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Tarih Boyunca Selefi Soylem

Mehmet Zeki ISCAN®

Ozet

Bu calismada Selefiligin tarihi siirecteki gelisimi ve déniistimii ele alinacaktir. Selefilik,
selefe doniis, taklidi red, dini bidatlerden arindirma anlayisina karsihik gelmektedir.
Selefilikte “yabanci unsurlardan” dini temizleme ve ilk islam toplumunun ‘saf'ligina dénme
niyeti s6z konusudur. Selefilik, akln kullanimini esas alan “yeni yonelisler’ karsisinda, Kitap
ve Slinnet’e dénmek, rey ile konusmamak, sahabe ve tabiinin yolunu takip etmek, felsefe ve
kelamu birakip, ‘ilm’e yani gegmiste (selef dénemi) atalar tarafindan tecriibe edilerek bilinene
tabi olmaktir. Selefi yonelis, yaratanin elinden ¢ikmus olarak hayatin “gegmiste”, “Allah ve
Rasulii'nitin  évdiigii” ilk nesiller eliyle tamamlanmis oldugunu varsaymaktadir. Bu
zihniyette ‘simdi’ ve ‘gelecek’, “gecmis” zaman iginde anlam kazanmaktadir. insan, fert ve
toplum igin amelin tek hiikiim standards, gecmiste ortaya konmus “asar’dir; din “asar’dir.

Anahtar Kelimeler: Selefilik, ehl-i hadis, Ahmed b. Hanbel, Ibn Teymiyye

History of Salafi Thinking

Abstract

Development and transformation of Salafism is the topic in that study. Salafism, turning
back to salaf and rejecting imitation, correspond with the idea of cleaning religion from
bidaths. Cleaning religion from “foreign components” and intention of returning to “purity”
of first Islam society are mentioned in Salafism. Salafism is turning back to Quran and
Sunnah contrary to the usage of mind and ‘new trends’. It is following the way of Shabis
and is leaving philosophy and qalam for the sake of loyalty to ‘ilm’ condensed in the
experience of ancestors in the Salaf era.Salafi movement acknowledges. that the life has
completed in the “past” by the beloved first generations In that thinking style present future
and past has a meaning through time. The only standard for the practice of human being,
individual and society is ‘asar’ emerged in the past. In other words, religion is ‘asar’.

Keywords: Salafism, ahl al hadith, Ahmad b. Hanbal, Ibn Taymiyya

Giris

Selefilik kavrammin fikri muhtevas: konusunda bir karisikhik bulunmaktadir.
Bazen selefilik, kat1 gelenekgilik, ilksel gelenekgilik, bazen gelenegini inkar, bazen
dini ihya, dini ve akli huradfelerden ve bid’atlerden temizleme, hatta dini yenilik ve
[slami modernizm olarak goriilmektedir!.

Selefilik terimi, somut bir doktriner biinyeden ziyade, ‘disaridan almaya’ kars
islam’1 yeniden insa etme niyetine tekabiil etmektedir. Bunu tanimlayan iki unsur
vardir. Birincisi her geyin Kur'an’a, siinnete ve seriata indirgenmesi, kaynaklarin
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mutlak bir lafzilikle ele alinmasidir. Bu baglamda selefilikte insanin fiil ve
davraniglarmin biitiint din i¢inde degerlendirilir. [kincisi, saf gelenege ilave edilen
her seyle ilgili olarak sapiklik gibi goriilen, bida’ ya da yeniliktir. Ilave edilen sey
zararsiz bile olsa, gercekte selefilik, onu kokten silip atmak istemektedir. Selefiligin
gecmisten glintimiize en onemli 6zelligi, militan retgiliktir.

Selefilik, tarihte ortaya c¢ikan tiim gortntiileriyle bir dini ihya hareketi
sadedindedir. Ehl-i hadis, Ahmed b. Hanbel taraftarligi, ibn Teymiye ekoli,
Muhammed b. Abdilvehhab hareketi ve birgok yoniiyle yirminci ytizyil Islameiligs,
temel esaslar olarak, dini ashina ircayi, onu bid’atlerden temizlemeyi, mezhebi
goriislerden Kur'an ve hadise doniisi benimsemislerdir. Zaten selefilik
dendiginde, ameli agidan agiklanan bir tevhid ilkesi etrafinda sekillenen selefe
doniis, taklidi ret, dini bid’atlerden arindirma esaslari anlasilmaktadir.

Fakat selefiligin ihya veya 1slah anlayiginda, bir tecdid, bir yenilik ya da dini ve
akh turli kayitlarin baskisindan kurtarma gayesi degil, yabanci unsurlardan dini
temizleme ve ilk Islam toplumunun ‘saf hgina dénme niyeti soz konusudur. Thy3,
dinin asillarinda akhin kullanumini esas alan “yeni yonelisler’ karsisinda, Kitap ve
stinnete donmek, re’y ile konugmamak, sahabe ve tabiinin yolunu takip etmektir.
Mantiki kiyas veya Yunan mantigin, felsefe ve kelami birakip, ‘ilm’e yani ge¢miste
(selef donemi) atalar tarafindan tecriibe edilerek bilinenlere tabi olmaktir2,

Bu soylemin, bagimsiz bir mezhep olarak goriilmemesine ragmen, Islam
diistince tarihinde, ne zaman belirdi§ini tespit, yukarida belirtilen esaslar
cercevesinde olmalidir. Selefiligi din nazariyesinde meydana gelen gelismeler
karsisinda bir “itiraz” olarak ele almak ve tarihi stirecini bu agidan temellendirmek
gerekmektedir.

I. Selefiligin Ilk Onciileri Olarak Eser Taraftarlar

Selefilik, “selef donemi”ni bir “manevi ¢ag” ya da “altin ¢ag” olarak anma fikri
tizerine kurulmaktadir. Bu, bir tiir gegmise ilgi duyma, ge¢misi 6zleme, gecmiste
ortaya konmus “hakikatleri” yeganelestirmektir. Burada insanm kurtulusu,
gecmiste belirmis ve ontolojik deger bicilmis etik hayata kendini birakmasi, teslim
olmasiyla ger¢eklesmektedir. Boylelikle seleflere adeta bir ‘fonksiyon karizmas
rolii verilmekte, ge¢mis biiyiikler bir ‘homoreligious” haline getirilmektedir.

Seleflere fonksiyonel bir karizma bicilmesi, din nazariyesinde meydana gelen
gelisimlerin bir trind olarak ortaya ¢itkmaktadir. Din nazariyesi, vahiy yoluyla
nazil olmus ve din kurucusu tarafindan mii’'minlere anlatilarak, aciklanarak son
seklini almistir. Fakat sonradan bu nazariye tizerinde tekrar tekrar durulmasini
gerektiren gelismeler yasanir. Bu gelismeler neticesinde onun bir diizene
sokulmasi, muhtelif kisimlarinin birbiriyle ahenkdar hale getirilmesi ihtiyac belirir.
Bunlar saglama maksadiyla kutsal metin tefsir ve te’vil edilir. Biittin bunlar, teoloji
ile istigal edilmesi sonucunu dogurur. Din nazariyesini boyle bir gelismeye sevk,

2 Bk. Ahmed ibn Teymiye, Mecmiiu Fetava, Daru Alemi’l-Kiitiib, Riyad 1991, XII, 349-350, XVI, 471-476.
3 Steven Lukes, “Iktidar ve Otorite”, cev. Sabri Tekay, Sesyolojik Cézitmlemenin Tarihi, Tom Bottomore-

Raobert Nisbet, yayina haz. Mete Tuncay- Aydin Ugur, Ayrac Yaymnevi, Ankara 1997, s. 643-646.
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hatta icbar eden en 6énemli amil, onun diger din ve felsefi nazariyelerle olan temasi*
ve bu yeni durumun beraberinde getirdigi, din nazariyesine evrensel bir mahiyet
kazandirma cabasidir.

Din nazariyesinde boylelikle meydana gelen gelismeler, bir ‘itiraz’a, dinin
doktriner Ozelliklerinden ayrilma itirazina da neden olur®. Te'vil ve tefsir
faaliyetlerine dayali ¢abalar, dinin asli muhtevasina dahil olmayan bazi hususlarin
ithali gibi anlagilir. Bu ylizden dini, sonradan yapilan ‘ilave ve tahriflerden’
temizleme, onu saf ve asli gekline irca etme gayesi ortaya gikar. Bu itirazlarda
genellikle ilk dini toplulugun sadeligine donme egilimi agirhk kazanr. ilk
cemaatlerin 6gretisini benimsemek shretiyle ‘inancin aslina donme’ savunulur®. iste
seleflerin dinsel otoritesi boylece fonksiyonel bicimde ortaya ¢ikmus olur.

fslam diinyasinda buna tekabiil eden durum, ozellikle kelam ve fikih ilminin
gelismesine bir tepki olarak beliren ilk iki veya {i¢ neslin dinsel otorite olarak
benimsenmesidir.

Selefiligin, selefin dini bir otorite olarak gelismeye bagladigi zaman dogdugu
kabul edilirse, bunun icin en erken tarih, Islam tarihinin ilk doneminde fethedilen
bolge insanlarinin ve kaltiirlerinin Arap-is]ﬁm cemaatine entegrasyonu problemine
cozlim arayist icine girildigi tarih olabilir.

Buradan hareketle selef fikrinin, Omer b. Abdilaziz (6. 101/720) doneminde(hicri
I. yiizy1l sonu II. yiizyil bag1) dini icerik kazanmaya basladig soylenebilir. Omer b.
Abdilaziz, ‘degisik yollar'in giktifin1  goriince, ‘mii’minlerin yolunun’ tespit
edilmesini gerekli gormiistiir. Ona gore selef doéneminde ortaya konmus
“stinnetlere” uyanlar kurtulacak, bunlara muhalefet edenler ise mii’minlerin
yolundan baska bir yola uymus olacaktir”. Halife resmi bir sekilde deklere etmistir
ki “miibtedi degil miittebi olmak”, siinnete boyun egmek ve bidatleri terk etmek
gerekmektedir. Yapilmas: gereken “ihyai stinne ve itfai bida”dir, yani stinneti (eski
yasam bi¢imini) canlandirmak yenilikleri ortadan kaldirmaktir®.

Bu donemi ve sonrasini konu alan klasik kaynaklarimizda bu tiir bir dini
yonelisi isimlendirmede kullanilan kavramlar, “ehlii’l-eser”, “ehlii’l-hadis” ya da
“ashabu’l-hadis”’tir. Kisaca bu kavramlar, eskilerin biraktiklarina sarilma taraftari,
stinnet taraftari, hadis taraftar1 anlamina gelmektedir®.

Eser taraftarhigi, re’y, tefsir ve te’vil gibi anlama bicimlerine dayali akliligin
dustince ikliminde rol almasiyla beliren ‘insanlarin ihdas ettigi goriisler’ karsisinda,

4 Hans Freyer, Din Sosyolojisi, cev. Turgut Kalpsiiz, A.U. [lahiyat Fak. Yay., Ankara 1964, s. 54.

5 Joachim Wach, Din Sesyolojisi, gev. Unver Giinay, M.U. ilahiyat Fak. Vakfi Yay., fstanbul 1995, s. 216.

¢ Freyer, a.g.e, s. 60-61; Wach, ag.e., s. 216; Amiran Kurtkan Bilgeseven, Din Sosyolojisi, Filiz Kitabevi,

[stanbul, 1985, s. 278.

Bk. Ibn Abdilberr, Camin Ba.’yﬁuf’!—f!m ve Fadlihi, takdim: Abdiilkerim el-Hatib, Daru’l-Kiitiibi’l-

isl&miyye, Kahire 1982, s. 556.

8 PBk. ibn Sa’'d, et-Tabakdtu'l-Kiibrd, Daru Sadir, Beyrut, ts., V, 342.

¢  Bk. Ebt Ubeyd el-Kasim b. Sellam, Kitdbu'l-Imdn, tahk. Muhammed Nasuriddin el-Elbani, el-
Mcktcbuti_i'l—islﬁm’f_. Beyrut 1983, s. 19; Taberi, Tarihu'l-Umem wve'l-Miiltik, tahk. Muhammed Fbii’l-
Fadl ibrahim ibrahim, Beyrut ts., 1, 28, 74, 66.
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geemis ulularin dgretilerinin sosyal hayattaki tayin ediciligine bagl kalmaktir.
Burada “eser”, ‘stinnet’, “hadis”, ‘bid’at'in zitt1 olarak temellendirilmistir. Yani,
stinnet taraftarhigi, ‘yeni’ durumlar karsisinda ‘selefin metoduna’ (minhacii’s-selef)
simsiki sartlmaktir’®.  Ehlii'l-eser’, hevaya (ashinda bundan kastedilen akliliktir) ve
yenilige karsi, esere tabi olmadir!l. Eser taraftari olmak, sahabeden ve tabiinden
gelen rivayetlere uymak, re’y, gorts ve akil yirtitmeyi terk etmektir’2. Bunun icin
eser taraftarligi ehlii r-rivdye (dinin rivayetlerden ibaret oldugunu kabul edenler) ad:

ile de anilmustir’®,

IL. Selefiligin i1k imami1 Ahmed b. Hanbel

Eser ve hadis taraftarligimin en belirgin vasfimin ge¢mis stinenleri din edinme
olarak ortaya ¢iktig1 igin, ilk temsilcilerin de ge¢misin izlerini, tespit ve kayit altina
alma yoluyla hayatin tiim alanlarina hakim kilma girisiminde bulunanlar oldugunu
soylemek miimkiindir. Ahmed b. Hanbel ismi, bu hareketi tiglincti ylzyilda
olgunluga ulastiran bir isim olarak bilinir. Ahmed b. Hanbel, hadis taraftarliginin
olgunluk doneminin lideridir. Onunla birlikte hadis taraftarhg iyiden iyiye siyasal
odaga (muhalefet) yerlesmis, belki bu ylizden daha fanatik bir boyut kazanmustir.
Ahmed b. Hanbel, “Kur’an mahltktur” anlayisina karsi, hadis ulemasinin
otoritesinin ve dolayisiyla eserin mesraiyetinin dini temeli olan ezeli kelam fikrini
savundugu i¢in, ashabii’l-hadis onunla 6zdeslestirilmistir'.

Ahmed b. Hanbel’le birlikte ashabii’l-hadis soylemi, lokal bir kiiltirel
ozctuluglin distinceyi muhasarasi, dinsel yasam alaninin kolonilestirilmesi ve dinde
yerel nitelikli olanin 6n plana ¢ikarilmast ve belli tarihselliklerle ‘kapatilmig’ bir
[slam’in, evrensel oldugu iddiasiyla siyasal alani etki altina almistir.

Ahmed b. Hanbel’in temsil ettigi dini goriis, bilgi ve diistincenin, vahyedilmis
metnin ve stinnetin lafizlar g¢ergevesine hasredilmesini beraberinde getirmigtir.
Hadislerin ve Kur'anin literal okunmasi ise dncelikle “seriatin Islamlasmasimi”
sonug¢ olarak vermistir. Cilinkii bu diisiinceye gore dogrudan dogruya kutsal
kaynaklardan alinmis olmadik¢a hicbir hukuki hiikiim gecgerli olamaz. Allah ve
Restltiniin hiitkmii, insanlarin hareketleri de dahil olmak tizere, diinyadaki her geyi
belirleyen mutlak giiciin irddesinin sonucudur?.

Baska bir ifadeyle Peygamber’in stinnetinden elde edilen hukuk, sadece halife
otoritesi karsisinda degil aklin, re’yin, insani gortisiin, kelam ¢abalarinin, felsefenin
karsisinda da dini otoriteyi temsil etmistir. Ashabii’l-Hadisle birlikte hadisler,

10 Ebh Ubeyd, Kitabu'l-man, s. 9, 29, 35.

11 Muhammed b. Nasr b. el-Haccac el-Mervezi (6. 294/906) es-Siinne, tahk. Salim Ahmed es-Selefi,
Beyrut 1408, s. 97-99.

12 el-Lalekai, Hebetullah b. Hasan b. Manstr, ["tikdadu Ehli‘s-Sitnne, Riyad 1402, I, 179-182.

3 Bk. Abdullah b. Adiyy b. Abdillah b. Muhammed Ciircani (6. 365/975), el-Kamil fi Duafai'r-Ricdl,
Beyrut 1998, V1, 291; VII, 145.

14 Kadi Ebi Ya'la, Tabakitu'l-Handbile, tahk. Muhammed Hamid el-Faki, Matbaatu’s-Siinneti’l-
Muhammediyye, Kahire 1952, I, 92.

15 Sami Zubaida, Islam Diinyasinda Hukuk ve iktidar, cev. Burcu Kogoglu Birinci- Hasan Acak, Istanbul
Bilgi Universitesi Yay., [stanbul 2008, s. 130.
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Kur’an kadar degerli hale gelmistir. Bu durum, selefin gorislerinin fakihlerin sahsi
diistincelerinden tistiin sayilmast mantigini dinlestirmistir. Boylece biiyiik dl¢tide
fikih ile hadis arasinda bir esitlenme meydana gelmistir. Fikhin ‘re’y taraftarhigi’ ve
miiphem alan sevdasi dumtra ugramistir. O giine kadar ehlii'r-re’y, insanlar
diinyasinin 6zerkligi, bir tir “asagidan bakis” anlamima gelmekteydi. Fikih, dini
hiikiimleri  bir  tiir  chlilestiriyor, laiklestiriyor  boylece insani olana
yakinlastirnyordu. Hadisin fikha galip gelmesi, ge¢mis yasam bi¢iminin sosyal
stireglere miidahalesini mesrtlastirmistir.

Ehlii'l-eser ve ashabii’l-hadis’in akaid ve uhreviyat ile ilgili esaslarimt da bir
‘savunma ideolojisi’ olarak [slam’in pratik formda ortaya cikisindan ayirmak
miimkiin olmamaktadir. Burada tanri, kabilevi geleneklerle yogrularak sosyal
olaylarla ilgili bir yargi durumuna getirilmektedir. Boylece tann ve akaid
kurgusuna, degisen diinyaya yonelik bir protesto mahiyeti kazandirilmaktadir. Bu
ylizden eser taraftarlarimin akait dersleri, maneviyattan, hikmetten, irfani boyuttan
yoksundur.

Ashabii’l-hadis’te tann fikri yoresel surette inga edilmektedir. Tanri, eli olan,
gozii olan tahtinda oturan, arsindan yeryiiziine inen bir anlayisla ele alinmakta,
biittintiyle maddi gli¢ i¢inde ifadelendirilmektedir.

Ashabii’l-hadiste eskatolojik temalar yogun bir tarzda kullaniimaktadir.
Kur'an’da gegen ‘gokler alemi’, ‘ars’, ‘kiirsi” gibi kavramlar, hadislerin katkisiyla,
kendi baslarina gerceklikleri olan sekli muhteva ile anilmiglardir.

Ashabii’l-hadisin fizik 6tesine yaklasimu, ilkel teodise tiplerini hatirlatmaktadir.
Bu tiplerde ferdin hayati topluluk hayatina gomiilii oldugu gibi, ister begeri olsun
ister olmasin, ayni zamanda ttim varlikta da gomiiltidiir. Evrenin tamanu “kutsal
giigler’ tarafindan kusatilmistir. insanlarin hayati, evrenin bir ugtan digerine
uzanan hayatindan tam olarak ayrilmamistir'e.

IIL ikinci imam ibn Teymiye

Ahmed b. Hanbel’den sonra selefilerin ‘ikinci imam’ olarak gordiikleri isim ibn
Teymiye'dir (6.728/1328), Ahmed b. Hanbel ekoliine mensup olan ibn Teymiye,
tevhid akidesini itikadi mezheplerin bakis agisindan farkli bir sekilde ele alip, onu,
dini-ictimai bir prensip olarak sunmustur. Ona gore tevhid, dinde sadece kitap ve
stinnete baghlig1 da beraberinde getirmelidir. Ctlinkii insanlarin goriis ve re’ylerine
gore hareket etmek de sirk kapsamindadir. Re'y goriis, naslara beseri mantikla
miidahalede bulunmaktir. Allah’a ortak kosmadir. Bu ise Uldhiyet tevhidine
aykiridir.

Selefiyye kavramina ibn Teymiye ve ibn Kayyim’in eserlerinde sikca
rastlanmaktadir. Bu yiizden ilk kullanimin ibn Teymiye ile basladig1 soylenebilir.
En azindan “selefiyye”, kavramsal igerige ilk olarak Ibn Teymiye ile kavusmustur,
denebilir'7.

16 Bk. Mehmet Zeki iscan, Selefilik Islami Kiktenciligin Tarihi Temelleri, Kitap Yaymevi, [stanbul 2006, s.
247-248.
17 i';acan, Selefilik, s. 29.
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ibn Teymiye’deki kullanima baktigimizda selefiyyenin olusmus bir yapidan, bir
hareketten ziyade Islam diistincesine karisan yabanci unsurlardan dini temizleme
ve ilk Islam toplumunun ‘safligina dénme niyetine tekabiil ettigini soylememiz
miimkiindiir. Ibn Teymiye'de ‘selefi cihet'(el-cihetii’s-selefiyye), dinin asillarinda
aklin kullanimini esas alan ‘yeni yonelisler’ (el-cihetii’l-bid"iyye) karsisinda, Kitap
ve stinnete donmektir. Nebevi ve selefi yol (et-tarikatii'n-nebeviyye es-selefiyye),
Allah hakkinda re’y ile konusmamak, sahabe ve tabiinin yolunu takip etmektir.
Mantiki kiyas veya Yunan mantigy, felsefe ve kelami birakip ‘ilm’e tabi olmaktir's.

Selefiyye, bilhassa haberi sifatlarda Kur'an ve siinnetin zahirine yapismak,
sahabe ve tabiinin sarilmadig te’vilden uzak durmaktir. ibn Teymiye'ye gore Allah
kendini nasil vasfetmisse, Rastlullah O'nu nasil anlatmigsa bunlari dylece kabul
etmek lazimdir. ‘es-Sabiklne’l-evveltin’(sahabe) bu konuda Kur'an ve hadisin
disina gitkmamuslardir. ‘Mezhebii’s-selef’, “ta’dil” (Allah’in sifatlarini kabul etmeme)
ile temsil (Allah’1 yaratiklara benzetme) arasinda orta bir yol tutmugtur. iste selefi
yol (et-tarikatu’s-selefiyye) budur. Selefiyye mezhebi’ (el-mezhebu’s-selefiyye)
ornegin ‘Allah semavat ve arzin ntrudur’ ayetindeki ‘nGr'u te’vil etmemektir.
‘Allah, diinya semasina iner’ hadisindeki ‘inme’nin mecaz oldugunu kabul
etmemektir!®.

ibn Teymiye’'deki kullamimi esas aldigimizda selefiyyenin, ‘imam’ olarak
Ahmed b. Hanbel’i kabul etmesine ragmen, asirlar i¢inde ehlii’l-hadis ve ashabii’l-
hadis yolunun belirsizlesmesi, basit yapisii yitirmesi ve karmagiklasmasi
karsisinda, bu yolu yeniden islah niyetini de igerdigini gtrmekteyiz. Fakat
gozlemlenebildigi kadar ibn Teymiye'deki ehlil-hadis'in ‘selefiyye’ ‘agihmt’,
satihta kalmug, 6zde herhangi bir “1slah’ s6z konusu olamamustir.

Ornegin ibn Teymiye'de ‘sahih akil’ “Kur’an ve onu agiklayan siinnetten baska
kurtulus yoktur’ goriistiniin bir uzantisidir. Ona gore esas olan, din ve nakildir.
Akil, sadece idrak ve tasdik edicidir. Akillar tiirli tirliidir ve ve bugtinkii akilla
yarinki akil birbirine uymaz. Nakil ise daima birlestiricidir. Dolayisiyla ibn
Teymiye'nin ‘sahih akli’ onun akla kiymet verdiginin bir gostergesi sayilamaz.
Kaldi ki o bu gortstinti, Fahreddin Razi'ye dayandirilan, bir nevi akilailik olarak
nitelendirilebilecek; “akli delillerle sem’1 deliller ¢atisinca akil tercih olunur. Clinkii
‘sem’l deliller yakin bilgi olusturamazlar’ anlayisina bir reddiye sadedinde dile
getirmistir.

ibn Teymiye'de selefe dontis ¢agrisi, hicbir yorum ve diizenlemeye gerek
duymadan uygulama alanina konan lafzi bir kanun gibidir. Burada selef,
kutsallastirilmis, boylece tarihten ¢ok dinin bir pargasi haline gelmistir.20 Bundan
sonra selefe dontis, en kiiglik bir tarih misyonuna sahip olmamanmin verdigi
gevseklikle, [slam’in biitiin kazanglarini bir hamlede ortadan kaldirarak Asr-1

18 ie}can Selefilik, s. 29.
19 {bn Teymiye, Mecmiiu Fetdva, V, 28; VI, 51-56, 374-379; X, 99; XII, 309.
20 Fazlurrahman, [slam, cev. Mehmet Dag-Mehmet Aydin, Sel¢uk Yay., fstanbul 1981, s. 288-289.
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Saadet devrini aynen ihyaya muktedir oldugunu zanneden radikal tasfiyeci bir
harekete doniismiistiir.

ibn Teymiye, tasavvufun vahdet-i viicidgu ekoliinti de, dinde ortaya gikmus
bid’atlerden saymis ve bu diisiinceyi siddetle elestirmistir.2! ibn Teymiye
kelamcilar da, felsefecilerin delillerine itimat edip dinin asil kaynag: olan Kur’ani
delilleri gormezlikten gelmekle suglamistir. islam akidesinin Kur’an ve onun beyan
olan Stinnete dayandirilmasi gerektigini savunmustur.

Biitiin bunlar gergekte Islam’mn bir ‘cemaatin kapaliig ile aynilestirme
cabasindan baska bir sey degildir. Kelam, tasavvuf, felsefe, re’y ve goriis karsithg:
nihai olarak ibn Teymiye’de su anlama gelmektedir: Hakikat bende mevcuttur, ona
itaat sarttir. Benim disimda hicbir hakikat aranamaz. Insani olan hicbir sey degerli
degildir, ‘digaridan’ (digsarinin kapsami da ¢ok genistir) higbir sey alinamaz.?

Memltikliiler iktidarda iken, “bir giin sultansiz kalmaktansa altmis yil zalim
sultamin idaresinde yasamaya razi olurum’ diyecek kadar ‘diizen taraftari’ olan ibn
Teymiye, iktidarin Mogollara ge¢mesi ile birlikte, Arap iktidarinin ve kiiltiiriiniin
¢okiigtinti “geriatin birligi’ tezi ile durdurmaya c¢aligmistir. Dini gevseklikler sultan
tarafindan ortadan kaldimlmahdir, goriisiiyle ‘yonetimin’  dinselligini  dile
getirmigtir. Bu ytizden Mogollarin, her ne kadar kendilerini Miisliiman olarak
addetseler bile, islam disinda olduklarini, dolayisiyla onlara karsi ayaklanmanin
vacip oldugunu soylemistir?.

ibn Teymiye'nin bu goriisleri, zamanimizda selefilerin, [slam seriatinin hakim
oldugu bir diizenin ve siyasal sistemin varligina vurgu yapmalar seklinde tezahiir
etmistir. Aym zamanda onun Mogollarla ilgili diistinceleri, Islam diinyasina hakim
oldugu iddia edilen ‘yabanci gii¢ ve idare tarzlarmin’ reddini, onlara karg
ayaklanma fikrini beslemistir. Misir’da Sedat’i oldiiren akimin, bu eylemi Ibn
Teymiye'nin Mogollarla ilgili fetvasina dayandirdig bilinmektedir.

ibn Teymiye'de bid’atleri ret, Ashabii’l-hadis’te oldugu gibi, belli bir yasam
tarzin1 koruma endisesidir. Taklidi ret, sosyal hayatin aldigi yeni sekilleri, akil,
goris bildirme, te'vil gibi yollarla degerlendirmeye tabi tutmay1 kinamadir. Taklidi
ret, akh, akla uygun yorumu, dinin evrensel boyutta ifade edilmesini reddir. ibn
Teymiye'nin tasavvufu islam dis1 gormesinin nedeni ise, felsefi-dini anlayist kabul
etmemesidir. Ona gore felsefe, kelam gibi akla dayanan ‘heyflalar'la din
olusturulamaz.

ibn Teymiye bu goriisleri ile de selefilerin ve bir biitiin olarak Siyasal
islimcilarin esin kaynagi olmustur. Biitiin bunlar ¢agdas selefiyyede islam nizami
disinda biitiin diizenlerden beri olma formuna da dontismiistiir. Baska bir ifade ile
ibn Teymiye'nin bu goriisleri selefilikte Islam dis1 sosyal, siyasal cereyanlarin ve
batinin fikri altyapisinin reddi anlamini da kazanmustir.

21 Bk. Fazlurrahman, fsldm, s. 209, 245,

Bk. Ibn Teymive, Minhacu’s-Siinne, tahk. Muhammed Resad Salim, Mektebetii Ibn Teymiye, Kahire

1989, 11, 62; III, 98-102, 289-290.

2 Bk. Nazih Ayubi, Arap Diinyasinda Din ve Siyaset, cev. Yavuz Alagon, Cep kitaplar, istanbul 1992, s.
25, 31, 44-45.
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IV. Muhammed b. Abdilvehhab ve Vehhabilik

18. ytlizyilin buhranl kiiltiirel ve siyasi ortaminda, ilhamini Hanbeli ekoltinden
alan Muhammed b. Abdiilvehhdb’ in (1703-1787) hareketi, Selefiyye'nin en 6nemli
kaynaklarindan birini olusturmaktadir. Takipgilerinin ileri siirdiiklerine gore bu
hareketin  hedefi, Islam’in baslangicindaki  safhigma ve katisiksizligina
dondirtilmesi ve dindeki bid’atlerle savasmaktir2i,

Muhammed b. Abdulvahhab da ibn Teymiye gibi tevhidi, ameli agdan
degerlendirmigtir. Ona gore de gergek tevhid, Allah'in ve Peygamber’in emirleri
diginda emir ve yasak tamimayarak, Peygamber devrinde olmayan her seyi bid’at
addedip, tevessiilii terk ederek Allah’t birlemektir. Buna tevhidi ameli denir?. iman
ile kiifrii ayirt eden tevhid de budur. Bu yiizden tevhidi sadece bir ‘itikad” olarak
gormek, onu inan¢ boyutuna indirgemek sirktir. Bu tiir bir anlayista olanlarla
savasilir. Bunlarin kanlari ve mallar1 helaldir?. Nitekim Hz. Peygamber, ‘La ilahe
illallah” diyen Yahudilerle savasmistir. Sahabe de ‘La ilahe illallah’ dedikleri ve
namaz kilan islam’a davet eden kisiler olduklari halde Beni Hanife adli kabile ile
savasmuslardir?,

Muhammed b. Abdilvehhab’a gore kesin delil, Kur’an ve hadisin, te’vilden uzak
zahiri hiiktimleridir. Kur'an ve stinnette bildirilen hususlarin zahirine simsiki
yapisilir ve hi¢bir mezhebe baglanmadan her sey bunlarin zahirinden gikarilir.
Bagkalarini taklid ederek hiikiim vermek sirk gibidir2.

Muhammed b. Abdilvehhab'in tiim bu gorislerini, “tevhid, Allah ve
Peygamber'den bagkasimin hikiim ve emirlerine basvurmayarak gerceklesir”
seklinde ozetlemek miimkiindiir??. Muhammed b. Abdilvehhab'in bu manadaki
‘Allah’in birligi’ tezi, glinimiiz selefiliginde, ‘kanun yapma Allah’m hakkidir.
Insanlarin burada herhangi bir dahlinden bahsetmek miimkiin degildir’ formuna
blrtinmdstir.

Vahsi bir ‘kum wuygarligi’® ve ‘Proto-Miisliiman’!  kiiltiirinde yiikseldigi igin
Vehhabilik, bir ice kapanmay:i temsil etmektedir. O, biinyesindeki sertlik ve
katiliktan dolayr harici unsurlar tasiyan reaksiyonel bir faaliyettir. Kur'an ve
hadisin lafizlar {izerinde Oylesine 1srar eder ki nerede ise mutlak bir lafzilige

ulasir.®? Bu akimda “rasyonellik” dini prensiplerden uzaklasma olarak

2% Hamit inayet, Arap Siyasi Diigiincesinin Seyri, gev. Hicabi Kirlangig, Yonelis Yay., istanbul 1991, s. 20.

3 Ethem Ruhi Figlah, Cagimmnzda [tikadi Islam Mezhepleri, Selquk Yayinevi, Ankara 1986, s. 103.

% Bk. Muhammed b. Abdilvehhab, ‘Kesfu’s-Subuhat’, Miiellefetu~g-Seyhu I-imam Muthammed b.
Abdilvelthab, Riyad, ts., s. 156-157.

¥ Muhammed b. Abdilvehhab, a.g.c., s. 175-176.

% Ethem Ruhi Figlah, a.g.e., s. 116-117.

¥ Bk. Ahmet Vehbi Ecer, Tarihte Vehhibi Hareketi ve Etkileri, Avrasya Stratejik Arastirmalar Merkezi
Yay., Ankara 2001, s. 68.

% Bk. Zekeriya Kursun, Necid ve Ahsa'da Osmanly Hakimiyeti Vehhibi Hareketi ve Suud Devleti'nin Ortaya
Crlag, Tark Tarih Kurumu Yay., Ankara 1998, s. 11.

3 Bk. Kursun, Necid ve Ahsa'da Osmanli Hakimiyeti, s. 60.

2 Fazlurrahman, Isldm, s. 249,
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nitelendirilmistir.?® Bid’atlerle miicadele, onlann cihad anlayisii  sanki
Miisltiimanlarla yapilmasi gerekli bir savas haline sokmustur. Bu anlayis
Vehhabileri kati ve zorba tedbirlere sevk etmis, Miisliimanlari, son asirda, Haricl
zihniyetinin tipik tezahtirleri ile bunaltmistir.®

Vehhabiligin ‘dinin yenilenmesi ¢agrist’, siyasal bir durusun sonucudur.
Gergekte bu hareket, Islam’in Araplik dig1 diisiince izlerinden arindirilmas: gayesi
ile baslamistir.*® Onun bid’at, sirk ve gercek tevhid tizerinde durusu, dini aslina
irca tizerinde yogunlagsmasi ve selef donemine doniis ¢agrisi, siyasal agidan su
manaya gelmekteydi: Osmanli hilafeti ger¢ek dini temsil etmemektedir. Bu ytizden
Osmanliya kars1 ayaklanmak vaciptir?.

Vehhabiligin bu ytiziine istinaden onun Arap milliyet¢iliginin bir hazirhk
asamasini temsil ettigi ifade edilmistir. Yusuf Akcura Vehhabi hareketini
degerlendirirken Vehhabilerin daha XIX. Yiizyilin baglarinda Arabistan’t Osmanli
idaresi altindan ¢ikararak, mistakil bir Arap devleti tesis etme gayesini
hedeflediklerini sdylemektedir: ‘Vehhabi hareketi milli bir Arap hareketidir.
Vehhabi hareketi, mezhebi ve dini esaslara istinaden Tiirk hakimiyetini tanimamak
ve Arabistan’da bir Arap devleti tesis etmek gayesini istihdaf etmis ve hareketin
iptidalarinda bile bir miiddet i¢in buna muvaffak olmustur®’.

Enver Ziya Karal da Vehhabi hareketini, XIX. Asir boyunca devam edecek
milliyetgilik cereyanlarina esas vazifesi gorecek kadar onemli bulmaktadir®.
Bugtin Vehhabilikle neredeyse 6zdeslesen selefiligi de ‘disariya” yani her tiirlt
Araplik disi argiimanlara, ozellikle Batih degerlere ve ideolojilere karsi Arap
milliyetgiliginin islami goriintiisii olarak yorumlayanlar s6z konusudur®.

Muhammed b. Abdilvehhab'in Orta Arabistan’da, ibn Sutid’un basinda
bulundugu kiigiik bir siilalenin kuvvetleriyle birleserek ittifak kurmasi, sonunda
Hicaz'in ele gegirilmesini temin etmistir.*® Hicaz'in ele gegirilmesinden sonra da
selefilik, tipik bir militan cihadg davet hareketi ile Sutid devletinin mesraiyetini
onayan bir “devlet dini’ gibi iki farkli karakteri blinyesinde tagimaya baglamigtir.

Vehhabilik-Sutidi kraliyet iliskisi, “Islam devleti disinda tiim beseri sistemler,
bid’at ve kiifiir rejimleridir, demokrasi veya laiklik gibi kavramlara inanlar, yeni bir
dine inananlardir”, gibi anlayislar1 da beraberinde getirmistir. Bu manada bir islam,

B Hisnii Ezber Bodur, Dini fh_]m Hareketi Olarak Vahhabiligin Dogusu, Yayimlanmanus Doktora Tezi,
Erzurum 1986, s. 11.

#  Figlah, a.ge., s. 115.

35 Inayet, Arap Siyasi Diisiincesinin Seyri, s. 10,

% Yusuf Akgura, Osmanlt Devletinin Dagilhma Devri (XVIII. Ve XIX. Aswlarda), Tirk Tarih Kurumu
Yayinlar, Ankara 1985, s. 22.

¥ Akgura, a.ge., s. 22,

¥ Bk. Enver Ziya Karal, Selim I1l'iin Hatt-1 Hitmayunlari, Ttrk Tarih Kurumu Yay., Ankara 1999, s. 152.

¥ Muhammed Ammara, es-Selefiyye, s. 6-7.

0 Hiiseyin Gazi Yurdaydmn, Islém Tarihi Dersleri, Ankara Unv. ilahi)-'at Fak. Yayinlan, Ankara 1988, s.

183-184.
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Sutdi rejimin mesruiyeti oldugu i¢in, ilkenin i¢ ve dis politikasinin temel
belirleyicisi durumuna gelmistir®!.

Kral Faysal ile birlikte Vehhabilik, “panislamist” bir soyleme dontistiiriilmastiir.
Bununla Pan Arabizm, Sosyalist Arap Birligi gibi projelerden Sutidi Arabistan’in
etkilenmemesi hedeflenmistir?. Bu politika selefiligin, siyasal Islam tarzinda
modern bir ideolojiye doniigmesini saglamustir.

V. Giiniimiiz Selefiligi

Selefilik, bugtin gesitli siyasal tutumlari barindiran bir yelpazeyi temsil eden
ozellikler kazanmustir. Ilimh kutupta, muhafazakar yeniden Islimilesme
hareketliligi i¢inde, sadece [slam’in ve ibadetin saflastirilmasi tizerinde 1srar eden
muhafazakirlar bulunmaktadir. Onlarin pesinde, eylemlerinin eksenini davet ve
teblig tizerine kurup, egemen kiiltiir ve topluma katthima karsi ¢ikan “vaiz militanlar’
(Teblig Cemaati ve Hizbii't-Tahrir), yelpazenin diger ucunda da Bati diinyasina
kars1 savag vazeden cihitgilar vardir.

Genelde muhafazakar selefiyye, hadis kitaplarinin tedvini ile ilgilenmekte,
gesitli anonim sirketlere sahip bulunan ve ticaretle ugrasan varlikli elemanlar
biinyesinde toplamaktadir. Selefiler, Sutd’'un da destegi ile, Misir ve Islam
aleminin diger bolgelerinde gesitli tiretim faaliyetleri ile de ugrasmaktadirlar. Bu
yiizden selefiler, zenginlikte Thvan’dan sonra ikinci siray1 almaktadir®.

Tevhid’in bir yasam bi¢imi olarak formiillestirilmesi, selefiler tarafindan yogun
sekilde islenmektedir. Onlara gore tevhide inanmak, sadece bir akide degildir.
Bunun gereklerini yani “takva’y1 uygulamaktir. Tevhide inanmak, hayatta baska
ilahlara tapmamaktir, ibadeti, yalmzca Allah’a hasr etmektir, O'ndan bagkasinin
emirlerine boyun egmemektir.

Cok masam goriilebilecek bu ilkenin, gercekte tek mantigi vardir, o da, dinin
her seyi belirledigini ortaya koymaktir. Ornegin akla uygun bir goriisii benimseme,
Allah’in hiikiimlerinden baskasina uymak gibi goriliir.

ibn Baz soyle demektedir: ‘Insanlara ait hiikiimlerin ve gortslerin, Allah ve
Restltintin hiikmiinden daha hayirli ve benzeri olduguna inanan, ya da Allah ve
Restltintin hiikiimlerini birakarak yerine beseri sistemleri ve kanunlari benimseyen
kisinin, imani yok kabul edilir#.

Abdurrahman Abdiilhalik’a gore de, ortaya koyduklart kanunlarin herhangi
birinde kafirlere itaat etmek, onlari ‘veli” kabul etmektir®. Abdurrahman
Abdiilhalik Tevhid kitabinda, ‘bizden oncekiler, ‘1a ilahe illallah’ dediklerinde
insanlara dokunamazlardi. Halbuki biz, bunu soyledigimiz halde sirk
kostugumuzu soyleyip bizi Oldiirmeye kalkiyorsunuz. O halde bize

4 Bk. Olivier Roy, Kiiresellesen fstam, cev. Haldun Bayri, Metis Yay., fstanbul 2003, s. 127.

2 Gilles Kepel, Cihat, [slametligin Yiikselisi ve Gerilemesi, gev. Haldun Bayri, Dogan Kitap, Istanbul 2001,
s. 82,

4 Bk. Salih el-Verdani, Misir'da Islani Aknlar, cev. H. Acar-$. Duman, Fecr Yay., Ankara 1988, s. 157.

# el-Verdani, a.ge., s. 154.

% el-Verdani, a.g.e., 5. 148.
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dokunmamaniz i¢in ne yapmaliy1z?’ sorusuna, Kur'an’da miisrikler hakkinda inen
ayetlerden de hareketle, ozetle soyle cevap vermektedir: Tevhid, takvadir,
bid’atlerden arinmadir, def ve calgi calmamaktir, Allah’tan baskasina kurban
kesmemektir, tevhid, cihat etmektir. Bunlari yapanlarin kanlart ve bedenleri
korunmustur. Bir Misliimanin tevhide gontilden inanmas: gerekir. Bu da onun
gereklerini yerine getirmekle olur. Bu yilizden su ii¢ ana temelden ayrilan
toplumlara karsi savas acilir: Tevhid; Allah'in kullar1 tizerindeki halis ve hukaki
hakkidir. Namaz; kiifiir ile islam’t ayiran tek rukiindiir®. Zekit; Ashab'in, terk
edenlerle savagtiklar: bir ibadettir.

“Vaiz militan” kategorisine giren cemaatlerden biri Hindistan kokenli Teblig
Cemaatidir. Kurucusu Muhammed ilyés’ln baslangictaki hedefi, “yolunu sasirarak’
HindG kiiltiir cevresinin  hakim etkisine martz kalmis olan ve Islam’a
aidiyetlerinden sadece bulanik bir intisabi muhafaza eden Hint Miisliimanlarini,
yogun bir pratikle ‘imana dondiirmek’tir. Bunun igin Islami meziyetlerin tam
anlamiyla cisimlesmesi olan Hz. Muhammed’in yasaminin harfiyen ve titizlikle
taklid edilmesini salik verir. Mii'minler ancak boyle bir benzegsme yoluyla,
giindelik yasamlarinda islam’a aykir1 olan “dinsiz’ aliskanlik ve huylardan arinma
imkanina kavusabilirler”. Fuller'e gore Teblig Cemaati'nin Islami oZretinin
propagandast ve saflagtinnlmasiyla Misliimanlarin - durumunun iyilestirilmesi
otesinde bir ideolojik mesaji veya entelektiiel muhtevas: yoktur. Cemaat, titiz bir
sekilde politik diizlemin disinda kalmaya oOzen gosterse de iktidara karsi
takindiklar tavir, Islam diinyasindaki pek ¢ok rejimin ‘[slam dis1 karakterine’ ince
bir elestiriyi ima etmektedir.

[slami Kurtulus Partisi, 1953 yilinda Kudiis'te Filistinli Avukat Takiyyuddin en-
Nebhani tarafindan kurulmustur. Kendisini acikca ‘ilkesi islam, eylemi siyaset olan
bir siyasi parti’ olarak nitelendirmigtir. Diinyadaki biitiin Miisliimanlarin federe
degil ‘tiniter’ devleti olarak islam halifeligini yeniden kurmayi hedefler. Genel
strateji olarak ‘cihad’i benimser ve giiniimiiz diinyasinda higbir tilkenin Islam’1
uygulamadigima, dolayisiyla bu {ilkelerin, ahalisinin kendilerini Miisliiman
gormelerine ragmen, ‘Daru kiifr’ (kifiir diyar1) oldugunu savunur®. Hareketin
‘once hilafet sonra cihad” gibi bir anlayisi oldugundan hareketle her tiirlii silahli ya
da terorist eylemden kagindig: da ifade edilmistir. Bu baglamda Amerikalilar’'in ve
ingilizlerin 2001 yilinda agikladiklari terdrist hareketler listesinde yer almadiklar

Ehlii'l-Hadis ve bu ekoliin Selefiyye gibi ¢agdas versiyonlarinda namaz konusu ¢ok onemlidir.
bir vakit namaz kilmamanin kiifrii gerektirdigini ifade etmistir. Ona gore her kim bulug cagina
erdikten sonra namazi terk eder ve nasihat da kabul etmezse, durumu seriat mahkemelerine
bildirilir. Tévbe etmesi istenir, sayet tovbe etmezse oldiriiliir. Bk. Abdulaziz b. Abdullah b. Baz,
[slam'mn Bes Riiknii ile ngﬁi Sorulara Onemli Cevaplar, gev. Muhammed $ahin, s. 127, 131 (Basim yeri ve
tarihi yok).

4 Bk. Geocities.com/Ibnurrefik/tevhidkitabi

47 Bk. Kepel, Cihat, [sldmeil 1gin Yiikselisi ve Gerilemesi, s. 48-49.

¥ Bk. Fuller, Siyasal Islém'mn Gelecegi, Timas Yay., istanbul 2004, s. 219-220.

4 Bk. Ayubi, Arap Diinyasinda Din ve Siyasel, s. 113.
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dile getirilir’®. Son zamanda kendisini Hizbii't-Tahrir'in Tirkiye'deki resmi
sozclisti olarak niteleyen bir sahus, Ozbekistan’daki ‘on binlerce partililerinin’
katledilmesini ‘silaha basvurmanin yasaklig1” ile agiklama yoluna gitmistir.

Cihadg Selefiyye'nin bugiinkii temsilcilerinden ikisi Cihdd ve Cemaati islami
adindaki orgiitlerdir. Bu cemaatlerde, islami bir diizenin olmacigi iilkelerde
devletin, yoneticilerin ve halkin dini agidan durumu, en biiyiik fikri problemlerden
biridir. Genelde devlet kafir, yoneticiler kafir, halk ise maztrdur ya da cihada
yukimltdir gortst hakim durumdadir.

Cihadg Selefiyye’nin yeni seklini, “Afgan Araplar’ olusturmusturs. Afgan
Araplari, Sovyet isgaline direnmek amaciyla uluslararasi bir kampanya ile
Afganistan’a tasinan cogunlugu Arap miicahitler i¢in kullanilan bir tammlamadir.
Yirmi binden fazla oldugu tahmin edilen Afgan Araplari, Sovyet isgaline karsi
direnisin  basim  ¢ekmiglerdir. Bunlar savagi  yonlendirmekle kalmayip,
Afganistan’da dinsel orflere kars: selefi propaganda da yapmuslardir. Taliban, bu
tiir bir ¢calismanin sonucu ortaya gtkmustir.

Afaganistan’da Sovyet Rusya’ya karsi Amerika'min savag kazanmasinin yolu,
“strekli cihad” ve selefiligin sundugu “ciplak [slam” anlayisina bagh olmustur.
Kabilevi geleneklerin hdkim oldugu Afganistan’da kabile dstii bir savasi
mesralastirmak ancak bu sekilde miimkiin olmustur.

Selefiligin giplak islam’1 ve cihad fikri ile Afgan cihadini baltalayabilecek kabile
stirtiismelerini ortadan kaldirilmasi hedeflenmistir. Selefilik, ilk donem islam’ina
bir ¢cagri oldugu icin kabileler arasi bir diyalog imkarni da sunmaktaydi. O giine
kadar asireti i¢in savasmig bir insami ancak bu yolla daha tist bir gaye etrafina
kilitleyebilirsiniz. ‘Stirekli cihad” gayeyi kabile gelenckleri tizerine gikarmakta ve
liderligi kabile reislerine degil, dini temsil ettigi iddiasinda olan ‘kabile dis1” kisilere
veriyordu. Kisaca cihad ve selefiligin [slam anlayisi, Afgan halk: icin ‘kabileler
birligini” saglamaktaydi®.

Afgan Araplari, Afgan cihadindan sonra Misir, Yemen ve Cezayir'de kendi
rejimlerine karsi direncin onderleri olmuslardir. Bazisi da Bosna, Kesmir,
Cegenistan ve Somali gibi kriz bolgelerine yonelmislerdir.

Bu durum, Cihadgi selefi argiimanin enternasyonallesmesini de beraberinde
getirmistir. Cezayirliler, Iraklilar, Misirlilar, ve SutGdiler, Sovyetlere, Kuzey
ittifakina, Rusya’ya kars1 birlikte yasayip birlikte doviigmiislerdir. Kadrolar
birbirlerini sahsen tanir ve bazilarinin arasinda akrabalik baglari kurulmusturs,

Enternasyonellesen, Olivier Roy'un ifadesiyle ‘Kiiresellegsen’ slamahigm son

triind, kiresel teror olmustur.

30 Bk. Olivier Roy, Kiiresellesen fstam, s. 129.

3t Bk. Tempo Dergisi, say1: 34/924, 23 Agustos 2005, s. 40-43.

2 Bk. Olivier Roy, a.g.e., s. 172.

32 Bk. Olivier Roy, Afeanistan’da Direnis ve Islim, ¢ev. Mustafa Kadri Oroglu, Yonelis Yay., Istanbul
1990, s. 255.

#  Olivier Roy, Kiiresellesen Islam, s. 173.
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Bir gortise gore bugilin tanik oldugumuz ‘islamer teror’ ticlit bir birlesimin
sonucu ortaya ¢tkan bir gelismedir: fdc’ot’ojik unsur, Vehhabilik temelinde Mevdadi
ve S. Kutub’un diisiincelerinin karakteridir. Orgiitsel unsur, Afgan Cihadini tzel
uluslararasi bir “Hagl Seferi” tarzinda diizenleyen ABD'nin dogrudan sonucudur.
Siydsi unsur ise, Soguk Savag'tan sonra ortaya ¢ikan ve 11 Eyliil’den sonra hizlanan
Islam’in terorle esitlendirilmesinin bir sonucudur®.

Elbette belli bir din anlayiginin terorii gerekli kildig: seklinde bir goriis isabetli
olmayacaktir. Ancak sunu da belirtmemiz gerekir ki din, beseri durumlar
mesrulastiran bir etmen olarak belirdiginde, kotii inanci etkin bir bigimde
stirdiirmenin giiglti bir araci da olabilir®.
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The History of Salafi Thinking’

Mehmet Zeki ISCAN™

Abstract

The development and transformation of Salafism is the topic of this study. Salafism means
turning back to the salaf and rejecting imitation which corresponds with the idea of cleaning
religion from bidaths. Cleaning religion from “foreign components” and the intention of
returning to the “purity” of the first Islamic society are mentioned in Salafism. Salafism means
turning back to Quran and sunnah, contrary to the usage of the mind and ‘new trends’. It is
following the way of the Shabis by leaving philosophy and kalam for the sake of loyalty to
ilm’ condensed in the experience of ancestors in the Salaf era. The salafi movement
acknowledges that life has been completed in the “past” by the beloved first generations, and
that the thinking the style of the present, future and past has a meaning through time. The
only standard for the practice as a human being, individual and society, is ‘a4sar” which has
emerged in the past. In other words, religion is ‘asar’.

Keywords: Salafism, ahl al hadith, Ahmad b. Hanbal, Ibn Taymiyya

Tarih Boyunca Selefi Soylem
Ozet

Bu calismada Selefiligin tarihi siirecteki gelisimi ve doniistimii ele alinacaktir. Selefilik,
selefe doniis, taklidi red, dini bidatlerden arindirma anlayisina karsilik gelmektedir. Selefilikte
“yabanci unsurlardan” dini temizleme ve ilk Islam toplumunun ‘safligma dénme niyeti s6z
konusudur. Selefilik, aklin kullanimini esas alan “‘yeni yonelisler” karsisinda, Kitap ve Siinnet’e
donmek, rey ile konusmamak, sahabe ve tabiinin yolunu takip etmek, felsefe ve kelami birakip,
‘ilm’e yani ge¢miste (selef donemi) atalar tarafindan tecriibe edilerek bilinene tabi olmaktir.
Selefi yonelis, yaratanin elinden ¢ikmis olarak hayatin “ge¢miste”, “Allah ve Rasulii'niin
ovdigi” ilk nesiller eliyle tamamlanmis oldugunu varsaymaktadir. Bu zihniyette ‘simdi’ ve
‘gelecek’, “gecmis” zaman iginde anlam kazanmaktadir. Insan, fert ve toplum igin amelin tek
hiikiim standardi, ge¢miste ortaya konmus ‘asar’dir; din “asar’dur.

Anahtar Kelimeler: Selefilik, ehl-i hadis, Ahmed b. Hanbel, ibn Teymiyye

* This paper is the English translation of the study titled "Tarih Boyunca Selefi Soylem" published in the
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Introduction

There is confusion regarding the ideological content of Salafism. Salafism is
occasionally regarded as strict traditionalism, primary traditionalism, denial of
traditions, revival of religion, clearing the religion and mind from superstitions and
innovations, or even religious innovation and Islamic modernism?.

The concept of Salafism suggests an aim to rebuild Islam against the process of
innovation from an outer source, rather than a remarkable doctrinal source. There
are two elements that complement this concept. The first indicates analyzing
everything based on Quran, sunnah and sharia, and reviewing sources with absolute
literalism. Consequently, humans’ actions and behaviors in salafism are holistically
examined from a religious aspect. The second indicates innovation, which suggests
anything added to pure traditions and is regarded as an anomaly. Even though the
added element is harmless, Salafism aims to terminate what is new. The most
significant characteristic of Salafism is extremist refusing.

Salafism appears to be a religious improvement movement with its evidence
throughout history. Islamism in the twentieth century with the partisanship toward
Ahl al-Hadith and Ahmad ibn Hanbal, Ibn Taymiyyah movement, Muhammad ibn
Abd al-Wahhab movement and many other aspects considered its main principles as
transformation to religious basics, clearing the innovative actions toward the basics,
and adapting the Quran and hadiths while paying less importance to sects. In
addition, the concept of Salafism suggests the adaptation of the salaf formed within a
tawhid principle is explained from the aspect of religious practices, refusing
imitations, and removing the religious innovations from Islam.

However, the concept of improvement and reformation in Salafism does not aim
to bring innovation or to protect the religion and mind from the pressure of various
factors. Instead, it aims to remove the foreign elements from Islam to adapt back to
the the purist form of the first Islamic society. Improvement means adapting the
Quran and sunnah against the “new trends” that are based on rationalism,
interpreting without ra’y, and following the sahabah and tabi'un. It also indicates
abandoning rational comparisons or Greek concepts, philosophy and kalam, and
adapting Islamic philosophy, which was experienced and performed by the
ancestors in the past (Salafism era)2.

Although this discourse is not regarded as an independent sect, the efforts to
determine when it emerged in the Islamic philosophy history should be based on
criteria above. Salafism should be considered as an objection against the actions that
took place in the religious context and the relevant historical process should be based
on this aspect.

1 See: Muhammad Ammara, as-Salafiyyah, Dar al-Maarif, Tunisia, trans., p. 5-6.
2 See: Ahmad Ibn Taymiyyah, Majmu al-Fatwa, Dar al-Alam al-Kutub, Riyadh 1991, XII, 349-350, XVI,
471-476.
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I. The Supporters of Islamic Works as the Pioneers of Salafism

Salafism is based on the idea of calling the “Salafism era” as a “spiritual” or
“golden era”, which makes the interest in the relevant history, nostalgia, and truths of
the past unique. Within this context, humanity develops itself by adapting the ethical
life that emerged in the past and acquired an ontological value®. Accordingly,
Salafism followers acquire a functional charismatic role, and the great names of the
past become "homoreligious.’

Assigning a functional charisma to Salafism followers occurs as a result of the
actions happening within religious theory. Religious theory was revealed through
revelations and declared to Muslims by the founder of Islam, thus gaining its final
form. However, various actions that necessitated reviewing this concept again also
took place. As a result of these actions, the need to organize theory and to balance
different sections emerged. The Quran was interpreted and explained for that
purpose. These actions also necessitated the consideration of Islamic theory. The most
important element directing individuals to religious theory with compulsion is the
contact between the religious theory and other theories*, and the efforts to provide a
universal identity to religious theory, which is a result of this new process.

The actions within the religious theory causes an objection against the separation
of religion from doctrinaire characteristics®. The efforts based on explaining and
interpretation activities are occasionally regarded as the importation of certain factors
that are not included in religious content. Thus, the aim to remove the additions and
changes from the religion and to restore the religion back to its basics emerges. The
inclination to adapt the simple philosophy and lifestyle of the first Islamic society
becomes dominant in these objections. Adapting the ‘basics of the religion’ by
following the teachings of the first congregations is advocated¢. Accordingly, the
religious authority of the Salafism followers emerges in a functional manner.

The equivalent of the same case in Islam is accepting the first two or three
generations, which emerged as a reaction to the development of kalam and figh
activities, as the religious authority.

If Salafism is accepted as the period when the salaf developed as a religious
authority, the earliest history may suggest the era when efforts were made to find a
solution for the problem of integrating the public and culture of the first region
conquered in the Islamic history to Arabic-Islamic congregation.

3 Steven Lukes, “Rulership and Authority”, trans. Sabri Tekay, History of Sociological Analysis, Tom
Bottomore-Robert Nisbet, pub. prep. Mete Tuncay- Aydin Ugur, Ayra¢ Yaymnevi, Ankara 1997, p. 643-
646.

4 Hans Freyer, Din Sosyolojisi, trans. Turgut Kalpsiiz, A.U. flahiyat Fak. Yay., Ankara 1964, p. 54.

5 Joachim Wach, Din Sosyolojisi, trans. Unver Giinay, M.U. Ilahiyat Fak. Vakfi Yay., Istanbul 1995, p. 216.

¢ Freyer, ibid., p. 60-61; Wach, ibid., p. 216; Amiran Kurtkan Bilgeseven, Religious Sociology, Filiz Kitabevi,
Istanbul, 1985, p. 278.
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Consequently, it is fair to state that the concept of salaf started to gain a religious
identity in the era of “Umar ibn Abd al-aziz (d. 101/720) (late Hijri first century and
early second century). ‘Umar ibn Abd al-aziz believed that Muslims’ methods should
be determined when different methods emerged. According to him, those who
followed the sunnah presented in the salaf period would be rewarded, but those who
objected to this sunnah would have followed another method’. The caliph formally
declared that it is necessary to be a “follower rather than a beginner”, to adapt to the
sunnah, and to abandon innovations. What should be done is to revive the sunnah
(i.e. the old lifestyle) and abandon innovative actions®.

The terms used to refer these religious inclinations in the classic sources of that era
and later are “ahl al-asar”, “ahl al-hadith” or “ashab al-hadith.” These terms mean

adapting to what was left from the ancestors, adapting to the sunnah, and adapting to
hadiths®.

The partisanship towards Islamic works follows the social authority of the Islamic
pioneers’ teachings against the ideas formed in the context and philosophy of
rationalism based on the concepts such as ra’y, interpretation and explaining. The
term, work, is defined as the opposite of the sunnah, hadith, and innovation. In other
words, the partisanship towards the sunnah suggests firmly adapting the salafism
method (minhaj as-salaf) against the ‘new’ methods. Ahl al-asar suggests the
adaptation of Islamic works away from rationalism and innovation!. The
partisanship toward the works means following the narratives from the sahabah and
tabi'un, and abandoning ra’y and interperative activities'2. Thus, the partisanship
towards the works was also regarded as ahl ar-rivayah (the movement of those
believing that religion only consists of the narratives)?s.

II. Ahmad ibn Hanbal, The First Imam of Salafism

As the most distinctive characteristic of partisanship towards work and hadiths is
to consider the sunans as a religion, it is fair to state that the first representatives were
those who attempted to make the traces of past dominant in every aspect of daily life.
Ahmad ibn Hanbal is known as the person who improved this movement in the third

7 See: Ibn Abdilberr, Jamii Bayan al-Ilm wa Fadlihi, presentation: Abd al-karim al-Hatib, Dar al-Kutub al-
Islamiyyah, Cairo 1982, p. 556.

8 See: Ibn Sa’d, at-Tabakat al-Kubra, Dar as-Sadir, Beirut, trans., V, 342.

9 See: Abu Ubaid al-Kasim ibn Sallam, Kitab al-Iman, inv. Muhammad Nasuriddin al-Albani, al-Maktabat al-
Islami, Beirut 1983, p. 19; Al-Tabari, Tarih al-Umam wa'l-Muluk, inv. Muhammad Abu al-Fadl {brahim
Ibrahim, Beirut trans., I, 28, 74, 66.

10 Abu Ubaid, Kitab al-Iman, p. 9, 29, 35.

11 Muhammad ibn Nasr ibn al-Hajjaj al-Marwazi (d. 294/906) as-Sunnah, inv. Salim Ahmad as-Salafi, Beirut
1408, p. 97-99.

12 al-Lalakai, Habatullah ibn Hasan ibn Mansur, I'tikadu Ahl as-Sunnah, Riyadh 1402, 1, 179-182.

13 See: Abdullah ibn Adiyy ibn Abdillah ibn Muhammad Jurjani (d. 365/975), al-Kamil fi Duafa ar-Rijal, Beirut
1998, VI, 291; VII, 145.
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century. Ahmad ibn Hanbal was the leader of the partisans for hadiths in the
improvement era. Following his efforts, the partisanship towards hadiths acquired a
political focus and identity (with an oppositional aspect), which may be the reason
why it gained a fanatical dimension. Ahmad ibn Hanbal supported the divine kalam,
that is the religious base for the authority of hadith ulama and thus the legitimacy of
works against the concept, “Quran is a creature.” Therefore, ashab al-hadith was
associated with him?4,

Ahmad ibn Hanbal and ashab al-hadith concepts affected the political activities
with the control of ideas by a local cultural essentialism, colonization of religious life,
bringing elements with local characteristics to the forefront in Islam, and the claim
that Islam, the religion that is closed with certain historical matters, is universal.

Ahmad ibn Hanbal's religious view paved the way for confining religious ideas
and beliefs with the revealed text and sunnah. Interpreting hadiths and the Quran
literally resulted in making the sharia more Islamic. According to this belief, no legal
provision that is not directly derived from the divine sources can be valid. The
provision of Allah and Prophet is the result of the absolute will that determines every
mortal element in the World, including people’s actions'.

In other words, the law that is practiced through the Prophet’s sunnah represents
the religious authority, not only before the caliph’s authority, but also before the
mind, ra’y, beliefs, kalam efforts, and philosophy. With Ashab al-Hadith, hadiths
became as important as the Quran. This brought the superiority of Salaf ideas to
canonists’ personal ideas closer to being a religion. Therefore, figh and hadiths were
largely equalized. Ra’y partisanship and the interest of the indefinite seen in the figh
area have been atrophied. Until that day, ahl ar-ra’y meant the freedom of mortal
world or “a sort of view from the below.” Figh tamed and secularized the religious
provisions, thus making them closer to humans. “The superiority of hadiths to figh
legitimized the intervention of past lifestyles towards social processes.

It is not possible to separate the principles of ahl al-asar and ashab al-hadith, that
are related to doctrines and eternal world as an argumentative ideology, from the
practical emergence of Islam. God, in this context, is combined with tribal traditions
and has turned into judgment for social cases. Thus, the concept of God and doctrine
acquires a protest identity against the changing world. In addition, the doctrine work
courses of partisans lack spirituality, wisdom and knowledge.

God is reflected from an ideological and local perspective in the ashab al-hadith.
God is thought to have limbs, sit on a throne and descend to the world from the sky,
and holistically related to a physical power.

4 Qadi Abi Ya'la, Tabakat al-Hanabilah, inv. Muhammad Hamid al-Faki, Matbaat as-Sunnet al-
Muhammadiyyah, Cairo 1952, I, 92.

15 Sami Zubaida, Islam Diinyasinda Hukuk ve Iktidar, trans. Burcu Kogoglu Birinci- Hasan Acak, Istanbul
Bilgi Universitesi Yay., Istanbul 2008, p. 130.
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The eschatological themes are intensively used in ashab al-hadith. The terms in
Quran such as the world of sky, the ninth heaven, and sky, were mentioned with the
typical content reflecting certain truths with the support of hadiths.

Metaphysical philosophy of ashab al-hadith suggests the primary theodicy types.
Personal lives are embedded within social lives in these types regardless of whether
they are humane or not. The whole universe is surrounded by the ‘divine powers.’
People’s lives are not totally separated from the universal life extending from one
side to the other side of the globe®.

ITII. Ibn Taymiyyah, The Second Imam

Ahmad ibn Hanbal is the person seen as the second imam by the Salafism
followers is Ibn Taymiyyah (d.728/1328), who was a Hanbali member that reviewed
tawhid doctrines with an approach different than that of other theological sects, and
presented it as a religious-social principal. According to him, tawhid should only be
associated to the commitment to the Quran and sunnah because considering people’s
ideas and ra’ys while making decision is also within the context of polytheism. Ra’y
means using the religious works with a mortal approach, which indicates polytheism
and acts against the divine tawhid.

The concept of Salafiyyah is often seen in Ibn Taymiyyah’s and Ibn Kayyim’s works.
Thus, it is fair to state that the first use was performed by Ibn Taymiyyah. Another
appropriate point is that concept of “salafiyyah” was first achieved by Ibn Taymiyyah'”.

The conceptual preference of Ibn Taymiyyah indicates that Salafism suggests the
aim of removing foreign elements that breached through the Islamic philosophy from
the religion and adapt to the pureness of the first Islamic society. Salafi direction (al
jihad as-salafiyyah), in Ibn Taymiyyah adopts the Quran and sunnah against the ‘new
inclinations’ (al jihad al-bidiyyah) that are based on using the rationalist approach in the
basics of religion. Nabawi and salafi direction (at-tarikat an-nabaviyyah as-salafiyyah)
means abandoning ra’y while talking about Allah and following the methods of
sahabah and tabi'un. It also indicates abandoning the rationalist comparison or Greek
rationalism, philosophy and kalam, and adapting Islamic philosophy.1s.

Salafiyyah indicates commitment to the Quran and the sunnah, to avoid any
explaining which was also avoided by the sahabah and tabi'un. According to Ibn
Taymiyyah however, Allah depicted himself and however the Prophet depicted
Allah should be accepted. The sahabah ‘as-Sabikun al-avvalun’ did not do anything
out of Quran and hadiths. ‘Mazhab as-salaf’ followed a policy, the context of which is
regarded to be similar to both ‘ta’dil’ (rejecting Allah’s titles) and tamsil (considering

16 See: Mehmet Zeki I@can, Selefilik Islami Koktenciligin Tarihi Temelleri, Kitap Yayinevi, Istanbul 2006, p.
247-248.

17 i§can, Salafism, p. 29.

18 Iscan, Salafism, p. 29.
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Allah to be similar to creatures), which is the salafi inclination (at-tarikat as-
salafiyyah). For example, the Salafiyyah sect does not explain the term, ‘divine light’,
in the verse, “Allah is the light of heavens and skies.” They do not accept the action of
descending in the hadith, “Allah descends to the sky of the world” as a metaphor?.

The preference of Ibn Taymiyyah indicates that although salafiyyah accepted
Ahmad ibn Hanbal as the imam, they also intended to improve their understanding,
as ahl al-hadith and ashab al-hadith became uncertain and complex in time and lost
their simple structure. However, the meaning of salafiyyah in the ahl al-hadith for Ibn
Taymiyyah was not extensive, and essentially no improvement was made.

For example, the concept of true mind for Ibn Taymiyyah is the extension of the
belief that “The only correct sources are the Quran and sunnah which explains the
Quran.” According to Ibn Taymiyyah, religion and narration are essential. The mind
only serves to understand and confirm a matter or action. People have different
mindsets, and the mindsets of the present do not match those of the future.
Narration, on the other hand, is always integrative. Thus, Ibn Taymiyyah's ‘true
mind’ cannot be regarded as an indicator that he pays importance to the mind. In
addition, Ibn Taymiyyah bases his opinion on a sort of rationalist approach
associated with Fahreddin Razi, and he objects to the following statement:
“Rationalistic evidence is accepted when they contradict with Prophetic evidence
because Prophetic evidence cannot provide accurate information.

Ibn Taymiyyah's call for adaptation to the salaf serves as a literal law that is
implemented without the need for any interpretations or revisions. The salaf were
sacralized and made a part of religion, rather than history in this context.20
Afterwards, the Salafist transformation turned into a radical purist movement, which
terminated all Islamic collections and acted in a manner to improve the Asr as-Saadah
era, with an unserious attitude arising from having no historical mission.

Ibn Taymiyyah considered the unity of the existence movement in Sufism as a
religious innovation, and criticized it severely.?! Kalam authorities of Ibn Taymiyyah
were accused of neglecting Quran-based evidence, the main religious source, while
accepting philosophical evidence. Ibn Taymiyyah suggested that Islamic doctrines
should be based on the Quran, and the sunnah which serves as Quran’s explanations.

These processes reflect the efforts to identify Islam with the confined attitude of
congregation. Kalam, Sufism, philosophy, ra’y and ideological opposition indicate the
following in Ibn Taymiyyah: I have the truth. Commitment to this truth is a must. No

19 Ibn Taymiyyah, Majmuu Fatawa, V, 28; V1, 51-56, 374-379; X, 99; XII, 309.
20 Fazlurrahman, Islim, trans. Mehmet Dag-Mehmet Aydin, Selguk Yay., Istanbul 1981, p. 288-289.
21 See: Fazlurrahman, Islam, p. 209, 245.
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truth other than mine can be found. Nothing humanly can be valuable. Nothing from
outside (the scope of ‘outside’ is quite broad) can be received.??

Ibn Taymiyyah, who was such a partisan authority that he stated ‘I would be
willing to live under the authority of a cruel sultan rather than living without the
authority of a sultan for one day’, and attempted to stop the collapse of Arabic
authority and culture with the ‘shariah unity’ thesis as the Mongols captured the
authority. He mentioned the religious aspect of the government with the following
statement: “Unserious religious actions should be abolished by the Sultan.”
Therefore, he stated that Mongols are not Muslims although they considered
themselves as so, and thus it would be necessary to revolt against them?.

These ideas of Ibn Taymiyyah corresponded to the modern Salafists” emphasis on
the presence of an order and political system where Islamic shariah is dominant. In
addition, his ideas on Mongols supported the action of rejecting and revolting against
‘foreign authorities and government styles’ that were believed to be dominant in the
Islamic world. This trend, which killed Sadat in Egypt, is known to associate this
action to Ibn Taymiyyah’s fatwa on Mongols.

Rejecting the innovations results from the concern of protecting a certain lifestyle,
as seen in Ashab al-hadith, for Ibn Taymiyyah. Rejecting imitation suggests the
condemnation of the evaluation of new social forms through mind, idea, reports and
ta’vil. It also means rejecting the mind, rational interpretation, and expression of
religion on a universal basis. The reason why Ibn Taymiyyah regarded Sufism as a
non-Islamic movement is that he did not accept the philosophical-religious concept.
According to him, rational phantasm such as philosophy and kalam cannot be used
for forming a religion.

Ibn Taymiyyah inspired the Salafists and Political Islamists holistically with his
ideas. These processes transformed into the form of avoiding all non-Islamic orders
in the modern Salafiyyah. In other words, these ideas of Ibn Taymiyyah meant
rejecting the ideological background of non-Islamic social and political inclinations
and Western trends in Salafism.

IV. Muhammad ibn Abd al-Wahhab and Wahabism

The movement of Muhammad ibn Abdulwahhab (1703-1787), who was inspired
by the Hanbali movement in the depressed cultural and political environment of the
eighteenth century, constitutes one of the most significant sources of Salafiyyah. According

2 See: Ibn Taymiyyah, Minhaj as-Sunnah, inv. Muhammad Rashad Salim, Maktabatu Ibn Taymiyyah,
Cairo 1989, 11, 62; III, 98-102, 289-290.

2 See: Nazih Ayubi, Arap Diinyasinda Din ve Siyaset, trans. Yavuz Alagon, Cep kitaplari, Istanbul 1992, p.
25, 31, 44-45.
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to what Ibn Taymiyyah’s followers stated, the target of this movement is to turn
Islam back to its pure basics and fight against innovations in Islam?.

Muhammad ibn Abd al-Wahhab evaluated the tawhid from a practice-based
perspective as Ibn Taymiyyah did. According to him, the true tawhid indicates
recognizing the orders of Allah and Prophet as the only valid orders, considering
anything that is not from the Prophetic era as innovation, and accepting Allah as the
one and only, abandoning the mediators. This is called practicing the tawhid?®. Tawhid
separates faith from sacrilege. Thus, recognizing tawhid as only a belief, and degrading
it to a belief-based level, means polytheism. The aim is to fight against those with this
belief. Their blood and goods are lawful?. Accordingly, the Prophet fought against the
Jews with the motto, ‘La ilaha illallah.” The sahabah fought against a tribe named Bani
Hanifi although the members of this tribe used the same motto and prayed?.

Muhammad ibn Abd al-Wahhab stated that the absolute evidence are the
apparent provisions of the Quran and hadith that are far from ta’'wil. The evidence of
the provisions in the Quran and sunnah are adapted, and all matters are interpreted
through this evidence without commitment to any sects. Making judgments by
imitating others is similar to polytheism?.

Muhammad ibn It is possible to summarize all ideas of Abd al-Wahhab as follows:
“tawhid takes place by following any orders but those of Allah and the Prophet.”?
Muhammad ibn Abd al-Wahhab’s thesis based on Allah’s unity, indicates in Modern
Salafism that the ‘law-making role’ only belongs to Allah. ‘It is not possible to
mention a humanly involvement in this process.’

Wahhabism reflects an introversion as it was raised in a ‘sand civilization® and
“Proto-Muslim’1 culture. Wahhabism consists of a reactive activity that carries Hariji
elements due to its strict characteristics. Wahhabism insists on the Quran and hadiths
wordings so intensively that it achieves an absolute literalism.? Rationalism in this
trend is regarded as abandoning the religious principles.?® The fight against
innovations transformed their jihad concept into a fight against Muslims. This

24 Hamit inayet, Arap Siyasi Diisiincenin Seyri, trans. Hicabi Kirlangig, Yonelis Yay., Istanbul 1991, p. 20.

25 Ethem Ruhi Figlaly, Giiniimiiz Islam Mezhepleri, Selguk Yayinevi, Ankara 1986, p. 103.

26 See: Muhammad ibn Abd al-Wahhab, ‘Kashfush-Shabahat’, Muallafat ash-Shayh al-Imam Muhammad ibn Abd
al-Wahhab, Riyadh, trans., p. 156-157.

27 Muhammad ibn Abd al Wahhab, ibid., p. 175-176.

28 Ethem Ruhi Figlali, ibid., p. 116-117.

2 See: Ahmet Vehbi Ecer, Tarihte Vehhabi Hareketleri ve Etkileri, Avrasya Stratejik Aragtirmalar Merkezi
Yay., Ankara 2001, p. 68.

30 See: Zekeriya Kursun, Necid ve Ahsa'da Osmanh Hakimiyeti: Vehhabi Hareketi ve Suud Devleti'nin Ortaya
Cikagl, Tiirk Tarih Kurumu Yay., Ankara 1998, p. 11.

31 See: Kursun, Ottoman Authority in Najd and Al-Ahsa, p. 60.

32 Fazlurrahman, Islam, p. 249.

3 Hiisnii Ezber Bodur, Dini Thya Hareketi Olarak Vahhabiligin Dogusu, an Unpublished Doctoral Thesis, Erzurum
1986, p. 11.
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concept directed Wahhabis to strict and tyrannical precautions, and stressed Muslims
with typical manifestations of the Hariji mindset in the last century.3*

Wahhabism'’s call for ‘renovating religion’ is the result of a political stance. This
movement started with the purpose of purifying Islam from non-Arabic opinions.®
Wahhabism’s stance toward innovation, polytheism and true tawhid, focused on
adapting the religious basics, and call for a return to the salafi period indicated the
following meanings: The Ottoman caliphate did not represent the true religion. Thus,
it is obligatory to revolt against Ottomans?.

Considering this aspect of Wahhabism, it is stated that Wahhabism represented a
preparatory stage for Arabic nationalism. While evaluating the Wahhabism
movement, Yusuf Akcura made the following statement while noting that
Wahhabism followers aimed to abandon the Ottoman authority and form an
independent Arabi state in the 19th century: ‘Wahhabism is a national Arabic
movement. It aims to disclaim the Turkish authority based on the sectarian and
religious principles, and to form an Arabic state in Arabia. It even managed to do so
in the early periods of the movement®”.

Enver Ziya Karal finds the Wahhabi movement important for serving as a basis
for the nationalist trends of nineteenth century3. Some people interpret Salafism,
which is almost equalized to Wahhabism, as the Islamic view of Arabic nationalism
against the non-Arabic arguments, and Western values and ideologies®.

Muhammad ibn Abd al-Wahhab formed an alliance with the forces of a small
family managed by Ibn Suud in Central Arabia, which resulted in controlling
Hejaz.*0 After controlling Hejaz, Salafism started to be a movement with two
different characters while acting as a governmental religion with a typical militant
jihad movement and approving the legitimacy of the Saudi state.

Wahhabism-Saudi relationships brought certain concepts such as the following:
“All humanly systems other than the Islamic government are innovation and
sacrilege. Those who believe in concepts such as democracy or secularism are the
believers of a new religion.” Therefore, the concept of one and only Islam became the
main determinant of the internal and external policy as it reflects the legitimacy of
Saudi regime.*!

3 Figlal, ibid., p. 115.

3 Tnayet, Arap Siyaset Diisiincesi, 10.

% Yusuf Akgura, Osmanli Devletinin Dagilma Devri XVII. Ve XIX Yiizyillarda, Tiirk Tarih Kurumu Yayinlari,
Ankara 1985, p. 22.

37 Akgura, ibid., p. 22.

38 See: Enver Ziya Karal, Selim Ill'iin Hat-t1 Hiimayunlar: / Nizam-1 Cedit (1789-1807), Ttrk Tarih Kurumu Yay.,
Ankara 1999, p. 152.

3 Muhammad Ammara, as-Salafiyyah, p. 6-7.

4 Hiiseyin Gazi Yurdaydm, Islamic History Courses, Ankara Unv. flahiyat Fak. Yaymnlari, Ankara 1988, p 183-184.

4 See: Olivier Roy, Kiiresellesen Isldm, transl.. Haldun Bayri, Metis Yay., Istanbul 2003, p- 127.
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With King Faisal, Wahhabism turned into a “Pan-Islamist” discourse. The aim
was to ensure that Pan-Arabism would not be affected by projects such as Pan-
Arabism or Socialist Arabic Unity#2. This policy ensured that Salafism turned into a
modern ideology such as political Islam.

V. Modern Salafism

Salafism acquired the characteristics that represented various political attitudes.
The moderate side includes the conservatives that insist on purifying Islam and
worship in the conservative re-Islamization activities. They are followed by the
preacher militants (Declaration Congregation and Hizb at-Tahrir) that are focused on
invitation and declaration, and object to participating to dominant culture and
society, by the jihadist fighting against the Western world.

The conservative salafiyyah deals with the codification of hadith books and hosts
wealthy people that have various joint-stock companies. With the support from Saudi
Arabia, they perform various manufacturing activities in Egypt and other regions of
Islamic geography. Thus, salafists come in second after Ikhwans in terms of wealth?.

The formulation of tawhid as a lifestyle is intensively performed by the Salafism
followers. According to them, believing in tawhid is not a doctrine. It means fulfilling
the necessities, which is the taqwa. Believing in tawhid suggests worshipping only
one Allah, performing worship only for Allah, and denying fulfilling the orders of
anything other than Allah.

This principle, which may look innocent, has only one purpose, which is to reveal
anything determined by the religion. For example, adapting a rational view may look
like following the orders of anything other than Allah.

Ibn Baz makes the following statement: “Those who accept the humanly ideas
and beliefs as more benevolent than the provisions of Allah and the Prophet, or adapt
the humanly systems and laws abandoning the divine provisions, are regarded to be
non-believers.”#

According to Abdurrahman Abd al-halik, following the non-believers in anything
that they have proposed means accepting them as the saints®*. He answers the
following statements considering the verses on polytheists: “Those before us could
not touch anyone who said ‘la ilaha illallah.” However, you attempt to murder us
saying that we are polytheist even if we say the same words. What should we do to
prevent you from touching us?” Tawhid suggests taqwa, removing innovations,
avoiding of playing instruments, sacrificing anything other than for Allah, and even

42 Gilles Kepel, Ciha Islamcilign Yiikseligi ve Gerilemesi, trans. Haldun Bayr, Dogan Kitap, Istanbul 2001, p. 82.
43 See: Salih el-Verdani, Misir’da Islami Akimlar, trans. H. Acar-S. Duman, Fecr Yay., Ankara 1988, p. 157.

4 al-Vardani, ibid., p. 154.

4 al-Vardani, ibid., p. 148
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performing jihad. The bodies and bloods of those who followed the above-mentioned
principles are protected. A Muslim should sincerely believe in tawhid, which can be
performed by fulfilling the relevant necessities. Therefore, the societies that abandon
these three main principles are fought: Tawhid; the simple lawful rights of Allah
before servants. Prayer; the only element that separates sacrilege from Islam®. Zakat; a
worship performed by Ashab against those who abandon principles*.

One of the congregations in the militant preacher category is the Indian Tabligh
Congregation, which was founded by Muhammad Ilyas who primarily aimed to
invite Indian Muslims who are affected by the Indian culture and who lost their pure
Islamic commitment, to absolute faith with intensive practices. To do so, he
recommends to accurately follow the life of the Prophet, the complete mortal
indicator of Islamic characteristics. Muslims can abandon non-religious habits that
contradict Islam through this recommendation¥. According to Fuller, the Tabligh
Congregation does not contain any ideological message or intellectual content
beyond the improvement of Muslims’ statuses through propaganda and purification
of Islamic teachings. Although the congregation attempted to stay outside the
political discipline, their attitude toward the authority suggests a criticism toward
the non-Islamic characteristics of many regime in the Islamic world.*

The Islamic Party of Liberation was founded by Takayyuddin an-Nabhani, a
Palestinian lawyer, in 1953. He clearly defined this party as a political party with its
principles based on Islam and practices based on policy. All Muslims in the world
aim to found the Muslim caliphate again as a unitary state rather than a federal state.
He adopts jihad as a general strategy and states that no Muslim countries practice
Islam how it should be, and these countries are ‘Dar al-kufur (the place of sacrilege)’
although they regarded themselves as Muslims®. Considering the fact that the
movement had a concept of ‘caliphate before jihad’, they avoided any armed or
terrorist activities. Accordingly, it is stated that they were not included in the
terrorist movement list declared by USA and UK in 2001.%°. A person who regarded
himself as the official spokesman of Hizb at-Tahir in Turkey recently stated that ten

* Prayer is very important for Ahl al-Hadith and modern versions of this movement such as Salafiyyah.
Not performing a prayer is equal to sacrilege. Abd al-Aziz ibn Abdullah ibn Baz stated that failing to
perform a prayer suggests sacrilege, even if the obligatory characteristics of prayer are not denied.
According to him, whoever abandons prayer and accepts no advice after becoming an adolescent, is
reported to shariah courts. They are asked to foreswear; if not, they are executed. See: Abd al-Aziz ibn
Abdullah ibn Baz, Important Answers to the Questions regarding the Five Elements of Islam, trans.
Muhammed Sahin, p. 127, 131 (No details regarding the publication place and time).

46 See: Geocities.com/Ibnurrefik/tevhidkitabi

47 See: Kepel, [ihad, Rise and Fall of Islamism, p. 48-49.

4 See: Fuller, Siyasal [slim'in Gelecegi, Timas Yay., Istanbul 2004, p. 219-220.

4 See: Ayubi, Religion and Policy in Arabic World, p. 113.

5 See: Roy, Kiiresellesen Islam, p. 129.



The Journal of Theological Academia

thousands of party members in Uzbekistan could not react to massacres due to the
‘ban of using a weapon.”>!

Two of the modern jihadist Salafiyyah representatives are the organizations
named Jihad and Jamaat-e-Islami. The status of governments, administrators, and the
public in countries where there is no Islamic order, are one of the greatest intellectual
problems. Generally, the government is non-believer, the administrators are non-
believer, and the public are excusable or thought to be obliged to perform jihad.

Jihadist Salafiyyah took its new form from the ‘Afghan Arabs’>. ‘Afghan Arabs’ is
the term used to refer the Arabic fighters who migrated to Afghanistan with an
international campaign to fight against the Soviet occupation. Their number is
expected to be more than twenty thousand, and they were the primary actors in
fighting against the Soviet occupation. Not only did they direct the war, but they also
performed salafi propaganda against the religious traditions in Afghanistan. Taliban
emerged as a result of these efforts.

The only way for the USA to win the fight against Soviet Russia was based on a
“continuous jihad” and the “pure Islam” concept presented by Salafism. In
Afghanistan, where tribal traditions are dominant, legitimating the supra-tribal fight
was possible in this way in Afghanistan.

Salafism’s pure Islam and jihad concepts aim to remove the conflicts that could
distort the Afghan jihad. As Salafism was a call for Islam’s early days, it enabled
intertribal dialogue. This is the only way to make people, who only fought for their
tribes, focus on a superior purpose. The concept of ‘continuous jihad’ raised the
purpose over the tribal context and assigned the leadership to non-tribal people who
claimed to represent religion. In other words, Islamic concepts of jihad and Salafism
provided the tribal unity for the Afghan people.?.

Afghan Arabs were leaders of their own regimes in Egypt, Yemen, and Algeria
following the Afghan jihad. Some of them moved to the crisis regions such as Bosna,
Kashmir, Chechnya and Somali, which brought forward the internationalization of
Jihadist salafi argument. Algerians, Iraqis, Egyptians and Saudis lived together and
fought against the Soviets, northern alliance, and Russia. They knew each other very
well, and some of them were even relatives®.

The last product of internationalized or ‘globalized” Islam as described by Oliver
Roy, is global terrorism.

According to this belief, Islamist terror of the present time resulted from the
combination of three factors: The ideological element reflects the characteristic ideas of

51 See: Tempo Dergisi, issue: 34/924, 23 August 2005, p. 40-43.

52 See: Olivier Roy, ibid., p. 172.

5 See: Olivier Roy, Afganistan’da Direnis ve Islam, trans. Mustafa Kadri Oroglu, Yonelis Yay., Istanbul
1990, p. 255.

54 Roy, Kiiresellesen Islam, p. 173.
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Mawdudi and S. Kutub, based on Wahhabism. The organizational element suggests the
efforts of the USA who reflected the Afghan jihad as a particular international
campaign like the Crusades. The Political element suggests the efforts to associate Islam
with terror after the Cold War and September 11 incident®.

It is fair to state that an opinion that suggests that certain religious concepts
necessitate terror will not be appropriate. However, it should be noted that when a
religion emerges as a factor that legitimizes humanly matters, it may be used as an
effective means of maintaining malevolent beliefs5.

References

o Abdulaziz b. Abdullah b. Baz, Isldm i Bes Riiknii Ile Ilgili Sorulara Onemli Cevaplar,
trans. Muhammed Sahin, (s.L.).

e Abdullah b. Adiyy b. Abdillah b. Muhammed Ciircani (6. 365/975), el-Kdmil fi
Duafdi’r-Rical, Beyrut 1998.

¢ Ahmed ibn Teymiye, Mecmiiu Fetdvd, Daru Alemi’l-Kiitiib, Riyad 1991.

e Ahmet Vehbi Ecer, Tarihte Vehhibi Hareketi ve Etkileri, Avrasya Stratejik
Arastirmalar Merkezi Yay., Ankara 2001.

e EbG Ubeyd el-Kasim b. Sellam, Kitabu'l-Imén, inv. Muhammed Nasuriddin el-
Elbani, el-Mektebetii’l-Islami, Beyrut 1983.

e el-Lalekai, Hebetullah b. Hasan b. Manstr, I'tikddu Ehli’s-Siinne, Riyad 1402.

e Enver Ziya Karal, Selim Ill'iin Hatt-1 Hiimayunlari, Tirk Tarih Kurumu Yay.,
Ankara 1999.

o Ethem Ruhi Figlali, Cagumizda Itikadi Islim Mezhepleri, Selquk Yaymnevi, Ankara
1986.

e Fazlurrahman, Islém, trans. Mehmet Dag-Mehmet Aydin, Sel¢uk Yay., Istanbul
1981.

e Freyer, p. 60-61; Wach, p. 216; Amiran Kurtkan Bilgeseven, Din Sosyolojisi, Filiz
Kitabevi, Istanbul, 1985.

e Fuller, Siyasal Islam’in Gelecegi, Timas Yay., Istanbul 2004.
e Geocities.com/Ibnurrefik/tevhidkitabi

o Gilles Kepel, Cihat Islamciligm Yiikselisi ve Gerilemesi, trans. Haldun Bayri, Dogan
Kitap, Istanbul 2001.

55 Mamdani, fyi Miisliiman Kotii Miisliiman, Amerika So§uk Savas ve Teroriin Kokenleri, trans. Seving
Altingekic, 1001 Kitap, Istanbul 2005, p. 178-179.
% See: Peter L. Berger, Kutsal Semsiye, trans. Ali Cogkun, Ragbet Yay., Istanbul 2005, p. 153-154.



The Journal of Theological Academia

o Hamit Inayet, Arap Siyasi Diisiincesinin Seyri, trans. Hicabi Kirlangig, Yénelis Yay.,
Istanbul 1991.

e Hans Freyer, Din Sosyolojisi, trans. Turgut Kalpsiiz, A.U. Ilahiyat Fak. Yay.,
Ankara 1964.

e Hiiseyin Gazi Yurdaydin, Islim Tarihi Dersleri, Ankara Unv. Ilahiyat Fak.
Yayinlari, Ankara 1988.

e Hiisnii Ezber Bodur, Dini Ihya Hareketi Olarak Vahhabiligin Dogusu, An
Unpublished Doctoral Thesis, Erzurum 1986.

e Ibn Abdilberr, Cdmiu Beyﬁni’l—ilm ve Fadlihi, takdim: Abdiilkerim el-Hatib, Daru’l-
Kiitiibi'l-Islamiyye, Kahire 1982.

e Ibn Teymiye, Minhacu’s-Siinne, inv. Muhammed Resad Salim, Mektebetii Ibn
Teymiye, Kahire 1989.

e Joachim Wach, Din Sosyolojisi, trans. Unver Giinay, M.U. Ilahiyat Fak. Vakfi Yay.,
Istanbul 1995.

e Kadi Ebi Ya'la, Tabakitu’l-Handabile, inv. Muhammed Hamid el-Faki, Matbaatu’s-
Stinneti’l-Muhammediyye, Kahire 1952.

o Kepel, Cihat, fslﬁmczlzgm Yiikselisi ve Gerilemesi.
o Kursun, Necid ve Ahsa’da Osmanli Hakimiyeti.

e Mamdani, fyi Miisliiman Kétii Miisliiman, Amerika Soguk Savag ve Terériin Kokenleri,
trans. Seving Altingekig, 1001 Kitap, Istanbul 2005.

o Mehmet Zeki Iscan, Selefilik Islami Koktenciligin Tarihi Temelleri, Kitap Yayimevi,
Istanbul 2006.

e Muhammed Ammara, es-Selefiyye, Darii’'l-Maarif, Tunus.

e Muhammed b. Abdilvehhab, ‘Kesfu's-Subuhat, Miiellefetu’-s-Seyhu’l-Imam
Muhammed b. Abdilvehhab, Riyad, trans.

e Muhammed b. Nasr b. el-Haccac el-Mervezi (6. 294/906) es-Siinne, inv. Salim
Ahmed es-Selefi, Beyrut 1408.

e Nazih Ayubi, Arap Diinyasinda Din ve Siyaset, trans. Yavuz Alagon, Cep kitaplari,
Istanbul 1992.

e Nazih Ayubi, Arap Diinyasinda Din ve Siyaset, trans. Yavuz Alagon, Cep kitaplari,
fstanbul 1992.

e Olivier Roy, Afganistan’da Direnis ve Isldm, trans. Mustafa Kadri Oroglu, Yonelis
Yay., Istanbul 1990.

e Olivier Roy, Kiiresellesen Islém, trans. Haldun Bayri, Metis Yay., Istanbul 2003.
e Peter L. Berger, Kutsal Semsiye, trans. Ali Coskun, Ragbet Yay., Istanbul 2005.



History of Salafi Thinking

e Salih el-Verdani, Misir’da Islami Akimlar, trans. H. Acar-$. Duman, Fecr Yay.,
Ankara 1988.

e Sami Zubaida, Islim Diinyasinda Hukuk ve Iktidar, trans. Burcu Kogoglu Birinci-
Hasan Acak, Istanbul Bilgi Universitesi Yay., Istanbul 2008.

e Steven Lukes, “Iktidar ve Otorite”, trans. Sabri Tekay, Sosyolojik Céziimlemenin
Tarihi, Tom Bottomore-Robert Nisbet, yayina haz. Mete Tuncay- Aydin Ugur, Ayrag
Yayinevi, Ankara 1997.

e Taber, Tarthu'l-Umem ve’l-Miilik, inv. Muhammed Ebir'l-Fadl ibrahim ibrahim,
Beyrut trans.

o Tempo Dergisi, say1: 34/924, 23 Agustos 2005.

e Yusuf Akcura, Osmanli Devleti'nin Dagilma Devri (XVIII. Ve XIX. Asirlarda), Tiirk
Tarih Kurumu Yayinlari, Ankara 1985.

o Zekeriya Kursun, Necid ve Ahsa’da Osmanli Hakimiyeti Vehhibi Hareketi ve Suud
Devieti'nin ~ Ortaya  Cikisz, Tirk Tarih Kurumu Yay, Ankara 1998.



olis 5 dnal (iaaasSYI SLAYD s

* el il Ol

londy] S5 et 3]
iscan@atauni.edu.tr : LAY LIS - 2, 5UT dasls

P ER

855 o 33155 Akl Y 525 2,1 L1 e 21 et J gl e L pall o
Gl de s Sl odia e 83 52l L1 O) ) e uldl &85 5 Al (2855 el df ¢ 5
A AL 01 Y1 bt (3 oSl a6 ] 85 gl 5 i V1 poliall o ) 255 0
Botns . Jinll Lo dazed 1000 SEI B3l U35 ey e Lo i) JLa Y1 e 6L
e s Bl B 55 (mldly Blwall G b gLl (sl I 3 pae s iy STl e S5
ihaz b e Al df 4 s ISl

A ST a0 L O 3 e (o2 3 ARSI 6 5L O s i 24l a8 A O

(U o e bl S D5 D OB o S8 s 5 - e s 5
ol .@u\&g«g@u\opgm»ﬁwb 5, ol al ¢L§>SU L ol Ll

(G AU ga il g 2
VR P KPS JRCUR B R DY P -1 WA - ERT CN

Tarih Boyunca Selefi Soylem
Ozet

Bu calismada Selefiligin tarihi siirecteki gelisimi ve doniisiimii ele alinacaktir.
Selefilik, selefe doniis, taklidi red, dini bidatlerden arindirma anlayisina karsilik
gelmektedir. Selefilikte “yabanci unsurlardan” dini temizleme ve ilk Islam
toplumunun ‘saf'ligina dénme niyeti s6z konusudur. Selefilik, aklin kullanimini
esas alan ‘yeni yoOnelisler’ karsisinda, Kitap ve Siinnet'e donmek, rey ile
konusmamak, sahabe ve tabiinin yolunu takip etmek, felsefe ve kelami birakip,
‘ilm’e yani ge¢miste (selef donemi) atalar tarafindan tecriibe edilerek bilinene tabi
olmaktir. Selefi yonelis, yaratanin elinden ¢ikmis olarak hayatin “ge¢miste”, “Allah
ve Rasulii'niin 6vdiigii” ilk nesiller eliyle tamamlanmis oldugunu varsaymaktadar.
Bu zihniyette ‘simdi’ ve ‘gelecek’, “ge¢mis” zaman iginde anlam kazanmaktadir.
Insan, fert ve toplum icin amelin tek hiikiim standardi, gegmiste ortaya konmus
‘asar’dir; din ‘asar’dar.

Anahtar Kelimeler: Selefilik, ehl-i hadis, Ahmed b. Hanbel, Ibn Teymiyye
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History of Salafi Thinking
Abstract

Development and transformation of Salafism is the topic in that study.
Salafism, turning back to salaf and rejecting imitation, correspond with the idea of
cleaning religion from bidaths. Cleaning religion from “foreign components” and
intention of returning to “purity” of first Islam society are mentioned in Salafism.
Salafism is turning back to Quran and Sunnah contrary to the usage of mind and
‘new trends’. It is following the way of Shabis and is leaving philosophy and qalam
for the sake of loyalty to ‘ilm’ condensed in the experience of ancestors in the Salaf
era. Salafi movement acknowledges. that the life has completed in the “past” by the
beloved first generations In that thinking style present future and past has a
meaning through time. The only standard for the practice of human being,
individual and society is ‘asar’ emerged in the past. In other words, religion is ‘asar’.

Keywords: Salafism, ahl al hadith, Ahmad b. Hanbal, Ibn Taymiyya
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