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I, Introduction

The purpose of this paper is to present a brief survey of the Ism3‘TIT view of
the prophetic figure of Adam in the Fatimid tradition, including those vies of
the Fatimid Isma®T1Ts and the later Tayyibis who inherited the former’s
doctrinal and intellectual legacy.

According to the traditional Muslim view of history, Adam is believed to have
been the first prophet as weil as ¥ the father of humsan kind ® ( Abil al-Bashar),
with whom human history began'. Here considering the Isma‘T17s’view of history,
which is divided into several cycles according to their doctrine, we can raise
the following questions: what is the role of Adam in human history and how did
he start it?

Concerning the issue of the role of Adam seen from the Iswa®ili view of human
history, H. Corbin’s study provides a great deal of information on the TayyibT
version of Adam’s legend, for example, his pre-historical presence in the
hierarchy of celestial hypostases, and his fall from his heavenly abode, namely,
“ the drama in heaven.”? However, Corbin used later sources of the Tayyibis to
describe not only the later Tayyibi doctrine on Adam and human history but also
a model of these themes in the Fatimid tradition as a whole®. In order to
investigate the Fatimid Isma‘T1T interpretation of the figure of Adam, I believe,
it is necessary for us to examine some appropriate sources from the classical
Fatimid period as well as from the later !ayyibT period.

To this end, we will analyze in this paper material from two sources. One of
them is from the classical Fatimid period: the 9th chapter from Kitab al-Riyad
by a notable Fatimid da‘t ( missionary ), Hawid al-Din al-KirmanI ( died after
411/1021 ) *. This chapter of al-Riyad records the debate about Adam’s prophecy
among Iranian Ismwa‘ili thinkers of the 4th/10th century, namely, Ab@ Hatim al-
RazT ( d.322/934-5 ), Abii Yafqub al-Sijistani ( 4th/10th c. ), and the author
al-Kirmani himself®.

The other is from the Tth/13th century. The name of the text is Risalat al-




Idah wa-al-Bayan §T al-Kashf ‘an Masd’il al-Imtihdn written by a Tayyibi dz*i
Husayn b. “A1T b. Muhammad b. al-WalTd ( d. 669/1298)® . The text gives us a
brief summary of the IayyibT interpretation of Adam’s legend. It is hoped that
the analysis of these materials will shed sowe light on Adam’s role in human

history according to the Fatimid tradition.

II. The debate about the prophetic figure of Adam in al-Kirmani's Kitab al—Riyﬁg

Before examining the prophetic figure of Adam, let us remind ourselves of the
scheme of human history in Fatimid Isma®Tlism”. According to Fatimid Iswa“i17
doctrine, as we mentioned briefly in the last section, human history is divided
into seven eras or cycles ( adw@r, sg.dawr ), each of which is inaugurated by a
natiq or a speaking prophet. In the wmost general interpretation, each of these
natigs abolishes the sacred law ( shari“ah ) of the previous era and introduces
a new law into his own cycle.

There is, among Iswa®ili thinkers, a consensus about the indentity of the
seven natiq in this scheme of human history; they are Adam, Nih, Ibrahim, Musa,
“Tsa, Muhamsad and the awaited @a’im. Nonetheless, we can point to the
exceptional nature of two of the figures in the afore-mentioned pattern of
history. Those exceptional figures are Adam and @a’im. For, as the first man on
the earth, Adam can not be thought to have abolished the sacred law of the
previous cycle, while @3%im should not be expected to introduce a new sacred law
but to reveal a inner meaning of all the laws, that is, the esoteric truths

(hag@’iq ). To sum up, these two figures would not fulfill one of two prophetic
roles, respectively: the abolishment of the law of the previous cycle and the
introduction of the new law.

These two exceptional figures, namely Adam and G3%im, attracted much attention
from Iranian Ismda“ilT thinkers in the 4-5th/10-11th centuries. Thus, the

following question regarding the prophetic role of Adam was raised: did Adam



bring the shari ah or not? ® The beginning of the dispute over this doctrinal
issue, among others, was reportedly set off by the *“founder of Isma*T1T
philosophy,” Muhammad b. Ahmad al-Nasafi( d. 332/943 ). in his book entitled
al—Ma&gil, which is no longer extant®. Therefore, it may be necessary to look
briefly at al-Nasafi’s view of Adam before going on to a discussion of al—Riy&@
’s contents. According to al-NasafT ( here I follow W. Madelung’s and H. Halw’s
investigations ), Adam did not introduce a sacred law '° . Therefore, the first
lawgiver was Nih, since Adam did not have at his disposal either shari‘ah or
tanz7l ( revelation ).

We should further preface our analysis of the contents of al-Riyad with Abu
Hatim al-R3zi’s view of Adam, which is in fact the antithesis of al-Nasafi’s.
Al-NasafT claims that Adam did not abolish the law but that he was the first
ndtiq who brought a sacred law. He writes as follows;

He was the first man who regulated precepts ( sunan ) in the religion such
as the command ( amr )and the prohibition ( nahy ), and the first man who
established regulations ( rusim) for benefit ( istifadah ), as dl. the natigs
¥ regulated ( precepts ) in their external laws ( zahir shard®i-hum )..."

The basis of his doctrine on Adam is his own view of the sacred law ( sharieh ).
That is to say, the religious mission ( da‘wah) is based on shari®ah , just as
ta’wil ( interpretation ) needs tanmzil ( revelation ) and batin ( esoteric
aspect of religion ) needs zahir ( exoteric aspect )'2_ Therefore, according to
al-RazT, since the shari€ah is needed for the existence of the da*wah or
religious mission, shariah was necessary even in the primordial age of history,
i.e. the cycle of Adam. For this reason, it cannot be believed that Adam had no
sacred law.

The above argument reflects al-Razi’s view of shari®ah, the sacred law. We
will also recognize that different views on shari€ah are reflected in the

following dispute between al-Sijistani and al-KirmanI. With regard to this




point, let us first examine al-SijistanT's view of Adam. Supporting the thesis
of al-Nasafi and opposing that of al-Razi, al-SijistanT holds that Adam had no
shartSah'3. Thus, al-Sijistani sets forth his own thesis on the raison d’@tre of
shariah as a basis of his argument. According to al-Sijistani, shari%ah is
necessary in order to prevent the people from neglecting the order of the
religious hierarchy ( hudild ), or from following an antagonist (didd ), that
is, a satanic figure opposed to a n@tiq. In other words, shari“ah is needed for
preventing people’s disobedience to the religious order. However, al-Sijistani
states that in the era of Adam all the people occupied their proper ranks in the
hierarchy. And it cannot be maintained that the people who occupied their ranks
in a proper way should have been opposed to each other. Because of this fact,
it was not necessary for Adam to introduce shari‘ah .

In supplement to the above argument, al-SijistanT further asserts that Rdam
could lead his people to the real recognition of tawhid ,or the unity of God,
without imposing any external ( zahiri) religious guideline'*. And al-Sijistani
states that the external religious practices and guidelines are hindrances to

recognizing the tad.lfd. In his words:

Indeed the imposition of the acts ( amal ) amd instructions ( tsharat )

expels many people from tawhid and places them in anthropomorphism ( tashbih )”:

Likewise, according to al-Sijistini, there will be no shari‘eh in the cycle of
the coming n@liq , @a’im, because of aboli. tion of the sacred law ( raf¢ al-
shartfah )'®. He then goes on to state that this deed will not make human kind
ignorant about tawhid . To sum up, in Adam’s cycle there was no shari‘ah , as
there will be no shari®ah in Q3% m’s cycle. On this point of the lack of shari-
fah , the cycles of Adam and Q3%im share a common characteristic.

Let us now look at al-Kirmani’s position on this subject. In opposition to the

argument made by al-Sijistani, al-Kirmani asserts that Adam did indeed bring



sacred law, shari“ah . As for the issue of the necessities of shari<“ah, al-
Kirmani states that shari®ah is necessary for maintaining the order of human
society. Therefore we can say that al-Kirmani’'s emphasis on shari“ah’s function
is different from al-Sijistani’s, i.e. maintaining the religious order.
According to al-Kirmani, people need the regulations ( rusim ) which protect
human life and property, impose sexual morality and give the people examples to
be followed'?. Furthermore, regarding the relationship of the external
religious practices and the recognition of i{awhid, al-KirmanI points out that
the former are not concerned with the latter but are needed for other purposes.
He writes:

Indeed, as for the religious practices ( amal ), their object ( mawdii-ha )
does not belong ( only ) to tawhid ; rather, the object does belong to the
remedy of the soul ( tagwim al-nafs ) with worship (“ibadah ) and imitation
(tashbih ) of the higher angels ( al-mald al-afla )'®.

Al-Kirm3n1 then claims that if the religious community ( millah ) has neither
religious practices nor rituals ( mam@sik ), the human soul will perish'®. In
other words, external religious practices are necessary for maintaining the
wholesome state of the human soul.

In addition to the above discussion of the shari“ah , al-Kirmani relates to us
his own view of the roles of Adam and @a’im in human history. According to al-
KirminT, the people in the age of Adam recognized the tawhid of God, but they
tacked the “worship ” (“ibadah ) of God and the recognition of the religious
hierarchy ( hudiid ); this state of affairs is insufficient in terms of the
religious practices that should be devoted to God*°.

For the above-mentioned reason, God dispatched Adam to those people in order
that he might susmon them to both the work(‘amal, external religious practice ),
and the knowledge (film ) which leads to recognition of the ranks of the

religious hierarchy, since, through this recognition, the taw!l’z'd also becomes



sound?!. And, through this mission of Adam, there began the process of
actualizing the knowledge which will continue until the advent of Ga’im. Al-
Kirmani states that it is said that when Ga’im will appear, knowledge will reach
the actual state ( bi-al-fi¢l )22, To sum up, Adam inaugurated the
actualization of the truth, while Q3%im will complete this process in human
history.

As for the roles of Adam and G3’im in human history, various scholars have
pointed out two other concepts which are important for our understanding of
these two figures?3. These are the dawr al-kashf ( the cycle of opening of the
truth ) and the dawr al-satr ( the cycle of concealment of the truth ), concepts
referred to by al-Sijistani, and especially in his work , Ithbdt al-NubiiwatZ?*.
According to him, Adam ended the dawr al-kashf, and inaugurated the dawr al-sair,
which is also called the era of naskh ( abolitin), tabdil ( change ) and
taghytr ( alteration )2%. This dawr al-satr, in which we live, will continue
until the advent of @3’im. By his advent, human history will enter a new era in
which the hidden truths are revealed 2®. Thus, we see Adam in the role of the
inaugurator of the dawr al-salr, and Qa’im as both the terminator of this cycle
and the inaugurator of the new era with the uncovered truths ( this can be
regarded as the restoration of the dawr al-kashf ).

In the above argument unfolded by al-SijistanT and al-Kirmani, it should be
recognized that Adam played not only the role of inaugurator of human history,
but also the role of the one who gives an orientation to its later development
up to the advent of 03’im. And, considering al-Razi’s argument as well as al-
Sijistani’s and al-Kirmani’s, we should remind ourselves of the fact that the
nature of shari‘ah is an essential issue in this doctrinal dispute on Adam.
This point may indicate that valuable research can be done on the Ismwa‘ili da‘i

s’ view of sharit“ah.

I11. The legend of Adam in l‘ayyib‘f IsmafTlism.



Now, let us proceed to an analysis of the legend of Adam in IayyibT'IsnE‘TlT
tradition, which inherited from Fatimid Isma®Tlism the doctrine of the
recurrence of many cycles of seven imams. In the d@is’speculation, the number
of imams and cycles had the tendency to increase gradually. This tendency can be
regarded as having reached a kind of zenith in Tayyibi thought. According to
the Tayyinis, there had occurred many alternations of dawr al-kashf and dawr al-
salr leading up to the ultimate salvation of human kind: the great resurrection
( qiyamat al-qiyamat ), in reaching which 360,000 cycles of 360,000 years would
be consumed??. Yet let us raise the following question; how does Adam play a
role in the cycle of these astronomical years, that is, © the grand cycle *
(al-kawr al-a‘gal )? To answer this question, we would like to present and

analyze the interpretation of Adam’s legend in an excerpt from Risalal al—f?&&
by Husayn b.“Ali b. Muhammad b. al-Walid.

For the purpose of this presentation, we would like to divide this excerpt
from al-Tdah into three parts as follows 2%:

1. The supposed questions concerning the legend of Adam.

2. The legend in historical time:
a) The interpretation of the tree in paradise.
b) The drama in d@r al-dawah ( the domain of the religious hierarchy )
which is a metaphor for paradise.
3. The drama in “dlam al-ibdd@® ( the world of the premordial creation ) which
is also a metaphor for paradise.

In the first part our author provides the orientation of this text. That is to
say that the text was written to give answers to such questions on Adam as: why
did God prohibit Adam from eating the fruit of the tree?; why did God permit
the descendants of Kdam to eat it?; why does God reproach the people for sins
for which they are not responsible?; etc®?.

In part 2-a), we are presented with the first interpretation of the legend of
Adam. To begin with, Husayn b.“Al7 shows us two aspects of the meaning of the

tree in paradise: 1) the praiseworthy ( mehmud ) aspect ( this aspect



represents al-“ilm al-haqiqT , which Adam was prohibited from diclosing to
Iblis, Satan ), and 2) the blameworthy ( madmiin ) aspect®°.

Part 2-b) interprets the fall of Adam®'. According to Husayn b.AlT, Adam fell
from the highest rank of receiving ta’yid ( spiritual support from God ) to the
rank of receiving ta‘lim ( instruction ), and, finally, to that of mustajib

(candidate for initiation ), which is the lowest in the hierarchy®Z.

However, afterwards, upon his repentance( tawbah ), Adam could return to his

previous rank of ta’y7d, without being under obligation to obey the zahiri or

33  The reason

external religious duties, which are imposed on the mustajtb s
why he coukld return to paradise is that his recognition of the truths( ma-

¢rifat al-haq@?iq ) in the cycle of the opening of the truth, dawr al-kashf,
enabled him to rise to this level. Nevertheless, in contrast to the good fortune
of Adam, his descendants cannot enter paradise, since they were borm in the
midst of the cycle of concealment of the truth, dawr al-satr , which was
inaugurated by Adam. Moreover, they must observe the zZhiri guidelines of
religion.

In addition to the above interpretation, Husayn b. SA17 provides another
version of Adam’s fall in part 3, the story of which takes place in *alam al-
ibd@*3*. The Adam of part 3 should be distinguished from the Adam of part 3 of
the text. This Kdam is called Adam rihani ( spiritual, primordial Adam ), who
was in the celestial hierarchy of the pre-historical era, and who also is
regarded as the creator or planner of our cosmos®®.

From this point of view, the tree in paradise represents “ the rank of the
first emanation *( rutbat al-inbi®ath al-amsal )or the second hypostasis in the
celestial hierarchy®®. Adam ruh@ni , who occupied the third rank of this
hierarchy, tried to make himself equal to the second hypostasis, since he was
seduced into doing so by his own evil imagination ( wahw-hu al-f@sid ) which is
represented by the figure of Iblis®”. Because of this arrogant deed, i.e. making
himself equal to the superior rank, he fell from the third rank to the tenth.

This is the drama of of Adam’s sin.



The fate of Adam resulting from this sinful deed is the prototype of the fate
of his descendants. According to Husayn b.“AlT, his descendants on the earth are
divided into two groups: 1) the people who imitate his arrogance and
selfishness, that is, the party of IblTs, and 2) another group of people who
have repented; they will ascend to paradise, following the model of Adam, who
himself returned to paradise*®.

In following the above contents of al—f@i@ to this point, we can perceive two
motifs in this text which are not contained in al-Kirmani’s al-Riyad: Adam’s
fall from the rank of the hierarchy ( whether it is the terrestrial one or the
celestial ); his and his descendants’return to the paradise consequent upon
their repentance3?.

However, in another text from the classical Fatimid period, that of al-
Sijistani’s Ithbdt , we can find the second motif, the “ repentance *( tawbah )
of Rdam: al-Sijistani tries to relate this word’s esoteric meaning to Adam’s
return to his previous state*®. In addition to this “ repentance,” we should not
ignore the two cycles of history, namely, dawr al-kashf and dawr al-satr . This
division of history can be found in both the text of Husayn b.‘AIT and” that of

“ repentance ” motif and the

al-Sijistani. These similar points ( the
terminology of cycles ) may suggest that it would be worthwhile to investigate
the process of the formation of Adam’s legend and to search for the * missing
link * of the prophetic figure of Kdam between the two traditions which form

the Figinid tradition as a whole.
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