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More than in Sunnite Islam, ḥadith in Shiʿism plays a central role far beyond the realm of jurisprudence proper. First and foremost, it is the vessel for the characteristics of the Imams, the theory of the Imamate, and thus, in a wider sense, for community building and the shaping of a distinct sectarian identity. Recent research has shown that a careful reading of the traditions can thus also serve to reconstruct not only the early evolution of Shiʿism, but Islamic history in general. Two major transition periods in Shiʿī history are characterized by intense disputes about the traditions: the assertion of a rationalist theology in the 10 th and 11 th centuries, following the idea that the twelfth Imam had gone into occultation, and the struggle between the rationalists and the reinvigorated traditionalists in the 17 th and 18 th centuries, after the enforcement of Shiʿism as state religion in Safavid Iran. The rationalist current has prevailed in modern Shiʿism, shifting the Imams' authority to the clerical estate, and culminating in Khomeini's political theory. Nevertheless, the focus on the Imams and their ḥadith has kept an important minority position in contemporary Shiʿism.
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Moezzi 2011; Ansari 2017; Haider 2011) which will be discussed below. Rather than limiting themselves to using the ḥadith corpus merely as a legal or doctrinal source, these authors try to reconstruct the genesis and early history of Shiʿism and of Islam in general. By doing so, they also show a greater awareness than many of their predecessors to two pitfalls which are characteristic of many studies of Shiʿism. The first is a direct result of the reliance on Sunnī sources and has led to the frequent depiction of Shiʿism as a "heterodox", even "heretical" deviation (Madelung 2014. 3, 6;Amir-Moezzi 2011. 23). The second problem is one that is more intrinsic to historiography on early Shiʿism proper, namely a kind of teleological perspective that presents Twelver Shiʿism as the logical culmination of Shiʿī history (Amir-Moezzi 1997. 13;Ansari 2017. x). Although separate sectarian identities within Shiʿism can be distinguished as early as the 2 nd / 8 th century (Haider 2011. 251; see below), the idea that imamī idetity necessarily led to Twelver Shīʿism is anachronistic.

General Characteristics and Functions of Shiʿī Ḥ adith

The most striking feature of Shiʿī ḥadith is the idea that the Prophet and the Imams share the same degree of authority and epistemological reliability (Eliash 1969. 19, 24;Kohlberg 1983. 300;Amir-Moezzi 1997. 8). This means that the chain of transmitters (isnad) in Shiʿī ḥadith differs significantly from its Sunnī counterpart: a Shīʿī tradition is normally either traced back to the Prophet via an Imam, or to an Imam who may then transmit from another previous Imam (Kohlberg 2014. 168).

As a general rule, therefore, Prophetic ḥadiths need to be confirmed by being transmitted through an Imam, before they can attain validity in Shiʿism. On the other hand, the Prophet's companions (ṣaḥaba) who in Sunnī ḥadith are regarded as the guarantors of a tradition are nearly completely excluded, except for a small number of individuals (mainly Salman al-Farisī, Abū Dharr and Miqdad b. al-Aswad al-Kindi). This peculiar structure of Shīʿī ḥadith had also consequences as far as the critical sifting of the mass of traditions is concerned: the formal and systematic critique of ḥadith by verifying the chains of transmitters set in only after the occultation of the twelfth Imam when, in the absence of a living imam, it became indispensable to distinguish "sound" ḥadiths from "spurious" ones (Amir-Moezzi 1997. 8-9, 13;Dakake 2014. 198). As in Sunnī Islam, this was to be achieved by the formal inquiry into the isnads by examining the doctrinal trustworthiness of the transmitters.

Especially for the early Shiʿī self-view and its interpretation of salvation history, the Imams' ḥadiths are of paramount importance. The purely Prophetic reports are totally eclipsed by those traditions in which the character of the Imams and the theory of the Imamate are expounded. Most of the early sources are traced back to the sixth Imam, Jaʿfar al-Ṣadiq (d. 148/765), whose pivotal role was early on acknowledged in Western scholarship (Hodgson 1955. 8-13). Throughout the corpus of Shiʿī traditions, the Imams are depicted as superhuman beings of a cosmological status who were created by God (like Muḥammad) from pre-existent light before the actual creation of the world, and who were gifted with supra-mundane knowledge and powers. The two main sources of their miraculous abilities are divine inspiration in the form of being "spoken to" (muḥaddath) by angels (Kohlberg 1979), and their exclusive access to additional scriptures, beyond the qurʾānic revelation, which attest to their unique ontological position,such as the co-called muṣḥaf Faṭ ima (Kohlberg 1993. 297-307).

The key concept in this theological system is the notion of walaȳa (or wilaȳa) which denotes both the Imam's sacred authority over the believer, and the unquestioning loyalty of the believer with regard to the Imam (Amir-Moezzi 2006. 177-207). All these reports are based on traditions ascribed to the Imams themselves, mostly to Jaʿfar and Muḥ ammad al-Baqir, whose sayings apparently were recorded early on, but have only been preserved in fragmentary form in later ḥadith compilations.

The question has therefore been asked to what degree such statements represent the earliest layers of Imamism. While Modarressi (1993a. 19-51) has emphasised that this belief in the Imams' supernatural nature was initially held by extremist (ghulat) Shiʿites and only later became part and parcel of Imamite thought, Amir-Moezzi has argued to the contrary. He has tried to reconstruct what he considers to be the esoteric roots of Shiʿism, mainly built on a revised understanding of the notion of ʿaql in the early ḥadith sources. Usually translated as "reason / rationality", it became the hallmark of post-occultation Twelver Shiʿism, when the religious scholars and jurists came to be substituted for the Imams. According to Amir-Moezzi, however, the original ʿaql denotes a form of esoteric, transcendent and visionary "hiéro-intelligence" necessary in order to fully grasp the Imams' teachings and to acknowledge their role as "divine guides" (Amir-Moezzi 1992. 13-71 and2006. 89-228;cf. in general Gleave 2009).

A substantial amount of the Imams' qualities -above all their omniscience (ʿilm) and their immunity from sin (ʿiṣ ma) -was justified by references to verses of the Qurʾān. The ḥadith thus becomes, in Shiʿism, the decisive authentication for the "correct" understanding of the divine scripture. But this tool is available to the initiated only, i.e. the Shiʿīs who have access to their Imams.

Early on, the idea seems to have originated that the Qurʾān as it is was a "silent guide" (imam / qurʾān ṣ amit) and that it was only the Imam in his capacity as "speaking Qurʾān" (qurʾān nāṭ iq) who made it talk to the believer (Ayoub 1988. 182-83;Amir-Moezzi 2011. 101-07;Gleave 2014. 240-42). In order to reach this level of understanding, it was not sufficient to perceive the outer (ẓahir) dimension of the qurʾānic wording by means of interpretation (tafsir); rather, the believer has to know the inner (baṭ in) meaning of the words by applying allegorical or typological exegesis (taʾwīl). Many verses that for non-Shiʿī believers would sound as general theological statements could thus be understood as hidden, yet unmistakable, references to the merits of the Imams and their community (Bar-Asher 1999. 104-24;Amir-Moezzi 2011. 109-12;Kohlberg 2013).

Purely allegorical interpretation would often yield to the more far-reaching claim that the text of the Qurʾān had suffered from falsification (taḥrif). According to this view, the original revelation that came down to the Prophet contained a great number of explicit references to the Imams, such as fī (wilaȳat) ʿAlī (for a list of Shiʿī variant readings, cf. [START_REF] Bar-Asher | Variant Readings and Additions of the Imamī Shīʿa to the Qurʾān[END_REF]. These hints, however, were deliberately omitted by the Sunnī collectors of the official version that was distributed throughout the empire, thus denying all Shiʿī claims to leadership. Again, all relevant allegations are exclusively based on the Imams' traditions, to the effect that at least in early Shiʿism the ḥadith was, to some degree, placed above the Qurʾān whose trustworthiness was doubted. As we shall see, this problem proved to be one of the most persistent issues in Shiʿī ḥadith at several turning points in Shiʿī history. Western scholarship became aware of this topic already in the 19 th century and for a long time regarded it as a proof of Shiʿī fanaticism (Goldziher 1920. 270-77, citing earlier literature). Such a misjudgement can nowadays be considered as overcome, as in recent decades, a number of studies have been devoted to the question of taḥrif [START_REF] Kohlberg | Some Notes on the Imamite Attitude to the Qurʾān[END_REF]Brunner 2001a and2005a). One of the rare surviving Shiʿī writings on taḥrif, Aḥmad b. Muḥammad al-Sayyarī's Kitab al-qiraʾāt (fl. mid-3 rd / 9 th century), has also been edited (Kohlberg & Amir-Moezzi 2009;cf. Amir-Moezzi 2011. 63-100 and2013. 149-51). There is, however, no unanimity with regard to the question how to explain the evidence of traditions that point to taḥrif. On the one hand, the apologetic theory has been put forward that these traditions had originally been established in Sunnī circles and only later found their way into Shiʿī sources (Modarressi 1993b. 31). On the other hand, it has recently been suggested that the allegedly missing passages as they are restored in the ḥadiths serve as the Imams' sectarian reading beyond taʾwīl, enabling them to provide "a text with a new literal meaning, more obviously in line with the intended meaning of the speaker" (Gleave 2014.

243).

Finally, Shiʿī ḥadith is the indispensable tool for community building and for the shaping of a sectarian identity that differentiates Imamī Shīʿism from other currents in Islam. A tradition was thus regarded as trustworthy when it contradicted Sunnī opinions, and the Imams themselves advised their disciples, in case of unavailability of a Shiʿī Imam, to solicit the advice of a Sunnī jurist and then do the opposite (Amir-Moezzi 1997. 10;Kohlberg 1988. 38). In this sense, the principle of walaȳa has been interpreted as the Imams' charisma that rubbed off on the Shiʿīs at large who thereby turned into a charismatic community (Dakake 2007. 157-74). At the same time, the recourse to traditions that were also preserved in Sunnī literature but were interpreted in a thoroughly different sense made the genre of ḥadith also the most controversial issue in the conflict with Sunnism. Two prominent examples of this kind have recently been treated by [START_REF] Miskinzoda | The Story of 'Pen and Paper' and its Interpretation in Muslim Literary and Historical Tradition[END_REF][START_REF] Bayhom-Daou | Tamima: " Kitāb Sulaym ibn Qays revisited[END_REF]: the ḥadith that ascribes to ʿAlī the same position with regard to Muḥ ammad as the one Aaron had with regard to Moses, and the tradition according to which the second caliph, ʿUmar, prevented Muḥammad from writing down his last will on his deathbed -which according to Shiʿīs could not but have been the designation of ʿAlī as his successor.

Origins and Early Development

Ḥadith is arguably the oldest form of literature in Shiʿism. Modarressi estimates (2003. xiv) that at the end of the 3 rd / 9 th century, some one thousand Shiʿī works were available. In contrast to Sunnī Islam where the question whether the ḥadith was transmitted orally or through written sources is a contentious issue in Western scholarship, Shiʿī tradition is considerably less reluctant to rely on written transmission. In the earliest stages, i.e. roughly up to the mid-2 nd / 8 th century, oral dissemination seems to have been predominant (Ansari 2017. 120-21), but soon, writing took over. Dakake (2014. 181, 189-90, 193-201) has described the causes for the greater importance of written transmission in Shiʿī ḥadith: In a society where literacy was limited to the educated few, the act of writing was connected to the idea of secret knowledge and may easily have been interpreted as an act of resistance: postulating written superior knowledge in the possession of the Imams safeguarded the Shiʿī community's survival as well as the evolution of a specific Shīʿī intellectual milieu. It is not by coincidence that the aforementioned allegations of scriptural falsification and of additional sacred written scriptures kept by the Imams gained such a momentum in early Shiʿī thought. The earliest Shiʿī ḥadith collections belong to the genre of the so-called uṣul (sg. aṣl). The only extensive study on them is by Kohlberg who defined them as "utterances of an Imam which are committed to writing for the first time " (1987a. 128); in several cases, they are also called kutub, which may be another hint at the written nature of this material. Neither their exact number (the most common, though unlikely, estimate is 400, whence their designation as al-uṣul al-arbaʿumiʾa), nor most of their authors are precisely known. A good one-hundred names can, however, be reconstructed from later rijal works (Kohlberg 1987a. 143-47). As most of the authors are said to have been disciples of the Imam Jaʿfar al-Ṣadiq, this period (mid-2 nd / 8 th century) is commonly assumed to be the starting point of written records of Shiʿī ḥadith (Amir-Moezzi 1997. 13;Ansari 2017. 120-22). Taken together, the uṣul formed the basis of the more comprehensive subsequent compilations, and they were given up when the latter became the predominant receptacle for Shiʿī ḥadith after the disappearance of the twelfth Imam (Kohlberg 1987a. 135).

As matters stand, ḥadith is the most promising, if not the only way to reconstruct early Shiʿī history. Buckley (1998. 176-84) describes this recourse to salvation history as an ideological response, mainly originating in Kufa, to the Abbasids' betrayal of their previous supporters against whom a political answer had become impossible. The uṣul would then, still during the lifetime of Imam Jaʿfar al-Ṣadiq, be rearranged according to subject matter (mubawwab, jamiʿ), which marks the beginning of legal ḥadith proper in Shiʿism. The result was a transition of Shīʿism from being a revolutionary movement to a more coherent and quietist sect. As Kohlberg (1984. 146-49) has shown, another shibboleth of Shiʿī thought can also be traced back to this period: the tenet that the first two caliphs, Abū Bakr and ʿUmar, as well as by far most subsequent companions of the Prophet had strayed from the divinely ordained path. All this was closely related with the nascent theory of the Imamate, as the insistence on excommunicating the companions ( takfir al-ṣaḥaba) is associated with Hisham b. al-Ḥakam (d. 179/795) who played also an important role in the genesis of the doctrine of the Imamate (cf. also Modarressi 2003. 259-68). Outward dissociation went hand in hand with internal consolidation.

The vast majority of the early writings are lost in their original form. A rare exception is the Kitab Sulaym b. Qays which has accordingly aroused the interest of numerous scholars; already Goldziher (1888. II, 10-11) briefly mentioned it as an example of an ancient apocryphal book. While there is general agreement that the text as it is has numerous later additions such as references to the twelve Imams (Ansari 2017. 42, 127, 233-34), several studies have argued for a rather early date of its initial composition. Both Modarressi (2003. 82-86) and Dakake (2014. 188) locate the book's origin in the first half of the 2 nd / 8 th century, while Crone (2005. 178-79) opts for the two decades between the 760s and 780s. Also Amir-Moezzi (2011. 34), while avoiding such exact dating, stresses the pseudepigraphical character of the book and the "noyeau primitif très ancien". With regard to the book's general intention, Both Amir-Moezzi (2011. 27-61 and2013. 146-49) and Dakake (2014. 186-91) consider it to be evidence for the distinctly Shiʿī interpretation of early Islamic history, particularly as it was transmitted in written, i.e. secret form. Stressing the Qurʾānic statements in favour of the Shiʿī view, it portrays the Imam as one who is capable to decode this secret knowledge. Nevertheless, the studies of Bayhom-Daou (2015. 110-14, 118-19) and Gleave (2015. 99, 103) show that even the very same passage may entail differing readings. Both authors investigate the tradition according to which ʿAlī, when asked about differences in transmission and exegesis, specifies various types of narrators, not all of whom acted with malicious intent. While Bayhom-Daou interprets the tradition to be intended to refute the idea of a general takfir al-ṣaḥaba which was accordingly held by extremist Shiʿīs and only towards the end of the 2 nd / 8 th century was adopted by the Imamites, Gleave focuses on the high level of hermeneutical awareness with regard to the importance of abrogation contained in it. He locates the tradition at the turn of the 9 th century, as an early hint at the nascent class of religious scholars (ʿulamāʾ) separate from the Imams themselves who would thus no longer be regarded as the sole reliable interpreter of traditions.

Apart from the Kitab Sulaym, several other ḥadith collections have repeatedly attracted attention in Western scholarship, only a comparatively small number of which, however, have come down to us to a substantial degree, while a far greater number is often only known through quotations in later compilations. These surviving works were compiled between the late 3 rd / 9 th and the mid-4 th / 10 th century, i.e. in the decades following the disappearance of the twelfth Imam in 874 and the general acceptance of the idea of his final occultation (ghayba). Three stand out in a particular way: the Such wide-ranging conclusions are, however, not entirely without problems. As Amir-Moezzi and Ansari (2009. 192-96, 224-26) have shown, next to nothing is reliably known about al-Kulaynī whose other books are completely lost. Also in the case of al-Barqi, there is considerable uncertainty as to his authorship, and only 11 out of the presumably more than 90 sub-books of the compilation have come down to us. These surviving parts have in recent years become the object of several studies by Vilozny (2009;2016;[START_REF] Miskinzoda | The Story of 'Pen and Paper' and its Interpretation in Muslim Literary and Historical Tradition[END_REF]2017). His article (Vilozny 2007. 369-94) on book four, the Kitab al-ṣafwa wa-l-nur wa-l-raḥma, is of particular interest, as it unfolds a comprehensive Shiʿī creed from creation and birth to death and afterlife. Since most traditions show a distinct sense of dissociation from Sunnis, this allows a view of the nascent Shiʿī identity characterised by a strong dualism between "pure" (i.e. Shiʿī) and "impure" (everything else). (2011. 15-25) there is a close link between the origin and canonisation of the scriptural sources, Qurʾān and ḥadith, and the chronic violence that shaped much of the first centuries of Islam. Amir-Moezzi deems the focus on Shiʿī works all the more promising, as their view not only found an echo in Sunnite writings (albeit often in a polemical form), but also remarkably coincides with the findings of historical-critical scholarship in the West. He then reads the chronological sequence of his five sources as landmarks of the intellectual history of Shiʿism (2011. 207-18 and2013. 163-74). While the Kitab Sulaym preserved the remembrance of the initial conspiracy that eliminated the close relatives of the Prophet from succeeding him, al-Sayyarī bears witness of the falsification of the scripture by which the anti-Shiʿī caliphate and the "official" Qurʾān could be imposed. Confronted with their ownimpotence, the Shiʿa took refuge in the aforementioned thesis that only the Shiʿī Imam in his capacity as "speaking Qurʾān" made sense of the scripture that would otherwise remain silent. Ḥibari's tafsir can be seen as an example of this kind of "personalized commentaries" that used the ḥadith in order to fill these gaps by reinserting the names of people to whom the "original" revelation supposedly referred. By ascribing supernatural powers and knowledge to the Imams, this esotericism became characteristic of the Shiʿī Imamate and amounted to a retreat into metaphysics in order to make up for the complete failure of Shiʿism in the political arena. al-Ṣaffar al-Qummi's Baṣaʾir al-darajat and al-Kulayni's al-Kafī, in this view, are the classic examples of this tendency which was accomplished around the turn of the 4 th / 10 th century. It was only after the acceptance of the theory of the occultation of the 12 th Imam from the mid-10 th century onward that the rationalist tendency in Shiʿism gained the upper hand and contained, even suppressed this esoteric traditionalism (see below).

A last example in this context of reconstructions of early Shiʿism through ḥadith is the formation of a distinct Imamī identity -as opposed to other Shiʿī groups -in 8 th century Kufa (Haider 2011).

Given the well-known paucity of contemporaneous historical sources, Haider tries to extract the relevant information from ḥadith works which he treats in two ways: first, geographically, by distinguishing traditions circulating in Kufa from those elsewhere, in order to work out the respective local practice, and second, structurally, by examining the chain of legal authorities to whom the traditions went back, and by analysing the narrative style of each text in order to detect common patterns and structures of transmission. His method consists in using seemingly disinterested nonhistorical texts for reconstructing the historical genesis of an Imamī Shīʿī identity, and he comes to the conclusion that the Imamī texts show a high degree of autonomy with regard to the three key criteria (legal authorities, isnads and narrative style), as compared to Sunnī and Zaydī traditions. It is therefore justified to date the origin of a distinct Shiʿī sectarian self-awareness as early as the early 2 nd / 8 th century -which more or less corroborates the information given in heresiographical literature.

The Occultation of the 12 th Imam and the Transformation of Imamī Shīʿism

The decades between the death of the 11 th Imam, al-Ḥasan al-ʿAskarī (874), and the second half of the 4 th / 10 th century mark a period of profound change in Shiʿī Islam. While Ismāʿīlī and Zaydī Shiʿism were expanding and founding polities in North Africa, at the Caspian Sea and in Yemen, the Imamīs were thrown into their deepest crisis of orientation. Only slowly and in the midst of numerous splits, the idea began to catch on that there was a successor Imam after all, a son of al-Ḥasan who was, however, in occultation (ghayba) and would one day reappear as the mahdi. There are mostly two issues on which Western ḥadith studies in this context are focused: when was it finally accepted that there were exactly 12 Imams whose last one was in occultation; and how was the ongoing occultation interpreted from a theological point of view? As far as the first question is concerned, it is obvious that it took several decades before the idea gained a foothold that there would no longer be a living Imam among the community. The by far most comprehensive contribution to existing scholarship on this issue is the recent monograph by Ansari (2017) attempt to dispel the doubts that were apparently still circulating concerning the Imam's identity and disappearance (cf. also Kohlberg 1976. 524, 532). Ansari (2017. 43-119) 120-247) switching the direction into the more distant past and inquiring about the provenance of the Imamī and later Twelver Shiʿī traditions about the occultation of the Imam. Out of the great number of sources, the so-called Waqifiyya at the end of the 2 nd / 8 th century had probably the most lasting effect. Following the current of the Kaysaniyya who had first put forward the belief in a hidden Imam in the early 2 nd / 8 th century, their partisans maintained that Musā b. Jaʿfar, the seventh Imam, had not died in 183 / 799, but lived in occultation. Their opponents formed the basis of the nascent Imamiyya who upheld the Imamate of Musā's son, ʿAlī al-Riḍa; it seems rather ironical that the latters' descendants, during the period of confusion after al-Ḥasan al-ʿAskarī's death, then had recourse to the very same traditions they had initially rejected, in order to make sense of the occultation of the Imam of their own time (Ansari 2017. 165-80, 249). It is thus obvious that the nascent Twelver theology of the Imam's occultation was not original in a Twelver sense; rather, previous traditions and concepts were adapted to Twelver Shiʿī needs (Kohlberg 1976. 529-33).

As to the second issue, the main theological problem ispatent: how could the absence of the Imam be vindicated in the light of the central tenet of the Imamiyya that mankind cannot exist without the presence of an Imam as the "proof of God on earth"? The initial answer was that he had to hide out of prudence in the face of an inimical government. But the need for an answer became more pressing when the duration of the Imam's absence exceeded a normal life span, and when the rise to power of the pro-Shiʿī Būyid dynasty (334 / 945) could have encouraged the Imam's reappearance.

In several studies, Arjomand has investigated the crucial period from the end of the 3 rd / 9 th to the end of the 4 th / 10 th century, both with regard to social and institutional history (1996a) and to theological reasoning (1996b, 1997). On the one hand, much of the chiliastic outlook that had been prevalent during the preceding centuries was retained, and the waqifite traditions -which not only postulated the occultation of an Imam, but even spoke of two consecutive occultations, a shorter and a longer one -were readily absorbed. During this period which was later in retrospect termed "the Lesser Occultation" (al-ghayba al-ṣughra), the Imam was allegedly still in contact with the community through four deputies (sufaraʾ; cf. [START_REF] Klemm | Die vier sufaraʾ des Zwölften Imam. Zur formativen Periode der Zwölferšīʿa[END_REF]. On the other hand, the first decades of the 4 th / 10 th century witnessed the beginnings of a "theology of occultation" (Arjomand 1997).

Under Muʿtazilite influence, Abū Sahl al-Nawbakhtī (d. 311 / 923) and Ibn Qiba al-Razī (d. before 319 / 931) were the first to introduce a rationalist view and thus overcome the fixation on the imminent parousia of the Imam (on Ibn Qiba's role, cf. also Modarressi 1993a. 109-244). Towards the end of the century, these concepts found their way into more traditionalist circles, and it was Ibn Bābawayh al-Qummī "al-Ṣadūq" (d. 381/991) who, while compiling a great number of traditions on the Imam's occultation, added important theological deliberations. By establishing a close link between the Imamate and Prophecy, he aimed at reassuring the Shiʿī believers that the Imam's absence would in no way mean the end of divine guidance for mankind -just as Muḥammad's absence as the Seal of the Prophets had not broken God's bond with humanity either. The temporary upsurge of Muʿtazilite rationalism as embodied by al-Shaykh al-Mufid and particularly his student al-Sharif al-Murtaḍā (d. 436 / 1044) was, as already mentioned above, channelled by al-Ṭūsī who thereby achieved the integration of the ancient traditions into a rationalist theology (Arjomand 1996b. 554-68). The transition from the "Lesser" to the "Greater Occultation" (al-ghayba al-kubra), when the person of the Imam could be dismissed once and for good, came to a close. Western scholarship does not usually consider this process to be an abrupt break with the past, since already during the Imams' lifetime, first steps towards an institutionalisation of the Imamate had been taken.

Musā al-Kaẓ im had established administrative structures which later on expanded and resulted in an emerging hierarchy and in the growing independence of those who claimed to act on behalf of the Imam (Arjomand 1996a. 498-501). This fact combined with the gradual containment of the chiliastic ḥadith by rationalist theology corroborates Kohlberg's observation that the transition from Imamiyya to Twelver Shīʿism was a "relatively smooth and natural process" (1976. 533-34; cf. idem 1988. 40).

Yet it is obvious that Twelver Shiʿism had a noticeably different outlook as compared to its Imāmī predecessor. Rather than on tradition, the focus was, from now on, and on the question how to deduce legal prescriptions from the ḥadith without an Imam being around anymore. Jurisprudence (fiqh) and therefore the jurists' authority became independent of the person of the Imam (Amir-Moezzi 1997. 25). This development was to have, in the long run, momentous consequences, especially with regard to the Shiʿī attitude towards politics, which in more modern times opened the way to ideologization (Amir-Moezzi 1993. 74-81). But the occultation of the Imam left also a distinct mark with regard to the hermeneutics of ḥadiths. For one thing, the collection of traditions was intensified, and by the end of the 5 th / 11 th century, four comprehensive compilations had been achieved that were -apparently only much later (cf. Gleave 2000. 34, 43-46;Kohlberg 2014. 172) -acknowledged as being a canonical stocktaking of Shiʿī ḥadith. Of these "four books" (al-kutub al-arbaʿa), al-Kulayni's al-Kafī is the link to the pre-ghayba past, as it contains many of the ancient traditions about the miraculous qualities of the Imams. The three other compilations were written at a time when the permanent occultation of the Imam had already become a fait accompli, and their respective titles show the new focus on jurisprudence: Man lā yaḥḍuruhu l-faqīh by Ibn Bābawayh, Tahdhīb al-aḥkām and al-Istibṣar fī-mā ukhtulifa min al-akhbar, both by al-Ṭūsī. Given the importance of these works for the subsequent development of Shiʿī law, they have received remarkably little attention in Western scholarship. Only al-Kulaynī has been dealt with in detail in the aforementioned books by [START_REF] Sander | Zwischen Charisma und Ratio. Entwicklungen in der frühen imamitischen Theologie[END_REF] and Newman (2000) as well as the article by Amir-Moezzi and [START_REF] Ansari | Muḥammad b. Yaʿqūb al-Kulaynī (m. 328 ou 329/939-40 ou 940-41) et son Kitab al-Kafī. Une introduction[END_REF]identical with Amir-Moezzi 2011. 159-204). Amir-Moezzi ( 2018) has now presented the first comprehensive study of early Shiʿī mysticism, based on the traditions contained in the Kitab al-ḥujja, that part in al-Kulayni's al-Kafī which is devoted to the features of the imams in their capacity of God's "proof" (ḥujja) on earth. The article by Gleave (2001) is the only study so far that takes all four books into consideration in order to arrive at some comparative observations. While al-Kulayni's al-Kafī is more or less merely a collection of ḥadiths, Ibn Bābawayh starts adducing additional authorial comments. al-Ṭūsī's Tahdhīb which is technically a comment on al-Mufid's fiqh work al-Muqniʿa takes this a step further, and his al-Istibṣar is a hermeneutical discussion of contradictory traditions (Gleave 2001. 352-56). The four works which are usually simply regarded as collections of traditions thus in fact belong to different legal genres which exemplify the transition in Shiʿism from ḥadith to fiqh when, due to the absence of the Imam, the authorial judgement and the hermeneutical skills of the scholars became more important.

The acceptance of the concept of independent reasoning (ijtihad) -which had been vigorously contested during the presence of the Imams -is the most significant modification of Shiʿī doctrines during the ghayba. It went hand in hand with the aforementioned revision of the notion of ʿaql: from previously denoting the esoteric "hiéro-intelligence" of the initiated in the pre-ghayba period necessary to understand the Imams' words, it was now recast as "logical reasoning" in order to handle their traditions during their absence (Amir-Moezzi 1996. 17-18). This amounted to an adoption of concepts and views that had originally been coined in Sunnī Islam, mainly through al-Shafiʿī's efforts: the reliance on a fixed body of sacred texts as the sole basis of knowing God's law in the absence of human intermediaries, such as the Prophet or the Imams (Calder 1989. 58, 64).

The traditionalist idea of an assured way of knowing God's law made way for a jurisprudence based on doubt and flexibility that became the hallmark of Shiʿī thought. A case in point was the issue of the so-called akhbar āḥ ad (sg. khabar waḥ id), isolated traditions that were not regarded as "wellattested" (mutawatir). Whereas in the pre-ghayba period, the Imam himself guaranteed their veracity, they became a disputed matter after the occultation. While al-Shaykh al-Mufid and al-Sharif al-Murtaḍā had completely rejected them for legal purposes, al-Ṭūsī reconciled the conflicting notions. He was ready to accept these traditions, as long as it was clear that they were transmitted by trustworthy persons. For this purpose, he also composed two biographical (Kitab al-rijal) and bibliographical (Fihrist kutub al-shīʿa) works, as these genres became indispensable tools in determining the trustworthiness of transmitters of Imamī ḥadith [START_REF] Bottini | Il Kitab al-rigāl di Abū Ǧaʿfar al-Ṭusī: note a margine[END_REF]. This enabled the rationalist scholars of the 5 th / 11 th century to overcome one of the most problematic tenets of the former Imamiyya, namely the belief in the falsification of the Qurʾān. While al-Kulaynī in his traditional compilation al-Kafī still had a number of ḥadiths that express the belief in taḥrif, the nascent ḥadith criticism made it possible to reject these traditions, and characteristically this was achieved not in ḥadith compilations, but in theological or Qurʾān-related works. While al-Mufid postulated that the allegedly omitted passages may only have been exegetical additions rather than divine revelation, al-Ṭusī applied ḥadith criticism by declaring these texts to be unreliable akhbar aḥ ad (Kohlberg 1972. 215-17;Amir-Moezzi 1992. 222-25;Brunner 2001a. 5-9).

However, the question to what degree this rationalist current can be traced back into the pre-ghayba period remains controversial in research. Amir-Moezzi's (1992. 13-71) central thesis that Shiʿism had originally been a revolutionary movement that turned into an esoteric sect and that the rationalisation after the occultation was a substantially new phenomenon has already been mentioned above.

Diametrically opposed to it is Modarressi's (1984. 146-58) view according to which ijtihad had been practised in Shiʿism from the 2nd/8th century onwards. Having temporarily been suppressed by the traditionalists after the occultation of the Imam, the rational school in Shiʿism was then "revived" by al-Shaykh al-Mufid and al-Sharif al-Murtaḍā in the 5 th / 11 th century (cf. also [START_REF] Sander | Zwischen Charisma und Ratio. Entwicklungen in der frühen imamitischen Theologie[END_REF].

The Pre-Modern Renaissance of Traditionalism

While the elaboration of a rational system of jurisprudence in the following centuries has been dealt with in a number of studies, the ḥadith activities of this period have found only comparatively scant interest (for remarks on ʿAli b. Mūsā Ibn Ṭ awūs's scholarship cf. Kohlberg 1992. 109-12 and 121-57; on the survival of the falsification thesis in polemical works cf. Brunner 2001a. 9-10). It is only the appearance of the Akhbarī school of thought in the 11 th / 17 th century which brought Shiʿī traditionalism back into the focus of research. While Muḥammad Amin al-Astarabādī (d. 1036 / 1626) is generally considered to be the founding figure of this movement, there is no unanimity whether he set in motion a new school of thought, or whether the Akhbariyya should rather be considered as a revival of the unconditional traditionalist defence of ḥadith of the pre-ghayba period. While Madelung (1980Madelung ( /2004. 56). 56), Modarressi (1984. 154-57), Newman (1992. 250-53), Amir-Moezzi (1997. 28-33) and Stewart (1998. 179-89) strongly argue in favour of the latter view, Gleave (2007. 1-30) opts for interpreting 17 th century Akhbarī Shīʿism as an essentially new phenomenon in reaction to Uṣulī jurisprudence, underlining that the term akhbarī as found in earlier texts had nothing to do with the later Akhbarī thinking . Kohlberg (1987c. 133) takes a middle position and describes al-Astarabādī as "the founder of the later Akhbari school", while acknowledging that the "Akhbari school in Twelver Shiism appears to have existed in one form or another from the Buwayhid period." As to al-Astarabādi's own intellectual evolution, [START_REF] Abisaab | Was Muḥammad Amīn al-Astarabādī (d. 1036/1626-7) a Mujtahid?[END_REF] has contested the thesis that he had initially been Uṣulī himself and only later, during his stay in Mecca, converted to Akhbarī thought. While this view has been put forward by 19 th -century anti-Akhbarī polemical literature, she emphasises that al-Astarabādī early on had a distinct Akhbārī proclivity which, however, he had to hide out of caution (taqiyya) in the midst of an Uṣulī environment.

The epistemological differences between the two schools of thought centred around the question of the authoritativeness of the ḥadith. Put briefly, the Akhbaris rejected the Uṣ ulī claim to ijtihad which demanded that ordinary believers had to refrain from independent reasoning and emulate (taqlid) the jurists . Instead, they insisted on the unbroken validity of all traditions of the Imams and asserted that all Shiʿīs continued to be muqallidun of the Imams. By consequence, it was possible, according to the Akhbaris, to deduce sufficiently certain knowledge of God's law from the Imams' traditions, so that no other (that is, human) effort in interpretation is necessary. It has therefore repeatedly been argued (Kohlberg 1987c. 135;Amir-Moezzi 1997. 30;Eliash 1969. 27) that for them, there is no difference between the periods before and after the occultation. On the other hand, however, it has also been suggested that there is no intrinsic difference between the social and intellectual role of the Imams and the ʿulamāʾ, as both function as the conclusive religious authorities for the believers so that it was, on the contrary, the Uṣulīs -whose self-empowerment gradually put them in the Imams' place -who blurred the line between pre-and post-ghayba times. (Brunner 2017. 26) A side-aspect of this issue is the question of Sunnī influence on Shīʿī legal thinking. Stewart (1998. 175-208;2003. 173-85) in particular has argued that Shiʿī traditionalism as revived by al-Astarabādī should be seen as a reaction to two main tenets of Shiʿī rationalism that were grounded in Sunnī concepts and methods: first, the introduction of varying degrees of classifying the reliability of ḥadiths (ṣaḥiḥ , ḥasan, ḍaʿīf), and secondly the division of society into the scholarly mujtahidun and the lay muqallidun. According to this theory, al-Astarabādī's strict traditionalism was primarily caused by his rejection of the notion of niyaba ʿāmma, that is, the collective deputyship of the jurists during the 12 th Imam's occultation that the rationalist Uṣulīs had appropriated for themselves.

The principles and the development of the Akhbarī movement between the 17 th and early 19 th centuries have systematically been dealt with in two studies by [START_REF] Gleave | Inevitable Doubt. Two Theories of Shiʿī Jurisprudence[END_REF]2007). While the former is a comparative analysis of the jurisprudential theories of the Akhbarī Yūsuf al-Baḥranī (d. 1186 / 1772) and the Uṣulī Āghā Muḥ ammad Baqir "Waḥ id" al-Bihbahanī (d. 1208 / 1793-94), the latter is an overview of the history and doctrines of Akhbarī Shīʿism, centred around its founding father al-Astarabādī. Most differences applied to conflicting hermeneutical approaches to scripture and to the question to what degree the traditions of the Imams must unconditionally be accepted. Lists of differences already existed in the Shiʿī literature of the period, and they served as the basis of a number of studies (Scarcia 1958. 225-46;Falaturi 1968. 81-90;Newman 1992, 24-51). But there were also surprising similarities between the two schools, in particular with regard to the question who might be authorized to interpret the Imams' traditions and which role the scholars would adopt in society (Gleave 2007. 79-88, 99-101). The Akhbarīs were far less egalitarian in legal practice than they maintained, because their formal rejection of ijtihad notwithstanding, they, too, claimed for themselves the authority to interpret the Imams' traditions. When a report was open to more than one understanding, this amounted to more or less also demanding taqlid on the part of the believer. Newman (1992. 256-61) has therefore drawn attention to the category mujtahidmuḥaddith that had been introduced by ʿAbdallāh al-Samahījī (d. 1135 / 1723). He concludes that this is an indication of more 'moderate' scholars within the Akhbarī school who showed a certain affinity to ijtihad, as opposed to the 'pure' Akhbarīs who persistently denied reasoning. By contrast, Gleave (2007. 208-13) understands this category as a primarily technical distinction, the muḥaddith being a scholar who had not attained the qualification to exercise ijtihad, and the mujtahidmuḥaddith being the one who had the necessary competence, but rejected the legitimacy of individual reasoning all the same. It may not the least be due to this terminological ambiguity that even some of the more prominent scholars of this era cannot always unanimously be categorized to one of the groups (cf. Gleave 2017. 26-28, on Muḥammad Taqī al-Majlisi, d. 1070/ 1659).

One of the crucial issues that resurfaced during the high tide of Akhbarism is the belief in the falsification of the Qurʾān: the less rationalist ḥadith criticism was applied, the more likely the ancient traditions about the alleged omissions of parts of the Holy Scripture were accepted at face value in a many exegetical works from the 17 th century onward (Brunner 2001a. 12-38). While at the beginning, the Akhbarī authors limited themselves to quoting the ancient traditions and thus implicitly approving them, later scholars tried to substantiate the taḥrif traditions by adding their own reasoning. One may regard this as a curious case of rationalist defence of traditionalist tenets which may have contributed to the survival of taḥrif allegations, albeit in a rather discreet way, in some Uṣulī writings in the 19 th century whose authors (some of whom were staunch adversaries of the Akhbarīs) apparently found it difficult to simply reject these traditions out of hand.

The two centuries of Akhbarī dominance witnessed also a renewed effort at collecting and re- [START_REF] Pampus | Die theologische Enzyklopädie Biḥar al-anwar des Muḥ ammad Baqir al-Magľisi (1037-1110 A[END_REF], who provides a great number of details about the author and his background, as well as the genesis, various editions, translations and adaptations of the compilation (Pampus 1970. 135-91;complemented by Kohlberg 1989). While Pampus aims mainly at making the vast collection accessible to the reader, [START_REF] Brunner | The Role of Ḥadith as Cultural Memory in Shīʿī History[END_REF] attempts at interpreting the cultural landscape in which al-Majlisī compiled his oeuvre by applying the concept of the "cultural memory" that was coined by the German Egyptologist Jan Assmann to the use of ḥadith in order to explain the conversion of hitherto predominantly Sunnī Iran to Shiʿism in the two centuries after the Safavid assumption of power. In order to reach this goal, al-Majlisī included material of Zoroastrian-Persian provenance, as has been studied by [START_REF] Walbridge | A Persian Gulf in the Sea of Lights: The Chapters on Naw-Ruz in the Biḥ ar al-anwar[END_REF]. Shiʿism thus became part of an Iranian national feeling, as, for instance, Imam Jaʿfar was made to report that the New Year's day (nawruz) was the day when all key events of Shiʿī history happened, including the return of the 12 th Imam.

Since the beginning of the occultation, the religious scholars had gradually appropriated the prerogatives of the Imams, and Calder (1989. 75) observed that the institutionalisation of the ijtihad in particular led to a "markedly charismatic view of the clerical class". This process went beyond the conflict between Akhbaris and Uṣ ulīs, as the niyaba ʿāmma that the rationalists were claiming for themselves, in a somewhat paradoxical way also included the traditionalists, in a striking parallel to early Shiʿism: Just as the Imams were deemed necessary to make the seemingly "silent" Qurʾān speak, the ʿulamāʾ assumed now the role of those who made the traditions speak to the believers. By consequence, the genre of ʿilm al-rijal literature flourished during this pre-modern era, and the teaching licences (ijaza) by which a scholar testified to his intellectual origin became important tools in establishing scholarly reputation (Brunner 2005b. 344, 347-50).

The Akhbarī school of thought was dealt a decisive blow by the Uṣ ulīs at the turn of the 19 th century. Yet Ḥusayn Taqī al-Nurī al-Ṭabrisī (d. 1320 / 1902) nearly single-handedly managed to bring about a last rearing up of Akhbarī traditionalism several decades later without explicitly being called an Akhbarī himself. In addition to his of Mustadrak al-wasaʾil wa-mustanbaṭ al-masaʾil, a multi-volume commentary on the aforementioned ḥadith collection of al-Ḥurr al-ʿĀmilī, Wasaʾil al-shiʿa, he composed a number of works that attest to the survival of traditionalist thought despite the triumph of rationalism, two of which have been dealt with in research. The first is his controversial Faṣl al-khiṭab fī taḥ rif kitāb rabb al-arbab that appeared in 1881 (Brunner 2001a. 39-69). Being a collection of a great number of problematic traditions that had previously been scattered over a great variety of sources difficult to access, this book would in the 20 th century readily serve the purpose of Sunnī authors in their polemical attacks against the allegedly unbroken Shīʿī belief in taḥrif. al-Ṭabrisī explicitly embedded the Shiʿī traditions on the falsification of scripture into the larger context of general salvation history, as he closely connected them to the conviction (uncontested by Muslim theology in general) that Jews and Christians had tampered with their holy scriptures, and he explicitly argued against the rejection of these ḥadiths by al-Sharif al-Murtaḍā and thus insinuated that the latter's rationalist approach actually ran counter to the Imams' traditions.

It comes as no surprise that it was primarily this book which made Shiʿī scholars close ranks in the 20 th century so that the rejection of the taḥrif traditions has nowadays become nearly unanimous, in defiance of all Sunnī counter-allegations (Brunner 2001a. 70-117).

The second work of al-Ṭabrisī that attests to his Akhbārī leanings is his four-volume compilation on dream narratives, Dar al-salam fī mā yataʿallaq bi-l-ruʾyā wa-l-manam. While dreams have always played an important role in in the transmission of ḥadith (Kinberg 1993. 283-92), al-Ṭabrisī moves beyond the usual frame of the Imams' traditions and adds narratives in which famous Shiʿī scholars are in direct contact with the Imams. The scholars are thus no longer presented to be merely those who transmit the Imams' legacy, but they have themselves become part of Shiʿī traditionalism by having inherited the Imams' charisma and their most important trait: just as the Imams are muḥaddath in the sense that they are spoken to by the angels who transmit to them their knowledge by inspiration, the scholars are to a certain degree muḥaddath, too, in the sense that they are the interlocutors of the Imams (Brunner 2009. 100-14).

Traditionalism in contemporary Shiʿism

When the idea of the marjaʿ al-taqlid gained ground after the mid-19 th century, denoting the most learned mujtahid who prevailed even over his clerical peers, this meant the final enforcement of Uṣulī jurisprudence and the authority of the rationalist clergy. This is not to say that the preoccupation with ḥadith no longer played a role in 20 th -century Shiʿism. But contrary to previous centuries, it did not directly affect jurisprudence or political theory anymore, where the Uṣulī tenets have become preponderant. Instead, traditionalist leanings found a refuge in academia, above all in the Ḥawza-yi ʿilmiyya in Mashhad. It is from this institution and mainly based on the scriptures of Mirzā Mahdī Iṣ fahanī (d. 1946) that emerged the Maktab-i tafkik which emphasises a categorical difference between human concepts and divine knowledge. Both spheres, according to this doctrine, must be separated (tafkik), and the religious knowledge, restricted to the Qurʾan and ḥadith, is clearly superior to human endeavours such as philosophy (falsafa) and mysticism (ʿirfān). While Davari (2005. 7-10) has therefore maintained that there is no basic difference between the tafkik school and the Akhbaris, other studies tend to be more differentiated. Rizvi (2012. 487, 492-95) describes the school as a "fideist movement" that eschews all human philosophical approaches and insists on the strict pre-eminence of the infallible sources, namely the Qurʾan and the sayings of the Imams. Since this method aims directly at the current hegemony of Iranian philosophy in the tradition of Mullā Ṣ adra, he nevertheless comes to the conclusion that the Maktab-i Tafkik is in fact "a more radical challenge to Uṣulī rationalism than that posed previously from the Akhbāriyya and their insistence on a ḥadith-based jurisprudence". As to Gleave (2010. 71-92), he characterises the tafkik school as "scripturalist" and also considers it to be in fundamental opposition to the dominant intellectual tradition in Iran. Yet he concedes that one cannot simply equate the Tafkikīs and the Akhbarīs, as the protagonists of the tafkik school dissociate themselves from the Akhbarīs whom they portray as a purely legal movement. By insisting that they do not simply reject reason (ʿaql), but rather re-interpret it as the light that is transmitted by God into the humans in order to understand the divine proof, they moreover reveal Uṣulī influence, too.

Mostly due to the Iranian Revolution in 1979 and the effect it had on Shiʿī intellectual life, Western research on 20 th -century Shiʿism is overwhelmingly focused on political thought in a broad sense, Shiʿī ḥadith proper, by contrast, having remained completely in the shade. The most notable exception to this rule is Gleave's (2002. 179-83, 193-94) study of three eminent Shiʿī scholars (Muḥammad Baqir al-Ṣadr, Abū l-Qasim al-Khuʾī and Khomeini) and their way of dealing with the above-mentioned problematic category of khabar waḥ id, i.e. traditions that are not considered to be sufficiently well attested. Gleave comes to the conclusion that in these rather technical discussions that focuse on the legal utility of a ḥadith, one can observe a far greater continuity with the classical discussions than in Sunnī Islam. With regard to the modes of arguing, hardly any difference to premodern reasoning can be discerned; modern debates, both among Western orientalists and among Sunnī scholars, have left no trace in the writings of those Shīʿī jurists who bend over the Imams' legacy.

On the other hand, however, the assumption of power by the Iranian clergy and the institutionalisation of Khomeini's political theory of wilaȳat-i faqih have obviously contributed in stirring criticism from two sides: first, there are those Shiʿī scholars who -like some earlier predecessors in the 20 th century, such as Aḥmad Kasravī (d. 1946) or Sharīʿat Sangalajī (d. 1944;cf. Richard 1988) -launch attacks against central tenets of Shiʿism that they deem superstitious, including the Imams' elevated position. These figures (mention may be made of Musā al-Musawī, Aḥ mad al-Katib, or Aḥ mad al-Qabančī) consider themselves bold reformers, but are more or less declared infidels by the clercial establishment, and they have always remained mavericks and are only rarely dealt with in scientific studies (Brunner 2001b and[START_REF] Miskinzoda | The Story of 'Pen and Paper' and its Interpretation in Muslim Literary and Historical Tradition[END_REF]. The second group of critics consists of a number of reformist thinkers, above all ʿAbd al-Karim Surūsh and Muḥ ammad Mujtahid Shabistarī (cf. Amirpur 2011;

Poya 2017), who by now have gained an international reputation and audience. Their new hermeneutical approach to the Qurʾān which emphasises the importance of the contemporary exegete and the principal changeability of the exegesis does not depend on the Imams and their traditional role as the "speaking Qurʾān". Yet they are careful enough to avoid an open confrontation about the Imamite tradition, but rather voice their criticism indirectly, by elaborating upon their hermeneutics, by warning against the ideologisation of religion -and, above all, by criticising the role of the Shiʿī jurists and the reigning system of wilaȳat-i faqih. Due to two hundred years of Uṣulī jurisprudence, and to Khomeini's political threory in particular, the role and function of the Imams and the clergy have become so tightly interwoven that every form of critique of the jurists' authority by necessity includes a critique of the Imams' traditions.

  Kitab al-maḥasin by Aḥmad b. Muḥammad al-Barqī (d. 274/888 or 280/894), the Baṣaʾir al-darajat by al-Ṣaffar al-Qummī (d. 290/902-03), and the Kitab al-kafī by Muḥammad b. Yaʿqūb al-Kulaynī (d. 328 or 329 / 939-41). Two book-length studies have made use of these compilations in order to shed light on the intellectual and social development of early Shiʿism. Sander (1994. 123-64 and passim) chooses selected passages on specific theological topics from Barqi's Maḥasin and Kulayni's Kafī which he then compares to the writings of two important post-ghayba scholars, al-Shaykh al-Mufid (d. 413/1022) and Ibn Bābawayh (d. 381/991). By doing so, he maintains that, contrary to established scholarship (especially Madelung 1970), Muʿtazilī influence on Shiʿī theology was already significant in the early ḥadith compilations, and that al-Mufid and Ibn Babawayh by consequence were not the first to introduce these Muʿtazilī concepts into Shīʿism. It is therefore not justified to speak of a radical turnaround in Shiʿī theology caused by the adoption of Muʿtazilī ideas on the part of al-Mufid. As to Newman (2000. 50-122 and passim), he uses the compilations of al-Barqi, al-Ṣaffar al-Qummī and al-Kulaynī in order to explore the social history of the pre-ghayba scholarly community and society. According to him, an intense rivalry existed between the far more traditionalist outlook in Qum , and the rationalist thinking in Baghdad. The three compilations which originated in the Qummī environment would thus reflect the community's needs in the light of the recently disappeared Imam. Al-Barqi's guide for the believers combined both theological doctrines and practical moral directions for community and individual life and reflected the confusion about the very existence of a successor to the 11 th imam, whose appearance nevertheless was still expected for the immediate future. The ongoing absence of the Imam then found expression in al-Ṣaffar al-Qummi's compilation which contains a number of ḥadiths on the Imams' miraculous abilities which were intended to have a reassuring effect on a confused community. Finally, al-Kulayni's al-Kafī which later on came to be acknowledged as one of the canonical "four books" (see below) is depicted by Newman as the Qummī traditionalists' answer to several serious challenges with which the Shiʿī traditionalists in Baghdad were faced: the rise of Sunnī traditionalism as well as rationalist tendencies both among Sunnis and Shīʿīs.

  The boldest attempt to arrive at a new interpretation not only of the evolution of Shiʿism, but of early Islamic history in general by specifically relying on Shiʿī sources are Amir-Moezzi's studies (2011 and 2013) on five early sources. In addition to the Kitab Sulaym b. Qays and al-Sayyarī's Kitab al-qiraʾāt, he includes the Qurʾānic commentary of al-Ḥusayn b. al-Ḥakam al-Ḥibarī (d. 286/899) as well as al-Ṣaffar al-Qummi's Baṣaʾir al-darajat and al-Kulayni's al-Kafī. According to his basic thesis

  who traces the paths of the traditions on the number of the Imams and the occultation of the last one in two directions. First (2017. 12-42), he looks into three important 10 th -century treatises on the occultation: the Kitāb al-Imāma wa-l-tabṣira min al-ḥayra by ʿAlī b. al-Ḥusayn b. Bābawayh al-Qummī (d. 329 / 940-41), the relevant passages in al-Kulayni's al-Kafī, and the Kitab al-ghayba by Muḥammad b. Ibrāhīm b. Jaʿfar al-Nuʿmānī (d. ca. 360 / 971). While ʿAlī b. Bābawayh emphasises that the number of the Imams was predestined, but fails to state their exact figure, al-Kulayni's collection does contain 19 traditions that are traced back to the Prophet according to which the number of the Imams was fixed to twelve. al-Nuʿmānī also quotes such traditions in an obvious

  follows the unfolding of these traditions until the second half of the 5 th / 11 th century, when Abū Jaʿfar Muḥammad b. al-Ḥasan b. ʿAlī al-Ṭūsī (d. 460/1067-68) reconciled the ancient traditionalist thinking and the intermittent purely rationalist theology led by al-Shaykh al-Mufīd (d. 413 / 1022), before then (2017.

  structuring the Shiʿī ḥadith corpus, three compilations standing out as particularly important: al-Wafī by Muḥsin al-Fayḍ al-Kashānī (d. 1091 / 1680), (Tafṣil) wasāʾil al-shiʿa ilā taḥsil masāʾil al-shariʿa by Muḥammad b. al-Ḥasan al-Ḥurr al-ʿĀmilī (d. 1104 / 1693), and Biḥar al-anwar by Muḥammad Baqir al-Majlisī (d. 1110 / 1699-1700). While the first two books have not yet received substantial scholarly attention, al-Majlisi's 110 volume collection has repeatedly been dealt with in research. The earliest and until today most comprehensive Western study is by
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