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Abstract

The story of Adam (a) in the Qur’an has always been targeted with falsities about
the historical reality of Adam's (a) existence, the specific rulings of Adam's (a)
religion, and his prophethood. A review of the interpretations of the Qur’an reveals
that there are in general three groups of falsities about the personality, religion, and
infallibility of Adam (a). These falsities existed during the lifetime of the
Descendants of the Prophet (a). This indicates the oldness of these falsities. The
narrative evidences for these falsities do not have the required validity and their
content is affected by the motive to eradicate the belief in the infallibility of the
Prophets. The traditionalist approach has had a role in the promotion of these
falsities. In the article at hand, each of these falsities about Adam's story is evaluated
and answered based on the Imamite principles for the interpretation of the Qur’an.
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Introduction

Due to the specificity of Adam's (a) personality as the first human and the
owner of the first religion, there have appeared falsities about the reality of
Adam's (a) existence, the reason for his disobedience and expulsion from the
|Garden, some rulings about getting married with congenial relatives in his
religion, his seduction by Satan's temptations in some narrative, interpretive,
and theological resources. The origin of these falsities is the seeming content
of some qur’anic verses that have set the ground for suggestion of them. The
narrations show that relying on some specific events of Adam's (a) life and
using a different interpretation of the appearance of the related verses, some
have cast falsities and challenges on the reality of Adam (a) and his
infallibility, because in essence, disobeying God's prohibition, forgetting the
covenant, and being deceived by Satan is not congruent with the prophetic
status of Adam (a), but rather, these events are more compatible with an
ordinary human. All these falsities can be divided into three groups that
regard the personality, religion, and infallibility of Adam (a). In this article,
in addition to the presentation of each of these falsities, analytical responses
to each of them have been suggested based on the Imamite interpretation
principles. Adoption of a major approach to the recognition of the falsities
about Adam (a) and the responses to them based on the Imamite
interpretation theory are the features that make this article distinct from the
previous studies about Adam's (a) story.

The falsities about Adam's (a) character

One of the falsities that has targeted the historical reality of Adam's (a)
existence is the application of the verses on Adam (a) who lived in the
Garden to the general species of human or the same natural, ordinary human
residing on the Earth. The presupposition required for this falsity is to
consider the original story of Adam (a) in the Qur’an as allegorical. These
two falsities and their responses are analyzed in the following.

The falsity of the allegoricalness of Adam's (a) story

There are two views regarding the type of Adam's (a) story: realistic and
allegorical. The common theory among Muslim scholars is the realistic
nature of this story as a historical event, and the appearance of the verses, the
originality of the reality, the consensus of the interpreters, Islamic narrations,
etc. are all considered as the indicators that emphasize the historical and
external reality of this real story. However, based on the allegorical
consideration of this story, Adam (a) in this story is not viewed as the first
human and so, not a divine prophet. Rather, Adam's (a) story is introduced as
an allegory of the human's life conditions on the Earth in which it is shown
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that he has forgotten the Divine Lordship period and has lost the life comfort
under the Divine guidance. It is clear that this interpretation of the story casts
doubts on the historical reality of Adam's (a) existence and may even lead to
the rejection of his historical existence, as such doubts have been suggested
about Jesus (q.v.: Robertson, 1999). Although this approach to Adam's (a)
story has not been evidently suggested due to the consensus over the reality
of this story, it has been sporadically referred to in some interpretive and
mystical resources that shows tendencies to this hypothesis. Some of these
can be compatible with the historicity and realness of Adam (a), while some
cannot be so (Amini Hajiabadi, 2014: 155-178; Naqibzadeh, 2011: 65-92;
Mahdawinezhad, 2013: 99-116).

Evaluation
o Allegories are of two types. The first kind includes hypothetical and
imaginary allegories that are void of truth and reality and are merely
the outcome of human imagination and fancy in which no derivation
or imitation of a historical or natural event or occurrence has
happened. The second type involves realistic allegories that in fact
should be called "allegorized reality”. These allegories have real
theme and essence, and it is only their literary and linguistic
processing that forms them as an allegory or simile or makes them to
be relied upon as a reminder, advice, or admonition. It is even possible
for them to be used within a story. Therefore, the attribution of the
term allegory to them is solely based on their outward structure and
their style of use in the verbal or written speech. As a result, all
literary allegories are not imaginative, unreal, or non-historical, but
rather, a lot of them are borrowed from external reality and historical
truth that are presented as allegory in the literary structure and specific
expressive style of a certain language. Adam's (a) story is of the latter
type, and its seeming similarity to other allegories does not mean that
it is imaginative or symbolic (Mutahhari, vol. 1: 515 & vol. 16: 100).
Although it might be claimed that the Qur’an has made allegorical and
ironical use of Adam (a) and Eve's story, this claim does not
necessitate the origin of the story to be symbolic or allegorical
(Ma‘rifat, 2007: 439); "Rather, it is a reasonable truth and
metaphysical knowledge that has been narrated in a tangible and
perceptible manner" (Jawadi Amiali, 2013, vol. 28: 188). The
similarity of the life of the ordinary humans with the life of Adam (a)
and his wife does not necessarily mean that Adam's (a) story is unreal.
Rather, it implies that the ordinary human generations are the
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descendants of the same Adam (a) and Eve, have the same tendencies,
and can possibly make the same mistakes.

In order to deem a story unreal, reliance on its literary style does not
suffice and such a reason cannot be used to prove this claim, because
the reality of a story is a sensory, narrative, and historical issue and its
rejection or confirmation requires robust narrative reasons and
historical evidences, and its literary style cannot be a reason to prove
or reject its reality or imaginativeness. Regarding Adam's story in the
Qur’an, the appearance of the verses and narrations that testify the
personal and real nature of this story nullifies the possibility of
considering it as allegorical and imaginative.

The theory of allegorical and mythical nature of some qur’anic stories
is a minority viewpoint that lacks a robust literature, and there has
been found no trace for this viewpoint in the early interpretive works.
This view was mostly strengthened in the era of Muhammad ‘Abduh
and followers of the new literary interpretation school such as Ahmad
Khalafullah through reliance on pure literalism and literary analysis
without consideration of the narrations. In Khalafullah's opinion, the
qur’anic stories should be analyzed as a literary play that cannot be
historically confirmed or rejected (Khalafullah, 1999: 169). In his
Tafsir al-manar, ‘Abduh suggested the idea of the allegoricalness of
Adam's (a) story and considered it as attributable to real and
allegorical types (‘Abduh, 1947, vol. 1: 280-284). Mustafa Khumeini,
too, rejects the acceptability of taking Adam as a real, distinct person
in the story of his sin and repentance, and prefers to take Adam to
mean the human species in general (Khumeini, 1997: 457). In
addition, Muhammad Shahriir takes Adam's story as an enigmatic
allegory (Shahrtr, 1997: 304). It is evident that the understanding of
the Companion-era interpreters is the scientific criterion for judging
the reality or allegoricalness of Adam's (a) story due to their
familiarity with the language of the Qur’an and their access to other
indicators; the foregoing hypothesis has not been proved by them. The
evidence for this claim is the widespread opposition to Khalafullah's
theory in Egypt that attacked and nullified it due to his specific
analysis of the qur’anic stories — that could lead to the permeation of
the Qur’an with myths and imaginative allegories — and accused of it
as being a novel secularism. It seems that this theory is influenced by
specific mystic principles and new literary school in interpretation that
faces serious challenges imposed by critiques upon its interpretive
principles (Tayyib Huseini, vol. 2: 298-370).
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e It seems that the theory of the allegoricalness of Adam's (a) story has
been suggested mainly as a way to avoid the theological problems of
this story, especially the seeming conflict between violating the divine
prohibition of the Forbidden Tree and Adam's (a) infallibility. It is
clear that considering this story as an allegorical story changes the
outcome of its analysis and removes the bases of many related
theological problems. Nonetheless, the foregoing conflict can be
solved through other means that are discussed in the following.

The falsity of the generic, impersonal human
The outcome of considering Adam's (a) story as allegorical is the
genericness and impersonality of the word Adam that can be applied to
numerous cases of human individuals. According to this falsity, the main
character of this story is not a certain, unique person. Rather, with the word
Adam, the story means the general species of the human that includes all
human beings. Some have expressed this idea in their second inference of
the story of Adam's (a) creation,
I talk using the Qur’an's language which I have found the deepest
and the most advanced type of Humanism in its story of Adam
(a) and his creation. Adam is the symbol of the human species;
the generic reality of the human; the human in a philosophical
meaning, not a biological one. When the Qur’an talks about the
human, he talks about him in the biological sense; it has exactly
the language of the natural sciences; it talks about the sperm,
coagulum, embryo, etc. But when it comes to Adam's (a)
creation, its language is allegorical, expressive, and
philosophical. The human's creation means the reality of his
spiritual destiny and his generic attributes. It has a formula for
Adam's (a) creation: the Divine Soul plus the stinky mud equals
the human (Shari‘ati, 2002, vol. 23: 184-185).

Evaluation

e The claim for similarity or unity of the Qur’an's language and the
language of the natural sciences in specification of the biological
nature of the human is disputable, because the Qur’an does not use the
scientific or specialized language of biology in this regard. Rather,
concerning the scientific affairs, it has talked in a way congruent with
the vernacular and common language of the revelation-era audience.

e With the rejection of the allegoricalness of Adam's (a) story, the
falsity of the generic human is consequently nullified.
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e The appearance of the verses and narrations imply the individual
existence of Adam (a), and the genericness hypothesis, even if it is
philosophically and logically acceptable, cannot come into conflict
with the qur’anic and narrative texts.

e The commonality of the attributes of other humans with those of
Adam (a) is not a reason for the sameness of their referents, and Adam
(a) is the first instance of the human species that is historically earlier
than all members of this species. Even if we take the story to mean
with Adam the generic human, definitely this generic species should
have been started with someone, and according to the qur’anic reports,
this individual has been a person called Adam (a).

Falsities about Adam's (a) religion: marrying the congenital relatives
One of the falsities about Adam's (a) religion is permissibility of marrying
the congenital relatives, since the children of Adam (a) married each other
and his lineage bred and spread this way; this type of marriage has also been
attributed to Mazdakians, too (‘Ayashi, n.d., vol. 1: 312) who married their
congenital relative despite the prohibition of this act, and then attributed it to
the divine will (Mazandarani, 2000, vol. 5: 11; Majlist, 1989, vol. 5: 6).
Some have claimed that such a marriage is not even common among animals
(Fadlullah, 1998, vol 7: 28). The appearance of the verse "O mankind!
reverence your Guardian-Lord, who created you from a single person,
created, of like nature, His mate, and from them twain scattered (like seeds)
countless men and women" (Qur’an 4:1) implies that the present human
species has been developed purely from Adam (a) and Eve and this
necessitates the marriage of their children together, and this is the logical
necessity of the verse, because the verse has not expressed any other means
other than Adam (a) and Eve for the spread of the human species, and this
shows that Adam (a) and Eve's sons and daughters have married each other
(Tabataba’1, 1996, vol. 4: 144). Now, the question is that how it could be
justified that this act has been permissible in Adam's (a) religion, but has
come to be prohibited in other divine religions. This falsity can be called the
falsity of Adam's (a) lineage spread through marriage with congenital
relatives.

Evaluation
e In response to this falsity, some viewpoints in the narrative and
interpretive books have been suggested. According to the first two
viewpoints, the repulsiveness of marrying the congenital relatives is
inherent to human and such a marriage is against chastity and natural
disposition, and so, such an act has not occurred among Adam's (a)
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children. The first viewpoint has offered the marriage of Adam's (a)
sons with the daughters of the humans before Adam (a) and Eve
(Majlist, 1989, vol. 11: 224) and the second viewpoint has suggested
their marriage with the jinn or the Heavenly Houris (‘Ayashi, n.d., vol.
1: 215-216). In addition to the incompatibility of these two viewpoints
with the first verse of the Women chapter on the exclusive role of
Adam and Eve in expansion of the human species, they also face
problems such as incongruity of the human and the jinn or angels in
marriage (Abli Zuhrah, 1987, vol. 3: 1577), the weakness of reasons
for proving the existence of the remnants of the human generations
before Adam (a) (Tabari, 1991, vol. 1: 158; Tisi, n.d., vol. 1: 133),
and the falseness of considering marriage with one's sister against
chastity and natural disposition (Fadlullah, 1998, vol. 7: 28).
Nonetheless, the following responses seem to be stronger than the
foregoing ones.

e The prohibition of marrying one's sister is not genetic, but rather, it is
a legislative issue which depends on the public interest and corruption.
Since there has been no corruption among the first generation of
Adam's (a) children, this type of marriage was permitted in that
generation but was prohibited in the following generations
(Tabataba’i, 1996, vol. 4: 144; Fadlullah, 1998, vol. 7: 28-30).

e Commonality of the parentage — as defined as the sameness of the
sperm and blood — is not the only reason for prohibition of marrying the
congenital relatives, because if this was the case, Adam (a) should have
not married Eve, too, as the matter used in their creation was the same.
This reason has been suggested in a narration from Imam Sajjad (a) in
response to the narrator's rejection of the possibility of this marriage due
to its similarity to the customs of Mazdakians (Tabrist, 1931: 171). It is
clear that in this narration, there has occurred a kind of comparative
likening so as to remove the addressee's mental obstacle in the
prohibition of the marriage of Adam's (a) children together. The point is
that if the sameness of lineage and blood is a reason for prohibition of
marriage, the marriage of Adam (a) and Eve could not have been
permissible, too, while marriage depends on the legislator's command
and prevention that is referred to in the foregoing narration in the
sentence "then he made it permissible for you".

e It has been emphasized in some narrations that marriage between
Adam (a) and Eve's sons and daughters have not occurred between the
identical pairs of them. Rather, the difference of Eve's accouchements
in giving birth to sons and daughters has been emphasized. That is to



148 (JCIS) Vol. 1, No. 1, Winter & Spring 2019

say, boys married the girls from the subsequent accouchements, not
the identical ones. The intention of the narrations might be that the
time/accouchement difference in birth-giving was the condition for the
permissibility of marriage among children. Therefore, the marriage of
the boys with the girls of the same accouchement was not permissible.
Of course, this ruling was exclusive to the first generation of Adam's
(a) children and was banned later (Himyari Qomi, 1992: 366). This
analysis has no conflict with the other type of narrations that merely
report the marriage among Adam's children, because the first group of
narrations are considered as the specification and interpretation of the
second group of narrations, or regard the marriage of Adam's (a)
children from the second generation onward that has been and is a
permissible act.

Falsities about Adam's (a) infallibility

The falsity of Adam's (a) disobedience

The falsity of Adam's (a) disobedience is the most important and the earliest
falsity to nullify or reject his infallibility. This falsity dates back to the
narrations of the 2™ century AH. According to the appearance of the verses,
"In the result, they both ate of the tree, and so their nakedness appeared to
them: they began to sew together, for their covering, leaves from the Garden:
thus did Adam disobey his Lord, and allow himself to be seduced. But his
Lord chose him (for His Grace): He turned to him, and gave him Guidance.
He said: 'Get ye down, both of you,- all together, from the Garden, with
enmity one to another: but if, as is sure, there comes to you Guidance from
Me, whosoever follows My Guidance, will not lose his way, nor fall into
misery"™ (Qur’an 20:121-123). Adam (a) committed an act of disobedience
toward God and after a while his repentance was accepted. According to the
linguistic context of these verses as well as other qur’anic verses, Adam's (a)
act of disobedience was the same eating from the forbidden tree that God
had prohibited him from approaching it, but he could not withstand Satan's
temptations and ate the fruit of that tree (Qur’an 2: 35). In the narrations
from the Descendants of the Prophet (a), this sin is introduced as greed, and
greed is suggested as the motivation or reason for approaching the forbidden
tree (Kulayni, 1986, vol. 2: 131). As a result, the appearance of the verses
and narrations demonstrate that Adam's (a) infallibility has not been so
robust and the claim for the prophets' absolute infallibility is not applicable
to him.
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Evaluation

e As it was indicated at the beginning of this article, according to the
qur’anic verses, Adam (a) has had two periods of life as a human and
a prophet. Definitely, his prophethood has started after his
disobedience in the Heaven and his fall onto the Earth. The narrative
texts stipulate that he was not a prophet when he lived in the Garden,
and essentially the divine will was not set on his eternal life in the
Garden. His appointment to prophethood happened in the next period,
and immediately after being appointed as the divine proof his
infallibility also came into existence (Sadiq, 1996: 151). Therefore, as
Adam (a) was not a prophet during the first period, the rejection or
confirmation of his infallibility is out of discussion. The Qur’an has
maintained this separation of periods in Adam's (a) life in the verses
115-123 of Taha chapter using the keyword thumma (then). This
should be taken into account in the interpretation of these verses. This
separation shows that before this period, Adam (a) has been an
ordinary human and the divine will has not been set on appointing him
as a prophet. Therefore, in the eyes of some interpreters, taking
Adam's (a) disobedience in this period as abandoning the prior act,
guiding prohibition, lack of legislation and suchlike justifications is
against the appearance of the wverses and narrations. These
justifications are weak, strange esoteric interpretations that have been
offered without considering the dignity of the Qur’an (Sadiqt Tehrani,
1986, vol. 19: 211-212). Some researchers who believe that there is a
difference in these verses between the human Adam and the prophet
Adam might have wanted to emphasize the point that there has been a
time lapse between these two stages of Adam's life and that the
consideration of the human Adam as the same as the prophet Adam is
an idea taken from the Old Testament that has influenced the
interpretation of the Qur’an (Jam‘tyyah al-Tajdid al-Thaqafiyyah al-
[jtima‘tyyah, 2007: 327-330). Of course, if the referent of the human
Adam is separated from that of the prophet Adam, this hypothesis will
face some challenges, the main one being its incongruity with the
appearance of the verses and narrations that emphasize the unity of the
referent of the name Adam.

e On top of the verses about Adam's (a) disobedience in the Garden,
God mentions Adam's forgetfulness of the (a) covenant (Qur’an 20:
115-116), and by expressing it earlier than the verses of his life in the
Garden and Satan's temptation, He wants to emphasize the point that
in his affliction with Satan's temptation, Adam (a) became oblivious —
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i.e. a kind of abandoning or forgetting; this is the habit of the ordinary
humans who are susceptible to committing mistakes due to internal
temptations or deception by external factors — while God had
reminded Adam (a) of Satan's enmity. However, Adam (a) showed
weakness in fulfilling God's advice because he forgot the covenant,
though Satan's deceptive and tempting act that was done through his
repetitious promises and pretentious benevolence had a role of an
external factor. In the verse 120 of Taha chapter and the verse 122 of
A‘raf chapter, the Qur’an emphasizes the trickiness of Satan and
considers for him an important role in Adam (a) and Eve's
approaching to the Forbidden Tree. This shows that Adam (a) and his
wife did not intend to oppose the divine prohibition and it was Satan
who provoked their greed through his temptations (Mazandarani,
2000, vol. 8: 386) and they imagined that coming close to the
Forbidden Tree, even if it involved hardships, is more important than
the eternal life. In narrations from the Descendants of the Prophet (a),
special care has been paid to this role of Satan in provoking Adam (a)
and Eve (Majlist, 1989, vol. 11: 122) and in some of them it has been
stipulated that Satan's vow to the Divine Essence was the reason for
Adam (a) and Eve's trust in Satan, because they could not imagine that
one would falsely vow to God (lbid.: 188). Definitely, if approaching
to the Forbidden Tree was an issue related to the prophethood and
would violate Adam's (a) infallibility, it would be incumbent on God
to protect and safeguard Adam (a) against oblivion and Satan's
effective temptation. Therefore, Adam (a) has not been a prophet
when he committed this oblivion and sin, and the foregoing verses
could not be used to reject the falsity of his infallibility.

In narrations from the Descendants of the Prophet (a), the reason for
this justification has been introduced as a kind of subjective
interpretation. The creator of the falsity has imposed two untrue
assumptions onto the verses: that Adam (a) has been a prophet at the
time intended by the verse "thus did Adam disobey his Lord" (Qur’an
20:121) and that the prophets' infallibility can be violated. In a
narration from Imam Rida (a), both these assumptions have been
rejected (Sadugq, 1989, vol. 1: 192). Both hypotheses are the outcome
of the interpretation of the Qur’an merely based on its appearance and
the negligence of the theological and logical principles in its
interpretation. If the prophethood of Adam (a) in this period is definite
and is proved by theological, logical, and narrative reasons, how the
creator of the falsity has taken this verse as implying the perpetration
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of the sin by Adam (a)? The bases of such question-like falsities are
nothing but reliance on the appearance of the Qur’an and being
influenced by the personal ideas. As an Imamite theologian, Shaykh
Tis1 stipulates that "understanding the appearance of the Qur’an
should be based on the logical reasons, not vice versa, and if the
narrative appearance conflicts with logical reasons, it needs esoteric
interpretation” (Tasi, 1979: 162). According to TasT's viewpoint, the
revelation of the verses is essentially based on the logical reasons, and
the necessity of interpreting the appearance of the Qur’an that is
seemingly contrary to reason is due to this very issue. With regard to
the foregoing discussion, as perpetration of the sin by Adam (a) is a
vile issue and its commission by the prophet is not permissible, any
meaning that relies on the appearance of these verses is not valid.
Therefore, the foregoing verse has another meaning, including the
notion that Adam (a) has not been a prophet in this period or that the
aforementioned sin is not among the issues that violate the
infallibility. In fact, the criticism by Shaykh TisT is a methodological
criticism and refutation that has been neglected by the creator of the
falsity. If the correct method and robust regulations of the
interpretation were observed in the understanding of these verses, the
foregoing perception would not appear.

e Some interpreters who use the literary approach to single words have
interpreted the verse on Adam's (a) disobedience and oppression in a
way that it does not need rejection of the infallibility, even if the
infallibility is believed necessary in the period before Adam's (a)
prophethood. According to this interpretive viewpoint, departure from
the Garden is not oppression to God's right or violation of His
forbidding prohibition, but rather, it means losing the benefit and
Divine blessing (TasI, n.d. vol. 1: 158; Subhani, 1992: 116-128). In
Adam's (a) story, it has been the preference to live out of the Garden
over the life inside that special garden with welfare and comfort that
led Adam (a) to lose that welfare and the blessing of living in the
Garden (Abt Muslim Isfahant, 2009: 441). According to this stance,
the falsity of infallibility violation is the outcome of jurisprudential-
theological approach to these verses that have influenced the
understanding of the single words of the verses on Adam's (a)
disobedience and oppression.

The falsity of Adam (a) and Eve's polytheism
From the appearance of the verses "It is He Who created you from a single
person, and made his mate of like nature, in order that he might dwell with
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her (in love). When they are united, she bears a light burden and carries it
about (unnoticed). When she grows heavy, they both pray to God their Lord,
(saying): 'If Thou givest us a goodly child, we vow we shall (ever) be
grateful." But when He giveth them a goodly child, they ascribe to others a
share in the gift they have received: but God is exalted high above the
partners they ascribe to Him" (Qur’an 7:189-190) and some narrations
(Tirmidhi, 1983, vol. 5: 267; lbn Hanbal, n.d. vol. 7: 255) it seems that after
bestowal of a goodly child to Adam (a) and Eve, they perpetrated a kind of
polytheism toward God. How is this polytheism compatible with the
prophethood and infallibility of Adam (a)?

Evaluation

e According to an interpretive viewpoint, the addressee of the verses
relied upon in this falsity are not Adam (a) and Eve, but rather, these
verses address the human species including men and women who —
after been given a child — have been fully engaged with their child and
have decreased the purity of their attention to God or have totally
neglected Him (Tabrist, 1993, vol. 4: 782; Fakhr Razi, 1999, vol. 15:
428). In addition, some have considered the addressee of the phrase
"the partners they ascribe to Him" the polytheist children of Adam (a)
and Eve. This view could be compatible with the foregoing
interpretive viewpoint and is in line with some narrations from the
Descendants of the Prophet (a) (Sayyid Murtida, 1989, 16).

e The majority of the narrations relied upon in this falsity suffer from
weak origin and content, because they have not been reported in the
Shi‘a and Sunnt canonical and authentic resources and the owners of
the early narrative collections of both denominations have avoided
guoting them. With regard to content, too, they have serious conflicts
with the concept of Divine Unity as they are in need of ascribing a
clearly untrue act to Adam (a). It seems that the content of the
foregoing traditions aim at promotion of polytheism and glorification
of Satan. Reports of these narrations in some Shi‘a resources can be
justified by taking them as acts of precautionary concealment,
narration fabrication, or their ascription to the Shi‘a in these resources
by opponents of this denomination (Majlisi, 1989, vol. 11: 251).

e According to some narrations, the foregoing polytheism has been
polytheism in obedience rather than in worshipping (‘Ayashi, n.d. vol.
2: 43). Therefore, the acceptance of Satan's suggestion in naming the
child is not incompatible with the infallibility and prophethood of
Adam (a). It seems that this narration, because of its agreement with
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the laymen's opinion and incongruity with the theological bases of
prophethood, has been issued due to precautionary concealment,
because it requires Adam (a) and Eve's lack of experience and
awareness about the bitter departure from the Paradise that would
follow Satan's temptation, as well as the point that the prophets' realm
is free from any polytheism. However, Adam (a) has been a prophet in
that period, because the birth of his children has happened at the time
of his prophethood on the Earth, not at the time when he lived in the
Paradise.

Conclusion

The falsities about Adam's (a) story in the Qur’an can be generally classified
into three categories of personality, religion, and infallibility. This falsity is
the outcome of reliance on the appearance of the Qur’an in the interpretation
of the verses, ignorance of the theological bases in discussing the
prophethood and infallibility of the prophets as well as some literary ideas.
Observing the correct rules of the interpretation of the Qur’an and relying on
narrations from the Descendants of the Prophet (a), the Imamite interpreters
have criticized these falsities and have provided a response compatible with
the qur’anic aims of quoting the story of Adam and congruent with the
theological bases of the prophethood. The narrative evidences of these
falsities do not enjoy the necessary authenticity and have been influenced by
ideas that wanted to obviate the infallibility of the prophets. Sometimes, the
traditionalist approach has had a role in the promotion of these falsities. The
mere reporting of these narrations in a narrative resource does not mean that
these narrations have content validity. Therefore, the Imamite interpreters
have not accepted their authenticity. Expansion of these falsities in the era
when the Descendants of the Prophet have been present is an indicator of
their oldness and it is necessary for the Imamite denomination to attain a
unitary theory in responding to these falsities.
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