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What does it mean to say that one is a “Muslim?” What defines
iman [a state of faith] and kufr [a state of non-faith], how does an
individual move from one state to another, can an individual be
judged to be in either state based on external signs alone, and what
role can a government legitimately play in setting these boundaries
of belief ? A healthy debate concerning these and related questions
has continued throughout Islamic history, and—contrary to a wide-
spread image of stasis—the communal consensus has experienced
successive evolutionary transformations, each building upon previous
developments.1

Most scholars have treated apostasy within surveys of either the
early development of Islamic theology2 or the contemporary legal
status of apostasy.3 As a result, research on the evolution of apostasy
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1 For a detailed discussion of the continuous evolution of shari'a legal consen-
sus, see Wael Hallaq, A History of Islamic Legal Theories: An Introduction to Sunni usul
al-fiqh (Cambridge, 1997).

2 For an introductory survey of Islamic theology which does not concentrate on
its change over time, see Ignaz Goldziher, Introduction to Islamic Theology and Law,
trans. Andras and Ruth Hamori (Princeton, 1981 [1910]), 67–115. For a detailed
survey of the early development of Islamic theology covering the first four Islamic
centuries, see W. Montgomery Watt, The Formative Period of Islamic Thought (Oxford,
1998 [1973]).

3 For an introduction to the relevant terms and debates concerning apostasy in
Islam, see Wael Hallaq, “Apostasy,” Encyclopaedia of the Qur"an, vol. 1 (2001), 119–122.
For a treatment which discounts later developments in fiqh [Islamic jurisprudence],
see Syed Barakat Ahmad, “Conversion from Islam,” The Islamic World from Classical
to Modern Times: Essays in Honor of Bernard Lewis, ed. C.E. Bosworth, et al. (Princeton,
1991), 3–25. Ahmad concludes that, based on the Qur"an and hadith, the death
penalty for apostasy is not justified in Islam. For a survey of the legal ramifications
of apostasy within shari'a as of the 1970’s which relies primarily on Ottoman-era
fiqh manuals, see Gert J.J. de Vries, “Apostasy in Islam,” Die Welt des Islams 17
(1976–77), 1–25. The topic is also treated in an introductory fashion in L. Gardet,
“Iman,” EI2, vol. 3 (1965–71), 1170–1174; W. Björkman, “Kafir,” EI2, vol. 4
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within Islamic societies has not yet progressed to a point where schol-
ars are sufficiently able to describe how the status differed in time
and space.4 However, that it was not conceived of in the same way
in 7th century Mecca and 16th century Istanbul is crucial to under-
standing the defining role of takfir [declaring someone to be an apos-
tate] in setting the bounds of communal identity through time.

One such transformation in communal identity took place in
Ottoman society during the early 16th century.5 In the course of a
generation, the imperial elite gradually adopted a complex ideolog-
ical vision based upon an idealized support of shari'a [Islamic Law]
defined according to norms of Sunni orthopraxy, whereby enemies
of state increasingly came to be labeled as such according to reli-
gious terminology.6 As this paper sets out to demonstrate, Ottoman
Islamic takfir discussions provide an excellent vehicle for exploring
the dynamic role Islamic identity played in evolving Ottoman views
of the communal self.

(1971–78), 407–409; Willi Heffening, “Murtadd,” EI, vol. 3 (1913–34), 736–738;
reprinted without change in EI2, vol. 7 (1993), 635.

4 A recent effort to rectify this lacuna is provided by Frank Griffel, “Toleration
and Exclusion: al-Shafi'i and al-Ghazali on the Treatment of Apostates,” Bulletin of
the School of Oriental and African Studies 54/3 (2001), 339–354.

5 Irène Beldiceanu-Steinherr (“Le règne de Selim Ier: tournant dans la vie poli-
tique et religieuse de l’empire Ottoman,” Turcica 6 (1975), 34–48) has argued that
this period marked a key turning point in the religious identity of the Ottoman
Empire, driven by a socio-economic struggle between pro and anti-centralization
forces within the empire, while Michel Mazzaoui (The Origins of the Safawids: Shi'ism,
Sûfism and the Ghulat, Wiesbaden, 1972, 5, 8–9) has characterized the developments
of this period as the primary cause for a definitive geographical break between
Sunni and Shi'i Islam which has lasted until our own day. By examining the sources,
historical description, characteristics, and analytical problems connected with vari-
ous 13–17th century Anatolian rebellions and individuals executed for heresy, Ahmet
Y. Ocak (Osmanlı (mparatorlu<unda marjinal sufilik: Kalenderiler (Ankara, 1992); idem,
Osmanlı toplumunda zındıklar ve mülhidler (Istanbul, 1998)) has contributed greatly to
understanding of this process, particularly on the “heterodox”—or non-state—side.
For a detailed summary and explanation of this work’s importance, see Stefan
Winter’s review (Turkish Studies Association Bulletin 24:2 (Autumn 2000), 117–125).

6 Ocak (Zındıklar ve mülhidler, 71–105) has described this as a long, formative
process—starting in the early 16th century—resulting in an “official ideology” best
characterized as “Ottoman Sunnism.” For discussions of this evolution of an ide-
alized Ottoman support of shari'a legal norms, see Cornell Fleischer, Bureaucrat and
Intellectual in the Ottoman Empire: The Historian Mustafa Âli (1541–1600) (Princeton,
1986), 253–272; and Halil (nalcık, “Suleiman the Lawgiver and Ottoman Law,”
Archivum Ottomanicum 1 (1969), 105–138. For examinations of the concurrent, long
process of integrating Ottoman 'ulema within imperial structures, see: Richard Cooper
Repp, The Mufti of Istanbul: A Study in the Development of the Ottoman Learned Hierarchy
(London – N.J., 1986); and (smail Hakkı Uzunçar{ılı, Osmanlı Devletinin ilmiye te{kilatı
(Ankara, 1965).
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The Pre-Ottoman Evolution of Apostasy Rulings

According to the great jurist al-Shafi'i (d. 820), a “muslim” and a
“mu"min” [believer] are to be sharply distinguished, as are “kufr” and
“irtidad” [apostasy].7 Every individual possesses the right to istitaba
[repentance], and one can still be regarded as a non-devout muslim
even if one is not a full mu"min. While such an individual may have
exhibited signs of kufr, that person is still treated as a protected mem-
ber of the Muslim community. As a result, in earlier centuries an
individual tended not to be treated as an apostate subject to capital
punishment unless that person: (1) was previously a Muslim, (2) had
publicly made a statement consistent with non-belief, and (3) had
failed to repent following a request to do so.8

The definition of what constituted a denial of faith came to include
stating a belief incompatible with broader conceptions of religious
dogma rather than simple iman. However, as such dogma necessarily
followed 'ulema [religious scholars] consensus in the absence of a
church hierarchy, there were initially few points of belief for which
one could speak of orthodoxy and heresy within Islamic society. The
state could not define dogma; that was for the 'ulema to define—and

7 According to Frank Griffel, in al-Shafi'i’s formulation: “[i]f a Muslim secretly
held a belief that diverged from Islam or if he performed the rites of another reli-
gion in secret, this made him—according to Qur’anic principles—an unbeliever.
But this unbelief was not a legal offence that was liable to capital punishment. The
unbeliever would only become an apostate if he publicly announced his break from
Islam and continued to do so, even after having his life threatened . . . “Unbelief ”
in the writing of al-Shafi'i implies the public announcement of an inward defection
from the Islamic faith. In contrast, the “apostasy” of a Muslim necessarily entails
the outright refusal of the accused to return to Islam.” Griffel, “Toleration and
Exclusion,” 348–349.

8 Ibid., 349. While there were differences between Hanafi, Hanbali, Maliki, and
Shafi'i approaches to the issues of repentance and secret apostasy, the formulations
of al-Shafi'i dominated the evolution of legal thought on this issue in the central
Islamic societies until al-Ghazali’s time. As Griffel has stated (ibid., 348), “[a]l-Shafi'i’s
understanding of the law on secret apostates may be regarded as the ultimate con-
clusion to emerge from a legal consideration developed under Murji"i influence
within the tradition of Kufa, which later developed into the Hanafi madhhab.”
Concerning the pivotal issue of repentance, Hanafi and Shafi'i conclusions did not
differ, although the legal methodologies used to reach those conclusions did. The
minority Hanbali madhhab exhibited internal differences on this point, while the
Maliki madhhab ceased to play a significant role in the Islamic East after the rise in
prominence of the Shafi'i madhhab. Ibid., 342–350. Developments prior to al-Shafi'i
also reflected the variety and dynamism inherent in shari'a evolution, but are con-
sidered beyond the scope of this study.
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in al-Shafi'i’s time the 'ulema maintained a substantial degree of inde-
pendence.9 Although individuals could be guilty of kufr for making
such statements,10 al-Shafi'i’s conclusions guaranteed that a public
profession of faith was sufficient to avoid capital punishment in this
world. Punishment of “secret apostasy”—or internal beliefs—was to
be reserved for the afterlife,11 and public apostates were treated more
harshly than secret apostates.12

Living in the midst of 11th century Seljuk efforts to neutralize the
twin threats posed by the Isma'ili da'wa [missionary activities] and
neo-Platonic philosophy, the pivotal scholar Abu Hamid al-Ghazali
(d. 1111) articulated a markedly stricter approach to apostasy rulings.
The key differences between al-Shafi'i’s and al-Ghazali’s formulations
on apostasy revolved around the doctrine of istitaba, the distinction
between the status of a Muslim and a mu"min, and the implications
of those two differences on the status of secret apostates.13

Al-Ghazali limited the right of repentance to the masses and treated
unbelievers and apostates as one and the same phenomenon. According
to al-Ghazali, istitaba is not a universal right and must not be applied
to zindiqs [here: secret apostates], because such individuals do not
abandon their inner beliefs upon publicly confessing their faith.14

9 Watt, The Formative Period, 268.
10 The number of individuals executed for such willful crimes of individual con-

science throughout Islamic history is low, a fact sometimes cited as a proof of tol-
erance and a lack of orthodoxy within Islamic societies. Ahmad (“Conversion from
Islam,” 15–16) offered only twelve examples of individual Muslims executed for
apostasy throughout Islamic history. Celebrated examples of individuals executed
for this reason include Mansur al-Hallaj (d. 922), Shihab al-Din Yahya Suhrawardi
“al-Maqtul” (d. 1191), Fazlullah Astarabadi (d. 1393–94), and Nesimi (d. 1417–8).
Ottoman personalities executed for such transgressions include Mulla Qabiz (d.
1527), O<lan Sheyh (sma'il Ma'shuqi (d. 1539), Sheyh Muhyiüddin Qaramani (d.
1550), and Sheyh Hamza Bali (d. 1561). Colin Imber, “Molla Kabid,” EI2, vol. 7
(1993), 225; Ocak, Zındıklar ve mülhidler, 203–327; Re{at Öngören, “}erîat"ın kesti<i
parmak: Kânûnî Sultan Süleyman devrinde îdam edilen tarîkat {eyhleri,” (LAM
ara{tırma dergisi 1/1 (1996), 123–140; (smail Safa Üstün, Heresy and Legitimacy in the
Ottoman Empire in the Sixteenth Century (University of Manchester, PhD thesis, 1991);
Hüseyin G. Yurdaydın, “Kabid,” EI2, vol. 4 (1978), 333.

11 Al-Shafi'i equated his own era’s problem of secret apostates with the problem
of munafiqun [hypocrites] during and immediately after Muhammad’s lifetime. According
to both the Qur"an and hadith, the Prophet accepted the public confession of faith
of the munafiqun, allowing their punishment for internal non-belief to be served in
the afterlife. Griffel, “Toleration and Exclusion,” 346–347; Ahmad, “Conversion
from Islam,” 5–6.

12 Griffel, “Toleration and Exclusion,” 345–349.
13 Ibid., 347–354.
14 Essentially, al-Ghazali applied the Maliki principle of “once a liar always a
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Since al-Ghazali’s formulation withdrew the right of repentance for
subversive missionaries and concentrated on the existence of taqiyya
[concealment of inner belief ], the definition of apostasy shifted from
an individual’s public statement breaking away from Islam to the
proven existence of an individual’s inner conviction consistent with
non-belief.15

In the course of al-Ghazali’s revisionist approach to apostasy rul-
ings, apostasy and non-belief came to be treated as the same phe-
nomenon, and legally-sanctioned tolerance for non-believing Muslims
ceased. In his formulation, “[a] Muslim unbeliever must be consid-
ered an apostate, and the judge is obliged to purify the surface of
the earth from his presence.”16 While al-Ghazali conceded that true
inner conviction can only be perceived by God, and that his theory
was inconsistent with actions in the times of the early Islamic com-
munity, he argued that the fresh threat posed by secret apostates in
his own time merited this change in shari'a interpretation.

In addition to articulating certain dogmas that should define one’s
membership in the umma [Islamic community], al-Ghazali accepted
the state’s active participation in adjudicating apostasy in the interest
of protecting society.17 Such arguments laid the basis for a gradual
accretion of beliefs and practices definitive of individual membership
in the Islamic community which came to be articulated in accor-
dance with state interests.

In the centuries that followed, the broadening of apostasy rulings
beyond public denials of faith progressed further still, through the
scholarship of several key post-Ghazali scholars. Two Hanbali schol-
ars, Ibn Taymiyya (d. 1326) and his student Ibn Kathir (d. 1372/3),
argued that those who follow laws set down by humans rather than
the divine law of the shari'a should be fought—even though they
may have publicly testified their adherence to the faith through the
shahada [ritual confession of faith]. This argument, intended to justify

liar.” Malik ibn Anas (d. 796) “judged that zanadiqa should not be asked to repent
and should not be given the right to return to their former status because they
lacked credibility in their public statements.” Ibid., 344, citing Malik ibn Anas’s al-
Muwatta".

15 In order to guard against wrongful executions based on inaccurate assessments
of inner beliefs, al-Ghazali stated that the inner non-belief of the accused must be
proven beyond a shadow of a doubt. Ibid., 351–352.

16 Ibid., 353.
17 Ibid., 353–354.
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continued Mamluk warfare against the newly converted Ilkhanid
rulers in the early 14th century, “opened the way for religious sanc-
tion of internecine wars between Muslim rulers and repression of
Muslim minority groups.”18

For Ottoman purposes, the most significant legal progression fol-
lowing al-Ghazali’s contribution proved to be the elaboration of acts
considered external signs of internal belief or non-belief. By the early
16th century, the legitimacy of considering such acts as reliable signs
was fairly widely accepted, at least amongst certain scholars. It appears
that the acts constituting such external signs had multiplied as well.19

Arguments advanced by certain Ottoman religious scholars advanced
this legal progression a step further still, allowing the Empire to
adopt shari'a justification for punishment of individual apostates as
legal justification for state-sanctioned mass violence against entire
communities.

An Ottoman Use of Kalam: Hafiz al-insan

Modern scholars have tended to categorize 'ilm al-kalam [theologic
disputation] as a discipline which had grown largely irrelevant, “irre-
trievably mixed with falsafa [philosophic metaphysics, speculative rea-
soning],” and no longer creative after the religion’s formative period.20

However, by providing intellectual justification for an imperial pol-
icy which targeted Kızılba{ supporters of Shah Isma'il (d. 1524) for
communal attack,21 one text demonstrates the vitality and relevance

18 Ahmad, “Conversion from Islam,” 13–14.
19 According to the text discussed below (Korkud, Hafiz al-insan, fol. 191a–215b),

by the early 16th century such acts included: wearing certain clothing reserved for
non-Muslim communites under Islamic rule, treating the Qur"an or other sacred
texts with disrespect, bowing down to idols or to the sun, sacrificing animals in
someone’s name, claiming false prophethood, and practicing sorcery, amongst others.

20 L. Gardet, “'Ilm al-kalam,” EI2, vol. 3 (1971) 1145–1149.
21 These groups were referred to as “Kızılba{” [redhead] in reference to the red

headgear which they wore, considered a symbol of loyalty to the Safavid sufi order.
For discussions of the historical record concerning millenarian aspects of the Safavid
revolution and their Kızılba{ supporters, see Erika Glassen, “Schah Isma"il, Ein
Mahdî der anatolischen Türkmenen?” Zeitschrift der Deutschen Morgenländischen Gesellschaft
121 (1971), 61–69; and “Schah Isma"il und die Theologen seiner Zeit,” Der Islam
48 (1972), 254–268; Irène Melikoff, “Le problème Kizilbas,” Turcica 6 (1975), 49–67;
Hanna Sohrweide, “Der Sieg der Safawiden in Persien und seine Rückwirkung auf
die Schiiten Anatoliens im 16. Jahrhundert,” Der Islam 41 (1965), 95–223.
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of kalam discourse at least as late as the early 16th century. Remem-
bered primarily as an unsuccessful candidate for the throne executed
by order of his half-brother Yavuz Selim (d. 1520), and secondarily
as a notable poet and musician, the scholar-prince Korkud (ca.
1468–1513)22 used kalam argumentation to participate in the articu-
lation of imperial religious identity as it emerged in the first two
decades of the 16th century.23

Addressing issues of faith and its absence in a kalam format, Korkud’s
Hafiz al-insan 'an lafiz al-iman, wa Allah al-hadi ila sirat al-jinan [The
Individual’s Protector on the Basis of Articulating Faith, as God is the Guide
to the Heavenly Path]24 directly tackles the question of “who is a Muslim
and who is an apostate” for an Ottoman audience. While there is
a question of authorial provenance in this and Korkud’s other writ-
ings,25 it is clear that the text was meant to be an expression of his

22 For summaries of Korkud’s life and brief descriptions of his writings, see M.T.
Gökbilgin, “Korkut,” (slam Ansiklopedisi, vol. 6 (1954), 855–860; Gökbilgin, “Korkud,”
EI2, vol. 5 (1986), 269; and (smail Hakkı Uzunçar{ılı, “II’inci Bayezid’in o<ullarından
Sultan Korkud,” Belleten 30/120 (1966), 539–601.

23 In a hint of Korkud’s stature in court circles, Amasyalı Mü"eyyed-zade
'Abdurrahman Çelebi (1456–1516), in response to a request by the prince, was said
to have composed a short treatise on “complex issues of kalam” accompanied by a
versified introduction in praise of Korkud (Hajji Khalifa, Kashf al-zunun 'an asami al-
kutub wa al-funun, ed. Gustav Flügel, vol. 3 (London 1842), 433). Although Korkud
does not refer to Mü"eyyed-zade’s work directly, it probably informed Korkud’s
own work and certainly demonstrates an ongoing discussion within high imperial
circles on matters of theologic import. Mü"eyyed-zade was a powerful religious
official, scholar, and longtime companion to Bayezid II who served as qadıasker 
[military judge] of Rumelia under Bayezid II and Yavuz Selim, and was himself 
a student of the celebrated scholar Jalal al-Din Davvani (d. 1501). Th. Menzel,
“Mu"ayyad-zade,” EI2, vol. 7 (1993), 272.

24 Hereafter referred to as Hafiz al-insan. This title was itself a final draft emen-
dation for this earlier rough draft title: Hafiz al-insan wa al-janan 'amma tuqdahu fi sih-
hat al-iman, wa Allah al-muwaffiq wa al-hadi ila sirat al-jinan [The Protector of Tongue and
Soul from what is Slandered Concerning the Soundness of Faith, as God Grants Success and is
the Guide to the Heavenly Path]. Although the title Hafiz al-insan was presented in the
text itself (fol. 2a) and cited in another of Korkud’s texts, Da'wat al-nafs al-taliha (fol.
159b, 236a), both Gökbilgin (“Korkut,” 860) and Uzunçar{ılı (“Sultan Korkud,”
598–599) referred to the treatise as Sharh alfaz al-kufr [A Commentary on the Utterances
of Non-Belief ], a name apparently given the text by later cataloguers, as the title
Kitab sharh alfaz al-kufr appears to have been added to the frontispiece by a different
hand at a later date. This shorter title, while descriptively accurate enough, is mis-
leading: Korkud’s Hafiz al-insan does not appear to be a commentary on any par-
ticular previous treatise entitled Alfaz al-kufr, as Korkud does not refer to any such
title in the text.

25 Korkud authored at least seven Arabic treatises addressing various aspects of
what he saw as disregard for shari'a within Ottoman domains. Four of these texts
remain extant: Hafiz al-insan 'an lafiz al-iman, wa Allah al-hadi ila sirat al-jinan, ms.

KALAM      137

KARATEKE_F8_130-149  2/11/05  4:08 PM  Page 137



views.26 Although Hafiz al-insan is neither signed nor dated, the work
was at least conceived of by 1508.27 That the text remained incom-
plete suggests that Hafiz al-insan was an ongoing project which con-
tinued for several years and was dropped at some point,28 or was
never finished due to the untimely death of its author.29

Hafiz al-insan is divided into three sections. The first two discuss
definitions of iman30 and its opposite, kufr.31 The third section cata-
logues and describes external acts which point to internal kufr, and
thus merit verdicts of and punishments for apostasy.32 Within these
sections long digressions are inserted, addressing abstract and recur-
rent disputes which appear to have carried implications for more
central propositions and to have been used as entries to attack such
core tenets.33 Addressing such issues served the double purpose of

Istanbul, Süleymaniye Kütüphanesi, Ayasofya, no. 2289; Da'wat al-nafs al-taliha ila
al-a'mal al-saliha, Ayasofya, no. 1763; Hall ishkal al-afkar fi hill amwal al-kuffar, Ayasofya,
no. 1142; and Wasilat al-ahbab bi i"jaz ta"lif walad harrakahu al-shawq li ard al-hijaz,
Ayasofya, no. 3529. Three other titles are referred to within Korkud’s extant texts:
Ghayat al-irshad ila sabil al-rashad, al-Matalib al-sharifa, and al-Riyad al-tariyya.

26 There is a clear discrepancy in Arabic knowledge displayed in Korkud’s four
extant Arabic treatises, with one of them standing alone in terms of style, care, and
intention. Wasilat al-ahbab—the only of Korkud’s texts to be unambiguously signed,
stamped, and dated—is rife with Arabic grammar mistakes. The three other extant
texts credited to Korkud are uniformly carefully written and well-researched. It
appears likely that his texts written for public consumption were prepared by a
team of scholars under Korkud’s direct and active supervision, and then attributed
to the scholar-prince.

27 Internal references within the text to Korkud’s 1508 Da'wat al-nafs al-taliha—
and vice-versa—confirm the earliest date of authorship. Da'wat al-nafs al-taliha is
cited three times in Hafiz al-insan: fol. 65a, 72a, 196b. Hafiz al-insan is cited twice
in Da'wat al-nafs al-taliha: fol. 159b, 236a.

28 In the single surviving copy, the manuscript totals 215 folios. The rough draft—
itself incomplete—was bound together with what had been completed of the pre-
sentation copy in mid-sentence, with 17 folios of text repeated in the process. Fol.
96a–112a comprise the rough draft for the pages of text preceding fol. 95b. The
rough draft stops abruptly following a discussion on sorcery, and contains no con-
clusion, final statement of piety, author’s attribution, or completion date.

29 Yavuz Selim, who ordered Korkud’s execution, may have found it timely.
Uzunçar{ılı, “Sultan Korkud,” 589–590. For a detailed examination of the frater-
nal succession struggle which led to Korkud’s death, see Ça<atay Uluçay, “Yavuz
Sultan Selim nasıl padi{ah oldu?,” Tarih dergisi 6/9 (1954), 53–90; 7/10 (1954),
117–142; 8/11–12 (1955), 185–200.

30 Korkud, Hafiz al-insan, fol. 1a–88b.
31 Ibid., fol. 88b–161b.
32 Ibid., fol. 161b–end.
33 Such disputes included: the methodological relationship of kalam to falsafa, the

absence of angels’ gender or progeny, the kufr of Iblis, the mutability of faith in an
individual over time, the createdness of the Qur"an, the legitimacy of introducing
doubt as a prelude to certainty, and several others.
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countering such potential attacks while demonstrating the wide-
ranging expertise of the author on the basic tenets of kalam and its
methodology.

The emphasis of the introductory du'a [benediction] on the solitary
nature of God, Muhammad’s unique status, and apocalyptic imagery
suggests an orientation overtly hostile to the 1499–1501 Safavid rev-
olution and the subsequent rebellions of their Anatolian Kızılba{ sup-
porters, whom the Ottomans accused of worshipping Shah Isma'il
as God and declaring all religious law based on Islamic revelation
to be invalidated.34

Chapter One is primarily devoted to analyzing the celebrated
proposition attributed to al-Ash'ari (d. 935) that “iman is nothing but
tasdiq [affirmation, conviction] within the qalb [spiritual soul, heart].”35

According to this proposition, if someone believes within the soul
but dies without ever verbalizing that belief, that person is a believer.
Even if one should express kufr, curse the Prophet, blaspheme God,
or speak of God in terms of a trinity, such actions do not in them-
selves constitute kufr as far as God is concerned. However, as far as
religious law is concerned, such actions do comprise external indi-
cations of an interior absence of tasdiq. Korkud adds that, for the
sake of enforcing judgments in this world, tasdiq must not be con-
sidered an internal matter entirely separate and distinct from external
actions.36

This opening set of propositions, while not particularly original
within the long stream of Islamic thought, lays the theoretical basis
for treating external actions as legally material proofs of internal
belief—and concurrent communal loyalty. Since earthly rulings con-
cerning the status of an individual’s faith must necessarily depend
on external signs, internal belief must be demonstrated externally.
The fate of hypocrites who demonstrate belief externally but fail to
believe internally is left to God. Such a viewpoint privileges social
conformity via the execution of communal ritual acts over the poten-
tial individual freedom offered by postponing judgment of one’s beliefs
entirely to the afterlife.

34 Ibid., fol. 1b. For examples of texts which elaborated such views of the Safavids
and their supporters, see Elke Eberhard, Osmanische Polemik gegen die Safawiden im 16.
Jahrhundert nach arabischen Handschriften (Freiburg, 1970).

35 “Al-iman huwa mujarrad al-tasdiq fi al-qalb.” Korkud, Hafiz al-insan, fol. 2b.
36 Ibid., fol. 2b–3a.
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In Korkud’s formulation, tasdiq can be acquired either through
free will or by accepting its obligations following compulsion—imply-
ing a certain amount of compulsion to convert in Korkud’s social
milieu.37 Later in the text Korkud asserts that since God made com-
pulsion legal, one may be compelled to declare one’s faith by the
sword, that is, by threat of war, death, and/or the confiscation of
possessions and offspring. This path to faith is considered legally
acceptable, and one is not excused due to ignorance of dogma in
such a situation.38 Such legal conclusions would have had important
repercussions for the fluid and multi-ethnic Ottoman frontier soci-
ety of the early 16th century, characterized by renegades, slaves, and
other individuals of flexible religious identity.

Carrying the argument forward, Korkud asserts that “we are not
content with tasdiq in the soul when external signs of takdhib [denial
of Muhammad’s prophecy] are apparent,”39 thus extending the theory
of faith from a recognition of the legitimacy of external indications of
internal faith to a justification of societal expectations toward such
indications. While a comprehensive affirmation of faith is the ideal,
the socially required minimum proof of internal faith is the externally
demonstrated ritual confession. Credence must be conveyed through
acts which prove obedience to God, displayed through publicly dis-
charging the requisite duties of the faith. If one does not prove such
obedience, one’s belief is neither truthful nor beneficial. One who is
disobedient is judged as being among the sinners of the community,
requiring pardon or punishment to the extent merited by the sin in
heaven. As the law is necessarily built upon the visible and mani-
fest, jurists must act upon the external and leave judgment of inter-
nal thoughts to God—and the penalty for kufr was to be death in
this world and eternal damnation in the afterlife.40

In the course of examining scholarly debates concerning the variant
potentialities for an individual’s faith in time and place, Korkud pro-
vides answers and offers opinions which support external evaluation

37 Once an individual had begun carrying out ritual acts, that person could no
longer claim that their conversion had previously been coerced, because they had
accepted the ritual obligations which spring naturally from an internal faith. Ibid.,
fol. 13b–14a.

38 Ibid., fol. 90b–113b.
39 Ibid., fol. 14a.
40 Ibid., fol. 17a–26a.
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of a psychologically comprehensive internal belief.41 Ritual confes-
sion does not count as a proof of faith if it is used only to counter
worldly judgments, as tasdiq is defined as an act of the spiritual soul.42

Put another way, individuals must be sincere in their affirmation of
belief—even though sincerity can only be judged by God. By defining
faith as a phenomenon which changes over time and can be judged
through external indications of social behavior,43 Korkud’s arguments
support the continual exercise by jurists of broad powers of evalua-
tion over individual belief.

Following a lengthy condemnation of introducting epistemological
doubt to students through the instruction of kalam mixed with falsafa,44

the chapter closes with a skeptical examination of certain rationalists’
views of epistemological certainty, knowledge of the divine, and levels
of perception. In Korkud’s view, what rationalists consider empirical
knowledge depends on exigencies and accidents, and one cannot
obtain certainty based on perception alone as ultimate truth does
not lie in perception-based speculation.45 Only revealed knowledge—
as opposed to rational speculation—can lead to certitude concerning
the nature of the divine.46

In the second chapter, Korkud tackles the definition of kufr and
those phenomena which signify abandonment of faith. Korkud first
states that absence of faith in the prophecy of Muhammad consti-
tutes kufr, and adds that it has long been accepted that denial of
Muhammad’s prophecy may be exhibited through external proofs
such as scorning the Qur"an, girding the zunnar sash,47 and wearing

41 For example, faith is defined as an expression of tasdiq without ma'rifa [gnosis]—
which precludes the possibility of someone claiming any special or particular inter-
nal spiritual gnosis. Ibid., fol. 3b–10b.

42 One who affirms faith right before death, at the apocalypse, or purely in order
to avoid punishment has reached faith through compulsion. Such faith is deficient;
the kufr will be detected in the afterlife; and such an individual will be subject to
eternal damnation. Ibid., fol. 19b–31a.

43 Here Korkud addresses the mutability of faith over time, the levels of faith
experienced by believers, and the role of knowledge in obtaining faith. Ibid., fol.
57b–65a.

44 Ibid., fol. 36b–57b. In the course of this section, Korkud refers to social crises
experienced in his own day within the Ottoman and “'Ajami” 'ulema due to the
mixture of falsafa and kalam and the teaching of certain philosophic texts. Ibid., fol.
48a–b.

45 Ibid., fol. 73b–76b.
46 Ibid., fol. 70b–82a.
47 The zunnar was a belt or sash which the dhimmi [protected populations] were
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the ghiyar patterned cloth.48 He explicitly rejects the formulation that
an intentional statement of denial is required to confirm kufr.49

Korkud then advances this line of reasoning still further, by assert-
ing the legitimacy of applying qanun [sultanic law] to certain issues
within the scope of shari'a. As an example, ta"wil [allegorical exe-
gesis] of certain theologic matters which counters the manifest revealed
texts and the interpretation of the ahl al-haqq [the people of truth,
or the true community of believers] constitutes takdhib and should
be punished accordingly.50 As imperial officials considered themselves
representative of the ahl al-haqq, this prohibition on exegesis counter
to consensus implies a prohibition on exegesis counter to the impe-
rial view on matters religious.

Korkud associates spiritual punishment in the afterlife to corporal
punishment in this world by defending the reality and eternality of
God’s punishment for kufr against some scholars’ arguments that
Qur"anic passages which describe such punishments were meant
figuratively. Combining revealed scriptural evidence with logical rea-
soning, Korkud argues that the bodies of apostates will literally be
roasted for eternity—the bodies will neither be substituted by other
substances nor experience fana" [passing away] over time;51 the fire
will not extinguish itself; and the punishment will not be eventually
lightened.52 To conclude the second chapter, Korkud defends his 

sometimes obliged to wear in Islamic societies; see Claude Cahen, “Dhimma,” EI2,
vol. 2 (1965), 227. By girding the zunnar, individuals signified that they no longer
considered themselves Muslim, a rebellious act of apostasy.

48 The ghiyar was a piece of cloth signifying dhimmi status, often worn like a shoul-
der patch and associated with Jewish populations; see M. Perlmann, “Ghiyar,” EI2,
vol. 2 (1960–65), 1075.

49 To support this point, Korkud quotes al-Safi al-Hindi, who argued that since
denial can be exhibited by circumstantial evidence [al-dalala al-haliyya], if people
speak and/or act in a fashion consistent with iba [denial, here: apostasy], they are
apostates even if they do not state so directly. He also quotes Sa'd al-Din al-
Taftazani (d. 1390), who argued that the jurist is obliged to ensure some conse-
quence for takdhib al-rasul and judge those individuals guilty of such denial with kufr.
Korkud, Hafiz al-insan, fol. 89a–b.

50 Ibid., fol. 88b–90a.
51 Ibid., fol. 113b–130b. In a statement which mixes rational argument with scrip-

tural evidence, the proof that apostates literally burn forever hinges on a Qur"anic
quote stating that “they want to exit but cannot.” The fact that apostates in hell
would prefer fana" [passing away] to the eternal flame proves that the burning pun-
ishment prescribed for apostates is literal and permanent. Ibid., fol. 120.

52 During the 1511 }ahkulu uprising, there were reportedly incidents of Kızılba{
rebels roasting Ottoman captives on spits (TSA E5035; Uluçay, “Yavuz Sultan Selim

142  -

KARATEKE_F8_130-149  2/11/05  4:08 PM  Page 142



use of sacred text as the basis for secular legal pronouncements
against opponents whom he characterizes as the “Murji"a”53 and the
“Batıniyya.”54

After quoting two Qur’anic ayas and two hadith accounts justify-
ing the execution of apostates, Korkud opens the final chapter by
affirming that apostasy can be displayed through a willful statement
denying Muhammad’s prophecy, mockery, obstinacy, or a silent belief
exhibited by external acts.55 If the mufti [one who is authorized to
deliver legal opinions on shari'a] of a certain milla [community] has
materially forbidden certain acts as obligating kufr, then those acts
can be taken to be indicative of kufr.56 By affirming the right of local
religious officials to define apostasy locally, Korkud asserts the right
of Ottoman 'ulema to define external indications of apostasy for
Ottoman subjects.

nasıl padi{ah oldu?,” 62, 68). While there has been speculation about Kızılba{ can-
nibalism (Adel Allouche, The Origins and Development of the Ottoman-Safavid Conflict
(1500–1555) (Berlin, 1983)), such atrocities may have in fact constituted a rebel
reaction to imperial statutes concerning apostates, as argued by Korkud.

53 The critics whom Korkud characterized as the “Murji"a” were those who called
for a reading of Qur’anic verses and hadith accounts sufficiently literal and narrow
to obviate material legal conclusions. Korkud’s epistemological theory rests on the
earthly legal intent of sacred texts, whereby worldly punishments follow from gen-
eral proofs based on rational readings of infallible texts (Hafiz al-insan, fol. 130b–
158b). The Murji’a was originally a movement of those who believed that judg-
ment on the rightful caliphal status of 'Ali, 'Uthman, Talha, and Zubayr was to
be “postponed” [irja"], or deferred, to God’s judgment. Later, this movement came
to be identified with those who believed that faith was identified with belief to the
exclusion of acts. W. Madelung, “Murdji"a,” EI2, vol. 7 (1993), 605–607.

54 The “Batiniyya”—those who claim the existence of secret meanings within
sacred texts known only to a guide with special knowledge—are characterized as
an even more dangerous threat than the “Murji"a” because they attack the entire
corpus of sacred texts from within Islam. Since such viewpoints amount to takdhib
and shirk [ascribing partnership to God], anyone holding such views is a murtadd
[apostate]. Claiming the existence of a guide with special knowledge of secret, hid-
den meanings of sacred texts is considered shirk because such claimants treat that
guide as a partner to the divine. Korkud, Hafiz al-insan, fol. 157b–161b.

55 In a nod to al-Shafi'i’s distinction between ridda [apostasy] and kufr, Korkud
states that ridda—the repudiation of previous faith and separation from an individ-
ual’s religious community—is the worst type of kufr. Ibid., fol. 161b–162a. The
debate concerning these âyas and hadith accounts is discussed in Griffel, “Toleration
and Exclusion,” 341, 346; and Ahmad, “Conversion from Islam,” 5–7.

56 By milla, Korkud means “sovereign Muslim community” [Ottoman, Mamluk,
Uzbek] rather than the term’s 19th century meaning of “self-governing minority
community under Ottoman rule” [ Jewish, Orthodox Christian, Armenian Christian].
Korkud, Hafiz al-insan, fol. 162a–163b.
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In opposition to both literalist and rationalist critiques, Korkud
asserts that once conditions have been set for accurately understand-
ing the intended meanings of sacred texts, the implicit meanings of
such texts can be used as a basis for 'örf [sultanic law] rulings. The
role of theologians is to assist practitioners of 'örf to accurately under-
stand the implicit meanings of sacred text in order to classify such
acts and thus protect society from a threat which shari'a alone is
unable to address.57 This defense of reaching legal conclusions through
the implicit meanings of sacred texts legitimizes the defining of apos-
tasy by certain state-sanctioned 'ulema in a fashion carrying legal
weight within the civil code.

Any individual guilty of exhibiting certain manifest signs of kufr
known with certainty is to be judged for kufr, and civil authorities
are to judge such signs just as jurists do: as proof of one’s interior
absence of belief.58 At this point Korkud asserts the existence of a
“third madhhab,” which accepts kalam as the methodology for reaching
legal certainty in judging kufr and in clarifying the importance of 
ritual acts such as prayer, almsgiving, and pilgrimage.59 By linking
the right of civil authorities to judge signs of kufr according to the
norms established by Korkud’s “third madhhab,” the stage is set for
the religious sanctioning of governmental action against those defined
by the state as apostates.

In the final section of his final chapter, Korkud discusses actual
signs which have been put forth as meriting judgments of kufr, each
springing from intentional offence against religion. The most mani-
fest sign is intentional abandonment of communal prayer—certainly
indicative of kufr, as public prayer is considered a reliable external
sign of internal belief.60 Mishandling the Qur"an in such a way that

57 Ibid., fol. 163b–186b. Once 'ilm al-kalam has conveyed to the jurist the certainty
of implicit meanings based on revealed proofs, disagreements are annulled, and cer-
tainty is assured within the realms of both 'aqliyat [rational proofs] and shar'iyat
[revealed proofs]. Individuals guilty of exhibiting manifest signs of takdhib—known
with certainty through such proofs—are to be judged for kufr. Ibid., fol. 190b–191a.

58 Ibid., fol. 190b–191a.
59 Those listed as belonging to this “third madhhab” were: Fakhr al-Din al-Razi

(d. 1209), Sayf al-Din al-Âmidi (1156–1233), Siraj al-Din al-Urmawi (d. 1283–4),
'Adud al-Din al-Iji (d. 1355), Taj al-Din al-Subki (d. ca. 1368), Sa'd al-Din al-
Taftazani (d. 1390), and Badr al-Din al-Zarkashi (d. 1391). Ibid., fol. 186b–188b.
The works of several of these scholars continued to provide much of the curriculum
for use in an Ottoman madrasa education well into the 19th century, as evidenced
by the preponderance of copies of their texts throughout Anatolia.

60 Ibid., fol. 191a–195a.
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it is repudiated and scorned is another act of kufr—as is the abuse
of texts which support religion, such as texts of the legal sciences,
kalam texts, hadith collections, and the like.61 The final set of acts con-
sidered indicative of kufr involve false claims of prophecy and the
use of sorcery to gain followers, charges levied against extremist fol-
lowers of Ibn al-'Arabi (d. 1240) and Ibn al-Farid (d. 1235).

Demonstrating the weakness of his earlier argument asserting kalam-
supported unanimous certainty, Korkud counters the opinion of schol-
ars who state that bowing down to kings as if they were divine is a
sign of kufr. Bowing down to images, however, is kufr whether it is
done in Dar al-Islam [Abode of Islam] or Dar al-Harb [Abode of War,
non-Islamic society]. With these qualifications concerning acts pre-
viously defined as constituting external signs of kufr, Korkud exempts
his own actions as a member of Ottoman royalty from those acts
indicative of kufr.62

In a distant precursor to modern debates concerning norms of
public dress, Korkud asserts that those who wear the qalansuwat al-
kuffar [non-believers’ headgear] are automatically to be treated as
apostates,63 a clear reference to the Kızılba{ rebel turban which was
widespread throughout Anatolia at the time of his writing. It appears
that Korkud’s generation was the first to argue that this specific act
of public dress constituted apostasy,64 thus demonstrating the muta-
bility of external signs of internal kufr over time, as well as the con-
sequences of linking imperial interests with accusations of apostasy.

61 According to Korkud, it is not kufr, but only a sin, to abuse texts concerned
with respected sciences such as mathematics, literature, medicine, grammar, and
the like, which are used to support the canonical disciplines in one way or another.
Texts concerned with disreputable disciplines such as falsafa and logic, and texts
which inter-mix kalam and falsafa and thus undermine the kalam of the majority,
can be abused with no negative legal consequences. Any page with the name of
God on it must be saved. Ibid., fol. 198b–200b.

62 According to Korkud, bowing down to one’s father is haram [strongly forbid-
den]—but not a sign of kufr—as long as one only intends respect, reduces the bow-
ing motion to less than that carried out during ritual prayer, and does not intend
to approximate one’s father to God. Sacrificing animals for someone’s sake is not
kufr if the sacrifice is offered in the name of God first. Ibid., fol. 195b–198b.

63 Since theologians have concurred that kufr has occurred when clothes specific
to it have been exhibited—and according to jurists that person has apostasized—
wearing this particular article of clothing is clearly a sign of kufr unless it is done
out of compulsion, poverty, or the like. Ibid., fol. 195a–b.

64 Earlier theologians had mentioned “girding the sash” as an external sign of
kufr, thus laying the foundation for clothing-based apostasy rulings.
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Hafiz al-insan and the Takfir Fatwas

In Hafiz al-insan, Korkud justified according to the twin norms of
usul al-din [religious dogma] and usul al-fiqh [the sources of Islamic
jurisprudence] the right of imperial authorities to apply apostasy ver-
dicts under the prerogatives of 'örf. As such, his contribution can be
characterized as one step in a long process reflecting a progressive
extension of state hegemony over matters of individual conscience.

Although Korkud’s work has been all but forgotten,65 his religio-
political scholarship closely coincides in content and conclusions with
that of Kemalpa{azade (d. 1534), Sarı Gürz Hamza Efendi (fl. 1514),
and other contemporary Ottoman scholars.66 Between 1507 and 1513
Sarı Gürz67 Hamza Efendi issued a [pseudo] fatwa in Ottoman
Turkish68 and Kemalpa{azade issued the Arabic Risala fi takfir al-
rawafid [A Treatise Declaring the [Shi'ite] Refuseniks to be Apostates].69 While

65 Only one of Korkud’s texts, his Da'wat al-nafs al-taliha, exists in more than one
copy, and it would appear that none of his treatises were cited in later scholarly
works addressing the same topics. In the last century, while the historians Uzunçar{ılı
and Gökbilgin briefly mentioned the existence of these works, only Fleischer has
delved into any of Korkud’s treatises—Da'wat al-nafs al-taliha—in any depth; Cornell
H. Fleischer, “From }eyhzade [sic] Korkut to Mustafa Ali: Cultural Origins of the
Ottoman Nasihatname,” Third Congress on the Social and Economic History of Turkey
[1983] (Istanbul – et al., 1990), 67–77.

66 Persian texts which further demonstrate a generalized Ottoman push against
those seen as apostates include Shams al-Din Jahrami (fl. 1513), Risala-i siyasiyya
bara-yi Sultan Salim, Ms. Istanbul, Topkapı Sarayı Kütüphanesi, Revan, no. 1614;
and [pseudo] Idris-i Bidlisi (d. 1520), Risala fi al-khilafa wa adab al-salatin, Ms. Istanbul,
(stanbul Üniversitesi Kütüphanesi, no. F1228. Both texts were written in 1513,
immediately following Yavuz Selim’s accession to power.

67 Hamza Efendi’s laqab is not known for sure. Gürz, Kürz, Görez, and Körez
appear to be the most likely possibilities. Repp has identified this scholar as Mulla
Nur al-Din b. Yusuf al-Qarasiwi, the qadi [ judge] of Istanbul from July 1511 to
September 1513. Repp, The Mufti of Istanbul, 218–220; M.C. }ehabettin Tekinda<,
“Yeni kaynak ve vesikaların ı{ı<ı altında Yavuz Sultan Selim"in (ran seferi,” Tarih
dergisi 17/22 (1967), 53–54.

68 This [pseudo] fatwa remains extant in at least three copies: Topkapı Sarayı
Ar{ivi E5960, E6401, and E12077. The fatwa deviates significantly from the stan-
dard form, it contains neither a question nor an answer, and reads more like an
imperial proclamation than a reply to a legal question. It was issued on behalf of
Yahya Pa{a, an Ottoman commander serving since at least 1507 in Ankara in
charge of the Ottoman-Safavid frontier. It seems likely that E12077 was a rough
draft, E5960 a presentation copy, and E6401 a later and more official copy. Facsimile
copies of E5960 and E12077 are provided in Selâhattin Tansel, Yavuz Sultan Selim
(Ankara, 1969), facsimiles 14a and 14c. E6401 is given in facsimile by Tekinda<,
“Yeni kaynak,” appendix I.

69 Kemalpa{azade’s risala exists in at least three mecmu'as in Istanbul’s Süleymaniye
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none of these three scholars cite the other two, it is quite clear that
Korkud’s Hafiz al-insan provided a comprehensive religio-legal justi-
fication for the apostasy rulings issued by these two key Ottoman
religious officials at about the same time as the (in)completion of
Hafiz al-insan.

In Hamza Efendi’s fatwa, the Kızılba{ were accused of scorning
the Qur’an, treating shari'a texts with contempt, abusing 'ulema, and
denying the caliphate of Abu Bakr and 'Umar with the goal of sub-
verting the Prophet’s law and the Islamic religion. In Kemalpa{azade’s
risala, wearing the “red qalansuwa” without compulsion was considered
sufficient visible evidence of one’s ilhad [atheistic deviation, heresy]
and kufr, which is to be punished according to ahkam al-murtaddin
[apostates’ statutes]. It was judged to be a fard 'ayn [a religiously
obligatory duty upon every Muslim] and a wajib [duty] for the “Sultan
of Islam” to fight this group. According to both proclamations, it is
a religiously-sanctioned duty to execute every captured mature male
follower and sympathizer of Shah Isma'il, enslave the females and
children, and treat their property as legitimate war booty.70

By decreeing a religious duty to execute members of the offending
group, Hamza Efendi and Kemalpa{azade forced each individual to
make a choice: neglecting to fight members of the offending group
meant ignoring an incumbent religious duty and therefore rendered
oneself a member of that offending group. Abu al-Fadl Muhammad
Bidlisi (d. 1579) claimed that some “40,000 Kızılba{ between the
ages of seven and seventy” were executed after their names were
recorded in defters [imperial registers].71 While these figures were

Kütüphanesi: Ayasofya, no. 4794; Esad Efendi, no. 3548; and Pertev Pa{a, no. 621.
None of these copies are dated, and only Ayasofya, no. 4794 appears to be con-
temporary, the other two being clearly later copies. Although these texts cannot be
dated with precision, according to Tekinda< (“Yeni kaynak,” 53, citing Jar Allah
b. Fahd al-Makki’s (d. 1547) 1521 Jawahir al-hisan fi manaqib al-Sultan Sulayman b.
'Uthman, ms. Istanbul, Süleymaniye Kütüphanesi, Darülmesnevi, no. A360, fol. 33a),
the twin proclamations were issued during or immediately following the 1511–12
}ahkulu/Nur 'Ali Khalife rebellions. For a discussion of these texts and their dat-
ing, as well as a facsimile copy and transliteration of Hamza Efendi’s fatwa (E6401)
and an edited version of Kemalpa{azade’s risala, see Repp, The Mufti of Istanbul,
218–220; Tansel, Yavuz Sultan Selim, 32–38; Tekinda<, “Yeni Kaynak,” 50–56, and
appendices I, II.

70 While the two proclamations are very similar, Kemalpa{azade’s risala is more
detailed, comprehensive, and legally careful than Hamza Efendi’s fatwa, with more
quotations from earlier scholars. Ibid., 54–55, and appendices I, II.

71 Abu al-Fadl Muhammad was the son of the Aqqoyunlu and Ottoman court
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meant to satisfy norms of literary convention more than statistical
accuracy, and no such defter from the 1511–14 campaigns has been
found,72 this statement does point to mass violence carried out by
the Ottoman military against the Kızılba{ population—legally sanc-
tioned by Hamza Efendi’s fatwa and Kemalpa{azade’s risala, and
legitimized by Korkud’s Hafiz al-insan. Without this sanction, Ottoman
authorities might have found it more difficult to justify such a cam-
paign against their own population.

Considering the biographies of Kemalpa{azade, Hamza Efendi,
and }ehzade Korkud, it is no accident that their writings and procla-
mations on apostasy mutually reinforce one another. Kemalpa{azade,
the key Ottoman religious official of his generation, sprang from an
Ottoman military family and was one of the officials most responsible
for bringing the Ottoman 'ulema into an integrative relationship with
the state.73 Little is known about Hamza Efendi, but the depositing
of the three copies of his proclamation in the Topkapı Sarayı archives
and their issuance to an Ottoman commander suggests that these
materials carried an official status. That these three court-supported
scholars separately pushed such an agenda within the norms of kalam
argumentation and fiqh statutes strongly implies an activist court 
policy designed to counter what was seen as a serious internal threat
to social cohesion, and buttress imperial legitimacy by defining ene-
mies of state as enemies of religion while enforcing social confor-
mity through religious orthopraxy.

official and historian Idris-i Bidlisi (d. 1520), and his Salimshah-namah was to some
extent a continuation of his father’s voluminous Ottoman dynastic history in Persian,
Hasht bihisht. Ibid., 56. Similar claims were made by the Ottoman historians Sa'düddin
Efendi (d. 1599), Mustafa 'Âli (d. 1600), and Müneccimba{ı (d. 1702). Tansel, Yavuz
Sultan Selim, 37–38.

72 Colin Imber and Ahmet Refik have published what amount to execution orders
from the Ottoman Mühimme Defterleri, but all of those orders date from Kanuni
Süleyman’s reign (1520–1566). Colin Imber, “The Persecution of Ottoman Shi'ites
According to the Mühimme Defterleri, 1565–1585,” Der Islam 56/2 (1979), 245–273;
Ahmet Refik, XVI asırda Râfizîlik ve Bekta{îlik (Istanbul, 1932).

73 Kemalpa{azade, an exact contemporary of Korkud’s, was not referred to in
any of Korkud’s writings. More commonly known as Ibn Kamal within fiqh acad-
emic circles, Kemalpa{azade wrote over 200 works covering a wide variety of topics.
Sayın Dalkıran, (bn-i Kemal ve dü{ünce tarihimiz (Istanbul, 1997); M.A. Yekta Saraç,
}eyhülislam Kemal Pa{azade: hayatı, {ahsiyeti, eserleri ve bazı {iirleri (Istanbul, 1995).
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These writings provide early examples of the legal trend which
culminated in the Ottoman reconciliation of qanun/'örf with shari'a.74

With its strident arguments justifying secular qanun enforcement of
as well as broadening out of shari'a-sanctioned punishments con-
cerning apostasy, these texts demonstrate the hegemonic extension
of imperial control over shari'a practice in order to harness the jus-
tifying power of shari'a norms to state interests. This court-supported
religious argumentation also demonstrates the infiltration of privi-
leged 'ulema views into the inner confines of imperial power. Hafiz
al-insan contains elements of both mutually reinforcing trends, as it
demonstrates 'ulema views being granted pride of place by a sovereign
prince of the imperial court—as well as the promotion by this prince
of an expansion of shari'a definitions of apostasy to fit imperial inter-
ests. By clarifying Ottoman views on apostasy, these texts contributed
to the gradual evolution of an Ottoman-Islamic public space—an
entity which might be termed an “Ottoman Islam.”

74 While many of the key politically transformative events took place betwen the
launching of the Safavid revolution in 1499 and the Ottoman conquest of the
Mamluk Empire in 1517, the broader evolution from individual to institutional
modes of piety, and from imperial ambivalence concerning individual religious iden-
tity to state-supported orthopraxy, seems to have evolved within the Ottoman realm
between roughly the 1490’s and the 1550’s. Implementation and articulation of this
reconciliation is widely credited to the imperial jurisconsult Ebu’s-su'ud (d. 1574).
Colin Imber, Ebu’s-su'ud: The Islamic Legal Tradition (Edinburgh, 1997).
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