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"Dropping a Thick Curtain of Forgetting and Disregard" Modern Shiʿite Quietism Beyond Politics

The past more than three and a half decades of Middle Eastern history have been characterised by a dramatic advance of the significance of religion in general and of fundamentalist movements in particular. The key year was 1979, and although there were two other major events in that year (the Soviet invasion in Afghanistan and the assault on the Great Mosque in Mecca), the one event that sticks in everybody's head is of course the revolution in Iran that swept, for the first time in modern history, a decidedly Islamic / Islamist regime into power. It also thoroughly changed the image of Islam, especially of Shiʿite Islam, in the rest of the world, and while the two basic tendencies of activist and quietist thinking have always existed in Islamic history side by side, it raised the question whether Shiʿite Islam, even more than other currents in Islam, is an intrinsically activist religion, even a revolutionary ideology. 1 With Khomeini becoming an icon as popular (at least in some parts of the world) as Ché Guevara or Ho Chi Minh in other parts, this was and is understandably a pertinent concern, although one should remember that "what is" questions are always problematic, as far as religions are concerned -at least when looked upon from outside. 2 1 A short overview of these two basic currents of thought is given by Bernard Lewis, "On the Quietist and Activist Traditions in Islamic Political Writing",

Religions, like any other human intellectual activity, are a product of time and space, influenced by the respective political, social and economic circumstances -which then, in turn, may be influenced by religious developments. Islam is by no means an exeption to this rule, and Shiʿite history in particular is a striking example for this observation. The current in Shiʿism that is by far dominant today is, as is generally known, Twelver Shiʿism (al-shiʿa al-ithnā ʿashariyya), and this is probably the reason why the depiction of Shiʿism, both in Muslim and non-Muslim historiography, more often than not comes across as remarkably teleological, as if Shiʿite history, from its outset, had been Twelver history in the making, and as if all other factions -Zaydiyya, Kaysaniyya, Ismāʿīliyya, Nuṣ ayriyya / ʿAlawiyya, etc.

-were more or less only splinter groups that had split off this so to speak "orthodox" lineage. Nothing could be further from reality. On the contrary: as Hassan Ansari has convincingly stated, it does not make much sense to draw artificial demarcation lines between the diverse Shiʿite tendencies during the first three centuries. Instead of speaking of "Shiʿite currents", one should rather speak of "Ecoles de différentes cités et/ou régions formées autour de personnalités notoires." 3 With regard to what was later called Twelver Shiʿism, it comes across as the result of a long process in the course of which basic doctrinal tenets were repeatedly reworked and the broad genealogical claims to succession to Muḥammad as leader of the community were more and more narrowed down. 4 The path led from the Hashimites (who were in favour of the Banū Hashim in general) to Alides (who supported only ʿAlī), to Ḥ usaynids (who followed the latter's son Ḥusayn), to Imamites (who moulded
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the very specific theory of the Imams), and only in the late ninth and early tenth centuries gave way to the nascent Twelver Shiʿites who eventually limited the number of legitimate imams once and for good to the ominous number twelve. 5 The entire development of several centuries was characterised by an intense to and fro with regard to activist and quietist phases. While the very beginnings in the seventh century with all the hallmarks between ṢiXBCn and Karbalāʾ were of a decidedly activist nature, the theory of the Imamate as it was conceived mostly during the tenures of the fifth and sixth Imams, Muḥammad al-Baqir (d. around 733) and Jaʿfar al-Ṣadiq (d. 765), was a lesson in quietism. 6 The imamate as the central institution of religious guidance was separated from the power-political caliphate. Henceforward, it was possible to be imam without having to be caliph at the same time. In view of the fact that Shiʿites had, until then, been BCghting against the Umayyads in a way that was as relentless as it was futile, and in view also of the fact that they had been quickly ousted by the Abbasids after the latter's victory over the Umayyads, this as it were quietist revolution was a makeshift solution and quite simply a survival strategy. The defeat on the battlefield was compensated for by the assurance to be the chosen community and by the exaltation of the figure of the imam, as the whole theory rests upon the conviction that the world -past, present, and future -cannot exist without an imam. [START_REF] Yaʿqūb Al-Kulaȳnī | Beyrut 1428/2007, I/103-04 (bab anna al-arḍ lā takhlū min ḥ ujja). For the idea of Shiʿism as a religion of the "chosen community", see Etan Kohlberg, "In Praise of the Few[END_REF] And since he is divinely appointed, sinless and omniscient, he cannot possibly go wrong, even if he is devoid of all mundane means to enforce his will. This is, needless to say, an ideal precondition for quietism: you don't have to have political power, you will be saved all the same. Indeed, Jaʿfar al-Ṣadiq himself, like most imams after al-Ḥusayn, kept ostentatiously away from politics,8 and two subsequent imams, Muḥammad al-Jawad (nine) and ʿAlī al-Hadī (ten) were minors when they assumed the imamate and thus could not be but quietist.

In 874, the eleventh imam, al-Ḥasan al-ʿAskari, died, and the vast majority of his followers was unaware of the existence of a male successor.9 The ensuing severe crisis and the impending complete decay of the imamate could only be settled by yet another compromise that was, in a sense, the completion of the previous development. In the course of the following decades, the idea gained acceptance that there was in fact a successor imam who, however, was taken by God into occultation. 10 At the end of this transitory period, when the greater occultation was proclaimed in the middle of the tenth century, not only was the number of imams limited to twelve, but the system was apparently stable enough also to work in the imam's absence. It comes as no surprise therefore that al-Kulayni, the compiler of the earliest of the canonical hadith collections in Shiʿism, transmits a number of traditions according to which every form of political rule in the absence of the imam is illegitimate; but since "he who seeks leadership perishes" (man ṭalaba al-riʾāsa halaka), the believer must not revolt, but instead has to endure the vicissitudes of life and patiently wait for the return of the imam at the end of time. 11 It is quite patent that this development which may be regarded as a quietist freezing of the imams' genealogy happened in a deliberate contradistinction to other Shiʿite groups 12 : both Zaydis and (especially) Ismāʿīlīs / Faṭ imids continued their respective lines of living and present imams, and both were (for the time being) much more activist and far more successful than the Imamis, who only during the rule of the Buȳid dynasty (945-1055) started to become promoted, without, however, exercising political power themselves.

Theoretically, this could have been the end of the story, and the (Twelver) Shiʿites could have ended up as a slightly esoteric and messianic sect without further ambitions. But religious scriptures and traditions need constant interpretation in order to stand the test of time, and interpretation is an ongoing human preoccupation. Thus a process was set in motion in Shiʿite intellectual history that went on for many centuries and that may arguably be described as the clericalisation of Shiʿite religious scholars -which went hand in hand with a far-reaching rejection by the nascent stratum of Shiʿite jurists of their own tradition, aptly called "tradition originelle ésotérique non-rationnelle". 13 (ijtihad ) that had been strictly prohibited by the imams during their presence became permitted, eventually even incumbent upon the scholars during their continued absence.

Finally, starting from the sixteenth century during the rule of the Safavid dynasty in Iran, the scholars began to appropriate several of the most important prerogatives of the imam for themselves: collecting religious taxes, exercising jurisdiction, leading the communal Friday prayer, and finally, in the nineteenth century, calling for jihad. The preliminary result of this development -which can be depicted here of course only in its most condensed and rudimentary form -was the stratification of the class of scholars and the emergence of a hierarchy with (ideally) one supreme scholar / jurist at the top, the marjaʿ al-taqlid, the source of emulation. 15 All this is not to say that Shiʿism thereby was already thoroughly politicised so that Khomeini only had to throw the lever in order to switch on Shiʿite activism. By far most Shiʿite scholars in pre-modern times understood themselves as the collective representatives and gatekeepers of the hidden imam, but they did not have any ambition of their own to assume power, let alone to establish a Shiʿite theocracy. Neither the fatwā issued by the 15 Literature on the development of Shiʿite political thought nowadays abounds; for general overviews see Mohammad Ali Amir-Moezzi, "Islam in Iran, x: The Roots of Political Shiʿism", Encyclopaedia Iranica XIV/146-54 (online: http://www.iranicaonline.org/articles/islam-in-iran-x-theroots-of-political-shiisms); idem: "Réflexions sur une évolution du shi'isme duodécimain: tradition et idéologisation", in: E. Patlagean / A. de Boulluec (eds.): Les retours aux écritures. Fondamentalismes présents et passés, Louvain (Peeters) 1993, 63-81; Saïd Amir Arjomand, The Shadow of God and the Hidden Imam. Religion, Political Order and Societal Change in Shiʿite Iran from the Beginning to 1890, Chicago, London (The University of Chicago Press) 1984; Abdulaziz Abdulhussein Sachedina, The Just Ruler in Shiʿite Islam. The Comprehensive Authority of the Jurist in Imamite Jurisprudence, New York, Oxford (Oxford University Press) 1988; Rainer Brunner, Shi'ite Doctrine -ii: Hierarchy in the Imamiyya", Encyclopaedia Iranica, online: http://www.iranicaonline.org/articles/shiitedoctrine-ii-hierarchy-emamiya. 16 On Shirāzī and his fatwā -that he issued much against his will, mainly on the instigation of But it is true that the considerably extended framework of the Shiʿite jurist's authority time and again inspired individual scholars to step forward with somewhat bolder claims, such as Aḥmad al-Naraqī (d. 1829) who was the first to speak of "the sovereignty of the jurist" (wilaȳat al-faqih) 17 , or Shaykh Faḍlallah Nūrī (d. 1909) who was the most outspoken clerical opponent of constitutionalism in Iran. 18 And it is also true that without this development, Khomeini would have had a much harder time in getting his theory across. And yet, it would be misleading to walk into another teleological trap and read Shiʿite history of the post-occultation period as inevitably running up to Khomeini. 19 Even for the twentieth century, this would mean an overemphasis of the latter's significance. Khomeini's star was rising only after the mid-1970s, and even following the revolution, consent to his political theory within Shiʿism continued to be far from unanimous. peer. 20 But I do not want to go into this now; instead, I would like to focus to another realm which has always been far less in the limelight than the political debate proper, which may, however, add an important aspect to what we may understand when we are talking about quietism. So far, activism and quietism have been considered as largely political terms: the activists are those who strive for political authority and power, the quietists are those who don't. It goes without saying that this is correct to a large extent. But there is something else, and one of the standard arguments of the quietist faction gives us a hint: it is preferable, they say, to obey a despotic government for 60, 70, 100 years, to suffering chaos or civil war even for one day. 21 The term for "chaos" which is mostly used in this context is fitna. This of course immediately reminds us of the first civil war in Islam, after the killing of ʿUthmān, and the deep split of the community that resulted thereof. 22 According to this reading, those who try to avoid fitna are quietist, those who do not care about fitna or who keep turning their knives in this wound by insulting the other side and composing polemical treatises are activist. Seen from this perspective, the question of quietism is also closely related to the problem of how to deal with history.

That ideological government and compliant historiography go perfectly well hand in 20 (1978), 453-63; for modern ramifications (in the nineteenth century, fitna was also used for "revolution") see Ami Ayalon, "From Fitna to Thawra", Studia Islamica 66 (1987), 145-74; Helga Rebhan, Geschichte und Funktion einiger politischer Termini im Arabischen des 19. Jahrhunderts (1798-1882), Wiesbaden (Harrassowitz) 1986, 111-13. hand is a truism; every ideology needs its fuel, and the fuel usually comes from the past. As far as Shiʿism is concerned, one needs only to think of the skirmish of Karbalaʾ and Imam Ḥusayn's death in 680, and the usefulness this event proved to have before and during the revolution in 1979: "Every day is ʿāshūrāʾ, every land is Karbalaʾ", was a highly popular slogan at the time. What is astonishing here, however, is how late this ideologization of Kar-balaʾ happened: Neʿmatollāh Ṣ aleḥ ī Najafābādī (d. 2006), a former student of Khomeini's whose book The Eternal Martyr came out only in 1968, was the first to reinterpret the traditional view of Karbalaʾ in a more politically activist light, 23 and it was only ʿAlī Sharīʿatī (d. 1977) who coined this slogan in the 1970s. 24 But the revision came at a price: for many centuries (though not unanimously backed by early sources), the image of Ḥusayn had been a much more quietist one, moulded by Waʿeż Kāshefī in the BCfteenth century and resting on the assumption that Ḥusayn knew beforehand of his impending martyrdom which was preordained by God and which he thus accepted ungrudgingly. That according to the revised view Ḥusayn did by contrast not have any foreknowledge when he rebelled against the Umayyads, was an important part of the activist call for resistance against unjust rule; that this considerably undermined the belief in the imam' omniscience must be regarded as inevitable, if not intentional collateral damage. 25 Karbalaʾ is an obvious example of a quietist historical myth turned into activist ideology.

There are other areas where dealing with history, and with controversial history in particular, played also a decisive role, but on a more subtle and at the same time more fundamen- 23 Evan Siegel, "The Politics of Shahid-e Jawīd", in: Rainer Brunner / Werner Ende (eds.), The Twelver Shiʿa in Modern Times. Religious Culture & Political History, Leiden (Brill) 2001, 150-77. 24 Hans G. Kippenberg, "'Jeder Tag ʿAshura, jedes Grab Kerbelaʾ. Zur Ritualisierung der Straßenkämpfe in Iran", in: K. Greussing / J.-H. Grevemeyer (eds.), Religion und Politik im Iran, Frankfurt 1981, 217-56. This deliberately political reading of the events of Karbalaʾ should, however, not distract from the general overwhelming significance that Ḥusayn's defeat had for the genesis and sectarian self-understanding of Shiʿism; Heinz Halm aptly described the skirmish of Karbalāʾ as "the 'big bang' that created the rapidly expanding cosmos of Shiʿism and brought it into motion": Shiʿa Islam: From Religion to Revolution, Princeton (Markus Wiener Publishers) 1997, 16. 25 On the evolution of the image of Karbalaʾ from Kāshefī to twentieth-century thinkers see Kamran Scot Agaie, The Martyrs of Karbala. Shiʿi Symbols and Rituals in Modern Iran, Seattle, London (University of Washington Press) 2004, 87-112. tal level. Among these count the initiatives of Sunnite and Shiʿite scholars in the twentieth century to come to terms with one another and to reach a kind of ecumenical rapprochement (taqrib) between Sunnism and Shiʿism. For approximately one and a half decades, between 1947 and 1961, there existed in Cairo a pan-Islamic association, Jamaʿat al-taqrib bayn al-madhahib al-islamiyya, whose declared aim it was to establish a permanent forum for exchange between Shiʿite and Sunnite scholars and thus enable a learned debate beyond a polemical know-it-all attitude. 26 The Sunnite participants came mostly (although not exclusively) from the ranks of the Azhar university, [START_REF]mud Shaltūt (d. 1963) who were also closely connected to various reformist endeavours within Azhar university[END_REF] while on the Shiʿite side a number of eminent scholars, mostly from Iraq and Lebanon, were involved. The Shiʿites -mention may be made of Muḥammad al-Ḥusayn Al Kashif al-Ghiṭaʾ (d. 1954), ʿAbd al-Ḥusayn Sharaf al-Din (d. 1957), or Muḥ ammad Jawad Mughniyya (d. 1979), to name but a few -acted mostly as corresponding members and hardly came to Cairo. [START_REF] Kashif | Un réformiste chiite -Muḥammad Ḥusayn Al Kāšif al-Giṭ aʾ[END_REF] On the other hand, however, the general secretary of the organisation, a young Iranian scholar by the name of Moḥammad Taqī Qommī (d. 1979), was acting on behalf of the supreme marjaʿ al-taqlid of the time, the Iranian Aȳatollāh Ḥ osayn Borujerdī (d. 1961), who thus was the éminence grise of this institution. [START_REF] Qommī | Islamic Ecumenism, index, s.v.; on Borujerdī ibid., 189-93 and Hamid Term through the Worlds of Islamic Scholars, Ethnographers, Polemicists and Military Men[END_REF] Throughout its regular existence, the ecumenical society published its own journal, Risalat al-islam. 30 When sifting the articles, one quickly notes that a decidedly quietist approach, in the sense of avoiding every possible fitna, was the order of the day. It does not come as a surprise that there was no detailed and thorough discussion, for instance, of the legitimacy of the caliphate, of the trustworthiness of the companions of the Prophet or the authenticity of the traditions they had transmitted -all topics that were the roots of countless mutual polemics, both classical and modern. 31 To be more precise: there was no discussion whatsoever of these issues, as the few voices, mostly of Sunnite historians suggesting that the study of history should not be neglected, were quickly given short shrift both by Shiʿite authors and the editors of the journal. Instead, the appeal for deliberate forgetfulness was the central thread that ran through the journal's pages from the beginning. For example, the Iraqi Shiʿite scholar Muhammad Ṣ adiq al-Ṣadr stated (in the very BCrst year of the journal) in regard to the problem of the caliphate that since it was impossible to undo the past, it would be better to forget it or at least pretend to do so (an natanasā l-maḍ i). 32 And when the renowned Egyptian historian Aḥmad Amin published his book on the Mah-dī and Mahdist thinking (outside the Jamaʿat al-taqrib), 33 Moḥammad Taqī Qommī criticised him severely for digging up the dark sides of enmity and hate, and passionately called for letting the reasons for antagonism for good disappear behind a "thick curtain of forgetting and disregard" (sitar ghalīẓ min al-nisyan wa-l-ihmal). 34 It is precisely for this reason Algar, "Borujerdī, Ḥ osayn Ṭabaṭ abaʾī", Encyclopaedia Iranica IV/376-79 (online: http://www.iranicaonline.org/articles/borujerdi-hosayn-tabatabai). 30 The sixty issues of the journal (which appeared between 1949 and 1972) can nowadays be consulted online: http://www.taghrib.org/?p=tex&gr=3; Brunner,Islamic Ecumenism, On the scope of topics and the modes of argumenting in the journal see in detail Brunner,Islamic Ecumenism, Muhammad Ṣadiq al-Ṣadr, "Ilā Jamāʿat al-taqrib", Risalat al-islam 1 (1949), 358-64 (on 359). 33 al-Mahdī wa-l-mahdawiyya, Cairo 1951. The small book is not restricted to Twelver Shiʿism, but covers a whole range of mahdist thinking, including the former Buȳid general Abū l-Ḥarith Arslan al-Basasīrī (d. 1060), the Bābiyya and Bahāʾiyya, the Qādiyāniyya, the Senusis and the Sudanese Mahdī in the nineteenth century. 34 Moḥammad Taqī Qommī, "al-Aqlam fī l-mizān", Risalat al-islam 4 (1952), 147-51 (on 148); the book sparked several Shiʿite counter-polemics, e.g. Muḥammad ʿAlī al-Zuhayli, al-Mahdī wa-Aḥmad Amin, Najaf 1950; Muḥammad Amin Zayn al-Din, Maʿa al-duktur Aḥ mad Amin fī ḥ adith al-mahdī wa-l-mahdawiyya, Najaf 1951 (new edition Beirut 1413/1992); on Aḥmad Amin's (1886-1954) that the editors of the journal also vehemently abstained from offering any forum for their readers. Contrary to many other religious journals such as the Lebanese al-ʿIrfān, or Muḥammad Rashid Riḍ a's classical al-Manar, 35 there were neither letters to the editor nor requests for fatwas in Risalat al-islam. Fearing that such a forum would focus mainly on controversial issues and thus put an emphasis on sectarian disagreement, it was again the call for a "cloak of forgetting" (thawb al-nisyan), which should be cast over many of the inherited controversies and polemics, that was at the centre of the editors' apologetic reasoning. 36 The question of how to deal with controversial issues was, however, not unanimously answered by the call for intentional and artificial amnesia. 37 In the face of their opponents' unrelenting attacks, but also following their own standardised protestation to enhance mutual knowledge among Sunnites and Shiʿites, some authors from time to time decided to take the bull by the horns and to address topics that had for a long time been objects of mutual polemics. It goes without saying that it was primarily the Shiʿite scholars who had a keen interest in addressing these points of contention, but they never did so by simply turning the tables and writing counter-polemics. Rather, they tried to "rectify" what they polemical exchanges with Shiʿite scholars over more than two decades and his complicated relationship with the ecumenical association see Brunner, Islamic Ecumenism, 174-79; in 36 Risalat al-islam 3 (1951), 108-09; see in detail Brunner,Islamic Ecumenism, Aleida Assmann, Formen des Vergessens, Göttingen (Wallstein) 2016, 30-68, distinguishes seven modes of forgetting; in the context of the taqrib debate, "constructive forgetting" ("Konstruktives Vergessen -tabula rasa im Dienste eines politischen oder biographischen Neubeginns", 57-64) probably comes closest to the intentions of those who participated in this discussion within manding inasmuch as it consisted in a distinction between the fundamental obligations of the religion (din) on the one hand and those of the legal school (madhhab) on the other.

The method as such was not entirely new: already in the 1930s, the Azhar rector Muḥammad Muṣṭafā al- Maraḡhī (d. 1945) and the Iraqi Shiʿite scholar ʿAbd al-Karim al- Zanjanī (d. 1968) had met in Cairo and later on corresponded for a while in order to fathom the chances for sectarian rapprochement. 41 As far as I am aware, they were the first in the context of inner-Islamic religious dialogue to come up with a tripartition of the categories of religious law: the indisputable uṣul al-din which were restricted to merely three pointsthe belief in the unity of God (tawḥid), in Muḥammad's prophethood (nubuwwa) and in the hereafter (maʿād) -, the inoffensive legal norms (furuʿ al-din) which were accessible to legitimate ijtihad and where unity was therefore not considered a prerequisite, and, finally, the "principle of the legal schools" (aṣl madhhabi). The latter section was more or less exclusively reserved for the institution of the (Shiʿite) imamate, which was thus rendered innocuous, since -although it was certainly more than merely a secondary and derivative matter -it did not touch on the very foundations of Islamic religiosity. Whoever rejected the imamate, but accepted the three overriding principles was, according to this logic, not a Shiʿite but could absolutely be considered a Muslim. 42 In the context of the taqrib debate of the 1950s, it was once again Muḥammad Jawad Mughniyya who adopted this principle and thus described the imamate as a "principle of the Shiʿite madhhab" (aṣl li-madhhab al-tashayyuʿ). 43 The third method was to a certain extent the most risky one, as it consisted in reinterpreting contentious points in a way so as to make them compatible with the Sunnite point of view, without denying their existence or their significance out of hand. This was, for instance, the approach of the two Iraqi scholars Tawfiq al-Fukaykī (d. 1969) and Āyatollāh 41 On these endeavours (and their ulterior failure) see Brunner,Islamic Ecumenism, Muḥammad Hadī al-Daftar, Ṣa]ḥa min riḥlat al-imam al-Zanjanī wa-khuṭabihi ^_̄ l-aqṭar al-ʿarabiyya wa-l-ʿawāṣ im al-islamiyya, Najaf 1366/1947, Beirut 3 1417/1996, 46-50; see Brunner,Islamic Ecumenism, Muḥammad Jawad Mughniyya, "Ḍ arurāt al-din wa-l-madhhab ʿind al-shiʿa al-imamiyya", Risalat al-islam 2 (1950), 387-89 (on 389).

Abū l-Qasim al- Khuʾī (d. 1992) in their respective articles on the thorny issue of the alleged falsification of the Qur'anic text (taḥrif ). 44 In many pre-modern Shiʿite sources -above all in al-Kulayni's compilation al-Kafī -there are traditions to the effect that the Sunnite compilators of the scripture intentionally omitted all references and hints to ʿAlī and the imams (which were supposed to have been included in the original revelation), in order to reject any divine backing of the Shiʿite claim for leadership of the umma. 45 al-Fukayki, however, after quoting a number of classical and modern scholars came to the conclusion that all hadiths in which the authenticity of the Koran is questioned had themselves undoubtedly been forged. al-Kulayni, according to him, had quoted these traditions only "in order to depreciate those who uphold such an absurd claim". 46 As to al-Khuʾī, he went further than that -he basically accepted the authenticity of the traditions in question and did not flatly dispute the theoretical possibility of additions in ʿAlī's version of the Qur'an. But he emphasised that these additions could easily be explained as explanations of an exegetical type (taʾwīl) or as (nota bene non-qur'anic) "revelations sent down by God in order to clarify the meaning of individual passages". 47 Beyond these three defensive approaches to history, there were a number of more or 44 On the evolution of this debate see Rainer Brunner, Die Schia und die Koranfälschung, Würzburg (Ergon) 2001. less standardised arguments with regard to the self-image of the Jamaʿat al-taqrib and its main goals which revealed also a decidedly quietist attitude. The most important evidence in this context was the protestation that the main task of the association was to bring about a rapprochement of the legal schools, but by no means to strife for their unification, let alone their elimination. [START_REF] Brunner | Islamic Ecumenism[END_REF] The question was therefore not about converting Sunnites to Shiʿism or vice versa, but rather to establish Shiʿism as a BCfth madhhab alongside the four Sunnite schools of law. This was a remarkable contrast to an earlier attitude among Shiʿite scholars in this regard: when Nadir Shāh held his famous conference in Najaf in 1743 and tried to subdue the Shiʿite clergy, he attempted to achieve this goal by moving the Ottomans to recognise Shiʿism as a BCfth madhhab. The Shiʿite scholars understood the underlying motive of degradation perfectly well and refused to cooperate. [START_REF] Tucker | Nadir Shah's Quest for Legitimacy in Post-Safavid Iran[END_REF] Until today, it is hailed by ecumenically-minded ("quietist", so to speak) Sunnite and Shiʿite scholars alike as the most remarkable step towards reaching a sectarian accord, its rather short-lived success and rather abrupt failure on the ground notwithstanding. 50 Yet, by calling this approach (and in fact ecumenical endeavours in general) "quietist", we have to bear in mind that many of those who finally did convert -usually from Sunnism to Shiʿism, as there seem to be far more converts in this direction than the other way round -tended to end up writing that kind of literature which is rather typical of new converts.
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