selefi diistince mensuplari, tabiiler doneminde islam toplumunun
Hz. Peygamber’den beri en biiyiik degisim ve dontistiimii yasadiini fark edememis
ve zamanin bidiiziye tekrar ettigini zannetmislerdir. Onlar sahabe ve tabitn
doneminin (altin ¢ag) sartlarini, imkan ve ihtiyaclarini, organik ve yapisal formlarim
bir paket hilinde dondurarak “Islim dini” ile ozdes hale getirmeye ve
evrensellestirmeye calismuslardir. Halbuki ge¢miste yasanan her somut olayin
arkasinda, kendisine mahss birtakim antropolojik, psikolojik, sosyolojik, ekonomik
ve kiiltiirel... sebep ve etkenler vardir ve bu agidan yasanan her somut olay
“biricik”tir ve dolayisiyla onun ¢oztimii de kendine mahsts yani “biricik”tir. Hayat
bir irmak gibidir; stirekli akar, ancak akan her su damlasi yeni ve “biricik”tir ve bu
suda ayni anda sadece bir defa yikanilabilir.
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Iste zamanin degisimi gercegini 1skalayan Ehl-i Hadis ve selefi distince
mensuplari, zamani durdurabilmek veya hi¢ olmazsa onun carklarmin kendi
gorigleri etrafinda déonmesini saglayabilmek icin eskiden beri ¢ok iyi bildikleri nakil
ve eser miidafaasi yapmaya ve onceki altin nesillere (selef-i salihin) serenatlarda
bulunmaya baslamslar; s6z konusu nesillere ve onlardan rivayet edilen haberlere
(asar) kars1 gosterilen saygry1 ahlaki bir tavir olmaktan ¢ikararak metodolojik bir ilke
héline getirmislerdir. Meseld, tabitn fakih ve hadiscilerinden Mesrak b. Ecda’nun (6.
63/683) “Kiyas ve re’yden sakininiz. Ciinkii re’y zelil eder”™, Sa'bi'nin (6. 104/722)
“ Ancak asari terk ettiginiz ve kiyasi aldigimiz zaman helak olursunuz”1%, ibn Sirin’in
(0. 110/729) “Esere dayandigimiz miiddet¢e dogru yoldan sapmayiz”1% ve hadis
hafiz1 Yezid b. Ziirey’in (6. 182/798) “Re’y ashabi stinnetin diismanlaridir”!%7 sdzleri,
“eser-re’y” ve “dogru yol-sapik yol” karsithiklarina dayanan metodolojik hatta
ideolojik ayrismay1 acik¢a ortaya koymaktadir. Bazi Ehl-i Hadis mensuplar: bu son
climleyi, 6nceden yaptigi éngorii ve ileri stirdiigii gortisleri vahiy tarafindan dahi
desteklenmis'® olan Hz. Omer gibi bir re’y tistadina nispet ederek, onun “Re’y
sahipleri stinnetin diismanlaridir. Sayet din re'yle olsaydi, mestin en alti
meshedilmek i¢in en tistiinden daha layik olurdu”1® dedigini ileri stirmiiglerdir. Ehl-
i Eser’e mensup fakihlerden Evzai (6. 157/774) de “Insanlar seni dislasa, yadirgasa ve
reddetse bile sen seleften gelen rivayetlere saril. insanlar siislii piislii gosterseler bile
kigilerin re’ylerinden sakin! Boyle yaparsan, stiphesiz sonugta is agiga ¢ikar ve sirat-
1 mistakim tizere oldugunu goriirsiin”60 diyerek selefin eserlerine (asar) sarilmak
gerektigini ifade etmistir. Siifyan es-Sevri (6. 161/778) ise, “Din ancak asardan
ibarettir, re'yle degildir”'¢! diyerek dinin anlasilmasi ve yasanmasmin ancak
rivayetlerle miimkiin olabilecegini ileri stirmiistiir. Imam Malik b. Enes (6. 179/795)
de “Resuliillah ve ondan sonra gelen yoneticiler (viilatii’'l-emr) stinnet koymustur.
Onlara uymak; Allah’in Kitab'in1 tasdik etmek, Allah’a itaati tamamlamak ve
Allahin dini tizere kuvvetli olmaktir. Kim bu stinnetlerle amel ederse hidayete erer;

15 Hatib el-Bagdadi, el-Fakih ve'l-miifefakkih, 1, 459.

155 Hatib el-Bagdadi, el-Fakih ve'l-miitefakkih, 1, 462.

15 Darimi, Reddii’l-fmam ed-Darimi Osmin b. Said ald Bisr el-Merisi, s. 145.

157 Hatib el-Bagdadi, Serefu Ashabi‘l-hadis (nsr. M. Said Hatipoglu), Ankara 1991, Diyanet Isleri Baskanhig
Yayinlar, s. 7.

155 Hz. Omer’in vahiy tarafindan onaylanmis bulunan éngorii ve goriislerine “Muvafakatii Omer” adh
verilir. Onun bu tir éngoriileri hk. bk. Zeliha Bengii Ozarslan, Beseri Idrak fle Vahyin Bulugma Noktas:
“Muwvéfakat” Fenomeni (yayimlanmamus yiiksek lisans tezi), Adana 2006, Cukurova Universitesi Sosyal
Bilimler Enstitiisti, s. 8-26; Selim Ank, “Keramet ve Firaset Baglaminda Muvafakat-1 Omer (ra.)”,
Diyanet {tmi Dergi, 2005, c. XLI, sy. 4, s. 115-128; Gokhan Atmaca, “Niizil Siirecinde Bir Muhatab
Olarak Hz. Omer ve Muvéfakatlar”, Sakarya Uiniversitesi Hahilua.r Fakiiltesi Dergisi, 2010, sy. 21, s. 43-67;
Mustata Fayda, “Omer”, DIA, XXXIV, 46.

15 Hatib el-Bagdadi, el-Fakih ve'l-miitefakkih, 1, 455. Hz. Omer'e nispet edilen benzer bazi climleler igin bk.
Age., 1,453, 454,

160 Hatib el-Bagdadi, Serefu Ashabi’l-hadis, s. 7; Zehebi, Tezkiretii'l-huffaz, 1, 180.

161 Hatib el-Bagdadi, Serefu Ashabi'l-hadis, s. 6.
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islerini bu siinnetlerden yola c¢karak yaparsa basariya ulasir. Kim de bunlara
muhalefet ederse, miiminlerin yolundan baska bir yola uymus olur” demistir.!¢?

Buna gore, sahabe ve tabitin nesli vahyin anlam ve agiklamasini en iyi bilenlerdir.
Dolayisiyla, ilim (haber, eser) onlardan alinir; onlardan gelen haberlerle Allah’in
helali helal, haram1 haram kilinir. Selefin birakti§i mirastan yiiz ¢eviren kimse kendi
hevasimi din edinmis ve Allah’in Kitab i O'nun kastettigi mananin hilafina kendi
re’yi ile te’vil etmis olur. Eseri (nakli/haberi) kabul etmeyen kimse, “miiminlerin
yolu”ndan bagka bir yola girmeyi arzulayan kigidir. Halbuki Allah, “Dogru yol
kendisine apacik belli olduktan sonra, Peygamber'den ayrihp, miiminlerin yolundan
baskasina uyan kimseyi, déndiigii yone dondiiviir ve onu cehenneme sokariz"1%
buyurmaktadir.14

Boylece Ehl-i Hadise gore “asar”, yeni ortaya ¢ikanlar (muhdesat) kargisinda
dogru yol ve degismeyen gergekligi; re’y ise degiskenlik ve sapiklig1 temsil eder.
Dolayisiyla eser tizere olmak, istikamet tizere olmak demektir. Yeni olan (bidat) bir
sey ortaya ¢iktifi zaman yapilacak is, ilk duruma sarilmaktir. Clnkii “is, ancak
onceki istir (ma’l-emru ille’l-emru’l-evvel); sayet bize sadece tirnagin yikanacag
haberi ulagsaydi, onu asmazdik.” 165

Basta Ehl-i Hadis ve Hanbeliler olmak tizere biitiin selefi diistince mensuplari,
rivayet ve asara dayali din anlayislarinin sonucu olarak selef-i salihinin gortis ve
uygulamalarini ser’i deliller hiyerarsisinde naslardan (Kitap ve stinnet) sonra ikinci
siraya koymuslardir. Ashinda, bu anlayisa hemen hemen biitiin Ehl-i siinnet
mezhepleri belirli oranlarda sahip bulunmaktadir. Mesela, Hanefiler Islam
hukukunun kaynaklari olarak Kitap ve silinnetten sonra sahabe goriis ve
uygulamalarini esas almig'®®, Malikiler Medinelilerin uygulama ve amelini (amel-i
ehl-i Medine)” ilke olarak benimsemislerdir. Ancak Islami grup ve mezhepler
icerisinde ilk nesillerin goriiglerini kendi dini anlayislarimin merkezine koyan ve bu
konudaki 1srar ve vurgulariyla temaytiz edenler ise daha ¢ok Ehl-i Hadis, Hanbeli ve
Zahiriler gibi selefi diistince mensuplar olmustur.

Bu goriis sahipleri Islam’t dogru anlayip yasayabilmek igin selef-i silihin gibi
anlamak ve yasamak gerektigini, bu sebeple de onlarin goriis ve uygulamalarinin
dinin vazgecilmez kaynaklart oldugunu ileri stirmiislerdir. Mesela, Ahmed b.
Hanbel icin “din” demek, “Allah’in Kitab’i, asar, stinen ve Allah’in Resfld,

162 Hatb el-Bagdadi, Serefu Ashabi’l-hadis, 7; a.mlf., el-Fakih ve'l-miitefakkih, 1, 435-436.

163 en-Nisi 4/115.

164 Darimi, er-Red ale'l-Cehmiyye, s. 55-58.

165 DArimi, Reddii/l-imam ed-Darimi Osmidn b. Said, s. 145; Mehmet Zeki i;‘.can, “Selefiligin Temel Esaslan
Ve Sosyo-Politik Arka Plan”, Tarthte Ve Giintimiizde Selefilik, Milletleraras: Tartigmalt Itmi Toplant:, 08-10
Kasim 2013, Topkap Eresin Hotel, istanbul 2014, s. 96.

160 Sahabe mezhebi hakkinda klasik fikih usulii kitaplarindaki “sahabi kavli” veya “sahiabi mezhebi” ile
ilgili boliimler yaminda ayrica bk. Ebii Said Selahaddin Halil b. Keykeldi el-Alai, lemdlii‘l-isibe fi
akvali's-sahabe (thk. M. Siileyman Eskar), Kuveyt 1987; Sa’ban Muhammed fsmail, Kavlii's-sahibi ve
eseruhii ﬁ'.l'—ﬁHn"I—fﬁfﬁm?, vy., 1988, Darii’s-Selam; Ali Toksan, “Hadis ilmi Agisindan Sahabi Kavli ve
Degeri”, Erciyes Universitesi ﬂﬂhi‘uaf Fakiiltesi Dergisi, sy. 2, s. 339-357.

167 Medinelilerin uygulama ve ameli hk.bk. ibrahim Kafi Dénmez, “Amel-i ehl-i Medine”, DIiA, 1M1, 21-25.
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sahabileri, tabitin, tebe-i tabiin, onlardan sonra da 6érnek olarak alinan, siinneti kabul
eden, asan koruyan, sapiklig1 tanimayan ve hata veya ayrilmakla su¢glanmayan kabul
edilmis imamlar ile gtivenilir sahislardan gelen saglam rivayetlerdir. Onlar, kiyas ve
re’yi savunan kimseler degildir; ¢linkii kiyas, dinde degersiz ve re’y de aymdir ve
kottidiir. Dinde re'y ve kiyas taraftarlari, givenilir selef imamlarindan herhangi bir
eser bulunmas: disinda, sapiktir ve dalalettedir.” 168

ibn Teymiyye'nin su sozii ise, gecmis nesillerin dini otoritesi hakkinda selefilerin
tipik yaklagimimmi ortaya koyan en somut orneklerden biridir: “Sonrakilerin
oncekilerden ayr olarak ortaya koyduklari ve daha o©nce hicbir kimsenin
soylemedigi her s6z hatadir. Nitekim Ahmed b. Hanbel, ‘Senin i¢in bir imamin
olmadig bir meselede konusmaktan sakin” demistir.”16?

Selefi dustincenin temsilcileri olan Hanbeliler fikih usaliinde kaynaklar
nazariyesini, daha once de zikrettigimiz gibi, naslar (Kitap ve siinnet) ile sahabe
gortis ve uygulamalar tizerine kurmuglardir. Ahmed’e, “Sahabiler bir konuda icma
ettikleri zaman onlarin gortislerinden ¢ikma hususunda ne dersin?” diye soruldugu
zaman, o, “Bu ¢irkin bir sozdiir, ehl-i bidatin soztidtir; sahabe ihtilaf ettigi zaman da
onlarin goriislerinden ¢ikilmaz” demistir.17

Ahmed b. Hanbel’'in icma ile ilgili sozlerini yorumlayan ibn Teymiyye onun
sahabe, tabitn ve etbau’t-tabiin icmasini kabul ettigini, ancak daha sonraki asirlarda
meydana geldigi ileri stirtilen icmalarin delil olacagina dair sdzlerinde herhangi bir
isaret bulunmadigini soylemistir. ibn Teymiyye “Kitap, siinnet; Omer b. el-Hattab,
Abdullah b. Mes'tid (6. 32/652) ve diger sahabilerin kelam: hakkindaki icmaya itimat
ederiz. Clinkii bu sahabilerden her biri, ‘Ben Allah’in Kitab’inda olanla hiitkiim
veririm; orada yoksa Allah’in Restliiniin stinnetiyle, orda da yoksa salih insanlarin
tizerinde icma ettikleri seylerle hitkmederim” demislerdir” diye agiklamistir.!”!

Ayni sekilde, Merriizi’den gelen bir rivayette, imam Ahmed bilgiyi ararken,
“Restlullah’tan gelen seylere bakilir; onlar igerisinde yoksa ashabindan gelenlere
bakilir; onlarda da yoksa tabitndan gelenlere bakilir” demis, EbG Davad’dan gelen
bagka bir rivayette ise ittibain, “Nebiden ve ashabindan gelenlere uymak oldugunu”
belirterek bundan sonra gelen tabiiler hakkinda ise muhayyer olundugunu
sOylemistir.!72

Daha once de gegtigi tizere, ibn Kayyim el-Cevziyye, Ahmed b. Hanbel'in fetva
ustltinde birinci sirada Kitap ve stinnet naslarini sayarken, ikinci sirada sahabenin
fetvasin zikretmistir. Buna gore Ahmed, sahabeden birinin muhalifi bilinmeyen bir
fetvasini buldugu zaman onu alir ve baska bir delile miiracaat etmezdi. Ahmed,

168 W. Montgomery Watt, Islém Diisiincesinin Tesekkiil Devri (tre. E. Ruhi Figlah), Ankara 1981, Umran
Yayinlari, s. 366.

169 fhn Teymiyye, Mecmiiu Fetdvi (thk. Abdurrahman b. Muhammed b. Kasim), Beyrut 1398, Darii’'l-
Arabiyye, XXI, 291.

170 Abdullah b. Ahmed b. Hanbel, Mesdilii'I-Imam Alnned, s, 438-439: Ebi Ya'la el-Ferra, el-Ldde, IV, 1059—
60,

71 {bn Teymiyye, el-Miisevvede, s. 283-84,

172 Ebii Ya'la el-Ferra, el-Udde, IV, 1090.
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sahabeden bu tiir bir fetva buldugu zaman, ne amel ne re’y ne de kiyas: ona takdim
ederdi.'”?

Biitiin bunlar Ahmed b. Hanbel'in selefin gorislerine olan baghligim
gostermektedir. O, hayati boyunca, hakkinda seleften eser (nakil, goriis)
bulunmayan bir meselede fetva vermeyi hos karsilamamis ve insanlart bundan
siddetle men etmistir.'”

ibn Kayyim el-Cevziyye'ye gore de sahabiler iimmetin en fakihi, en alimi ve dini
ahkamin maksat ve hikmetlerini en iyi bilen kisilerdir. Sahabenin bilgileriyle
sonrakilerin bilgileri arasindaki fark, bunlarla onlarin faziletleri arasindaki fark
gibidir.17s ibn Kayyim’e gore, “sahabe ve tabitinun rehberliginden daha mitkemmeli
yoktur.”176

islam’in ilk ti¢ neslini dini otorite olarak kabul eden selefi diisiince mensuplari,
daha sonraki asirlarda ortaya ¢ikan biitiin fikri gelisme ve katkilari ise, [slam dininin
asli muhtevasina dahil olmayan bidatler ve yeni tliremeler seklinde
degerlendirmislerdir. O zaman da selefilerin en onemli vazifesi, dinin ashm ve
safiyetini korumak ve ortaya ¢ikan her tirlii yeniliklere (bidat) karsi sonuna kadar
miicadele etmek olmustur. Hatta tarihci ibn Sa’d’in (6. 230/845) rivayet ettigi, Emevi
Halifesi Omer b. Abdiilaziz’'den (6. 101/720) intikal eden bir kitapta (emirname)
belirtildigi tizere, “stinneti diriltmek” (ihyat siinne) veya “bidati sondtirmek” (itfat
bid’a)'”” devletin resmi bir gorevi haline gelmistir. Bidatlerle mticadele ¢ergevesinde,
Ahmed b. Cafer Ebii’'l-Abbas el-Istahri’'nin naklettigine gore, Ahmed b. Hanbel
Ashabii'r-re’y hakkinda soyle demistir: “Bunlar bidatgidirler; sapiktirlar; stinnete ve
esere diismandirlar; hadisleri iptal ederler ve Restliillah’a (s.a.) kars: ¢ikarlar; Ebt
Hanife'yi ve onun gibi diistinenleri imam edinirler, onlarin dinini din edinirler.
Resaliillah’in ve ashdabinin sézlerini birakip da bu goriise saplananinkinden daha
acik sapiklik ne olabilir? ...Bu goriislerden birini benimseyen yahut dogrulayan veya
ondan memnun olan ya da onu seven kimse silinnete ters diismiis, cemaatten
ayrilmus, eseri terk ederek ona aykiri beyanda bulunmus ve bidate diigsmdistiir.” 17

Ahmed b. Hanbel boyle dedikten sonra, onun militan takipgilerinden Ebua
Muhammed Hasan b. Ali el-Berbehari (6. 329/941) dogal olarak tistadindan geri
kalmaz ve soyle der: “Sorup diistinmeden herhangi bir konuya dalma. Sahabeden
yahut ulemadan herhangi biri o konuda bir seyler séylemis mi? Eger, onlardan
nakledilen herhangi bir esere rastlarsan ona saril ve onu ¢igneme; ona hicbir seyi
tercih etme, aksi halde atesi boylarsin... Stinnette kiyasa yer yoktur. Ona misaller de
getirme. O konuda arzulara uyma. Mahiyetine girilmeden ve yorum da yapilmadan

173 fbn Kayyim el-Cevziyye, [lamiil-muvakkain, 1, 30-31.

174 fbn Kayyim el-Cevziyye, [lamii T-muvakkain, 1, 32.

175 fbn Kayyim el-Cevziyye, Plémii’l-muvakkiin, 1, 175.

76 fbn Kayyim el-Cevziyye, ['lamii’l-muvakkin, 1V, 195; H. Yunus Apaydin, “Ibn Kayyim el-Cevziyye”,
DIA, XX, 115.

177 ibn Sa'd, et-Tabakatii’l-kiibra, Beyrut ts., Daru Sadur, V, 342.

175 bn Ebti Ya'la, Tabakatii’l-Handbile, 1, 35: M. Emin ("'}zaf;-;ar, “Kiiltiir Tarihimizde Rey-Eser Catismas1”,
Ankara Universites f.l’nhiyaf Fakiiltesi Dergisi, Ankara 2000, XLI/247-248.
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sadece Resuliillah’in dsari tasdik edilir. ‘Niye? Nasil?” diye sorular sorulmaz. Kelam,
tartisma, miindkasa gibi seyler muhdestir. Sahibi hakka ve stinnete isabet etse bile,
bu muhdes seyler kalbe stiphe verir... Bir adamin asara dil uzattigini, onlar: kabul
etmedigini yahut onlardan herhangi birini inkar ettigini gortirsen, onun
Miisltiimanhigindan stiphe et. Ciinkii o kot sozlii ve koti gortsli birisidir;
Restliillah’a ve ashabina dil uzatmaktadir. Biz Allah’t da, Peygamber’i de, Kur’an”
da, hayri ve serri de, dlinyay1 ve ahireti de hepsini asar ile 6grendik. Kur’an’in
stinnete olan ihtiyaci, siinnetin Kur’an’a olan ihtiyacindan daha fazladir...
Restliillah’in bir tek hadisini reddeden kimse, eserin tamamini reddetmistir. O,
AZim olan Allah’1 inkar etmistir. Asara saril ve Ehl-i Asar ile ol. Onlara sor, onlarla
otur ve onlardan iktibas et... Bir adamin asara ta’'n ettigini yahut onu reddettigini
veya asardan bagska bir sey istedigini isitirsen, onun Musltiimanhgindan stiphe et. Hig
kusku yok ki, o heva sahibi bir bidatcidir... Asara, Ehl-i Asar’a ve taklide saril!
Ciinki din, Hz. Peygamber’i ve ashabim taklitten ibarettir.” 17

Hz. Peygamber’in tedris halkasinda yetismis olan Islam’mn ilk nesilleri, heniiz
sozlii kiiltlirden yazili kiltiire gecilmemis bir donemde, Hz. Peygamber'den
ogrendiklerini biiyiik bir samimiyet ve dzveriyle kendilerinden sonraki nesillere
aktarmiglardir. Onlar bu calismalariyla biitiin islam tarihi boyunca hem en biiyiik
sayglyl hak etmis hem de Islam diisiince ve medeniyetinde silinmez izler
birakmuslardir. Ancak onlarin bu saygideger goriis ve tavsiyelerini “degismez” veya
“terk edilemez” birer kutsal nassa dontistiirmek, hem dinin epistemolojisini
olusturan “haber-i sadik” ilkesini zedeleyen hem de zamanin degisim gercegine
aykir bir yaklagimdir. Bu itibarla, Islam’in ilk nesillerinin yasadig1 doneme dykiinen
ve onlarin goriis ve uygulamalarini bir savunma ve dayanisma platformuna
dontistiiren selefiler ge¢misi muhafaza ederken “diin”ii diin olarak gérememis, onu
“simdi” ve “gelecegin” de mutlak belirleyicisi haline getirmislerdir. Boylece
“gegmis”, simdi ve gelecegi esir almig ve selefilik koyu bir muhafazakarlik ve kati bir
gelenekselcilige  dontigmiistiir.  Tarihte sayet islam  diisiincesi  kendisini
gelistirememis, tekrara diismis ve yiiztini geriye déonmiis ise, bunun en 6nemli
sebeplerinden biri, erken sayilabilecek bir dénemden itibaren “selefilik” denen
“tutucu”lukla ma’lal olmus olmasidir. 18

17 fbn Ebi Ya'la, Tabakdtii'l-Handbile, 11, 15-39; M. Emin Ozafsar, “Kiltir Tarihimizde Rey-Eser
Catismas1”, Ankara Universitesi f!nh.-'_i,.raf Fakiiltesi Dergisi, Ankara 2000, XLI, s. 250-251.

180 Selefilik hakkinda benzer degerlendirmeler igin bk. ilhami Giiler, “Sageihk Olarak Stinnilik”, Tezkire:
Diisiince, Siyaset, Sosyal Bilim Dergisi, 2000, IX/17, 90-100; Sonmez Kutlu, “Islam Diistincesinde Tarihsel
Din Séylemleri Olgusu”, f::l’ﬁmiyrif, Ankara 2001, 1V/4, 15-36; Mustafa Acar, “Radikal Selefi Zihniyete
Bir Reddiye”, Muhafazakir Diigiince, Gz 2005, Yil 2, sy. 6, s. 163-196; Fethi Kerim Kazang,
“Selefiyye'nin Nass Ve Metot Ekseninde Din Anlayisi Ve Sonuglan”, Kelam Aragtirmalar, 8/1 (2010), s.
93-121; Mehmet Zeki lscan, “Selefiligin Sillik Degerlendirmeleri Baglaminda Nefret Ve Siddet
Sovlemi”, e-Makildt Mezhep Aragtirmalar, Guz 2013, VI/2, 151-172 (ISSN 1309-5803), s. 156; a.mif.,
“Selefiligin Temel Esaslan Ve Sosyo-Politik Arka Plan”, s. 91-110; Ahmet Akbulut, “Selefiligin Teolojik
Ve Diistinsel Temelleri”, Tarihte Ve Giiniimiizde Selefilik, s. 113-133;
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7. Hilafetin Kureysiligi: Arap Milliyet¢iliginin [Thim Kaynag:

Bagta Hanbeli mezhebi mensuplart olmak tizere hemen hemen selefi diistinceyi
benimseyen biitiin gruplarin islam tarihinde az veya gok siyasi rol ve etkinlikleri
olmustur. Clinkii selefi zihniyet, onceden mevcut olan dini anlayisi, dolayisiyla da
bu anlayis1 besleyen siyasi ve sosyal yapiy1 koruma anlamina gelir ve bu sebeple de
her selefi, mevcut yapmin kutsal bir muhafizi olarak siyasal yelpazedeki yerini alir.
Nitekim tabiiler déoneminde meydana gelen Ehl-i re’y ve Ehl-i Eser ayrismasinda,
Arap orijinli kimselerin daha ¢ok Ehl-i Eser veya Ashab-1 Hadis™! igerisinde; Arap
orijinli olmayan ve hatta bu sebeple de kiigiimsenerek'® “Mevali”!® ad: verilen
kimselerin ise daha ¢ok Ehl-i re’y igerisinde'® hatta onlarin ileri gelenleri arasinda
yer aldiklari gortilmektedir.1s>

181 Bir kimsenin hadis ravisi olmasi baska, Ehl-i Eser veya Ashab-1 Hadis olmasi ise baska bir husustur.
Buna ragmen hadis ravileri arasinda Arap asilh olanlar ile mevalive mensup olanlarm sayilan gesitli
arastrmalara konu olmustur. Mevalinin hadis rivayetindeki yeri {izerine ¢alismalar yapan Mustata
Oztiirk, ibn Sa’d'in (0. 230/844) et-Tabakatii'l-kiibra’sim esas alarak -vefati 200 (815) yilini asmamus-
sahabe sonras: nesiller icin yaptigi arastirmada Arap muhaddislerin sayisimin 129, mevalinin ise 120
kisi oldugunu tespit etmistir. Aym yazar, Zehebi'nin Tezkirefii'l-huffiz'inda ise Araplar lehine bir
arhigin soz konusu oldugunu séylemektedir. Tezkire'de tabakat esasina gore yer alan ve ayni zamanda
vefat1 200'ii asmanus olan kisilerin sayisi toplam 316"dir. Bunlardan 23 kisi sahdbeden olup aralarinda
mevaliden bir kisi (Abdullah b. Selam) bulunmaktadir. Kalan ve tabiilerden meydana gelen 293
kisiden ise 128’ mevali, 156's1 Arap kokenli, ikisi de mevla kayd getirilmeksizin Ebnavi (Farisi) olarak
tamtilnustir. Yedi kisinin ise Arap ya da mevla olmalari hususunda karar verilememistir. Ote yandan,
13.000%e vakin ravinin biyografisini iceren Buhari'nin ef-Tdrihu I-Kebirindeki 1158 kisi bizzat mevla
seklinde tamtilmaktadir. Yine 8826 ravinin biyografisini ihtiva eden Ibn Hacer'in Tehzibii't-
Tehzib'indeki dliim tarihi belirtilip de vefati hicri 200t asmayan mevali ravi sayisi 285'tir. Vefat
tarihleri kaydedilmeyen mevali raviler ise 741 kisiden meydana gelmektedir. Aynca hicri 200"den
sonra vefat eden mevalinin adedi 245'tir. Tehzibii 't-Tehzib'deki toplam mevali sayisi ise 1271 kadardir.
Bu rakamlara gore, sahabe doneminde hadis ilminde onde gelen kimselerin hemen tamami Arap
kokenlidir. Ancak gerek tabiin devrinde gerekse daha sonra gelen 11. Asrin sonuna kadarki donemde
mevalinin sayisinda biiyiik bir artis goriilmektedir. Ne var ki, s6z konusu devirlerde de yine Arap
kokenli raviler sayisal olarak mevali ravilerden daha coktur. Bk. Mustafa Oztiirk, “Mevali Raviler ve
Gegmis Kiiltiirlerin Hadislere Etkisi: Hlicri Tk iki Asir”, Hadis Tetkikleri Dergisi, 2006, 1V/1, 17-19. Bu
konuda ayrica bk. Mustafa Oztiirk, Mevalinin Hadis Rivayetindeki Yeri (yayimlanmamis doktora tezi),
[stanbul 2002, Marmara Universitesi Sosyal Bilimler Enstitiisii.

182 Mesela, Sudan asilh mevali Said b. Ciibeyr (6. 95/714) Kife kadihgina tayin oldugu zaman, baz kisiler
kadiligin Araplara dzgii bir meslek oldugunu diisiinerek bu atamava karsi ¢itkmuslardir. Bk. Fbii'l-
Abbas Muhammed b. Yezid el-Mtiberred, el-Kamil fi'l-luga ve'l-edeb (nsr. Muhammed Ahmed ed-Dali),
Beyrut 1993, 11, 622.

183 fslam’in ilk dénemlerinde mevalinin konumu, sosyal, sivasal ve kiiltiirel hayattaki yeri hk.bk. Adnan
Demircan, [slam Tarihinin Ik Dineminde Arap-Mevali ﬂ'r';:kisf, [stanbul 1996; Mahmud Mikdad, el-Mewvali
ve nizamii'l-veld mine’l-Cahiliyye ild evihiri’l-asri’l-Emevi, Dimask 1408/1988; Ismail Hakki Atceken,
“Omer B. Abdiilaziz Donemi Sonrasi Emevi [darecilerinin Mevali Politikalar”, Selcuk Universitesi
Hahill,mf Fakiiltesi Dergisi, Konya 2002, sy. 13, s. 69-88.

18 Siifyan b. Uyeyne’den gelen bir rivayette re’yi ihdas edenlerin Medine’de Rebia, Basra’da Osman el-
Betti (6. 143/760), Kufe'de Ebli Hanife adinda ti¢ kole gocugu oldugu soylenmistir. Bk. Esat Kihiger,
“Ehl-i re'y”, DIA, X, 523.

185 Mevaliye mensup bilginler 6zellikle fikih ilminin gelismesine 6nemli katkilarda bulunmuslardir. Bu
konuda Abdurrahman b. Zeyd b. Eslem’in (6. 182/798) soyle dedigi nakledilmistir: “Abadile
oldiigiinde -ibn Abbas (6. 68/687), Ibnii'z-Ziibeyr (6. 73/692), ibn Omer (6. 73/692) ve Abdullah b. Amr
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Ote yandan, Ahmed b. Hanbel’'in hilafet hakkindaki bazi gortsleri ile onun
Haricilik ve Siilige karsi olmasi, selefi diistince mensuplarini stirekli olarak siyasi
tartismalarin 6nemli aktorleri arasina sokmustur.

Muhammed Eb(i Zehre gibi bazi ¢agdas alimler, Ahmed b. Hanbel’in hilafetin
Arap hanedanindan birine veya herhangi bir Arap kabilesine mahsiis oldugunu
tasrih etmedigini ileri siirerken’®, Ebii’l-Abbas Ahmed b. Ca’fer el-istahri, Ahmed b.
Hanbel’in akide ile ilgili goriiglerine dair rivayetinde, onun “imamlar Kureys'tendir”
seklinde 6zetlenebilecek bakis agisini benimsedigini ve insanlardan iki kigi kalincaya
kadar hilafetin Kureys kabilesinin hakki oldugunu ve diger insanlarin bu konuda
onlarla ¢ekismeye ve onlar aleyhine isyan etmeye haklarinin bulunmadigini ve
kiyamete kadar onlardan baskas: icin hilafet hakkinin kabul edilmeyecegini
savundugunu agikca belirtmistir.!s”

Miisliimanlar arasinda erken donemlerde ortaya ¢ikan “Arap olan” ve “Arap
olmayan” (mevali) ayinmi ile Ahmed b. Hanbel ve taraftarlarinin hilafetin
Kureysiligine dair goriislerinin islam tarihinde Arap milliyetciliginin ilk ilham
kaynaklar: olduklar: séylenebilir.

Hanbeliler hem hiléfetin Kureys kabilesine mensup olduguna dair gorislerinin
bir geregi hem de Sia karsisinda Ehl-i Stinnet’i temsil etme iddialar1 sebebiyle tarih
boyunca Abbasi devletini desteklemis ve bu otoriteyi zaafa ugratacak her turli
girisime karsi ¢ikmuglardir. Mesela, $ii Biliveyhilerin Bagdat Abbasi Hilafeti’ni
niiftizlar1 altina almalar tizerine (334-447/945-1055), Hanbeli mezhebi mensuplar:
donemin siyasi muhalefet grubu roliinti istlenerek Sia karsisinda Ehl-i stinnet’in;
bagta Biiveyhiler ve Selguklular olmak tizere diger unsur ve devletler karsisinda da
Abbasi Hilafeti'nin giiclendirilmesi taraftari olmuslardir. Ayni sekilde Hanbeliler,
Mogollarin Bagdat' isgalinden (656/1258) sonra, Suriye ve Misir'da Ehl-i Stinnet’in
temsilcisi olarak Memltiklar1 desteklemislerdir.

(6. 65/684)- bitlin beldelerde fikih bilgisi mevaliye intikal etti. Mekke'nin fakihi Ata (6. 114/732),
Yemen'inki Tavus (0. 106/724), Yemame'ninki Yahya b. Ebi Kesir (6. 129/747), Basra'minki Hasan-1
Basri, Kfe'ninki [brahim en-Nehai (6. 96/715), Suriye'ninki Mekhul (6. 112/730), Horasan"inki Ata el-
Horasani"dir (6. 135/752). Tek istisna ise Medine'dir. Allah Teala bu sehre Kureys kabilesinden meshur
fakih Said b. Miiseyyeb (6. 94/713) isimli bir zat: nasip etmistir.” Bk. Ebii Ishak es-Sirazi, Tabakatii'l-
fukahd, nsr. ihsan Abbas, Beyrut 1401/1981, s. 58. Ne var ki, Kafe'nin imam olan [brahim en-Nehai'nin
Arap asilli oldugu isim silsilesinden anlagilmaktadir. Bk. ibn Sa’d, et-TabakdtiiI-kiibrd, V1, 270; Zehebi,
Siyerii a'lami'n-niibeld, V/520. Ayrica, mevalinin islam hukuk mezheplerinin gelismesindeki rolleri igin
bk. Harald Motzki, “The Role of Non-Arab Converts in the Development of Early Islamic Law”, [slamic
Law and Society, Leiden 1999, 6 (3), s. 293-317. Yine, mevaliye mensup baz: bilginlerin gesitli kelam
mezheplerin olusumundaki ve Kur'an tefsirlerinin yazimindaki rolleri i¢in bk. Osman Aydinli,
“Mezheplerin Olusum Stirecinde Mevali'nin Rolii”, Gazi Universitesi Corum Hahi_l;ar Fakiiltesi Dergisi,
11/3, 1-26; Nur Ahmet Kurban, “Mevali Miifessirlerin Kur'an Tefsirinin Olusumuna Katkilan ve
Onlara Yoneltilen Elestiriler”, Uluslararas: Sesyal Aragtirmalar Dergisi, 2011, 1V/16, 259-273.

15 Muhammed Ebii Zehre, [bn Hanbel hayétuhii ve asruhii, Kahire 1981, s. 162.

17 fbn Ebii Ya'la, Tabakatii'l-Hanabile, 1, 26. Ayrica bu konudaki genel degerlendirmeler igin bk. Ziauddin
Ahmed, “Some Aspects of the Political Theology of Ahmad b. Hanbal”, Islamic Siudies, Pakistan 1973,
X1I/1, 54.
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Osmanlilar déneminde ise Muhammed b. Abdiilvehhab, Sutid kabilesinin emiri
olan Muhammed b. Sutid’la 1744 yilinda Dir'iye’de anlasarak Osmanli’ya karsi siyasi
bir hareketin igerisinde yer almig ve bu hareket, SuGdi Arabistan Kralli§i'mn
dogmasina sebep olmustur. SuGidi Arabistan Kralligi, kurulusundan giintimtize
kadar, gerek devletlerarasi miinasebetlerde gerekse uluslararas: sorunlarda Tiirkiye
ve Tiirklere karsi daima mesafeli durmustur.

Osmanli imparatorlugu’nun bakiyesi iizerine kurulan ve devletlerinin temel
ideolojisini “Tiirk diismanhgi” teskil eden bazi Asya, Afrika ve Balkan devletleri,
kendi {ilkelerindeki Miisliiman unsurlarin dini egitiminde Ttirkiye yerine, selefi
diistincenin yaygin oldugu iilkeleri tercih etmislerdir. Mesela, soguk savas
doneminde Sovyetler Birligi, Bulgaristan ve Yugoslavya gibi cesitli sosyalist tilkeler
yiiksek din tahsili yapmak amaciyla 6grencilerini Tiirkiye yerine, selefi diistincenin
yaygin oldugu Sutdi Arabistan, Misir, Urdiin, Suriye ve Cezayir gibi iilkelere
gondermislerdir. Aym sekilde, Sutidi Arabistan Kralligi da yillardir Orta Asya ve
Balkanlar gibi Hanefi kiiltiir havzasina mensup tlkelerden pek c¢ok 6grenciyi
karsiliksiz yiiksek burslarla okutmakta ve bu 6grencilerin bir kismu kendi tilkelerine
birer “selefi misyoner” ve “Osmanli/Tiirk tarih ve kiltiirii diigmani” olarak
donmektedir. Glintimiizde bagta Sutidi Arabistan olmak tizere, selefi diisiincenin
yaygin oldugu Korfez tilkeleri ve diger bazi Arap tlkelerindeki yazili ve gorsel
medya, Tiirkler ve Tiirkiye aleyhindeki haber ve yorumlar konusunda Tiirkiye'nin
birligini, bltiinlGglinti ve gelismesini istemeyen c¢esitli uluslararas: giiglerin
medyalariyla yaris icerisindedir.

Biittin bunlarin sebebi, Tirklerin 6zellikle Emeviler ve Abbasilerin ilk
donemlerinde ikinci sinif vatandas olarak kabul edilen “mevali”den olmalar ve
onlarin, selefiligin tam zidd1 ve panzehiri olan Ehl-i re’y’e yani Hanefi mezhebine
mensup bulunmalaridir. Tiirklerin kiiltiirel genlerine akil ve re’ycilik islesmistir ve
bu sebeple de islam tarihi boyunca toplu olarak Hanbeli mezhebini benimsemis
herhangi bir Tiirk boyu veya sehri olmadig: gibi'®, Hanbeli mezhebi ve literatiirti
icinde ¢ok temaytiz etmis Ttirk asilli herhangi bir kisi de yoktur.'®* Glintimtizde ferdi

185 Hanbelilerin yayildign cografya icin bk. Ferhat Koca, islém Hukuk Tarihinde Selefi Soylem: Hanbeli
Mezhebi, s. 118-120.

islam hukuk tarihinde yasanus olan fikih mezhepleri re’yi tercihten eseri tercihe dogru Hanefi, Safii,
Maliki, Hanbeli ve Zahiri mezhebi seklinde bir cizgi takip eder. Ayrica bu siralama, adi gecen

1849

mezheplerin islam diinyasinda en fazla yaygin olandan en az yaygin olana dogru derecelenmesini de
gosterir. Bu mezheplerin birbirleriyle iliskileri, rekabet ve gerginlikleri iki ug¢ arasinda degil, daha
ziyade birbirine yakin olan mezhepler arasinda gerceklesmistir. Mesela, tarih boyunca Hanefiler ile
Zahiriler ve Hanbeliler arasinda mezhepler arasi gecis, gerilim ve rekabet yasanmamustir. Ciinki
Hanefiler islam diinyasindaki en biiyiik kitleyi; Zahiri ve Hanbeliler ise en kiigiik ve marjinal kesimleri
temsil etmis ve boylece bu iki ug arasinda herhangi bir gecis veva gerilim meydana gelmemistir.
Hanefiler agismdan mezhepler arasi gerilim, rekabet veva mezhep gegisleri daha gok Safii mezhebivle
olmustur. Ayrica, Ebi Hanife ve ilk dgrencileri ile cagdaslan olan Imam Malik ve onun ilk 6grencileri
arasinda bazi ilmi tartismalar yasanmustir. Ote yandan Safii, Maliki, Hanbeli ve Zahiri mezhepleri ise
hem birbirleriyle siirekli rekabet igerisinde olmuslar hem de mezhepler arasi gecisler kendi aralarinda
meydana gelmistir.
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olarak Vehhabi/Suudi selefiliginin etkisinde kalmis olan bazi Ttrklerin ise, yeterli
derecede tarih bilgi ve suuruna sahip olmadiklan soylenebilir.!®

Selefi hareketlerin siyasi diistincesine bir isaret olmak tizere su hatirlatmay:
yaparak bu konuya son verelim: Yavuz Sultan Selim’in Memlik sultam1 Kansu
Gavri'yi yendigi ve boylece islam Hilafeti’nin ve biitiin Ortadogu ile Afrika'nin
(Misir ve diger tlkeler) kapilarinin Osmanli’ya agildig: savag, Halep’in kuzeyinde
Kilis civarindaki Mercidabik’ta yapilmigt: (24 Agustos 1516). Bolgemizin kanl selefi
orgiitlerinden ISID’in (Irak ve Sam islam Devleti) en meshur yayin organlarindan

ry

birinin adi, iste bu savagin yapildig: yerin adidir: “Dabiq”!

IV. Sonug

Selefilik, “altin ¢ag” ve “altin nesil” 6zlemiyle tarihin herhangi bir donemini
kutsallastiran, eski kusaklar1 yeni kusaklara karsi tercih eden ve gelenege yapilan
biitiin yeni eklemeleri yozlasma ve sapiklik olarak goren muhafazakar ve tutucu bir
zihniyettir. Bu nitelikleri itibariyle selefilik sadece Islam kiiltiir ve diisiince tarihinde
degil, hemen hemen biitiin dinlerde, ideolojilerde, siyasi ve sosyal hareket ve
olusumlarda goriilen bir diisiince tarzidir.

Selefilik, gegmiste yaganan tecriibelerden yararlanmayi ve tarihten ders almayi
savunan normal bir muhafazakar tavirdan, kendisinden baska biitin diger
diigtinceleri diglayan ve hatta onlarin hayatlarina son vermek isteyen radikal
(koktenci) ve terdristge bir yaklasima kadar genis bir hareket alanina sahiptir.

[slam kiiltiir ve diisiince tarihinde erken bir dénemde ortaya gikan selefilik
(selefiyye) ise; islam’t anlama, yorumlama ve yasama konusunda Islam’m ilk tig
neslini model olarak kabul eden ve bu modeli tarihin degil de dinin bir pargasi haline
getiren ve onun korunmasi i¢in miicadele veren bir anlayistir.

islam ilim ve kiiltiir tarihine makro bir bakisla bakildii zaman selefilik
diistincesinin tarihsel seriiveni; metodolojik bir ilke olarak selefilik, sistematik bir
nazariye olarak selefilik, dini ve siyasi bir akim olarak selefilik, radikal ve savasc bir
yapi olarak selefilik geklinde dort donem igerisinde incelenebilir.

Selefilik diisiincesi Islam tarihinde Ehlii’l-Eser, Ehli’l-Hadis (Ashab-1 Hadjis),
Ehlii’l-hak, Sifatiyye, Isbatiyye, Hanbeliyye, Zahiriyye, Vehhabiyye ve Selefiyye gibi
aralarinda kiigtik baz1 ton farklari bulunan cesitli gruplar tarafindan temsil
edilmistir.

190 Bu satirlarin yazari insanlarin tam bir din, vicdan ve diistince hiirriyeti igerisinde istedikleri mezhebi,
mesrebi, siyaseti, ideolojiyi ve dini tercih etme haklan bulunduguna, ayrica biitiin dini ve sosval
ziimrelerin kendilerini ifade etme ve orglitlenme 6zglirliikleri olduguna ve herkesin de bu temel
haklara sayg: gostermesi gerektigine inamr. Bizim burada elestirdigimiz husus bazi mezhep, mesrep,
ideoloji ve dinlerin s6z konusu temel haklardan yararlanarak ve tilkelerin gesitli sosyal, ekonomik,
kiiltiirel ve demografik zaaf veya ihtivaglarin istismar ederek onlara din, mezhep ve ideolojilerini
ihrag etmeye kalkismasi, fakat kendi alanlarinda ise tam bir fagizm ve diktatorliik icerisinde sadece
kendi mezhep, mesrep, ideoloji veya dinini hakim kilarak “oteki”lere nefes alma imkam
vermemesidir. Boyle bir durumda, merhum Ziya Pasa (1829-1880) gibi, “Sen herkesi kor alemi sersem
mi samursin?” demekten kendimizi alamuyoruz!
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Biz burada Islam diisiincesinde ortaya c¢ikan selefi zihniyetin karakteristik
ozelliklerini yedi noktada toplamaya calistik:

Bunlardan birincisi, selefilerin Allah’in sifatlari ve miitesabihler konusundaki
yaklagimlaridir. Selefiler, Allah’in sifatlarini ve miitesabihleri te’vil etme ve onlar
hakkinda akil yiirtitme yerine Allah’a teslim olmay1 énermis ve bu hususlara dair
naslari ise zahir manalariyla anlayarak tegbih ve tecsime yaklagmiglardir.

Onlarin ikinci temel 6zellikleri, iman-amel birlikteligine inanmalaridir. Bu inang
selefileri hayat miinasebetlerinde kat1 bir ahlak¢iliga yoneltmistir. Onlar boyle bir
iman anlayisiyla, iman-amel birlikteligi gormedikleri biitiin olgulart islam disi
saymus ve tekfir etmislerdir.

Selefileri biitiin islami gruplardan ayiran en onemli ozelliklerinden biri ise,
onlarm Kur'an’m mahlik olmadigma inanmalari ve bu konudaki israrh
tutumlaridir. Kur’an’in mahlik olmamasi, onun manasinin ancak stinnet ve selef-i
salihinin s6z ve uygulamalariyla agiklanabilecegi anlamina gelmektedir. Boylece,
Kur'an'm ezeli olmasi, aslinda selefi anlayisin da ezeliligine bir atif demektir.
Dolayisiyla burada, Allah’in kelaminin “dokunulmazlig1”, sonug olarak “stinnet”in
din tizerindeki egemenligine ve bir anlamda selefiler agisindan sosyal yap: ve
statiikonun dokunulmazhgmna isarettir.

Selefilerin bir diger temel 6zellikleri akil - nakil iliskisinde naklin tistiin oldugunu
kabul etmeleridir. Selefiler akli nakle tabi kilmis, aklin temelinin nakil oldugunu
soylemis hatta akli nastan ibaret gormiiglerdir. Kendilerini naklin (ilmin wve
hakikatin) yegane temsilcisi ve muhafizi olarak kabul eden selefiler Islam tarihi
boyunca re’yi ve kelami duisiinceyi kottilemek, Ehl-i re’y ve Ehl-i kelam’in ilmi ve
dini megriiyetlerini ortadan kaldirmak igin miicadele etmislerdir.

Selefiligin temel oOzelliklerinden biri de Kur’an ve siinneti esit kategoride kabul
etmis olmalaridir. Bu kabul Ehl-i stinnet epistemolojisindeki “haber-i sadik”
anlayisint zedeleyici bir yaklasimdir. Clinkii Ehl-i Siinnet’in kesin bilgi kaynag:
olarak kabul ettigi “haber-i sadik”, “ilahi vahiy”dir. Bu vahiy igerisine, siibiit
derecelerine bakilmaksizin, Hz. Peygamber’den sadir olan her tir sz ve tasarrufu
dahil etmek, din-i Islam’1 “din-i Muhammedi”ye doniistiirebilir.

Selefiligi diger biittin diisiince ve hareketlerden ayiran ve kendisine bu ismin
verilmesini saglayan en onemli ozelligi ise, [slam’in ilk nesillerinin gortis ve
uygulamalarini vazgegilmez dini bir otorite ve kaynak olarak kabul etmesidir. Islam
dustincesinde “altin nesil” (selef-i salihin) 6zlemini ifade eden bu anlayis geregi
selefiler, islam’in ilk ti¢ neslinden sonra meydana gelen biitiin fikri gelisme ve
katkilari, islam dininin asli muhtevasma dahil olmayan bidatler ve yeni tiremeler
olarak degerlendirmis ve onlarla sert bir bicimde miicadele etmislerdir. Bdylece
selefilik, dis tehditlere ve yeni meydan okumalara kars: bir savunma ve dayanisma
platformu haline gelmistir.

Selefileri diger Islami gruplardan ayiran bir diger ozellik de hilafetin kiyamete
kadar Kureys kabilesinin hakki olduguna inanmalaridir. Bu inang Islam tarihinde
Arap milliyetciliginin ilham kaynaklarindan biri olmustur. Ayrica, bu inang
sebebiyle selefiler tarih boyunca Abbasi hilafetini desteklemis ve bu hilafeti zaafa
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ugratacak her tiirlii unsur ve girisimin karsisinda yer almislardir. Bu sebeple de selefi
diistince mensuplart [slam tarihinin ilk asrindan glintimiize kadar az veya ¢ok
birtakim siyasi rol ve etkinlikler icerisinde bulunmuslardir.

islam diistincesinde ezman ve emkanin degisim ve farkhilasmasi gergegini
iskalayan selefilik, ilk islam toplumunun organik formunu “Islam dini” ile 6zdes
hale getirmeye ve evrensellestirmeye calismigtir. Bu tarih yanilgisi ve anakronizmin
sebep oldugu komplikasyonlara karsi ise tepkisel, dislayic, tehdit ve tekfir edici bir
dil kullanmistir. Islam diisiince tarihindeki bu gerilemeci zihniyet giiniimiizde de
hayatin her alanini kaplayan bir karabasan ve zihinlere vurulan “kutsal” bir pranga
gibi varhigim hala devam ettirmektedir. Sayet islam diisiincesinde bir gelisme ve
yenilesme isteniyorsa, yapilmasi gereken ilk islerden biri, bu karabasam
hayatimizdan ¢ikarmak ve bu kutsal prangay1 zihinlerimizden sokiip atarak tarihteki
yerine koymaktir.
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Abstract

Salafism is a conservative and traditional understanding which takes the first three
generations of Islam as the model for understanding, interpreting and living Islam.

Salafism's historical experience can be analyzed as; Salafism as a methodological
principle, as a systematic theory, as a political and Islamic movement, and as a radical and
warrior structure.

In this study, the characteristics of Salafism can be grouped under seven main points.
These are 1) Their denial of interpretation on God's Attributes and mutashabih, while
defending tafwid 2) Their belief on unity of faith and acts 3) Their defense of the idea of the
Quran is not created 4) Their claim that nagl is superior to reason 5) Their claim on equality
of Quran and Sunnah 6) Taking salafs' views and practices as a religious source and as an
authority. 7) Believing that Caliphate is the right of Qurayhsi tribe.

All the discussions on Salafism, in the history of Islamic thought, are based on those basic
premises.
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Islam Diisiince Tarihinde Selefilik: Tarihsel Seriiveni ve
Genel Karakteristigi

Ozet

Selefilik (selefiyye); Islam’t anlama, yorumlama ve yasama konusunda Islam'in ilk iig
neslini model olarak kabul eden ve bu modelin korunmasi miicadelesini veren gelenekg¢i ve
muhafazakar bir anlayistir.

fslam diisiince ve kiiltiir tarihine makro bir bakisla bakildigi zaman selefilik
diisiincesinin tarihsel seriiveni; metodolojik bir ilke olarak selefilik, sistematik bir nazariye
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olarak selefilik, dini ve siyasi bir akim olarak selefilik, radikal ve savasct bir yap1 olarak
selefilik seklinde dort baglik altinda incelenebilir.

Biz burada selefi diisiincenin karakteristik 6zelliklerini yedi noktada toplamaya ¢alistik:
Bunlar: 1) Allah’in sifatlar1 ve miitesabihler konusunda te’vili reddedip teslim ve tefvizi
benimsemeleri; 2) Iman-amel birlikteligine inanmalar;; 3) Kur’an'm mahliik olmadigin
savunmalari; 4) Akil - nakil iliskisinde naklin istiin olduguna inanmalars; 5) Kur’an ve
siinneti esit kategoride saymalari; 6) Selefin goriis ve uygulamalarini dini bir kaynak ve
otorite olarak kabul etmeleri; 7) Hilafetin Kureys kabilesinin hakki olduguna inanmalari.

fslam diisiince tarihinde selefilikle ilgili yapilan biitiin tartismalar bu temel kabuller veya
bunlarin sebep oldugu komplikasyonlar ¢evresinde gerceklesmistir.

Anahtar Kelimeler: Selefiyye, Ehl-i Hadis, Hanbeli Mezhebi, Vehhabilik, Suudi Selefiligi

I. Introduction: What Does Salafism Mean?

The term, salaf, means “preceding or remaining in the past”. This term reflects
the sahabah generation, the friends of the Prophet (p.b.u.h.), and the following
generation (tabi’un) in the history of Islamic thought. Accordingly, salafi indicates
those who are committed to the ideas of the sahabah and tabi’un, while Salafism
suggests the belief and ideology that the practices and ideas of the sahabah and
tabi’un should be strictly followed in Islamic thought. Ataba at-tabi’un, the second
generation of Islam, is generally included in these two groups for general Islamic
discussions.

Those supporting the Salafism movement called themselves “Ahl al-Asar, Ahl
al-Hadith, Ahl as-Sunnah wa’l-jamaat, Ahl al-Hadith wa’s-Sunnah, Ahl al-hak,
Sifatiyyah, Isbatiyyah, Salafiyyah, Hanbaliyyah and Zahiriyyah” while their
opponents called them “Asariyyah, Hashviyyah and Mushabbiha”.

The first generations of Islam positively reacted to Prophet’s call, fought for
tawhid next to him, never hesitated to do anything for this fight, and conveyed all
Islamic ideas and national elements, primarily the Quran and the Prophet’s sunnah,
to the next generations. The Prophet was believed to have made the following
statement about these generations: “The most benevolent people are my ashab in my era.
Tabi’'un follows them, and ataba at-tabi'un follows tabi'un. There will come certain
communities such that the testimony of some will be superior to their oath, and the oath of
some will be superior to their testimony.”? Thus, ideas and practices of such people
were greatly valued in Islamic cultural history, and following them (ittiba as-salaf)

1 For the definition of Salafism, see Adem Apak, “The Definitions of Salaf and Salafism Concepts
Throughout the History of Islam”, Salafism in the Past and Present, International Debate on Islamic
Science, 08-10 November 2013, Topkap1 Eresin Hotel, Istanbul 2014, p- 39-50; M. Sait Ozervarly,
“Salafiyyah”, DIA, XXXVI, 399-402.

2 Bukhari, “Fadail al-ashab”, 1; “Shahadah”, 9.
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was regarded to be an ethical attitude. However, certain individuals or groups in
the Islamic society paid further respect to the ideas and practices of these first
Islamic generations and accepted these as a methodological principle, while basing
these ideas and practices on the center of religious and legal practices. Salafiyyah
(Salafism) is a traditionalist and conservative ideology that accepts the first three
generations of Islam as a model for understanding, interpreting and practicing
Islam, and turns this model into a part of Islam rather than the history, and fights to
protect this model.

We would like to imply that Salafism is not a particular group or sect that
emerged in the history of Islam; instead, it is a movement or ideology that should
be considered while interpreting Islamic works and issuing figh provisions 3, which
can be explained in Turkish with the terms, “nationalist” and “nationalism”.
Nationalist means a person who advocates national values, while nationalism
indicates the ideology and mentality of advocating national values. Nationalism is
not the name of a group or party, it is a general ideology and mentality that is
supported by various groups or parties. However, this statement does not mean
that any groups or parties can call themselves “nationalist”. Salafism (salafiyyah)
means the ideology or mentality of following the salaf as-salih as the Islamic
ideology history, which does not prevent any groups or parties from calling
themselves as “salaf”. Moreover, the historical development of Salafism which took
place will be outlined accordingly below.

II. Historical Journey of Salafism

A macro overview toward Islamic ideology and culture history indicates that
Salafism reached the present time undergoing various historical processes.

These periods can be divided into four periods:

1. The First Period: Salafism as a Methodological Principle

The differentiation between “Ahl al-Hijaz” and “Ahl al-Iraq”, which emerged
based on the differences of environments and individuals between the hadith and
figh authorities of the tabi’'un generation in regard to using ra’y and judicial
opinions while interpreting the Islamic works, and revealing the figh provisions,

3 Muhammad Ramazan al-Buti stated that salafism is not a sect, and such a sectarian concept is
nothing but an imagination of something that never existed before. See Muhammad Ramazan al-
Buti, as-Salafiyyah: Marhalatun Zamaniyyatun Mubarakatun La Mazhabun Islamiyyun, Damascus
1408/1988, Dar al-Fiqr, p. 223-227.
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shortly turned into a methodological differentiation as “Ah al-Asar” and “Ahl al-
Ra’y” during the late first Hijri century and early second century.*

Ahl al-Asar, among these groups, stated that the ideas and practices of the
Prophet’s friends (sahabah) and tabi'un generation should be followed, after the
Quran and sunnah, to understand and interpret the doctrines, and works in tafsir,
hadith and figh. In addition, they rejected various ra’y and rationalism methods.>

With certain insignificant differences, these scholars from Ahl al-Asar® were
divided into certain movements such as Malikiyyah (Maliki Sect), Shafiyyah (Shafi
Sect), Hanbaliyyah (Hanbali Sect) and Zahiriyyah (Zahiri Sect). The first members
of these sects were called “Ahl al- Sunnah al-hassa” or “Mutakadimun”
(precedents, old salafis). However, particularly with Abu al-Hasan al-Ashari (d.
324/938) and Abu Mansur al-Maturidi (d. 333/944) in the fifth Hijri century (tenth
century), a new era started in Islamic doctrines with Ahl al-Sunnah and the
previously mentioned scholars caused two new movements, namely Ash’ariyyah
(Ash’ari Sect) and Maturidiyyah (Maturidi Sect), to emerge. The members of these
new movements were named “Ahl al-Sunnah ammah”.”

4 Ignaz Goldziher, “Figh”, slam Ansiklopedisi, Istanbul 1977, Milli Egitim Basimevi, IV, 605-606;
Muhammad al-Hasan al-Hajwi, al-Fiqr as-sami fi tarih al-figh al-Islami (inv. Abd al-aziz Abd al-
fattah al-Qari), Medina 1976, 1I, 383-384; Hayreddin Karaman, Islamic Law History, Istanbul 1989, p
175; a.mlf., “Figh”, Diyanet Vakfi Islam Ansiklopedisi (DiA), XII, 7. For Ahl al-ra’y, see Esat Kiliger,
Ray Supporters in Islamic Figh, Ankara 1975; a.mlf., “Ahl al-ra’y”, DIA, X, 520-524.

5 Abdurrahman Hacgkali, “Ehl-i Hadis-Ehl-4i Re’y Ayrismast Fikhi mi, Itikadi mi?”, Islim Hukuku
Arastirmalart Dergisi, 2003, no. 2, p. 59-68;, Adnan Kosum, “Akil (Re’y)-Nakil (Eser/Hadis)
Ayrismasinin Fikhi Boyutlar”, Islém Hukuku Aragtirmalar: Dergisi, 2008, no. 12, p. 87-98.

¢ Ibn Kutaybah (d. 276/889) considered many Islamic law interpreters including Maliq and Awzai as
Ashab al-Ra'y, while he regarded those only interested in hadith narratives as Ashab al-Hadith. He
excluded Ahmad ibn Hanbal from both groups (Ibn Kutaybah, al-Maarif (published by Servet
Ukkasha), Cairo 1969, p. 494 et al.). Tirmidhi (d. 279/892) who considered Shafi an Ashab al-Hadith
member (Tirmidhi, “Buyu’”, 12, 14). Al-Makdisi (d. 380/990) accepted Shafi members to be from
Ashab al-Hadith in a certain work, while he regarded them to be from Ahl al-Ray with Abu Hanifah
in another work (Al-Makdisi, al-Ma’arif, p. 37, 179-180). According to Shahristani, (d. 548/1153),
Islamic law interpreters are divided into groups, Ashab al-Hadith and Ashab al-Ra’y. Ashab al-
Hadith reflects those from Hijaz, namely Maliq, Shafi, Sufian as-Sawri, Ahmad ibn Hanbal, Dawud
ibn Ali, and their friends. Ahba al-Ray, on the other hand, consists of Iraqi scholars, namely Abu
Hanifa and his friends (Shahristani, Kitab al-Milal wa’'n-nihal (inv. Abd al-aziz Muhammad al-Wakil),
Cairo 1388/1968, II, 11-12). Ibn Qayyim al-Jawziyyah considered three great figh sects, other than
Hanafi movement, as Ahl al-Hadith (Ibn Qayyim al-Jawziyyah, I'lam al-muwakkin (inv. M.
Muhyiddin Abd al-hamidh), Cairo 1955, I, 101, II, 294; 111, 362). For more information on the subject,
see 1gnaz Goldziher, Zahiris “Their System and History” (trans. Cihad Tung), Ankara 1982, p. 3-5;
Hayreddin Karaman, Islamic Law History, Istanbul 1989, p. 182-183; a.mlf., “Fiqh”, DiA, XIII, 7;
Abdullah Aydinli, “Ahl al-Hadith”, DIA, X, 507; Salim Ogiit, “Ahl al-Hadith”, DIA, X, 509; Esat
Kiliger, “Ahl al-Ra’y”, DIA, X, 523.

7 Izmirli Ismail Hakky, Yeni [Im-I Kelam, Ankara 1981, Umran Yayinevi, p. 61.
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This group, which was included in Ahl al-Sunnah al-hassa and mostly was
formed with the followers of Ahmad ibn Hanbal’s (d. 241/855)8 followers, rejected
these newly-emerged Sunni movements and stated that they represented the “true”
Ahl al-Sunnah.

Ahmad ibn Hanbal aimed to present the basics of Salafism in ar-Rad ‘al az-
Zanadika wa’l-Jahmiyyah, while Bukhari (d. 256/870) aimed for the same in Halk af’al
al-ibad, Ibn Kutaybah (d. 276/889) in Ta'wilu muhtalif al-hadith and Abu Said ad-
Darimi (d. 280/894) in ar-Rad al al-Jahmiyyah. Many Hanbali scholars who adopted
the Salafism movement in this long period include the following: Abu Bakir al-
Hallal (d. 311/923), Abu Muhammad al-Barbahari (d. 329/941), Abu Bakir Abd al-
aziz ibn Jaf'ar (Gulam al-Hallal) (d. 363/974), Ibn Batta al-Ukbari (d. 387/997), Abu
Abdallah ibn Mandah (d. 395/1005), Qadi Abu Ya'la al-Farrah (d. 458/1066), Sharif
Abu Ja'far al-Hashimi (d. 470/1077-8), Haja Abdullah al-Harawi (d. 481/1089), Abu
al-Wafa ibn Akil (d. 513/1119-20), Abu al-Faraj ibn al-Jawzi (d. 597/1200) and
Mawaffakuddin ibn Kudamah (d. 620/1223).

The basic characteristics of Salafism in this era when it was a methodological
principle, an approach in doctrine and a figh-based field are as follows: Avoiding
the descriptions that would present Allah as an object, regarding the cognates seen
in religious works (sanctification), confirming any issues revealed by the Prophet
(confirmation), accepting the incompetence and deficiency in issues that are hard to
understand (confession of incompetence), avoidance of asking unnecessary
questions regarding issues about which humans cannot have an insight (silence),
avoidance of performing rational interpretations regarding the wordings that
cannot be understood thoroughly (sobriety), avoidance of performing research and
studies on these issues (avoidance), and leaving the issue to the relevant authorities
and divine knowledge (delegation).?

8 Certain Ahl al-hadith and salafi individuals made the following exaggerated comments about
Ahmad ibn Hanbal: Ali ibn Madini: “Allah consolidated Islam with two men who do not have a
third follower. They are Abu Bakir as-Siddiq in the Riddah period and Ahmad ibn Hanbali in the
Mihnah Period.” According to Rabi ibn Suleiman, Shafi made the following statement: “Whoever
dislikes Ahmad ibn Hanbal becomes a non-believer.” Kutaybah ibn said: “Ahmad ibn Hanbal is our
imam. Whoever does not accept him, is an innovator.” Muhammad ibn Ishaq ibn Ibrahim al-Hanzali
states that he heard the following from his father: “Ahmed ibn Hanbal is evidence of Allah for his
servants on earth.” According to Maymuni, Ali ibn Madini stated the following: “Following the
Prophet, nobody could do what Ahmad ibn Hanbal did for Islam”. I said to him: “O! Abu al-Hasan!
Are not you neglecting Abu Bakir as-Siddiq?” He answered: “Not even Abu Bakir as-Siddiq, because
he had certain friends and assistants, but Ahmad ibn Hanbal had none.” See Ibn Abu Ya'la, Tabakat
al-Hanabilah (inv. Muhammad Hamid al-Fighi), Cairo 1371/1952, I, 13-17.

9 Al-Ghazali, Iljam al-awam an ilm al-kalam, (in Majmuat ar-rasail al-Ghazali), Beirut trs., Dar al-
kutub al-ilmiyyah, I, 42; Izmirli ismail Hakki, Yeni [lm-i Kelam, p. 61-63; Bekir Topaloglu, Kalam
Discipline (Introduction), Istanbul 1981, Damla Yaymevi, p. 114-16; Neset Cagatay — Ibrahim Agah
Cubukgu, History of Islamic Sects, Ankara 1985, Second Edition, p. 192-95. For various evaluations
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For approximately six centuries, starting from the Hijri second century (ninth
century) to eight century (fourteenth century), also known as the era of Taqi ad-Din
ibn Taymiyyah (d. 728/1327) who ensured an awakening within the Hanbali sect,
Salafism continued to exist as a conservative and traditionalist ideology and
methodological principle in various fields such as doctrines, kalam, tafsir, hadith
and figh.

2. The Second Period: Salafism as a Systematical Theory

The Salafism movement abandoned the identity of being a methodological
principle and conservative ideology after Taqgi ad-Din ibn Taymiyyah, a competent
imam from the Hanbali sect!®, and it became a systematical and consistent theory
within the Islamic ideology. With many analyses and criticisms, Ibn Taymiyyah
brought the Salafi ideology to an alternative level before disciplines such as kalam,
Sufism and philosophy in Islamic ideology.

The representatives of Salafi ideology in its first period supported the Salafi
ideology, but they did not propose a systematical or consistent theory while
building this ideology. Instead, they produced reactive rebuttal works for
criticizing the ideas they rejected. However, Ibn Taymiyyah implied a religious
rationalism within the borders of Quran and sunnah to consolidate Muslims’
religion and unity, during a period when Crusades and the Mongol invasion took
place. As such, he developed a promoter and active attitude abandoning the
passive, reactive and rejectionist position.

The Salafi ideology for Ibn Taymiyyah reflects adapting the Quran and Sunnah,
instead of rationalism, for the basics of Islam. The Nabawi and salafi method means
avoiding making statements about Allah with ra’y, following the sahabah and

regarding these principles, see Burhan Baltaci, “Evaluation of Al-Ghazali’s ‘Salaf’ Definition Within
the Context of Habari Titles”, Marafah, Kis 2009, year: 9, issue no. 3, p. 113-123.

10 For Taqi ad-Din ibn Taymiyyah's life and works, see Ibn Hajar, ad-Durer al-caminah fi a’yan al-miet as-
saminah, Beirut, trs. (Dar al-Jil), I, 144-160; Ibn Kasir, al-Bidayah wa'n-nihayah, Beirut 1981, XIV, 135-
141; Tbn Rajab Kitab az-Zail ala Tabakat al-Hanabilah, Beirut, trs. (Dar al-Ma'rifah), II, 387-408; Carl
Brockelmann, Geschichte der Arabischen Litteratiire (GAL), Lieden 1943, 11, 125-7; a.mlf., Suppl., 11, 119-
26; Henri Laoust, “La Bibliographie d'Tbn Taymiyya d’apres Ibn Kathir, Bulletin d'Etudes Orientales
Institut Francais de Damas, ( BEO), 1X (Damas 1942-3), 115-162; a.mlf., Le Hanbalisme sous les
Maml{iks Bahrides”, Revue des Etudes Islamiques, (REI), Paris 1960, XXVIII, 1-71; D. P. Little, “The
Historical and Historiographical Significance of the Detention of Ibn Taymiyya”, International Journal
of the Middle East Studies, Cambridge 1973, IV/3, 311-327; a.mlf., “Did Ibn Taymiyya Have a Screw
Loose?”, Stvdia Islamica, Paris 1975, XLI, 93-111; George Makdisi, “Ibn Taimiya: A Sifi of the
Qadiriya Order”, American Journal of Arabic Studies, Leiden 1974, I, 118-129; S. A. Jackson, “Ibn
Taymiyyah on Trial in Damascus”, Journal of Semitic Studies, Oxford 1994, XXXIX/1, 41-86; Ferhat
Koca, “Ibn Taymiyyah, Taqi ad-Din”, DIA, XX, 391-405.
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tabi'un, and adapting the Islamic philosophy, abandoning the Greek philosophy
and kalam.!

Ibn Taymiyyah and his followers were called “Mutaahhirun” (following salafis)
in Salafi ideology. These followers include his most well-known students, also
scholars, such as Ibn Qayyim al-Jawziyyah (d. 751/1350), Ibn Rajab (795/1392),
Alaaddin Ali ibn Suleiman al-Mardawi (d. 885/1480), Sharafuddin Musa ibn
Ahmad al-Hajjawi (d. 968/1560) and Mansur ibn Younes al-Bukhuti (Bahuti) (d.
1051/1641).

This period, when Salafism became a systematic theory, continued until the time
of Muhammad ibn Abd al-wahhab, who opened a new era for the Hanbali sect and
Salafism ideology.

3. The Third Period: Salafism as a Religious and Political Movement

This period started as Muhammad ibn Abd al-wahhab (d. 1206/1792)'? gained
the support of Emir Muhammad ibn Suud in Diriyah 1157 (1744), and they
supported and respected each other in war and peace on the condition that the
emirate is left to Ibn Suud and his lineage, whilst the sheikhdom is left to him and
his lineage, for the purpose of building Allah’s sovereignty on earth.

This history does not only reflect the start of the formation of a small Badawi
emirate into a great state, but it also demonstrates the fact that Saudi Arabic
Kingdom adapted the Hanbali sect as its formal sect and Salafism movement as its
formal ideology. The historical and political conditions for this era indicate that
Muhammad ibn Abd al-wahhab is needed to consolidate the political authority of
ash-Sheikh Muhammad ibn Suud, and an emir like Muhammad ibn Suud is needed
to spread his Abd al-wahhab’s call.’®

11 Jbn Taymiyyah, Majmuu fatawah (published by. Abd ar-rahman ibn Qassim), Cairo 1404, XII, 349-
350; XVI, 469-476.

12 Muhammad ibn Abd al-wahhab’s life and works, see Mahmud Shukri al-Alusi, Tarihu Najd al-
Hanbali, Mecca 1349, p. 6-89; Omar Risa al-Kahhalah, Mu‘jam al-muallifin, Damascus 1957, I, 269; X,
269; Brockelmann, GAL, II, 512; amlf, Suppl, II, 531, Ahmad Amin, “Muhammad ibn
Abdilvehhab”, Etudes Arabes Dossiers, no. 82, Rome 1992-1, p- 6-31; Abd ar-rahim Abd ar-rahman
Abd ar-rahim, Tarih al-Arab al-hadith wa’l-mu’asir, Qatar 1402/1982, p. 62-67; Muhsin Abd al-hamid,
Min aimmat at-tajdid al-Islami, Rabat 1407/1986, p. 9-47; Ahmad Fahim Matar, “A scholar like Abd al-
wahhab Abkariyyal-'asri and ustaz al-jili”, Majallat al-Bukhus al-Islamiyyah, Riyadh 1405/1985, XIII,
233-247; Abdallah as-Salih al-Usaymin, “ash-Sheikh Muhammad ibn Abd al-wahhab hayatuhu and
fiqgruhu”, Etudes Arabes Dossiers, no. 82, Rome 1991-2, p- 34-43; M. Cook, “On the Origins of
Wahhabism”, Journal of the Royal Asiatic Society (JRAS), , 2 (London 1992), 111/2, p.191-202.

13 Muhammad ibn Suud and his period, see Husein Ibn Gannam, Tarihu Najd (published by.
Nasiruddin al-Asad) Cairo, 1402/1982, 1, 77-78, 64-70, 80, 89, 93-97, 136; Abd ar-rahim Abd ar-
rahman Abd ar-rahim, Tarih al-Arab al-hadith wa’l-muasir, p. 81-86; Husein Halaf ash-Sheikh Haz'al,
Tarih al-Jazirat al-Arabiyyati fi asri’ash-Sheikh Muhammad Ibn Abd al-wahhab, Beirut 1968, p. 157-164,
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Muhammad ibn Abd al-wahhab’s doctrine consists of the principle that uniting
Allah’s titles and actions is not sufficient for tawhid because servants should also
combine their actions with Allah’s actions (tawhid-i ma’budiyah, amali tawhid).
Those who failed in this tawhid are regarded as non-believers, whose goods and
lives are halal for those who believed in one Allah. This evidence is reflected in
cognate verses, but it is not permissible to gloss and interpret these verses.
Resorting is sacrilege, and intercession is only peculiar to Allah. Thus, there is no
guide other than the Quran, and no director other than Allah. It is even unlawful to
wish intercession from the prophets. Anything that is not included in the Quran
and sunnah is innovation, and any innovation suggests aberration. The mind is not
a figh evidence, and judicial opinions, comparisons, and juristic preference other
than the current Islamic works cannot be used. It is obligatory to work or fight,
when required, to order benevolence and to ban malevolence.!

In an environment, where the authority of the Ottoman Empire weakened due
to various internal and external incidents, and the period, when the Ottoman
Empire failed to send a special army to the region to follow Wahhabism and
attempted to assign the emirs of Mecca and Medina to perform the task, the
Ottoman Empire fell from its dominant days. In addition, Wahhabi-Suudi armies
occupied Taif and Mecca in 1924, and Medina and Jeddah in 1925.15

Abd al-Aziz ibn Suud, the leader of Saudis, declared himself as the King of
Hejaz in 1926 and King of Nejd in 1927. He executed the Treaty of Jeddah with the
English officials on 17 September 1927.16¢ The provisions of this treaty indicate that

263-271; Salahaddin al-Mukhtar, Tarih al-Mamlakat al-Arabiyyat as-Suudiyyati fi madiha wa hadiriha,
Beirut 1957, 1, 41-46.

14 For the rise and development of Wahhabi movement, see M. J. Crawford, Wahhdbi ‘ulamd’ and the
Law, 1745-1932, Oxford 1980; Aziz al-Azmeh, Islams and Modernities, London 1993, p. 104-121; S. M.
Zwemer, “The Wahhabis; their origin, history, tenets, and influence”, Journalof the Transactions of the
Victoria Institute, London 1901, XXXIII, 311-333; G. J. L. Soulie, “Formes et action actuelle du
Wahabisme”, African et I’Asie, 74 (1966), 3-10; Michael Cook, “On the Origins of Wahhabism”, 2
(1992), JRAS, 111/2, 191-202; Mahmudul Haq, “Wahhabi Tradition: Origins and Impact”, The Gulf in
Transition (ed. M. S. Agwani), Delhi 1987, p. 15-25; G. Rentz, “Wahhabism and Saudi Arabia”, The
Arabian Peninsula: Society and Politics (ed. D. Hopwood), London 1972; E. Sirriyeh, “Wahhabis,
Unbelievers and the Problems of Exclusivism”, British Society for Middle Eastern Studies Bulletin,
Oxford 1989, XVI/2, 123-132; Yusuf Ziya Yoriikan, “Wahhabism”, Ankara Universitesi flahiyat Fakiiltesi
Dergisi, Ankara 1953, XXVII, 51-67; M. Safiullah, “Wahhasm: A Conceptual Relationship Between
Muhammad ibn ‘Abd al-Wahhab and Taqiyy al-Din Ahmad ibn Taymiyya”, Hamdard Islamicus,
Karachi 1987, X/1, 67-83.

15 For the events that precede the establishment of the modern Saudi Arabic Kingdom, see ]. Kostiner,
The Making of Saudi Arabia 1916-1936 From Chieftaincy to Monarchical State, New York-Oxford 1993, p.
13-70; Amin Said, Tarih ad-Dawlat as-Suudiyyah, I-1I, Riyadh trs., (Matbaatu Dar ata’l-Malik Abd al-
aziz); Salahaddin al-Mukhtar, Tarih al-Mamlakat al-Arabiyyat as-Suudiyyah fi mazihah wa hadiriha, 1-11,
Beirut, trs., (Daru Maktabat al-hayat); Ismail Yagi, “Britain wa’d-davlat as-Suudiyyat al-ula”,
Majallatu Kulliyyat al-Ijtimaiyyah, I (Riyadh 1977), 417-447.

16 For the content of the Treaty of Jeddah, see J. C. Hurewitz, Diplomacy in the near and middle east, New
York 1958, 11, 149-150.
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English people recognized the sovereignty of Saudis over Hejaz."’Hejaz and Nejd
regions, managed as two separate units, were united under the name of Saudi
Arabia Kingdom in 1932.

Within the historical period starting from the establishment of Saudi Arabia
Kingdom to the present time, Muhammad ibn Abd al-wahhab stayed as the
greatest theoretician of Wahhabi movement and the Saudi Kingdom.

Wahhabism not only influenced the Arabic Peninsula in regard to religious
ideology, but it also affected a geography extending from Northern Africa to Far
East.!8

The most significant representatives of Saudi Salafism in Saudi Arabia Kingdom
are the scholars who provide religious education in governmental institutions such
as Hay’atu Kibar al-Ulama, Rabitat al-Alam al-Islami and Idarat al-Bukhus. The
most well-known ones among these scholars are Abd al-Aziz ibn Abdallah ibn Baz
(d. 1999), Muhammad Nasiruddin al-Albani (d. 1999), Muhammad ibn Salah ibn al-
Useymin at-Tamimi (d. 2001) and Mukbil al-Vadii (d. 2001).1°

4. The Fourth Period: Salafism as a Radical and Warrior Movement

After the Soviet Union invaded Afghanistan in 1979, various religious and
nationalist groups rejected this invasion, and they initiated a long-term fight against
the Soviet Union. During this war, large public masses had to take refuge in
neighboring countries. The largest of these refugee movements took place in
Pakistan, and millions of Afghans lived in poverty and had many difficulties.
During the war that lasted ten years against the Soviets, many local and foreign
people educated the refugee Afghan children (students, taliban). These people
included different educators with the Salafi ideology who were raised in Saudi
Arabia, Pakistan and neighboring countries.

17 For the relationship between the Wahhabi movement and the English, see J. B. Kelly, Britain and the
Persian Gulf 1795-1880, Oxford 1991, p. 99-138; D. G. Hogarth, “Wahabism and British Interests”,
International Affaires, 1925, 1V, 70-81.

18 For the effects of Wahhabism in the regions (other than Saudi Arabia), see L. Kaba, The Wahhabiyya
Islamic Reform and Politics in French West Africa, Evanston, Illinois 1974; M. S. Zaharaddin,
“Wahhabism and its influence outside Arabia”, The Islamic Quarterly, 1979, XXIII/3, 146-157;
Muhammad Mohar Ali, “Impact of the Salafia Movement on the South Asian Sub-continent”,
Mecelletii Kiilliyyeti’l-Uliimi'l-Ictiméiyyeti, Riyad 1980, IV, 3-15; A. H. Green, “A Tunisian Reply to a
Wahhabi Proclamation: Texts and Contexts”, In Quest of an Islamic Humanism (ed. A. H. Green),
Cairo 1984, p. 155-177.

19 Mehmet Ali Biiyiikkara, “Modern Salafism and Its Influence on Islamic Movements”, Salafism in the
Past and Present, International Debate on Islamic Science, 08-10 November 2013, Topkap1 Eresin Hotel,
Istanbul 2014, p. 491-492.
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Although the local groups in Afghanistan defeated the Soviet Union and
deported the Soviet units from their home country, they had domestic problems
with one another and thus entered into a devastating war. Upon these events, these
refugee students (Taliban) raised by many people and groups with Salafi ideology
took a side against all these groups fighting in their country, and thus a new actor
joined the civil war in Afghanistan. These students, who were essentially the
members of Hanafi sect, agreed with Osama bin Laden (d. 2011), the leader of Al-
Qaeda who followed the Salafi ideology, and was one of the greatest supporters of
these students, upon the jihad of Afghanistan. Afghanistan became a country where
not only Afghans fought, but where also the radical and warrior groups (jihadi,
jihadist) with Salafism ideology had training.

The classical Wahhabism/Salafism influence started to weaken in this era, and a
new ulama generation began including those who named themselves shuy as-
sahwa (scholars of awakening) such as Salman al-Awdah, Safar al-Hawali, Nasir al-
Umar, Aiz al-Qarni, Ibrahim ad-Dawish and Muhammad ibn Said al-Qahtari, who
were a different group than traditional salafis such as Ibn Baz and Ibn al-
Usaymin.2?However, these people criticized, abandoned and accused Usama ibn
Laden of sacrilege without referring to the Muslim administrators and scholars as
al-Qaeda organized bloody campaigns, thus turned Muslim countries into a war
arena, and targeted innocent civilians in contravention of the Islamic war law.?!

While the civil war continued in Afghanistan, Al-Qaeda of Usamah bin Laden
attacked certain targets in the United States of America on 11 September 2001, and
upon these attacks, USA invaded Afghanistan and Iraq, which caused many
jihadist and terrorists organizations to be formed from the elements acquired with
the ideology that was created via the educational institutions and non-
governmental organizations founded in various Islamic countries such as Algeria,
Morocco, Tunisia, Libya, Mali, Nigeria, Somali, Egypt, Syria and Iraq. As a result of
the emergence of these organizations, many bloody civil wars took place.

These groups, which brought the Salafi ideology and values to a vastly point
different from when it first emerged and became radicalized to a degree that it
could not represent Salafism ideology anymore, have become non-believer,
extremist organizations that imply the form of the religion rather than its essence,
neglect its moral aspects, reject Muslims’ historical experiences and cultural wealth,
and turn into a form that is no longer familiar with Islam and Muslims. Their
exclusionary, repressive and monopolist concepts have not been seen in either the
salaf (precedents) group named “Ahl al-Sunnah al-Hassah” or the halaf (followers)
group named “Ahl al-Sunnah al-Ammah”.

20 Biiyiikkara, “Modern Salafism and Its Influence on Islamic Movements”, p. 501.
2 Biiyiikkara, “Modern Salafism and Its Influence on Islamic Movements”, p. 503.
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After providing information on the history of Salafism, it is fair to state the
following: All radical sunni/salafi organizations that emerged not only in Islamic
countries, but also over the whole globe, and drifted the world into chaos are a
product of Salafism in Saudi Arabia, which is the result of Wahhabism. Wahhabism
was inspired by the ideas of Ibn Taymiyyah who was an ideologist raised by the
classical salafi ideology. In conclusion, all radical Sunni movements and
organizations are a product of Salafism as Salafism is based on making a certain
historical period divine and inviolable. Such conservatism is against the course and
change of time, in other words, nature. Like Don Quixote’s fighting of windmills,
the salafi warriors constantly fight with the modern “windmills” named “azmanin
tagayyur” for the purpose of protecting the “divine period”.

III. The General Characteristics of Salafism

As briefly summarized before, Salafism was a conservative approach and
methodological principle, but it turned into a theory with a systematical integrity, a
religious and political movement, and finally a radical and bloody organization.
Thus, many questions exist about what to understand, when Salafism is mentioned.
In addition, there are a few modern people or groups that still adapt Salafism as a
methodological principle and conservative ideology, interpret the religious works
accordingly, and name themselves “Ahl al-Hadith”, “Ahl al-Asar”, or “Hanbali”.
Thus, determining the characteristic features of Salafism by considering the
manifestations that emerged in certain periods may be misleading. Melting all
Salafist groups which do not have an integral structure, and have differences in
topics such as doctrine, kalam, hadith, figh or Sufism, or even with geography and
time, putting together in the same pot and associating the ideas of one of them to
those of another will not be accurate. Thus, an effort is made to avoid generic
approaches and to present certain characteristics that separate the Salafism
ideology from other ideologies and movements by directly using their sources.

1. Allah’s Titles: Orientation from Ta’wil to Tafwiz, and Tafakkur to Tashbih

The most basic characteristic of Islam is that it has a “tawhid” belief, which is
summarized as “There is no creator but Allah, and Muhammad is Allah’s servant
and messenger.”

Allah’s names and titles mentioned in this sentence reflect certain meanings and
concepts that are associated with Allah.

Muslim scholars accepted that Allah does not have any faults and flaws, and
Allah has all sorts of perfection (kamal). Thus, Allah’s titles are divided into two
groups, namely salbi (tanzihi/zati) and subuti.



Salafism in The History of Islamic Thought: Its Historical Journey and General Characteristics

Salbi titles are those that reject the characteristics which do not match with
Allah’s divine position, and thus reflect what “Allah is not”. These titles can be
related to vujud, seniority, survival, monotheism, kiyam bi-nafsihi (needing
nobody to exist) and muhalafatun lal-havadis (possessing no similarity to
creatures). Subuti titles (sifat al-maani, titles on appearance), on the other hand,
reflect Allah’s presence, activities and perfectionism, thus indicate what Allah is.
These titles are based on life, Islamic aspects, will, strength, hearing, seeing, kalam,
and takwin (creating out of nothing). In addition, there are certain titles that are
associated with Allah in religious works and evaluated as the exception of salbi
titles or as a separate group named as “habari titles”. Concepts that include mortal
meanings such as yad, wajh, nuzul (hands, faces, or revelation) can be provided as
examples to these titles.2

Ahmad ibn Hanbal, among the Salafi imams, stated that Allah can only be
reflected with the titles reported in Quran and sunnah, the titles are tawkifi, and
human mind cannot generate or explain a title for Allah by itself without
considering the religious works because thw Mind inevitably fails into errors about
the divinity of titles and actions as it does not know the nature and condition of
these titles and actions. According to Ahmad ibn Hanbal, Allah has Islamic titles
based on Islamic philosophy, life, will, strength, kalam, hearing and seeing because
the Quran also mentions Allah’s philosophy? and strength? in addition to the titles
of alim, hay and qadir. Philosophy was associated with the title of alim while
strength was related to qadir. All titles of Allah are eternal and ever-lasting. As a
hadith becomes correct along with its conveyor and titles, Allah is eternal with
divine presence and titles.?

According to Ahmad ibn Hanbal, qualifying Allah with the titles seen in
religious works does not necessitate comparisons. It is wrong to consider Allah
similar to creatures, but it is as wrong to assign a negative meaning to the titles
reported in religious works for the purpose of avoiding describing Allah.? The only
way of abandoning the drawbacks of comparison and excessive criticism is to
accept the titles reported in religious works and to believe that these are different
from the titles of creatures in regard to their natures and conditions.

According to Ahmad ibn Hanbal; yad, wajh, nefs, wrath and consent, the
Hanbali titles, are peculiar to Allah, and it is wrong to assign metaphoric meanings

2 Bekir Topaloglu, “Al Asma ul-Husna”, DIA, XI, 404, 410, 412. For the number of titles, see H.
Hiiseyin Tungbilek, “Demonstration, Number, and Sections of Divine Titles, and Name-Title
Relationship”, Harran Universitesi ilahiyat Fakiiltesi Dergisi, 2006, XI/15, 5-28.

23 al-A’raf 7/7.

2 az-Zariyah 51/58.

25 Abd al-wahid ibn Abd al-aziz at-Tamimi, Itikad al-imam al-munbal Abi Abdallah Ahmad ibn Hanbal (in
Tabakat al-Hanabilah), 1I, 293-300.

2% Ahmed ibn Hanbel, ar-Rad ala’z-Zanadika wa’l-Jahmiyyah (in Akaid as-salaf, published by. Ali Sami
an-Nashar Ammar Talibi), iskenderiye 1971, p. 90.
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to these titles because they do not have appropriate tawils that can be
understood by people.?”

Abu Said Usman ibn Said ad-Darimi, who is among the representatives of Salafi
ideology, stated that all of Allah’s names and titles are eternal. According to him,
Allah was alim, qadir, mutakallim and halik before creating the world. These titles
are not essential or to be evaluated separately. Like Allah’s essential titles, the
actual titles of Allah are also eternal. Management, revelation, arrival, consent and
wrath are among the actions that are peculiar to Allah.?

According to Ibn Taymiyyah, all titles of Allah are eternal, and there is not a
carrier of these titles. Thus, understanding tawhid as a negative aspect of titles and
even Al-Asma Ul-Husna is wrong because such a divine ideology can be conceived
only in minds rather than the realm of existence. Similarly, a composition between
essence and titles is not possible, due to recognizing titles as there are not any
concepts that refer to the facts which are separate and independent from Allah’s
presence. The obligatory presence is not only related to essence or titles, but also to
the essence reflected with kamal titles. Thus titles cannot be evaluated separately
from essence.?

Ibn Taymiyyah, who turned the salafi ideology into a systematical theory, and
Muhammad ibn Abd al-wahhab, who transformed Salafism into a political
movement, particularly implied the unity of Allah (tawhid) and divided tawhid
into three sections, namely, “tawhid ar-rububiyyah, tawhid al-uluhiyyah (tawhid
al-ibadah), and tawhid al-asma wa’s-sifat”.®

Tawhid ar-rububiyyah means believing that Allah created humans, granted
them their foods and earnings, claimed their lives or resurrected them, accepting
Allah’s fortune and destiny, and believing the existence of one Allah (monotheism).

Tawhid al-uluhiyyah (tawhid al-ibadah) means that servants recognize Allah as
the one and only with all their actions. According to this tawhid, which is also
called as “ibadah tawhid”, all ibadah, such as prayers, fasting, alms, and religious

27 Abd al-wahid ibn Abd al-aziz at-Tamimi, ibid., I, 249; Yusuf Sevki Yavuz, “Ahmed ibn Hanbal”,
DiA, 11, 83-84.

2 Al-Darimi, ar-Rad al al-Jahmiyyah (published by.Gosta Wiestam), Leiden 1960, p. 59-62, 82, 90; Yusuf
Sevki Yavuz, “Al-Darimi, Osman ibn Said — Ideas on Doctrines”, DIA, VIII, 497. For Al-Darimi’s
ideas on Allah’s titles, see Kamil Cakin, “Abu Said ad-Darimi’s Ideas on Allah’s Titles”, Dini
Arastirmalar, Ankara 2000, 111/8, 47-56.

2 Ibn Taymiyyah, Iktiza as-sirat al-mustakim (published by. Nasir ibn Abd al-qarim al-Akl), Riyadh
1404, 1I, 844-845; a.mlf.,Dar at-taarud al-akl wa’'n-nakl (published by. Muhammad Rashad Salim),
Riyadh 1399/1979, 1II, 292-293, 402; M. Sait Ozervarli, “Ibn Taymiyyah Taqi ad-Din — Theological
Ideas”, DIA, XX, 406.

% For Ibn Taymiyyah’s tawhid ideology Ibn Taymiyyah, Prayer and Tawhid (trs. Abdi Keskinsoy),
Istanbul 2006, Pinar Yaymlary; amlf., Tawhid al-Asma wa’s-Sifat, (Name and Title Tawhid), (trans.
Heyet), Tevhid Yaynlari, istanbul 1996; Hiiseyin Aydin, “Allah’s Description for Ibn Taymiyyah”,
Kelam Arastirmalari, 2006, 4/2, p. 39-86; Berat Sarikaya, Tawhid in Islamic Ideology — Ibn Taymiyyah Case,
Giimiishane 2013; a.mlf., “Ibn Taymiyyah’s Tawhid Ideology and Practical Tawhid Implication”,
Giimiishane Universitesi flahiyat Fakiiltesi Dergisi, 2015, IV/7, 91-114.
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sacrifices should be performed only for Allah. To fulfill this tawhid, it is obligatory
to perform all ibadah only for Allah, and to assign any divine matters or titles to
anybody but Allah. To do so, all prayers should be performed in accordance to the
Quran and sunnah. According to Ibn Taymiyyah, the most extreme factor
disrupting this tawhid is the idea of embodiment and consolidation that reflects an
association between Allah and creatures, and the theory of unity of existence that
represents this association. Similarly, he objected to the actions of canonizing
virtuous people, particularly the prophets, requesting help from them, mentioning
them as mediators in prayers (tawassul), visiting their graves for the purpose of
praying, and dhikr, and religious music and dancing performed by the sheikhs or
followers of various movements, and he considered these as the behaviors that may
disrupt the tawhid belief and direct people to polytheism and superstition.3
Muhammad ibn Abd al-wahhab stated that ibadah such as praying, requesting
spiritual help, making a vow or trusting in Allah should only be performed for
Allah as per the tawhid al-ibadah ideology. Thus, using a mediator or intercessor
for the communication with Allah or benefiting from the spiritual strength of
somebody is superstitious. In addition, travelling for the purpose of visiting certain
people’s graves, hanging wishes on these graves, and asking them to accept their
prays suggests polytheism.

Tawhid al-asma wa’s-sifat means accepting and acknowledging all of Allah’s
names and titles in the Quran and Sunnah with an absolute belief without any
alterations, recessions, conditions or representations.’> Muhammad ibn Abd al-
wahhab stated that a person who claimed “Allah is dependent upon another
element (interlocutory)” or suggested otherwise would be an innovator. According
to him, Allah’s titles should not be limited with any numbers, and contents of
religious Works should be accepted as they are.?

Salafi ideology followers stated that habari titles such as yad, wajh, nuzul and
istiwa that suggest “an appearance similar to creatures” (hadith)3* are archaic, and

3 Ibn Taymiyyah, Majmuu fatawa, I, 199-243; a.mlf., Iktiza as-sirat al-mustakim, 11, 845-850; Ferhat Koca,
“Ibn Taymiyyah Taqi ad-Din — His Figh-Based Ideas”, DIA, XX, 403-404; M. Sait Ozervarli, “Ibn
Taymiyyah Taqi ad-Din — His Theological Ideas”, DIA, XX, 407.

%2 Ibn Taymiyyah, Majmuu fatawa, III, 3.

3 Mustafa Oz, “Muhammad ibn Abd al-wahhab — His Scholar Personality”, DIA, XXX, 492-493.

3 For the discussions on Habari titles, see Metin Yurdagiir, “The Method in Understanding the Habari
Titles”, Erciyes Universitesi ilahiyat Fakiiltesi Dergisi, 1983, issue no. 1, p. 249-264; Ibrahim Celik,
“Habari Titles in Quran and Tashbih Idea Associated with Mukatil ibn Suleiman”, Uludag
Universitesi Ilahiyat Fakiiltesi Dergisi, 1987, 11/2, 151-160; Omer Aydin, “The Ways of Understanding
the Habari Titles”, Istanbul Universitesi fluhiyut Fakiiltesi Dergisi, 1999, issue no. 1, p. 133-158; a.mlf.,
“Ta’wil of Certain Habari Titles in Quran”, Istanbul Universitesi ilahiyut Fakiiltesi Dergisi, 2000, issue
no. 2, p. 143-177; Sabri Erdem, “Habari Titles and Semantics”, Dini Aragtirmalar, 2003, V/15, p. 109-
120; Mustafa Yiice, Habari Titles According to Haris al-Mahasibi”, Kelam Aragtirmalar: Dergisi, 2014,
XI1/2, 274-294; Mehmet Sait Uzundag, “XIX. Siddiq Hasan Khan, the Great Indian Hadith Scholar (d.
1307/1890), and His Ideas on Allah’s Habari Titles”, Firat Universitesi ilahiyut Fakiiltesi Dergisi, 2014,
XIX/1, 125-145; Nurullah Agitoglu, “Suyuti’s Approach Toward Certain Habari Titles as an Hadith
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these titles indicate that Allah’s essence is neither humanly nor material, which
caused a vicious circle for these followers. While explaining the nature of these
titles, they got closer to the borders of tashbih and tajsim, and they claimed that
these titles are cognate, cognates cannot be understood rationally, thus they should
not be glossed, and their meaning should be left to Allah (tafwiz). For example, al-
Darimi stated that Allah can be comprehended through senses because the Quran
reports that Allah talked to Moses directly, he will also talk to Muslims and can be
seen by them in the afterlife.?> Regardless of the conditions, “seeing” and “talking”
means comprehending a subject or object with senses. Moreover, an object that
cannot be comprehended with senses cannot be regarded as physically existing.
However, Allah qualified the divine characteristics “non-destroyable” .36 This verse
indicates that Allah is a “real” being which is present physically without the
rational borders. Anything that exists physically should have a border and certain
titles. The verses which indicate that Allah is in the skies, able to mortify or stone
humans, and all elegant words reach to Allah¥, and the hadiths suggesting that
Allah is in the sky is the evidence that suggests his borders. However, nobody other
than Allah can know the divine borders.3

These words indicate how Salafism stays between tashbih and tanzih regarding
Allah’s titles.

Ibn Taymiyyah claimed that tashbih or tajsim that would require ta’wil did not
take place, as previously thought for titles in the religious works on the Quran and
sunnah. Although certain titles of Allah are also used by humans to suggest certain
humanly characteristics, the similarity is only present in the wordings, and the
content of divine titles is completely different than what is suggested for humans
and this content only aims to reflect Allah’s divine characteristics.®

These ideas of Salafi imams on Allah’s names and titles only serve to explain the
following statement by Malik ibn Anas (d. 179/795), an Ahl al-Hadith imam:
“Istiwa® is clear (rational); its conditions are unclear. It is necessary to believe in

Authority — With Regard to His Work named at-Tawshil”, Firat Universitesi Ilahiyat Fakiiltesi Dergisi,
2014, XIX/2, 103-123.

% an-Nisa 4/164; ali-‘Imran 3/77; al-Qiyamah 75/22.

3 al-Qasas 28/88.

% Taha 20/5; al-Mulk 67/16-17; al-Fatir 35/10.

3 Al-Darimi, Rad al-Imam ad-Darimi Osman ibn Said ala Bishr al-Marisi (published by. Muhammad Hamid
al-Fiqi), Beirut, trans., Dar al-Kutub al-ilmiyyah, p. 6, 23-24; Yusuf Sevki Yavuz, “Darimi, Osman ibn
Said — Their Ideas on Doctrine”, DiA, VIIL, 496-497.

% Tbn Taymiyyah, Majmuu fatawa, 111, 1-5, 25-27; M. Sait Ozervarli, “Ibn Taymiyyah Tawi ad-Din - His
Theological Ideas”, DiA, XX, 406.

40 For more details about istiwa, see Ibn Taymiyyah, Istiwa Booklet (trans. Heyet), Istanbul 1996, Tevhid
Yaymlari; Veysel Kasar, “The Concept of Istiwa from the Cognates in Quran”, Harran Universitesi
flahiyat Fakiiltesi Dergisi, 1997, issue no. 3, p. 201-227; Yusuf Sevki Yavuz, “Istiwa”, DIA, XXIII, 402-
404.
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istiwa, but asking questions about this issue suggests the concept of innovation” 4.
The ta’wil process cannot be performed for the cognates and the issue is left to
Allah’s will (tafwiz), which is among the basic characteristics of Salafism.®? As
mentioned before, these characteristics indicate that the actions and features of
consecration, confirmation, accepting weaknesses, sobriety and avoidance are left
to the scholars and Allah’s philosophy (tafwiz).4

Salafism adopted the process of confirming Allah’s titles and cognates, rather
than performing the process of ta’wil for them, and by leaving the issue to Allah, it
focused on tashbih through understanding the religious works on this issue, with
the meanings of the wordings in these works. Allah sent the Quran with a clear and
understandable Arabic to enable us to read and the understand Quran.# If the
Quran has a verse with an ambiguous meaning, another verse or sunnah that can
explain this verse can be found. If such evidence is not present, this does not mean
that the ambiguous verse should be left so, because the process of explaining the
meaning of this verse could be left to humans (deliberately), and, humans can
understand and explain the ambiguous verse within the general principles of
Quran and sunnah. In addition, Rabia ibn Abi Abd ar-Rahman (d. 136/753), the
faqih (Islamic jurist) narrated by Malik ibn Anas, made the following statement:
“Allah revealed the divine book to the Prophet and left the certain areas of
ambiguity (space) to the Prophet’s sunnah. The Prophet formed Sunnah and left
certain areas to the process of ra’y.”# In addition, Allah does not address humans
with a non-understandable language and hold them responsible for what has been
revealed to them with this language, because otherwise this would be against
Allah’s philosophy and wisdom. Moreover, majority of usul scholars stated that
statements should be present in shariah only when needed (no suspension)* and

4 Abu Mansur Abd al-qahir ibn Tahir at-Tamimi al-Baghdadi, Usul ad-din, Beirut 1401/1981, Dar al-
Kutub al-Ilmiyyah, p. 113; Muhammad Jamaladdin al-Qasimi, Tafsir al-Qasimi (Mahasin at-ta'wil),
(published by Muhammad Fuad Abd al-baqi), Cairo trans., Dar al-lhyai kutub al-Arabi, VII, 2704;
Yavuz, “Istiwa”, DIA, XXIII, 402.

4 For more details about Salafism as a method of understanding and interpretation, see Mustafa Selim
Yilmaz, “An Essay on Salafism as a Method of Understanding and Interpretation in Islamic Ideology
History”, Insan Ve Toplum Bilimleri Aragtirmalar: Dergisi, 2014, 111/3, 532-553.

4 For more details on this subject, see the title “The First Period: Salafism as a Natural Ideology: From
Ahl al-sunnah al-Hassa to Hanbalism” in the “Historical Adventure of Salafism” section of the
present study.

4 For the verses on the Arabic revelation of the Quran, see Yusuf 12/2; ar Ra’d 13/37; an-Nahl 16/103;
Taha 20/113; ash-Shuara 26/190; az-Zumar 39/28; Fussilat 41/3, 44; ash-Shura 42/7; az-Zukhruf 43/3;
al-Ahqaf 46/1.

4 Hatib al-Baghdadi, al-Fakih wa’l-mutafakkih (inv. Adil ibn Yussuf al-Azazi), al-Mamlakat al-Arabiyyat
as-Suudiyyah, 1417/1996, Dar al-Ibn al-Jawzi, I, 501.

46 For the discussions on whether statements are suspended for the period following the requirement,
see Abu al-Husein al-Basri, al-Mu’tamad fi usul al-figh (inv. Muhammad Hamidallah), Damascus
1964, 1, 251, 342-358; Abu Ishak ash-Shirazi, Sharh al-Luma’ (inv. Abd al-majid Turki), Beirut 1988, I,
473; Sarahsi, Usul as-Sarahsi (inv. Abu al-Wafa al-Afghani), Beirut 1973, II, 29, 73; Fahraddin ar-Razi,
al-Mahsul fi ilmi usul al-figh (inv. Taha Jabir al-Ulvani), Riyadh 1979, I, 3/279-323; Shawkani, Irshad al-
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the actions that are subject to provisions/offers (al-mahkum fikh) should be known
by the liable?’.

As Salafism strictly fought for the areas which should not be interpreted,
Salafism followers suggest that people should not express an idea, they should
accept their weakness, and leave the issue to Allah to avoid any errors that may
arise from ta’wil and rationalism towards the divine titles and cognate works which
cause people to stay uneducated and become a toy for Western actors.

2. Unity of Faith-Religious Practice: Radical Moralism and Takfir Practice

According to Ahmad ibn Hanbal states that faith consists of “statements and
religious practices” or faith can be achieved “with confirmation from the heart,
acknowledgement from the tongue, and practices from the limbs.”4Similarly, Ahl
al-Hadith states that faith consists of “statements, practices, and conditions.” Faith
suggests statements and practices, intentions and incidences. Faith can be
increased, reduced or absent, if Allah orders so. Faith increases with obedience, but
decreases upon revolting.*

Ahmad ibn, Hanbal aimed to reject the Murji’ah that considered confirmation
from the heart as sufficient for proper faith, when he claimed in the faith definitions
that religious practices were included in faith. In addition, according to an idea
associated with him, a person who is not polytheist and who prays facing toward
the kiblah cannot be declared as a non-believer. According to another belief, he
stated that all Ahl al-Bidah groups that form different opinions to explain Allah’s
titles and faith-based principles, compared to Ahl al-Sunnah, will be considered as
non-believers.® Sources indicate different narratives indicating that he considered
those who supported and pioneered innovative ideas as non-believers.5’Ahmad

fuhul ila tahkik al-hak min ilm al-usul, Beirut, trans. (Dar al-Ma’rifah), p. 174-175; Ferhat Koca,
Consecration in Islamic Law Methodology, Istanbul 1996, p- 122, 159-163, 229

47 For the issue that actions subject to provisions/offers (al-mahkum fikh) should be known by the
liable, see Ibn Hazm, al-Ihkam fi usul al-ahkam, Beirut 1405/1985, Dar al-Kutub al-Ilmiyyah, I-IV, 60-64;
Abd al-karim Zaidan, al-Wajiz fi usul al-figh, Beirut 1427/2006, Muassasat ar-Risalah, p. 76-77; Zaki
ad-Din Sha’ban, Basics of Islamic Law (trans. Ibrahim Kafi Dénmez), Ankara 1990, p- 235-236.

4 According to Ahmad ibn Hanbal, Kitab as-Sunnah, (published by Muhammad ibn Said Basiuni),
Beirut 1405/1985, p. 81; Ibn Abi Ya'la, Tabakat al-Hanabilah, 1, 130; Abd al-wahid ibn Abd al-aziz at-
Tamimi, I'tikad al-imam al-munbal, 11, 301; Zahabi, Siyaru a‘’lam an-nubalah (published by Shuaib al-
Arnaut et al.), Beirut 1401-1405/1981-85, XI, 302.

4 Abu Muhammad Hasan ibn Ali ibn Halaf al-Barbahari, Sharhu as-Sunnah (published by Abd ar-
rahman ibn Ahmad al-Jumayzi), Riyadh 1426, Maktabatu Dar al-Minhaj, p. 52; Abu Osman Ismail
ibn Abd ar-rahman as-Sabuni, Akidet as-salaf wa ashab al-hadith (published by Nasir ibn Abd ar-
rahman al-Jadi’), Riyadh 1419/1988, Dar al-asimah, p. 264.

% Ahmad ibn, Hanbal, Kitab as-Sunnah, p. 10, 71, 104-105, 119; al-Darimi, ar-Rad ‘al al-Jahmiyyah, p. 101-
102; Ibn Abi Ya'la, Tabakah, 1, 26-27, 132, 142,145.

51 Ahmad ibn, Hanbal, Kitab as-Sunnah, p. 10, 71; Ibn Abi Ya'la, Tabakah, 1, 95.
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ibn, Hanbal and certain Salafi scholars stated that anyone who intentionally
abandons prayers is a sacrilege as per the unity of faith, and religious practice.

The individuals and groups that adapted the Salafism movement supported
such a faith and practice unity, which directed towards a radical moralism, or even
takfir practice. They searched for a “complete” unity between practice and faith in
the political, social, cultural and economic fields of personal and social life, and
they were accused of being a takfir (non-believer). In addition, this approach fits
their tawhid ideology (tawhid al-mabudiyah amel al-tawhid) or even a natural
result of this ideology.

However, the unity of faith and practice in the development of Salafism turned
into an instrument that supported the related practices, and the good deeds that
should be possessed by Muslims in their daily lives transformed into an
“organizational act” which should be performed a member of the jihadist-radical
Salafism organizations.

3. Non-Created Identity of Quran: Maintaining the Social Status Quo

People have started to discuss whether the Quran was created in an early
period, the early Hijri second century, in the Islamic ideology. There are certain
people who associate these discussions with certain Greek or Christian activities,3
or with the effects of Greek Philosophy on Islamic ideology, and there are those
who relate these controversial issues to the internal factors stating that these

52 Ahmad ibn Hanbal, Usul as-sunnah (Basics of Ahl as-Sunnah), (trans. Abu Muaz Saifallah
Erdoghmush), y., trans., p. 5 (www.islah.de); Abu Usman Ismail ibn Abd ar-rahman as-Sabuni,
Akidat as-salaf wa ashab al-hadith, p. 278-279.

5 Yuhanna al-Dimashqi (d. 132/750) who was a clerk in the palace during the era of Hisham ibn Abd
al-Maliq (d. 125/743) proposed the idea that divine words, i.e. the Quran, is not a creature
considering the fact that Jesus is reflected as “Kalimat Allah” to prove the divine characteristics of
Jesus (Ali ‘Imran 3/39, 45; An-Nisa, 4/171). Yuhanna tells a Christian how to act when they see a
Muslim, as follows: If a Muslim asks you “What is the Messiah?”, answer without hesitation “The
Messiah is Allah’s word”, and ask “What does your divine book tell about the Messiah?” If that
Muslim understands your question but still attempts to pass to another topic by asking different
questions, do not answer their questions without receiving a certain answer. You will see that
Muslim will have to answer as follows: “According to my divine book, the Messiah is Allah’s word
and essence.” Upon that answer, ask the following: “Are those words creatures or not?” If that
Muslim answers “They are not”, state the following: “Then we are of the same opinion, because the
eternal one is Allah.” If that Muslim rejects your statement and says, “They are creatures”, ask:
“Then who created the essence and words?” The answer will be “Allah”. Then ask: “You mean that
Allah did not have any words or essence before creating these words?” You will see your opponent
will be disappointed and not be able to answer your question. See Muharrem Akoglu, Mu’tazilah
During Mihnah Process, Istanbul ts., iz Yayicilik, p. 104; Ramazan Yildirim, “The Political Abuse of
Halk al-Quran Issue”, Milal and Nihal: Belief, Kiiltiir ve Mitoloji Arastirmalart Dergisi, 2011, VIII/1, 54-
55.
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discussions result from the issues related to Allah’s eternal titles.>* The author
believes that Islamic society would inevitably discuss the "kalam" title of Allah and
evaluate whether the Quran was created in this regard because this issue is directly
related to Allah’s title and regarded as an internal issue caused by the nature, style
and content of the Quran.

Jahmiyyah, Harijis, Mu'tazilah and Shia scholars stated that the Quran is a
divine work, and it is the reflection of divine attribution and actual titles that
consists of the letters and sounds of Lawh al-mahfouz, Gabriel and the Prophet,
other than Allah. According to them, the Quran is no different to human words as it
can be heard and understood. Accordingly, the Quran is a creature and a muhdas
(created afterwards).

Majority of Ahl al-Sunnah kalam authorities that consist of Ash’ariyyah and
Maturidiyyah presented their opinions on whether the Quran is a creature and
stated that the Quran’s wordings and meanings should be separated. According to
them, the Quran’s essential meaning, that is present upon Allah’s pure existence or
cleared from the wordings, is eternal rather than a creature. The Quran’s wordings
(kalam al-lafzi) that present this meaning which is called kalam al-nafsi (zhati), for
the understanding of humans, is created.

Karamiyyah indicated that Allah’s kalam title, which is eternal, meant the divine
ability to talk, but the Quran consisting of divine words is hadith (creature).5

According to many Ahl al-Hadith and Salafist scholars such as Jafar ibn
Muhammad as-Sadiq (d. 148/765), Malik ibn Anas, Abdallah ibn Mubarak (d.
181/797), Wagqi’ ibn al-Jarrah (d. 197/812), Abd ar-rahman ibn Mahdi (d. 198/813-14),
Imam Al-Shafi’i and Ahmad ibn Hanbal, the Quran is Allah’s statement and thus
not a creature, and the Quran’s wordings and meanings are eternal as they reflect
the presence of Allah. They suggest that as the Quran is Allah’s kalam and thus a

54 For these ideas, see Yusuf Sevki Yavuz, “Halk al-Quran”, DIA; XV, 371.

% Qadi Abd al-jabbar, Sharh al-usul al-hamsah (Abd al-qarim Usman), Cairo 1988, p. 528-531; Abu al-
Yusr Muhammad Pazdawi, Ahl al-Sunnah Akaid (trans. Serafeddin Golciik), istanbul 1980, Kayihan
Yaymevi, p. 77-99; Abu al-Muin an-Nasafi, Tabsirat al-adilla (inv. Claude Salamé), Damascus 1990, al-
Ma’had al-Ilm al-Firansi, I, 259-299. For Mu'tazila’s ideas on halk al-Quran, see Osman Aydinl,
“Creation of the Quran” and Its Place in Mu'tazilah History” I-II, Dini Aragtirmalar, 2001, III/9, 45-
62; IV/10, 37-52; Hasan Tiirkmen, “Abu Hashim al-Jubbai’s Fonetics-Based Approach Toward the
Concept of Kalam”, Kelam Arastirmalar1 Dergisi, 2014, XII/1, 353-370. For Kalam al-nafsi (zati) and
kalam al-lafzi, see Samil Ogal, “Dual Nature of Kalamallah: Kalam al-Lafzi and Kalam al-Nafsi”,
1slﬁmiyét, II/1 (January-March 1999), Ankara 1999, 61-84; Mustafa Altundag, “The Differentiation of
‘Kalam al-Nafsi — Kalam a-Lafzi’ in Regard to the Discussions of Kalamallah — Halk al-Quran”,
Marmara Universitesi Tlahiyat Fakiiltesi Dergisi, XVIII (2000), p. 149-181. For the ideas of certain Sunni
scholars, particularly Abu Hanifah, on halk al-Quran, see Fatih Tok, “Two Claims / Accusations on
Abu Hanifah: Murji’ah and Halk al-Quran”, Islém Hukuku Arastirmalar: Dergisi, 2012, issue no. 19, p.
245-267; Sabri Yilmaz - Mehmet ilhan, “Kalamullah and Kalam al-Nafsi according to Juwayni”,
Kelam Arastirmalari Dergisi, 2011, IX/1, 215-232.
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divine title, it is not a creature no matter where and how they are referred or
written. Considering the Quran as a creature is sacrilege because religious works
indicate that the Quran can be heard and is written as Allah’s Kalam,% and all the
ummah agree on this issue. The Quran consists of all religious meanings or
wordings. The Quran is not the wording (the story) of meaning revealed to the
Prophet through Gabriel, but it is the essential and eternal kalam of Allah in regard
to its wording and meaning.” According to Ibn Taymiyyah, the terms lafiz, giraat
and tilawat suggest reading or a work that is read. Thus, the aim of stating that the
Quran is a creature and reading it is a mortal act will be wrong because the Quran
is eternal, but not a creature with its wording and meaning. However, when the
action of reading is mentioned, it is not appropriate to state that reading the Quran
is a mortal action although it can be said so. Even this statement can be regarded
from a mortal aspect and result in assigning the title of creature to the Quran.?
Certain Salafi scholars such as Abu Hatim ar-Razi (d. 277/890), Ibn Mandah (d.
395/1005) and Ibn Hamid (d. 403/1012) claimed that neither reading or writing the
Quran, nor the sounds and letters formed while reading or writing it are mortal
elements and actions.”

It is fair to state that majority of these ideas on Halk al-Quran adapted by
scholars of different movements is related to Allah’s “kalam” title, which arise from
the fact that “kalam” is regarded as an essential, or actual title.5

Although the issue of the Quran’s creation is a scientific topic, it turned into a
political crisis in Abbasid era.

5%  See al-Jinn 72/1.

57 Ahmad ibn, Hanbal, Kitab as-Sunnah, p. 36; Abu Bawir Ahmad ibn Husein al-Bayhagqi, Kitab al-Asma
wa’s-sifat (inv. Imaduddin Ahmad Haidar), Beirut 1415/1994, Second Edition, Dar al-Kitab al-Arabi, I,
374-408; Abu Ya'la al-Farra, al-Mu'tamad fi usul ad-din (published by Wadi’ Zaidan Haddad), Beirut
1974, p. 89, 155-156; Abd al-Fattah Abu Guddah, “The Issue of Halk al-Quran: Its Influences on
Narrators, Hadith Scholars, and al-Jarh and Ta’dil Books” (trans. Miicteba Ugur), Ankara Universitesi
flahiyat Fakiiltesi Dergisi, 1975, XX, 307-321; Yusuf Sevki Yavuz, “Halk al-Quran”, DIA; XV, 373.

5% Ibn Taymiyyah, Majmuat ar-rasail wa’l-masail (published by Hayat Ma'mun Shayha)), Beirut
1416/1996, Dar al-fiqr, I (II), 358; a.mlf., Ibn Taymiyyah, Dar at-taarad al-akl wa’'n-nakl, 1, 257-270. For
Ibn Taymiyyah's ideas on this issue, see Muammer Esen, “Ibn Taymiyyah’s Place in Kalamallah
Discussions”, Ankara Universitesi flahiyat Fakiiltesi Dergisi, 2001, XLII, 257-271.

% Yavugz, “Halk al-Quran”, DiA; XV, 373-374.

0  For certain discussions on Halk al-Quran, see Ali Sayi, “The Issue of Halk al-Quran and Its
Evaluation in Regard to Tafsir Movement”, Dokuz Eyliil Universitesi Ilahiyat Fakiiltesi Dergisi, 1989,
issue no. 6, p. 599-618; Muharram Akoglu, “Halkal-Quran Discussions Based on al-Haidah”,
Bilimname: Diisiince Platformu, 2005/2, 1II/8, 13-32; Ibrahim Arslan, “The Nature of Words and
Kalamallah in this Regard (A Linguistic Approach)’, Kelam Arastirmalari, 3/1 (2005),
www.kelam.org, p. 141-163; Harun Ogmiis, “Influence of Halk al-Quran Discussions on the
Considerations Regarding the Revelation of Verses from Allah to Humans”, Selcuk Universitesi
[lahiyat Fakiiltesi Dergisi, 2009, issue no. 28, p. 17-44; Nurullah Agitoglu, “Ibn al-Mulaqqin’s
Approach toward al-Bukhari’s Section Titles in Regard to the Halk al-Quran and Ru’yatallah Issues”,
Sirnak Universitesi iluhiyat Fakiiltesi Dergisi, 2014/2, V/10, 99-123; Hasan Tiirkmen, “The Issue of the
Creation of the Quran in regard to kalam’s nature”, Kelam Arastirmalar: Dergisi, 2014, XI1/2, 335-362.
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Ma’'mun (d. 218/833), one of Abbasid caliphs, sent a letter to Ishaq ibn Ibrahim,
who was left as a deputy in Baghdad, while he was resting in Raqqa on the journey
to Tarsus in 218/833, and he made the Halk al-Quran issue a formal policy of the
government. Ma'mun stated in his letter that caliphs should follow Allah’s orders
for the purpose of fulfilling their religious responsibilities and acting as a successor
to the Prophet, and they should spread their knowledge on this issue. However,
people who lack Islamic philosophy regard Allah and revealed the Quran as equal,

“

without making a differentiation between “Haliq” and “mahluq”, and they
consider Quran as eternal. In his letter, Ma'mun presented severe accusations
toward those who spread these ideas and regarded themselves an Ahl al-Haq (Ahl
al-Haq wa’d-din wa'l-jamaa) follower. According to the caliph, they are the evils of
the ummah, leaders of the lunatics (perversion) who benefited from tawhid and
faith at the lowest degree, served for ignorance, acted as the leaders of liars,
adapted a devil language used to talk to their friends, acted as an enemy to the
followers of Allah’s religion and performed unreliable practices with unreliable

statements, and whose testimony was not worth accepting.®!

It is clear from the letter that Caliph Ma'mun was disturbed by Ashab al-
Hadith’s statements and their effects over the public because Ashab al-Hadith
supported Amin (d. 198/813), who was Ma'mun’s brother and represented Arabic
elements, in the power struggle between Amin and Ma’'mun who was supported by
the non-Arabic elements (mawali)®2. In addition, Ahmad ibn Nasr al-Huzai (d.
231/846) who opposed Ma’'mun during the latest periods of his era was a friend of
Ahmad ibn Hanbal, who was an Ahl al-Hadith imam, and he followed the same
movement with Hanbal.®® In addition, Ashab al-Hadith stated that they paid the
utmost importance to the Quran and sunnah, and that they were those who
narrated the religious works from the sahabah and tabi’un. They also claimed that
they holistically represented the social and religious status quo. Considering the
Quran as the divine book with its wordings and meaning and accepting that the
Quran is eternal, and not mortal (gayr al-muhdas), is highly critical. The Quran’s
eternal meaning can only be explained with sunnah, and statements and practices
of salaf al-salihi. Statements and practices of sunnah and salaf al-salihi are the
greatest instrument and advantage of Ashab al-Hadith (Ahl al-Hadith) rather than
the caliph or another group. Thus, the idea of regarding the Quran as eternal
constituted the theological basis of an eternal religion and constant social structure.
Naturally, this will consolidate the authority of the scholars (Ahl al-Hadith) who

¢ Abu Jafar Muhammad ibn Jarir at-Tabari, Tarih at-Tabari (published by.Muhammad Abu al-Fazl
Ibrahim), Cairo 1979, Dar al-Ma'rifah, VIII, 631-634; Ramazan Yildirim, “The Political Abuse of Halk
al-Quran”, p. 55-56.

6  Hakki Dursun Yildiz, “Amin”, DIA, XI, 113.

6 Fahmi Jad’an, al-Mihnah, Bahsun fi Jadaliyyat ad-Diniyyi wa’s-Siyasiyyi fi a-Islam, Beirut 2000, al-
Muassasat al-Arabiyyah li ad-Dirasatah wa'n-Nashr, p. 347-349; Ramazan Yildirim, “The Political
Abuse of Halk al-Quran Issue”, p. 63; M. Yasar Kandemir, “Ahmad ibn Nasr al-Huzai”, DIA, 11, 110.
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are referred to as those that narrated the unchangeable hadiths. In other words, the
fact that the Quran is eternal, is an attribution to the eternal characteristics of Salafi
ideology. Therefore, the “untouchable” characteristic of Allah’s kalam reflects the
domination of the sunnah over the religion and untouchable characteristics of social
structure and status quo for Salafism followers.*

4. The Relationship Between Intelligence and Narration: The Superiority of
Narration

One of the most significant characteristics that separate Salafism ideology from
other Islamic ideologies are the approaches towards the relationship between
intelligence and narration. Before mentioning further ideas and evaluations on this
issue, the author would like to briefly give information about the concepts of
intelligence and narration.

Intelligence, which meant “to hold, retain, obligate, prevent, preclude”% in the
dictionaries, was regarded by Vasil ibn Ata (d. 131/748), one of the founding imams
of Mu'tazilah, as “the resource that enables us to know to truth”¢ while Qadi Abd
al-jabbar (d. 415/1025) regarded it as “the total information that enables people to
think and be held responsible for what they have done.”¢

Abu Mansur al-Maturidi regarded intelligence as “the unit that collects elements
with the same characteristics and separates those with different characteristics”.6

According to Bakillani, an Ashari kalam authority (d. 403/1013), intelligence is
“to know obligatory, possible and impossible points”® while al-Ghazali (d.
505/1111) stated that “intelligence is to know necessities such as possibilities,
impossibilities and obligations, and to acquire information through experience”
and “the ability to gain information, which is a natural human characteristic.” 7

¢4 Mehmet Zeki Iscan, “Emergence of ‘Salaf’ Idea as a Religious authority in Ahl al-Sunnah”, EKEV
Akademi Dergisi, Erzurum 2005, IX/25, 22-23; a.mlf., “Basics of Salafism and the Socio-Political
Background”, Salafism in the Past and Present, International Debate on Islamic Science, 08-10
November 2013, Topkap1 Eresin Hotel, Istanbul 2014, p- 100.

% Ragib al-Isfahani, al-Mufradat fi garib al-Quran (inv. Muhammad Sayyid Kilani), Beirut trans., Dar al-
ma’rifah, p. 342; Ibn Manzur, Lisan al-Arab, Beirut, trans. (Daru Sadir), XI, 458-466.

% Husni Zainah, al-Akl ‘ind al-mu’tazilah, Beirut 1978, p. 18-19; Yusuf Sevki Yavuz, “Intelligence”, DiA,
11, 242.

7 Qadi Abd al-jabbar, al-Mughni fi abwab at-tawhid wa’l-adl, Cairo 1963, X1, 375; Husni Zainah, al-Akl ind
al-Mu'tazila, p. 18-21.

68 Abu Mansur al-Maturidi, Kitab at-tawhid (inv. Fethullah Huleif), Istanbul 1979, al-Maktabat al-
Islamiyyah, p. 5.

6  Tahanawi, Kitabu Kashafu istilahat al-funun, Istanbul 1984, II, 1033 (akl md).

70 Al-Ghazali, Mishkat al-anwar (inv. Abu al-Ala Afifi), Cairo 1964, p. 48; a.mlf., Mi’yar al-ilm, Beirut
trans., Dar al-Endelus, p. 286; a.mlf., Sharaf al-akl wa mahiyyatuhu (inv. Mustafa A. Ata), Beirut 1986,
p- 58.
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Ahmad ibn Hanbal, a Salafi imam, regarded intelligence as a natural natal
human characteristic.”? Ibn Taymiyyah, on the other hand, regarded the mind as
“the nature that enables people to identify the current and wrong elements, and to
direct their attitudes in this regard (garizah)” whether it is a title or an indication.”

These different definitions of intelligence indicate that scholars who are
members of different sects consider intelligence, “as the mental ability that can
provide speculative information by using the necessary information, identify and
interpret the elements that will significantly perform the action of thinking, provide
consistent provisions about them, and separate humans from other creatures”.”?

All evidence, the premises of which are based on intelligence in doctrine, kalam,
figh and figh-based disciplines, are named as “akli (intelligence) evidence”.
Narration, however, has various meanings such as conveying, transmitting,
carrying, communicating, telling and narrating. The concept of narration means
“conveying the statements of somebody as they are”. The person who conveys
these statements are named “narrator”.” The concept of narration in a religious
context means narrating the religious texts or provisions verbally.

The intention of mentioning the concept of narration in “intelligence-narration
relationship” is to suggest the figh evidences, the premises which are based on
hearing. The certainty of this evidence was verbally proved (hearing-based) in the
first periods of Islam, thus this evidence was named as “hearing-based evidence”.
Islamic scholars state that the Quran, sunnah (hadiths) and scholars’ evidence-
based provisions are the primary sources of information conveyed through
narration.

All Islamic scholars, including the Salafis, agreed on the point that the Quran is a
narration-based evidence.

In addition, Islamic scholars were of the same belief that tawatur (rumor-based)
hadiths (mutawatir) should be regarded as narration-based evidence. Regarding
the hadiths that do not achieve the tawatur status (ahad), some Mu'tazilah scholars
holistically rejected these hadiths, but the majority used these hadiths for guidance
under certain conditions. The majority of Ash’ariyyah and Maturidiyyah scholars
regarded the ahad hadiths as among the evidence of the doctrines based on the
condition that they do not contradict with the essence and general principles of the
Quran.

Certain Mu’tazilah scholars such as Abu Ishaq an-Nazzam (d. 231/845) claimed
that evidence-based provisions cannot be evidence for doctrines but most of the

7t Ibn Taymiyyah, Majmuu fatawa, IX, 287.

72 Ibn Taymiyyah, Majmuu fatawa, VII, 24, 539; IX, 271-288.

7 Yusuf Sevki Yavuz, “The place of Revelation and Intelligence for Doctrine Discipline”, The Scientific
Specialization Meeting and Debate on the place of Revelation and Intelligence for Doctrine and Kalam
Discipline 20-21 October 2012, Istanbul 2013, p- 35-36.

7+ For the concept of narration, see Tahanawi, Kashafu istilahat al-funun, 11, 1426 (nar art.).
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kalam authorities considered these provisions as evidence that certifies religious
works in doctrine-based issues.”

According to the Salafi imam Ahmad ibn Hanbal, sunnah, among the before-
mentioned evidences is the statement that determines the meanings and indicators
of these meanings in the Quran, and religion can only be learned though sunnah.
Those who attempt to learn religion through the Quran without using the sunnah
guidance cannot find the correct path.” Therefore, according to Salafism followers,
the concept of sunnah is equal to Quran in regard to narration-based evidences,
which will be detailed later.

For Salafism, it is not significant to separate the sunnah as tawatur and ahad in
regard to certainty. Because Ahmad ibn Hanbal states that mutawatir khabar
reflects certain information”’, and ahad khabar also suggests true information. For
example, according to a narrative from Abu Bakir al-Marruzi (d. 275/889), Imam
Ahmad was asked “A man right there says ‘Khabar requires practice, but does not
require science.” What does that mean?”, and he answered as follows: “I do not
know what that means”.” This dialogue indicates that Ahmad ibn Hanbal
considers the information from the ahad khabar (scientific information) and
practicing with this information as equal.

Regarding the issue of evidence-based provisions, Ahmad ibn Hanbal made the
following statement when asked: “When sahabah members give a provision about
an issue, how about abandoning their ideas?” “This is a disgraceful statement; their
statements reflect the words of ahl al-bidat; even when sahabah members disagree
on an issue, their statements are to be followed”.” Ibn Taymiyyah stated that Imam
Ahmad accepted the provisions of sahabah, tabi’un and atbaa’t-tabii.®

These statements suggest that the narration and narration-based evidence in
doctrines are clearly the Quran, sunnah (with the types of mutawatir and ahad) and
evidence-based provisions (the provisions of the first three generations) according
to Salafism followers.

This study will now examine the relationship between intelligence and
narration, the characteristics of which were detailed before.

Kalam authorities agreed on the point that intelligence is the source of
information. The differences and contradictions seen in intelligence-based
provisions arise from the failure of individuals in achieving the scientific tafakkur

75 Yusuf Sevki Yavuz, “Evidence - Kalam”, DIA, 1X, 137.

76 Muhammad Abu Zahra, Ahmad Ibn Hanbal (trans. Osman Keskioglu), Ankara 1984, p. 240, 241, 250.

77 Abu Ya'la al-Farra, al-Uddah fi usul al-figh (published by Ahmad ibn, Ali Sair Mubaraki), I-V, Riyadh
1993, 111, 845.

78 Abu Ya’la al-Farra, al-Uddah, 111, 899-900.

7 Abdullah ibn Ahmad ibn Hanbal, Masail al-Imam Ahmad ibn Hanbal: Rivayah ibnihi Abdallah
(published by Zuhair Shavish), Beirut 1988, p. 438-439; Abu Ya’'la al-Farra, al-Uddah, IV, 1059-60.

80 Ibn Taymiyyah, al-Musawada fi usul al-figh, Cairo 1983, p. 283-84.
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level or meeting the conditions of this level, rather than resulting from intelligence
itself.s!

The kalam authorities, who agreed on the point that intelligence is an
information source, disagreed on the issue of what intelligence can know, and the
place of intelligence before narration.®

Mu'tazilah stated that the guidance of intelligence is adequate to evidence, that
actions are benevolent and malevolent in their essence, and that these can be
realized with intelligence separately from religion, and the requirements of Shari’s
orders are based on these benevolent and malevolent actions.8

Ash’ariyyah claimed that intelligence cannot determine the benevolent and
malevolent aspects of certain characteristics, and that this can only be possible
through a figh notification; actions do not have benevolent or malevolent
characteristics that necessitates the orders of Allah, and these can only be possible
with Allah’s orders; and Allah’s actions cannot be qualified with benevolence and
malevolence. %

Maturidiyyah stayed in these two opposite sides and stated that intelligence
cannot be adequate on its own, but intelligence should not be neglected as
Ash’ariyyah stated. In addition, they claimed that intelligence can determine the
benevolent and malevolent characteristics of certain characteristics, but Allah is the

81 Abu Mansur al-Maturidi, Kitab at-tawhid, p. 4-5; Pazdawi, Ahl al-sunnah Doctrine, p. 8-22; Nuraddin
as-Sabuni, Maturidi Doctrine (trans. Bekir Topaloglu), Ankara 1991, Diyanet Isleri Bagkanligi
Yaymnlari, p. 56-57; Taftazani, Kalam Discipline and Its Islamic Doctrine (Sharhu al-Akaid) (trans.
Stileyman Uludag), Istanbul 1980, Dergah Yaynlari, p. 115-122.

82 For discussions on the relationship of intelligence and narration, see. Ramazan Altintas, “Value of
Intelligence in Kalami Epistemology”, Cumhuriyet Universitesi [lahiyat Fakiiltesi Dergisi, 2001, V/2, 97-
129; a. mlf., “The Value and Status of Intelligence before Religious Works”, Keldm Arastirmalar:
Dergisi, 2003, I, 1, p. 11-20; a.mlf., “Abu Hanifah's (d. 150/767) Concept of Intelligence-Revelation”,
Keldm Aragtirmalar: Dergisi, 2004, c. 11/1, 3-22; Cemalettin Erdemci, “The Issue of the Effectiveness of
Intelligence and Narration in Kalam Discipline”, The Place of traditional in Rebuilding the Kalam
Discipline, Elazig 2004, p. 329-344; a.mlf., “Revelation in Kalam Discipline”, Milal and Nihal: Ihang,
Kiiltiiv ve Mitoloji Arastirmalart Dergisi, 2011, VIII/1, 119-142; Mehmet Kubat, “The Status of
Intelligence Before Revelation in the Islamic Ideology”, Milal and Nihal: Inang, Kiiltiir ve Mitoloji
Aragtirmalan: Dergisi, 2011, VIII/1, 71-118; Hiilya Alper, “The Place of Intelligence and Revelation in the
Kalam Discipline”, The Scientific Specialization Meeting and Debate on the Place of Revelation and
Intelligence for Doctrine and the Kalam Discipline 20-21 October 2012, Istanbul 2013, p. 115-154;

8 Qadi Abd al-jabbar, al-Mughni, VI, 30-31; a.mlf., Sharhu al-usul al-hamsah, p. 310, 564; Abd al-aziz al-
Bukhari, Kashf al-asrar ala Usul al-Pazdawi, Istanbul 1890, IV, 230; Ali Bardakoglu, “The Role of
Intelligence in Husn and Kubh, and Imam Maturidi”, EUIFD, issue no. 4, p- 62-63; Yusuf Sevki
Yavuz, “The Place of Revelation and Intelligence in Doctrine Discipline”, p. 37. For Mu’tazilah’s
approach toward intelligence, see Ramazan Altintas, “The Concept of Intelligence for Mu'tazilah”,
The Place of Tradition in Rebuilding the Kalam Discipline, 2004, p. 311-322.

8 Al-Ghazali, al-Mustasfa min ilm al-usul, Cairo 1322/1904, 1, 57-59; Ibn Amir al-Haj, at-Takrir wa't-tahbir
sharhu at-Tahrir, Beirut 1983, II, 91; Muhammad ibn Nizamuddin al-Ansari, Fawatih ar-rahamut, Cairo
1322/1904, 1, 33 (With al-Mustasfa by al-Ghazali).
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only one who makes actions and statements obligatory, and intelligence has a
function to explain these obligations (a describer).8

Salafism followers accepted that an intelligence-based examination is necessary
for explaining and understanding narrations, but they consider intelligence as an
inadequate source (on its own) for understanding and explaining the facts
proposed by the religion. For example, according to al-Darimi, the issues that are
thought to be determined through intelligence (ma’kulat) are not those that can be
agreed by the people. In addition, as the Quran indicates®, each party states that
their ideas are the correct ones, and criticizes the opinions of the opposing side.
Thus, religious works should be used to determine which intelligence-based
principle is correct.®”

Ibn Taymiyyah often stated that the Quran’s guidance should be followed in
religious practices and mentioned that the sahabah, tabi'un and imams did not
accept an intelligence-based action that was against the Quran, and they did not
adapt any beliefs that were followed before the Quran.8

Fahraddain ar-Razi, one of Ash’ari kalam authorities, (d. 606/1210), stated that
narration-based evidence does not indicate correctness and certainty because any
possibilities regarding meanings, synonymous words and metaphors that emerge
by grammar rules, narration, presentation, retardation, assignment, and
contrariness to religious works and intelligence should not exist, and, narration-
based evidences suggest suspicion while intelligence-based indicate certainty.®

Ibn Taymiyyah wrote a broad book named Daru taaruz al-akl wa’'n-nakl av
Muvafakatu sahih al-mankul li-sarih al-ma’kul for the purpose of rejecting the principle
that was turned into “kanun al-kulli” by Fahraddin ar-Razi and his followers, and
stated that “intelligence should be used and narration should be interpreted” when
intelligence and narration conflict, and he claimed that this concept by Fahraddin
ar-Razi appeared similar to those adapted by Jewish and Christian scholars

85 Abu Mansur Al-Maturidi, Kitab at-tawhid, p. 176-185; Pazdawi, Ahl al-sunnah Doctrine, 298-304; Abd
al-aziz al-Bukhari, Kashf al-asrar, 1V, 230, 234-236. For Maturidi’s opinions on the relationship
between intelligence and narration, see ]. Meric Pessagno, “Intelligence and Religion-Based
Confirmation According to Maturidi” (trans. Ilhami Giiler), Ankara Universitesi llahiyat Fakiiltesi
Dergisi, Ankara 1996, XXXV, 425-435; Hiilya Alper, “The Relationship Between Intelligence and
Revelation for Imam Maturidi: Primary Role of Intelligence and Necessity of Revelation”, Milal and
Nihal: inang, Kiiltiir ve Mitoloji Arastirmalar: Dergisi, 2010, VII/2, 7-29;

8  ar-Rum 30/32.

8 Al-Darimi, ar-Rad al al-Jahmiyyah, p. 57; Yusuf Sevki Yavuz, “Al-Darimi, Osman ibn Said — His
Opinions of Doctrine”, DIA, VIII, 496.

8 Ibn Taymiyyah, Majmuu fatawa, XVI, 471-472.

8  Fahraddin ar-Razi, Maalimu usul ad-din, Cairo 1905, p. 9; a.mlf.al-Muhassal, -Introduction to Kalam
(trans. Hiiseyin Atay), Ankara 1978, p. 45-46.
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between Torah and Bible. He also stated that these scholars are much closer to the
truth than the followers of ar-Razi in regard to respect to prophets.?

According to Ibn Taymiyyah, Ahl al-hak members did not oppose the
intelligence-based provisions and other provisions accepted by intelligence. What
they rejected was the claim that intelligence can propose anything that could
oppose the Quran and Sunnah. However, anything contradicting with religion is
regarded as wrong by intelligence.”

Ahl al-sunnah scholars substantially agreed on the point that when a provision
that is found through intelligence-based evidence which contradicts with narration
(shariah), the narration-based provision should be interpreted because intelligence
is not the element that should go through ta’wil process. In addition, Ibn Rushd (d.
595/1198), stated that a figh evidence that can witness or get close to the degree of
witnessing the process of ta’wil for intelligence can definitely be found for all issues
that are mentioned by shariah, and found opposite to the evidence by their
characteristics.”? Intelligence is both a principal method for narration and accessing
certain information. Refuting the main point of an idea for revising its details
means refuting both the main point and its details.*

Ibn Taymiyyah stated that intelligence is not evidence that should be followed
to determine the certainty of figh elements, but the figh elements that were revealed
by Allah are unchangeable, and are superior to our science and intelligence.*

On the other hand, this evidence ideology of Salafis is valid not only in the
doctrine field, but also in figh and usul disciplines. For Example, Ibn Qayyim al-
Jawziyyah (d. 751/1350) mentioned the fatwa of sahabah after the religious works
on the Quran and Sunnah in Ahmad ibn Hanbal’s fatwa method. Ahmad would
use the fatwa from a sahabah member, who was known to have no rivals, and he

% Ibn Taymiyyah, Dar’u taaruz al-akl wa’n-nakl, 1, 4-8.

91 Ibn Taymiyyah, Dar’u taaruz al-akl wa'n-nakl, 1, 194-195; M. Said Ozervarli, “Ibn Taymiyyah, Taqi ad-
Din — His Theological Ideas”, DiA, XX, 405.

92 Ibn Rushd, Fasl al-makal (inv. Muhammad Ammarah), Cairo trans. , Dar al-ma’rifah, p. 33.

% Qadi Abd al-jabbar, Sharhu usul al-hamsah, p. 88; Fahraddin ar-Razi, al-Mahsul fi ilmi usul al-figh (inv.
Taha Jabir al-Ulvani), Riyadh 1979, I, 3/112; Adudiddin al-lji, al-Mawakif fi ‘ilm al-kalam, Cairo trans.,
Maktabat al-Mutanabbi, p. 40.

9% Tbn Taymiyyah, Muwafakatu sahih al-mankul li-sarihi al-ma’kul, Beirut 1405/1985, Dar al-kutub al-
ilmiyyah, I, 82-83. For Ibn Taymiyyah's ideas on the relationship between intelligence and narration,
see Heer, Nicholas, “The Priority of Reason in the Interpretation of Scripture: Ibn Taymiyyah and
The Mutakallimun”, Literary Heritage of Classical Islam Arabic and Islamic Studies in Honor of James A.
Bellamy (Ed. Mustansir Mir), Princeton: The Darwin Press 1993; M. Sait Ozervarli, Ibn Taymiyyah's
Ideology Methodology and His Criticisms Toward the Kalam Authorities, Istanbul 2008, ISAM Yayinlars;
Burhaneddin Kiyici, The Relationship Between Intelligence and Narration for Ibn Taymiyyah (unpublished
doctoral thesis), Ankara University, Institute of Social Sciences, Ankara 2009; Biinyamin Abrahamov,
“Ibn Taymiyyah’'s Approach Towards the Accordance Between Intelligence and Narration” (trans.
Salih Ozer), Islami ilimler Dergisi, 2009, TV/1-2, 385-400.
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would not look for any other evidence. Whenever he found a fatwa from the
sahabah, he would not present either a religious practice, ra’y or comparisons.®
Ahmad ibn Hanbal, when a religious work, a sahabah opinion, and a true or
weak work on an issue are not present, comparison is performed in that order and
practices based on this comparison are performed necessarily. Abu Bakr al-Hallal
(d. 311/923) narrated that Ahmad ibn Hanbal made the following statement: “I
asked Shafi about the issue of comparison. He stated that comparison can only be
performed when it is necessary or when he said something similar.”% Accordingly,
Ahmad ibn Hanbal et al. considered comparison equal to the extent of dry
ablutions. As dry ablutions are performed when the absence of water is confirmed,
comparison is performed when the absence of religious works is confirmed.*”

The issue of whether intelligence or narration is to be preferred when a conflict
emerges is no longer significant after the narration-based radical approaches of
Salafism followers with “a broader content” toward the relationship between
intelligence and narration became clearer. They held intelligence subject to
narration with their approaches, which regarded narration as superior to
intelligence, and stated that narration consists of the basis of intelligence. They also
considered intelligence to consist of religious works. Mu'tezilah held narration
subject to intelligence, while Salafis considered intelligence subject to narration and
thus these two opposite sides agreed on the point of combining intelligence and
narration in perfect equality.”®

According to Salafism followers, the intelligence-narration conflict can be easily
solved through this combination because there cannot be a real conflict between a
true narration and clear intelligence, and both of these evidence sorts should match
one another (muwafik); if there is a conflict between these two, it means the
religious work is not true or the mind is not clear.”

The followers of Salafism ideology paid a remarkable importance to the real
intentions of people (subjective will) in order not to experience a methodological
deadlock in figh discipline, after these radical approaches, based on religious
works. Hanafism and Shafism propose the condition of following the wordings,
grammar rules, comparisons and principles used for doctrines with the concern of
providing objective criteria to control the validity and invalidity of legal actions.
Hanbalism based its approaches on intentions rather than on wordings, and
religious works rather than comparisons; and they broadly used the types of

% Ibn Qayyim al-Jawziyyah, I'lam al-muwakkin an Rabb al-alamin (inv. M. Muhyiddin Abd al-hamid),
Cairo 1955, I, 30-31.

%  Ibn Qayyim al-Jawziyyah, I'lam al-muwakkin, 1, 32.

9 Ibn Taymiyyah, al-Musawwada, p. 330-331.

9% Siileyman Uludag, Islim Diisiincesinin Yapst, Istanbul 1979, p. 80-81.

% For Ibn Taymiyyah’s formula for solving the conflict between intelligence and narration, see Ibn
Taymiyyah, Muwafakatu sahih al-mankul, 1, 76-79; a.mlf., Majmuu fatawa, 111, 338-340; VI, 245; VII, 665;
X, 435-453; XVI, 252-254, 442-443; XIX, 228-234.
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contracts and other procedures considering the principle of istishab al-hal unless
prohibited by the religious works.!® This process granted them a narrow point of
view in theology and ibadah issues, while enabling them a broad point of view in
procedures.!!

Another result of holding narration superior to intelligence in the relationship
between these evidence sources is that ra’y members (Ahl a-ra’y) and kalam
authorities who used different methods of intelligence use were blemished and
excluded. Salafis, who act with the idea of being the sole representative and
protector of narration (Islamic science and facts), have fought for blemishing ra’y
and kalam, decrying Ahl ar-ra’y and ahl al-kalam, and removing their scientific and
religious legitimacy.

All malevolent, rejectionist and exclusionist literary works'®?, threats',
pressures'™ and terrorist actions '% towards Ahl ar-ra’y, Ahl al-ta'wil, Ahl al-bidat

100 Jbn Qayyim al-Jawziyyah, I'lam al-muwakkin, 1, 218-219, 344-346; 111, 75, 107, 110-119, 123, 140-143,
176; 1V, 199.

101 About the general characteristics of Hanbalism, see Ferhat Koca, The Salafi Discourse in Islamic Law
History: Hanbalism, Ankara 2002, p. 198-210.

102 For the rebuttals of Ahl al-hadith written in the first three hijri centuries against certain groups
including Ahl ar-ra’y and kalam authorities, see Ahmet Ozer, Rejectionist Literature of Ahlal-hadith
(unpublished master’s thesis), Marmara University, Institute of Social Sciences, Istanbul 2008. For
the examples of rebuttals written by Ahl al-hadith and Salafism followers after the Hijri third
century, see Haja Abdullah ibn Muhammad ibn Ali al-Ansari Harawi, Zamm al-kalam (inv. Semih
Dugaym), Beirut 1994, Dar al-Fikr al-Lubnani; Muvaffakuddin Ibn Kudamah, Zamm at-ta’wil
(published by Badr ibn Abdullah Badr), Kuwait 14161995, Daru Ibn al-Asir; a.mlf., Ibn Qudima’s
Censure of speculative theology = Tahrim an-nazar fi kutubi ahl al-kalam (ed. George Makdisi), 2nd edition
-- Norfolk 1985, Gibb Memorial Trust; Abu al’Fazl Abd ar-rahman ibn Ahmad ibn Hasan ibn Bundar
Abu al-Fazl Razi, Ahadis fi zammal-kalami wa ahlihi (published by Nasir ibn Abdurrahman Jad’i),
Riyadh 1996/1417, Daru Atlas; Ab al-Faraj Ibn al-Jawzi, Zammal-hawa (published by Ahmed Abd as-
salam Ata), Beirut 1987, Dar al-Kutub al-Ilmiyyah. On the other hand, the modern followers of
Salafism still act the same way against the Ahl ar-ra’y and Ahl al-kalam. They maintain the Salafism
and Wahhabism claims on many different media platforms in different languages such ash anfal
media, dar as-sunnah, dar al-ittiba, dar al-tawhid, hakk al-ihad, amelioration, Islam house,
improving the Quran and sunnah, salafi khabar, salafi call, salafi manhaj, salafi talk, tawhid, tawhid
academia, tawhidi call and tawhid school. Some of them presented different attributions and
reflections written in uncontrolled subjectivism in the jarh, ta’dil, zuafa, and matrukin books of
Salafism scholars for the purpose of blemishing Imam- al-Azam Abu Hanifa, who has been followed
by the Turkish people for more than a millennium, in accordance with the fatwa “the blind leading
the blind”. These individuals who sold religion in Hanafi neighborhood were unaware of the fact
that all legal Islamic sects had equal legitimacy and reputation. However, Salafism is an abdication
of reason like that! There is no difference in burying your head in sand and living in a time tunnel.
Insulting and deriding Imam Abu Hanifa, who has been followed by the majority of Muslims for
determining their religious and mortal ideas and beliefs for centuries, in the name of Islam! It is
worth sighing about the Islam that has been trapped by such an ideology!

103 For example, Abd ar-rahman Ibn Mahdi (d. 198/814), one of Hanbal’s masters, Mahdi (d. before the
mihnah incidents started about halk al-Quran issue: “If I had the authority, I would cut the heads off
of those who said Quran is a creature, and throw them to Tigris. See Zahabi, Tazkirat al-huffaz, Beirut,
trans., Daru Thyai at-Turas al-Arabi, I, 331. Yahya ibn Ammar, an Ibn Hanbal supporter, made the



Salafism in The History of Islamic Thought: Its Historical Journey and General Characteristics

and Ahl al-kalam are caused and formed primarily by Hanbalism followers, and
Salafis in the Islamic ideology, and culture history.'% Therefore, as stated by Ignaz
Goldziher, “A trustworthy Hanbali is as rare as a white crow”.107

5. Religious Figh Works: Equality of the Quran and Sunnah

(a) Islamic scholars, with almost all of their parties, agreed upon the point
that the Quran is the primary source (evidence) in doctrines and figh.0%

(b) Similarly, Ahl al-sunnah scholars united over the idea that sunnah of the
Prophet Muhammad is the secondary source in doctrines and figh, with
different conditions proposed in regards to certainty and degrees of signifance.

following statement about Ibn Hibban (d. 354/965), a hadith authority: “He was a knowledgeable
person, but he was weak in regards to Islam. He rejected the ideas that Allah is limited in space, thus
we expelled him from Sijistan”. See Zahabi, Tazkirat al-huffaz, I1I, 921-922.

104 For example, Baghdadi Hanbalism followers surrounded the house of Al-Tabari because Muhammad
ibn Jarir at-Tabari (d. 310/923), a famous historian and faqih, accepted Ahmad ibn Hanbal as only a
hadith authority rather than a faqih and did not include his opinions in Ihtilaf al-fukaha, and they
prevented at-Tabari’s students from going to his house to receive education. After al-Tabari passed
away, the body was buried in the house due to the fears related to the protests of these followers. See
Al-Tabari, Ihtilaf al-fukaha, Beirut trans., Dar al-Kutub al-Ilmiyyah, p. 8 (introduction of the
publisher); Taqi ad-din Ali as-Subki, Tabakat ash-Shafiiyyah, published by Abd al-fattah Muhammad
al-Hulv-Mahmud Muhammad at-Tinahi, Cairo 1385/1966, III, 124-125. Muhammad ibn Ismail al-
Bukhari (d. 256/870), one of the greatest representatives of Ahl al-sunnah and Ahl al-hadith, was
assaulted by ibn Hanbal’s followers due to his ideas on halk al-Quran, and thus he had to abandon
Nishapur. See M. Mustafa al-A’zami, “Al-Bukhari, Muhammad ibn Ismail”, DIA, VI, 369.

105 Although Abu al-Hasan al-Ash’ari (d. 324/938) clearly sent praises to Ahmad ibn Hanbal and stated
that he adopted Hanbal’s beliefs, his mausoleum was assaulted by Hanbalism followers many times
(Ibn Asakir, Tabyinu kazib al-muftari fi ma nusiba ila al-Imam Abi a-Hasan al-Ash’ari, Beirut 1404/1984, p.
413), and the grave was obligatorily hidden after his mausoleum was demolished. See Ash’ari, al-
Ibanah (published by Fawkiyyah Husein Mahmud), Cairo, trans., Dar al-Kutub, p. 37 (introduction of
the publisher); Irfan Abd al-hamid, “Ash’ari, Ab al-Hasan”, DIA, X1, 445). In addition, some Hanbali
followers, despite the leadership of Hanbali Sharif Abu Ja’far ibn Abu Musa, assaulted the fagih Abu
Ishak ash-Shirazi and his students, and twenty people lost their lives in these incidents in 470 (1077).
See Taqi ad-din Ali as-Subki, Tabakat ash-Shafiyyah, 1V, 235. Abu Mansur Muhammad ibn
Muhammad ibn Ahmad al-Barruwi at-Tusi (d. 567/1171), a member of Ash’ari sect, was killed with
his wife and child due to the poisoned halva sent by the Hanbalism followers. See Taqi ad-din Ali
as-Subki, Tabakat ash-Shafiyyah, V1, 390-391).

106 For Hanbalism followers’ violent attitudes toward other sects and groups and various incidents
caused by them, see Taqi ad-din Ali as-Subki, Tabakat ash-Shafiiyyah, 1V, 234-235; VI, 172, 390-391;
VII, 161-162; VIII, 178, 184-185, 218, 230; Ignaz Goldziher, “Zur Geschichte der hanbalitischen
Bewegungen”, Zeitschrift der Deutschen Morgenlindischen Gesellschaft, Leipzig 1908, p. 1-28; S. Sabari,
Mouvements Populaires a Bagdad a l'époque 'Abbasside, 1Xe-Xle siécles, Paris 1981, p. 112-120; W.
Madelung, “The Vigilante Movement of Sahl b. Salama al-Khurasani and the Origins of Hanbalism
reconsidered”, Journal of Turkish Studies (Tiirkliik Bilgisi Aragtirmalar1), 1990, XIV (A Gift by Fahir iz, -
I-), 331-337; A. Azmeh, “Orthodoxy and Hanbalite Fideism”, Arabica, XXXV/3 (1988), 260-266; Ferhat
Koca, Salafi Discourse in Islamic Law History: Hanbali Sect, p. 201-206.

107 Goldziher, “Zur Geschichte der hanbalitischen Bewegungen”, p. 25.

108 Ibn Hazm, al-Ihkam fi usul al-ahkam, 1, 104.
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The most significant point that separates Salafism followers, primarily the
Hanbalism supporters, from other Islamic sects regarding the sunnah of the
Prophet, is that Salafism followers regarded sunnah equal to the Quran rather
than considering sunnah as hierarchically the second source after the divine
book.

These approaches arise from their ideas on the role of sunnah in explaining the

Quran directly and identity sunnah as a direct product of revelation.
Yahya ibn Abi Qasir (d. 129/747), an early-period Ahl al-hadith representative who
implied the function of sunnah in explaining the Quran, made the following
extravagant statement “Sunnah has authority over the Quran (Sunnah can
determine Quran’s meanings) but the Quran does not have the same over
sunnah”1® When Ahmad ibn Hanbal was asked about this statement, he said “I
cannot say the same. But, I would say ‘Sunnah would interpret and explain the
Quran’ in that regard.”"'® Ahmad ibn Hanbal’s comment indicates how daring and
radical Ahl al-Hadith is in supporting the sunnah. Awzai (d. 157/774), a faqih who
was one of the significant representatives of Ahl al-asar, implied the explanative
aspect of sunnah with the following statement: “The Quran needs sunnah more
than sunnah needs the Quran”!!! This statement was also associated with Makhul
(d. 112/730), an Ahl al-Hadith member.!12

Al-Shafi'l, one of Ahl al-Asar imams, expressed his ideas on the function of
sunnah in explaining the Quran, that sunnah states the Quran’s concise aspects,
assigns the general aspects of Quran and restricts its absolute limits, and such a
statement cannot be regarded as opposing the Quran.!® According to him, “Sunnah
of the Prophet explains the meanings in the private and general provisions ordered
by Allah.”"* Imam Shafi stated that each sunnah of the Prophet is in accordance
with the Quran for the issues included in the Quran and in regard to being a similar
religious work, making a concise explanation in the name of Allah, and this
statement made by the Prophet meant that concise verses should be explained
more.'5 Similarly, he underlined the fact that the Prophet’s sunnah will never
oppose the Quran; instead, it will explain the visible and concise aspects of the
Quran.!® Imam Shafi considered the Prophet’s sunnah over the issues, which were

109 “Ibn Abd al-bar, Jamiu bayan al-ilm wa fadlih (inv. Abu al-Ashbal az-Zuhayri), Suudiyyah 1414/1994,
Daru Ibn al-Jawzi, II, 1194.

110 Jbn Abd al-bar, Jamiu bayan al-ilm, 11, 1194.

11 Marwan Muhammad ash-Sha’ar, Sunan al-Awzai (trans. Ali Pekcan et al.), Konya 2012, Armagan
Kitaplar, p. 33; Ibn Abd al-bar, Jamiu bayan al-ilm, 11, 1193.

112 TJbn Abd al-bar, Jamiu bayan al-ilm, 11, 1194.

113 Al-Shafi’i, ar-Risalah (inv. Ahmad Muhammad Shakir), Cairo 1979, p. 173, 212, 228.

14 Al-Shafi’i, ar-Risalah, p. 79.

115 Al-Shafi’i, ar-Risalah, p. 212.

116 Al-Shafi’i, ar-Risalah, p. 228.
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not detailed in any religious works, as Allah’s statement, and he related his idea to
the verses which Allah ordered obedience (as revealed to the Prophets).!”

On the other hand, the idea that sunnah was directly revealed, which was the
second reason why Ahl al-hadith and salafi ideology followers considered sunnah
equal to Quran, is based on the verses about the Prophet: “Nor does he speak from [his
own] inclination. It is not but a revelation revealed”"'8and “And if Muhammad had made
up some [false] sayings about us, we would have seized him by the right hand; then we
would have cut from him the aorta. And there is no one of you who could prevent [Us] from
him.” 19, and on the hadith: “1 was revealed the Quran and a similar book”120

The Islamic scholars were divided into three groups on the issue of whether
sunnah was revealed: The first includes those who claimed that sunnah is
completely a result of revelation; the second includes those who stated that sunnah
has no relationship with the revelation and consists only of the Prophet’s personal
experiences and doctrines; and the third includes those who state that sunnah
contains the Prophet’s personal doctrines as sunnah is the result of a revelation.

The first of these groups consists of the people who follow ideologies such as
Ahl al-Hadith and Salafism; the second consists of people such as Harijis, Sayyid
Ahmad Khan, Amir Ali, Ahmad Parwiz, Tawfiq Siddiq and Abu Rayyah; and the
third consists of the scholars such as Hanafi and Maliki members.?!

Those who claimed that sunnah is a product of revelation included Ahl al-hadith
and Salafi authorities such as Hassan ibn Atiyyah (d. 130/748), Awzai, Shafi,
Bukhari, Ibn Hibban (d. 354/965), Abu Hafs Omar ibn Ibrahim al-Ukbari (d.
387/997), Ion Hazm, Ibn Taymiyyah and Ibn Qayyim al-Jawziyyah.

Hassan ibn Atiyyah (d. 130/748), an early-period Ahl al-hadith representative, is
one of the first persons who claimed that sunnah is an example of revelation like
the Quran with the following statement: “The Prophet revealed the Quran and
Gabriel spoke about the sunnah that will explain the Quran to the Prophet”122.
Suleiman ibn Tarhan at-Taymi (d. 143/761) clearly reflected the equivalence

17 Al-Shafi’i, ar-Risalah, p. 11.

118 An-Najm 53/3-4.

119 Al-Haqqah 69/44-47.

120 Ahmad ibn Hanbal, Musnad, Istanbul 1982, IV, 130-133; Abu Dawud, “Sunnah” 5; Tirmidhi,
“Science”, 10.

121 For the ideas on the issue of whether sunnah is revealed, see Mustafa Geng, The Relationship Between
Sunnah and Revelation (unpublished doctoral thesis), Selguk University Institute of Social Sciences,
Konya 2005, p. 60-168; Ahmet Onkal, “The Relationship Between Revelation and Sunnah and Verses
That Included and Not Included in Quran”, Quran and Sunnah Symposium (1-2 November 1997)
Reports, Ankara 1999, p. 55-69; Saffet Sancakli, “The Relationship Between Revelation and Sunnah”,
Diyanet Timi Dergi, 1998, XXXIV/3, 55-70; Ahmet Keles, “The Relationship Between Revelation and
Sunnah”, Dicle Universitesi ilahiyat Fakiiltesi Dergisi, Diyarbakir 1999, I, 151-194; H. Musa Bagc1, “The
Effect of Ahl al-hadith’s Extraordinary Prophetic Description on Understanding Sunnah and
Hadiths”, Understanding Sunnah Today (Notification and Negotiations Regarding the Symposium), 29-30
May 2004, Bursa 2005, p. 67-88.

122 Ibn Abd al-bar, Jamiu bayan al-ilm, 11, 1193.
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between sunnah and the Quran stating that “the Prophet’s hadiths are like Tanzil
(the Quran)” and “Sunnah of the Prophet is like Allah’s statements to us”'%. Awzai
claimed that sunnah arose from revelation with the following statement: "When a
hadith from the Prophet is told to you, never state the opposite of that hadith!
Because the Prophet learned from Allah and told that hadith to you.” >
Imam Shafi stated that there is no difference between the provisions of Allah and
the Prophet, and both have the same status'?, and he made the following statement:
“For a scholar, the best characteristic to be acquired is to avoid doubting the
obligatory aspect of sunnah, to know that there is no disagreement between the
provisions of Allah and prophet, and to consider them to be at the same level” .12
He also mentioned that Allah presented the divine provisions to people in two
ways, and essence of both of these ways is included in the Quran. The first way is
the verses of Quran, and the second way is the sunnah of the Prophet because Allah
made it obligatory to follow the sunnah of the Prophet in the Quran.’?” In addition,
Imam Shafii accepted the wisdom that was provided to the Prophet in the Quran'?
as “the sunnah of the Prophet”'?, and he stated that this wisdom was granted to the
mind and heart of the Prophet by Allah.’*® Accordingly, “Allah considered the
wisdom of his Prophet equal to the Quran, and Allah associated his wisdom with
the Quran.”’® Imam Shafi used the concept of "religious work” to express both
pieces of evidence as there is no difference between the Quran and sunnah
according to him.'3

Ibn Hibban (d. 354/965), an Ahl al-Hadith representative, stated in Sahih that
sunnah is completely a result of revelation with the following title: “The khabar
indicating that Prophet's (p.b.uh) sunnah is revealed by Allah rather than
emerging by itself”’1%,

Abu Hafs Omar ibn Ibrahim al-Ukbari (d. 387/997), a Salafism follower, made
the following statement: “The sunnah provided by the Prophet was formed upon
the order of Allah”.134

123 Hatib al-Baghdadi, al-Fakih wa’l-mutafakkih, 1, 265.

124 Zahabi, Tazkirat al-Huffaz, 1, 180.

125 Al-Shafi'i, ar-Risalah, p. 173.

126 Al-Shafi'i, ar-Risalah, p. 104.

127 Al-Shafi'i, ar-Risalah, p. 131.

128 al-Baqarah 2/151.

129 Al-Shafi'i, ar-Risalah, p. 78.

130 Al-Shafi'i, ar-Risalah, p. 93.

131 Al-Shafi'i, ar-Risalah, p. 79.

132 Al-Shafi’i, ar-Risalah, p. 22, 62; a.mlf.,, “Jima al-Ilm: Discussions on the Sources of Islamic Law”,
(trans. Osman Sahin - Mithat Yayl1), Ondokuz May:s Universitesi [lahiyat Fakiiltesi Dergisi, 2004, issue
no. 17, p. 333.

133 Ibn Hibban, al-Thsan fi takribi Sahih al-Ibn Hibban (inv. Shuaib al-Arnaud), Beirut 1408/1988, Muassasat
ar-Risalah, I, 189.

134 Abu Ya’la al-Farra, al-Uddah, V, 1580.
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Ibn Hazm divided revelation into groups as those that are included, and not
included in the Quran. He described the verses in the Quran as divine statements
that are read in different languages, miraculous for the daily life activities and
compiled as a book, and the verses that are included in the Quran were described
by him as the statements that are narrated, not recorded when revealed, not
miraculous for the daily life, not read in any language, and conveyed to us as
khabar by the Prophet. He stated that these two khabar groups are the evidence
that explains the divine purposes of Allah.1%5 Accordingly, although the Quran and
sunnah works are different in tilawat, they are no different in regard to provisions
and obligation because the Quran and sunnah are equal as they reflect the orders
and presence of Allah. Like the Quran, the kalam of the Prophet means revelation.
According to the verse, “Indeed, it is We who sent down the Qur’an and indeed, We will
be its quardian 1%, revelation means the Quran, and the Quran is protected.’?”

Ibn Taymiyyah, a Salafi imam, believes that sunnah was revealed to the Prophet
like the Quran, but sunnah is not included in Quran and read.'® Ibn Taymiyyah
assigned the first place of legal evidence (as religious figh works) hierarchy to the
Quran and sunnah, and stated that no interpreter imams intentionally acted against
the sunnah of the Prophet. He also added that they agreed on following the Prophet
and considering following him as a must, and that statements of the people other
than those of the Prophet could be used or ignored. According to Ibn Taymiyyabh,
the reasons for interpreter imams to act against a true hadith may be related to their
disbelief that the Prophet made that statement or the belief that the Prophet did not
mean the before-mentioned issue, or that the issue does not exist.13

According to Ibn Qayyim al-Jawziyyah, who maintained the mission of Ibn
Taymiyyah, Allah granted the authority of explaining the divine statements and
giving provisions on these statements on Allah’s behalf to the Prophet. The Prophet
explained the meanings of Allah’s orders, and his provisions and fatwa were in
accordance with these orders. In addition, all kalam of the Prophet reflects the
statements made on behalf of Allah.14

As mentioned earlier, Ibn Qayyim al-Jawziyyah considered the sources, from
which the figh provisions were understood, as comparisons with the religious
works, sahaba fatwa, and true and weak hadiths.’! The remarkable point in this
order is that the Quran and sunnah were combined under the religious works
without paying no importance to the differences of degree as seen in the Shafi
movement earlier.

135 Jbn Hazm, al-Ihkam fi usul al-ahkam 1, 95.

136 al-Hijr 15/9.

137 Tbn Hazm, al-Ihkam fi usul al-ahkam, 1, 96.

138 Ibn Taymiyyah, Majmuu Fatawa, XIII, 364.

139 Ferhat Koca, “Ibn Taymiyyah, Taqi ad-Din”, DiA, XX, 401-402.
140 Ibn Qayyim al-Jawziyyah, I'lam al-muwakkiin, 11, 313.

4 Jbn Qayyim al-Jawziyyah, I'lam al-muwakkin, 1, 29-33.
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According to Ibn Qayyim al-Jawziyyah, the sunnah has three aspects, the first of
which is in accordance with the divine books, the second explains the Quran,
describes Allah’s orders and confirms Allah’s eternal presence, and the third
explains a provision not recorded in the Quran initially. Rejecting any of these is
not permissible, and sunnah has no fourth position before the Quran. Thus, there is
no single true sunnah that is against the Quran and contradicts with the divine
book.1#?

While mentioning about his era, Ibn Qayyim al-Jawziyyah stated that religious

works were lowered to the degree of weak caliphs, in whose name coins were made
and sermons were delivered but who do not have a valid authority, and
religious works do not receive the necessary respect.'
According to those who consider sunnah as equal to the Quran, sunnah from all
degrees, regardless of whether it is mutawatir or al-khabar al-wahid, can assign the
orders of the Quran because the state that the indicators of these orders are
assumption-based. Therefore, the certainty of the verse that is provided in the
Quran is present but its indicators are assumption-based, and the certainty of true
khabar al-wahid is assumption based, but its indicators are present. Thus, these two
pieces of evidences that are equal to one another in terms of certainty and
assumption-based characteristics.'#

However, Hanbalism followers who regarded sunnah and the Quran as equal
could not display a clear attitude in the issue of abrogation of the Quran by sunnah.
A narration by Fazl ibn Ziyadh and Abu al-Haris indicated that Ibn Hanbal made
the following statement when asked about whether sunnah can abrogate the
Quran: “The Quran can only be abrogated by another verse revealed later; sunnah
can only explain the Quran”.¥> Abu Ya’la stated that there is no authorization for
sunnah in abrogating the Quran in regard to intelligence, and he mentioned that it
is not permissible to abrogate the Quran with sunnah, and there is no relevant
example from the past.’* Abu al-Hattab al-Kalwazani (d. 510/1116), a student of
Abu Ya'la, adopted the idea that the Quran can be abrogated with mutawatir
sunnah. In addition, a narrative from Ahmad, the father of Salih (d. 265/878),
supports those who accept abrogation. According to them, this means the
abrogation by Allah “through the expression of the Prophet”.!¥” Abrogation of the
Quran and mutawatir hadith through Khabar al-wahid is permissible by

142 Ibn Qayyim al-Jawziyyah, I'lam al-muwakkiin, 1I, 307, H. Yunus Apaydmn, “Ibn Qayyim al-
Jawziyyah”, DIA, XX, 114.

18 Apaydin, “Ibn Qayyim al-Jawziyyah”, DIA, XX, 115.

144 Abu Ya'la al-Farra, al-Uddah, 1I, 550-551; Abu al-Hattab al-Kalwazani, at-Tamhid fi usul al-figh
(published by. Mufid Muhammad Abu Amasha), Mecca 1985, II, 111; Ibn Qayyim al-Jawziyyah,
I'lam al-muwakkiin, 11, 297-299; Ferhat Koca, Allocation in Islamic Law Methodology, Istanbul 1996, P
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intelligence, but not permissible in a figh-based aspect.’® However, abrogation of
sunnah by the Quran is totally permissible and various examples were narrated
from Imam Ahmad on this issue.™®

In the discussion of considering sunnah equal to the Quran, sunnah’s role of
explaining the Quran is implied, which is generally agreed by all Islamic scholars.
However, the fact that sunnah explains the Quran does not mean that it is equal to
the Quran because sunnah is already the “second” separate source of Islam. In
addition, the Quran is a divine statement/book sent to all humans, but sunnah is a
“humanly” statement, action or act that is historical and belongs to a certain period
of time. It is certain that these statements or actions are the most appropriate
elements that were in accordance with the wording and essence of Quran during
the period where it was revealed. These statements and actions, even the narratives
of the meanings of which were accepted along with the wordings of the Prophet,
are not under divine protection but they still reached today through many
methods, including the highest and lowest accuracy levels. In addition, Although
Ibn Hazm stated that sunnah was protected as much as the Quran', it is a
historical fact that all statements and actions of the Prophet during the pre and
post-Prophecy periods were not recorded except a few. In addition, Abu Bakr, the
father-in-law of the Prophet and his companion in Gar al-Hira, ‘Umar (r.a.), the
Prophet’s friend and father-in-law, Osman, the friend of the Prophet and husband
of Prophet’s two daughters, (Zu an-nurain/The one with two divine lights), and Ali
(Bab al-ilm/The Door of Science), son of the Prophet’s uncle and Prophet’s son-in-
law, conveyed the least amount or lesser narratives from him compared to other
narrators. Various sahabah members did not welcome hadith narratives due to the
concerns that these narratives may be confused with the Quran, and they asked the
narratives to swear on the correctness of their narratives and bring a witness, which
is known and accepted by many authorities of Hadith History. If we consider
sunnah as equal to the Quran and accept that it is protected by Allah, how will the
sunnah and their provisions that do not reach present day be evaluated along with
the different conditions and discussions on separating the true and wrong
narratives that reached the current time? Should the sunnah that reached today be
regarded as “protected”, “revealed like Quran”, and “the divine statement that
represented Islam” with the concept of “Incomers have benevolence”? Should the
sunnah that do not reach the present time be regarded as the divine elements that
have “no religious value and thus cause no deficiency for the religion” and the
elements, “the provisions/meanings and wordings of which were abrogated”? This
is such a fatalist and subjective comment!

148 Jbn Kudamah, Rawzat an-nazir (published by. Abd al-karim ibn Ali ibn Muhammad an-Namlah),
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In addition, we do not find the action of lowering the status of the Prophet to the
degree of “messenger” in the discussions of whether sunnah is directly a divine
revelation. Because the Prophet was assigned the duties of declaring and explaining
Allah’s orders'!, and he was under the “auto-control” of the divine authority while
doing so. If any of his statements or behaviors did not match with the religious
authority, these would be corrected through revelation. According to our belief,
accepting all statements and behaviors of the Prophet as pure divine revelation is
not appropriate, Because the Prophet having certain humanly behaviors along with
the Prophecy and imamah characteristics. He was the president, qadi, teacher,
father, grandfather, relative and friend to many. The Prophet formed judicial
opinions in accordance with makasid al-shariah and masalih al-nasa with his
personal knowledge and experience, and the wisdom and experience granted by
Allah. All of his behaviors were not a direct result of divine revelation. Instead, the
were within the borders of the divine revelation. The members of Ahl al-Hadith
and Salafism movements, particularly Imam al-Shafi’i, lowered the status of
sunnahto the degree of a written text, and they held the hadiths with permissible
narratives equal to the Quran under the title of “religious text”, which is an
approach to remove all humanly aspects of the Prophet including his personal will
and intelligence-based efforts.!®> The Prophet’s thinking that the Prophet acted
against the revelation of Allah and the Quran in any periods of his life as a Prophet
because such an opposition would mean “sin”, “unlawful act” and “crime”, which
is against his “ismat (virtuous)” title. However, this does not mean that all of his
behaviors are purely a revelation result.

In conclusion, the fact that Salafism followers considered sunnah as equal to the
Quran contradicts with the ideology of khabar al-sadiq in Ahl al-Sunnah
epistemology because khabar al-sadik, regarded as the absolute information source
by Ahl al-Sunnah, is the “divine revelation”. Considering any statements and
actions of the Prophet, regardless of their degrees of certainty, are equal with the
Quran, the one and only divine book of Islam, may turn din al-Islam (Islam
religion) into din al-Muhammadi (Muhammad religion). In addition, considering
sunnah as pure revelation results in ignoring the humanly characteristics of the
Prophet, making his “actions of seeking advice from other people in mortal issues”
153 rejecting the reasons of formation, context, and historical and geographical
factors and elements of sunnah, turning sunnah into a religious “fiction” and

151 For the Prophet’s duty of explanation, see al-Maidah 5/67; an-Nahl 16/44; al-Ankabut 29/18.

152 {lhami Giiler, “The Theological Meaning of al-Shafi’s Approach Toward Sunnah and the Issue of
Divine and Humanly Aspects of Religion”, Islim ve Modernizm Fazlur Rahman Tecriibesi, Istanbul
1997, p. 270.

153“So by mercy from Allah, [O Muhammad], you were lenient with them. And if you had been rude [in speech]
and harsh in heart, they would have disbanded from about you. So pardon them and ask forgiveness for them and
consult them in the matter. “And when you have decided, then rely upon Allah. Indeed, Allah loves those who rely
[upon Him] (Ali ‘Imran 3/159).
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“role”, and making the Prophet an automatic “revelation receiver and sender”. On
the other hand, considering all the Prophet’s sunnah as having no relation to divine
revelation, and as a product of his humanly abilities and capacity results in a
“secular” Prophet concept that explains the shariah independently from Allah.
Such a Prophet is not a “messenger”. Instead, he becomes the sole owner of the
religion.

6. Considering Salafism as the Religious Authority: The Longing for the
Golden Generation

The number of literate people was quite low in Arabic society before Islam.
Thus, culture was transmitted from generations to generations through verbal
expression (shifaha, samai). The Prophet took certain measures to enable Muslims
to become more literate during the Medina era, but the verbal expression culture
still existed in society. Both the Quran and the Prophets’ statements and advice
were verbally known by more people in the society except a few sahabah members
who were literate and thus recorded the revelation of the Quran. This process
continued to exist until the periods when the number of literate people increased,
and Islamic society started to adapt to a written culture abandoning the verbal
culture. Actually, a transition from verbal culture to written culture is one of the
greatest changes that could be seen in society. This cultural transformation
gradually took place first, in the Islamic society. Therefore, it is not possible assign
the completion of this period to a certain date. However, considering the periods of
great hadith authorities such as Ahmad ibn Hanbal (d. 241/855), Bukhari (d.
256/870), Muslim (d. 261/875) and Abu Dawud (d. 275/889), who collected hadiths
through verbal methods, it is clear that verbal narration tradition continued to exist
in a period when ra’y and work-based movements started to emerge (late Hijri
third century) and all founder imams and their students continued to live, therefore
the transition to written culture was not complete.

On the other hand, the conquers that started in the period of Hulafa al-rashid
were maintained by the Umayyad and first Abbasid caliphs. Thus, the borders of
Islamic countries in the period when most of the members of tabi'un generation
lived (approximately Hijri 60-150/680-768), reached a geographical area from Hijaz
peninsula to Anatolia, going beyond Palestine and Damascus, Iraq, Iran, Caucasia
and Transoxiana, Egypt and Northern Africa coasts. However, this expansion in
borders brought many problems. The people living in the conquered regions such
as Persians, Turks, Greeks, Armenians, Coptic and Barbaries filled Arabic streets.
Moreover, these people brought their religious, political, economic and cultural
problems along with themselves. Thus, the number and variety of new problems
and issues seen in the Islamic society increased and deepened. On the other hand,
Muslims started to disagree with one another on certain political, legal and
doctrine-based issues due to various internal conflicts, comparisons, and political
riots. It was occasionally difficult for individuals to find a direct solution from the
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Quran, the Prophet’s sunnah and ashab’s ideas or practices for the issues caused by
these sudden developments. While presenting provisions on these new issues, a
great discussion regarding whether ra’y and other intelligence methods will be
used with the works narrated from the Quran, Prophet’s sunnah and ashab’s ideas
and practices started. Tabi'un scholars were divided into two in this discussion: The
scholars, who were previously named Ahl al-Hijaz (Hijaziyyun), stated that the
religion consisted of asar and khabar, and using ra’y and intelligence-based
methods are not permissible unless required. These individuals were mentioned as
Ahl al-Hadith (Ahl al-Asar) or Ahab al-Hadith in the society and Islamic science
discipline. A group of scholars who were previously named Ahl al-Iraq (Iragiyyun)
and who consisted of non-Arabic members (mawali) claimed that ra’y and
intelligence-based methods can be used along with the Quran, sunnah and sahabah
ideas and practices while providing figh provisions. These scholars were named as
Ahl al-Ray (Ra’y authorities) later.

The followers of Salafism ideology were raised in a culture of verbal expression,
and they were the members of a movement named Ahl al-Asar which made effort
to solve all issues based on the ideas and suggestions of previous generations
because to them, religion means works (narratives), and knowledge (Islamic
science) means hadith and khabar. These narrative and conveyance actions were
performed by the sahabah and tabi’un, the first and “golden” generations of Islam.
Due to their esteemed services, they were named as “salaf al-salihin (benevolent
people from the past, the golden generation)”, and their ideas and practices were
considered in every issue.

It is an undeniable fact that Prophet’s sunnah, and ideas and practices of ashab
and tabi'un were the elements that provided great contribution to the formation of
Islamic ideology and civilization. However, another undeniable fact is that a great
section of the sunnah consisted of humanly aspects and doctrines of the Prophet
and thus carried historical elements. In addition, almost all ideas and practices of
salaf al-salihin are the products of a humanly consideration. These ideas and
suggestions underwent certain changes and differences after time, place,
opportunities and needs changed. The members of Ahl al-Hadith and salafi
ideology failed to discover that Islamic society underwent the greatest
transformation in tabi’un era after the Prophetic period, and they believed that the
time repeated monotonously. They made efforts to keep the conditions,
opportunities and needs, organic and structural forms of the sahabah and tabi’un
periods (golden era), to assimilate these into “Islamic religion”, and to make these
universal. However, each incident of the past has certain anthropological,
psychological, social, economic and cultural reasons and factors. Therefore, these
incidents and their related solutions and details are “unique.” Life is like a river; it
always flows, but each drip is new and “unique.” It is possible to wash in this water
only once at a time.
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The followers of Ahl al-Hadith and Salafism ideology, who missed the truth of
changing time, started to support the narratives and works they had been familiar
for a long time and to refer the previous golden generations. They turned the
respect paid to these generations khabar narrated from them (asar) into a
methodological principle rather than a moral attitude. For example, Masruk ibn
Ajda (d. 63/683), a tabi'un faqih and hadith authority, stated “Avoid comparisons
and ra’y. Because ra’y would insult”'> while Sha’bi (d. 104/722) stated “You will be
punished only when you abandon asar and adopt comparison”!%, Ibn Sirin (d.
110/729) stated “We will not deviate from the current ideology as long as we follow
asar”1%, and Yazid ibn Zurei (d. 182/798), a hadith hafiz, stated “Ra’y is the enemy
of ashab al-sunnah”'¥, all of which indicates the methodological, or even the
ideological differentiation based on “asar-ra’y” and “correct-wrong path”
contradictions. Certain Ahl al-Hadith members related this sentence with a Ra’y
master, such as “Umar (r.a.) whose assumptions and ideas were supported even by
the revelations, and claimed that he made the following statement: “Ra’y
members are the enemies of Islam. If Islam was related to ra’y, the bottom of leather
socks would be more appropriate for anointing than the top side.”' Awzai (d.
157/774), one of Ahl al-Asar faqih, implied that works of Salafism (asar) should be
followed with the following statement: “Follow the narratives from the even if
people exclude you, reject you or find you strange. Avoid their ra’y even if people
show it flamboyantly! The truth will definitely emerge if you do so”%. Sufian as-
Sawri (d. 161/778) mentioned that Islam can only be understood and practiced with
narratives:“Islam consists of asar rather than ra’y”'¢'. Imam Malik ibn Anas (d.
179/795) made the following statement: “The Prophet and following administrators
(vulat al-amr) presented sunnah. Following them means confirming the Quran,
completing total obedience to Allah, and acting in accordance to Islam. Whoever
practices with the sunnah achieves hidayah; they can finish their works following

15 Hatib al-Baghdadi, al-Faqih wa’l-mutafaqqih, 1, 459.

155 Hatib al-Baghdadi, al-Fakih wa’l-mutafakkih, 1, 462.

156 Al-Darimi, Rad al-Imam ad-Darimi Osman ibn Said ala Bishr al-Marisi, p. 145.

157 Hatib al-Baghadi, Sharafu Ashab al-hadith (published by M. Said Hatipoglu), Ankara 1991, Diyanet
Isleri Bagkanlig1 Yayinlari, p. 7.

15 The ideas of “Umar (r.a) approved with verses are named “Muwafakatu “Umar”. For his ideas on
this issue, see Zeliha Bengii Ozarslan, The Agreement Point Between Humanly Determination and
Revelation: “Muwafagqat” Phenomenon (unpublished master’s thesis), Adana 2006, Cukurova
University Institute of Social Sciences, p. 8-26; Selim Arik, “Muwafakat al-'Umar (r.a.) in The Context
Of Wisdom and Understanding”, Diyanet Iimi Dergi, 2005, v. XLL issue no. 4, p. 115-128; Gokhan
Atmaca, “’Umar (r.a.) and His Consents as Addressee in the Revelation Period”, Sakarya Universitesi
flahiyat Fakiiltesi Dergisi, 2010, issue no. 21, p. 43-67; Mustafa Fayda, “ Umar”, DIA, XXXIV, 46.

159 Hatib al-Baghdadi, al-Fakih wa’l-mutafakkih, 1, 455. The similar sentences associated with “Umar (r.a.),
see ibid., I, 453, 454.

160 Hatib al-Baghdadi, Sharafu Ashab al-hadith, p. 7; Zahabi, Tazkirat al-huffaz, 1, 180.

161 Hatib al-Baghdadi, Sharafu Ashab al-hadith, p. 6.
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the sunnah. But, whoever opposes sunnah follows a path other than that of
Muslims”.162

Accordingly, the sahabah and tabi’un generation are the people who know the
revelation’s meanings and explanations. Thus, science (khabar, asar) is learned
from them. With their khabar, Allah’s orders are correctly understood and
practiced. Those who divert from the heritage of Salafism would adopt their own
actions as a religion and perform ta’wil with their own ra’y in opposition of what
Allah meant. The person who does not accept asar (narrative/khabar) aims to
follow a “path” other than that of Muslims. However, Allah orders are as follows:
“And whoever opposes the Messenger after guidance has become clear to him and then
follows other than the way of the believers - We will give him what he has taken and drive
him into Hell, and evil it is a destination’ 163,164

Thus, according to ahl al-hadith, asar suggests the correct path and unchanged
truth against the newly-formed ideologies (muhdasat-innovation) while ra’y
indicates innovation and sacrilege. Therefore, following asar means following the
correct direction. When a new ideology emerges, what should be done first is to
adopt the basics, because “the ideology to follow is basics (ma al-amru illa al-amr
al-awwal); if we were informed that only a nail was to be washed, we would not do
anything opposing.”165

All Salafism followers, particularly Ahl al-Hadith and Hanbalism followers,
assigned second place to salaf al-salihin ideas practices in figh evidence hierarchy
after religious works (the Quran and sunnah) as a result of their religious ideologies
based on narrative and asar. This ideology is essentially adopted by almost all Ahl
al-Sunnah sects at certain degrees. For example, using the ideas and practices of
sahabah as the sources of Islamic law after Quran and sunnah'®, and Malikis
adopted the practices of the people from Medina (amal al-ahl al-Medina)¢’.
However, those who assigned the ideas and practices of the first generations,
among the Islamic groups and sects, to the center of their own ideological concepts

162 Hatib al-Baghdadi, Sharafu Ashab al-hadith, 7; a.mlf.,al-Faqih wa’l-mutafakkih, 1, 435-436.

163 an-Nisa 4/115.

164 Al-Darimi, ar-Rad al al-Jahmiyyah, p. 55-58.

165 Al-Darimi, Rad al-Imam ad-Darimi Osman ibn Said, p. 145; Mehmet Zeki 1§can, “The Basics of Salafism
and Socio-Political Background”, Salafism in the Past and Present, International Debate on Islamic
Science, 08-10 November 2013, Topkap1 Eresin Hotel, Istanbul 2013, p- 96.

166 For the sections, along with the sections about “sahaba statements” and “sahabah sect” in the
classical figh books on the sahabah sect, see Abu Said Salahaddin Khalil ibn Kaykaldi al-Alai, Ijcmal
al-isabah fi akwal as-sahabah (inv. M. Suleiman Ashkar), Kuwait 1987; Sha’ban Muhammad Ismail,
Kawl as-sahabi wa asaruhu fi al-fighi al-Islami, y., 1988, Dar as-Salam; Ali Toksari, “Sahabah Statements
and Its Importance for Hadith Discipline”, Erciyes Universitesi Ilahiyat Fakiiltesi Dergisi, issue no. 2, p.
339-357.

167 For the practices of the people from Medina, see ibrahim KAfi Dénmez, “Amal al-ahl al-Medina”,
DIA, 11, 21-25.
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and came to the forefront with their insistence and emphasis on this issue, were
generally the members of Salafism ideology such as Ahl al-Hadith, Hanbali and
Zahiris.

The followers of this ideology stated that the principles of salaf al-salihin should
be understood and adopted to live Islam in the correct way, and thus their ideas
and practices are the irreplaceable sources of Islam. For example, for Ahmad ibn
Hanbal, religion means “following the Quran, asar, sunan, the Prophet, sahabah,
tabi’un and taba al-tabiin, and the narratives from imams and reliable scholars, who
are not known for sacrilege and abandoning religion, that are seen as models,
accept sunnah and protect asar. They are not the individuals who supported
comparison and ra’y because comparison is valueless for Islam, and ra’y is no
different. The supporters of ra’y and comparison in Islam commit sacrilege and
make a great mistake except in the cases where there is no reliable works from
reliable Salafism imams.” 168

The following statement by Ibn Taymiyyah is among the most concrete examples
presenting the typical approach of Salafism followers toward the religious
authority of the past generations: “Every statement made separately from the
previous generations for the first time is erroneous because Ahmad ibn Hanbal
stated “‘Avoid talking about an issue for which an imam is not present’.” 16

Hanbalism followers, the representatives of Salafi ideology, based their theory of
figh sources on religious works (the Quran and sunnah) and the ideas and practices
of the sahabah as mentioned earlier. When Ahmad ibn Hanbal was asked “How
about abandoning the ideas of the sahabah when forming an opinion on that
issue?”, he made the following statement: “This is a disgraceful statement that
belongs to ahl al-bidat; the opinions of the sahabah are followed even when they
disagree on an issue”.17

Ahmad ibn Taymiyyah, who interpreted ibn Hanbal’s statements on the issue of
agreement, stated that ibn Hanbal did not accept the agreement of tabi'un and
atbaat at-tabiin, and he mentioned that there are no indicators on his statements
that the agreements which are claimed to be formed in the next centuries will serve
as evidence. Ibn Taymiyyah made the following statement: “We rely on the
agreement on the Quran, sunnah, and kalams of Omar ibn al-Hattab, Abdullah ibn
Mes'ud (d. 32/652) and other sahabah. Because each of these sahabah members
stated ‘I make my decision with the provisions in Quran; if no relevant provision is

168 'W. Montgomery Watt, Formation Period of Islamic Ideology (trans. E. Ruhi Figlal), Ankara 1981,
Umran Yaynlari, p. 366.

169 Ibn Taymiyyah, Majmuu fatawah (inv. Abd ar-rahman ibn Muhammad ibn Qasim), Beirut 1398, Dar
al-Arabiyyah, XXI, 291.

170 Abdullah ibn Ahmad ibn Hanbal, Masail al-Imam Ahmad, p. 438-439; Abu Ya’la al-Farra, al-Uddah, 1V,
1059-60.
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present in Quran, then I use the sunnah of the Prophet. If no relevant sunnah is
present, then I use what was agreed by the benevolent (salih) people’.””!

Similarly, a narrative from Marruzi indicates that Imam Ahmad made the
following statement in the issue of using a religious source for making a decision:
“Sunnah is considered. If no relevant sunnah is present, then ashab’s practices and
ideas are considered. If still absent, the practices and statements of tabi'un are
considered”. Another narrative from Abu Dawud indicated that following means
“following the principles of statements of the Prophet and his ashab”. The
following of the tabi'un was regarded as reliable and appropriate to follow.172

As mentioned earlier, Ibn Qayyim al-Jawziyyah assigned the first degree to the
Quran and sunnah works, and the second degree mentioned the fatwa of sahabah
after the religious works on the Quran and Sunnah in Ahmad ibn Hanbal’s fatwa
method. Accordingly, ibn Hanbal used the fatwa of a sahabah member, who was
known to have to opposition, and he needed no further evidence. Ibn Hanbal used
neither ra’y nor comparison when he found such a fatwa from the sahabah.!”?

These indicate the commitment of Ahmad ibn Hanbal to the ideology of
Salafism. He did not approve of providing a fatwa on an issue that had no related
works (narrative, idea) from Salafism, and he absolutely prevented people from
doing so.17

According to Ibn Qayyim al-Jawziyyah, sahabah members were the best faqih,
scholar Muslims that know the meanings and wisdoms of Islam. The difference
between the knowledge of sahabah members and following the generations is like
the difference between the fazilah (benefits) of different knowledge.'” Ibn Qayyim
stated that there is nothing greater than the guidance of sahabah and tabi’un.'7¢

Salafism followers, who accept the first three generations of Islam as the
religious authority, considered all ideological developments and contributions of
the following centuries as the innovations and new elements that were not included
in the content of Islam. The most significant duty of Salafism followers was to
protect the basics and nature of Islam and to fight against all kinds of innovation up
to the last degree. A book (amirnamah) narrated by Ibn Sa’d (d. 230/845) and
conveyed by Omar ibn Abd al-aziz (d. 101/720), an Umayyad caliph, stated that
“reviving sunnah” (ihya al-sunnah) or “finishing innovations” (itfa al-bid’a)!””

71 Ibn Taymiyyah, al-Musawwada, p. 283-84.

172 1090-439; Abu Ya'la al-Farra, al-Uddah, IV, 1090.
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became a formal duty of the government. In regards to the fight against
innovations, according to what Ahmad ibn Jafar Abu al-Abbas al-Istahri narrated,
Ahmad ibn Hanbal made the following statement about Ashab ar-ra’y: “They are
innovation supporters, perverts, and enemies of sunnah and asar. They abrogate
the hadiths and oppose the Prophet (p.b.u.h.); they regard Abu Hanifa and those
with the same ideas as their imams, and they adopt their religions. Is there a clearer
sacrilege than that of those who abandon the statements and ideas of the Prophet
and adopt these? ..Whoever adopts, confirms or approves these ideas would
contradict the sunnah, abandon the congregation and contradict with religious
works, and adopt innovation.”178

Ahmad ibn Hanbal’s statement was followed by Abu Muhammad Hasan ibn Ali
al-Barbahari (d. 329/941), one of his radical followers who made the following
statement: “Do not present an idea about an issue without thinking. Did any
sahabah or ulamah members state anything about that issue? If you find any works
narrated from them, follow these works and do not oppose them, and do not prefer
anything over these works or else you will be burned... There is no room for
comparison. Do not attempt to find equivalent to these works. Do not follow the
desires on that issue. Only the asar of the Prophet is confirmed and accepted
without examining the details or making interpretations. Do not ask “Why? How?”
Kalam, discussion and discussion mean innovation. Although the performers or
providers of these correspond to sunnah, these innovation-based elements cause
suspicion... If you realize that somebody blemishes, rejects or denies asar, question
their identities as Muslims because those individuals are malevolent people with
malevolent statements. They blemish the Prophet and his ashab. We learnt Allah,
the Prophet, the Quran, benevolence and malevolence, and the mortal and eternal
worlds through asar. The Quran’s need for sunnah is higher than that of sunnah to
the Quran... Anybody who rejects a hadith of the Prophet would also reject the
whole book. That person would reject the one and only Allah. Follow asar and
accompany Ahl al-asar. Ask them questions, sit with them and quote them... If you
hear that somebody blemishes or rejects asar or desires something else than asar,
question their identities as Muslims. There is no doubt that these people are
innovators. Follow Ahl al-asar and the basics! Because Islam consists of following
the Prophet and ashab.”17

The generations of Islam, who were raised under the guidance of the Prophet,
conveyed what they learnt from the Prophet to the following generations with a
great sincerity and dedication in a period where written culture was not adopted
yet. Due to their efforts, they deserved the greatest respect in Islamic history, and

178 Ibn Abu Ya'la, Tabakat al-Hanabilah, 1, 35; M. Emin @zafg,ar, “Ra’y-Work Conflict in our Cultural
History”, Ankara Universitesi ilahiyat Fakiiltesi Dergisi, Ankara 2000, XL1/247-248.

179 Tbn Abi Ya'la, Tabakat al-Hanabilah, 11, 15-39; M. Emin Ozafgar, “Ra’y-Work Conflict in Our Cultural
History”, Ankara Universitesi ilahiyat Fakiiltesi Dergisi, Ankara 2000, XLI, p. 250-251.
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they left irreplaceable influences on the Islamic ideology and society. However,
turning their ideas and advice into “irreplaceable” or “non-abandonable” religious
works violates both the principle of “khabar al-sadiq” and acts against the change-
based truth of the time. Thus, Salafism followers, who imitated the period of the
first Islamic generations and transformed their ideas and practices into a defensive
and cooperative platform, failed to realize the “past” as past, and while preserving
the past they turned past actions into the absolute determinants of the “present”
and “future”. Therefore, the past captured the present and future, and Salafism
turned into a radical conservatism and traditionalism. One of the reasons for the
Islamic society to fail to develop itself, and to start repeating itself and adopt the
actions of the past is due to Islamic ideology being adversely influenced by the
conservative movement named Salafism.!8

7. Qurayhsi Characteristics of Caliphate: The Source of Inspiration for Arabic
Nationalism

All Salafi groups, particularly those who were the members of the Hanbali sect
had, more or less, roles and influences on Islamic history because Salafism suggests
preserving the religious concept of the past and thus the political and social
structure supporting this movement. Therefore, each Salafism follower is included
in the political context as a divine protector of the present system. In addition, the
differentiation of Ahl ar-ray and Ahl al-Asar, which occurred in the tabi’un era, the
Arabic people were included in Ahl al-Asar or Ashab al-Hadith '8!; and the non-

180 For similar considerations on Salafism see ilhami Giiler, “Sunni Movement as Rightism”, Tezkire:
Diisiince, Siydset, Sosyal Bilim Dergisi, 2000, IX/17, 90-100; Sonmez Kutlu, “The Concept of Historical
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Rebuttal Work Towards Radical Salafi Ideology”, Muhafazakir Diisiince, Fall - 2005, Year 2, issue no
6, p. 163-196; Fethi Kerim Kazang, “Religious Ideology and Its Results in Regard to Religious Works
and Methods of Salafiyyah”, Keldm Arastirmalari, 8/1 (2010), p. 93-121; Mehmet Zeki 1§can, “Hatred
and Violence-Based Discourse of Salafism in Regard to Shia Evaluations”, e-Makdlit Mezhep
Arastirmalari, Fall - 2013, VI/2, 151-172 (ISSN 1309-5803), p. 156; a.mlf., “The Basics of Salafism and
Socio-Political Background”, p. 91-110; Ahmet Akbulut, “The Theological and Ideological Basis of
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the number of hadith narrators who were Arabic and members of mawali was examined in various
studies. Mustafa Ozturk, who conducted studies on the place of Mawali in hadith narratives, used
at-Tabakat al-kubra by Ibn Sa’d (d. 230/844), whose year of death was no later than 200 (815), and he
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was 120 in the study performed on the generations following the sahabah. According to the same
author, Zahabi claimed in Tazkirat al-huffaz that the number of hadith authorities increased in
Arabs’ favor. The number of people who were present in Tazkirah by the principle of classification
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mawali member (Abdullah ibn Salam). Among the remaining 293 people who consisted of tabi'un
members, 128 were mawali members, 156 were Arabic, and two were introduced as Abnawi
(Persian) without the condition of a mawla record. Seven people could not be determined as Arabic



Salafism in The History of Islamic Thought: Its Historical Journey and General Characteristics

Arabic people who were underestimated'®? and named “Mawali”'® were included
in Ahl ar-ra’y'# or were even regarded to be among the leaders of this movement.!8

Certain ideas of Ahmad ibn Hanbal and his opposition to the Hariji movement

and Shia put Salafism followers among the significant actors of political

discussions.
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or mawla. On the other hand, 1158 people in at-Tarih al-Kabir by al-Bukhari, which included the
biography of approximately 13,000 narrators, were introduced as mawla. Tahzib at-Tahzib by Ibn
Hajar, which included the biography of 8826 narrators, included 285 mawali narrators whose date of
death was presented to be before Hijri 200. The number of mawali narrators whose dates of death
were not recorded was 741. In addition, the number of mawali people who died after Hijri 200 was
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According to certain contemporary scholars such as Abu Zahira, Ahmad ibn
Hanbal did not indicate that the caliphate is only assigned as somebody or a tribe
from an Arabic nation's, while Abu al Abbas Ahmad ibn Ja'far al-Istahri clearly
stated that Ahmad ibn Hanbal adopted the ideology that can be summarized as
“All Imams are from Quraysh” in his narrative on theological ideas, the caliphate is
to the right of the Quraysh tribe until there are two people left on the world, other
people do not have the right to fight with them or act against them in this issue, and
the caliphate of other people will not be accepted until judgment day.'”

It is fair to state that with the differentiation of Arabic and non-Arabic (mawali)
which emerged in the early periods of Islam, Ahmad ibn Hanbal and his supporters
presented their ideas on the Qurayshi characteristics of caliphate, which is the first
source of inspiration for Arabic nationalism.

Due to Hanbalism ideology that caliphate belongs to the Quraysh tribe and their
claims that they represent Ahl al-sunnah against Shia, Hanbalism followers
supported the Abbasid state and opposed any actions that could blemish this
authority throughout history. For example, after Shia Buwaihids controlled the
caliphate of Baghdad Abbasid state (334-447/945-1055), Hanbalism followers
undertook the role of political opposition, and they supported the process of
consolidating Ahl al-sunnah against Shia, and the Abbasid state against other
elements and states, particularly Buwaihids and Seljuks. Similarly, Hanbalism
followers supported Mamluks as the representatives of Ahl al-sunnah in Syria and
Egypt, after the Mongols invaded Baghdad (656/1258).

During the Ottoman era, Muhammad ibn Abd al-wahhab agreed with
Muhammad ibn Suud, the emir of the Saudi tribe, in Diriyah in 1744 and they were
engaged in a political acts against the Ottomans, thus causing the emergence of
Saudi Arabic Kingdom. The Saudi Arabian Kingdom has always remained distant
to Turkey and Turkish people in interstate and international issues since its
establishment.

Certain Asian, African and Balkan states, which were founded on the lands of
the Ottoman Empire and which adopted the ideology of hostility toward Turkish,
preferred countries with the Salafism ideology rather than Turkey for the religious
education of Muslim people in their countries. For example, different socialist
countries such as the Union of Soviet Socialist Republics, Bulgaria and Yugoslavia
sent their students to countries with Salafism ideology such as Saudi Arabia, Egypt,
Jordan, Syria and Algeria rather than Turkey for the purpose of providing them a
high religious education. Similarly, Saudi Arabian Kingdom provides education to

186 Muhammad Abu Zahra, Ibn Hanbal hayatuhu wa asruhu, Cairo 1981, p. 162.

187 Ibn Abu Ya'la, Tabakat al-Hanabilah, 1, 26. For general considerations on this issue, see Ziauddin
Ahmad, “Some Aspects of the Political Theology of Ahmad b. Hanbal”, Islamic Studies, Pakistan
1973, X11/1, 54.
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many students from Hanafi countries such Middle Asian and Balkan countries with
large non-refundable scholarships, and some of these students return to their
countries as a Salafi missionary or an enemy of Ottoman/Turkish history and
culture. The written and visual media in Gulf countries and other Arabic countries
with Salafism ideology such as Saudi Arabia, competes with the media of various
international powers, which do not approve the unity, integrity and development
of Turkey, in various negative news and comments on Turkey.

The relevant reasons include that Turkish people are regarded as “mawali”,
which were regarded as the second-grade citizens, during the Umayyad and
Abbasid era, and that Turkish people are the members of Hanafism, i.e. Ah lar-ra’y,
the opposite and antidote of Salafism. Intelligence and ra’y sank into the cultural
genes of Turkish people and thus, there has been no Turkish tribe or city that has
adopted Hanbalism throughout the Islamic history', and there has been no
Turkish people who have come to the forefront in the Hanbalism sect and
literature.’® It is fair to state that certain modern Turkish people who are under the
influence of Wahhabism/Saudi Salafism do not have adequate historical knowledge
and awareness.!?

We will end the topic by providing the following recall as an indicator to the
political ideology of Salafism: The battle, in which Selim the Grim defeated Al-
Ashraf Qansuh Al-Ghuri, and thus the Islamic caliphate was transmitted and all
doors to the Middle East and Africa (Egypt and other countries) were opened to the
Ottoman Empire, took place in Marj Dabiq located around Kilis at the northside of

188 For the geography of Hanbalism followers, see Ferhat Koca, The Salafi Discourse in Islamic Law History:
Hanbali Sect, p. 118-120.

189 The figh sects active during Islamic law history are Hanafism, Shafi’ism, Hanbalism and Zahirism
ordered based on a preference from ra’y to works. In addition, this order reflects these sects” degree
from being the most common to least. The relationships, competition and tensions of these sects took
place not as two radical poles but between sects that are close to one another. For example, no
transitions, tensions and competition have taken place between Hanafism, Zahirism and Hanbalism
throughout history. Because Hanafism followers represented the largest mass while Zahirism and
Hanbalism followers were the smallest and marginal sects in the Islamic world, thus no transitions
or tensions took place between two radical poles. For the Hanbalism followers, inter-sectarian
tension, competition or transitions rather took place in the relationships with the Shafi sect. In
addition, certain religious discussions took place between Abu Hanifa and his students, and Imam
Malik and his students. However, Shafi’ism, Malikism, Hanbalism and Zahirism were always in
conflict with one another, and inter-sectarian transition took place between these sects.

1% The author of this study believes that people have the right to prefer any sect, group, policy,
ideology or religion in absolute religious, conscious and ideological freedom, all religious and social
groups have the right to express themselves and organize, and everybody should respect these basic
rights. What is criticized here is that members of certain sects, groups, ideologies and religions make
efforts to export their religion, sect and ideologies by using basic rights and abusing countries’ social,
economic, cultural and demographic frailties and needs, but they breathe down the necks of others
with absolute fascism and create dictatorships in their areas while making their sect, group, ideology
or religion dominant. We cannot help but to say, like Ziya Pasha (1829-1880), “Do you consider
everybody as blind, while regarding them as an idiot?”
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Aleppo (24 August 1516). One of the most well-known sources of ISIS (Islamic State
of Iraq and the Levant), among the bloody Salafism-based organizations of the area,
reflects where this battle took place: “Dabiq”!

IV. Conclusion

Salafism is a conservative ideology that consecrates any period of history with a
longing for the “golden era” and the “golden generation”, that prefers previous
generations to new generations, and considers all additions to traditions as
corruption and sacrilege. With these characteristics, Salafism is seen not only in
Islamic culture and ideology history, but also in almost every religion, ideology,
political and social movement, and formation.

Salafism covers a broad field ranging from a normal conservative attitude
supporting the action of benefiting from experiences in the past, to a radical and
terrorist approach that excludes all ideas other than those of itself or even aims to
end their lives.

Salafism emerged in an early period of Islamic culture and ideological history. It
considered the first three generations of Islam as models in understanding,
interpreting and practicing Islam, turned these models as a part of Islam rather than
the history, and fought to protect these models.

A macro overview on the Islamic science and cultural history indicates that the
historical adventure of Salafism can be examined in four periods as; Salafism as a
methodological principle, Salafism as a systematical theory, Salafism as a religious
and political movement, and Salafism as a radical and warrior organization.

Salafism has been represented by various groups with slight differences such as
Ahl al-Asar, Ahl al-Hadith (Ashab al-hadith), Ahl al-haq, Sifatiyyah, Isbatiyyah,
Hanbaliyyah, Zahiriyyah, Wahhabiyyah and Salafiyyah.

This study aimed to collect the characteristics of Salafism ideology in seven
parts.

The first is the approaches of Salafism followers toward Allah’s titles and
cognates. Salafism followers suggested commitment to Allah rather than
interpreting Allah’s titles and cognates, and they approached tashbih and tajsim
after understanding the apparent meanings of the religious works on these issues.

Their second basic characteristic is their belief in faith-practice unity. This belief
directed Salafism followers into a radical moralism within their daily lives. They
considered all elements with no faith-practice unity as non-Islamic.

One of the most significant of Salafism that separates them from other Islamic
groups is that they believe with a strong insistence that the Quran is not a creature.
The Quran’s identity as a non-creature element means its meanings can be
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explained only through the statements and practices of sunnah and salaf as-salihin.
Therefore, the eternal characteristic of the Quran is essentially a reference to the
eternal Salafism ideology. Therefore, the “untouchable” characteristic of Allah’s
kalam reflects the domination of the sunnah over the religion and untouchable
characteristics of social structure and status quo for Salafism followers.

Another basic characteristic of Salafism followers is that they consider narration
as superior to intelligence in relations between these two concepts. Salafism
followers held intelligence only subject to narration and stated that intelligence is
based on narration and religious works. Salafism followers, who regarded
themselves as the sole representative and protector of Islamic science, have
blemished ra’y and kalam throughout Islamic history and made efforts to remove
the scientific and religious legitimacy of Ahl ar-ra’y and ahl al-kalam.

One of the most basic characteristics of Salafism is that they regard the Quran
and sunnah as equal. This approach contradicts with the concept of khabar al-sadiq
in Ahl al-sunnah epistemology because khabar al-sadik, regarded as the absolute
information source by Ahl al-Sunnah, is the “divine revelation”. Regardless of their
degree of certainty, including each statement and action of the Prophet into this
revelation may turn din al-Islam into din al-Muhammad.

The most significant characteristic of Salafism that separates it from other
ideologies and grants this name, is that Salafism considered the ideas and practices
of the first Islamic generations as an irreplaceable religious authority and source.
According to this ideology that reflects the longing for the golden generation (salaf
as-salihin) in Islamic ideology, Salafism followers considered all figh-based
developments and contributions that emerged after the first three Islamic
generations as the innovations and new elements that are not included in the main
content of Islam, and Salafism followers fought hard against these developments
and contributions severely. Therefore, Salafism became a defensive and solidarity
platform against external threats and new challenges.

Another characteristic that separated Salafism followers from other Islamic
groups is that they believed that the caliphate will be the right of Qurayshi tribe
until Judgment Day. This belief became one of the sources of inspiration for Arabic
nationalism. In addition, Salafism followers have supported the Abbasid caliphate
throughout history, and they have opposed any elements that would blemish or
harm this caliphate. Therefore, Salafism followers have been engaged in certain
political roles and activities throughout the Islamic period.

Salafism, the ideology which missed the fact that time and places change and
differ, made efforts to make the organic form of the first Islamic society equal to
Islam. A reactive, exclusionary and threatening language was used against the
complications caused by historical errors, and anachronism with the purposes of
declaring these complications as non-Islamic. This reactionary ideology in the
history of Islam still exists today as a terrifying element that covers every aspect of
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life, and as a divine shackle on the minds. If Islamic ideology is to be developed or
renewed, one of the first actions is to remove this element, and detach this divine
shackle from our minds sending it back to its historical place.
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Islam Diisiince Tarihinde Selefilik:

Tarihsel Seriiveni ve Genel Karakteristigi
OZET

Selefilik (selefiyye); Islam’i anlama: yorumlama ve yasama konusunda
Islam’in ilk {i¢ neslini model olarak kabul eden ve bu modelin korunmasi
miicadelesini veren gelenekgi ve muhafazakar bir anlayistir.

Islam diisiince ve kiiltiir tarihine makro bir bakisla bakildig1 zaman selefilik
diisiincesinin tarihsel seriiveni; metodolojik bir ilke olarak selefilik¢ sistematik bir
nazariye olarak selefilik¢ dini ve siyasi bir akim olarak selefilik¢ radikal ve savasc1
bir yapi olarak selefilik seklinde dort baslik altinda incelenebilir.

Biz burada selefi diisiincenin karakteristik &zelliklerini yedi noktada toplamaya
calistik: Bunlar: 1) Allah'in sifatlar1 ve miitesabihler konusunda tevili reddedip teslim ve
tefvizi benimsemeleri; 2) Iman-amel birlikteligine inanmalary; 3) Kur’an’mn mahlik
olmadigimi savunmalary; 4) Akil - nakil iliskisinde naklin {istiin olduguna inanmalari; 5)
Kur’an ve siinneti esit kategoride saymalari; 6) Selefin goriis ve uygulamalarini dini bir
kaynak ve otorite olarak kabul etmeleri; 7) Hilafetin Kureys kabilesinin hakk: olduguna
inanmalari.

Islam diisiince tarihinde selefilikle ilgili yapilan biitiin tartismalar bu temel kabuller
veya bunlarin sebep oldugu komplikasyonlar ¢evresinde gerceklesmistir.

Anahtar Kelimeler: Selefiyye< Ehl-i hadisc Hanbeli Mezhebi¢ Vehhabilik«
Suudi Selefiligi.

Salafism in The History of Islamic Thought:
Its Historical Journey and General Characteristics

Abstract

Salafism is a conservative and traditional understanding which takes the first three
generations of Islam as the model for understanding: interpreting and living Islam.

Salafism's historical experience can be analyzed as Salafism as a methodological
principle¢ as a systematic theory« as a political and Islamic movement« and as a
radical and warrior structure.

In this study« the characteristics of Salafism can be grouped under seven main points.
Those are 1) Their denial of interpretation on God's Attributes and mutashabih while
defending tafwid 2) Their belief on unity of faith and act 3) Their defend the idea of the
Quran is not created 4) Their claim that nagl is superior to reason 5) Their claim on
equality of Quran and Sunnah 6) Taking salafs' views and practices as a religious source
and as an authority. 7) Believing that Caliphate is the right of Kuraysh tribe.

All the discussions on Salafism¢ in the history of Islamic thought« are based on
those basic premises.

Keywords: Salafism« Ahl al-Hadith« Hanbali Sect« Wahhabism¢ Saudi Salafism.
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