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Bir Kriz Teolojisi ve Toplumsal Hareket Olarak Selefilik
-Selefi Ideoloji ve Islam Diinyasindaki Etkileri Uzerine Bir Analiz-

Mehmet EVKURAN"

Ozet

Selefilik, giiniimiizde Islam diisiincesinin en canl problemlerinden biridir. islam diinyasimmn
medeniyet arayisi ve kiiresel diinyada kendi degerleriyle var olma ¢abalarinda, gittikge giiciinii artiran bir
bariyer haline gelmistir. Oze déniis vurgusuyla Selefilik, Islam geleneginin bir parcasi olan mezhebi
kimlikleri sarsic bir etki yapmaktadir. Sivasal bir hareket olarak da var olan politik dengeleri dagitmakta
ve Miisltiman diinyay: istikrarsizlastirmaktadir.

Teolojik agidan selefilik, en ¢ok da Siinni paradigma igin temel bir sorunudur. Tarihsel ve teolojik
olarak selefi diisiinceyi belirli dlgiide igsellestirmis olan Siinnilik, bir temsil krizi vasamaktadir. Selefi
soylemin suglamalan karsisinda var olus bunalimi geciren Stinnilik, selefilik ile gecikmis yilizlesmesini
gerceklestirmeye zorlanmaktadir. Yasanan bolgesel politik sorunlar kitlelerin zihninde selefiligi bir
secenek olarak 6ne cikarmaktadir. Bununla birlikte bunu yapabildigi 6lclide hayattaki yiirtiyiisiine devam
edecek olan Islam diisiincesi, teolojik olarak kendi mirasinin imkanlarindan yararlanacak performans
gostermek zorundadir. Kiiresel diinyanin ¢ok yonlii ve ani hamleleri karsisinda derin anlam ve deger
sorunlar yasayan Islam diistincesi, tarihsel ve teolojik dinamizmini, bu yiizlesme sonucu elde edecek gibi
gorinmektedir. Kendi mirasi kadar modern diinyanin degerlerini de dikkate almasi gereken islam
dtinyas: cok yonlii bir aydinlanmaya mecbur kalnus durumdadir.

Mezheplerin ve felsefe hareketinin birikimini reddetmeksizin Islam ogretisi ekseninde bir yeniden
vapilanma tizerinde dustinmeksizin kismi tartismalarla elde edilecek sonuglarin yararh olamayacag:
agiktir. Selefi soylemin eski ve dayanaklar tartisildiginda, bu radikal dzcii akimin hig de Islam’in &gretisini
ve tarihini tekelinde bulundurmaya hakki olmadig anlasilmakta, bu durum Islami bir tisl{ip ¢ercevesinde
ortaya konulabilmektedir.

Anahtar Kelimeler: Selefilik, Siinni Paradigma, Mezhepler, Ehl-i Siinnet.

Salafism as a Crisis Theology and Social Movement

-An Analysis on Salafi Ideology and Its Impacts on Muslim World-

Abstract

Salafisim is one of the most vivid problems of Islamic thought. It is becoming a stronger barrier
for Islamic world ,in their seek of civilisation and a place in the global world. Salatism makes a stress
on returning to the essence of Islam. By this emphasis it has a unsettling effect on sect identities,
which are part of Islamic tradition. Salafism, also as a political movement, unsettles the political
balances and has a negative impact on the stability of Muslim world. Salafism is a basic problem
from the perspective of Sunni paradigm. Sunni tradition has observed Salafi tradition to a certain
extent historically and theologically for this reason, there is a representation crisis. Sunnis
experience a crisis because of the accusations of Salafism and Salafism is forcing Sunni tradition to
confront with this crisis. Salafism is appearing as an option for the masses because of regional
political crisis. As a response of this, Islamic thought must answer this crisis by using its theological
heritage. This confrontation will enable a dynamism for Islamic thought. In this situation, Islamic
world take into account the modern world’s values as well as its own tradition. The conclusion
derived out of inadequate discussions which exclude sect movements and philosophical roots are
unhelpful. There is a need to explain that Salafi discourse has no right to monopolise Islamic thought
and Islam history.
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Sorunun Boyutlar

Son donemlerde selefilik tizerine gozle goriiliir derecede kabaran bir literatiir
olusmus bulunmaktadir. islam diinyasinda yasanan politik gelismelerin baslica
neden oldugu bu durum, islam’in hakikatini sahiplenme miicadelesi veren
geleneksel anlayis bigimleri arasindaki rekabetin de giintimiize tagmasi sonucunu
dogurmustur. Ornegin; Ehl-i Siinnet’in taniminin ne oldugu, sinirlarinin nasil ve
nereden c¢izilecegi, kimler tarafindan temsil edildigi, onun bir mezhep sayilip
sayilamayacagi, temel ilkelerinin neler oldugu gibi konular tekrar tartisilmaya
baslamistir. Bu eksende selefilik en ¢ok sozii edilen kavram olmustur. Selefilik islam
diinyasindaki geleneksel kurumlarin (medrese, ders halkalari, halka agik vaazlar vs.)
yaninda modern iletisim kanallarini (TV, internet, basin-yayin, yazili-gorsel medya
vs.) da kullanmakta ve 6zellikle Siinni cografyada kitleler arasinda yayilmakta ya da
hi¢ olmazsa izledigi propaganda yontemleriyle sempati toplamay1 basarmaktadir.

Sii-Stinni iligkileri kendi tarihsel ve politik rutininde her zaman bir kivama
kavugmasim bilmistir. Ancak burada her iki kesimi temsil eden taraflarin politik
zihniyeti ve blirokratik mirasi oldukga etkilidir. Bir devlet algisina sahip olan Fars ve
Tiirk yonetimler uzlasmaya imkan taniyan bir siyasal akil sayesinde bolgedeki Sii-
Stinni dengesini koruyabilmislerdir. Ancak Stinni diinyada selefiligin 6ne ¢ikmasi,
bu iligkilerin radikal bicimde bozulmasina yol agmuisgtir.

Siyasal bilinci ve kullandig dil sadece “tekfir’ ve diismanlik tizerine kurulu olan,
‘dlene kadar cihad’ ilkesini Misliiman toplumu icinde bir i¢ savas ilkesi olarak
uygulamaya ¢alisan bu anlayis aslinda politik bile degildir. Zira politik diistinmek
uzlasmay, ortak ¢ikarlar: gbzetmeyi ve alttan almayt icerir. Kiiresel giiclerin tarihten
gelen iran-Turan savasimi giincellemeyi bagaramamalar buna karsihk Arap
sermayesi destekli selefi gruplar tizerinden, bu amaclarina kismen ulastiklar
gorilmektedir. Uluslararasi iliskiler ve kiiresel politikalar ekseninde bakildiginda,
selefi ideolojiyi benimsemis eylemci gruplarin, donemsel ve bolgesel istikrarsizliklar
yaratarak [slam diinyasini operasyonel kilma planlari dogrultusunda ise kosuldugu
konusu ise ayrica tartisiimasi geren bir konudur.

Selefi diistince katiksiz bicimde $ia kargitidir. Bunda selefiyyenin ilham kaynag:
olarak aldigi ibn Teymiyye'nin diistincelerinin etkisi oldukgca biiytiktiir.! Bilindigi
gibi ibn Teymiyye Harran'lidir. Islam diinyasinin o tarihlerdeki sikintili tablosu onu
da dogal olarak etkilemistir. Bir taraftan Mogol istilasi diger yandan Hagli saldirilari
nedeniyle daha giivenli bir yer olan Misir’a yerlesir. Bir ¢okiig donemi diigtintiri
olarak Ibn Teymiyye’nin selefi diisiince iizerindeki etkisi, harekete teorik ve teolojik
bir derinlik kazandirmasinda yatmaktadir. Coktis donemi diistintirlerine 6zgii bir
diigtinsel bunalimi1 onda daha fazla gozlemlemek miimkiindiir. Bu tir donemlerde
diigtiniir mensubu oldugu diinyaya ve onun problemlerine ne kadar duyarliysa

I Ibn Teymiyye rifizi olarak isimlendirdigi dénemin Sia’sina olan diismanhgim eserinde agikga dile
getirir. Onlarin Mogollarla anlasarak, Mogollari Miisliimanlarm basina musallat ettiklerini, baska
yerlerde de Hachlarla ittifak ederek Miisltimanlara pek ¢ok zararlar verdiklerini 6rnekleriyle anlatir.
bk. ibn Teymiyye, Minhdcii's-Simne, Kahire 1986, VII, 414.
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gelistirdigi dil de bununla orantilh bicimde sectigi diistince tarzinda bir derece
keskinlesmektedir. ibn Teymiyye ger¢ekten de derin ve duyarh bir diistintirdiir.
Ancak dehasini, Islam toplumunun problemlerinin ¢oziimiinde reddiyeci ve radikal
bir model gelistirmede yogunlastirmistir. Islam, en miikemmel din olduguna ve
Allah bu dine inananlara diinyada ve ahirette zaferler vaad ettiine gore yasanan
zillet ve trajedinin nedenleri, bu dinin 6gretisinden ytiz ¢eviren ve gereklerini yerine
getirmeyen Miisliimanlarda aranmalidir. Sapmanin teolojisini ortaya koymaya
¢alisan disiiniirtimiiz, sorumlu olarak tasavvuf, felsefe ve kelami gosterir. Ve selef
inancina donerek bunlardan arindirilmis bir din anlayisini temellendirmeye koyulur.

Giiglti bir diistintir ve usta bir polemikgi olan ibn Teymiyye, paradoksal bigcimde
filozoflara tas ¢ikartacak derecede felsefe ve mantik bilmekte ve bu bilgisini ¢tirtitme
amach olarak etkili bir tislGpla kullanabilmektedir. Onun Aristo mantigina reddiye
diistincesiyle yazdigi metin (Nakzii'l-Mantik), mantik konusunda tekfirci degil de
felsefi kritigi tercih eden bir distintirtin eseri niteligiyle dikkat ¢ekicidir. Guintimiiz
selefileri ise Tbn Teymiyye’'nin felsefi tartismalarda sergiledigi cabaya degil, vardig:
sonuglara bakmaktadir. Bu kesimlerin koskoca bir diislince tarihine mal olmus
tartigmalari, bir ayet ya da hadis okuyarak sonlandirma egilimleri, onlarin kargilikli
konugmaya, tartismaya ve kargisindakini anlamaya ne kadar kapali olduklarim
ortaya koymaktadir. Bu tutum ayrica hakikate sahip olma duygusunun en kaba bir
ifadesidir. Hakikate sahip olabilirsiniz ancak bu inang, sizi onun adina tartismalara
girmekten ve felsefe yapmaktan alikoymaz. Burada ayrica olan sey kiiltiir
diismanligidir. Tartismak, dinlemek, kendini ifade etmek, elestiriye agik olmak vs.
tiim bunlar ger¢ek anlamda kdiltiirii var eden ve onu canli tutan degerlerdir. Oysa
hakikat yanilsamasinin yanma kiiltiir karsithgi konuldugunda diinyanin en
tirkiitticii  bilesimi belirmektedir. Dini naslarin bu tarz kullanimi, selefilerin
diistindtigiiniin aksine selefe ait olmayan bir seydir.

Sorunlar karsisinda naslar1 kullanarak ¢tziim aramak, sonradan sistemlestirilmis
bir uygulamadir. Kur’an ayetlerinin teolojik ve hukuki sorunlari ¢bzmede bir
referans olarak kullanilmasi, mezheplerin tesekkiiliinden sonra sistemlestirilmistir.
Sahabenin Kur’an’a bakisi biiyiik ihtimalle boyle degildi. ‘Tartisma araci olarak
ayetleri kullanmak’ diistincesi onlara oldukga yabanciyd:. Bir degerler sistemi olarak
naslarin anlamini ve amacini igsellestirdikleri icin, gortislerinde ve davramislarinda
daha ¢ok kamu yarar1 ve rasyonel nedenlere dayaniyorlardi. Yaptiklar her is ve
soyledikleri her s6z igin kanit olarak bir nas talep etmiyorlardi. Bu husus ozellikle
onemlidir. Naslari literal okuyarak ve agiri bicimde kullanarak, onlarin amaglariyla
ve icerdigi degerlerle uyusmayan goriis ve davranslar ¢ikarsama, metnin ideolojik
kullanimimin  dogallastigit mezhepler doneminde sistemlestirilmistir. Selefilik,
mezheplerin icine distiigii hatalar tekrar etmeme adina te’vile karsi ¢ikarken,
Kur’an'in ideolojik yorumlanmasina ve anlamin doniistiiriilmesine itiraz etmektedir.
Te'vile ve re’ye bagvurmadan naslarin lafizlarina tutunmanin, akideyi saf bir sekilde
korumanin yolu oldugu diistintilir.

Modern selefi diistinceyi anlatan metinlerde de bu klasik tutum biiyiik oranda
korunmaktadir. Sutidi Arabistan miiftilerinden Abdiilaziz bin Baz tarafindan
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takdim yazisi olarak yazilan bir metinde [slam akidesi, Ehl-i Siinnet Akidesi ile
Ozdeslestirilmekte ve temel ozellikleri siralanmaktadir. Bunlar arasinda akidenin
kolay ve anlasilir olmasi ile ilgili olarak sunlar dile getirilmektedir: "O, kolay ve
giinesin gilin ortasinda agik secik olusu misali apagik bir akidedir. Onda ne bir
kapalilik ne bir anlasmazhk ne de karmasiklik yoktur. Lafizlarnt apagik, manalan
anlasilirdir. Onlar alim yahut avamdan birisi, kiictik-biiytik herkes anlar. Rasiilullah
onu bembeyaz, tertemiz olarak getirmistir.”2 Inancin acik olusuna dair vurgu, Islam
diistiniirlerinin Islam dininin insan fitratina uygun olduguna dair sdylemleri ile
benzerlik gostermektedir.

Selefi sdylemde yer alan ‘akidenin agik ve kolay oldugu’ vurgusu, naslar tizerinde
akil ytirtitmeye ve te’vile karsi bir manifesto anlamini tagir. Buna gore, Allah hidayet
olarak gonderdigi dini acik, anlasilir ve kolay kilmistir. Eger onda bir zorluk olsayds,
hidayet ve rahmet olarak nitelenmesinin bir anlami kalmazdi. Buna karsilik te'vil,
naslari agiklamay1 hedef almasi bakimindan akidenin agikhig: teziyle celismektedir.
Zaten agik olan bir seyi agiklayamazsimiz! Olsa olsa agiklama ve te’vil adi altinda onu
kirletir, karistirir ve taminmaz hale getirirsin. Selefi sdylemin te’vile ve te’vilin tirtinti
olarak ortaya c¢ikip kurumsallasan yapilara bakisindaki sertligin nedeni
anlasilmaktadir. Kendisi spekiilasyona dayanan felsefe, akli naslarin anlagilmasinda
ve aciklanmasinda 6l¢ii sayan kelam, ileri diizeyde te'vile basvuran tasavvuf,
selefiyyenin goziinde akideyi karistiran ve bozan yollardir.

ibn Teymiyye doneminde Siinni-Sii iliskileri alabildigine gerilmistir. Siilerin
Mogollarla anlagarak Stinnileri ortada biraktigina dair algi Stinni diinyada biiytik bir
infial yaratmistir. Bu infilin bir ifadesi olarak ibn Teymiyye, Sia’y1 tekfir derecesinde
suclayan eserler yazmustir. Selefi diistincedeki Sii diismanhigi buradan beslenir.
Diger yandan bir Arap ideolojisi olarak selefiligin, politik ve teolojik olarak sapkin
saydig Sia’ya nasil bakacagini tahmin etmek zor degildir. Bunun kokleri, Emeviler
déneminde kendini agiga vuran ama ehl-i Hadis ideolojisinde ise her zaman su ya
da bu sekilde yerini bulan “Arap¢ilik’ diistincesine dayanmaktadir. Kureys'in siyasi
tsttinliiguinii teolojik argtimanlara bagvurarak gliclendiren Arap akly, siyaset yoluyla
hitkmetmeyi kendisi i¢in dogal bir hak olarak gérmeye bagladi. Buna karsilik
siyasetin  kapilarmmin  kendilerine kapali oldugunu gbéren Arap olmayan
Miisliimanlar, baska alanlara yoneldi.

Mevalinin kendisini gerceklestirmek tizere yoneldigi alanlarin baginda ilim ve
sanat geliyordu.® Bu ¢er¢evede Arap cevrelerin ilmi diglamadigini ancak ilimden
anladiklan seyin daha farkl bir sey oldugunu belirtmek gerekir. Mevalinin zihninde
ilim, akil ytirtitmek ve insan yaraticihgini sergileyen felsefe, sanat, teoloji vs. ye denk
diiserken Arap akl igin ilim, nakil ve nakli tasiyacak kadar akildan ibarettir. Ilim
kavramina bu bakis bile kiiltiirel paradigmalarin farkli calistigini ortaya koyar. Tam
da bu nedenle Ehl-i Hadis hareketi, derinliklerinde Arap kiiltiiralizminin

3

2 Muhammed b. ibrahim el-1 lamed, Ehl-i Siinnet'in Seckin Ozellikleri, s. 30.
3 Mevalinin Islim toplumunda yeni bir sosyal gii¢ olarak dogusunun ve getirilerinin bir analizi igin bk.
Muhammed Abid el-Cabiri, Amp—ﬁqfﬁm Siyasal Akly, s. 314 vd.
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tastyicihigin tistlenirken, Ehl-i Re’y egiliminde ise felsefe, kelam ve tasavvuf yoluyla
mevalinin kiiltiirel degerlerine bir alan agma giidiisii okunabilmektedir. Bu nedenle
Ehl-i Hadis nakilciligi yiiceltirken ve “din, nakilden ibarettir.” argiimanina
dayanuirken, nakli bozan ve carpitan bir yontem olarak gordiikleri te’vile siddetle
karsi ¢ikar. Politik olarak da Arap hakimiyetini sindiremeyen toplumlarin, Araplik
tizerinden Islam’a karst besledikleri kinin bir ifadesi olarak gordtikleri ehl-i re’y
triinlerini (kelam, felsefe, tasavvuf, sanat vs.) sapkinlik sayar. Selefiligin kelam,
felsefe ve tasavvuf dismanhiginin arkasinda kadim Arap-mevali g¢ekismesinin
unutulmus izlerinin yer aldig: diistintilebilir.*

Aslinda selefi ideoloji Sia hakkinda ne dtstintiyorsa Stinni mezhepler konusunda
da benzer diistincelere sahiptir. Tasavvuf, felsefe ve kelam ile karisip bulandirildig:
icin Stnni diinyanin teolojik birikimine de sapiklik goziiyle bakarlar. Tasavvufu
katiksiz bir sirk olarak goren selefiyye, stfi imgelere yer veren tiim kiiltiirlere
kargidirlar. Stinni kelaminin 6nemli bir damari olan Mattiridiligi® de Murcie’nin bir
devami olarak niteleyen modern selefi soylem diger Stinni kelam ekolti Es’arilik icin
de aym diisiinceyi besler. Islim toplumunda ortaya gikan bir hareket olarak
Miircie'nin iman tanimi, iman-amel iliskisine yaklasimi ve giinaha bakisi gibi
konular, Miisltiman kimligine daha esnek ve genis bir anlam katma cabalarindan
uzak degildir. Bu yaklasim [slam diinyasinda Harici hareketin teolojik baskisini
dengeleyerek cemaate bir rahatlik ve genislik saglamakta, diger yandan da mevali
olarak goriilen ve slam iginde ddeta siginmac gibi algilanan Arap kokenli olmayan
Miisliimanlara bir itibdr ve deger kazandirmaktaydi. Miircie’'nin imami amelden
soyutlayarak yiiceltmesinin sosyo-kiiltiirel ve politik agidan tasidigi anlam,
toplumsal esitligin saglanmasi ihtiyacinin bir ifadesidir. Zira mevali amel tizerinden
degil ancak iman gibi igsel ve soyut bir deger tizerinden arzu ettigi esitlik ve itibar
elde edebilirdi.”

Kisacast selefi ideoloji, Batr’daki anarsist akimlarda goriilenin bir benzerini islam
diinyasinda sergilemekte ve toplum adi verilen yapiya, tarihe, kiiltiire, sanata,
felsefeye vs. tiimiiyle kars: bir tutum almaktadir. Selefi inkar karsisinda mezhepleri
yeniden diistinmek zorunlu hale gelmistir. islam diinyasinda yeniden yapilanmaci
akimlar, temel olarak gelenegi ve mezhebi kimlikleri birer sorun olarak gérmdisler ve
bunlarin elestirisi tizerinden bir aghm saglamay:r hedeflemislerdir. Ancak
selefiyyenin radikal redd-i miras¢i tutumu, mezheplerin olumlu yanlarini arayan,
onlarin kiilttr, gtindelik hayat wve sosyal yapi tizerindeki olumlu etkilerini

4 Ehl+ Hadis'in siyasal bakisimin Sam, Emeviler, Muaviye vs. ekseninde gelistigi, Ahmed b. Hanbel'in,
Stiyfani ayaklanmaya ilgi duydugu ve buna karsilik bu kesimde bir Horasan diismanhg bulundugu
ile ilgili agklama ve &rnekler igin bk. Mehmet Zeki Iscan, Selefilik-islami Koktenciligin Tarihi Temelleri,
s. 152 vd.

5 Modern selefiligin Matiiridilige nasil baktigim ortaya koymasi bakimindan su esere bakilabilir: es-
Semsti's-Selefi el-Efgani, A'dan’l-Matiitidiyye li'l-Akideli’s-Selefiie, Pesaver 1998,

6 el-Hamed, a.g.e. s. 74.

Mehmet Evkuran, “Islam’da Esitlik ve itibar Talebinin Teolojik Dili- Mukallidin imani ve imanda

Istisna Tartismalarinin Sosyo-politik ve Kiiltiirel Baglar”, Uluslararast Imam Matiiridi ve Maliiidilik
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vurgulayan bir farkindaligin olusmasina yol agmistir. Clinkii mezhepler arasindaki
rekabet, selefiyyenin tutkuyla kortikledigi savastan daha ol¢tilii ve centilmence
goriinmektedir.

Selefi Paradigmay:1 Anlamak

Selef ve selefi kavramlar kolaylikla degis tokus yapilabilmekte ve birbirlerinin
yerine gececek sekilde kullanilabilmektedirler. Oysa bu iki kavram arasinda
semantik oldugundan daha fazla anlam farki bulunmaktadir. Semantik yakinlik ve
bunun dogurdugu belirsizlik, 6zellikle bu belirsizlikten yararlanan selefi ideolojinin
bilerek ya da bilmeyerek boyle biraktigi bir durumdur. Selefi sdylemin digladig;
diger ekollerin selefi diisinceye bakiglarinda belirgin bir trkek tavir goze
carpmaktadir. Bu asimetrik ve dengesiz durum, soz konusu ekollerin
epistemolojilerindeki agiklardan kaynaklanmaktadur.

En basta selefi soylem, dinsel epistemoloji alaninda safligi, asaleti, kokleri ve ilk
tecriibeyi kutsallastirdigindan onun bu konudaki hirshi ve tutkulu tavri, ona onursal
bir konum kazandirmakta, diger ekoller tizerinde psikolojik tistiinliik sunmakta ve
onlarda bir alttan alma duygusunu beslemekte olabilir. Sanki “giinaha bulagsma” ve
“bid "atleri savunma” riskini gdz Ontne almaksizin selefilikle miicadele
edilemeyecegi yolunda ¢tztimlenmesi hayli zor bir belirsizlik ortami olugsmaktadir.

islam  diinyasinda  selefiligi dengeleyecek giiglii  bir teolojik dil
olusturulamadigindan ya da ge¢misten gelen bu damar giincellenemediginden bu
konuda bir bosluk yasanmaktadir. Bu nedenle selefi hareketin karsisina ¢ikan
girisimler de kisa zaman icinde selefi soylemin sert {islibunun etkisi altina girmekte
ve benzer bir tekfirci dile sarilmaktadirlar. Dolayisiyla selefi hareket sadece
tstlendigi misyon ve sergiledigi pratik ile degil ona muhalefet edenleri de kendine
benzetmesi nedeniyle de ¢ok yonlii bir etkiye sahiptir.

Bu alanda islam diisiincesine katki anlaminda atilmas: gereken adimlardan biri,
kelam ve felsefe hareketinin mesrtiyetini teorize eden metinlerin ve soylemlerin
tekrar hatirlanmas: ve bunlarin yeniden yorumlanmasidir. Dini konularda akil
yiirtitme ilkesine dayanan kelam ve din {izerine bagimsiz diistince tiretmeye
dayanan felsefe hareketinin Islam gelenegindeki seyri, katkilari ve ilkeleri tekrar
kesfedilmelidir. Bu ¢alismalar akli tiimiiyle dislayan ya da onun tiim yetkilerini
budayan selefi ideolojinin din agisindan tutarsizliklarini ve zararlarin fark etmeye
katki saglayacaktir. Giiniimiizde islam disiincesi ve teolojisi, en zayif ve en tutucu
yoniiyle temsil edildiginden islam diinyas su an igin boyle bir agilimdan yoksun
goriinmektedir. Ustelik tarihsel ve politik sartlar tipik bir kriz teolojisi olan selefiligin
gliclenmesine katk: sunmakta, islam diistincesinin zengin iceriginin ve gesitliliginin
giin ytlizline ¢itkmasini engellemektedir.

Peki, selefi sbylemde olup da digerlerinde bulunmayan sey nedir? Tarihten ve ilk
anlamdan uzaklasmis olmanin belirli bir oranda kabulii, diger ekollerin sahip
oldugu bir 6zelliktir. Buna karsilik saflik ve 6ze baghlik iddiasi ve bu iddiay:
sonradan {iiretilen her seye karsi bir elestiri olarak kullanmas: selefi soylemin temel
vasfidir. Bu nedenle islam diistincesinde selefilige kars: dengeli ve makdl bir kars:
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soylemin gelistirilmesi, s6z konusu bu psiko-teolojik engele takilmigtir. Kendisine
adeta ayricalikh ve onursal bir konum edinmis selefiligi karsisina almaya calisan
girisimler, onun bu psiko-teolojik ayricaligindan dolayr dertnlarinda bir eziklik
duygusu hissetmektedirler. Ozellikle Siinni yap1 ve ekoller i¢in bu durum, tam bir
acmaz olmaya devam etmektedir.

Diger yandan ekoller arasindaki teolojik ve sik sik politik alana tagan miicadele,
selefi soylemin elinde tutkulu bigimde tuttugu seyi, yani 6ze dontig ve bid "atleri yok
etme diistincesini ¢ok yonlii olarak beslemektedir. Her ne kadar ekollerin, bid "at ve
kotiliik tanimlan birbirlerinden farkh ve hatta karsit olsa da, bir kiilt olarak 6ze ve
koklere dontis arzusu giincel tutulmaktadir. Oze donerek gagin acr ve
kotiiltiklerinden kurtulma arzusunun canli tutulmasi, bir paradigma olarak selefi
ideolojiyi de yan1 basimizda her an gtincel tutmaktadir. [ste selefiligin bir bakis agisi
ve sbylem olarak modern bir ideoloji sayilmasinin ve bu yontiyle incelenmesi
gerektiginin temel nedeni budur.

Esas olarak selefi cevrelerin diger islami yorumlara bakisindaki sert ve hir¢in
yaklagiminin ardinda, kendisini [slAm’in 6zii olarak gorme tutumu yatmaktadir. Bu
beklenen ve dogal bir sonugtur. Cilinkii selefi ideolojinin mutlak¢ ve inhisarc
ozelligi, her tirden alttan alma, uzlasma, yumusama, geri ¢ekilme davraniglarimi
pesinen diglamaktadir. Zira bunlarin hepsi de dinden uzaklasma ve onu kirletme
cabalar karsisinda bir kayitsizlik, gevseklik ve umursamazlik olarak sayilacaktir. Ik
Haricl gruplardan olan Ezarika’min kendilerinden olup da beraberlerinde savasa
katilmayanlar1 (kaade) tekfir etmekten ¢ekinmeyen tutumlarinin ardinda bu inang
yatmaktadir. Kendisini dinsel hakikat ile 6zdes sayan ve bunu keskin bir inanca
dontistiiren bir diistince tarzimin uygulayabilecegi yegane eylem bigimi, tavize ve
yoruma kapali bi¢imde kesintisizce miicaddele etmektir. Dolayisiyla bu diigstincenin
politik agidan Miisliiman toplumlari i¢in tasidigr anlam, i¢ savastir.

Selefiligin Selef ile Iliskisi: Selef Selefi miydi?

Kendini kati ve sert bir bicimde gecmise atifla kuran her soylem, ideolojiye
doniismek zorundadir. Ideoloji pozitif anlamda insanin anlam ve deger
arayisi/kurma ¢abasinin bir sonucudur. Ancak bu siirecte i¢inde yasanan gergeklikle
olan iligki kopmamakta ve olgu-deger gerilimi bir gekilde ideolojinin elestirel ve
sorgulayia isleviyle dengelenmektedir. Ancak bir kez gerceklikten kopuldu mu
diistince ile realite arasinda dogan gerilim ve bunun dogurdugu savrulma,
ideolojinin ige kapanmasina yol agmaktadir. Gergeklikten kopusun dogurdugu agik,
ideolojik sertlesme ile telafi edilmeye cahisilmaktadir. Biitiin dogmatiklerin
ger¢eklikten ve diinyadan nefret etmelerinin nedeni burada yatmaktadir. Her
defasinda ideolojiyi yalanlayan dtinya, onlarin ofkelerinin hedefidir. ideolojinin
anlam tireten yani burada en patolojik bigimde galigmaktadir. Zira gegmis su anda
var olmayan bir seydir. O gercek degil kurgu olarak vardir. O nedenle ge¢misin
kendisini onayladigini iddia eden bir soylem, bunu temellendirecek kanitlara ihtiyag
duyar.
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Selefilik s6z konusu oldugunda ge¢misin, se¢meci ve indirgemeci bicimde ve en
naiv soylemlerle carpitilarak metalastinldigint sdylemek durumundayiz. Aslinda
kendine ge¢miste bir yer arayan ve mesrilastirici bir referans olarak tarihe yaslanan
her diigtince ve inang, selefi ideolojinin yaptigini yapmakta, naslara ve ilk Misliiman
nesillerin tecriibesine atifta bulunmaktadir.

Kiltiirel ve kurumsal degisimin kontrol altinda tutuldugu ilk donemlerde, tevile
ve kiyasa ¢ok az ihtiyag duyulmaktaydi. O nedenle selef déneminde ortaya
¢ikmadig gerekgesiyle anlami zenginlestirme ve ekollesme olgusuna (felsefe, kelam,
tasavvuf gibi) karsi ¢itkan ve bunlari dinden sapma olarak goren selefi yaklasim hata
icindedir. Kelam ve tasavvuf distintirlerinin ehl-i Hadisin reddiyelerine karsi
kendilerini savunmak amaciyla kaleme aldiklar1 metinlerdeki gerekgeler, islam’1 bir
insanlik 6gretisi kilmaya yonelik argtimanlari yerindedir. Aksi halde Islam” yaymak
i¢in geriye sadece gii¢ ve kili¢ kullanimi segenegi kalmaktadir. Zaten eski ve yeni
selefi gruplarn siddete egilimli olmalar1 onlarin bu algilamalarimin dogal bir
sonucudur.

Selefiyyenin iddiasinin aksine selef, selefi degildi. Bu onlara atfedilen bir ¢okiis
donemi dustincesidir. Her ne kadar selefiligin arglimanlarm destekleyecek
goriintiilere rastlansa da ilk nesillerin din ve diinya algisi, naslarin yaninda akls,
kamu yararini ve tecriibeyi de dl¢ti alan 6zgiiven duygusu tizerine kuruluydu.
Devletin biirokratik ihtiyaglarini karsilamak amaciyla Iran siyasi kiiltiiriinden divan
uygulamasim alip uygulayan Hz. Omer, ilk donemde olmadig; igin bu kurumu
adapte ettiginde Islam’a aykir1 bir islemde bulundugunu diistinmemisti. Onun bu
tasarrufuna Sahabe de karsi ¢tkmamisti. Dolayisiyla selefiyyenin ilk nesillere atifla
ingsa ettigi selef mezhebi tamimi, bir kurgudan ibarettir.® Tarihin teolojik hatali
okunmasinin bir sonucudur. Bununla birlikte etkili olmasinin nedeni, dini hamaseti
kabartmadaki basarisidir. Ayrica kelam, felsefe ve sifi ekollerin kimi zaman agiriya
kagan yorumlarinin dogurdugu siiphe ve gtlivensizlik de siirece katki saglamugtir.

Modern Bir Ideoloji Olarak Selefilik: Ofkeli Kalabaliklar Ile Kérfez Lobisi

Arasinda Kivranan Diisiince

Selefilik ile ilgili kafa karisikligina yol agan noktalarin basinda, onun nasil ve ne
sekilde temellendirilecegi problemi gelmektedir. Selefi stylem, acikca ve sert bir
sekilde kendisini tarihsel ve teolojik olarak Islam’in baslangic donemlerine atfettigi
i¢cin, onu bir zihniyet yapisi ya da bir anlayis tarzi olarak gormek, bizzat dini

8 Islam geleneginde zihniyetler arasindaki miicidele sehirler iizerinden okunabilir. Ornegin Kiife,
Arap otoritesini benimsemeyen mubhalif kesimlerin bir merkezidir. Tarihgiler buramun halkim,
“Ehlii's-Sikak ve'n-Nifak” olarak niteler. Buna karsihk Ehl-i Hadis literatiiriinde, Emevi-Arap
otoritesinin bir simgesi olan Sam’dan Gvgiivle stz edilir. Kitfe sehrinin entelektiiel altyapisiu kuran
ise, Hz. Omer’in bizzat gorevlendirdigi Abdullah Tbn Mestd'dur. Bilindii gibi re’y ekolii ve kelam
hareketinin en canli oldugu merkezlerden birisi Kife'ydi. Buramn olusumunda etkili olan Hz. Omer,
Abdullah ibn Mestid, seleften olduguna gore, selefilik icin agiklanmasi gereken biiyiik bir paradoks
ortaya ¢ikmaktadir. Selefi diisiince politik olarak Arap egemenligini korumaya ¢alisiyordu. Ahmet
Akbulut, “Selefiligin Teolojik ve Diistinsel Temelleri”, Tarihte ve Giiniimiizde Selefilik, s. 129.
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nesnelestirmekle esdeger gortiinmektedir. Bu durum, selefi sdylemin dinsel hakikati
sahiplenici etkisinin hala etkin oldugunun karutidir.

Selefi hirginh@ anlamak bugilin igin teolojik oldugu kadar entelektiiel ve
akademik bir problemdir de. Selefiligi ideolojik bir yap1 olarak gormek, esasinda
guiniimiiz ilahiyat birikiminin ulastigi asama agisindan ufuk agic1 bir katkidur.,

Aslinda olmas: gereken; diigtincelerin zamanla gozden gecirilmeleri, yeni durum
ve ihtiyaclar 1siginda yeniden tanimlanmalaridir. Bu o kadar dogal ve gerekli bir
durumdur ki bunu temellendirmek i¢in ¢aba harcamak bile gereksizdir. Ancak
bunun karsiti olan diigtince tutuculugunun tiim duyarhiliklarini ve 6zlemlerini
alabildigine kullanan ve bunlar: topyektin bir diistince icinde eriten sézde “dzcii”
diistinceler karsisinda, hayatin kendisi kadar dogal olan yenilenmeyi savunmak ve
onu inanglar oniinde temellendirmek gerekmistir.

Bu cergevede sik¢a yapilan bir haksizhig: da dizeltmek gerekir. Oze doniis
soylemini dile getiren Islam diisiincesi iginde bir bagka cevre ya da daha dogru bir
nitelemeyle bir akim vardir: “islam modernistleri”. islam modernizmi, islam
diistincesinin kisa zamanda tiliketilmis imkanlarindan biridir. Belki de bu
nitelemedeki modernizm kavramindan dolay: bir dislanma, stiphe ve onyarg: ile
karsilasmustir. Islam modernistlerinin temel argtimanlarindan biri, Islam’in dziine
donmek gagristydi. Bu yoniiyle selefilerin asr-1 saidete ve Islam’in saf anlamina
donts tezleriyle bir benzerlik iliskisi oldugu diistintilebilir.

islam’in 6ziine doniis iddiasina sahip ¢ikan iki farkh paradigma, bundan dogal
olarak birbirlerinden farkli seyler anlamaktadirlar. Selefi séylemin [slam’in ziine
donmekten anladig: sey, te'vilsiz, yorumsuz, literal ve ritiielsel olarak ilk tecriibeyi
kutsamaktir. Islam modernistlerinin islam’in 6ziine donmekten anladiklar ise bu
kadar yalin ve diiz degildir. Onlarmn islam’in 6zii ile kurmaya galistiklari iliski daha
bastan yorumsaldir ve te'vili dislamaz. Islam’mn ilk dénemine gidip mesajin evrensel
ilkelerini tespit edip bugiine tasimak 6zii itibariyla yorumsal bir siiregtir. Islam
modernisti bunun farkindadir ve yaptig isin bir yorumlama, anlam iiretme ve sonug
¢itkarma oldugunun samimiyetle bilincindedir. Ne ki bu samimiyet tutucu gevreler
tarafindan bir tiirlii fark edilememis ve “muistesrik talebeleri”nin yikici bir girisimi
olarak insafsizca bastirilmistir.

Peki, Islim modernisti 6ze donmeyi neden istemektedir? islam modernistine
yonelik ¢agi putlastirmak ve Islim’t cagin egemen zihniyetine boyun egdirmeye
calismak gibi suglamalar karsisinda paradoksal olarak modernist, islam’in tarihine
ve kaynaklarina ulagma arzusu duymaktadir. Bu bir geligki degil midir? Neden boyle
bir egilim i¢ine girmektedir? Bunun en kestirme cevabi su olabilir: Tarihsel islam’1 ve
geleneksel kimlikleri paranteze alarak, cagdas degerler tiretmek icin gerekli bir
yorumsal alan olusturmak. Gelenegin agir ve biktirici baskisi altinda yasayan islam
diinyasinda kitleler kendileri igin bir gelecek vizyonu olusturma cesaretini [slam’dan
baska bir yerde elde edemezler. Ancak Islam’in kaba ve literal yorumu, Miisliiman
diinyay1 i¢ine diistiigli donukluktan kurtaramamakta ve dahasi, pek ¢ok sorunun
nedeni olmaya devam etmektedir. O nedenle gelenege ve tarihsel anlamlara elestirel
bakmay1 miimkiin kilacak bir mesafe koymak gerekmektedir.
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Miislimanlar i¢in gegerli ve kalici ¢oziim yine Islam icinden olacagina gore [slam
ile daha yaratic ve ¢oziim tiretici bir iliski kurmay1 deneyen modernist diistintirler,
anlam, hedef ve deger iizerinden Islam’1 yeniden tanimlama cabasi igine girdiler.
islam ile girisilen bu iliskide ilk tarihsel tecriibe, hazir ve biitiinciil bir ¢oztim degil,
¢oziim igin gerekli ilkeleri iginde saklayan bir yapi olarak gordlir. Onu
degerlendirmeye ve yorum siirecine tabi tutmaksizin ilkeleri elde etmenin
imkansizhigina inanan modernist distiniir, yorumlamay: ve akil yiriitmeyi 6ne
cikarir.

islam’in ilk donemine donmek, ilk tecriibede olmayan seyleri bid ‘at olarak
gormek konusundaki tutumlarindaki benzerliklerinden dolay: Selefi diistintrler ile
islam modernistleri birbirleriyle karistirilmaktadir. Oysa buradaki benzerlik iddia
diizeyindedir. Bu iddianin igeriginin nasil doldurulacag: ise apayr iki paradigmanin
habercisi sayilir. Su da var ki bagariya ulagamamis ve kendi hedeflerini
gergeklestirememis bir Islam modernizmi hareketinin savrulacagi en yakin liman,
selefilik olacaktir. Nihilizm ise bir diger alternatiftir. Zira deger, anlam ve kutsallik
yiiklii tarihi, bir kez nesnelestiren bir bakis agisindan bakildiginda; artik, her tiirlii
kutsal ve anlam, bir yorumbilimsel insa olarak goriilecektir.

Modern diinyada selefiligi sadece ofkeli ve kontrolsiiz kalabaliklarin zihin
yapisina baglayarak agiklamaya ¢alismak eksik ve yetersiz bir girisim olacaktir. Mali
kaynaklar saglayarak wve politikalar gelistirerek hareketin toplumsallagmasina
yardimci olan zengin Arap tilkeleri olaya uluslararasi bir boyut kazandirmaktadir.
Uluslararas: iligkiler agisindan bakildiginda selefiligin bir politika yontemi olarak
yonetimlere bir kisitlama ve sinirlandirma getirecegi sanilabilir. Zira sert, 6diinstiz
ve eylemci yontyle selefiligin, pragmatik ve giiniibirlik iligkilerle dolu modern
diinyada rasyonel politikalar Giretmeye pek izin vermemesi beklenebilir.

Realite hi¢ de boyle degildir. Selefi diistinceye sahip gruplarin pratiklerine
bakarak bir yargiya varmak dogru degildir. Bu ideolojiyi destekleyen yonetimler, i¢
politikada disiplinli bir toplum insa ederken dis politika uygulamalarinda belirli bir
siyasal kiiltiire bagli olma zorunlulugu duymaksizin modern diinyayla 6zellikle de
gelismis Batih tilkelerle iliskilerinde olabildigince genis ve serbest bir hareket alam
elde etmektedirler. iliskilerin ve biirokratik kurumsallasmanin basit ve yalin oldugu
bir doneme atif yapmak, bu arada olusturulan Misliiman siyasal gelenegi ve
biirokratik birikimi atlamay1 getirmektedir. Bu da en tuhaf, siirpriz ve anlasilmasi
zor iliski ve politikalar1 mesralastirmaya imkan tanimaktadir. Gerg¢ekten de selefi
ideolojiye yaslanan iilkelerin diinya ile iliskileri, diger islam iilkelerinden farklilik
gostermektedir. Islam tilkeleri ile goniilsiiz ve mesafeli iliskiler kuran bu tlkeler,
gelismis Batli devletlerle ileri diizeyde politik, stratejik ve ekonomik iliskiler
kurabilmektedirler.

Antikiiltiiralist Bir Teoloji Olarak Selefilik

Selefi 6gretinin temel argiimani dinin aslina ve oziine baglihk iddiasidir. Bu
iddianin temel tezi, islam dininin selef olarak adlandinlan kusaklardan sonra
bozulmus oldugu diistincesine dayanir. Selefi séylem, sonradan ortaya ¢ikan her
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seye karsi pesin bir stiphe ve el altindaki glivensizlik duygusunu beslemekte ve onu
stirekli giincel tutmaktadir. Bozulmanin ve dinden uzaklagsmanin mekanizmasi,
naslar karsisinda akil yiirtitmenin one ¢ikarilmas: olarak acgiklanir. Ozden
uzaklagmanin araglar1 olarak te’vil ve akil ytiriitme kinanir ve buna karsi naslara
teslim olma tutumu yticeltilir. Selefi ideoloji, kiltiirtin sifir noktasinda yasama
arzusunun bir disa vurumu olarak, “kiiltiirel cocukluk” algisinin inanca ve bir eylem
paradigmasina dontistiirtilmesidir.

Selefilik, kiilttiriin kargisina muhayyel bir dinsel tecriibeyi yerlegtirir. Kalttr
kavrami, daha en basta insanin yeryiiziinde siirpriz nitelikli eylemlerde
bulunabilecegi ve toplum denilen kurgusal yap: icinde taklide ya da yaraticihga
dayali tirtinler ortaya koyabilecegi varsayimina dayanir. Bu kadar bile insana, kendi
hayatinda ya da baskalariyla paylastigi deneyimlerinde iradesini kullanma ve
eylemde bulunma 6zgtirliigiind verir.

Toplum doga gibi verili degildir. Bagka tiirli olmasi pekala miimkiin iken boyle
olan, kurgusal bir yapidir. Doga gibi zorunlu degil, olasidir ve olasiliklarla doludur.

Toplumu miimkiin kilan temel etken, insan iradesidir. Kiilttirti de doguran seydir
irade. Bir kez olustuktan ve kurumsallastiktan sonra iradenin, kendini tasfiye edecek
bir tarzda calisiyor olmasi, toplumun ontolojik olarak miimkiin ve kurgusal olmasi
gercegini degistirmez. Kiiltiir-toplum iliskisinde kurucu unsur olan insan iradesinin
ongoriilemezligi gergegini tek fark edenler, sadece postmodernist distintirler
degildir. Tim ozciiler, kesin inanghlar, evrenselciler ve dogmatikler, kiiltiirti kuran
ve onu gegitlendiren temel unsur olan 6zgiir iradeyi biiytik bir tepkiyle karsilamig ve
onu bastirmaya ¢aligmuglardir. iste, selefiligin dayandigi temel ilkelere bakildiginda,
dinsel hakikate kesin teslimiyet vurgusu altinda insan iradesini simirlandirma
arzusunu gormek mimkiinddr. Teslim, keff, imsak, aczini itiraf gibi selefi
diistincenin nas karsisinda yiicelttigi ilkeler, insam insan yapan irade giiclinii
sinirlamay1 hedeflerken te'vil, kiyas, akil ve ictihad karsithg da dogrudan iradeyi
kapatmaya yoneliktir.?

Saf din algisi, katisiksiz keskin tecriibe ve bunun tamamlayicist olan tekfirci
retorik, her tiirld kiiltiirel yorumu ve gesitlenmeyi yok etmeyi, cihadin ash amac
olarak vaz eder. En kati ve ice dontik insan toplumunda bile kiiltiirel ¢esitlenme
kacimilmaz olduguna gore, kiltiire karsi selefi cihadin ebedi oldugunu
varsayabiliriz. Tarih boyunca Miislimanlarin ortaya koydugu tiim kazanimlar ve
emek trtni degerler islam dininin safligini bozan bid "atler olarak gortilmekte ve
yerilmektedir. Bu baglamda dikkat ceken temel gercek, Selefiligin kiiltir
diigmanliginin zararini en gok Miisliiman diinyanin ¢ektigidir. Mdsliiman olmayan
toplumlar ve ozellikle Bati Ehl-i Kitab, Daru’l-Ahd halki vb. gibi nitelemelerle
uluslararasi iligkiler agisindan daha giivenli ve avantajli bir yere yerlestirilmektedir.
Zaman zaman konjonktiir geregi bazi karsilagsmalar olsa da bunlarin stratejik oldugu

9 Selefi zihniyetin temel ilkelerinin kisa bir sunumu wve Siinnilik icinde rey ekoliine yonelttigi

suclamalara &rnekler icn bk. Siileyman Uludag, [sldm Diisiincesinin Yapisi, s. 44-65.
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aciga cikmustir. Selefi cihad algisinin asil uygulama alani, Miisltiiman diinya ve bizzat
Miisltiman kitlelerin kendileridir.

Su halde tiim selefi egilim ve hareketlere derinliginden hakim olan bir duygu ve
bir diistinceden soz etmek gerekir. Oze ve saf dine donmek diistinceyi, mevcut
durum karsisinda duyulan caresizlik ve dfke ise duyguyu tarumlayabilir. Bunlar,
Miisliiman toplumunun tarihsel ve politik tecriibesine bagli olarak yer
degistirebilmekte ve birbirlerini beslemektedirler. Zaman zaman duygu, kendini bir
diistince ve bir din anlayigi olarak ifade edebilmektedir. Bir kriz teolojisi olarak
selefilik, kiiltiirel ve toplumsal tikanmighga, yeniden yapilanma gabalarinin basarisiz
kalmasina bir tepki olarak 6ne ¢ikmaktadir. Bu durumda Miisliimanlarin sadece
mevecut durumu degil tarihsel ve kalttrel birikimi de dinden bir sapma olarak
gorildr.

Ofkeli kalabaliklar kiiltiir iiretemez, kiiltiirel mirasi sahiplenemez, aksine onu
tiiketirler. Ktiltiirtin adresi, tarihle ve diinya ile dengeli, makil ve pragmatik iliskiler
kurmay1 bagsarabilmis mutedil orta siniftir. Mezheplerin gelisimi ve kurumsallasmasi
deyim yerindeyse islam diinyasindaki orta sinifin basini ¢ektigi bir kazanimdir.
islam diinyasinda ofkeli kalabaliklarin kendini ifade araci olarak selefiligin kiiltiire
ve onun ayrilmaz bir pargasi olan mezheplere bakis: tipik bir alt tabaka hir¢inlig:
bakisini yansitir. Ofkeli, huzursuz ve yikicidir. Basta kendi kiiltiirel ve tarihsel mirasi
olmak tizere kurumlara ve degerlere radikal bi¢imde karsidir ve bunlar1 dinsel bir
soylem icinde tahkir eder ve tasfiye etmeye calisir.

islam diinyasinda selefiligin arka plamninda yer alan 6nemli bir odak daha vardir
ki bu hareketin diistinsel ve ekonomik finansmanini saglayan Arap siyasal aklidir.
Sutidi Arabistan ve bazi korfez tlkeleri sahip olduklar maddi zenginlikle selefi
harekete basta egitim ve STK orglitlenmeleri olmak tizere lojistik saglamaktadir.
Zengin Arap elitlerinin bir diinya goriisii ve bir yasam tarz1 olarak selefilik, ofkeli
kalabaliklarin arkasinda onlarinkinden daha farkli bir motivasyonla hareket
etmektedirler. Bu tilkelerin olaya bakisi uluslararasi iligkiler politikalar1 ve stratejik
onceliklerle yiiriimektedir. Bu kesimin kendilerini ayricalikli  hissetmeleri,
kendilerini Miisliiman diinyanin geri kalanindan ayrn bir konuma yerlestirmeleri ve
farki tutmalari, uluslararas: iligskilerde serbest ve islek bir alan agmak amaciyla
aciklanabilir.

Selefi Nihilizm Karsisinda Mezhepleri Yeniden Diisiinmek

Giintimtizde selefi diiglinceyi savunan gevrelere ve temel metinlerine
baktigimizda mezhep konusunun reddiyeci yaklasimla ele alindig1 goriilmektedir.
Mezhep ve firka kavramlarn dinden ayrilarak bid "at yolunu segen kesimler igin
kullamlmaktadir. Dolayisiyla bu kavramlarin selefiligin zihin diinyasinda sapkinliga
esdeger olumsuz bir anlami vardir. Bu, onlarin kiltiire bakiglarinin, dogal ve
mantiksal agidan zorunlu bir sonucudur. Giintimiiz selefisine hangi mezhebi taklit
ettigi sorusu soruldugunda verdigi cevap, selef itikadina tabi oldugu yolunda
olacaktir. Modern selefi literatiirde en sik kullarilanlar selef, selef-i salih
kavramlaridir. Sanki Islam yeni vahyediliyormuscasina bir tutum icindedirler.
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Zamanin gecmesine, hayatin akmasina ve ¢oziim gerektiren yeni durumlarin ortaya
¢tkmasina katlanamayan ve yetersiz kalan selefi biling ¢areyi en naiv bi¢cimde naslara
siginmakta bulmustur.

Mezhepler hakkinda islam diinyasindaki yaklagimlardan ilki selefiligin, oze-
dontis gerekgesiyle sergiledigi inkara tavirdir. Buna gore mezheplerin tamanu
islam’dan sapmay1 ve sapkinligi ifade etmektedir. Bunlarin ortaya koydugu
goriiglerin de hicbir mesrtiyeti bulunmamaktadir. Digeri ise mezhebi kimligini
islam’in yerine ikame eden din-mezhep 6zdesligi yanilsamasina kapilmis tutucu
yaklagimdir. Bu yaklagimin sahipleri kendi mezhebinin islam’in tam bir temsili
olduguna inanmakta ve diger mezhepleri batil ve yanlis akimlar olarak gérmektedir.

Bu anlayislarin elestirel degerlendirmesini iceren daha dengeli ve gergekgi bir
bakis agist miimkiindiir. Mezhepleri radikal bicimde reddeden radikal-selefi
yaklagim, aslinda belirli bir mezhebin goriiglerini savundugunun farkinda degildir.
Oze doniis adina tarih boyunca Miisliimanlarin tirettigi kurumlari ve degerleri yok
sayan bu anlayis, Miislimanlar1 bilerek ya da bilmeden tarihsizlestirmeye
calismaktadir. Her medeniyetin oldugu gibi Misliimanlarin inga ettigi medeniyetin
de olumlu-olumsuz yanlar1 bulunabilir. Yeni bir medeniyet insas1 da ancak bu
olumlu-olumsuz ozellikler tizerinde diistinmek, degerlendirme yapmak ve ayiklama
yapmakla kurulabilir. Ancak stz konusu yaklasgim, zenginliklerle dolu tarihsel
birikimi tekfir ettigi icin, gegmisi ve gelecegi olmayan ilkel bir din anlayisini idealize
etmektedir. Bu, bizzat hayat1 ortadan kaldirmakla esdeger bir yaklagimdir.

Mezhep elestirisi mesradur ve gereklidir. Ancak mezhep elestirisi, selefilerin
yapti§1 gibi tarih ve kiiltiir diigmanlii ekseninde degil yine din, akil, kiiltiir ve
degerler ekseninde olmalidir. Dolayisiyla mezhepleri elestirirken kullarulan dil,
Miisliimanlarin Islam tizerine diisiinmesini, deger iiretmesini, felsefe yapmasin
daha bagtan onaylamalidir. Ancak boylesi bir kabul {izerinden kiiltiirel ve teolojik
olarak mirasimizdan yararlanmak ve degerli tirtinler ortaya koymak miimkiin
olabilir. Buna karsilik, zamanin ve mekanin donuk resminden bir hakikat tiretmeye
caligan selefi paradigma, dogasi geregi kiiltiir tiretecek imkanlardan yoksundur.

Selefizm ‘Kelebek Etkisi’ Yapar m1? Siinnilik-Selefilik iligkisi

Selefilik ile Siinnilik karsilastirmas: zorluklarla dolu bir calismadir. Her
calismanin elbette kendine 6zgti bir zorlugu vardir. Buradaki zorluk Stinni kanattan
kaynaklanmaktadir. Selefilik ¢ok net, kesin ve keskin bir gortiniime sahip
oldugundan, sinirlarini belirlemek kolaydir. Selefi sdylem arastirmaciy:r fazlaca
yormaksizin diger ekollerle olan iligkisini teorisi ve pratigi ile agik bi¢cimde ortaya
koymaktadir. Oysa Stinnilik i¢in ayni seyi sdylemek pek miimkiin degildir. Stinni
paradigma kusatict ve kucaklayia ozelligiyle simirlarini yumusatmustir. Kelam
ekollerinden Eg'arilik ve Matiiridilik, sGfi yapilanmalar, fikih ekollerinden Hanefj,
Safii, Hanbeli, ve Maliki mezhepleri Stinni ¢atinin altinda bulusurlar. Aslinda boyle
bir bulusma tarihte gergeklesmis degildir. Ancak tamim diizeyinde Stinnilik
yapilandirilirken, Islam diinyasinin tiim teolojik birikimi (Sia, Mutezile ve Haricilik
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disinda) korunmaya calisilmistir.'? Bu nedenle selefilik ¢oktan zihniyet yapisi olarak
Siinni cati altima almmustir. Ozellikle Hanbeli ekol Stinnilik icinde selefi damara en
yakin mezhep olarak, selefi degerleri Stinnilik icinde temsil etmis ve onun imajin
sempatize etmistir. Selefilerin, Stinnilik konusunda kafasi karisik degil aksine nettir.
Buna karsihik Stinni diinya, selefiligi nasil anlayacagi ve nereye konumlandiracag:
konusunda belirsizlik yagamaktadir.

Tiirkiye Diyanet Vakfi tarafindan yayinlanan islam Ansiklopedisi’nin “Selefiyye”
maddesinde selefiyye: “itikadi konularda Kur’an ve Siinnet'in lafzina bagli olan ve
te’vili kabul etmeyen ekol” olarak tammmlanmis ve su bilgilere yer verilmistir:
“Sahabe ve tabiin mezhebinde bulunan fakih ve muhaddislerin yolu seklinde de
tanimlanan selefiyye, ayrica Ehl-i Stinnet-i Hassa olarak da anilir.”!!

Dikkat edilirse selefilige dair bu tamm, Ehl-i Stinnet diistintirleri tarafindan
yapilmigtir. Selefiligi, Ehl-i Siinnet'in 6zii olarak gormek, Stnniligi selefilik
kargisinda kirilgan ve mahctp bir konuma itmektedir. Selefiligin konusuldugu
ortamlarda ortalama Siinni bilincin daima alttan almaya yénelmesi, selefi ideolojiye
kismen de olsa boyun egdigi ve onu denetleyici bir referans olarak benimsemesi ile
ilgilidir.

Diger yandan selefi kanadin isinin daha kolay oldugu gorilmektedir. Selefi
diigiintirler metinlerinde Islim’i bozan sapik firkalar soylemi tizerinden kendi
disindaki islami olusumlara bir tistiinliik saglamaya ¢aligmakta ve bunda da basarih
olmaktadir. Selefi soylem temelde selefin yolu ve inancini izlemeyi siar edindigini
iddia eder. Bu kavrami kullanmaya 6zen gosterirler. Yine de selefin yolunun
aciklama ve tamimlama sadedinde Ehl-i Siinnet ve’l-Cemaat kavramimi da
kullanurlar. Kavramin bu tarz kullanimi Selefi ideolojinin meveut Siinni diinya ile bir
bag kurma ve onu da icerme girisimi olarak islev gormemektedir. Aksine “ger¢ek
Sunniligin” selefilik tarafindan temsil edildigi diistincesini vurgulamak ve Ehl-i
Stinnet iddiasindaki geri kalan diinyay1 ¢izgi disi gostermek ve otekilegtirmek
amaciyla kullanilmaktadir.

Selefiligin kendi digindaki Stinni diinyaya bakigini ortaya koyan modern selefi
metinlerde, kelam ekollerinin kotiiliik ve zararlari sdylemiyle bir diglama mantiginin
isletildigi gbze carpmaktadir. Selefilik disinda kalan Stinni diinya, Es’ari ve Mattiridi
kelam diistincesinin hakim oldugu cografyadir. Selefi soylem, bu cografyadaki din
anlayisini Miircie, Mu'tezile ve tasavvuf ile olan iliskisini 6ne stirerek dislamaktadir.

ibn Teymiyye'nin akaid konulu metnine yazilan serh ve yorumda sifatlar konusu
ele alinirken Es'ari ve Matiiridi kelamcilarin gizginin neresinde gorildugling ortaya
koymasi bakimidan su agiklamaya rastlanmaktadir: “Ehl-i Stinnet ve’l-Cemaatin
sabit esaslarindan biri de, Allah’in yarattiklar tizerindeki uluvvunu ve argi/tahti
tizerindeki istivasim isbat etmektir. Bu, Ehl-i Stinnet’in; Cehmiyye, Mu'tezile,
Es'ariyye (ve Mattiridiyye)'den kendisiyle tefrik edildigi olduk¢a énemli bir temel

10 Mehmet Evkuran, Siinni Paradigmayt Anlamak-Bir Ekoliim Politik ve Teolojik Yapilanmnast, 2. Baski, Ankara
2015.
11 M. Sait Ozervarli, “Selefiyye”, DIA, XXXVI, 399.
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esastir.”12 Yine ayni eserde Ehl-i Stinnet ile ehl-i bid "at arasindaki farklar agiklanirken
Ehl-i Stinnet’in ilahi sifatlarin hicbirini nefyetmeden, te’vilsiz, tahrifsiz, temsilsiz
isbat ettigi belirtilmis ve bu konuda bid "at ehlinden iki grubun ona muhalefet ettigi
ifade edilmistir. Bu bid “at ehli gruplardan ilki Cehmiyye ve Mu’teziledir. ikinci grup
ise Es'ariyye (ve Maturidiyye) firkas: ve onlara tabi olanlar olarak sayilmaktadir.
Dikkat ¢eken bir nokta serh béliimlerinde Es'arilik ifadesinin yaninda parantez
icinde Mattiridiligin de yazilmis olmasidir.

Matiiridilik ve Es'arilik ozellikle Miircie ile olan iligskisi ve Miircie’nin baz
goriislerine  yakin  durdugu icin elestirilmekte ve seclef yolundan uzak
gosterilmektedir.” Kelamcilarin imanin tanimi, mahiyeti ve amel ile olan iliskisine
dair gorusleri elestirilirken Miircie'nin etkisi altinda kaldiklar ifade edilmektedir. Bu
stirecte Miircie'nin fakihlerinin oynadig role dikkat cekilmekte ve Hanefi fakihler
birinci derecede sorumlu tutulmaktadir.!s

Stunniligi su ya da bu gerekgelerle selefilikten uzak ve iligkisiz sayma
girisimlerinin talihsizligi acgktir ve tarihsel-teolojik verilerle oOrtiismektedir.
Kurumsal olarak bakildiginda Hanbelilik ve Malikilik ekollerini kendisi ile aymi ¢ati
altinda goren bir Stinnilik, icerdigi bir bu radikal 6zcti yapilar tarafindan sorgulanma
riskini daima biinyesinde tasiyagelmistir. Bizim yaptigimiz Stinnilik tanimi Osmanli-
Tiirk tarihsel tecriibesine de bagh olarak daha kusatici, esnek, ¢ogulcu bir karakter
sahip olmustur. Gegmiste bu cografyada yasayan insanlarin dinsel kimliklerine bagh
olarak zenginlesen ve gesitlenen siinnilik algimiz, selefi stinnilik tarumlarma gore
oldukca gevsek, genis ve tehlikeli goriinmektedir. Iki farkli siinnilik algisinin
rekabeti ile kargi karsiyayiz. Yasanan kiiresel ve bolgesel gelismeler islam
diinyasindaki mevcut yapilar agindirict bir etki yapmis, mezhebi ve dini kimlikler
Misliimanlarin sorunlarimi ¢bozmede yetersiz kalmistir. Tam da bu donemde
selefiligin canlanmas1 manidar olmakla birlikte beklenen bir olaydir.

Bir kiltiirtin gilicii anlam ve defer tretmesinde, ge¢mis ile gelecek arasinda
boltinmeksizin simdiki zamani yasamaya imkan tanimasinda yatar. Anlam ve deger
tiretemeyenler igin iki olasilik goriintiyor: ilki kendinden kagarak diger kiiltiirleri
pratize etmek. Digeri ise kendi kiiltiirtintin koklerine kadar inerek yeniden dogmay1
arzulamak... Tablonun tamami okundugunda selefilik, islam diinyasinda tikanan ve
anlam tiretemeyen toplumsal ve kiiltiirel yapilara en radikalinden bir reddiyedir.

12 {bn Teymiyye , el-Akidetii’l-Vasitiyye ve Ihtiva Ettigi Yiice Mebihise Dair Tenbihit, serh: Abdurrahman b.
Nasir es-Sa'di, talik: Abdiilaziz b. Abdillah b. Baz, s. 60-61.

Bage., s 64-65.

14 Ebi Hanife de Miircilik suglamalarimin farkindadir. Ogrencisi Osman el-Betti‘'ye yazdig mektubunda
“Mektubunda, benim Miircie'den oldugum haberini aldigum yaziyorsun ve ben onlar igin “yoldan ¢iknng giinahkdir
miimin (fastk)" demigim, bu da sana agir gelmis.” diyerek konuya girmekte ve sozlerinin kismen yanhs
anlasihp carpitildigim soylemektedir. Dikkat gekici nokta Ebii Hanife'nin Miirci suglamasimin dogrudan
reddetmemesi ve irca gorisiiniin olumlu ve asirn anlamlarmi agiklayarak konumunu agiklamaya
calismasidir. Bu tutum sonra gelen Hanefi-Matiiridi distiniirler de goriiliir. Onlar Mircie'yi halis
Miircie ve Ehl-i Siinnet Miirciesi olarak ayirmakta ve bir mesruiyet olusturmaya gayret etmektedirler.
Imém-1 A'zém Ebii 1 lanife ve Eserleri, “Osman el-Betti"ye Yazdig Risale”, cev. Abdulvvab Ogztiirk, s. 110.

15 Sefer b, Abdurrahman el-Havali, Miircie Inanct ve Isldm Ummeti Uzerindeki Kotii Tesirleri, s, 330-332.
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Islam diinyasinda elde edilen ekonomik ve politik basarilara ragmen bilgiden,
degerden ve estetikten uzaklasma sonucu yasanan nihilizmin, teolojik bir ifadeyle
sert bi¢imde yiize vurulmasidir. Su halde tikanan Siinni paradigmanin, kendisini
sorgulayical bir gii¢ olarak sunan selefilikle ylizlesmesi kaginilmazdir. Siinnilik nasil
[slam’in tarihsel ve teolojik bir parcasi ise; bir tepki ve reddiye mekanizmasi olarak
calisan selefi ideoloji de dyledir. Islam diistincesi ve ozellikle stinnilik, kendi icindeki
selefi damarla karsilasip, onunla olan mitizakeresinden gtiglenerek ¢ktiginda bir
umut belirebilir.

Kendisini tarihsel ve teolojik olarak nesnelestirip kendine disaridan elegtirel bir
gozle bakmasini basaramayan bir dinsel biling ile degil selefi savrulmalariyla bas
etmesi, sorunu tanimlamas: dahi mimkiin olmayacaktir. Kendini dinsel hakikatin
ozii ve su katilmamus saf dogruluk olarak takdim eden 6zcii bir anlayisla karsilasmak
kolay degildir. Onun karsisinda durmak ve onun agiriliklariyla miicadele etmek hig
kolay degildir. Bunun igin en az selefilik kadar dinsel hakikate sahip ¢ikma ve ona
saygl duyma sinavindan basariyla ¢ikmak gerekir. Ancak dinsel hakikat ile olan bu
bulusma ve dzdeslesme lafiz, tarih ve sekilden daha ¢ok anlam, hedef ve degerler
tizerinden gerceklesmek durumundadir. Kendini bir yorum, yaklagim ve ekol olarak
sunan bir ¢oziimiin selefi sbylemin sahiplenici tutumunu yumugatmasi ya da onun
karsisinda bir yer edinebilmesi miimkiin gortinmemektedir.

Her seyden once bir kriz teolojisi olarak selefilik, yasanan ¢agin kotiiliikleri ve
sorunlari karsisinda biriken tiim ¢aresizlik, nefret ve tikanmislik duygularin, teolojik
bir dil tizerinden keskin bir 6zcii ideolojiye dontistiirmek icin gereken imkanlara
sahip bulunmaktadir. Tarihin hangi kesitinde ortaya gikarsa ¢iksin Selefi dalgada her
zaman ‘glincel” olan ve kitleleri sarmalayan sey, tarihsel ¢okiisiin degerlerini ve
duygularin1 yansitan psiko-teolojisidir. Dolayisiyla ¢agdas bir ideoloji olarak
selefiligin temsil ettigi keskinlik kargisinda diger tiim okumalar bir oyalanma ve
taviz, ¢oziim Onerileri ise “heva ve hevesini ilah edinmek” olarak goriinecektir.

Su an i¢in yasanan tabloya bakildiginda goze carpan gergek, selefiligin Siinni
diinyada saygmhgim ve agirhgim korudugudur. Bu bariz onursal makami elde
etmesi, selefiligin tek yonlt basarisi degildir. Bunda stinniligin yapisal ve
paradigmatik yapisinin ve tecviz edisinin etkisi de tartisiimalidir. Gerek siyaset ve
gerek zihniyet yapisi olarak Selefi ideoloji siinni dinyay: etkisi altma almis
bulunmaktadir. Bunda yiikselen ve genisleyen $ii dalganin etkisini de goz ardi
etmemek gerekir. Tarih boyunca her ne zaman Sii diinyada bir giiglenme ve
genisleme siireci yasansa, buna duruma bir tepki olarak Stinni diinyada selefi-
Hanbeli damarin kabardigi ve Siinniligin itibarim ve degerlerini korumak tizere 6ne
caktigr gortilmektedir. Bu damarin giiglenerek toplumsal eylemler tiretmesi
beraberinde Stinni paradigma acisindan bir temsil krizine yol agmaktadir. Ancak asil
neden islam diinyasinda ve ozellikle de Siinni diinyada bilgi ve deger alaninda
yagsanan donukluk ve tikanmadir. Kendini yenileyecek sartlari ve imkanlar:
olusturmay1 basaramayan ya da bunda yetersiz kalan Stinni diinya, tarihsel olarak
aliskin oldugu seyi yapmakta, gelismeler karsisinda pragmatik bir tutum
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sergilemekte ve olaylarin gerisinde kalarak tepkisel ve reaktif davranislarla bir denge
bulmaya calismaktadir.

Stinni paradigmanin, kendini samimi bir elestiri stirecine agmadikca selefilik
bagta olmak tizere din anlayisindan kaynaklanan problemleri ¢ozebilecek bir irade
ve ufuk gelistirmesi miimkiin goérinmemektedir.

Giintimiizde siinni diinya, selefi gruplarin baskisi karsisinda savunmasiz ve
kirilgan bir gortintim arz ediyor. Stinni cografya selefiligi, ilmi ve teolojik bir nesne
olarak ele alma konusunda yetersizlik i¢indedir. Bu yetersizligin sonucu olarak,
stinnilik politize etmeksizin selefilik hakkinda bir soylem gelistirememektedir.
Teolojik elestirilerin gelistirilemeyisinin temel nedeni yapisaldir ve stinnilik igindeki
selefi degerlerle yiizlesmeksizin onunla sogukkanh bir karsilasmaya hazir
olamayacaktir.

Selefi Ideolojide Bilgi Problemi

islam diinyasinda bilgi temelli entelektiiel diisiincenin gelismesinin ontinde
kutsal ya da kutsallik goriiniimiinde iki bariyer bulunmaktadir. Ilki bilgi ile sezgi
arasinda talihsiz bir karsithik iligkisi kuran ve ilmin kargisinda irfani yerlestiren stfi
teolojidir. Burada ilim kendi iginde yarilir ve zahir ve batin olarak bdéliimlenir.
Varhigm gergek ve saf bilgisine ulagtiracak olan batini yontemlerdir. Zahire takilip
kalan ulema, batin pesinde olan urefa/arifin yaninda daha alt diizeyde yer alir.
Yaptiklari is, goriintir diinyanin gegici bilgisi ile mesgul olmaktir. Oysa irfan ehli
bildigimiz okuma yazma ve akil yiiritme yontemlerinden daha etkin baska bir
bilgilenme ve aydinlanma yolunu yticeltir. Zahir ulemasinin bilgi elde etmek icin
sergilenen entelektiiel emegin kiiciimsendigi hi¢ olmazsa daha asagida gortldigi
bir bakis agisindan bilgi, ilim ve bu yoldaki gabalarin pek de bir anlam ifade
etmedigini ve ¢ok bir deger tasimadigini soylemek zor degildir.

Bilgiye daha oldiiriicii darbe selefi epistemolojiden gelmektedir. Selefi diistinceye
gore Hz. Peygamber dini oldugu gibi saf ve dogru bicimde sahabeye anlatmus, onlar
da aracisiz olarak dinledikleri dini anlasmis, yasamis ve sonraki nesile
aktarmiglardir. Dini dogru anlamak igin selef ad1 verilen bu kusaklara ve onlarin
inanglarim aktaran imamlara tabi olmak gerekir. Akil yiiriitme, te’vil, ilham gibi
yollarla dini anlamak, araya aracilar koymak ve kolay dini zorlastirmak anlamina
gelmektedir. Bu temellendirme zorunlu olarak nakli ve eseri 6ne ¢ikarmaktadir.
Selefi epistemolojide ilim ile nakil kavramlar: esdeger kilinmistir. Stinnilikteki Ehl-i
Hadjis hareketi de zihniyet olarak selefilikle ayni yapisal 6zellikleri tagimaktadir.

Nakil de olsa sonugta ortada bir metin vardir ve basta Allah olmak tizere
metafizik konulardan s6z etmektedir. Allah’in var ve bir oldugu kabul edilse bile,
Kur'an’da anlatilan sifatlarin ve eylemlerinin nasil anlasilacagi 6nemli bir
problemdir. Naslarda gecen Allah'in gelmesi, giilmesi, ylizii, ayagi, parmaklari,
elleri, taht1 ve kiirsiisti gibi anlatimlarin nasil anlasilacag insan zihni icin ciddi bir
giindemdir. Bunlari olduklart gibi te'vilsiz, tekyifsiz kabul eden selefi distince,
goriintiste naslara akli bulagtirmamakla dogru bir sey yaptigim diistinmektedir.
Ancak tam da mubhaliflerin onlar igin soyledigi seyi hak etmekte, tegbih ve tescime
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diismektedir. Belki de bu durum selefiyi rahatsiz etmeyecek, naslarin zahirine
simsiki  yapismanin  bu sonucu dogurdugunu, akla tuhaf gelse de bunun
sorgulanamayacagin soyleyecektir.

Naslarda dile getirilen hiikiimlerin ve anlatimlarin akil agisindan kabulii zor
olabilecegi durumlarda yapilmasi gereken, nasa teslim olmaktr. Te'vile
bagvurmaktan kaginmak yetmemekte ayrica keyfiyet sorgulamasindan (tekyif) da
uzak durmak gerekmektedir: “Onlar hikmetini anlasalar da anlamasalar da dinin
naslarina teslim olurlar. Naslar1 akilarina arz etmezler. Bilakis akillarini naslara arz
ederler ve onlari selef-i salih’in anladig: gibi anlarlar.”16

Selefiyye'nin akla ve kelama bakisimi ele alan bir calismada su tablo gizilir.
“Mu’tezile, Es ari ve Mattiridi kelami hakkinda Selefiyye’nin goriisii sudur: Kelam
alimleri nassi azletmisler, onun yerine akli tahta ¢ikarmuslar, hep onun sziinti
dinlemisler ve ona tabi olmuslardir.”17

Her ikisini de ayni hirs ve arzu yakip kavurmaktadir. “Tanrt’y1 Oynamak-Playing
God” adi verilen bir duygu-diisiince hali her iki paradigmanin da cekirdegini
olusturmaktadir. ilkinde “fena fillah” olarak koyulan hedef ‘Tanri gibi olmak’tan
(tehalluk bi ahlakillah) Tanrilasmaya imkan tanimaktadir. ikincisinde ise ontolojik
degil ancak epistemolojik olarak ayni oyun dramatize edilmektedir. Soyle ki; kimin
miimin, kimin de kafir oldugunu tayin etmek, tistelik bu hiikme binaen o kimsenin
“yasamasina ya da 6lmesine karar vermek”, bizzat Tanr’y1 oynamaktan bagka bir
sey degildir.

Teolojik Kini Yatistirmak Duyarliligi Arttirmakla Mitmkiindiir...

Selefi gruplarda goze garpan en belirgin 6zellik kin ve ofkedir. Bir taraftan
ibadetlere olan diigkiinliik, peygamber ve sahabe anildiginda ortaya dokiiliiveren
insancil duygusallik ancak gercek diinyada bunlarn pratize edecegi araglan
bulamamaktan dogan derin 6fke ve hayal kirikhigi, modern selefi benligin analizini
sunar. Gergekte bu teolojik kinin nedeni yine selefi ideolojidir.

Selefi kin ve 6fkenin teolojik analizi, sadece “Allah igin sevmek ve Allah igin bugz
etmek’ ilkesiyle agiklanabilir mi? Yitirilen dinsel hakikatin yeniden kazanilmasi
miicadelesi, bunasebep olanlara karsi duyulan nefret ve diismanlikla tecessiim eder.
Her ne kadar selefi ideolojiye gore hakikat simdiki zamanda degil cok onceleri yitik
gitmis ve carpitilmis ise de, bu yoldan ¢ikmanin {iriinii olan yapilar ve onlari
savunan Ozneler giintimtize ait aktorlerdir. Ge¢mise gidip dini yozlastiran kadim
bid "atgilardan  hesap  sorulamayacagina gore  gilinimiizdeki  takipgileri
cezalandirilabilir. Dolayisiyla uyandirilmis dini hamaset boslukta gezemeyecegine
gore kendine giincel bir nesne ve hedef bulmak zorundadir. Boylece Allah’a ve
resultine karst duyulan sevgi bir anda ‘O’nun dismanlarina karsi cihad etmek’
eylemine dontigebilmektedir.

Yanhg yonlendirilmis bir duyarhihk duygusuzluga, vicdan korligline ve
yikicihga neden olmaktadir. Selefizm, modern diinyada Mislimanlar: sadece

16 QOsman Ali Hasan, Kavaidii'l-I'tikid ald Mesalihi'l-Itikad, s. 143.

7 Stileyman Uludag, Islam Diisiincesinin Yapist, s. 53.
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teolojik ve kiiltiirel olarak titketmekle kalmayip, politik ve toplumsal olarak da
istikrarsizhga stirtiklemektedir. Bu ideolojinin  hakim oldugu zengin Arap
tilkelerinde yeni nesillerin Miisliiman diinyanin duyarhiliklarimin paylasmak yerine
hizli bigimde Batili degerlere ve yasam tarzina entegre olmaya baglamasi, bu
paradigmanin uzun vadede islam diinyasini somiirge mantigina teslim edeceginin
kamtidir.

Su halde en genel anlamda teolojik olarak yapilacak islerin baginda, duyarlilig
belirli bir akil yiiriitme ekseninde arttirmak gelmektedir. Zira 6zellikle Ortadogu
kendi inancina son derece bagli, samimi ve duyarl insanlarin birbirlerine kars
sergiledigi haksizlik ve zultimlerle doludur. Kesin inanglarin O halde dini duyarhilig:
attirmak icin ¢alismak ¢6ztim degildir. Aksine eger saglikli ve daha insancil bir akil
yiirtitme egliginde ilerlemiyorsa kesinlikle sorunun kaynagidir.

Dinin amacinin ne oldugu, insana nigin peygamber gonderildigi, din-insan
iligkisinde korunmasi gereken degerlerin hangileri oldugu, insanin yeryiiziindeki
seriiveninde ve Allah ile olan iliskisinde bir anlam ve degerler sistemi olarak dinin
tstlendigi roliin ne oldugu konularinda islam dinyasinda kokli bir sorgulamanin
yapilmasi gerekmektedir. Islam’in mesajinin ve Hz. Peygamber’in miicadelesinin
bizim i¢in ne anlam ifade ettigi tizerine akil ytirtitmek, diger kiiltiirlerin iddialarim
da bilerek bir Miisliiman aydinlanmasi i¢in temeller atmaya ¢alismalidir.

Kaynakga
e  Ahmet Akbulut, “Selefiligin Teolojik ve Diistinsel Temelleri”, Tarihte ve
Giiniimiizde Selefilik, istanbul, 2014
o ibn Teymiyye el-Harrani, el-Akidetii'l-Vésitiyye ve [htiva Ettigi Yiice Mebahise Dair
Tenbihat, serh: Abdurrahman b. Nasir es-Sa’dj, talik: Abdtilaziz b. Abdillah b. Baz,
cev. Hiiseyin Cinisli, Istanbul 2013.
e ibn Teymiyye, Minhdcii's-Siinnet'i-Nebeviyye, Kahire 1986.
o [mam-1 A’zam Ebt Hanife, Imam-1 Azam Ebii Hanife ve Eserleri, “Osman el-
Betti'ye Yazdigi Risale”, gev. Abdiilvehhab Oztiirk, istanbul 2012.
e M. Sait Ozervarli, “Selefiyye”, DIA, XXXVL.
e Muhammed b. ibrahim el-Hamed, Ehl-i Siinnet’in Seckin Ozellikleri, gev. Serkan
Ozgiil, Istanbul 2007.
¢ Muhammed Abid el-Cabiri, Arap—fsfﬁm Siydsal Akli, gev. Vecdi Akyiiz, 2. Baski,
[stanbul 2001.
e Mehmet Evkuran, “Islam’da Esitlik ve itibar Talebinin Teolojik Dili- Mukallidin
fmani ve imanda istisna Tartismalarinin Sosyo-politik ve Kiiltiirel Baglam1”,
Uluslararasi imam Matiiridi ve Matiiridilik Sempozyumu,
http://www .bilgelerzirvesi.org/bildiri/Mattiridi/Prof-Dr-Mehmet-EVKURAN. pdf
e Mehmet Evkuran, Siinni Paradigmay: Anlamak-Bir Ekoliin Politik ve Teolojik
Yapilanmasi, Ankara, 2. Baski, 2015.
e Mehmet Zeki iscan, Sclqﬁ.'ik—fsfﬁm? Kéktenciligin Tarihi Temelleri, 2. Bask, istanbul
2009.
e Osman Ali Hasan, Kaviidii'l-I'tikid ald Mesalihi'l-itikid, Daru’l-Vatan, 1992.



Bir Kriz Teolojisi ve Toplumsal Hareket Olarak Selefilik 90

e Siileyman Uludag, Islam Diisiincesinin Yapist, [stanbul 1976.

e es-Semsu’s-Selefi el-Efgani, A'ddu’l-Maturidiyye li’l-Akideti’s-Selefiyye, Pesaver,
1998.

e Sefer b. Abdurrahman el-Havali, Miircie Inanci ve Islim Ummeti Uzerindeki Kotii
Tesirleri, cev. Ebi Abdurrrahman Azadi, Istanbul 2012.

e Tarihte ve Giintimtizde Selefilik, Ed. Ahmet Kavas, Ensar Yayinlari, Istanbul
2014.



The Journal of Theological Academia

Salafism as a Crisis Theology and Social Movement
-An Analysis of Salafi Ideology and Its Impacts on the
Muslim World-*

Mehmet EVKURAN™

Abstract

Salafisim is one of the most vivid problems of Islamic thought. It is becoming a stronger
barrier for the Islamic world, in their search for civilization and a place in the global world.
Salafism stresses the return to the essence of Islam. By this emphasis, it has a unsettling effect
on sect identities, which are part of Islamic tradition. Salafism, also as a political movement,
unsettles the political balances and has a negative impact on the stability of Muslim world.
Salafism is a basic problem from the perspective of the Sunni paradigm. The Sunni tradition
has observed Salafi tradition to a certain extent, historically and theologically, for this reason
there is a representational crisis. Sunnis experience a crisis due to the accusations of Salafism,
and Salafism is forcing the Sunni tradition to confront this crisis. Salafism is appearing as an
option for the masses because of a regional political crisis. As a response, Islamic thought must
answer this crisis by using its theological heritage. This confrontation will enable a dynamism
for Islamic thought. In this situation, the Islamic world take into account the modern world’s
values, as well as its own tradition. The conclusion derived out of inadequate discussions
which exclude sect movements and philosophical roots are unhelpful. There is a need to
explain that Salafi discourse has no right to monopolize Islamic thought and the history of
Islam.

Keywords: Salafism, Sunni Tradition, Sects, Ahl al-Sunnah

Bir Kriz Teolojisi ve Toplumsal Hareket Olarak Selefilik
-Selefi Ideoloji ve Islam Diinyasindaki Etkileri Uzerine
Bir Analiz-

Ozet

Selefilik, giiniimiizde Islam diisiincesinin en canhi problemlerinden biridir. Islam
diinyasmin medeniyet arayis: ve kiiresel diinyada kendi degerleriyle var olma ¢abalarinda,
gittikge giiciinii artiran bir bariyer haline gelmistir. Oze déniis vurgusuyla Selefilik, Islam
geleneginin bir parcast olan mezhebi kimlikleri sarsici bir etki yapmaktadir. Siyasal bir
hareket olarak da var olan politik dengeleri dagitmakta ve Miisliman diinyay1
istikrarsizlagtirmaktadir.

This paper is the English translation of the study titled "Bir Kriz Teolojisi ve Toplumsal Hareket
Olarak Selefilik -Selefi ideoloji ve Islam Diinyasindaki Etkileri Uzerine Bir Analiz-" published in the
1-2th issue of ilahiyat Akademi. (Mehmet EVKURAN, “Bir Kriz Teolojisi ve Toplumsal Hareket Olarak
Selefilik -Selefi Ideoloji ve Islam Diinyasindaki Etkileri Uzerine Bir Analiz-", ilahiyat Akademi, sayt: 1-
2, Aralik 2015, s. 71-90.) The paper in Turkish should be referred to for citations.
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Salafism as a Crisis Theology and Social Movement

Teolojik acidan selefilik, en ¢ok da Siinni paradigma igin temel bir sorunudur. Tarihsel ve
teolojik olarak selefi diistinceyi belirli Sl¢iide igsellestirmis olan Siinnilik, bir temsil krizi
yasamaktadir. Selefi sdylemin suglamalar1 karsisinda var olus bunalimi gegiren Siinnilik,
selefilik ile gecikmis yiizlesmesini gerceklestirmeye zorlanmaktadir. Yagsanan bolgesel politik
sorunlar kitlelerin zihninde selefiligi bir secenek olarak 6ne ¢ikarmaktadir. Bununla birlikte
bunu yapabildigi 6lgiide hayattaki yiiriiyiisiine devam edecek olan Islam diisiincesi, teolojik
olarak kendi mirasinin imkanlarindan yararlanacak performans: gostermek zorundadir.
Kiiresel diinyanin ¢ok yonlii ve ani hamleleri karsisinda derin anlam ve deger sorunlari
yasayan Islam diisiincesi, tarihsel ve teolojik dinamizmini, bu yiizlesme sonucu elde edecek
gibi goriinmektedir. Kendi miras1 kadar modern diinyanin degerlerini de dikkate almasi
gereken Islam diinyasi ¢ok y&nlii bir aydinlanmaya mecbur kalmis durumdadar.

Mezheplerin ve felsefe hareketinin birikimini reddetmeksizin Islam &gretisi ekseninde bir
yeniden yapilanma tizerinde diisiinmeksizin kismi tartigmalarla elde edilecek sonuglarin
yararli olamayacag1 aciktir. Selefi sdylemin eski ve dayanaklar: tartisildiginda, bu radikal
ozcii akimin hig de Islam’in 6gretisini ve tarihini tekelinde bulundurmaya hakki olmadig1
anlagilmakta, bu durum Islami bir iisltip gergevesinde ortaya konulabilmektedir.

Anahtar Kelimeler:Selefilik, Stinni Paradigma, Mezhepler, Ehl-i Siinnet

Dimensions of the Problem

In recent years, an obviously huge literature has emerged regarding Salafism. The
reason behind this growth is both the political developments in the Islamic world, and
the extant competition among the traditional Islamic schools of thought, each
struggling to monopolize the Islamic reality. For instance; some topics like the
definition of Ahl al-Sunnah, how and where its limits can be identified, by whom it is
represented, whether it can be considered as a sect, and what its principles are jhave
been matters of opinion once again. In these discussions, Salafism has become the most
frequently mentioned concept. Besides conventional institutions in Islamic world (such
as madrasahs, teaching circles, public sermons), Salafism has been exercising the
modern communication channels (such as TV, the Internet, press, printed and visual
media) and it has been gaining popularity, particularly among Sunni geographies or at
least earning sympathy because of the propaganda path it follows.

Shiite-Sunni relations have always ended up as a certain consistency in their own
historical process and political routines. Moreover, the political ideology and
bureaucratic heritage of the parties that represent these two fractions have a significant
effect in this regard. Persian and Turkish communities, each having a certain perception
of government and state, have been able to maintain the balance between Shiite and
Sunni populations based on a common political mindset. However, the recent
popularity of Salafism in Sunni communities have radically jeopardized these relations.

This understanding, which has been tried as a basis of the ‘jihad until death’
principle and a possible civil war by the communities having a political mindset and a
discourse based on ‘takfir’ and hostility, is not even a political understanding. Indeed,
political thinking brings negotiation, protection of common interests and tolerance. It is
obvious that the global powers could not resurrect the historical Iran-Turan conflicts,
but this target was achieved through the Salafi groups, financially supported by Arabic
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entities. From the perspectives of international relations and global policies, Salafi
activist groups are known to have embarked on this endeavor to make the Islamic
world operational throughout periodical and regional instabilities and this issue should
be discussed as an independent issue.

Salafism is the absolute opposite to the Shiite understanding. Thoughts of Ibn
Taymiyyah, who is considered as the inspirer of Salafism, have significant impacts on
this understanding.! As is known, Ibn Taymiyyah was born in Harran. And the
challenging conditions of the Islamic world in that time inevitably made an impact of
him. Due to the Mongol invasion and the crusades, he settled in Egypt, which was a
safer country to live. As a scholar of the period of dissolution, the impact of Ibn
Taymiyyah on current school of thoughts stems from the depth he brought to the
movement, in theory and theology. As a characteristic that is peculiar to the scholars of
the period of dissolution, the intellectual depression is more obviously seen in his
thoughts. In such periods, the more sensitive a scholar becomes toward his own
environment and its problems, the sharper the discourse he develops in his cast of
mind gets. Ibn Taymiyyah is indeed a deep and sensitive scholar. However, he
concentrated his intelligence in a rejectionist and radical model to solve the problems of
Islamic communities. As Islam is the most perfect religion and Allah promises victories
in this world and in the afterlife to those who believe in this religion, the reasons of this
actual derogation and tragedy must be found in Muslims who turn away from the
teachings of religion and do not fulfill religious duties. The scholar, who tries to reveal
the theology of deviationism, points to Sufism, philosophy and kalam as its drivers. In
addition, he tries to turn toward Salafism and ground a new understanding abstracted
from the aforementioned disciplines.

As a strong scholar and a master polemicist, Ibn Taymiyyah had a knowledge of
philosophy and logic that could paradoxically beat many philosophers and the ability to
use this knowledge to refute ideas of others in an effective manner. The work (Naqd al-
Mantiq) he authored as a rejection to Aristo’s philosophy is outstanding as it is a product
of a scholar who prefers philosophy to takfir in logic. Today’s Salafi Muslims, on the other
hand, do not focus on the efforts Ibn Taymiyyah made in philosophical debates, but on
the conclusions reached. These communities often tend to conclude historically and
scholarly prominent discussions with a verse or a hadith and this indicates how close
they are to mutual dialogue, discussion and mutual understanding. This attitude is also a
rough representation of the instinct of possessing the truth. You may possess the truth,
but this belief should not restrain you from getting involved in truth-related discussions
and philosophizing. Otherwise, the attitude can only be named as anti-culturalism.
Discussions, paying attention, self-expression, being open to criticism and similar other
behaviors are the real determinants and refreshers of any culture. Being associated with
the illusion of possessing the truth, anti-culturalism can even form the most thrilling

1 Ibn Taymiyyah explicitly voices his hostility against the Shiite understanding in that time, which he names
rafidah (rejectionist). He explains through examples that in some cases they conspired with Mongols and let
them cause trouble to Muslims, while in others they allied with the Crusaders and left behind huge
damage in the Islamic world. See: Ibn Taymiyyah, Minhdcii’s-Siinne, Cairo 1986, VII, 414.
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composition in the world. Unlike the perception of Salafi Muslims, this kind of
manipulation on religious norms is nothing that was adopted by the salaf.

Seeking solutions through utilization of religious norms is a belatedly systematized
approach. Taking Qur’anic verses as reference to solve theological and legal problems
was systematized after the emergence of sects. The outlook of the Prophet’s
companions on the Qur’an was most probably not this way. They were not familiar
with the idea of “using verses as a means of discussion”. As they interiorized the
meanings of religious norms and the purpose of religion as a system of values, they
rather based their ideas and behaviors on public interests and rational grounds. They
did not demand a norm for every effort they made and every utterance expressed. This
is a particularly significant characteristicc. The contrary approach that leads to
incompatible ideas and behaviors with the ultimate purpose and internal values of the
religion by interpreting the norms with their literal meanings and overusing them was
systematized within the period the four major sects, when ideological manipulation of
texts was considered natural. Salafism opposes ta’'wil so as to prevent repetition of
mistakes made by the sects, while objecting to the ideological interpretation and
manipulation of the Qur’an. Holding on to the wording without resorting to ta’wil and
ra’y is considered as a way to preserve the religious faith in its natural form.

This classical attitude is preserved in the texts about the modern Salafism. Abd al-
Aziz ibn Baz, a Grand Mufti of Saudi Arabia, authored an introduction where he
consubstantiated the belief of Islam and the belief of Ahl al-Sunnah and lists the
fundamental characteristics. Regarding the ease and comprehensibility of the relevance
between these two beliefs, he says, “This is such an easy and obviously seen fact as the
sun in the middle of the day. There is neither obliqueness nor complexity in this regard.
The words are evident; their meanings are clear. From scholars to a common man,
everyone can understand them. The Messenger of Allah brought it as a snow-white and
spotless belief.”2 This emphasis on the clarity of belief is similar to statements of Islamic
scholars about the harmony between Islam and the nature of human beings.

The emphasis put by the Salafi discourse on “clarity and ease of comprehension in
the belief” refers to a reasoning of religious principles and a manifest against the
approach of ta'wil. According to this, Allah revealed the truth as a clear,
comprehensible and easy to understand religion. If there were any difficulty related to
the religion, attributions of “truth” and “mercy” would be meaningless. On the
contrary, ta’wil contradicts with the argument of clarity in belief with regards to its aim
to explain the principles. You can’t explain something which is already clear! At the
very most, you can pollute and complicate it with explanations and interpretations and
even make it unrecognizable. The reason behind the Salafi discourse’s firm attitude
against ta’'wil and the structures institutionalized as outcomes of ta’wil can be
understood. Philosophy is based on speculationkalam refers to consciousness in
understanding and explaining the principles, while Sufism often resorts to ta'wil. For
Salafi scholars, all of these disciplines complicate and distort religion.

2 Muhammad ibn Ibrahim Al-Hamad, Ehl-i Siinnet’in Seckin Ozellikleri, p- 30.
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The Sunni-Shiite relations were tense in Ibn Taymiyyah's time. The perception that
Shiite Muslims allied with the Mongols and betrayed Sunni Muslims caused
indignation. As an expression of this indignation, Ibn Taymiyyah authored written
works that almost accused Shiite Muslims of being unbelievers. The hostility of Salafi
scholars against Shiite Muslims stems from this reality. On the other hand, it is not
difficult to guess the attitude of Salafism, as an Arabic ideology, toward Shiah, which
they regard as politically and theologically deviant. The roots of this thought date back
to the ideology of “Arabism”, which was exposed during the Umayyad period but had
always found a place in the ideology of Ahl al-Hadith. Arabs enhanced the political
superiority of the Quraysh by using theological arguments and started to regard
political dominance as a natural right. In response to this, the non-Arab Muslims turned
towards other fields having seen that the doors of politics had been closed to them.

The most significant fields which the mawali (non-Arab) Muslims turned towards
were science and arts.? At this point, it should be noted that Arabic communities did
not necessarily isolate themselves from scientific activities, but they had different
perceptions in this regard. In mawali mindset, science was equal to reasoning and
some other fields that expose the creativity of human beings, such as philosophy, arts,
and theology, while Arabs believed that science requires only a limited extent of
reasoning which is sufficient for narration and narrating. Even this perception of
science alone reveals the differences between these two cultural paradigms. This is
exactly why the movement of Ahl al-Hadith undertook the duty of carrying the
Arabic culturalism behind the scenes, while Ahl al-Ra’y had an intention to open new
fields for cultural values of mawali Muslims through philosophy, kalam, and Sufism.
For this reason, Ahl al-Hadith dignified narrations and grounded their ideology upon
the argument that “religion is only a matter of narration” and argued against ta’wil,
which they regarded as a method that spoils and distorts narratives. As an expression
of the grudge held against Islam through Arabs, communities that could not accept
the Arabic political rule regard the products of Ahl al-Ra’y (kalam, philosophy,
Sufism, arts etc.) as deviance. The fact that lies behind the Salafi hostility against
kalam, philosophy, and Sufism is the forgotten trace of the protracted conflicts
between Arabs and mawali Muslims.*

In reality, the Salafi ideology had thoughts about Sunni sects similar to those they
had about Shiah. Salafi scholars regard the theological heritage of Sunni Muslims as
deviancy due to the assumption that it was distorted by Sufism, philosophy, and
kalam. Seeing Sufism as an absolute shirk (polytheism), the Salafi ideology was against
all cultures that value images of Sufism. The modern Salafi discourse that regards

3 For an analysis of the rise of mawali as a new social power in Islamic world and its positive returns,
see: Muhammad Abid Al-Jabiri, Arap-IslimSiyasal Akls, p. 314 et al.

¢ For the explanation suggesting that the political views of Ahl al-Hadith were centered around
Damascus, Umayyad, Muawiya etc., Ahmad ibn Hanbal was interested in the Suyfani rebellion and
another group held a grudge against Khorasan and more examples see: Mehmet Zekilscan, Selefilik-
Islami Koktenciligin Tarihi Temelleri, p. 152 et al.
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Maturidiyya®, which is a significant branch of Sunni kalam understanding, as a follow
up of Murji'ah, considers another school of Sunni kalam, Ash'arism, in the same
category.t As a movement emerged in Islamic world, certain issues such as Murji'ah’s
definition of belief, attitudes toward the relationship between humans and practice and
sin are not far from the efforts to attribute a more flexible and comprehensive meaning
to the Muslim identity. This attitude provided the community with ease and more
space by balancing the theological oppression of Kharijites on the Islamic world and
help non-Arab Muslims, who are named as mawali and were even perceived as asylees
in Islam, to gain reputation and value. The socio-cultural and political meaning of
Murji’'ah’s distinction between belief and practice by dignifying the former is an
expression of the need to ensure social equality. Accordingly, mawali Muslims could
gain the equality and reputation they wished to have only through an intrinsic and
abstract value such as belief, rather than practice.”

In short, Salafism represents a movement similar to the Western anarchism in
Islamic word and adopted a completely opposition attitude towards any structure
called society, history, culture, arts, philosophy and similar other fields. Against this
abnegative attitude, the sects have to be reconsidered. Reconstructive movements in
the Islamic world basically considered traditional and sectarian identities as
problems, and aimed to ensure an expansion through criticism of them. However, the
radical Salafi renunciation policy against heritage led to an awareness which looks for
positive sides of sects and emphasizes their positive impacts on culture, daily lives
and social structure. This is because of the fact that the competition among sects seem
to be more temperate and peaceful than the conflicts that Salafism passionately fuels.

Understanding the Salafi Paradigm

The terms Salaf and Salafi are often interchangeably used and replaced. However,
the difference between these two concepts is in meaning, rather than being semantic.
The semantic relevance and the uncertainty it creates is a problem left either
intentionally or unintentionally unsolved by the Salafi ideology, which actually
exploits the situation. The other schools of thought ostracized by the Salafi discourse
are obviously timid in their feelings regarding Salafism. This asymmetrical and
unbalanced situation stems from the gaps in epistemologies of the aforementioned
schools of thought.

Firstly, as it dignifies purity, gentility, roots, and first experience, the passionate
and ambitious attitude of the Salafi discourse puts the thought in an honorary
position, establishing a psychological superiority over the other schools and fueling

5 For more information about Maturidiyya from the perspective of modern Salafism, see: Al-Shams
al-Salafi al-Afghani, A'ddu’l-Matiitidiyyeli’l-Akideti’s-Selefiyye, Peshawar 1998.

¢ al-Hamed, ibid. p. 74.

7 Mehmet Evkuran, “Islam’da Esitlik ve itibar Talebinin Teolojik Dili- Mukallidin iman1 ve Imanda
Istisna Tartismalarimin Sosyo-politik ve Kiiltiirel Baglam1”, Uluslararas: Imam Matiiridi ve Matiiridilik
Sempozyumu, http://www bilgelerzirvesi.org/bildiri/maturidi/Prof-Dr-Mehmet-EVKURAN.pdf
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the feeling of tolerance among their followers. This creates an environment of almost
insolvable uncertainties because of the thought that Salafism cannot be coped with
unless one takes the risk of “falling into a sin” and “supporting bid’ah”.

There is a gap in this issue due to the fact that Islamic world could not produce a
strong discourse to balance ideas of Salafism or not update the inherited tendencies
coming from the past. For this reason, all initiatives confronting the Salafi movement
fall under the influence of the harsh Salafi discourse and embrace a similar language
that resorts to “takfir” others. Therefore, the Salafi movement has versatile impacts in
terms of both its mission and practices, and its influence on its opponents that make
them think the same way.

In this regard, one of the steps that should be taken to contribute to Islamic
thought is to recall the texts and the discourse that theorize the legitimacy of kalam
and philosophy movements, and re-interpret these two concepts. The course of kalam
and philosophy, which are respectively based upon reasoning in religious issues and
independent thinking over the religion, as well as their contributions to the religion,
and the principles they have provided should be explored. This kind of studies
would contribute to the awareness that Salafism, which is an ideology that totally
ostracizes or amputates the act of reasoning, bears inconsistencies and risks to the
religion. As Islamic thought and theology is represented with its weakest and most
conservative sides in today’s world, it is obviously seen that Islamic world is
incapable of bringing about such an approach. Moreover, historical and political
conditions contribute to the rising Salafism as an ideology based on a crisis theology
and restrain the rich content and diversity of Islamic thought from coming to light.

Then, what does Salafism have that others do not? The partial acknowledgement
of being isolated from history and the first meaning is a characteristic that is also seen
in other schools of thought. In response to this, the claim regarding purity and being
emotionally bonded to origins and using this claim for criticizing everything
produced thereafter are the main characteristics of the Salafi discourse. For this
reason, the development of a well-balanced and reasonable contra-discourse in
Islamic thought against Salafism fell at this aforementioned psycho-theological
hurdle. Due to the so-called privileged and honorary place it has gained, all initiatives
that confront Salafism internally feel lowly against this psycho-theological privilege.
Especially among the Sunni communities and schools of thought this situation
extends as a complete dilemma.

On the other side, the conflict between the schools of thought in theology often
exceeds the limits of politics, and this situation feeds the thought of returning to
origins and eliminating the bid’ah, which is ambitiously supported by Salafism, in a
number of aspects. Although these two schools make different and even
contradictory definitions of bid’ah and misdeeds, the ambition of returning to origins
and roots is kept fresh as a cult. Keeping alive the wish to return to origins and to get
rid of misdeeds also keeps the Salafi ideology as a paradigm that is encountered
every time and everywhere. This is the fundamental reason behind recognition of
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Salafism as a modern ideology due to its perspective and discourse, and the need to
analyze it from this aspect.

Essentially, behind the harsh and strict approach of Salafi circles, against other
Islamic thoughts lies the attitude of seeing themselves as the core belief in Islam. This
is an expected and natural outcome. Because, the absolutist and monopolist
characteristic of the Salafi ideology ostracizes all kinds of tolerance, reconciliation,
moderation and withdrawal behaviors beforehand. Accordingly, all of these were
considered as indifference, looseness, and negligence against backsliding and efforts
to deface the religion. This is the motive that drove Azariqa, which was one of the
first groups of Kharijites, to declare those (qaade) who followed the movement but
did not join wars as unbelievers. Considering itself the same as divine truth and
adopting this as a firm belief, the only act that may stem from this way of thinking
would be sustained, non-conciliatory and undiscussable intervention. Therefore, in
political terms, this ideology means civil war to Muslim communities.

The Relationship Between Salafism and Salaf: Did the Salaf support Salafism?

A discourse that ambitiously claims firm and strong bonds with history is doomed
to transform into an ideology. From a positive persperctive, an ideology is an
outcome of the efforts of human beings to explore or establish meanings and values.
However, this process does not sever ties with reality and the fact-value distinction is
balanced in a way through the critical and questioning function of the ideology. On
the other hand, once ties with reality are severed, the tension to emerge between
thought and reality and the resultant dissolution drive the ideology to become
introverted. The gap caused by the severance from reality attempts to be filled with
ideological firmness. This is the reason why all dogmatic people hate reality and the
real world. The world, which contradicts their ideology in every reference, is the
actual target of their hatred. The construing part of an ideology works in the most
pathological way possible. And it is something that does not exist today. Rather than
reality, it exists as fantasy. For that reason, any discourse that claims to have been
confirmed by history needs proof to ground this assumption.

When it comes to Salafism, it must be expressed that this ideology perverted and
commoditized history in a selective and reductive way and through the most naive
discourse. In fact, any thought or belief that looks for a place in history and rests upon
history as a reference, as Salafism has done, and refers to the religious principles, as
well as experiences of the first Muslim generations.

During the first periods when the cultural and institutional transformation was
disciplined, there was only a little need for ta'wil and qiyas. Therefore, the Salafi
approach, which opposes the phenomenon of meaning enrichment and schoolization
(philosophy, kalam, Sufism etc.) and regards them as deviation from religion, falls
into a mistake in this regard. The facts authored by scholars of kalam and Sufism for
defending themselves against the rejectionist claims of Ahl al-Hadith are considered
as arguments that aim to convert Islam into a discipline maintained by human beings.
Otherwise, there would be no other option than to spread Islam using power and
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sword. Accordingly, it is a natural outcome of this perception that the former and
new Salafi groups are prone to violence.

As opposed to the argument of Salafiyyah, the Salaf were not Salafi. This is an
allegation put forward within the period of dissolution. Although there are findings
that support the argument propounded Salafiyyah, the perception of the first
generations about the religion and the world was built on a feeling of self-confidence
grounded on reason, public interests, and experience, besides religious principles.
Although the system of diwan did not exist within the first period, Umar ibn Khattab,
who adapted it from the Persian culture of politics to meet the bureaucratic needs of
the state, did not think that he did something against the principles of Islam. Neither
did the companions of the Prophet opposed to this idea. Thereby, the definition of
Salafism that Salafi Muslims put forward by referring their thoughts to the Salaf is
only a matter of fantasy.® This is a result of misevaluation of theology history.
Moreover, the reason behind its impact is the successful efforts that raised the
religious heroism. In addition, the suspicion and distrust that arouse from the
sometimes exaggerated commentaries of the schools of philosophy and Sufism
exacerbated the situation.

Salafism as a Modern Ideology: A Writhing Thought Between Angry Crowds
and the Gulf Lobby

The first issue that causes confusion about Salafism is the problem of finding a
way and method to define its foundation. As the Salafi discourse obviously and
ambitiously refers its roots to the early periods of Islam in both historical and
theological terms, regarding this thought as a turn of mind or a type of
understanding would mean objectifying the religion itself. This is the proof that the
Salafi discourse furthers its possessive approach regarding the divine truth.

Understanding the Salafi aggression is today an intellectual and academic
problem besides being theological. Regarding Salafism as an ideological structure
would be an eye-opening contribution to the field when the current knowledge level
in today’s divinity studies is taken into consideration.

In fact, the necessary steps in this regard are to review the relevant thoughts
within time and re-define them in light of new conditions and needs. This is such a
natural and necessary endeavor that no significant effort is needed to ground this
idea on a solid basis. However, supporting the phenomenon of innovation, which is

8 The conflicts between different mindsets in Islamic culture can be read through cities. For instance;
Kufa is the center of opposition against the Arab rule. Historians name these people as “ahl al-
shiqaqwa al-nifaq”. In response to this, the literature of Ahl al-Hadith speaks highly of Damascus,
as a symbol of the Umayyad-Arab authority. In addition, the intellectual infrastructure of Kufa was
established by Abdullah ibn Masud, who was assigned by ‘Umar ibn Khattab himself. As is known,
Kufa was one of the important centers where the school of ra’y and the movement of kalam took
active roles. The fact that Umar ibn Khattab and Abdullah ibn Masud, who influenced the
foundation of this center of scholarship, were members of the Salaf exposes a huge paradox to
explain regarding Salafism. Salafism was in an effort politically to sustain the Arab rule. Ahmet
Akbulut, “SelefiliginTeolojikveDiistinselTemelleri”, TarihteveGiiniimiizdeSelefilik, p. 129.
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as natural as life itself, and providing a structured rationale before other beliefs was
entailed by the so-called “essentialist” thoughts which exploitatively benefited from
all sensitivities and aspirations of the intellectual orthodoxy and melted them in a
total ideology.

In this regard, we should retrieve a frequent unjust practice. Returning to origins
is also uttered by another group or, to better define, another movement of Islamic
thought: “Islamic Modernists”. Islamic Modernism is an ideology in Islamic thought
which was exhausted in a short period of time. Probably, this ideology encountered
ostracization, suspicion, and prejudices due to the term “modernism” used in its
definition. One of the most fundamental arguments of Islamic Modernists was the
call to return to the origins of Islam. From this aspect, there may be an impression
that it is similar to the Salafi argument that supposes returning to Asr al-Saa’dat and
the pure essence of Islam.

These two paradigms that supposed returning to the essence of Islam inherently
inferred different meanings from regarding this target. The Salafi discourse
considered returning to the essence of Islam as sanctification of the first experience,
which was free of ta’wil and commentaries. On the other hand, the definition of
returning to the essence of Islam was not that simple and straightforward according
to Islamic Modernists. The relationship they aimed to establish with the essence of
Islam was more interpretive and did not exclude ta’'wil completely. Reconsidering the
early period Islam and identifying the universal principles of the message is
inherently an interpretive process. An Islamic modernist is aware of this reality and
the fact that the process is an act of explication, interpretation, and inference.
Unfortunately, this approach has never been realized by the conservative circles and
unjustly suppressed by their “orientalist disciples”.

So, why would an Islamic modernist wish to return to their roots? In response to
the allegations that the modernists idolize that time and try to reduce Islam against
the dominant mindset of the time, Islamic modernists paradoxically desire to explore
the history and roots of Islam. Isn’t it a contradiction? Why are they in such a
tendency? The shortest answer to this is: Creating the necessary environment for
interpretation in order to create modern values by putting historical Islam and
tradition identities in parentheses. The masses living under the heavy and tiresome
pressure of a future in Islamic world can find the courage to create a vision for their
future only in Islam. However, a rough and literal interpretation of Islam cannot save
Muslim communities from the dullness they have fallen into and thus, continues to
be the reason behind a lot of different problems. Therefore, there should be a distance
that may enable them to look at tradition and historical contexts in a critical way.

As the valid and long-lasting solution for problems of Muslims can be found
within Islam, modernists attempted to establish a more creative and problem-solving
relation with Islam, to think more, and re-interpret the religion through its meaning,
aims, and values. The first historical experience in this relationship with Islam is
considered as a structure that contains the necessary principles for the solution in
itself, rather than a ready and holistic solution. Modernist scholars believe that it is
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impossible to explore these principles without evaluating and interpreting the
religion, and prioritizes interpretation and reasoning.

Salafi scholars and Islamic modernists are often confused with each other due to
this similarity in ideas about returning back to the early period of Islam and
regarding those not seen in the first experience as bid’ah. However, the similarity is
only seen as a claim. How the content of this claim can be meaningful is seen as an
indicator of two disparate paradigms. In addition, the failed Islamic modernism that
could not reach its targets would probably take shelter in Salafism after this turmoil.
Nihilism is another alternative. As once the history is discussed with an objectifying
approach despite its richness in meaning and sacredness, then all other holy beliefs
and values will be seen as hermeneutical constructs.

Associating Salafism with only the mindset of angry and uncontrolled crowds
would be a deficient and insufficient endeavor within this modern world. The Arab
countries that support the movement’s socialization by allocating financial sources
and developing policies for this reason bring an international dimension to the issue.
From the viewpoint of international relations, it may be thought that, as a political
method, Salafism may constrain and restrict administrations. This is due to the
expectation that the hard-line and activist side of Salafism would not allow
development of rational policies in this modern world, which is full of pragmatic and
day-to-day relationships.

However, this is not the reality at all. It would not be fair to judge the situation by
only looking at practices of the groups that adopted Salafi ideology. Administrations
that support this ideology build disciplined societies through internal policies and find
a broad and free area in relations with the modern world, particularly the Western
countries, without feeling obliged to be dependent on a specific political culture in
foreign affairs. Referring to this period of simple and basic relations and bureaucratic
institutionalization requires putting the Muslim traditions of politics and bureaucratic
background aside. And this ignorance allows for the legitimization of the strangest,
most distractive and complicated relations and policies. So indeed, relations of
countries that rest upon the Salafi ideology with the outer world are different from
other Muslim countries. These countries further their relations with other Muslim
countries in a reluctant and discreet manner, while establishing high-level political,
strategic, and economic relations with the developed Western countries.

Salafism as AnAnticulturalist Theology

The main argument of Salafi doctrine is its alleged bonds with the origins and
essence of religion. The most fundamental assumption of this argument hinges upon
the idea that Islam has been distorted after the generation called Salaf. The Salafi
discourse feeds the prejudiced suspicion and the feeling of distrust against everything
that emerged after a certain period and keeps this feeling consistent. The mechanism
of distortion and backsliding is explained with the prioritization of reasoning about
the principles. Ta’'wil and reasoning are condemned as the means of losing the
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essence, while the submission to dogmas is dignified. The Salafi ideology represents
the transformability of the perception of a “cultural childhood” into belief, and a
paradigm of action as an expression of the desire to live the culture at zero point.

Salafism places an imaginary religious experience against culture. As a concept,
culture depends on the assumption that human beings could perform qualified
actions on earth even in the beginning of human life and produce outputs within an
arranged environment, called community, based on repetition or creativity. Even this
reality alone gives human beings freedom to use their wills and perform acts in their
lives or experiences shared with others.

Unlike nature, society is not given. It is an arranged structure, which could be
something else, but became what it is today. As opposed to the imperative
characteristic of nature, it is possible and full of possibilities.

What enables the existence of a society is the will of human beings. This will is
also the source of culture. Although humans will work in a way that may result in
self-elimination once it is formed and institutionalized, this does not change the
reality that society is an ontologically possible and arranged phenomenon.
Postmodernist scholars are not the only ones who realized the reality that the will of
human beings, who are the constituent elements of the culture-society relationship, is
unpredictable. All essentialist, radical, universalist and dogmatic people showed
excessive reaction against the concept of human will, which is the constituent and
diversifying element of cultures, and tried to suppress this idea. At this point, it is
possible to see the desire to constrain human will under the feeling of absolute
submission to the divine truth, which is a fundamental principle that Salafism rests
upon. The principles dignified by Salafism against religious principles, such as
tasleem, kaff, imsak, and al-i’tiraf bi al-‘ajz, aim at limiting willpower, which form the
essence of being human, while the opposition to ta'wil, qiyas, aql, and ijtihad try to
straightforwardly prevent human will.?

The understanding of pure religion, pure and sharp experience and the takfir-
oriented rhetoric as a complement of this understanding preaches that the essential
aim of jihad is to eliminate any kind of cultural commentary and diversification. As
cultural diversification is inevitable even in the toughest and most introverted
communities, it can be assumed as an eternal jihad against culture. All achievements
and values obtained by Muslims throughout history are considered and criticized as
part of bid’ah that distorts the purity of Islam. In this regard, the interesting
fundamental reality is that Salafi anticulturalism has harmed the Muslim world the
most. Non-Muslim communities and particularly the western Ahl al-Kitab are placed
in a more secure and privileged position through attributions like Dar al-Ahd.
Despite occasional conflicts based on the conjuncture, they all turned out to be
strategic moves. The actual area of practice used by the Salafi understanding of jihad
is the Muslim world and the Muslim communities themselves.

9  For a short presentation about the fundamental principles of Salafism and examples of accusations
addressed to the Sunni school of ra’y, see: SiileymanUludag, IslamDiisiincesininYapist, p. 44-65.
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In that case, the feelings and thoughts which are dominant in Salafi teachings and
movement should be talked about. Returning to the essence and unadulterated
religion defines the thoughts, while the despair and anger against the current
situation describes the feelings. These can be interchanged and fuels each other
depending on the historical and political experience of Muslim communities.
Sometimes, feelings can be expressed as a thought and a religious understanding. As
a crisis theology, Salafism is distinguished as a reaction to the cultural and social
deadlock and the failed restructuring efforts. From this perspective, not only the
current situation but also the whole historical background of Muslims are seen as
deviation from religion.

Angry crowds cannot produce culture, embrace cultural heritage, or even exhaust
it. The target group of culture is the conservative middle-class that has successfully
established balanced, reasonable and pragmatic relations with the history and the
world. Development and institutionalization of sects are achievements obtained
through joint efforts led by the middle-class. As a means of self-expression, the angry
crowds in the Islamic world resort to the low-level aggressive approach of Salafism
against culture and sects as one of its inseparable parts. They are aggressive,
discontent, and destructive. They radically stand against institutions and values,
particularly the cultural and historical heritage, insult them with a religious discourse
and try to eliminate them.

A significant point in the background of Salafism in Islam is the Arabic political
power that provides both intellectual and economic resources to the movement.
Using the material wealth they have, Saudi Arabia and some gulf countries provide
logistics for Salafism and especially its educational and civil organizations. As the
philosophy and lifestyle of the rich Arab elites, Salafism is driven by a different
motivation behind the angry crowds. These countries’ perspective on the issue is
maintained through policies about international relations and strategic priorities.
These communities feel more privileged and place themselves in a distinctive
position in Islamic world, which can be explained with the aim to create a free and
productive area in international relations.

Reconsidering Sects Against the Salafi Nihilism

Looking at today’s circles that support the Salafi ideology and their fundamental
written resources, the topic of sects is seen to be considered as a rejectionist manner
thereof. The terms sect and sub-sect are used to define communities that left the
origins of religion and choose the way of bid’ah. Therefore, these concepts have
negative meanings in Salafi mindset, which associates them with deviance. This is a
natural and logical outcome of their outlook on culture. When it comes to the sect
imitated by today’s Salafism, we will see that they follow the belief of Salaf. The most
frequently used concepts in Salafi literature are salaf and salah al-shalih. They are of
such an attitude supposing that Islam has only recently been distorted. The Salafi
consciousness cannot stand and be sufficient against the pace of time, flow of life, and
emergence of problems to solve, and thus resorts to dogmas in a naive manner.
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The first Islamic approach about sects is the rejectionist approach adopted by
Salafism for the reason of returning to the origins. According to this approach, all
sects refer to deviation from Islam and deviance in general. The ideas propounded by
them are not legitimate at all. The other approach is the conservative approach that is
drawn to the misperception of religion-sect equality. This approach dignifies
sectarian identities instead of Islam. Owners of this approach believe that their sects
are the absolute representation of Islam and all other sects are void and misguided
movements.

It is possible to adopt more balanced and realistic points of view containing a
critical assessment of these understandings. The radical Salafi approach, which
radically rejects all sects, is not aware that it actually supports ideas of a specific sect.
This approach ignores the institutions and values established by Muslims throughout
history in favor of returning to origins and either intentionally or unintentionally tries
to dehistoricize Muslims. As is the case in every civilization, the one built by Muslims
may also have positive and negative sides. Building a new civilization is only possible
through thinking over, discussing, and segregating these positive and negative
characteristics. In this regard, the aforementioned approach idealizes a pastless and
futureless primitive understanding of religion by ostracizing the rich historical
heritage. This approach is simply equal to eradicating a whole life cycle.

Criticism of sects is necessary. Unlike the Salafi grudge against history and culture,
this approach should be based on religion, reason, culture and values. Therefore, the
language used to criticize sects should initially allow Muslims to think over Islam,
produce values, and philosophize. It is possible to benefit from the cultural and
theological heritage and produce valuable outputs, only through such an acceptance.
On the other hand, the Salafi paradigm, which tries to produce a truth using a dull
picture of time and space, by nature lacks the capability to produce culture.

Does Salafism Have a “Butterfly Effect”? Sunni-Salafi Relations

Salafi-Sunni comparisons can be hard to maintain. Of course, every research has a
certain level of complexity. The complexity thereof stems from the Sunni side. As
Salafism has a quite clear, accurate, and sharp image, the identification of its limits is
rather easy. The Salafi discourse explicitly reveals its relations with the other schools
of thought both in theory and practice, without overstraining the researcher.
However, it is not quite possible to claim the same for the Sunni Islam. The Sunni
paradigm has softened its borders with an inclusive and embracing environment.
Two significant schools of kalam, namely, Ash‘arism and Maturidiyya, and Hanafi,
Shafi'i, Hanbali, and Maliki schools of kalam come together under the roof of the
Sunni Islam. In fact, this has never happened in history. However, when the Sunni
Islam was defined in a structured why, the whole theological knowledge of Islamic
world (except for Shiah, Mutazila, and Kharijite Islam) was preserved in this
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definition.’® For this reason, Salafism was also included in this association under
Sunni Islam as a turn of mind. Especially the Hanbalischool represented the values of
Salafism and sympathized its image within the Sunni Islam as the nearest sect to the
Salafi ideology. Salafi scholars are not confused about the Sunni Islam; they have
rather clear opinions. On the other hand, the Sunni world lives with uncertainties in
understanding and positioning Salafism.

The Islamic Encyclopedia published by the Turkish Diyanet Foundation defines
“Salafiyya” in the relevant article as follows: “A school of thought which is adhesive
to the wording of the Qur’an and the sunnah and does not accept ta'wil”. In addition:
“It is also defined as the path of figh and hadith Scholars who follow the way of
companions of the Prophet and their successors (Tabi'un) !

If analyzed carefully, this definition of Salafism is put forward by scholars of Ahl
al-Sunnah. Regarding Salafism as the essence of Ahl al-Sunnah drives Sunni Islam to
a vulnerable and embarrassed position. The tendency of an average Sunni mindset
that tries to tolerate Salafism in every platform of discussion indicates that, though
partially, the Sunni Muslims have deferred to the Salafi ideology and accepted it as a
supervisory authority.

On the other hand, it is seen that things are easier for the Salafi side. Salafi scholars
try to outclass the other Islamic organizations using the argument of “deviant sub-
sects that spoil Islam” in their texts and become successful in this regard. Basically,
the Salafi discourse claims of being followers of the path and belief of Salaf. They
particularly emphasize this statement. In addition, they also use the term “Ahl al-
Sunnah wa al-Jama'ah” in order to unclose and define the way of Salafism. However,
through this use of the aforementioned term, the Salafi ideology aims neither to
establish a bond with today’s Sunni world, nor to contain it. On the contrary, they use
this term to emphasize the claim that the “real Sunni Islam” is represented by
Salafism and to marginalize all other communities that claim being parts of Ahl al-
Sunnah and presenting them as outside of this definition.

It is clear that within the modern Salafi texts reveals this viewpoint of Salafism
towards the others, a specific logic is used to ostracize the schools of kalam by claims
of misdeed and harms. The Sunni world, excluding the Salafi communities, consists
of the geographies where the Ash‘ari and Maturidi thoughts of kalam are
predominant. The Salafi discourse isolates the religious understanding of these
geographies by talking about their relations with Murji'ah, Mu'tazili, and Sufism.

The explanations and commentaries written in Ibn Taymiyyah’'s work about
aqa’iddiscuss the issue of attributives and the following statement can be given as an
example of the perception about the way of Ashari and Maturidikalam scholars:
“One of the indispensable principles of Ahl al-Sunnah wa al-Jama'ah is to prove the
supreme characteristics of Allah over the creatures and His istiwa over His arsh and
taht. This is a significant and essential principle that differentiates Ahl al-Sunnah from

10 Mehmet Evkuran, Siinni Paradigmay: Anlamak-Bir Ekoliin Politik ve Teolojik Yapilanmasi, 2nd Edition,
Ankara 2015.
11 M. Sait Ozervarly, “Selefiyye”, DIA, XXXVI, 399.
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Jahmiyya, Mu'tazila, and Ashariyya (and also Maturidiyya).”? The same work
explains the differences between Ahl al-Sunnah and ahl al-bid’ah by stating that Ahl
al-Sunnah proves all divine attributives without exiling, interpretation, distortion,
and figuration, and the two groups of ahl al-bid’ah are opposed to this situation.
Jahmiyya and Mu‘tazilaforms the first group of ahl al-bid’ah. The second group is
known as the Ash‘ari (and Maturidi) sub-sect and those following this movement.
Another interesting point here is that the name of Maturidiyya is mentioned in
parentheses together with Ash'arism."

Ash‘arism and Maturidiyya are criticized for their relations with Murji'ah and
supporting some of their ideas and regarded as far from the way of Salafism.'* While
criticizing the opinions of kalam scholars about the definition and meaning of faith
and its relation with practice, it is suggested that they were under the influence of
Murji’ah. The role of Murji'ahfigh scholars within this process is highlighted and the
first degree responsibility is referred to the Hanafi scholars.!>

The attempts to regard the Sunni Islam as far from and unbound to Salafism
based on some reasons are obviously unfortunate and do not coincide with the
historical-theological information. Institutionally, Sunni Muslims regard themselves
within the same category which includes Hanbali and Maliki schools and thus, have
always been vulnerable to criticism by these radical essentialist groups. Based on the
Ottoman-Turkish experience within history, the definition of Sunni Islam has gained
a more inclusive, flexible, and pluralist character. The perception of Sunni Islam has
been enriched and diversified due to the variety of religious identities that have ever
lived in this geography and therefore, it seems more loose, vast, and risky. A
competition between two different perceptions about Sunni Islam is faced. The global
and regional developments have left an erosive impact on the current organizations
in the Islamic world and both sectarian and religious identities have failed to solve
the problems of Muslims. Accordingly, the rebirth of Salafism in such a critical period
is both meaningful and expected.

A powerful culture feeds on production of meanings and values and its
environment that enables living through time with no interruption between the past
and the future. There seems to be two options for those that cannot produce

12 bn Taymiyyah ,el-Akidetii’l-Vésitiyye ve [htiva Ettigi Yiice Mebéhise Dair Tenbihit, Commentary: Abd
al-Rahman ibn Nasir as-Sa'di, Author: Abdul Aziz Abdullah ibn ibn Baz, p. 60-61.
13.ibid., p. 64-65.

14 Abu Hanifah was aware of this accusation of being in relation with Muzji’ah. In a letter he sent to his
disciple Osman al-Batti, he clarifies the situation saying, “In your letter, you say that you have received
information about my being one of Murji’ah and I see that you are overwhelmed by my words declaring them
‘astray and sinful believers (fasig)’” and thereof states that his words were misunderstood and
perverted. The interesting point here is that Abu Hanifah straight-forwardly rejects his alleged
kinship to Murji’ah and tries to clarify the situation by explaining the positive and exaggerated
meanings related to the idea of irja’. This mindset is also seen in the successor Hanafi-Maturidi
scholars. They divide Murji'ah in two groups as pure Murjites and Murjites of Ahl al-Sunnah, and
endeavors to ensure its legitimacy. [mdm-1A‘zim Ebii Hanife ve Eserleri, “Osman el-Betti'ye
YazdigiRisale”, trans. Abdulvvab Oztiirk, p. 110.

15 Safar bin Abdul-Rahman al-Hawali, MiircielnancivelslamUmmetiUzerindekiKotii Tesirleri, p- 330-332.
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meanings and values: The first option consists of isolation from self and pragmatizing
cultures. The other option is retracing back to the roots of a culture and desiring
rebirth... When the whole picture is analyzed, Salafism is quite a radical rejection
against the social and cultural organizations in the Islamic world that goes through a
deadlock and cannot produce any meaningful value. It is reproaching these cultures
with the nihilism that emerged in the Islamic world as an outcome of the isolation
from knowledge, values, and aesthetics despite the Islamic world’s economic and
political achievements. Hence, it is inevitable for the deadlocked Sunni paradigm to
confront Salafism, which often introduces itself as a questioning power. Being used as
a mechanism of reaction and rejection, the Salafi ideology is an historically and
theologically important part of Islam, just as the Sunni understanding is. A new hope
may always appear if the Islamic thought, especially the Sunni understanding, finds
the Salafi stimulation in itself and makes peace with it.

It would be more reasonable to struggle with the Salafi impacts and identify the
actual problem, instead of a historical and theological self-objectification and a
resultant religious consciousness that fails in self-criticism. It would not be easy to
struggle against the essentialist mindset, which introduces itself as the divine truth
and unadulterated, pure reality. Neither is standing against this understanding and
coping with its extremities easy at all. For this reason, it is important to be at least as
successful as the Salafi ideology in protecting the divine truth and showing respect to
it. Moreover, this confrontation and identification with the divine truth should be
realized through meaning, aiming, and values, rather than wording, history, and
formalism. For a solution that presents itself as an interpretation, approach, or school
of thought, it seems impossible to mitigate the possessive attitude of the Salafi
discourse or even find a position to stand against it.

Being a crisis theology before anything else, the Salafi ideology has the necessary
opportunities to transform the feelings of despair, grudge, and deadlock aggregated
against all bad things and problems of this era into a firm essentialist ideology using a
theological discourse. Regardless of the historical period it emerged in, the psycho-
theology has always been the “updated” and appealed masses besides reflecting the
values and feelings of the historical downfall. Therefore, all interpretations are seen as
empty efforts or concession, and all solution suggestions are “deification of
enthusiasm” against the firmness of Salafism as a modern ideology.

An outstanding reality of today’s picture is that Salafism maintains its prestige
and influence among Sunni Muslims. This honorary position is not a unilateral
achievement of Salafism. In this regard, the institutional and paradigmatic structure
of Sunni Islam and its acquiescent attitude should also be analyzed. Today, either as a
political institution or a turn of mind, the Salafi ideology exercises influence over the
Sunni world. The role of rising and expanding Shiite movement in this influence
should also be taken into consideration. Although Shiah has always been in a
strengthening and enlargement process throughout its history, today it is seen that
the Salafi-Hanbali understanding has emerged as a reaction to this situation and to
protect their own values. The increasing influence of this understanding and the
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resultant social actions cause a crisis of representation for the Sunni paradigm.
However, the actual reason behind this situation is the dullness and deadlock
experienced by the Sunni world in terms of knowledge and values. Being unable to
create the necessary reform conditions and opportunities, the Sunni world furthers its
conventional practices, thus adopts a pragmatic attitude toward the recent
developments and tries to find the balance between reactional and reactive behaviors
falling behind events.

Unless an honest self-criticism is made, it seems that the Sunni paradigm cannot
develop a command and vision to solve problems that arise from different religious
understandings, particularly Salafism.

Today’s Sunni world seems unguarded and vulnerable against the pressure of
Salafi groups. The Sunni geography does not have the capacity to consider Salafism
as a scholarly and theological matter. As a result of this incapability, Sunni Muslims
cannot develop a discourse against Salafism keeping their arguments safe from
politicization. The root cause of this failure in developing theological criticism is a
structural problem and the Sunni world will never be ready for a restrained
confrontation unless it does not contend the Salafi values in itself.

The Problem of Knowledge in Salafism

The development of knowledge-based intellectual thought in Islamic world
encounters two different divine or divine-looking barriers. The first barrier is Sufi
theology, which forms an unfortunate relationship of contradiction between
knowledge and intuition, and replaces science with wisdom. According to this,
knowledge divides in itself and be categorized as zahir and batin. Batin (inward)
methodology is one that leads to the actual and pure knowledge of existence. Being
caught up in zahir knowledge, scholars are at a lower level than urafa/arifin, who
pursue the batin. The only thing they do is being busy with the mortal knowledge of
the visible world. On the contrary, ahl al-irfan upholds another way of
enlightenment against the conventional methods of reading, writing, and reasoning.
Looking at the perspective of the scholars of zahir (apparent) knowledge, which
underestimates or at least looks down upon the intellectual efforts, it is not
impossible to say that the knowledge and the efforts to achieve knowledge did not
mean much to them.

However, the real deathblow to knowledge comes from the Salafi epistemology.
According to Salafism, the Prophet communicated the religion to His companions in
a pure and accurate way and they understood, practiced, and handed down the next
generations what they listened directly from Him. In order to comprehend the
religion properly, one should follow the way of this generation, called as Salaf, and
the imams that narrate their opinions. Trying to understand the religion through
methods like reasoning, ta’wil, and inspiration means using intermediary factors and
complication the religion, which is, in fact, simple to understand. This justification
inevitably results in prominence of narration and written works. Salafi epistemology
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considers the concepts of science and narration equal to each other. The Ahl al-Hadith
movement of Sunni Muslims shows the same mindset with Salafism.

Even in narrations there are texts that deliver metaphysical issues, especially
about Allah. Although the existence and oneness of Allah is an accepted fact,
interpretation of the characteristics and actions mentioned in the Qur'an poses a
significant problem. Understanding certain narratives, such as Allah’s coming,
smiling, face, foot, fingers, hands, taht, and kursi is a serious issue for human minds.
The Salafi ideology, which accepts all of these narratives without ta'wil and takyif,
considers the exclusion of reasoning of religious principles as a correct approach.
However, as their opponents claim, they fall into similitude and figuration. This
situation might never disturb Salafi Muslims, on the other hand, it might impose the
idea that this is a natural outcome of sticking to the principles and even if it is strange
for human minds, it can never be questioned.

The only thing to do is to submit when the dogmatic principles and narratives are
hard to accept. Avoiding ta'wil is not sufficient and takyif (questioning the quality)
should also be abstained: “Even they understand the reason, they submit to the
dogmas. They do not introduce these principles to their minds. On the contrary, they
introduce their minds to these principles and understand them just like the salaf al-
shalih.”16

According to another work that discusses the Salafi perspective of reasoning and
kalam: “The Salafi perception about kalam in Mu ‘tazila, Ashariyya, and Maturidiyya
is as follows: Kalam scholars have expelled dogmatic principles and put reasoning in
its throne. They always took its advice and were always dependent on it.””

The same passion and desires have glared down on them. A state of feeling and
thought called “Playing God” is the essence in both of these paradigms. The target
identified as “fanafillah” by the first paradigm opens a path to “be like God”
(tahallaku bi ahlakillah) and becoming a god. The second one dramatizes the same
play but chooses epistemology as the means, instead of ontology. In any case,
regarding people as believer or unbeliever, then again deciding to “keep them alive
or kill them” based on this judgment is nothing but playing God.

Mitigating the Theological Grudge is Only Possible Through Increasing
Awareness...

Grudge and anger are the most evident and remarkable characteristics of Salafi
groups. On one hand indulgence in worshipping and the humanist sensibility that
appears when the sahaba are mentioned, on the other hand the anger and
disappointment caused after failing to find the necessary means to practice this in the
real world, present a picture of modern Salafism. In fact, the reason behind this
theological grudge is the Salafi ideology itself.

16 Osman Ali Hasan, Kavdidii'l-I'tikddalaMesalihi’l-Itikad, p- 143.
17 Siileyman Uludag, IslamDiigiincesininYapist, p. 53.
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Can a theological analysis be made on the grudge and anger of Salafism through the
principle of “love for Allah and hate for Allah” only? The struggle to recover the lost
truth of religion embodied in hatred and hostility against the opponents is considered
as the cause of loss. Although Salafism thinks that the truth died away and was
distorted long ago, the structural outcomes of this deviation and the figures supporting
these outcomes are today’s actors. As it is impossible to go back to history and punish
the old ahl al-bid’ah, their modern supporters can be hit. Moreover, the awakened
religious heroism cannot wander in nothingness, it has to find a current object and
target to struggle against. In this way, the love for Allah and His Messenger can
immediately be converted into the action of “jihad” against His enemies.

Misguided awareness causes apathy, unjustness, and destructiveness. In this
modern world, Salafism does not only theologically and culturally exhaust Muslims,
but also drives them to political and social instabilities. The fact that new generations
in rich Arabic countries where this ideology is predominantly accepted have quickly
been integrated in the Western values and lifestyles, instead of sharing sensitivities of
Muslims, is proof that this paradigm will submit the Islamic world to a psychology of
exploitation in the long run.

Therefore, the first theological step to take is to raise awareness based on a certain
level of reasoning. Particularly the Middle East is full of unjust treatments and
persecution between honest and sensitive people who are highly loyal to their faith.
Accordingly, firm beliefs do not help us make efforts to increase the religious
awareness. On the contrary, it is a definitely the source of the problem if not
maintained by a more sound and humanist reasoning.

The Islamic world is in need of a radical questioning on the purpose of religion,
the reason for prophecy, the values that should be preserved in religion-human
relations, and the role of religion as a system of meanings and values in earthly
journeys of humans and their relations with Allah. Muslims should reason about the
message of Islam and the meaning of the Prophet’s struggle, while trying to lay
foundations for enlightenment within Islam, at the same time being aware of the
claims put forward by other cultures.
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Bir Kriz Teolojisi ve Toplumsal Hareket Olarak Selefilik
-Selefi Ideoloji ve Isliim Diinyasindaki Etkileri Uzerine Bir Analiz-

Ozet

Selefilik, giiniimiizde Islam diisiincesinin en canli problemlerinden biridir. Islam
diinyasimin medeniyet arayisi ve kiiresel diinyada kendi degerleriyle var olma
cabalarinda, gittikge giliclinii artiran bir bariyer haline gelmistir. Oze dontis
vurgusuyla Selefilik, Islam geleneginin bir pargasi olan mezhebi kimlikleri sarsic1 bir
etki yapmaktadir. Siyasal bir hareket olarak da var olan politik dengeleri dagitmakta
ve Miisliiman diinyay1 istikrarsizlagtirmaktadar.

Teolojik agidan selefilik, en ¢ok da Siinni paradigma igin temel bir sorunudur.
Tarihsel ve teolojik olarak selefi diisiinceyi belirli dlciide i¢sellestirmis olan Siinnilik,
bir temsil krizi yasamaktadir. Selefi sdylemin suglamalari karsisinda var olus
bunalimi1 gegiren Siinnilik, selefilik ile gecikmis yiizlesmesini gergeklestirmeye
zorlanmaktadir. Yasanan bolgesel politik sorunlar kitlelerin zihninde selefiligi bir
secenek olarak ©ne c¢ikarmaktadir. Bununla birlikte bunu yapabildigi olgiide
hayattaki ytirGiytistine devam edecek olan Islam diisiincesi, teolojik olarak kendi
mirasinin imkanlarindan yararlanacak performans: gostermek zorundadir. Kiiresel
diinyanin ¢ok yonlii ve ani hamleleri karsisinda derin anlam ve deger sarimlar:
yasayan Islam diistincesi, tarihsel ve teolojik dinamizmini, bu yiizlesme sonucu elde
edecek gibi goriinmektedir. Kendi miras1 kadar modern diinyanin degerlerini de
dikkate almas: gereken Islam diinyasi ¢ok yonlii bir aydinlanmaya mecbur kalmig
durumdadir. .

Mezheplerin ve felsefe hareketinin birikimini reddetmeksizin Islam 0Ogretisi
ekseninde bir yeniden yapilanma iizerinde diisiinmeksizin kismi tartismalarla elde
edilecek sonuglarin yararh olamayacag agiktir. Selefi sdylemin eski ve dayanaklar:
tartisildiginda, bu radikal 6zcii akimin hig de Islam'in 6gretisini ve tarihini tekelinde
bulundurmaya hakki olmadigt anlagilmakta, bu durum Islami bir i slup
cercevesinde ortaya konulabilmektedir.

Anahtar Kelimeler: Selefilik, Siinni Paradigma, Mezhepler, Ehl-i Stinnet.

Salafism as a Crisis Theology and Social Movement

-An Analysis on Salafi Ideology and Its Impacts on Muslim World-

Abstract

Salafisim is one of the most vivid problems of Islamic thought. it is becoming a
stronger barrier far Islamic world, in their seek of civilisation anda place in the global
world. Salafism makes a stress on returning to the essence of Islam. By this emphasis
it has a unsettling effect on sect identitiesc which are part of Islamic tradition.
Salafism, alsa as a political movement, unsettles the political balances and has a
negative impact on the stability of Muslim world. Salafism is a basic problem from
the perspective of Sunni paradigm. Sunni tradition has observed Salafi tradition to a
certain extent historically and theologically far this reason, there is a representation
crisis. Sunnis experience a crisis because of the accusations of Salafism and Salafism
is farcing Sunni tradition to confront with this crisis. Salafism is appearing as an
option far the masses because of regional political crisis. Asa response of this, Islamic
thought must answer this crisis by using its theological heritage. This confrontation
will enable a dynamism far Islamic thought. in this situation, Islamic world take into
account the modern world's values as well as its own tradition. The conclusion
derived aut of inadequate discussions which exclude sect movements and
philosophical roots are unhelpful. There is a need to explain that Salafi discourse has
no right to monopolise Islamic thought and Islam history.

Keywords: Salafism, Sunni Tradition, Sects, Ahi al-Sunnah
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