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General Introduction

Observers of American popular culture may recognize Genesis 1-3 as atext hotly defended by scientific creationists
who want the “biblical account of creation” to be taught alongside evolutionary theories in the public schools. Long
before Genesis 1-3 sparked debates about the teaching of science, however, interpreters were turning to—and arguing
about—other foundational issues raised by the text. For centuries, the biblical account of creation has prompted
readers to propose very different notions about what it means to be a man or to be awoman.

We discovered some of the historical uses of Genesis 1-3 independently from one another. Kris, atheologian, was
writing a dissertation on Martin Luther’s view of women. Her broader study of scriptural interpretation and gender
provided impetus for looking at the Qur’an and its use in shaping Muslim understandings of women. Linda, a biblical
scholar, was teaching a classin Genesis. And Vaarie, a speciaist in American religious history, was examining the
role that scripture and women'’s ordination played in the 1987 removal of a Southern Baptist Church from the Shelby
County Baptist Association in Memphis. Aswe shared our research with each other, we discovered that all of us were
focusing on ways in which interpreters used the story of the first woman and man to justify the subordination of
women to men or to argue for gender equality. The more we learned, the more we realized that Genesis 1-3 has for
centuries been apivotal text for defining the nature of maleness and femaleness.

In this book, we examine Genesis 1-3 and the ways that interpreters have
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used this text to define and enforce gender roles. We watch for instances in which interpreters have used Genesis 1-3
to confirm cultural presuppositions about gender roles and identity. We also note cases in which readers have found in
Genesis understandings that moved them to challenge social norms.

In editing this volume, we have assumed that gender is a socia construction and that communities of faith use sacred
texts to give cosmologica grounding to their notions of social order. As sociologist Peter Berger noted in his classic
study, The Sacred Canopy, “Every human society is an enterprise of world-building.... Institutions, roles, and
identities exist as objectively real phenomenain the social world, though they and thisworld are at the same time
nothing but human productions.” Religion plays a crucial role in the formation of human identities. It purportsto
describe a sacred cosmos and to locate individuals within that cosmos. When religions function powerfully,
individuals and their cultures find themselves and their worldview defined by religious beliefs and practices. Berger
celebrated “the unique power of religion to ‘locate’ human phenomena within a cosmic frame of reference,” pointing
toreligion’srolein relating “humanly defined reality to ultimate, universal and sacred reality.” 1

In legitimating social institutions by ‘‘ bestowing upon them an ultimately valid ontological status,” Berger argued,
religion bestowed upon socia institutions and roles—such as gender roles—an aura of permanence and inevitability.
Indeed, he concluded, the same impulse that prompted human beings to generate society also prompted them to en-
gender religion, “with the relations between the two products always being a dialectical one.” 2

In this volume we are not so much interested in working out the sociological theory of how sacred texts come to form
cultures and to be formed by them. Rather, we wish to presume the dialectic between text and culture and to present
interpretations of Eve and Adam as a case study of that interaction.

It isafascinating story. Jewish and Christian communities have repeatedly called upon the Bible' s accounts of
creation to prescribe patterns of social order and to posit the “nature” of maleness and femal eness. Scriptural
depictions of Eve and Adam also have had significant ramifications for |slamic understandings of gender even though
the scriptural basis of Islam is the Qur’ an—not the Bible.3 Although the Qur’ an never mentions the name “Eve’ or its
Arabic counterpart “Hawwa,” it does refer to “Adam and his mate.” 4 Such references have provided Muslims with a
scriptural orientation for their discussions of the “nature” of maleness and femaleness. Later commentators on the
Qur’an identified Adam’ s mate as Eve even though the Qur’ an itself did not.

THREE FAITHS, THREE THEOLOGICAL TRADITIONS

Although Jewish, Christian, and Muslim traditions used the story of the first woman and man to understand gender
relations, each did so out of its own
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distinctive tradition. Differences in canon, doctrine, and hermeneutical approaches to the scripture shaped how each
tradition read the story and understood its theological significance.

For example, many of the Jewish interpretations contained in this anthology display the remarkable freedom of
expression and diversity of opinion characteristic of “midrash.” In midrashic treatments of scripture, the reader isfree
(even encouraged) to ask questions of the text, either of what the text says or of what it leaves unsaid. Thus, while
Genesis 3 issilent asto why the serpent spoke to Eve or why Eve gave the fruit to Adam, midrashic treatments raised
these questions and then often went beyond the text to look for answers. These answers became part of an ongoing
conversation within Judaism concerning the text’s meaning and were preserved as an important guide for future
readers. Whether the conversation centered on legal (halakic) or nonlegal (aggadic) matters, the result was a
compilation of opinions considered authoritative for both the text’ s interpretation and the structuring of Jewish
communal and family life.

Rabbinic treatments of Genesis 1-3 also reflect awillingness to hold conflicting interpretations in tension without
needing to arrive at a*“ correct” reading. Talmudic as well as midrashic compilations, for example, preserve a variety
of viewpoints concerning the meaning and significance of Genesis 1-3. For example, when it came to discerning from
which body part God created Eve, a debate raged among rabbis as to whether Eve was created from Adam’srib, tail,
face, or side. All these opinions are preserved and given equal standing in talmudic and midrashic literature. Thisis
possible, as Gerald Burnes so aptly notes, because “there is no conflict in authority in this conflict of interpretations
... itisthe whole dialogue which is authoritative.... This means that there is neither occasion nor cause to determine
the authority or correctness of this or that isolated interpretation.’”’ 5 For contemporary non-Jewish readers, this
tolerance of diverse opinions will no doubt be confusing, even a bit disturbing. To other readers, more open to the
polyvalent nature of all literature, such freedom may be welcome and may open new interpretive vistas.

Finally, readers would do well to remember that Eve plays a different role in Jewish theological reflection than she
does in other traditions. The Jewish Eve, for example, is remarkably free from the doctrinal baggage that accompanies
the Christian Eve. While Christian doctrine devel oped concepts of “sin” and a*“Fall” based on Eve's disobedience, the
corresponding rabbinical tradition of Israel’s“pollution” after Eden was never, to any degree, central to Jewish
thought. Moreover, since Judaism was not organized around orthodox doctrines or creedal statements, Eve's story
could not play the foundational theological role in Jewish thought that it did for later Christian readers. What Eve's
story could and did do, however, was to become the rational e for various Jewish practices and instructions.6 Indeed,
as LeilaBronner observes, the story of Eve became “a catechism of do’sand don’'t’s” for Jewish women.7

Christians also have pondered silences and tensions in Eve and Adam’ s story, but their readings have been shaped by
their distinctive scriptural canon with its two “testaments.” Canonical considerations have encouraged
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Christian interpreters to assume not only that the two creation accounts in Genesis 1-3 spoke with a single voice, but
also that these accounts were in harmony with New Testament descriptions of Eve and her daughters. Christians read
the Genesis narratives through the lens of the New Testament, presuming that the entire Christian canon created a
“biblical world.” Until the advent of modern historical criticism (and, for most Christians, even after it), Christian
interpreters saw nothing anachronistic about claiming that New Testament writers and their Hebrew Bible
counterparts had the same understandings of Adam and Evein mind. A task for much of Christian exegesis became
formulating proposals for how one could hold together the varying tensions and disjunctions that occurred between
and among texts.

The descriptions of Evein 1 Timothy 2:12—15 have played a fundamental role in shaping Christian understandings of
God'swill for gender relations in this “biblical world.” One of only two New Testament texts that refer to Eve by
name, this passage argues that women must not exercise authority over men both because Eve was last in creation and
because she was first in disobedience.8 This rendering of Eve's story has encouraged the majority of Christian
interpreters to subsume the creation account narrated in Genesis 1 into the creation account in Genesis 2. Thus
Christians typically have concluded that God created woman after man to be his subordinate. That the woman was
first to disobey God was proof of her derivative status, as well as of the dangers of alowing woman autonomy to run
their own lives.

Another distinctive factor in Christian interpretations has been Christianity’ s development of a doctrine of “the Fall.”
For Christians, the opening chapters of Genesis depict awondrously good creation in which human beings lived
harmoniously with God and one another in a state of innocence and peace. When the first human couple ate the
forbidden fruit, Christians have argued, they plunged humanity into sin and strife. This narrative of agood creation,
followed by a devastating Fall, to be resolved by a cosmic reconciliation in Christ, has been crucial to Christian
theology.

Adam and Eve as the first man and woman hold formative roles in this drama. Christians proclaimed that when
Adam, the “type of the one who was to come,” (Rom. 5:14, New Revised Standard Version [NRSV]) sinned, the
entire creation was subject to decay, futility, and the reign of death. Christians announced a new creation made
possible by the second Adam—Christ—in whom *‘al will be made alive” (1 Cor. 15:22, NRSV).

Typology was also pivotal to Christian discussions of Eve. Jesus was the second Adam who righted the sins of the
first man. Who, then, might serve as the “second Eve,” to right the sins of Adam’s mate? Typically, Christians turned
to Mary, the mother of Jesus, astheir model for true womanhood. They found in her the virtues that Eve

lacked—M ary was obedient, humble, and virginal. Because Mary submitted to God, she was the means through
which salvation entered in the world, just as Eve, in her disobedience, was the instrument of the Fall.9 Christians, in
assuming that the first woman inaugurated the corruption of the entire creation, could not be theologically neutral
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about Eve or her daughters. Eve' srole in the Christian drama of creation/Fall/redemption was critical; and Christian
theol ogians were suspicious that Eve' s daughters carried the stain of her presumption.

An important factor in understanding Muslim readings of the first man and woman is that, unlike the Bible' s account
in Genesis 1-3, the Qur’ an does not contain a single sustained narrative concerning the creation of humankind and its
subsequent disobedience. Instead, references to various facets of the primeval story are scattered across the span of
the Qur’an’s “surahs’ or chapters. Moreover, not all references are in complete accord with each other. For example,
the Qur’ an offers several accounts of the first act of disobedience. Q.7:19-24 presents Adam and his mate as equally
responsible for straying from God's command, while Q.20:120-21 underscores Adam’ s culpability. Differences such
as these—and decisions about how to handle them—allow for varying conclusions about what the Qur’ an reveals
concerning the characteristics and activities of women and men.

Further, the Qur’an is silent on many details of the Adam and Eve story that are important to Jewish and Christian
interpretations. For instance, the Qur’ an never mentions either how or when Eve was created. It never speaks of arib
nor does it ever say that Eve wasinferior to Adam. Y et other sources of 1slamic theology—particularly the hadith
(authoritative reports concerning the actions and sayings of Muhammad and his companions as transmitted by
subsequent generations) and the tafsir (Qur’ anic commentaries)—incorporate details not found in the Qur’ an itself.
These nonscriptural materials offer glimpses of the intricate and complex relations of 1slam to its monotheistic
“siblings.” 10 Western scholars have described Islam as “borrowing” themes and stories from Judaism and
Chrigtianity. The traditional 1slamic understanding of the Qur’ an as the ‘ uncreated Word of God” cautions against
speaking about extra-1slamic influences on the Qur’ an itself. Y et the familiarity of Muslims with such non-Qur’ anic
notions as Eve' s creation from arib and her particular culpability for disobedience indicates that Islam’ s interactions
with Jewish and Christian understandings of Eve have influenced Muslim understandings of the first woman.

Since Jews, Christians, and Muslims approach the story of the first woman/Eve and first man/Adam from diverse
scriptural, theological, and hermeneutical positions, it is not surprising that the story has spawned highly diverse
interpretations. In addition, interpreters from all three faiths have appealed to the story to provide legitimation for an
incredible array of social customs. In many ways the text has functioned as a mirror—reflecting interpreters
presuppositions about gender roles and social order. When we read commentary on Genesis 1-3, we learn as much
about the interpreter as we do about the text itself. In spite of this diversity in interpretation and application, the
readings of Adam and Eve often fall within two broad categories—those that assume that the story prescribes a
hierarchical relationship between the sexes and those that posit an egalitarian one. It is to those two worldviews that
we now turn.
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TWO COMPETING WORLDVIEWS:

HIERARCHICAL AND EGALITARIAN

Readers who examine Genesis 1-3 closely will notice that the text gives two different descriptions of humanity’s
creation. In the first account, Genesis 1:1-2:4a, God created humanity after creating the earth and all other living
things. The text appears to specify the simultaneous creation of male and female, noting that “God created humankind
in hisown image ... male and female he created them” (Gen. 1:27, NRSV ). The second account, Genesis 2:4b-3:24,
offers adifferent chronology of creation. There, God formed man from the dust as the first of all creatures. After
creating the rest of the animals and finding that none were suitable partners for the man, God caused a deep sleep to
fall upon the man. God then took from the man arib and fashioned from it the first woman, who was, as the man
immediately recognized, “bone of my bones and flesh of my flesh” (Gen. 2:23, NRSV).

Throughout the history of interpretation, commentators have disagreed both on how to decipher the meaning of each
individual story as well as on how to relate these two stories to one another. Debates have arisen over virtually every
detail of the text. Significant discussions have focused on issues such as. does a simultaneous creation of male and
female imply social equality between men and women? Does the creation of man before woman in the second
account imply man’s superiority to woman, or does woman's later creation indicate that God saved the best for last?
What does it mean to say in Genesis 1 that male and female were created in the divine image? Do they share that
image equally? Did the author of Genesis 2 intend to subjugate Eve to Adam by noting that God formed Eve from
Adam’srib? Genesis 2:18 calls the woman the man’s “helper.” Does this term imply subordination?

Genesis 3, the story of the temptation, has given rise to an equal number of debates. Questions of significance have
included: why did the serpent approach Eve, not Adam? Are women more likely to fall prey to deception than men?
What is the relationship of sin to sexuality? In what sense was Eve a temptress? What exactly was Adam’s sin? In
verse 16 God informed Eve: “| will greatly increase your pangsin childbearing ... yet your desire shall be for your
husband, and he shall rule over you” (NRSV). Was God predicting the destructive behaviors set in motion by human
sin, or was God prescribing punishment for sin? Similarly, when God decreed to Adam in verse 17, “cursed is the
ground because of you.... By the sweat of your face you shall eat bread’’ (NRSV), was God condemning Adam to toil
as punishment for sin, or was God predicting the results of Adam’s sin? Was the subordination of women to men a
result of sin, or was it part of God' s original plan for creation?

Christian answers to this array of questions have tended to conform to two different models of interpretation. The
dominant reading has found in
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Genesis 1-3 a hierarchical creation, with woman subordinate to man. This reading has typically seen the second
creation account as authoritative, either ignoring the first account, using only portions of it, or harmonizing the two
under the assumption that the second account was a more detailed version of the creation of humanity. This latter
interpretation has frequently argued that woman’s subordination to man was part of God’ s original intention for the
creation and not simply aresult of sin. Christian commentators have been particularly prone to argue that Genesis 1-3
revealed God' s intention eternally to subordinate women to men. Thus, Genesis 1-3 has functioned, more often than
not, as atext that emphasized the parallels between God and men, while blaming women for introducing sin into the
world and consigning them to the less glorious task of being man’s “helper.”

Though the hierarchical model has been the majority Christian view, it has always been challenged by a parallel
tradition that saw Genesis 1-3 advocating gender egalitarianism. Given the patriarchy that has marked Western
history, it comes as no surprise that the egalitarian reading has been aminority voice. Y et Genesis has consistently
given rise to readings that have seen the original creation as one that established equality between men and women.
Gender hierarchies emerging since Eden, this view has insisted, were signs that the creator’ s will was being thwarted
rather than obeyed. At times the hierarchical reading has been so dominant that it virtually muted the egalitarian
model, pushing it to the edges, where it surfaced as modest claims that the entire responsibility for human suffering
should not be attributed to Eve.11 In other instances, the egalitarian model has been more visible, arguing that women
were created in the divine image to labor as equals with men in serving God.

Like Christian exegetes, Jewish readers of Genesis 1-3 also arrived at hierarchical and egalitarian readings. Unlike
Christian approaches, many Jewish interpreters focused on specific biblical verses rather than whole chapters. In the
case of midrashic and talmudic materials, for example, this means that instead of producing a sustained argument
linked to either Genesis 1 or 2, the rabbis commented on individual elements within these chapters. In addition, such
treatments reflected a remarkabl e tolerance for the coexistence of both hierarchical and egalitarian readings. Thus one
talmudic sage, noting the sequence of punishments in Genesis 3 (serpent, woman, man), argued that, “Whereitisa
case of doing honour we begin at the most distinguished, but where it is a case of censuring we begin at the least
important” (Taanith 15b). Another talmudic sage suggested that man was created last “ so that he may be reminded
that the gnats preceded him in the order of creation” (Sanhedrin 38a). In the first instance, last (in censuring) isthe
most elevated position, men being more important than either women or snakes. In the second, humankind’ s position
in the order of creation (last) isinterpreted as a cause for humility, not pride. So islast best or least, and what does this
imply for gender relations?

Another example of midrashic and talmudic tolerance for diverse view-
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points is found in comments concerning the origin of death. While the speaker in Genesis Rabbah 17.8 suggested that

women (i.e., Eve) ‘‘ brought death into the world,” Deuteronomy Rabbah 9.8 reported that God told Moses that
Moses own death was due to “the sin of the first man who brought death into the world.” To further complicate the
issue, when the righteous men complained to Adam in Numbers Rabbah 19.18 that he “brought mortality” on them,
Adam replied that “| have only one sin to my account, whilein your case, there is not a single man among you who
has not at least four sins” implying that, to some degree, the men were responsible for their own mortality. Thus, a
consideration of only those comments that are pejorative to Eve in talmudic and midrashic materials gives a skewed
picture of the rabbinic Eve. It is an image that does not do justice to the more egalitarian vision of gender relations
offered by other commentators.

Hierarchical and egalitarian models of interpretation also operate within Islamic understandings of gender and gender
relations. In Islam, however, each exegetical model does not have a corresponding creation account in scripture that
would make scriptural endorsement akin to the ways some Christian interpreters align Genesis 1 with gender equality
and Genesis 2—3 with gender hierarchy. The multiple times the Qur’ an speaks of humanity’s original creation as well
as the many ways it depicts humanity’ sinitial disobedience complicate effortsto align each exegetical model with
scriptural accounts of Adam and Eve.

The Qur’ an never states that God created the first woman as either inferior or subordinate to the first man. The

Qur’ an, however, contains passages that portray a gender hierarchy even though these texts do not ground this
gradation in Eve and Adam’ s relationship. Hierarchical views instead are often lodged within broader descriptions of
women’s relations to men. For example, amid a discussion of women who are divorced, Q.2:228 maintains: “Women
have such honorabl e rights as obligations, but their men have a degree above them.” 12 Similarly, Q.4:34 states, “Men
are in charge of women, because Allah hath made the one of them to excel the other, and because they spend their
property (for the support of women).” 13

A hierarchical understanding of gender relations can find support in Islam’s scripture by appealing to these texts.
Indeed, such texts can provide the lens through which one looks at the rel ationship between Eve and Adam. When the
relationship of the first couple isinterpreted in the light of depictions of gender hierarchy, these texts offer Muslims
scriptural support for seeing subordination as God'’ s original intention for women and dominance as God' s initial
design for men.

On the other hand, the Qur’ anic portrayals of the first woman can provide the lens so that Eve’ s relation to Adam
sheds light on the Qur’ an’s more general statements about women. Then the absence of Qur’ anic ascriptions of
inferiority and submission to Eve becomes the basis for seeing gender equality as the will of God for all the
descendants of Eve and Adam. The equality of the first couple thereby mitigates the force of Qur’ anic passages that
endorse
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gender hierarchies. Asthe Muslim selectionsin our final chapter demonstrate, decisions about how to correlate the
Qur’ anic portrayals of the first woman with other Qur’ anic depictions of women shape the interpretive dynamics at
work in debates about the proper role of women within contemporary Islam.

We invite the reader to observe the interplay between the two models of exegesis in the readings we have collected
for this anthology. Y ou will find here refinements of each position that, on first glance, will seem improbable; you
will also find considerable repetition as generation after generation reiterates the principal points of the hierarchical
position. We invite you to consider these readings carefully, remembering that interpretations of sacred texts have a
concrete payoff: they provide cosmological grounding for the larger social order—or for doubts about it.

RELIGION, SOCIETY, AND SACRED TEXTS:

THE PAYOFF

We do well to begin our consideration of the relationship between sacred texts and social order with a note of caution.
As Elaine Pagdls, in a study of Gnostic readings of Genesis 1-3 has cautioned, we must always remember that
“symbolism is not sociology.” 14 By this she meant that biblical interpretations do not have necessary social
applications. It is reductionistic, for example, to assume that readers who notice women judges in the Hebrew Bible or
who find in the New Testament a positive depiction of the mother of Jesus will invariably conclude that women are
men’s political or social equals. Similarly, we cannot conclude that readers who view Genesis 1-3 as critical of
women will inevitably mistreat women in their own cultures. The dialectic between the socia construction of religion
and of society isacomplicated process. We would do well not to oversimplify it.

Carol Christ has sounded a similar note in her assertion that “symbols have aricher significance than any explications
of their meaning can give.” 15 With Clifford Geertz she has defined religion as “a system of symbols which act to
produce powerful, pervasive, and longlasting moods and motivations.”” Though for Christ it is reductionistic to
conclude that areligious symbol has only a single meaning, she does insist that religious symbol systems create
“moods’ that themselves become “motivations’ that translate “into social and political reality.” In the case of Genesis
1-3, which in her reading provides symbol systems that |egitimate male domination of women, Christ argues that the
text cannot fail to create moods and motivations that “keep women in a state of psychological dependence on men and
mal e authority, while at the same [time] legitimating the political and socia authority of fathers and sonsin the
ingtitutions of society.” 16

Advocates of an egalitarian reading might disagree. Nevertheless, we are interested, in this volume, in exploring
connections between interpretation
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and social applications. We assume the presuppositions that readers bring to a text help shape their reading of it; we

also know that texts can challenge and even reconfigure interpreters’ presuppositions. Readings of Genesis 1-3 are
important not simply because they provide an interesting case study in the history of interpretation. Rather, the history
of interpretation of Genesis 1-3 isimportant because the text has so often provided proponents of hierarchical and
egalitarian social ordersjustification for their positions.

The history of the United Statesis replete with such instances. As Carol Karlsen has observed, Eve functioned for
Puritan interpreters as the archetypal witch. Because Eve had refused to submit to male authority, she provided a
model for the New England woman who likewise threatened to topple the hierarchical social order constructed by
Puritan men. Such women were seen, literally, as “the devil in the shape of awoman”’—they were malevolent,
demonic powers that society must quell.17

Apologists for African American slavery in the antebellum period were quick to use Genesis 1-3 in their defense. If
enforced labor and gender hierarchy were the result of Eve’ s sin, it required little imagination to argue that the
hierarchies of master and slave were also logical developments of sin. Writers such as George Fitzhugh extended the
argument to contend that capitalism, by pitting citizens against one another in the competition for economic success,
threatened to starve the masses of people. Concluding that free society creates enmity among people and that “slavery
and Christianity bring about alasting peace,” Fitzhugh suggested that a wider extension of slavery, committing to
bondage not only African Americans but also European Americans innately unsuited for economic success, was the
appropriate solution.18

Clearly the creation account in Genesis has been of critical significance for U.S. cultural understandings of gender and
social order. Dramatic as the examples of witchcraft and slavery are, numerous other readings of Genesis 1-3 equally
relevant to the social sphere have also occurred in the history of interpretation. Some cel ebrate the equality of men
and women. Some hypothesize that God is feminine as well as masculine. Others find in Genesis a statement of male
superiority aswell as a blueprint for hierarchical political systems.

SOME METHODOLOGICAL CONSIDERATIONS

In the chapters ahead we offer a suggestive—rather than an exhaustive—history of interpretation of Eve and Adam.
We are convinced that this story deeply influences contemporary culture and its institutions. We have sought to
demonstrate that influence in two ways. First, in chapters 1 through 6, we consider classic discussions of gender roles
prompted by this story in the three faith traditions that trace their lineage back to the primeval couple. Second, in
chapters 7 and 8, we consider recent discussions of the story as applied not
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only to gender roles but also to such topics as slavery, race, sexual orientation, and doctrine of God.

Chapter 1 presents textual selections from Genesis 1-5 with a commentary highlighting gender issues. Chapter 2
offers postbiblical Jewish interpretations that emerge in the period from 200 BCE to 200 CE. Chapter 3 traces the
variety of interpretive options present in midrashic, talmudic, and targumic traditions of 200 CE to 600 CE. Chapter 4
then backtracks to cover Christian readings found in the New Testament, extracanonical sources, and the writings of
early church leaders. Chapter 5 examines medieval Jewish and Christian readings, as well as introducing classical
interpretations offered by athird faith community that arose in this period: Islam.

From the breadth of Chapter 5, we narrow the focus in chapters 6 and 7 to selected Christian writers. Chapter 6
completes our consideration of premodern Christianity by examining readings from the Protestant Reformation in
Europe. Chapter 7 examines applications of Eve and Adam’ s story to highly contested issues in the United Statesin
the nineteenth century: slavery, women'’ srights, free love, and the genders of God. Chapter 8 continues this
examination of the story’s socia applicationsinto the twentieth century. It widens the purview, however, by once
again presenting Jewish, Christian, and Muslim readings. And finally our appendix revisits the issue of Genesis 1-3,
race, and hierarchy that we examined in chapter 7 by examining white supremacist voices from the nineteenth and
twentieth centuries.

In selecting materials for inclusion in these eight chapters, we made decisions concerning the work’ s scope and
arrangement. That we chose to present an anthology rather than an analytical narrative, for example, is the result both
of our interest in primary sources and our desire to provide readers with easy access to them. That our anthology is
selective rather than exhaustive is due to our attempt to cover 2500 years of interpretation in a single volume.

Y et in making these selections we realize that there was a trade-off. Texts and their writers are, after al, a part of a
larger sociocultural context. It isa context that anthologizing tends to deemphasize by presenting materials excerpted
from their sources and unmediated by extended scholarly comment. In an attempt partially to overcome this we have
furnished each chapter with an introduction as well as providing mini-introductions to most writings. Y et we do not
claim to give our readers thorough background information on each period’ s history. Readers seeking such
information would do well to consult the sources mentioned in the endnotes.

Another thorny methodological issue is how to arrange selections from different faith traditions. Should we attempt an
integrated approach by showing the connections among the three traditions? Such an approach, while recognizing
points of commonality and literary connection, runs the risk of blurring the boundaries that delineate traditions. Y et
treating the three traditions separately could imply that there was no interaction between them. Ultimately, we decided
to arrange the bulk of the material by traditions. We wanted first to give our readers a sense of interpretive
developments within
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Judaism, Christianity, and Islam. But in chapter 8, we categorized our readings by themes rather than by faith

communities, hoping that our readers would see not only the distinctiveness of each tradition’s consideration of Eve
and Adam but also the commonalities as well.
A few remarks on trandation decisions are in order. First, we decided to retain the precise wording of the English
tranglations of texts selected. Readers, however should be aware that trans ators often use the term “man’’ to render
words that could have a more gender-inclusive sense in their original languages. When readers want to know a
particular author’ s usage, they should consult the text in its original language. Second, while we frequently
standardized scriptural, talmudic, and midrashic citations within the selections, no such attempt was made to
standardize trandliterated words. For readers unfamiliar with Hebrew, Greek, and Arabic, such terms were kept to a
minimum (without affecting the sense of the text). When retained, they were trandliterated for easier reading.
Another decision we made involved the editorial footnotes or endnotes accompanying some of the texts we selected.
To simplify our anthology, we are not reproducing many of these notes. We urge readers who desire further
information to consult the sources we cite.
We invite readers to consider the range of interpretations our selections set forth, and to continue to ask the intriguing
hermeneutical and sociological guestions that they raise for our consideration: why has the hierarchical reading been
more attractive to interpreters? What factors might prompt interpreters to argue for the egalitarian model ? What
difference does it make if the larger social order is grounded in religious notions of hierarchy or equality? How might
authority in cultural institutions such as the family, the community of worship, the workplace, and the government
function differently in the two understandings of creation? Are there ramifications for understandings of race, the
environment, and international relations? To what extent have religious notions conformed to prior cultural
assumptions of social order? Under what conditions have religious notions challenged those cultural assumptions?
What extratextual factors have influenced interpreters of biblical texts?
We wish you good reading.
NOTES TO GENERAL INTRODUCTION

1. Peter Berger, The Sacred Canopy (Garden City, N.Y.: Anchor Books, 1967), pp. 3, 13, 25, 33-36.

2. Berger, The Sacred Canopy, pp. 33-39, 47.

3. According to Muslim understanding, Islam, as areligious institution, came into being when God called
Muhammad to prophethood by revealing the Qur’ an to him. Muslims understand these revelations to be in continuity
with the revelations
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God had made through earlier prophets. Islam sees Muhammad as the final prophet—the so-called “ Seal of the
Prophets’—because the revelations he received from 610 CE to 632 CE both correct and complete the revel ations that
other “people of the book” received through the succession of prophets that began with Adam.

4. The use of “mate” to trand ate the Arabic zaujah (for awoman) follows the suggestion of Riffat Hassan in ‘*Made
from Adam’s Rib: The Woman'’s Creation Question,” Al Mushir 27 (Autumn 1985): 126-27. English trand ations of
the Qur’an usually render the word as “wife.”

5. Gerald L. Burnes, “Midrash and Allegory: The Beginnings of Scriptural Interpretation,” in Robert Alter and Frank
Kermode, editors, The Literary Guide to the Bible (Cambridge: Harvard University Press, 1987), p. 632.

6. Paul Morris notes that themes from Genesis 1-3 are woven into the fabric of contemporary Jewish lifein avariety
of ways:

The fourth of the seven blessings of the marriage ceremony recalls that God “ gladdened” the first couple’ s wedding
(Prayer Book, p. 771). A wife lights the Sabbath candles as a task enjoined on her as an antidote to the “ curse of Eve”
(Gen. R. 17.8). The laws governing the relationship between husbands and wives are likewise designed to overcome
the same curse (Gen 3.16; b. Pes. 72b). As Adam was born and judged on Rosh-Ha-Shanah (New Y ear), so every Jew
isjudged on that day. (Paul Morris, “Exiled from Eden: Jewish Interpretations of Genesis,” in Paul Morris and
Deborah Sawyer, editors, A Walk in the Garden: Biblical, |conographical and Literary Images of Eden [Sheffield:
JSOT Press, 1992], p. 118)

7. LeilaLeah Bronner, From Eve to Esther: Rabbinic Reconstructions of Biblical Women (Louisville: Westminster
John Knox Press, 1994), p. 22.

8. 2 Corinthians 11:3 is the other New Testament passage that refers to Eve by name. For an interesting discussion of
how Paul uses Eve’' s name in a non-gender-specific way to signify both male and female Christians, see Elisabeth
Schussler Fiorenza s In Memory of Her: A Feminist Theological Reconstruction of Christian Origins (New Y ork:
Crossroad Publishing Company, 1987), pp. 234-35, 265—70.

9. Christians have widely debated the levels of responsibility Eve and Adam had for the Fall. For some, Eve
deserved most of the blame because the Fall happened when she disobeyed God’ s command. For others, Eve simply
initiates the Fall; it takes Adam as “head” of the human race to complete the Fall.

10. This complex and sensitive matter cannot be discussed in detail here. It isimportant to note the long history of
charges that Muslims have “misread” the Bible and the judgmental approach that marked much of modern Western
scholarship on this topic. For a discussion of differencesin the approaches of Qur’ anic exegetes and Biblical scholars,
see Jane Dammen McAuliffe, Qur’anic Christians. An Analysis of Classical and Modern Exegesis (Cambridge:
Cambridge University Press, 1991), pp. 28-31.

11. It isworth noting that passages in the Qur’ an that refer to the primeval couple never blame the first woman for
introducing sin into the world. Unlike New Testament readings of Genesis 1-3, Qur’ anic commentary either blames
both the man and the woman for disobeying God, or blames the man alone (Surah 20:115-22).

12. Surah 2:228 astrandated by A. J. Arberry in The Koran Interpreted (New Y ork: Macmillan Publishing Company,
1955), val. 1, p. 60.

13. Surah 4:34 as tranglated by Mohammed Marmaduke Pickthall in The Meaning of the Glorious Koran (New Y ork
and Scarborough, Ontario: New American Library, n.d.), p. 83.

14. Elaine Pagels, “Pursuing the Spiritual Eve,” in Karen L. King, editor, Images of the Feminine in Gnosticism
(Philadel phia: Fortress Press, 1988), p. 188.

15. Carol Chrigt, “Why Women Need the Goddess,” in Carol P. Christ and Judith Plaskow, editors, Womanspirit
Rising: A Feminist Reader in Religion (San Fran-
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“Religion asa Cultural System,” in William L. Lessaand Evon V. Vogt, editors, Reader in Comparative Religion,
2nd ed. (New York: Harper & Row, 1972), p. 206.

16. Chrigt, “Why Women Need the Goddess,” p. 275.

17. Carol F. Karlsen, The Devil in the Shape of a Woman (New Y ork: Vintage Books, 1987), pp. 177-81.

18. George Fitzhugh, Sociology for the South, or The Failure of Free Society (Richmond, Va.: A. Morris, 1854), pp.
29-33, 8587, 212, 225.
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CHAPTER ONE

Hebrew Bible Accounts

INTRODUCTION

For two millennia now the Judeo-Christian tradition has placed man alittle lower than the angels and woman alittle
higher than the demons.1

No other text has affected women in the Western world as much as that found in the opening chapters of Genesis. The
biblical story of the first man and woman became for many readers a blueprint for relationships between all men and
women. Y et in spite of the wide-ranging influence of Genesis 1-3, thereis surprisingly little agreement among
readers concerning what these chapters actually say about such relationships. Do they present a message of
subordination or one of mutuality? Or do they contain two messages in tension with one another? As you will see
from the scholars surveyed in this introduction (and from those whose writings are included in this book’ s last
chapter) contemporary opinion ranges widely on what Genesis 1-3 says about men and women.

The Story/ies of Creation

Genesis 1:1-2:4a contains a story of creation. In six days, the heavens, the earth, and all living creatures are created
from awatery chaos. Following the animals' creation on the sixth day, Elohim (God) creates humankind in

< previous page page 15 next page >



< previous page page 16 next page >
Page 16

Elohim’s own image. The first man and woman are created simultaneously and jointly receive Elohim’s command to
be fruitful, to multiply, and to subdue and have dominion over the earth. Their creation, Elohim remarks, is“very
good.” On the seventh day, Elohim rests.

In Genesis 2:4b, however, the creative process begins again, thistime with an arid wasteland devoid of life. The
missing prerequisites for life—water and someone to till the soil—are provided by Y ahweh Elohim (LORD God), and
thus human and plant life appear. After an unspecified period of time the story unfolds to reveal a garden to inhabit,
creatures to name and befriend, productive work to do, and a specific prohibition to obey. Yet al is not complete.
Putting the human creature to sleep, Y ahweh Elohim removes a body part and fashions it into a second creature. The
chapter closes with aman and woman who are naked and happily unashamed of it. But it is the chapter, not the story,
that ends on thisidyllic note.

In chapter 3 we meet a new character—the wily serpent. The dialogue between this smooth-talking snake and the
woman concludes with both woman and man sampling the forbidden fruit. Fear, shame, and some strategically placed
foliage immediately follow. When confronted by Y ahweh Elohim, both man and woman place the blame for their
actions elsewhere: the man blames the deity and the woman, and the woman blames the snake. Ultimately al three
characters—snake, woman, and man—receive punishments from Y ahweh Elohim. The story concludes with the
woman being named, the couple being clothed, and the man and woman being expelled from the garden. Their
expulsion isfinalized by sword-wielding cherubim who now guard its entrance.

In 1711, one reader commented upon the discrepancies within Genesis 1-2. On the basis of style, theology, content,
and divine names, the German pastor H. B. Witter suggested that Genesis 1-3 contained not one, but two creation
stories. By the end of the nineteenth century, after much challenge and refinement, the suggestion that sources lay
behind Genesis 1-3 had blossomed into a full-blown hypothesis concerning the authorship of the Pentateuch. Called
the Four Source or JEDP theory, it suggested that the Torah/Pentateuch was composed of four documents: J (Y ahwist,
10th c. BCE), E (Elohist, 8th c. BCE), D (Deuteronomy, 7th c. BCE), and P (Priestly, 6th-5th c. BCE). According to
this theory, Genesis 1-3 contained a doublet, that is, two accounts of the same event. Genesis 2:4b-3:24 was from the
Y ahwist source and dated c. 900s BCE (during the reigns of David or Solomon), while Genesis 1:1-2:4a came from a
much later period (the exile or postexilic period, c. 500s-400s BCE) and reflected the concerns of its priestly writers.
Recent challenges concerning the dating, provenance, and existence of J, E, D, and P have called into question much
of the Documentary Hypothesis. Literary critics, for example, argue that doublets, atraditional criteriafor the
existence of sources, have aliterary function and represent artistic crafting. Others suggest that the attempt to get
behind the text to hypothetical sourcesis futile and should be abandoned in favor of analyzing the text itself.
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Genesis 1-3: Contradictory Visions of Gender

Many who read the accounts in Genesis 1-3 conclude that within these chapters lie two stories with two different
messages concerning gender. They disagree, however, as to what these messages are and how they relate to one
another.

Anne Gardner,2 for example, describes Genesis 2—3 as “ strongly sexist” 3 with Genesis 1 functioning as its corrective.
Drawing on Ancient Near Eastern creation accounts, she argues that stories similar to Genesis 2—3 contain male
culprits, not female ones. By making woman the villain, the Y ahwist significantly changed the story pattern
commonly found in the surrounding cultures. This was done, Gardner argues, to turn the story into a polemic against
goddess worship.4 Since P (Gen. 1:1-2:4a) did not perceive goddess worship as athreat, P “ deliberately took issue
with Genesis 2:4b—-3" by stressing the “simultaneous creation of male and female (Gen. 1:27).”5 Thus P could declare
that humankind’s creation was “very good” (Gen. 1:31) and, as Gardner emphasizes, *‘that included the woman!” 6
Whereas Gardner views P as a corrective to J, other scholars suggest that J corrects P. According to Phyllis Bird,7 for
example, P'simage of woman in Genesis 1 is not as egalitarian as scholars like Gardner assume.8 P is not, as some
might hope, an “equal-rights theologian.”9 While the P account addresses sexuality in its biological aspects, it isthe J
account that emphasi zes the psychosocial aspects of sexual relationships:

Genesis 2—-3 supplements the anthropology of Genesis 1, but also “corrects’” and challenges it by maintaining that the
meaning of human sexual distinction cannot be limited to a biological definition of origin or function. Sexuality isa
social endowment essential to community and to personal fulfillment, but as such it is also subject to perversion and
abuse. Genesis 2—3 opens the way for a consideration of sex and sexuality in history.10

Thus for Bird, Genesis 2 contains an ideal image of gender relations—an image that becomes perverted in Genesis 3.
Genesis 1, however, is neither for nor against women’s equality. 11

Not all scholars believe that the differences between Genesis 1 and 2—3 represent an effort to correct. Literary critic
Robert Alter,12 for example, agrees that the two accounts are essentially contradictory (the first being egalitarian and
the second hierarchical), but this is because the subject matter itself is contradictory and “ essentially resistant to
consistent linear formulation.” 13 The tension between stories is not an accident of compositional merging, but the
product of intentional artistic crafting. Thisliterary tension mirrors the “ bewildering complex reality” of human
relationships.14

Genesis 1-3: A Unified Vision of Women

The above positions of Gardner, Bird, and Alter all assume that Genesis 1-3 contains different, even contradictory,
visions of woman. Other scholars, how-
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ever, disagree with this conclusion and insist that these chapters present a unified image. The contours of thisimage,
however, remain controversial. In her earlier writings, for example, Phyllis Bird suggested that P and J were of like
minds when it came to women:

While the two creation accounts of Genesis differ markedly in language, style, date and traditions employed, their
basic statements about woman are essentially the same: woman is, along with man, the direct and intentional creation
of God and the crown of his creation. Man and woman were made for each other.15

Azalea Reisenberger16 reaches the same conclusion as Bird albeit by a different route. Reisenberger, informed by the
rabbinic tradition of Adam as hermaphrodite, suggests that woman came from the side (not the rib) of the’adam. She
views the separation of woman and man in Genesis 2:23 as anal ogous to humankind’ s simultaneous creation
described in Genesis 1:27. For Reisenberger, Genesis 2 recapitulates Genesis 1, with both maintaining “the equality of
the sexes.” 17

While Bird and Reisenberger conclude that Genesis 1-3 envisions mutuality and egalitarianism as the goal of gender
relations, others would argue that subordination and hierarchy are the essential vision of Genesis 1-3.

Raymond C. Ortlund, for example, argues that Genesis 1-3 presents a unified vision of male “headship” aswell as
“male-female equality.” 18 After admitting that neither expression (“headship” or “equality’’) isfound in Genesis 1,
Ortlund suggests that God' s use of the term “man” in Genesis 1:27 (“God created man in hisimage”) “whispers male
headship, which Moses will bring forward boldly in chapter two.” 19 For Ortlund, male headship and male-female
equality are not mutually exclusive. “Headship,” Ortlund insists, is not “domination.” That is, men are divinely
appointed leaders and protectors of women but they are not given alicense to be tyrants or wife abusers. Ortlund can
affirm that men and women are equal (both are made in the image of God) because he locates this “equality” in the
realm of the spirit rather than the structures of society and family. Thus while Ortlund argues that Genesis 1-3
contains a unified vision of gender relations that allows men “headship” while also affirming equality, hisvisionis, in
reality, one of a“benevolent” hierarchy.

Beyond Genesis 3

Another issue, perhaps not as prominent as discussions of Genesis 1-3'sinternal consistency, but nevertheless
important, is how one should understand Genesis 1-3 in relation to Genesis 4-5. For many readers, Eve's story
concludes with her expulsion from the garden. Even scholarly treatments of Eve often conclude at the end of chapter
3. Literary critic Mieke Bal,20 for example, views the woman’s naming in Genesis 3:20 as the final element in
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her characterization.21 Scholars like Mary Phil Korsak22 and Ilana Pardes,23 however, stress the importance of
Genesis 4-5. Korsak likens Eve' s account to a symphony, with the third movement in Genesis 4 and the finalein
Genesis 5.24 Thus Genesis 1-3 is part, but not al, of the first woman/Eve' s story.

According to Pardes, Genesis 1-3 contains a challenge to, and reaffirmation of, patriarchy that is echoed in Genesis
4-5. For Pardes, the maternal naming speech in Genesis 4:1-2 signals Eve' sliterary emergence as Adam’ s equal .25
Eve' s strength and power are diminished, however, by the end of chapter 4, and by chapter 5 have vanished
completely.26 Thusjust as some see in Genesis 3 the distortion of the egalitarian vision of Genesis 2, so Pardes sees
in 4:25-5:3 the diminishment of the egalitarian vision of 4:1-2.

Genesis 1-3 and Ancient Israel

Aswe have seen thus far, there is tremendous diversity of contemporary opinion concerning what Genesis 1-3 (and
4-5) actually say about women. This makes it difficult to speculate on how these texts might have informed their
ancient readers. Was Eve' s story used to subordinate Israelite women or to provide them with an image of equality? It
would be helpful if we could analyze how biblical writers understood the significance of Eve's actions in the Garden.
But it isprecisely at this point that we run into a curious problem. There is no mention or alusion to the first
woman/Eve in the Hebrew Scriptures beyond Genesis 5. Given the prominence of Adam and Eve in early Jewish and
Christian literature this is quite astonishing. As Carol Meyers observes,

Her [Eve 5| story isso well known that it is somewhat surprising to find that in the rest of the Hebrew Bible, the story
of Eden isnot a prominent theme. Neither are the actions of Adam and Eve ever cited as examples of disobedience
and punishment, although the long story of Isragl’s recurrent rejection of God’ s word and will provides plentiful
opportunity for drawing such analogies.27

This silence does not stop Meyers from using the story to reconstruct gender rolesin ancient Israel. Supplementing
Genesis 2-3 with insights from the socia sciences, Meyers concludes that Genesis 2-3 is a wisdom tale. Its purpose
was “to enhance the acceptance by both females and males of the often harsh realities of highland life and to provide
ideological sanction for large families and for intense physical toil in subsistence activities.” 28

Meyersis aware that using Genesis 2—3 for women'’s history is somewhat perilous. She admits that,

Even though there is a general assumption that the Bible is an accurate reflection of at least some aspects of Israelite
society, and although this assumption may be valid at many levels, when it comes to gender it must
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be carefully examined. Theologians and feminists alike need to be cautious in drawing conclusions about Israglite
women from biblical texts not only because an overlay of interpretation may occlude the text but because the texts
themselves may not have a one-to-one correspondence with reality.29

Y et in spite of this, Meyers declares that:

Not only does Eve represent Israelite women, sheis also a product of the way of life of women in that world. The
socia redlities of everyday life provided the raw materials from which the biblical narrator forged the now famous
tale. The artful crafting of that simple yet powerful narrative isinextricably linked to the life experience of the
Hebrew author.... It also constitutes the audience, the social group to be addressed by and moved in some way to
respond to the multifarious messages of the story.30

The extent to which biblical ideology can be equated with ancient reality remains athorny issue in biblical studiesin
genera and in gender studiesin particular. For example, in what chronological period should we seek the “ daily
reality” behind Genesis 2—-3? Meyers assumes that the reality behind Genesis 2-3 is that of rural, premonarchic
Israel .31 Y et proponents of the late dating of Genesis 2—3 place this material in the exile (or even later). While this
fact would not exclude an earlier date for a preliterary form of the story, the fact that the rest of the Hebrew Scriptures
do not mention Eve might indicate that they do not know her.

It is uncertain how far we can get behind Genesis 2—-3 to Eve' s real-life counterparts. In the more than two thousand
years since its writing, however, Genesis 1-5 has had a profound effect on its readers. While the extent to which
Eve' s story influenced the women of the writer’s own society is uncertain, the degree to which it shaped her
daughters’ livesin the centuries that followed is legendary.

Background to the Selections

The biblical selectionsin this chapter are from the New Revised Standard Version. Following each selection we have
provided a verse-keyed commentary that identifies tranglation, syntactical, and interpretive issues that touch upon
gender. In writing this commentary we kept two criteriain mind. First of all, our comments are limited to only those
items that concern gender. Other issues, no matter how tantalizing and worthy of comment, were passed over. Those
readers who would like to explore these aspects of the text are advised to use a good commentary on Genesis as a
study guide. Second, our purpose in providing acommentary was not to give readers the “ correct’’ way of reading a
verse, but ssimply to familiarize readers with Adam and Eve' s story and to alert them to issues evoked by its content.
Chapters 2-8 of this book
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will explore how succeeding generations of readers struggled to deal with many of the issues highlighted in our

commentary.
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GENESIS: SELECTIONS AND COMMENTARY

The Seven Days of Creation

The creation account below istraditionally assigned to the Priestly writers (c. 500s-400s BCE). (Source: New Revised
Standard Version of the Bible.)

Genesis 1:1-2:4a

1:1In the beginning when God created the heavens and the earth, 2the earth was a formless void and darkness covered
the face of the deep, while awind from God swept over the face of the waters. 3Then God said, “Let there be light”;
and there was light. 4And God saw that the light was good; and God separated the light from the darkness. 5God
called the light Day, and the darkness he called Night. And there was evening and there was morning, the first day.
6ANnd God said, “Let there be adome in the midst of the waters, and let it separate the waters from the waters.” 7So
God made the dome and separated the waters that were under the dome from the waters that were above the dome.
And it was so. 8God called the dome Sky. And there was evening and there was morning, the second day.

9ANd God said, ‘‘ Let the waters under the sky be gathered together into one place, and let the dry land appear.” And it
was so. 10God called the dry land Earth, and the waters that were gathered together he called Seas. And God saw that
it was good. 11Then God said, “Let the earth put forth vegetation: plants yielding seed, and fruit trees of every kind
on earth that bear fruit with the seed init.” And it was so. 12The earth brought forth vegetation: plants yielding seed
of every kind, and trees of every kind bearing fruit with the seed in it. And God saw that it was good. 13And there
was evening and there was morning, the third day.

14And God said, “Let there be lights in the dome of the sky to separate the day from the night; and let them be for
signs and for seasons and for days and years, 15and let them be lights in the dome of the sky to give light upon the
earth.” And it was so. 16God made the two great lights—the greater light to rule the day and the lesser light to rule the
night—and the stars. 17God set them in the dome of the sky to give light upon the earth, 18to rule over the day and
over the night, and to separate the light from the darkness. And God saw that it was good. 19And there was evening
and there was morning, the fourth day.
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20And God said, “Let the waters bring forth swarms of living creatures, and let birds fly above the earth across the
dome of the sky.” 21So God created the great sea monsters and every living creature that moves, of every kind, with
which the waters swarm, and every winged bird of every kind. And God saw that it was good. 22God blessed them,
saying, “Be fruitful and multiply and fill the watersin the seas, and let birds multiply on the earth.” 23And there was
evening and there was morning, the fifth day.
24And God said, “Let the earth bring forth living creatures of every kind: cattle and creeping things and wild animals
of the earth of every kind.” And it was so. 25God made the wild animals of the earth of every kind, and the cattle of
every kind, and everything that creeps upon the ground of every kind. And God saw that it was good.
26Then God said, “Let us make humankind in our image, according to our likeness; and let them have dominion over
the fish of the sea, and over the birds of the air, and over the cattle, and over all the wild animals of the earth, and over
every creeping thing that creeps upon the earth.”
27S0 God created humankind in hisimage,

in the image of God he created them;

male and female he created them.

28God blessed them and God said to them, “Be fruitful and multiply, and fill the earth and subdue it; and have
dominion over the fish of the sea and over the birds of the air and over every living thing that moves upon the earth.’”’
29God said, “See, | have given you every plant yielding seed that is upon the face of al the earth, and every tree with
seed in itsfruit; you shall have them for food. 30And to every beast of the earth, and to every bird of the air, and to
everything that creeps on the earth, everything that has the breath of life, | have given every green plant for food.”
And it was so. 31God saw everything that he had made, and indeed, it was very good. And there was evening and
there was morning, the sixth day.
2:1Thus the heavens and the earth were finished, and all their multitude. 2And on the seventh day God finished the
work that he had done, and he rested on the seventh day from all the work that he had done. 3So God blessed the
seventh day and hallowed it, because on it God rested from all the work that he had done in creation.
4These are the generations of the heavens and the earth when they were created.
Commentary: Genesis 1:1-2:4a
1:26Then God said, “Let us make humankind in our image, according to our likeness; and let them have dominion
over...."”: the Hebrew term trandlated “humankind” in the NRSV is’adam. Whileit is possible to understand this term
either collectively or singularly, the plural verb (“let them have,” NRSV) indicates its collective meaning in this verse.
The NRSV'’ s use of “humankind”
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instead of the generic “man” (King James Version [KJV]) isin keeping with the gender-inclusive possibilities of
"adam (see the discussion of "adam in the commentary on 2:7a).

The phrase “let us make humankind” is modified by two synonymous adverbial phrases (‘‘in our image” and
“according to our likeness") containing the Hebrew terms selem (“image,” NRSV) and demut (“likeness,” NRSV).
While these phrases distinguish the creation of humankind from the rest of creation (only humankind is made in the
image/likeness of God), their precise meaning is open to interpretation. In his commentary on Genesis 1-11, Claus
Westermann lists various interpretive options. To be made in God' simage has meant:

1. Having certain spiritual qualities or capacities (soul, intellect, will).

2. Having acertain externa (corporeal) form (i.e., upright carriage).

3. Having both the spiritual and corporeal features characteristic of humankind.

4. Being God’'s counterpart on earth; able to enter into partnership with God.

5. Being God' s representative on earth (based on royal theology; humankind as God' s viceroy/administrator).1
While Westermann's treatment of verse 26 is both interesting and helpful (see also his discussion of the plural
pronoun for the deity), our interest in gender issues prompts us to move on to verses 27-28.

1.27S0 God created humankind in hisimage, in the image of God he created them; male and female he created them:
the three parts (or “cola’) of verse 27 are parallel to each other. The first two are synonymously parallel (they repeat
the same idea) and are arranged chiastically (the second reverses the order of the first):

(st ool Mo Ui ereated humank ined in his nnage

andd cola i the mmage of Crod he creared them

The third cola (“male and female he created them”) raises several literary and interpretative issues. How should “male
and female” be understood? I's there any special connection between “male and female” and the “image of God”?
Two suggestions concerning the parallelism found in verse 27 offer significant answers to these questions:

1. If thethird cola of verse 27 is synonymously parallel to the second—

2l colg in the image of God e cresred them

1l cola male and female he ereated them

—then the image of God may have something to do with sexual differentiation (being male and female). Usually this
is understood as either saying something about God (that God is both male and female) or something about humans
(that both sexes share equally in God’ s image or that heterosexual marriage is divinely imaged).
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synthetically parallel to the second cola (that is, it adds to the idea in the second cola rather than repeating it)—

2nd cola in the image of God he created them

3rdcola -~ maeandfemale he created them

—then “male and female” may not refer to the “image of God.” Phyllis Bird, for example, suggests that the couplet
forms a bridge between the statements on divine likeness (vv. 26 and 27aa), and the pronouncement of fertility (v.
28). Like God, humankind is made in the image of God. Unlike God, humankind is male and female. According to
Bird, the phrase **male and female” does not define “image of God” but simply denotes sexual differentiation and
“anticipates and prepares for” the blessing of fertility in verse 28.2

While the two positions outlined above understand “male and female” in terms of the parallelism of verse 27 or the
relationship between verses 26-28, David Clines argues that the phrase simply brings into correspondence the
creation of "adam with that of the plants and animals. As plants (vv. 11-12) and animals (vv. 21-22, 24-25) are
created “according to their kinds,” so the “kinds’ of humans are mentioned—*male and female.” 3

The phrase “in hisimage’ in reference to God is also worthy of mention. Throughout the Hebrew Scriptures, the
masculine pronoun is used to refer to Israel’ s God. This usage has to be understood in light of the following: (1)
Hebrew has only two pronominal forms for the third person singular—male and female. Therefore, pronominal
references to God that are in the singular form must use a gendered pronoun. (2) Personal, gendered metaphors for
God in the Hebrew Scriptures are male, though there are similes that image God as female (e.g., God is like awoman
in childbirth). (3) A polemic against goddess worship is found throughout the Hebrew Scriptures. Thus the writers of
the Hebrew Scriptures favor the use of the masculine singular pronoun to refer to Y ahweh, God of Isragl. Modern
inclusive-language versions of the Bible tend to replace such pronouns with the word God or Y ahweh (e.g., “in God's
image” for “in hisimage”) or to rearrange the syntax of the sentence to eliminate the need for a pronoun.

1.28God blessed them, and God said to them, “Be fruitful and multiply, and fill the earth”: the action described in
verse 27 is expanded in verse 28 to include a blessing and a chain of commands concerning fertility and
production—>be fruitful, multiply, and fill (see v. 22, where the same blessing and command to procreate are given to
the fish and birds). The coupling of these commands with the pronouncement “God saw ... it was very good” (v. 31)
can be seen as a celebration of human (reproductive?) sexuality.

and subdue it; and have dominion over ...: whereas the first three commands in verse 28 deal with fertility and
reproduction, the last two deal with domination and function.4 Their significance for gender issues is dependent upon
how one understands the object of the blessing in verse 28. God blessed “them” and then gave “them” a series of
commands. What is the referent to “them”?

If “them” refersto’ adam/humankind (seev. 26 for this collective usage),
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then it could be argued that the writer is simply referring to humankind as a species. As a species, humans are both
like and unlike other species. Like the birds and fish, they are blessed and commanded to be fertile and reproduce.
Unlike the birds and fish, they are given dominion and authority. While the writer understands that human females
participate in this authority because they are human, the writer shows no significant effort in this verse to make any
statement about the mutuality of males and females concerning function or position.

If “them” refersto the “male and female’” mentioned in the last cola of verse 27, then it could be argued that the writer
is drawing attention to the mutuality of the command and authority given by God. Both male and female are “to
subdue’ and “have dominion.”’

A Garden in Eden

The selection below isthe first part of alonger story that continues in Genesis 3. Usually assigned to the Y ahwist, the
story istraditionally dated to c. 900s-700s BCE. More recent attempts at dating, however, place it aslate as the 500s.
(Source: New Revised Standard Version of the Bible.)

Genesis 2:4b-25

2:41n the day that the LORD God made the earth and the heavens, 5when no plant of the field was yet in the earth and
no herb of the field had yet sprung up—for the LORD God had not caused it to rain upon the earth, and there was no
oneto till the ground; 6but a stream would rise from the earth, and water the whole face of the ground—7then the
LORD God formed man from the dust of the ground, and breathed into his nostrils the breath of life; and the man
became aliving being. 8And the LORD God planted a garden in Eden, in the east; and there he put the man whom he
had formed. 90ut of the ground the LORD God made to grow every tree that is pleasant to the sight and good for
food, the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.

10A river flows out of Eden to water the garden, and from there it divides and becomes four branches. 11The name of
thefirst is Pishon; it is the one that flows around the whole land of Havilah, where there is gold; 12and the gold of
that land is good; bdellium and onyx stone are there. 13The name of the second river is Gihon; it is the one that flows
around the whole land of Cush. 14The name of the third river is Tigris, which flows east of Assyria. And the fourth
river isthe Euphrates.

15The LORD God took the man and put him in the garden of Eden to till it and keep it. 16And the LORD God
commanded the man, “Y ou may freely eat of every tree of the garden; 17but of the tree of the knowledge of good and
evil you shall not eat, for in the day that you eat of it you shall die.”

18Then the LORD God said, “It is not good that the man should be alone;
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| will make him ahelper as his partner.” 19So0 out of the ground the LORD God formed every animal of the field and
every bird of the air, and brought them to the man to see what he would call them; and whatever the man called every
living creature, that was its name. 20The man gave names to all cattle, and to the birds of the air, and to every animal
of the field; but for the man there was not found a helper as his partner. 21So the LORD God caused a deep sleep to
fall upon the man, and he slept; then he took one of his ribs and closed up its place with flesh. 22And the rib that the
LORD God had taken from the man he made into a woman and brought her to the man. 23Then the man said,
“This at last is bone of my bones

and flesh of my flesh;

this one shall be called Woman,

for out of Man this one was taken.”
24Therefore aman leaves his father and his mother and clings to his wife, and they become one flesh. 25And the man
and his wife were both naked, and were not ashamed.
Commentary: Genesis 2:4b—25
2:7then the LORD God formed man from the dust of the ground: in the Hebrew there is aword play (paronomasia)
between the terms’ adam (“man,” NRSV ) and 'adamah (“ground,” NRSV ). Scholars disagree, however, on how
"adam should be translated and whether or not this word play is significant enough to be retained in trandlations.
There are:
1. those who are sensitive to gender issues and argue that ' adam is gender-inclusive in this particular context (see
““human being” in 2:7, Revised English Bible [REB]).
2. those who argue that the terms are linked by substance as well as assonance and that both should be preserved in
trandation. Such trandations, while being gender-inclusive, stress the creature’ s organic connectedness with the earth
(“earthling/earth,”5 “ earth creature/earth,” 6 “ human/humas,” 7 “ groundling/ground” 8). A variant of this approach is
Mieke Bal’s “clod/earth” which retains the substance of the Hebrew nouns but not their assonance.9
3. those who preserve the gender-specific trandlation of “man” for ' adam because they think that either:
a. man’s creation had priority over woman’s and thus has ontological significance. Therefore it istheologically
important to trandlate ' adam as “man/male,” or b. the author of Genesis 2 probably understood and intended ' adam as
“man/male.” 10 Therefore this trandation should be retained and recognized as one of the “irredeemable” androcentric
aspects of the text.11 It isworthy of note that in Genesis 4:25, the term * adam first appears without the definite article
and can be understood as the proper noun, “Adam.”
and breathed into his nostrils the breath of life; and the man became a living being: the Hebrew term nephesh
(“being,” NRSV ) refersto the life force that
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distinguishes the living from the dead rather than the body/soul dichotomy of postbiblical thought. Tranglations such

asthe KJV confused the general understanding of thisterm by rendering it as “soul.” At issue hereisthe claim, based
in part on this verse, that only man (the 'adam of v. 7a) has a soul. Note that animals also have nephesh (see Gen.
2:19).

2.18aThen the LORD God said, “It is not good that the man should be alone”: the Hebrew term 10’ tob (* not good,”
NRSV) in Genesis 2 stands in sharp contrast to the sevenfold affirmation “it was good” of Genesis 1 (vv. 4, 10, 12,
18, 21, 25, 31). Moreover, in the seventh affirmation (v. 31), the deity declares that humankind is‘‘very” good. This
isamarked difference from the ' adam of chapter 2 who is clearly deficient—in need of something.

“1 will make him a helper as his partner”: the Hebrew phrase ’ ezer kenegdo (“a helper as his partner,” NRSV) raises
two important trandation issues. What is an ’ezer, and how should one understand its connection to the term
kenegdo?

The masculine noun ’ezer is often traced to the root verb ' zr, “to help.” There islittle agreement, however, asto how
this term should be understood in relation to the ' adam. For example:

1. Yes, 'ezer means“helper.” Since “helpers’ are subordinate to those they help, the relationship between the ' adam
and the ' ezer is unequal, the ' ezer serving the 'adam.12

2. Yes, ezer means “helper.” In other biblical passages the term refersto God (Pss. 33:20, 115:9-11, 121:2, 124:8;
Exod. 18:4; Deut. 33:7, 26, 29) or a human prince or army (Ps. 146:3; Isa. 30:5; Ezek. 12:14; Dan. 11:34; Hos. 13:9)
all of whom are superior in status to the ones they help. Therefore, the relationship between the ' adam and the ’ezer is
unequal, the’ ezer being superior to the’adam.

3. Yes, 'ezer means “helper.” By itself, however, the term denotes neither superiority nor inferiority.13

4. No, 'ezer should not be trandated “helper.” Since the English term carries overtones of subordination not found in
the Hebrew term, it is better to translate ' ezer as either “companion” or “partner”.14

Another approach isto argue that ’ ezer should not be traced to the root word ' zr (to help) but gre (to be strong). Thus
"ezer should be trandlated as “power” and the verse should read: “apower equal to him.”15

Understanding the meaning of ' ezer kenegdo is further compounded because the prepositional phrase kenegdo (“as
his partner,” NRSV) is a hapax legomenon—a phrase appearing only once in the entire Hebrew Bible. Juxtaposed
with'ezer inv. 18, it istrandated in avariety of ways. “ahelp meet for him” (KJV); “ahelper fit for him” (RSV); “a
partner suited to him” (NEB); “a power equal to man” 16; “a helper against him” 17; “a companion corresponding to
it”18; “ahelp asits counterpart.” 19

In the above examples, kenegdo functions to clarify the relationship between the’ ezer and the ’ adam. But as can be
seen, thereis awide variety of opinions as to what kenegdo means. Indeed, its interpretation is as difficult asits
trandation. Some of the most commonly adopted positions are:
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1. kenegdo should be understood as “less than,” thus indicating that the ' ezer is subordinate to the needs and desires
of the ’adam.

2. kenegdo should be understood as “parallel with” or “on a par with” or “corresponding to,” thus indicating a mutual
and non hierarchical relationship between the ’ezer and the ’ adam.

3. kenegdo should be understood as “greater than,”” indicating that the ’ezer surpasses the ' adam.

4. kenegdo means “against” or “in opposition to,” thus indicating a tension between the ' ezer and kenegdo, atension
inherent in all relations between the sexes.

5. kenegdo means simply a“complimentary creature,” one who islike another (of the same species). It says nothing
of the relationship between male and female.

Thus the trandlation and interpretation of kenegdo can affect how one understands the relationship between the ’ ezer
and the ' adam. Depending upon which of the above is adopted, this relationship can be viewed as: (1) subordinating
the woman to the man, (2) subordinating the man to the woman, (3) affirming equality and mutuality between the
sexes, or (4) indicating arelationship filled with inherent tension. Note that the phrase ’ ezer kenegdo is repeated in
verse 20, where the reader is informed that no " ezer kenegdo for the ' adam was found among the animals.
2:21b—22athen he took one of his ribs and closed up its place with flesh. And the rib that the LORD God had taken
from the man he made into awoman: the Hebrew term sela (“rib,” NRSV ) also means“side” (e.g., the tabernacle's
side, Exod. 25-26; the Temple s side, 1 Kings 6:5; or amountainside, 1 Sam. 16:13). Thusthe term sela gaveriseto
two traditions concerning woman’s origins: (1) that she was fashioned out of a“rib” and (2) that she was
taken/separated from the “side” of the’adam. (According to Bal, if sela’ is understood as “side,” then it might refer to
“womb.” As“feet” are euphemistic of “testicles’ in the Hebrew Scriptures, so “side,” Bal suggests, may be
euphemistic for “belly” and thus refer to awomb and an “apparent reversal of sexual function.” 20)

Two aspects of woman'’s creation—its order and its method—are often topics of discussion. If we understand sela’ as
rib, then it could be argued that woman was created after man, from man. While some assume that this makes
woman’s creation derivative and secondary, others suggest that the last can be first, and argue for the superiority of
woman’s creation. If we understand sela’ as side or if we seein this verse sexual differentiation (the creation of man
and woman from a single androgynous being), then we might conclude that this verse describes a simultaneous rather
than sequential creation. Since neither the man’s creation nor the woman'’s creation would then precede the other,
neither man nor woman could argue for superiority based on the order of creation. 21

For those who see in this verse the creation of woman (as opposed to the creation of man in 2:7), attention is
sometimes drawn to the method by which God creates woman. While the verbal activity used to describe’adam’s
creation employs pottery imagery, woman’s creation utilizes the vocabulary of
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building/architecture. Bal, for example, concludes from this that woman’s creation is on a higher level than man’ s—it
is more difficult, more sophisticated, and requires more differentiated material .22

2:23Then the man said, “This at last is bone of my bones and flesh of my flesh: the phrase “bone of my bones and
flesh of my flesh” can be understood as a kinship formula or one that indicates a covenant or aliance. It is repeated in
Genesis 29:14 when Jacob and his uncle Laban meet and recognize the bonds of blood that connect them.

“this one shall be called Woman, for out of Man this one was taken’’: in the Hebrew there is aword play between the
terms’ish (man) and ’ishshah (woman). Although these Hebrew words sound similar, they are not etymologically
related (the word ’ishshah is not derived from ’ish). While there is no problem with the trandlation of these terms
(“woman” and “man”), there is debate over the identification of the phrase, “this one shall be called woman.” Does it
reflect the word pattern associated with the act of naming (a*naming formula’)? There are two clear positions on this
guestion:

1. No, itisnot anaming formula. A naming formula usually follows the pattern “ X called hisname Y” (subject + the
verb “to call” [Heb: gara] + noun “name’ [Heb: shem] + proper noun) (see also Gen. 4:17, 25, 26). Since the term
“name”’ ismissing in verse 23 and since the term “woman” is a common noun not a proper noun, then verse 23 does
not contain a“naming formula.” 23

2. Yes, naming does take place. The action of naming does not necessarily follow the pattern described above (see
Gen. 1). Moreover, since “woman” isanoun, not an adjective, it can function as a name even though it is not a proper
noun.24

The significance of the above debate revolves around the implications of “naming.” Naming, it is argued, implies
domination in the ancient world.25 If woman’s naming takes place in verse 23b, then it might suggest that a
hierarchical relationship existed between man and woman as part of the created order (not the result of their
disobedience). If woman’'s naming by man does not take place until 3:20 (“The man named his wife Eve’) then
hierarchy can be seen as perversion of creation’s original order.26 It should be mentioned that not all scholars who
find “naming” in 2:23 find “dominance.” For them, naming simply indicates a discernment of the true nature of the
thing named.

2:24Therefore a man leaves his father and his mother and clings to his wife, and they become one flesh: the Hebrew
term |-ken (“therefore,” NRSV) often concludes an etiological tale (see, e.g., Gen. 11:9, 16:14). While some scholars
see verse 24 asthe logical conclusion to verses 18-23, others argue that the creation of woman is complete by verse
23 and that verse 24 should be viewed as a gloss (a secondary addition, an insert).27 What is clear, in either case, is
that the verse functions etiologically; in other words, it explains something. Just what it explains, however, is
debatable. Some suggestions are:

1. Verse 24 explains the change of tribal identity connected with marriage.28

2. Verse 24 explains marriage as an ingtitution (whether patriarchal/patrilocal or matriarchal/ matrilocal is debated).
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1. Verse 24 explains marriage as a personal experience (love/attraction).

2. Verse 24 explainslove as a“force of nature’ apart from any legal institution.29

2:25And the man and his wife were both naked, and were not ashamed: there is aword play in the Hebrew between
the terms’arummim (“naked,” NRSV) in 2:25 and "arum (“ crafty,” NRSV) in 3:1. For a continuation of the themes of
nakedness see Genesis 3:7, 10, and 11.

The fact that “nakedness’ brings no “shame’’ in verse 25 raises questions. How should we understand “ nakedness’ ?

If it indicates “ powerlessness,” then it might refer to a state of vulnerability/hel plessness (yet unashamed of this
fact).30 If it refersto sexuality, then the absence of shame might indicate alack of sexual awareness.

Sent from the Garden

Genesis 3 is the continuation of the Y ahwist account in Genesis 2. While Genesis 2 centers on creation, Genesis 3
introduces the themes of disobedience and punishment. (Source: New Revised Standard Version of the Bible.)
Genesis 3:1-24

3:1Now the serpent was more crafty than any other wild animal that the LORD God had made. He said to the woman,
“Did God say, ‘Y ou shall not eat from any tree in the garden’?” 2The woman said to the serpent, “We may eat of the
fruit of the treesin the garden; 3but God said, ‘Y ou shall not eat of the fruit of the tree that isin the middle of the
garden, nor shall you touch it, or you shall die.”” 4But the serpent said to the woman, “Y ou will not die; 5for God
knows that when you eat of it your eyes will be opened, and you will be like God, knowing good and evil.” 6So when
the woman saw that the tree was good for food, and that it was a delight to the eyes, and that the tree was to be desired
to make one wise, she took of its fruit and ate; and she also gave some to her husband, who was with her, and he ate.
7Then the eyes of both were opened, and they knew that they were naked; and they sewed fig |eaves together and
made loincloths for themselves.

8They heard the sound of the LORD God walking in the garden at the time of the evening breeze, and the man and his
wife hid themselves from the presence of the LORD God among the trees of the garden. 9But the LORD God called
to the man, and said to him, “Where are you?’ 10He said, “1 heard the sound of you in the garden, and | was afraid,
because | was naked; and | hid myself.” 11He said, “Who told you that you were naked? Have you eaten from the tree
of which | commanded you not to eat?’ 12The man said, “ The woman whom you gave to be with me, she gave me
fruit from thetree, and | ate.” 13Then the LORD God said to the woman, “What is this that you have done?’ The
woman said, “ The serpent tricked me, and | ate.” 14The LORD God said to the serpent,
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“Because you have done this,

cursed are you among al animals

and among all wild creatures,
upon your belly you shall go,

and dust you shall eat

all the days of your life.
151 will put enmity between you and the woman,

and between your offspring and hers;
he will strike your head,

and you will strike his heel.”
16To the woman he said,
“1 will greatly increase your pangs in childbearing;
in pain you shall bring forth children,
yet your desire shall be for your husband,

and he shall rule over you.”
17And to the man he said,
“Because you have listened to the voice of your wife,
and have eaten of the tree about which | commanded you,
“You shall not eat of it,’

cursed is the ground because of you;

intoil you shall eat of it al the days of your life;
18thorns and thistles it shall bring forth for you;

and you shall eat the plants of the field.
19By the sweat of your face you shall eat bread

until you return to the ground,

for out of it you were taken;
you are dust,
and to dust you shall return.”

20The man named his wife Eve, because she was the mother of all living. 21And the LORD God made garments of
skins for the man and for hiswife, and clothed them.
22Then the LORD God said, “ See, the man has become like one of us, knowing good and evil; and now, he might
reach out his hand and take also from the tree of life, and eat, and live forever”—23therefore the LORD God sent him
forth from the garden of Eden, to till the ground from which he was taken. 24He drove out the man; and at the east of
the garden of Eden he placed the cherubim and a sword flaming and turning to guard the way to the tree of life.
Commentary: Genesis 3:1-24
3:1Now the serpent was more crafty than any other wild animal that the LORD God had made: the difficulty with the
Hebrew term nahesh (*‘ serpent,” NRSV) is not its trandation but its interpretation. In the ancient Near East the
serpent symbolized life, death, wisdom, nature, chaos, and fertility. It was only later,
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in postbiblical thought, that the serpent became identified as Satan or one of Satan’s minions.

He said to the woman: the text contains no explanation of the serpent’s motivations or why it addressed the woman
first. Therefore, questions such as “Why did the serpent tempt Eve?’ or “Why did it speak to her first?’ cannot be
answered from the text. Attempts to answer such guestions (the serpent spoke to Eve first because she was more
gullible, untrustworthy, or stupid than the man) are purely speculative and need to be recognized as such.

Y ou shall not eat from any tree of the garden’: note that the Hebrew that stands behind the term “you” (NRSV) in
this verseis the second person plural. Thisindicates that both man and woman are included in the command.

3:3but God said, ‘Y ou shall not eat of the fruit of the tree that isin the middle of the garden, nor shall you touch it, or
your shall die.” These are the first words spoken by the woman. Although she quotes Y ahweh’s command, her words
do not match Y ahwes words in Genesis 2:16-17. Some readers view this discrepancy as significant, an indication of
Eve' s stupidity, immorality, or lack of confidence in God’ s words.31 According to Bal, however, this“alleged error”
simply indicates Eve's confusion of the tree of knowledge with the tree of life—an understandabl e mistake.32

The fact that it is the woman not the man who enters into a lengthy dialogue with the serpent is understood positively
(Eve taking the initiative)33 or negatively (Eve assuming the initiative properly belonging to Adam).

3:6S0 when the woman saw that the tree was good for food, and that it was a delight to the eyes. the woman’ sfirst
two observations concerning the tree deal with the senses (seeing, tasting). Because of this, some interpreters
concluded that Eve (and thus all women) were inclined to the senses/sensual.

and the tree was desired to make one wise: frequently overlooked is the woman’s third observation—that the tree
could “make one wise’’—from which one could conclude, using the same logic above, that Eve was also inclined to
rational/intellectual pursuits.

she took of itsfruit and ate; and she also gave some to her husband, who was with her, and he ate: the prepositional
phrase’immah can be understood “with-her” if understood as having the attribute of a noun (see NRSV, KJV,
Jerusalem Bible [JB], New Authorized Version [NAV]). If it is understood adverbially as “gave it to her husband
[also]” then it does not have to be trandated (see RSV, NEB, Vulgate/Douai). The former position is supported by the
following narrative elements. (1) the woman is at the man’s side at the end of Genesis 2 and the sheis never said to
have |eft, (2) the serpent reports the command in the plural and Eve answers using “we,” and (3) the eyes of both are
opened simultaneoudly (instead of the woman’ s first and then the man’s).34

Adam’ s location during the dialogue between Eve and the serpent is significant in terms of his characterization. Since
verse 17 contains areference to Adam listening to Eve’ s voice, some conclude that Eve said (or did) something to
persuade Adam. Thus parallels are made between the serpent’ s dialogue with Eve and this implied dialogue between
Eve and Adam. From such
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speculation emerges the image of Eve (thus all women) as temptress luring Adam (thus all men) into disobedience. If
Adam is portrayed as with Eve (the nominal understanding of “immah), then the image of Eve as tempter loses some
of itscredibility. An Adam by Eve's side looks more like awilling participant than an unsuspecting victim.

3:7Then the eyes of both were opened, and they knew that they were naked: speculation arose as to what
“knowledge” resulted from Adam and Eve's eyes being “opened.” Why istheir reaction to their nakedness here
different than in Genesis 2:25, where they are “not ashamed”? Frequently it was suggested that Adam and Eve either
lost something (i.e., the clothing of glory that they originally wore, their virginity, their sexual innocence, their
immortality) or else gained something (an awareness of their bodies).

3:12The man said, “ The woman whom you gave to be with me, she gave me fruit from the tree, and | ate”: when
guestioned by God, the man blames the woman for giving him the fruit and blames Y ahweh for woman'’s creation.
3:13Then the LORD God said to the woman, ‘*What is this that you have done?’: these are God'’ s first direct wordsto
the woman. Before this, the woman was only implicitly addressed in the second person plural pronoun of the
prohibition.

The woman said, “ The serpent tricked me, and | ate”: like the man, the woman evades responsibility for her actions
by blaming another character—the serpent. Unlike the man, she does not blame God for creating the source of her
temptation.

3:16To the woman he said, “1 will greatly increase your pangsin childbearing: Y ahweh’'s words begin with the
infinitive absolute of the verb “to increase” which intensifies its meaning (“greatly increase,” NRSV). There are
problems, however, with the tranglation and syntax of the remaining words.

One point of debate surrounds the trandation of the terms issabon and heron. The term issabon is usually transated
“pain” or “toil.” Since the term occurs again in man’s punishment (v. 17) and is usually trandated “toil” or “work” in
that context, scholars like Meyers argue that it should be understood as “toil” in verse 16 as well.35 Thus, according
to Meyers, verse 16 describes childbirth as “hard work,” but it does not mandate that it be “painful.”

The term heron is more difficult to trandate. If understood as coming from the Hebrew root hry, then it is translated
“to conceive, become pregnant.” Other suggestions are: (1) from the Hebrew root hrr (to tremble) or hgy (to groan),
or (2) from the Ugaritic root hrr (to desire).36

The syntactical problem in this verse concerns the relationship between the two nounsissabon (“pangs,” NRSV) and
heron (“childbearing,” NRSV). Are they independent concepts or does the second term modify the first (a
hendiadys)? If they are separate concepts, then (depending on the trand ations of the terms) the phrase might read like
this:.

“your pains and your groaning” (LXX)

“your sorrows and your conceptions’ (Vulgate [V g], Peshitta [Pes])
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“your labor and your groaning” (NEB)

“your toil and your pregnancies’ 37

If the second term modifies the first, the phrase might read like this:

“the pain of thy conception” (ICC)

“your pain in childbearing” (RSV)

‘*great labor in childbearing” (REB)

“the pangs of your childbearing” (NAV)

“your trouble in childbearing” (TEV)

“(I shall give you) intense pain in childbearing” (New Jerusalem Bible [NJB])

yet your desire shall be for your husband, and he shall rule over you: the Hebrew term tesuga (“desire,” NRSV), while
fairly easy to trandate, is much harder to understand. The term occurs in Song of Songs 7:11-14, where it refersto the
man’s “desire” for awoman. It also occurs in an enigmatic phrase in Genesis 4.7 (“its[sin’s] desireisfor you, but you
can master it”).

What constitutes woman'’s desire? Suggestions range widely: (1) sexua attraction for her husband, (2) psychological
dependency on her husband, or (3) marital subservience (she desires whatever her husband desires).38 While many
trandations underscore woman'’ s subordination (“and he shall be your master” [NAB, NEB, AB (Authorized Bible)],
“yet you will be subject to him” [TEV], “and he shall rule over you” [NJV], “he will dominate you [NJB]),it is not
clear asto whether verse 16 represents a disruption of, or areturn to, the divine intent for male and female
relationships. Some of the explanations of this verse include:

1. Verse 16 mandates women'’s subordination in the post-Edenic world as part of woman’s punishment; gender
hierarchy now becomes the norm in life after the “fall.”

2. Verse 16 describes the gender relations of the writer’ sworld, relations that are implicitly critiqued by the
placement of this pronouncement in chapter 3 (life after disobedience) instead of chapter 2 (theideal); the normis
represented by the egalitarian relationship of chapter 2 not the hierarchical one of chapter 3.

3. Woman'’ s desire to control her husband (v. 16) is a departure from the subordinate position mandated by Genesis
2; the norm is subordination and verse 16 (read as resistance to that norm) signals the beginning of the war between
the sexes. Thus the husband’ sruleis the natural order (not a punishment), and all verse 16 indicates is that now
woman will fight it.

4. Verse 16 refersto areturn to normalcy. Woman was created subordinate in Genesis 2 but reversed that order when
she presumed to speak to the serpent. With the pronouncement in Genesis 3:16, God realigns the couple with the
hierarchical ideal of Genesis 2.

5. Verse 16 represents a perversion of the divinely established order of benevolent hierarchy. While the normis
woman’ s subordination to her husband, verse 16 indicates that men’s |eadership of women will now be tyrannical
rather than the benevolent protection ordained in chapter 2.

Adrien Bledstein offers a significant departure from the above options by suggesting, on the basis of the term’ s usage
in Genesis 4:7, that tesuga should
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be trandated as “desirable’ rather than “desire.” Thus, the woman will be attractive/ desirable to her husband.39

Nevertheless, for Bledstein, the end result of woman'’s subordination remains unchanged.

Bledstein’s exegesis raises the issue of the relationship of Genesis 3:16 to Genesis 4:7. J. Oosten and David Moyer
suggest that the enigmatic phrasein 4.7 (its[sin’s] desireis for you, but you must master it) is out of place in the Cain
story and originally belonged in Genesis 3:16. Such areading would make the “desire” and “dominion’’ of verse 16
reciprocal. Woman’s desire will be for her husband, and he will rule over her (v. 16b asit now stands), while man’s
desire shall be for hiswife and she shall rule over him (adding the phrase from 4:7)40

One final remark before we leave verse 16: there is no curse formulain God’ s address to the woman (see the curse on
the serpent in v. 14) nor is there a motivation clause explaining the cause for her punishment (“Because you have ...”;
see God’ s words to the serpent in v. 14 and to the man in v. 17).

3:17And to the man he said, “ Because you have listened to the voice of your wife, and have eaten of the treg”: thisis
the only reference to any speech between Eve and Adam. According to Jean Higgins, this reference should be
understood as an allusion to 3:12, where Adam blames both God and the woman for his plight. Whereas in verse 12
Adam evades responsibility, now heisforced to assume it—you listened and you ate.41

3:20The man named hiswife Eve. Eve isthe only character explicitly given a proper name in chapters 2 and 3. (See
note on the differentiation of the sexesin Gen. 2:23 and the issue of “naming.”) Trible sees this as witness to a break
in the egalitarian relations of Genesis 2.42 For Bal the naming of Eve marks the climax of her characterization—her
fall into subordination is now complete.43

because she was the mother of al living. The Hebrew hay (“living,” NRSV) is often understood as part of an
honorific title: The Mother of all Living. Mary Phil Korsak, however, prefers to retain the Hebrew wordplay of verse
20: “The groundling called hiswoman’s name Life (Eve) for sheisthe mother of all theliving.”44 Korsak’s
trangdation retains the assonance between the Hebrew terms hawwa (“Eve,” NRSV) and hay (“living,” NRSV ). She
believes that, understood in this manner, Eve' s name (“life”) shows how Genesis “pays a great tribute to woman.” 45
According to Bal, however, the name Eve/life reflects the “ sexual and social role” of woman. Thusin giving her this
particular name, the man determines that Eve will now be “imprisoned in motherhood.” 46

Life after Eden

Although many accounts of Eve's story stop with her expulsion from the garden, referencesto “Eve’ (4:1) and
Adam’s“wife” (4:25) occur in Genesis 4
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where life continues—east of Eden. (Source: New Revised Standard Version of the Bible.)

Genesis4:1-2, 25

4:1Now the man knew his wife Eve, and she conceived and bore Cain, saying, “| have produced a man with the help
of the LORD.” 2Next she bore his brother Abel. Now Abel was a keeper of sheep, and Cain atiller of the ground.
25Adam knew his wife again, and she bore a son and named him Seth, for she said, “God has appointed for me
another child instead of Abel, because Cain killed him.”

Commentary: Genesis 4:1-2, 25

4:1Now the man knew hiswife Eve: the Hebrew verb yada (the root of “knew” NRSV) sometimes refers to sexual
intimacy. Since the result of this‘‘knowing” isthe conception/birth of Cain, then its use in this verse may represent
the first unambiguous sexual reference in Genesis. Thisisthe second and last time the name “Eve” occursin the
Hebrew Scriptures (see Gen. 3:20 for the first reference).

and she conceived and bore Cain: Cain isthefirst child born in the Hebrew Scriptures. While the phrase “ I will
greatly increase,” in Genesis 3:16a, implies that childbirth has already taken place, Cain’sisthe first birth explicitly
mentioned.

“1 have produced a man with the help of the LORD”: the meaning and intent of Eve's declaration are not clear. llana
Pardes identifies Eve’ swords as a“maternal naming speech” and emphasizes that, while Eve was the object of
naming in 3:20, she now isthe subject of her son’s naming. As such, Pardes suggests that Eve now defines herself as
a“creatress.” 47

Although the narrative provides no insight into Eve’' s emotional state as she speaksin verse 1, her “mood” is often
supplied by commentators. U. Cassuto concludes, for example, that Eve' s “joy at giving birth to her first son”
prompts her to boast of “her generative power” that places her on par with the Divine Creator.48 Isaac Kikawada, on
the other hand, hears a note of humility behind Eve' s words.49

4:2Next she bore his brother Abel: Abel isthe second of three sons the Hebrew Scriptures ascribe to Eve.

4:25and she bore a son and named him Seth: for she said, “God has appointed for me another child instead of Abel,
because Cain killed him”: these words signal the birth of Eve' sthird and final son, and are the last words recorded in
Eve's“voice.” Asinverse 1, commentators often impute “mood” to these words. Cassuto, for example, insists that
Eve’s mood here is “one of mourning and calamity.” While he notes the similarity of form and content between 4:1-2
and 4:25, he nevertheless insists that Eve’ swords in verse 25 are “ uttered
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meekly with humility and modesty” in contrast to the joy and pride of verses 1-2.50 Westermann, however, who

hears Eve' s “voice’ in verses 1-2 as one of joy and praise (not inordinate pride), findsin verse 25 the same emotional
note. 51 Pardes sees the change from verse 1 to 25 (Eve moves from an active to a more passive role in her child's
naming) as evidence of Eve’'s“fall,” for the “son who was the object of her (pro)creative pride turns out to be the
destroyer of her creation.” 52

Adam’s Descendants

Although the last mention of Eve by name occurs in Genesis 4:2, there is one final allusion to the first woman of
Genesis 1:28 in Genesis 5:2 with its reference to the “male and female” created by God. (Source: New Revised
Standard Version of the Bible.)

Genesis5:1-5

1Thisisthe list of the descendants of Adam. When God created humankind, he made them in the likeness of God.
2Male and female he created them, and he blessed them and named them ** Humankind” when they were created.
3When Adam had lived one hundred thirty years, he became the father of a son in his likeness, according to his
image, and named him Seth. 4The days of Adam after he became the father of Seth were eight hundred years; and he
had other sons and daughters. 5Thus all the days that Adam lived were nine hundred thirty years: and he died.
Commentary: Genesis 5:1-5

5:1When God created humankind: The'adam is tranglated “humankind” (NRSV)in recognition of its gender-inclusive
content in this verse.

5:1-2he made them in the likeness of God. 2Male and female he created them: an allusion to Genesis 1:27, this
represents the last reference to the first woman in the Hebrew Scriptures.

he blessed them and named them “Humankind” when they were created: a naming formulaindicating humankind’s
formal naming by Elohim.

5:3Adam ... became the father of ason in his likeness, according to hisimage: note the similarity between this
statement and Genesis 1:27. As God made humankind in God’ s image, so now it is Adam who fathersa son in his
image. No mention is made of Eve.

5:4and he had other sons and daughters: these children are neither named or otherwise mentioned in the biblical text.
Theinclusion of “daughters’” hereis unusual because biblical geneal ogies often mention only sons.

5:5and he died: there is no comparable note in the Hebrew Scriptures marking the end of Eve'slife.
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CHAPTER TWO

Jewish Postbiblical Interpretations
(200S BCE—-200 CE)

INTRODUCTION

Jewish literature from 200 BCE to 200 CE reflects an interest in Eve and Adam far beyond that found in the Hebrew
Scriptures. Writings of the Apocrypha (Deuterocanon) and Pseudepigrapha (c. 200 BCE—200 CE) and of such
intellectuals as Philo (c. 20 BCE-50 CE) and Josephus (c. 37-100 CE) retell, expand, and comment on Genesis 1-5.
While many support hierarchical readings that subordinate Eve to Adam, others offer a more ambiguous, or at least
less negative, interpretation of the first woman/Eve.

Philo’s Eve: Woman in Need of a Master

The most pegjorative presentation of Evein this period isfound in the writings of Philo of Alexandria. Philo’s
treatment of Eve is riddled with damning observations about women:

1. Woman is the beginning of man’s trouble (Opificio Mundi [Op.] 151).

2. Mortality isthe result of sexual desire, and sexual desire is the result of woman (Op. 151-52).

3. Rather than bringing Life (as her name seems to indicate), Eve brought Adam’ s death (Quis Rerum Divinarum
Heres sit [Heres] 52).

4. Woman rules over death and vile things (Quaestiones et Solutionesin Genesin [QG] 1.37).
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1. Woman is more accustomed to deception (QG 1.33) and thus more easily deceived (QG 1.46).

2. Woman is less honorable than man (QG 1.27).

3. Man’ssin was that he gave up hisrightful position as master to subordinate himself to woman (Op. 165).

4. The created order is hierarchical, the woman being subordinate to the man (Op. 165).

Two elements of Philo’s treatment of Genesis 1-3 are particularly important for our interest in gender issues. his
treatment of the two creation accounts in Genesis 1-2 and his allegory of Adam and Eve in Genesis 2—3. According to
Philo, Genesis 1-2 provides two creation accounts because there were two creations (Op. 134). The first creation
(Gen. 1) described anoncorporeal, spiritual being made in the image of God (Op. 69). The second account (Gen. 2)
detailed the origin of man/male, the corporeal being (Heres 138-39). Thus the woman, who comes from man, has
secondary ontological status. She is two steps removed (being both corporeal and female) from the immortal image of
God found in Genesis 1.1

Philo also explored the alegorical (that is, symbolic) dimensions of Genesis 2—3. According to Philo, Adam and Eve
were archetypes of the husband/wife relation. Since hierarchy stabilized marriage2 then Adam’s sin was that he upset
the normal balance of gender relations by leaving his family (Gen. 2:24) and by listening to hiswife (Gen. 3:17)
(Legum Allegoriae [LA] 3.222-45).

Genesis 1-3 a so represented for Philo an allegory of the tripartite individual: (1) Adam = mind/rationality, (2) Eve =
sense perception/irrationality, and (3) the serpent = pleasure (Op. 165). Philo arranged these elementsin a hierarchy
with the mind foremost (followed by sense perception and pleasure). Although sense perception has value for Philo
(LA 2.7ff), itisclearly inferior to the mind (LA 3.222). Since sense perception needs supervision so that pleasure will
not dominateit, it isthe mind’ s responsibility to see that this control is achieved (LA 2.49ff).

Eve’'s Account: The Rest of the Story

In contrast to Philo, the Apocalypse of Moses (chaps. 15-30) provides readers with a more sympathetic image of Eve.
In these chapters, Evetells her side of the story. It is a story that, as John Levison notes, exonerates Eve in a number
of ways.3

1. Eveisgiven authority to present her own autobiography.

2. Eveisavictim of Satan’s deception—he appears to her as an angel and sings hymnsto God (17.1-2).

3. Twice Eve resists Satan because sheis afraid (18.2 and 6).

4. Evetakesan oath to give Adam the fruit and, although she wants to break it, she stands by her word (19.1-2;
20.3).

5. When Eve speaksto Adam, it is not she but Satan who speaks instead (21.3).

< previous page page 42 next page >



< previous page page 43 next page >

Page 43
1. Satan entered the Garden through Adam’ s portion, which was left unguarded (15.1-3).

2. Everelates God' s words without adding the command about touching the tree, and thus gets the command
“correct” (17.5).

3. Rather than accuse Eve to God, Adam asks Eve about her actions (23.4-5).

4. Adam accepts sole responsibility for the disobedience (27.1).

Since the image of Eve in chapters 15 through 30 of the Apocalypse of Moses differsradically from the onein
chapters 1 through 14 and 31 through 51 (where Eve is repeatedly denigrated), Levison suggests that chapters 15
through 30 were originally independent from their current context. The importance of this, according to Levison, is
significant:

What results from reading Apoc. Mos 15-30 independently? It is a fresh hearing of avoice sympathetic to the first
woman which was long obscured by its negative context. Contemporary analyses of the Apocalypse of Moses
invariably point out that Eve is blamed for the primeval sin.... Obviously, the predominance of negative statements
about Eve in the Apocaypse of Moses has blocked from these contemporary authors' view the positive evaluation of
Eve contained in her testament.4

Adam and Eve’s Disobedience

No other source from this period presents Eve in such a sustained sympathetic light as that found in the Apocalypse of
Moses 15-30. Nevertheless, the contemporary reader, so conditioned to hearing Eve blamed for the “original sin” of
all humankind, will be surprised at the lack of consensus in this period concerning: (1) the nature of humankind’s
disobedience (what they did wrong), (2) the significance of the disobedience (what happened as aresult), and (3) the
party primarily responsible (who was to blame).

Twentieth-century readers are familiar with the idea that humankindsfirst “sin” involved either the desire for sex or
the desire for knowledge. While the roots of these explanations are clearly visible in the writings of this period, there
isaremarkable lack of consensus as to whether or not desire for knowledge (sexual or otherwise) was humankind’s
disobedience. In Jubilees, for example, Adam ‘‘knows” (has intercourse with) Eve before they enter the Garden (3.6)
and thus before they disobeyed God (3.20-22). A different sequence of eventsisfound in 2 Baruch 56.5-6 where the
conception of children and the passion of parents are aresult (not cause) of humankind’ s first disobedience. Nor did
all see the thirst for wisdom as the motivating factor behind Adam and Eve' s disobedience. The writer of Sirach, for
example, describes knowledge and wisdom as God' s gifts. Although linked to creation, they are not something
forbidden to humankind and acquired through stealth (17:7 and 11).

One explanation of humankind’ s disobedience, largely unknown to twentieth-century readers, isits identification with
drunkenness. In 3 Baruch (Slavonic), for example, various angels are responsible for planting the Gar-
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den’strees (i.e., Michadl, the olive; Uriel, the nut; 4.7). The vineis planted by the angel Satanael and isidentified

with “sinful desire.” Thus eating the fruit (of the vine) is understood as the excessive drinking of wine (3 Bar. 4.8,
17).

As ancient writers speculated on what the first couple did wrong, so they commented on the significance of that
disobedience. While many viewed it as catastrophic for all creation, there was little agreement as to what that
catastrophe entailed. Suggestions raised by writers were quite diverse: moral corruption (Vita Adae et Evae [VAE]
44); change of diet (VAE 1-4); sorrow (VAE 47; Apoc. Mos. 39); loss of dominion (Apoc. Mos. 11.1-2) and glory
(Apoc. Mos. 21.6); loss of the animals’ ability to talk (Jub. 3.28); loss of spiritual joy (VAE 10.4); disruption of the
natural world (4 Ezra7.11-12; 2 Bar. 56.6); pain and illness (VAE 34.1-3; Apoc. Mos. 8.2; 2 Bar. 56.6); death (VAE
26.2; Apoc. Mos. 14.2-3); and ultimately God' s judgment by water and fire (VAE 49.3).

Viewing death as punishment (VAE 26.2; Apoc. Mos. 14.2-3), however, presupposed that humankind was originally
created immortal, an assumption not shared by writers such as Sirach and Josephus. For Sirach, death was part of the
natural order, not a divine punishment (33:7-13; 41:3-4; but see 25:24 for a different view). For Josephus, it was not
death per se that was humankind’ s punishment, but an early or untimely death. Thus, as aresult of Adam and Eve's
disobedience, humankind’ s longevity (not their immortality) was curtailed (Ant. 1.46) (see also 2 Bar. 17.2-3, 56.6).
Moreover, instead of Adam and Eve' s disobedience resulting in moral/inherited corruption (VAE 44), the writers of
Sirach, 4 Ezra, and 2 Baruch suggested that individual free will and moral responsibility were functional in life after
Eden (Sir. 15:11-20; 2 Bar 54.15-19; 4 Ezra 7.19-24; 8.55-62; 14.34; but for an exception to this see 4 Ezra 3.21-22,
25-26; 7.62-72).

Not surprisingly, since there was little consensus on either the nature or significance of the disobedience, writers of
this period also disagreed on who they held ultimately responsible. While the writer of 1 Enoch presented Adam and
Eve as equally culpable (98.4ff), other writers focused on Eve as the primary culprit (VAE 3.1). In support of Eve's
culpability, Sirach 25:24 is often cited as the first mention of Eve's sin and the death it brought upon humankind.
(Scholars such as Jack Levison, however, guestion whether the “woman” referred to in thisverseisrealy Eve. Other
candidates, Levison suggests, might be the “bad” wife of the surrounding verses, or the “daughters of men” in Genesis
6:1-4.5) Other selectionsin this chapter make Adam primarily responsible for human suffering. It was Adam’s ‘‘evil
heart” that made the post-Edenic world what it was (4 Ezra 3:20-26). Or, it was Adam’ s drunkenness that stood
behind the first disobedience (3 Bar. 4.8). Still others looked to the snake as the ultimate culprit in Genesis 3. It was
envy (Wis. 2:24) or the desire for revenge (Apoc. Mos. 16; VAE 12-17) that prompted the serpent to approach Eve.
Thus, it isthe serpent (understood as Satan or Satan’s minion) that is ultimately to blame for the Garden catastrophe.
A few writers went beyond Genesis 1-3 to find their foundational myth of human suffering. Genesis 6:1-4, with its
report of the intermarriage of the
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sons of God with the daughters of men, became crucial for the traditions preserved in Jubilees (5.1-11; 10.1-5) and 1
Enoch (6-11).

Eve and Jewish Women in Postbiblical Judaism

It isdifficult to reconstruct how images of this period’ s Eve influenced Jewish women’s daily lives. In part thisis due
to the heterogeneous nature of Judaism in this period. Indeed, the approaches to Eve's story presented in this chapter’s
selections, in some ways, reflect the variety of this period’ s Judaisms. As Tal Ilan remarks:

In the Second Temple period Jewish society was highly heterogeneous. Different groups lived by different versions of
Jewish law. Tannaitic halakhah was not fully adhered to in that period, both because it was not yet fully developed,
part of it being written after the destruction of the Temple, and because only a particular group attempted to live by it
before the Destruction. After the Destruction, adherence to tannaitic halakhah did not become more widespread,
despite the disappearance of many other competing groups.6

None of the selectionsin this chapter had the lasting effect on Judaism that the Talmud and Midrash would make
(200-600 CE; see the next chapter of this book). Thisis not to say, however, that the writings in this chapter had no
impact, either on their immediate audience, or on subsequent generations. The fact that they were written, in itself,
points to their writers' attempts to shape women’ s lives through Eve' s story. While we do not know the immediate
effect of Philo’s Eve on women’s lives, for example, we do know that she was more widely received by Hellenistic
Judaism than by Rabbinic Judaism. We also know that Christians accepted Philo’s Eve, and that later Maimonides
resurrected it for his medieval Jewish audience.7 Moreover, the influence of works such as the Life of Adam and Eve
would be immortalized for future generations in the words of John Milton’s Paradise Lost (see chapter six of this
book).

Background to the Selections

The works collected in this chapter can be grouped into three broad categories: (1) Apocrypha/Deuterocanon (Sirach,
2 Esdras [= 4 Ezra]); (2) Pseudepigrapha (Jubilees, 2 Baruch, 1 Enoch, Life of Adam and Eve/Apocalypse of Moses);
and (3) Jewish Philosophers and Historians (Philo, Josephus).

The term Apocrypha (also called Deuterocanon) refers to the thirteen works contained in old Greek manuscripts of the
Old Testament (Codex Vaticanus, Codex Sinaiticus, and Codex Alexandrinus) but not found in the Hebrew text
(Biblia Hebraica). These works date from about 300 BCE to 70 CE and were considered by many Jews during this
period to be authoritative. They were part of the Christian Old Testament until the sixteenth century when Martin

L uther and subsequent Protestants rejected them as noncanonical. At
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the Council of Trent (1546), the Roman Catholic Church affirmed their inspired status, labeling them the

Deuterocanon (“second canon”).8

The term “ pseudepigrapha’ is aterm used by scholars to refer to a contemporary grouping of ancient texts. James H.
Charlesworth suggests the following criteria as guidelines for including works in this collection:

First, the work must be at lest partialy, and preferably totally, Jewish or Jewish Christian. Second, it should date from
the period 200 B.C. to A.D. 200. Third, it should claim to be inspired. Fourth, it should be related in form or content
to the Old Testament. Fifth, it ideally is attributed to an Old Testament figure, who often claims to be the speaker or
author.9

Since the Pseudepigrapha represents atype of biblical interpretation, Charlesworth also identifies the various ways
that pseudepigraphical material relates to the biblical text:

1. Inspiration. The Old Testament serves primarily to inspire the author, who then evidences considerable
imagination, perhaps sometimes under influences from nonbiblical writings (ranging from the Books of Enoch to the
ArdaViraf). 2. Framework. The Old Testament provides the framework for the author’s own work. The original
setting of the Old Testament work is employed for appreciably other purposes. 3. Launching. A passage or story in
the Old Testament is used to launch another, considerably different reflection. The original setting is replaced. 4.
Inconsequential. The author borrows from the Old Testament only the barest facts, names especially, and composes a
new story. 5. Expansions. Most of these documents, in various ways and degrees, start with a passage or story in the
Old Testament, and rewrite it, often under the imaginative influence of oral traditions linked somehow to the biblical
narrative.10

Of the works treated in this chapter, five are commonly included in collections of Pseudepigrapha: Jubilees, 1 Enoch,
2 Baruch, Life of Adam and Eve, and the Apocalypse of Moses.

Besides sel ections from the Apocrypha/Deuterocanon and the Pseudepigrapha, this chapter also contains material
from two Jewish intellectuals of the first century CE: the soldier turned historian, Flavius Josephus (whose Jewish
name was Joseph ben Mattathias); and the philosopher, Philo of Alexanderia (sometimes called Philo Judaecus). Of
Philo’s many writings, three in particular are important for his treatment of Genesis 1-3: De Opificio Mundi 24-25,
6488, 134-69; Legum Allegoriae 1.31-42, 2.4+; and Quaestiones et Solutiones in Genesin. Since our spaceis
limited, only portions from the last are presented in this chapter.

Although the selections in this chapter represent a broad range of literary
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genre, they have one thing in common—a fascination with Genesis 1-3 and the significance of Adam and Eve' s story.
NOTESTO CHAPTER 2, INTRODUCTION

1. Philo did not read the phrase “male and female’ in Genesis 1:27c¢ as the conclusion to v. 27 aand b, but as the
beginning of a new idea. One must keep in mind that the punctuation we have today for the Septuagint was not in
placein the first century CE. Judith Romney Wegner, “Philo’s Portrayal of Women—Hebraic or Hellenic?’ in Amy-
Jill Levine, editor, “Women Like This’: New Perspectives on Jewish Women in the Greco-Roman World, Society of
Biblical Literature: Early Judaism and Its Literature, 1 (Atlanta: Scholars Press, 1991), p. 45.

2. According to Philo, each gender had its appropriate role and sphere of activity: husbands that of activity,
leadership, and the public realm; and wives that of passivity, obedience, and the home (QG 1.26).

3. John Levison, “The Exoneration of Eve in the Apocalypse of Moses 15-30,” Journal for the Study of Judaismin
the Persian, Hellenistic and Roman Period 20 (1978): 135-50.

4. John Levison, “The Exoneration of Eve,” p. 150.

5. Jack Levison, “Is Eveto Blame? A Contextual Analysis of Sirach 25:24,” Catholic Biblical Quarterly 47 (1985):
617-23.

6. Tal llan, Jewish Women in Greco-Roman Palestine (Peabody, Mass.: Hendrickson, 1996), p. 228.

7. Daniel Boyarin, Carnel Israel: Reading Sex in Talmudic Culture (Berkeley: University of California Press, 1993),
pp. 31-106.

8. James H. Charlesworth, “ Apocrypha,” in David Noel Freedman, editor, The Anchor Bible Dictionary (New Y ork:
Doubleday, 1992), vol. 1, pp. 292-94.

9. James H. Charlesworth, LXX: The Pseudepigrapha and Modern Research, Septuagint and Cognate Studies 7 (Ann
Arbor: Scholars Press, 1981), p. 21.
10. James H. Charlesworth, “In the Crucible: The Pseudepigrapha as Biblical Interpretation,” in D. R. G. Beattie and
M. J. McNamara, editors, The Aramaic Bible: Targumsin Their Historical Context, Journal for the Study of the Old
Testament, Supplement Series 166 (Sheffield: JSOT Press, 1994), p. 29.

APOCRYPHA (DEUTEROCANON)

AND PSEUDEPIGRAPHA

| Enoch

The tradition in Genesis 5:24 that Enoch did not die gave rise to much speculation. 1 Enoch (sometimes referred to as
the Ethiopic Book of Enoch) is the oldest of the three pseudepigraphs that bear Enoch’s name and reflect this
speculation. 1 Enoch is a composite work, stemming from at least five authors and periods: The Astronomical Book
(chaps. 72-82, c. 200s BCE); The Book of the Watchers (chaps. 1-36, c. 200s BCE); Epistle of Enoch (chaps.
91-107, c. 170
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BCE); The Book of Dreams (chaps. 83-90, date uncertain); and The Book of Parables (chaps. 3771, date uncertain).
Our selection (32.3-6) is taken from the second oldest section, The Book of the Watchers. This book describes the
angels' disobedience (chaps. 611, based on Genesis 6:1-4) and Enoch’ s two angelically guided journeys throughout
creation (chaps. 17-19 and 20-36).

In the passage below (32.3-6), Enoch (on hisjourney to the East) visits a beautiful garden that his angelic companion
Raphael identifies as Eden. Neither Adam nor Eve is singled out for blame in Raphael’ s comments concerning the
first couple. Moreover, the only punishment associated with their disobedience is their expulsion from the Garden.
(Source: “1 Enoch,” trandated by E. Isaac, in James H. Charlesworth, editor, The Old Testament Pseudepigrapha,
Garden City, N.Y.: Doubleday, 1983, val. 1, p. 28.)

1 Enoch 1-36 (c. 200s BCE)

32.3-6

32.3And | came to the garden of righteousness and saw beyond those trees many (other) large (ones) growing
there—their fragrance sweet, large ones, with much elegance, and glorious. And the tree of wisdom, of which one eats
and knows great wisdom, (was among them). 4lt looked like the colors of the carob tree, itsfruit like very beautiful
grape clusters, and the fragrance of this tree travels and reaches afar. 5And | said, “Thistree is beautiful and its
appearance beautiful and pleasant!” 6Then the holy angel Raphael, who was with me, responded to me and said,
““Thisvery thing is the tree of wisdom from which your old father and aged mother, they who are your precursors, ate
and came to know wisdom; and (consequently) their eyes were opened and they realized that they were naked and
(so) they were expelled from the garden.”

Sirach

Sirach (also known as Ben Sira or Ecclesiasticus) is the longest and one of the oldest books in the Apocrypha
(Deuteroncanon). Patterned after the book of Proverbs, it contains observations about life presented in various
wisdom forms (e.g., proverbs). According to its prologue, it was written in Hebrew by the trandator’ s grandfather
(Ben Sira) and later trandated into Greek by the grandson (c. 132 BCE). The purpose of Sirach isto address the clash
of cultures (Hellenism versus Judaism) experienced by the writer’ s second-century audience.

Although the selections below mention neither Adam nor Eve explicitly, they represent a discussion of concepts that
are often associated with Genesis 1-3. The first two passages (15:11-20; 17:1-10) emphasi ze wisdom as God’ s gift,
human free will, and death as part of the natural order. These emphases stand in tension with those of later writers
who identified the sin of the Garden as the desire for wisdom, and the punishment for that sin as moral
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corruption and death. The last selection below (25:16-26) makes a causal connection between woman, sin, and death.
Whether or not the “woman” to which the author refersis Eve, or the “evil wife” of the surrounding verses, or even
the “daughters of men” of Genesis 6:1-4, however, isnot clear. If it refersto Eve, then thisis the earliest post-Genesis
association of Eve with the entrance of sin and death into the world. (Source: New Revised Standard Version of the

Bible.)
Sirach (c. 180 BCE)
15:11-20
15:11Do not say, “It wasthe Lord's
doing that | fell away”;
for he does not do what he hates.
12Do not say, “It was he who led me astray’’;
for he has no need of the sinful.
13The Lord hates al abominations,
such things are not loved by
those who fear him.
141t was he who created humankind
in the beginning,
and he left them in the power
of their own free choice.
15If you choose, you can keep the commandments,
and to act faithfully is a matter
of your own choice.
16He has placed before you fire and water;
stretch out your hand for
whichever you choose.
17Before each person are life and death,
and whichever one chooses will be given.
18For great is the wisdom of the Lord;
he is mighty in power and sees everything;
19his eyes are on those who fear him,
and he knows every human action.
20He has not commanded anyone to be wicked,
and he has not given anyone
permission to sin.
17:1-11
17:1The Lord created human beings out of earth,
and makes them return to it again.
2He gave them afixed number of days,
but granted them authority
over everything on the earth.
3He endowed them with strength like his own,

< previous page page 49

next page >



< previous page page 50 next page >
Page 50

and made them in his own image.
4He put the fear of them in al living beings,
and gave them dominion over beasts and birds.
6Discretion and tongue and eyes,
ears and amind for thinking he gave them.
THe filled them with knowledge and understanding,
and showed them good and evil.
8He put the fear of him into their hearts
to show them the majesty of hisworks.
10ANd they will praise his holy name,
9to proclaim the grandeur of his works.
11He bestowed knowledge upon them,
and allotted to them the law of life.
25:16-26
25:161 would rather live with alion
and a dragon than live with an evil woman.
17A woman’ s wickedness changes her appearance,
and darkens her face like that of a bear.
18Her husband sits among the neighbors,
and he cannot help sighing bitterly.
19Any iniquity issmall compared to a woman’siniquity;
may asinner’slot befall her!
20A sandy ascent for the feet of the aged—
such isagarrulous wife to a quiet husband.
21Do not be ensnared by awoman’ s beauty,
and do not desire awoman for her possessions.
22There iswrath and impudence and great disgrace
when a wife supports her husband.
23Dg ected mind, gloomy face,
and wounded heart come from an evil wife.
Drooping hands and weak knees
come from the wife who does
not make her husband happy.
24From awoman sin had its beginning,
and because of her we dll die.
25Allow no outlet to water,
and no boldness of speech to an evil wife.
26If she does not go as you direct,
separate her from yourself.
Jubilees
The book of Jubilees, written sometime in the second century BCE, is one of the earliest Jewish pseudepigraphs from
the Second Temple period. Based on an aleged revelation from the Angel of the Presence to Moses at Mt. Sinai
(1:29-2:1), the book retells the biblical account found in Genesis 1:1 to
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Exodus 12:50. Much of the creative and editorial activity in Jubilees can be understood as a response to second
century threats to Judaism (by overt acts such as those of Antiochus 1V Ephiphanes and by more covert pressures
exerted on Judaism by the surrounding Hellenistic culture). The author counters Hellenistic influence by emphasizing
the Jewish Law and calendar and by focusing on Israel’ s ancestors as models of virtue. Thusin Jubilees, the Garden
becomes holy ground (and the foundation for the purity legislation in Leviticus 12), Adam becomes a virtuous
ancestor who performs priestly functions, and the Genesis 6:1—4 story (with its mixture of humans and angels)
becomes the arch sin of the angelic hosts and the cause for humankind’ s ongoing misery.

The selections below are “rewritten” portions of Genesis 14 that differ from the biblical text in significant ways.
Some of the differences that concern gender issues are: God’ s command to “be fruitful and multiply” is missing
(2.14); dominion is granted to Adam only (2.14); Adam realizes his loneliness upon seeing the animalsin pairs (3.3);
Eve' s creation takes place outside of the garden (3.5-9); Adam and Eve have sex before entering the garden (3.6);
marriage is given ontological status (3.6); the laws of women’simpurity are linked to creation (3.8-14); Eve's
“*shame” requires cover (3.21); Eve covers herself before giving Adam the fruit (3.21); the laws against nudity are
linked to Adam and Eve' s expulsion (3.31); Eve has two daughters,  Awan (4.1) and ' Azurah (4.8); and Eve bears
Adam atotal of fourteen children (4.1-10). (Sources:. “Jubilees,” trandated by O. S. Wintermute, in James H.
Charlesworth, editor, The Old Testament Pseudepigrapha, Garden City, N.Y.: Doubleday, 1985, vol. 2, pp. 55-61.)
Jubilees (c. mid-100s BCE)

2.1,13-16

2.1And the angel of the presence spoke to Moses by the word of the LORD, saying, “Write the whole account of
creation, that in six days the LORD God completed all hiswork and all that he created. And he observed a sabbath the
seventh day, and he sanctified it for all ages. And he set it (as) asign for all hisworks.”

13And on the sixth day he made al of the beasts of the earth and all of the cattle and everything which moves upon
the earth. 14And after al of this, he made man—male and female he made them—and he gave him dominion over
everything which was upon the earth and which was in the seas and over everything which flies, and over beasts and
cattle and everything which moves upon the earth or above the whole earth. And over all this he gave him dominion.
And these four kinds he made on the sixth day. 15And the total was twenty-two kinds. 16And he completed all of his
work on the sixth day, everything which is in the heavens and the earth and the seas and the depths and in the light
and in the darkness and in every place.
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3.1-35

3.1And in six days of the second week, by the word of the LORD, we brought to Adam al of the beasts, and all of the
cattle, and al of the birds, and everything which moves on the earth, and everything which moves in the water, each
one according to its kind, and each one according to its likeness: the beasts on the first day, and cattle on the second
day, and the birds on the third day, and everything which moves upon the earth on the fourth day, and whatever
moves in the water on the fifth day. 2And Adam named all of them, each one according to its name, and whatever he
called them became their names. 3And during these five days Adam was observing all of these, male and female
according to every kind which was on the earth, but he was a one and there was none whom he found for himself,
who was like himself, who would help him.

4And the LORD said to us, “It is hot good that the man should be alone. Let us make for him a helper who is like
him.” 5And the LORD our God cast a deep sleep upon him, and he slept. And he took one bone from the midst of his
bones for the woman. And that rib was the origin of the woman from the midst of his bones. And he built up the flesh
in place of it, and he constructed a woman.

6ANnd he awakened Adam from his sleep, and when he awoke, he stood up on the sixth day. And he brought her to
him and he knew her and said to her, “Thisis now bone of my bone and flesh from my flesh. This one will be called
my wife because she was taken from her husband.”

7Therefore aman and woman shall be one. And therefore it shall be that a man will leave his father and his mother
and he will join with his wife and they will become one flesh.

8In the first week Adam was created and also the rib, hiswife. And in the second week he showed her to him. And
therefore the commandment was given to observe seven days for amale, but for afemale twice seven days in their
impurity.

9ANd after forty days were completed for Adam in the land where he was created, we brought him into the garden of
Eden so that he might work it and guard it. And on the eighth day his wife was also brought in. And after this she
entered the garden of Eden. 10And therefore the command was written in the heavenly tablets for one who bears, “1f
she bears amale, she shall remain seven days in her impurity like the first seven days. And thirty-three days she shall
remain in the blood of her purity. And she shall not touch anything holy. And she shall not enter the sanctuary until
she has completed these days which are in accord with (the rule for) amale (child). 11And that which isin accord
with (the rule for) afemale is two weeks—Ilike the two first weeks—in her impurity. And sixty-six days she shall
remain in the blood of her purity. And their total will be eighty days.”

12And when she finished those eighty days, we brought her into the garden of Eden because it is more holy than any
land. And every tree which is planted
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initisholy. 13Therefore the ordinances of these days were ordained for anyone who bears a male or female that she
might not touch anything holy and she might not enter the sanctuary until these days are completed for amale or
female. 14Thisisthe law and testimony which iswritten for Isragl so that they might keep it always.

15And during the first week of the first jubilee Adam and his wife had been in the garden of Eden for seven years
tilling and guarding it. And we gave him work and we were teaching him to do everything which was appropriate for
tilling. 16And he wastilling. And he was naked, but he neither knew it nor was he ashamed. And he was guarding the
garden from the birds and beasts and cattle and gathering its fruit and eating. And he used to set aside the rest for
himself and hiswife. And what was being guarded he set aside.

17At the end of seven years which he completed there, seven years exactly, in the second month on the seventeenth
day, the serpent came and drew near to the woman. And the serpent said to the woman, “ The LORD commanded you,
saying, ‘Y ou shall not eat from any tree which isin the garden.””” 18And she said to him, “The LORD said, ‘ Eat from
all of the fruit of the treeswhich arein the garden.” But the LORD said to us, ‘Y ou shall not eat from the fruit of the
tree which isin the midst of the garden, and you shall not touch it lest you die.”” 19And the serpent said to the
woman, “It is not (true) that you shall surely die because the LORD knows that on the day you eat of it your eyes will
become opened and you will become like gods, and you will know good and evil.”

20And the woman saw the tree that it was pleasant and it was pleasing to the eye and its fruit was good to eat and she
took some of it and she ate. 21And she first covered her shame with afig leaf, and then she gave it to Adam and he
ate and his eyes were opened and he saw that he was naked. 22And he took afig leaf and sewed it and made an apron
for himself. And he covered his shame.

23And the LORD cursed the serpent and he was angry with it forever. And he was angry with the woman also
because she had listened to the voice of the serpent and had eaten. And he said to her, 24“1 will surely multiply your
grief and your birth pangs. Bear childrenin grief. And to your husband is your return and he will rule over you.”
25And to Adam he said, “Because you listened to the voice of your wife and you ate from that tree from which |
commanded you that you should not eat, the land shall be cursed because of you. Thorns and thistles shall sprout up
for you. And eat your bread in the sweat of your face until you return to the earth from which you were taken because
you are earth and to the earth you will return.”

26And he made for them garments of skin and he dressed them and sent them from the garden of Eden. 27And on that
day when Adam went out from the garden of Eden, he offered a sweet-smelling sacrifice—frankincense, galbanum,
stacte, and spices—in the morning with the rising of the sun from the day he covered his shame. 280n that day the
mouth of all the beasts and cattle and birds and whatever walked or moved was stopped from speaking because all of
them used to speak with one another with one speech and one
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language. 29And he sent from the garden of Eden all of the flesh which was in the garden of Eden and all of the flesh
was scattered, each one according to its kind and each one according to its family, into the place which was created
for them. 30But from all the beasts and all the cattle he granted to Adam alone that he might cover his shame.
31Therefore it is commanded in the heavenly tablets to all who will know the judgment of the Law that they should
cover their shame and they should not be uncovered as the gentiles are uncovered.

32And on thefirst of the fourth month Adam and his wife went out from the garden of Eden and dwelt in the land of
"Elda, in the land of their creation. 33And Adam named his wife Eve. 34They had no son until the first jubilee but
after this he knew her. 35And he tilled the land as he had been taught in the garden of Eden.

4.1-2, 7-10

4.1And in the third week in the second jubilee, she bore Cain. And in the fourth she bore Abel. And in the fifth she
bore’ Awan, his daughter. 2And at the beginning of the third jubilee, Cain killed Abel because the sacrifice of Abel
was accepted, but the offering of Cain was not accepted.

7And Adam and his wife were mourning four weeks of years on account of Abel. And in the fourth year of the fifth
week they rejoiced. And Adam again knew his wife and she bore a son for him. And he named him Seth because he
said, “The LORD has raised up another seed for us upon the earth in place of Abel because Cain killed him.” 8And in
the sixth week he begat * Azura, his daughter.

9ANd Cain took his sister, ’ Awan, as awife, and she bore for him Enoch at the end of the fourth jubilee. And in the
first year of the first week of the fifth jubilee, buildings were constructed in the land. And Cain built a city and he
named it with the name of his son, Enoch. 10And Adam knew Eve, his wife, and she bore nine more children.
Wisdom of Solomon

Written in Greek by a Hellenized Jew in Alexandria, the Wisdom of Solomon defends the intellectual dimension of
Jewish faith against the “pagan” faith of the Egyptians. The work, often classified as an “exhortation’’ (a protreptic),
isdivided into three parts. Wisdom and immortality (1:1-6:21), Solomon and his quest for Wisdom (6:22-10:21), and
Wisdom and the Exodus (11-19). Our selection is from the first section, and concludes a diatribe in which the
ungodly speak for themselves. Two important themes of the book are the immortality of the soul and the nature of
(and quest for) Sophia (Wisdom).

In the selection below (2:21-25), we have the earliest biblical references to the devil and Genesis 3, and “envy” asa
motive for the devil’ s actions. The
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passage also blames the devil, rather than Adam and Eve, for the entry of death into the world. (Source: New Revised

Standard Version of the Bible.)
Wisdom of Solomon (c. 30s BCE-100 CE)
2:21-25
2:21Thus they reasoned,
but they were led astray,
for their wickedness blinded them,
23and they did not know
the secret purposes of God,
nor hoped for the wages of holiness,
nor discerned the prize for blameless souls;

24for God created us for incorruption,

and made us in the image of his own eternity,
25but through the devil’ s envy

death entered the world,

and those who belong to his company

experienceit.
2 Esdras
2 Esdras 3—14 is a Jewish apocal ypse composed of seven visions (3:1-5:20; 5:21-6:34; 6:35-9:25; 9:26-10:59;
11-12; 13; 14). Set in the fictional world of sixth-century Babylonia, it uses the Babylonian defeat of Jerusalem and
the destruction of the Templein 587 BCE as aliterary vehicle to address the Roman defeat of Jerusalem and the
Templ€e' s destruction in 70 CE.
In the selection below (3:20-26), Adam’s “evil heart” (not Eve's) is blamed for his transgression. Like Adam,
Adam’ s descendants also have this “evil heart” and transgress. (Source: New Revised Standard Version of the Bible.)
2 Esdras 3-14 [4 Ezra] (c. 100 CE)
3:20-26
3:20"Y et you did not take away their evil heart from them, so that your law might produce fruit in them. 21For the
first Adam, burdened with an evil heart, transgressed and was overcome, as were also all who were descended from
him. 22Thus the disease became permanent; the law was in the hearts of the people along with the evil root; but what
was good departed, and the evil remained. 23S0 the times passed and the years were completed, and you raised up for
yourself a servant, named David. 24Y ou commanded him to build a city for your name, and there to offer you
oblations from what is yours. 25This was done for many years; but the inhabitants of the city transgressed, 26in every-
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thing doing just as Adam and all his descendants had done, for they also had the evil heart.

2 Baruch

2 Baruch (otherwise known as the Syriac Apocaypse of Baruch) is a second-century CE pseudepigraph writtenin
response to the destruction of Jerusalem in 70 CE. Like 2 Esdras 3-14 (4 Ezra), 2 Baruch is set within a sixth-century
BCE story world. Thisfictional setting is the vehicle through which the author addresses the Roman defeat of
Jerusalem and the Templ€e' s destruction in 70 CE. The question of inherited corruption versus moral choice and
responsibility is one of the book’ s key themes.

The first two of the four selections below suggest that, although Adam'’ s disobedience ushered in death and other
physical ills (described in detail in 56.6), it did not take away individual moral choice and responsibility. The third
selection describes the “dark waters’ of catastrophe unleashed on the world as aresult of Adam’ s actions. Although
conversant with Eve's part in the disobedience (see 48.42) the author focuses primarily on Adam. In the
eschatological vision contained in the fourth selection, the “ dark waters'’ give way to the “bright waters’ as the
punishments given to the man and woman in Genesis 3 are rescinded. (Source: “2 Baruch,” trandlated by A. F. J.
Klijn, in James H. Charlesworth, editor, The Old Testament Pseudepigrapha, Garden City, N.Y.: Doubleday, 1983,
vol. 1, pp. 637, 640, 646.)

2 Baruch (c. early 100s CE)

48.42-47

48.42And | answered and said:

O Adam, what did you do to all who were born after you? And what will be said of the first Eve who obeyed the
serpent, 43so that this whole multitude is going to corruption? And countless are those whom the fire devours.

44But again | shall speak before you.

45Y ou, O Lord, my Lord, you know that which isin your creation, 46for you commanded the dust one day to produce
Adam; and you knew the number of those who are born from him and how they sinned before you, those who existed
and who did not recognize you as their Creator. 47And concerning all of those, their end will put them to shame, and
your Law which they transgressed will repay them on your day.

54.13-19

54.13For with your counsel, you reign over all creation which your right hand has created, and you have established
the whole fountain of light with yourself, and you have prepared under your throne the treasures of wisdom. 14And
those who do not love your Law are justly perishing. And the torment of judgment will fall upon those who have not
subjected themselves to your power. 15For,
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although Adam sinned first and has brought death upon all who were not in his own time, yet each of them who has
been born from him has prepared for himself the coming torment. And further, each of them has chosen for himself
the coming glory. 16For truly, the one who believes will receive reward.

17But now, turn yourselves to destruction, you unrighteous ones who are living now, for you will be visited suddenly,
since you have once rejected the understanding of the Most High. 18For his works have not taught you, nor has the
artful work of his creation which has existed always persuaded you. 19Adam is, therefore, not the cause, except only
for himself, but each of us has become our own Adam.

56.6-9

56.6For when he transgressed, untimely death came into being, mourning was mentioned, affliction was prepared,
illness was created, labor accomplished, pride began to come into existence, the realm of death began to ask to be
renewed with blood, the conception of children came about, the passion of the parents was produced, the | oftiness of
men was humiliated, and goodness vanished. 7What could, therefore, have been blacker and darker than these things?
8Thisisthe beginning of the black waters which you have seen.9And from these black waters again black were born,
and very dark darkness originated.

73.7-74.4

73.7And women will no longer have pain when they bear, nor will they be tormented when they yield the fruits of
their womb.

74.1And it will happen in those days that the reapers will not become tired, and the farmers will not wear themselves
out, because the products of themselves will shoot out speedily, during the time that they work on them in full
tranquillity. 2For that timeisthe end of that which is corruptible and the beginning of that which isincorruptible.
3Therefore, the things which were said before will happen init. Therefore, it is far away from the evil things and near
to those which do not die. 4Those are the last bright waters which have come after the last dark waters.

Life of Adam and Eve

The Life of Adam and Eve is preserved in both aLatin text (Vita Adae et Evae) and a Greek text (known also as the
Apocalypse of Moses). Although dated as | ate as the fourth century ce, the tradition behind them is usually located
within the first two centuries of the common era.

In the passage from the Latin text below (chaps. 30—44), a dying Adam recounts to his children his expulsion from
Eden, and commissions Eve and Seth to return there for some oil from the tree of mercy. The subsequent trip isa
disaster: a serpent bites Seth on the way, and when Eve and Seth arrive the
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angels refuse them pain relief for Adam. Some of the significant developments concerning Eve's characterization are:
the blaming of Eve for Adam’s pain (by Eve 35.2-3; 37.2; by the beast/serpent 38.1-3; and by Adam 44.1-2); the
addressing of Adam, not Eve, by the divine speakers (41.1-43.3); and the emphasis on Seth’ sidentity as the “image
of God” (37.3; 39.2-3) and “man of God” (41.2) while no such favorable epithet is used of Eve. This characterization,
when combined with the rest of the work, serves to elevate the status of the male characters (Adam/Seth) while
lowering that of the female (Eve).

In our second selection (chaps. 15-30 of the Greek text [Apocaypse of Moses]), Eve presents her account of the first
couple' s expulsion from Eden. Its sympathetic portrayal of Eve (see the discussion in the general introduction to this
chapter) standsin contrast to her imaging in the surrounding materials. Moreover, thereis no parallel to these chapters
in the tradition’s Latin version. (Source: “Life of Adam and Eve,” trandated by M. D. Johnson, in James H.
Charlesworth, editor, The Old Testament Pseudepigrapha Garden City, N.Y.: Doubleday, 1985, Val. 2, pp. 270-87.)
Life of Adam and Eve (c. late 100s—400 CE)

Latin Text, Vita Adae et Evae, 3044

30.1After Adam had lived 930 years, he knew his days were at an end and therefore said, “Let all my sons be gathered
to me, that | may bless them before | die, and speak with them.” 2And they assembled in three partsin his sight at the
oratory where they used to worship the LORD God. 3And they asked him, **What is it with you, Father, that you
should gather us together? And why are you lying on your bed?’ 4And Adam answered and said, “My sons, | am sick
with pains.” And all his sons said to him, “What isit, Father, to be sick with pains?’

31.1Then his son Seth said, “Lord, perhaps you have longed for the fruit of Paradise of which you used to eat, and
that iswhy you are lying in sadness. 2Tell me and | will go to the vicinity of the entrances to Paradise 3and will put
dust on my head and throw myself to the ground before the gates of Paradise and mourn with great |lamentation,
entreating the LORD. Perhaps he will hear me and send his angel to bring me the fruit which you desire.” 4Adam
answered and said, “No, my son, | do not long for (that); but | have weakness and great pain in my body.” 5Seth
responded, “What is pain, O lord Father? | do not know; do not hide it from us, but tell us.”

32.1And Adam answered and said, “Listen to me, my sons. When God made us, me and your mother, and placed us
in Paradise and gave us every tree bearing fruit to eat, he forbade us (saying), ‘ Regarding the tree of the knowledge of
good and evil, which isin the midst of Paradise, do not eat of it.” 2Moreover, God gave a part of Paradise to me and (a
part) to your mother. The trees of the eastern part and over against the north he gave to me, and to your mother he
gave the southern and western parts.
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33.1“The LORD God appointed two angels to guard us. 2The hour came when the angels ascended to worship in the
presence of God. 3lmmediately the adversary, the devil, found opportunity while the angels were away and deceived
your mother so that she ate of theillicit and forbidden tree. And she ate and gave to me.

34.1" And immediately the LORD God was angry with us and the LORD said to me, ‘ Because you have forsaken my
commandment and have not kept my word which | set for you, behold, | will bring upon your body seventy plagues;
2you shall be racked with various pains, from the top of the head and the eyes and ears down to the nails of the feet,
and in each separate limb.” 3These he considered to be the scourge of pain from one of the trees. Moreover, the
LORD sent all these to me and to all our generations.”

35.1Adam said thisto al his sons while he was seized with great pains, and he cried out with aloud voice, saying,
“Why should | suffer misery and endure such agony?’ 2And when she saw him weeping, Eve herself began to weep,
saying, “O LORD, my God, transfer his pain to me, sinceit is| who sinned.” 3And Eve said to Adam, “My lord, give
me a portion of your pain, for this guilt has come to you from me.”’

36.1And Adam said to Eve, “Rise and go with my son Seth to the regions of Paradise and put dust on your heads and
prostrate yourselves to the ground and mourn in the sight of God. 2Perhaps he will have mercy and send his angel to
the tree of his mercy, from which flows the oil of life, and will give you alittle of it with which to anoint me, that |
might have rest from these pains by which | am wasting away.”

37.1And Seth and his mother went toward the gates of Paradise; and while they were walking, behold suddenly there
came a serpent, a beast, and attacked and bit Seth. 2And when Eve saw it, she cried out and said, “Woeismefor | am
cursed, since | have not kept the command of the LORD. 3And Eve said to the serpent in aloud voice, “ Cursed beast!
How isit that you were not afraid to throw yourself at the image of God, but have dared to attack it? And how were
your teeth made strong?’

38.1The beast answered in a human voice, “O Eve, is not our malice against you? Is not our fury against you? 2Tell
me, Eve, how was your mouth opened that you ate of the fruit which the LORD God commanded you not to eat?
3Now, however, are you not able to bear it if | begin to reproach you?’

39.1Then Seth said to the beast, “May the LORD God rebuke you. Stop; be quiet; close your mouth, cursed enemy of
truth, chaotic destroyer. 2Stand back from the image of God until the day when the LORD God shall order you to be
brought to judgment.” 3And the beast said to Seth, “ See, | stand back from the presence of the image of God, as you
have said.” Immediately he left Seth, who was wounded by (his) teeth.

40.1But Seth and his mother walked toward the regions of Paradise for the oil of mercy, to anoint the sick Adam.
2And they arrived at the gates of Paradise, took dust from the earth, and put it on their heads, prostrated themselves to
the ground on their faces and began to mourn with loud sighs, 3begging the
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LORD God to pity Adam in his pains and to send his angel to give them the oil from the tree of mercy.

41.1But when they had prayed and entreated for many hours, behold, the angel Michael appeared to them, saying, “|
have been sent to you from the LORD; | have been set by the LORD over the bodies of men. 2| say to you, Seth, man
of God, do not weep, praying and begging for the oil of the tree of mercy to anoint your father Adam for the pains of
his body.

42 1Truly | say to you that you are by no means able to take from it, except in the last days.

43.1But you, Seth, go to your father Adam, for the span of hislife is completed. 2Six days from now his soul shall
leave the body; and as it leaves, you shall see great wonders in heaven and on the earth and in the lights of heaven.”
3Having said this, Michael immediately withdrew from Seth. 4And Eve and Seth turned back and brought with them
aromatics, namely, nard, crocus, calamine, and cinnamon.

44.1And when Seth and his mother reached Adam, they told him how the beast, the serpent, bit Seth. 2And Adam
said to Eve, “What have you done? Y ou have brought upon us a great wound, transgression and sinin al our
generations. 3And you shall relate what you have done to your children after my death, for those who rise up from us
shall labor, not being adequate, but failing, and they shall curse us, saying, 4' Our parents who were from the
beginning have brought upon us al evils.’” 5When Eve heard this she began to weep and groan.

Greek text, Apocaypse of Moses, 15-30

15.1Then Eve said to them, “Listen, all my children and my children’s children, and | will tell you how our enemy
deceived us. 2t happened while we were guarding Paradise, each his portion allotted from God. Now | was watching
in my share, the South and West, 3and the devil came into Adam’ s portion, where the male animals were, since God
divided the animals among us, and all the males he gave to your father, and all the females to me, and each of us kept
his own.

16.1“ And the devil spoke to the serpent, saying, ‘ Rise and come to me, and | will tell you something to your
advantage.’ 2Then the serpent came to him, and the devil said to him, ‘| hear that you are wiser than all the beasts; so
| came to observe you. | found you greater than all the beasts, and they associate with you; but yet you are prostrate to
the very least. 3Why do you eat of the weeds of Adam and not of the fruit of Paradise? Rise and come and let us make
him to be cast out of Paradise through his wife, just as we were cast out through him.” 4The serpent said to him, ‘I
fear lest the LORD be wrathful to me.” 5The devil said to him, ‘Do not fear; only become my vessel, and | will speak
aword through your mouth by which you will be able to deceive him.’

17.1°* And immediately he suspended himself from the walls of Paradise
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about the time when the angels of God went up to worship. Then Satan came in the form of an angel and sang hymns
to God asthe angels. 2And | saw him bending over the wall, like an angel. 3And he said to me, ‘Are you Eve? And |
saidto him, ‘I am.” And he said to me, ‘What are you doing in Paradise? | replied, ‘ God placed us to guard it and eat
from it 4The devil answered me through the mouth of the serpent, ‘Y ou do well, but you do not eat of every plant.’
5And | said to him, ‘Y es, we eat from every plant except one only, which isin the midst of Paradise, concerning
which God commanded us not to eat of it, else you shall most surely die’’

18.1"“ Then the serpent said to me, ‘May God live! For | am grieved over you, that you are like animals. For | do not
want you to be ignorant; but rise, come and eat, and observe the glory of thetree.” 2And | said to him, ‘I fear lest God
be angry with me, just as he told us.” 3He said to me, ‘ Fear not; for at the very time you eat, your eyes will be opened
and you will be like gods, knowing good and evil. 4But since God knew this, that you would be like him, he
begrudged you and said, “Do not eat of it.” 5But come to the plant, and seeits great glory.” 6And | turned to the plant
and saw itsgreat glory. And | said to him, ‘It is pleasing to consider with the eyes’; yet | was afraid to take of the
fruit. And he said to me, ‘Come, | will giveit to you. Follow me.’

19.1“And | opened (the gate) for him, and he entered into Paradise, passing through in front of me. After he had
walked alittle, he turned and said to me, ‘1 have changed my mind and will not allow you to eat.” He said these
things, wishing in the end to entice and ruin me. And he said to me, ‘ Swear to me that you are giving (it) also to your
husband.” 2And | said to him, ‘1 do not know by what sort of oath | should swear to you; however, that which | do
know | tell you: By the throne of the LORD and the cherubim and the tree of life, | shall give (it) also to my husband
to eat.” 3When he had received the oath from me, he went, climbed the tree, and sprinkled his evil poison on the fruit
which he gave me to eat which is his covetousness. For covetousness isthe origin of every sin. And | bent the branch
toward the earth, took of the fruit, and ate.

20.1“And at that very moment my eyes were opened and | knew that | was naked of the righteousness with which |
had been clothed. 2And | wept saying, ‘Why have you done thisto me, that | have been estranged from my glory with
which | was clothed? 3And | wept also about the oath. But that one came down from the tree and vanished. 4l looked
for leavesin my region so that | might cover my shame, but | did not find (any) from the trees of Paradise, since while
| ate, the leaves of all the trees of my portion fell, except (those) of the fig tree only. 5And | took its leaves and made
for myself skirts; they were from the same plants of which | ate.

21.1“And | cried out with aloud voice, saying, ‘ Adam, Adam, where are you? Rise, come to me and | will show you
agreat mystery.” 2And when your father came, | spoke to him unlawful words of transgression such as brought us
down from great glory. 3For when he came, | opened my mouth and the devil was speaking, and | began to admonish
him, saying, ‘Come, my lord
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Adam, listen to me and eat of the fruit of the tree of which God told us not to eat from it, and you shall be as God.’

4Y our father answered and said, ‘| fear lest God be angry with me.” And | said to him, ‘Do not fear; for as soon as
you eat, you shall know good and evil.” 5Then | quickly persuaded him. He ate, and his eyes were opened, and he also
realized his nakedness. 6And he said to me, ‘O evil woman! Why have you wrought destruction among us? Y ou have
estranged me from the glory of God.’
22.1“ And in the same hour we heard the archangel Michael sounding his trumpet, calling the angels, saying, 2' Thus
saysthe LORD, ‘* Come with me into Paradise and hear the sentence which | pronounce on Adam.”” 3And aswe
heard the archangel sounding the trumpet, we said, ‘ Behold, God is coming into Paradise to judge us.” We were afraid
and hid. And God returned to Paradise, seated on a chariot of cherubim, and the angels were praising him. When God
came into Paradise, all the plants, both of the portion of Adam and also of my portion, bloomed forth and were
established. 4And the throne of God was made ready where the tree of life was.
23.1“And God caled Adam, saying, ‘ Adam, where did you hide, thinking that | would not find you? Can a house hide
from its builder? 2Then your father answered and said, ‘O LORD, we are not hiding thinking that we would not be
discovered by you, but rather | am afraid because | am naked, and | stood in awe of your might, O LORD.” 3God said
to him, “Who showed you that you are naked, unless you have forsaken my commandment which | delivered to you to
keep? 4Then Adam remembered the word which | spoke to him, when | wanted to deceive him, ‘1 will make you safe
from God.” 5And he turned and said to me, ‘Why have you done this? And | also remembered the word of the
serpent, and | said, ‘ The serpent deceived me.’
24.1“God said to Adam, ‘ Because you transgressed my commandment and listened to your wife, cursed is the ground
in your labors. 2For when you work it, it will not give its strength; it shall yield you brambles and thistles and with
sweat on your brow shall you eat your bread. Y ou will suffer many a hardship:
Y ou will grow weary and not rest;

be afflicted with bitterness and not taste sweetness,
3be oppressed by heat and burdened by cold;

you will toil much and not gain wealth;

you will grow fat and finally not be.
4And the animals over which you ruled will rise up against you in disorder, because you did not keep my
commandment.’
25.1“Turning to me, the LORD said to me, ‘ Since you have listened to the serpent and ignored my commandment,
you shall suffer birth pangs and unspeakable pains; 2with much trembling you shall bear children and on that
occasion you shall come near to lose your life from your great anguish and pains, 3and you shall confess and say
“LORD, LORD, save me and | will never again turn to the sin of the flesh.” 4And by this, according to your word |
will
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judge you, because of the enmity which the enemy has placed in you. And yet you shall turn again to your husband,

and he shall rule over you.’

26.1“ And after he had told me these things, he spoke to the serpent in great wrath, saying to him, * Since you have
done this and become an ungrateful vessel, so far asto lead astray the careless of heart, accursed are you beyond all
wild beasts. 2Y ou shall be deprived of the food which you used to eat, and shall eat dust every day of your life. You
shall crawl on your belly and you shall be deprived of your hands as well as your feet. 3There shall be left for you
neither ear nor wing nor one limb of all that with which you enticed (them) in your depravity and caused them to be
cast out of Paradise. 4And | will put enmity between you and his seed; he shall beware of your head and you his heel
until the day of judgment.’

27.1*Having said these things, he ordered his angels to cast us out of Paradise. 2While we were being expelled and
lamenting, your father Adam begged the angels, ‘ Let me be alittle while so that | may beseech God that he might
have compassion and pity me, for | alone have sinned.” 3And they ceased driving him out. And Adam cried out with
weeping and said, ‘ Forgive me, LORD, what | have done.” 4Then the LORD said to his angels, “Why have you
stopped driving Adam out of Paradise? s the guilt mine, or did | judge badly? 5Then the angels fell on the ground
and worshiped the LORD, saying, ‘Y ou are righteous, LORD, and you judge uprightly.’

28.1“ And the LORD turned and said to Adam, ‘ From now on | will not allow you to bein Paradise.” 2And Adam
answered and said, ‘LORD, give me from the tree of life that | might eat before | am cast out.” 3Then the LORD
spoke to Adam, ‘ Y ou shall not now take from it; for it was appointed to the cherubim and the flaming sword which
turnsto guard it because of you, that you might not taste of it and be immortal forever, but that you might have the
strife which the enemy has placed in you. 4But when you come out of Paradise, if you guard yourself from all evil,
preferring death to it, at the time of the resurrection | will raise you again, and then there shall be given to you from
the tree of life, and you shall be immortal forever.’

29.1“When the LORD had said these things, he ordered us cast out of Paradise. 2And your father wept before the
angels opposite Paradise, and the angels said to him, “What do you want us to do for you, Adam? 3Y our father
answered and said to the angels, * See, you are casting me out; | beg you, let me take fragrances from Paradise, so that
after | have gone out, | might bring an offering to God so that God will hear me.” 4And they came to God and said,
‘Jael, eternal king, command that fragrant incenses from Paradise be given to Adam.” 5And God ordered Adam to
come that he might take aromatic fragrances out of Paradise for his sustenance. 6When the angels allowed him, he
gathered both kinds: crocus, nard, reed, cinnamon; and other seeds for hisfood. And he took these and went out of
Paradise. And (so) we came to be on the earth.’

30.1“Now then, my children, | have shown you the way in which we were deceived. But you watch yourselves so that
you do not forsake the good.’”’
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JEWISH PHILOSOPHERS AND HISTORIANS

Philo of Alexandria

Philo (20 BCE-50 CE) was a wealthy member of the Jewish community in Alexandria, EQypt. He received a classical
Greek education and is a good example of Hellenistic Diaspora Judaism.

The selections below are taken from Philo’s exegetical commentary on Genesis. Arranged in a question-and-answer
format, this commentary reveals what types of questions concerned first-century ce readers of Genesis. Within his
answers, Philo’s use of allegory unfoldsto reveal his belief that Adam, Eve, and the serpent are symbolic of the
tripartite individual (man representing soul/intellect; woman representing body/emotion; and the serpent representing
pleasure). (Source: Philo, Questions and Answers on Genesis, trandated by Ralph Marcus, Loeb Classical Library:
Philo, Supplement 1, Cambridge, Mass.: Harvard University Press, 1953.)

Quaestiones et Solutiones in Genesin (c. 20s—40s CE)

PHILO

1.26 (Gen. 2:22) Why does Scripture call the likeness of the woman “a building”?

The harmonious coming together of man and woman and their consummation is figuratively a house. And everything
which is without awoman isimperfect and homeless. For to man are entrusted the public affairs of state; whileto a
woman the affairs of the home are proper. The lack of her isruin, but her being near at hand constitutes household
management.

1.27 (Gen. 2:21) Why was not woman, like other animals and man, also formed from earth, instead of the side of
man?

First, because woman is not equal in honour with man. Second, because she is not equal in age, but younger.
Wherefore those who take wives who have passed their prime are to be criticized for destroying the laws of nature.
Third, he wishes that man should take care of woman as of a very necessary part of him; but woman, in return, should
serve him as awhole. Fourth, he counsels man figuratively to take care of woman as of a daughter, and woman to
honour man as afather. And thisis proper; for woman changes her habitation from her family to her husband.
Wherefore it isfitting and proper that one who receives something should in return show goodwill to those who have
given it, but one (i.e., the woman) who has made a change should give to him who has taken her the honour which she
showed those who begot her. For man has a wife entrusted to him as a deposit from her parents, but woman (takes a
husband) by law....
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1.29 (Gen. 2:24) Why does (Scripture) say, “Wherefore man shall leave his father and mother, and cleave to his wife,
and they shall be two in one flesh?’

(Scripture) commands man to act toward his wife with the most extreme exaggeration in partnership, so that he may
endure to abandon even his parents. Not as though thisis proper, but as though they would not be causes of goodwill
to the wife. And most excellent and careful was it not to say that the woman should |eave her parents and be joined to
her husband—for the audacity (of man) is bolder than the nature of woman—~but that for the sake of woman manisto
do this. Since with a very ready and prompt impulse he is brought to a concord of knowledge. Being possessed and
foreseeing the future, he controls and stills his desires, being fitted to his spouse alone asif to abridle. And especially
because he, having the authority of a master, isto be suspected of arrogance. But woman, taking the rank of servant,
is shown to be obedient to his life. But when Scripture says that the two are one flesh, it indicates something very
tangible and sense-perceptible, in which there is suffering and sensual pleasure, that they may rejoicein, and be
pained by, and feel the same things and, much more, may think the same things....

1.33 (Gen. 3:1) Why does the serpent speak to the woman and not to the man?

In order that they may be potentially mortal he deceives by trickery and artfulness. And woman is more accustomed
to be deceived than man. For his judgment, like his body, is masculine and is capable of dissolving or destroying the
designs of deception; but the judgment of woman is more feminine, and because of softness she easily gives way and
istaken in by plausible falsehoods which resemble the truth. Accordingly, since in old age the serpent casts off his
skin from the top of his head to histail, by casting it, he reproaches man, for he has exchanged death for immortality.
From his bestial nature he is renewed and adjusts himself to different times. Seeing this, she was deceived, though she
ought to have looked, asif at an example, at him who practiced stratagems and trickery, and to have obtained ageless
and unfading life....

1.37 (Gen. 3:6) Why does the woman first touch the tree and eat of its fruit, and afterwards the man also take of it?
According to the literal meaning the priority (of the woman) is mentioned with emphasis. For it was fitting that man
should rule over immortality and everything good, but woman over death and everything vile. In the alegorical sense,
however, woman is a symbol of sense and man, of mind. Now of necessity sense comes into contact with the sense-
perceptible; and by the participation of sense, things pass into the mind; for sense is moved by objects, while the mind
ismoved by sense....

1.43 (Gen. 3:8) Why, when they hid themselves from the face of God, was not the woman, who first ate of the
forbidden fruit, first mentioned, but the man; for (Scripture) says “ Adam and his wife hid themselves’?

It was the more imperfect and ignoble element, the female, that made a
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beginning of transgression and lawlessness, while the male made the beginning of reverence and modesty and all
good, since he was better and more perfect....

1.45 (Gen. 3:9) Why does He, who knows al things, ask Adam, “Where art thou?’, and why does He not also ask the
woman?

The things said appear to be not a question but akind of threat and reproach: where art thou now, from what good
hast thou removed thyself, O man!; giving up immortality and a blessed life, thou hast gone over to death and
unhappiness, in which thou hast been buried. But the woman He did not consider it fitting to question, although she
was the beginning of evil and led him (man) into alife of vileness. But this passage also has a more apt allegory. For
the sovereign and ruling element in man, having reason, when it listens to anyone, introduces the vice of the female
part also, that is, perception....

1.49 (Gen. 3:16) Why does the curse on the woman consist of an increase in sorrow and lamentation and in giving
birth in pain and in turning to her husband and being under his rule?

This experience comes to every woman who lives together with aman. It is (meant) not as a curse but as a necessity.
But symbolically the senses of man have difficult labours and suffering, being treated badly and scourged by domestic
ills. And these are the offspring of sense: seeing, of the organ of sight; hearing, of the organ of hearing; smelling, of
the nostrils; tasting, of the organ of taste; contact, of the organ of touch. And since the life of the worthless and evil
man is sorrowful and necessitous, it is necessary that whatever is acted upon by sense should be mixed with fear and
suffering. But according to the deeper meaning, there takes place aturning of sense to the man, not as to a helper, for
it isasubject of no worth, but as to a master, since it prizes force more than righteousness.

Josephus

Josephus (c. 37—100 CE) (otherwise known by his Hebrew name, Joseph ben Mattathias or his Roman name, Flavius
Josephus) was general of the Jewish forces in Palestine during the war with Rome (66—70 CE). After his capture, he
became a Roman citizen. The selections below are taken from Josephus’' s multivolume work, Antiquitates Judaicae
(or Jewish Antiquities). In it, Josephus surveys Jewish history from its biblical beginnings up to the war with Rome.
Written to justify Jewish culture and religion to interested Roman readers, the work is a combination of expansions,
additions, and omissions on the biblical text.

In his account of Genesis 1-3, Josephus makes several significant changes to the biblical story of Eve: Eve receives
the prohibition directly from God; God'’ s prohibition includes the touching of the tree; Eve’' srole as “mate” is
emphasized; Adam is punished for taking the advice of awoman; and Eve and the serpent are paralleled. (Source:
Josephus, Jewish Antiquities, translated by

< previous page page 66 next page >



< previous page page 67 next page >

Page 67

H. St. J. Thackeray, Loeb Classical Library: Jewish Antiquities, Books 1-4. Cambridge, Mass.: Harvard University
Press, 1952.)

Jewish Antiquities (c. 90s CE)

JOSEPHUS

1.34-36

And here, after the seventh day, Moses begins to interpret nature, writing on the formation of man in these terms:
“God fashioned man by taking dust from the earth and instilled into him spirit and soul.” Now this man was called
Adam, which in Hebrew signifies “red,” because he was made from the red earth kneaded together; for such isthe
colour of the true virgin soil. And God brought before Adam the living creatures after their kinds, exhibiting both
male and female, and gave them the names by which they are still called to this day. Then seeing Adam to be without
female partner and consort (for indeed there was none), and looking with astonishment at the other creatures who had
their mates, He extracted one of his ribs while he slept and from it formed woman; and when she was brought to him
Adam recognized that she was made from himself. In the Hebrew tongue woman is called essa; but the name of that
first woman was Eve, which signifies “mother of all (living).”

1.40-51

Now God bade Adam and his wife partake of the rest of the plants, but to abstain from the tree of wisdom,
forewarning them that, if they touched it, it would prove their destruction. At that epoch all the creatures spoke a
common tongue, and the serpent, living in the company of Adam and his wife, grew jealous of the blessings which he
supposed were destined for them if they obeyed God' s behests, and, believing that disobedience would bring trouble
upon them, he maliciously persuaded the woman to taste of the tree of wisdom, telling her that in it resided the power
of distinguishing good and evil, possessing which they would lead a blissful existence no whit behind that of a god.
By these means he misled the woman to scorn the commandment of God: she tasted of the tree, was pleased with the
food, and persuaded Adam also to partake of it. And now they became aware that they were naked and, ashamed of
such exposure to the light of day, bethought them of a covering; for the tree served to quicken their intelligence. So
they covered themselves with fig-leaves, and, thus screening their persons, believed themsel ves the happier for having
found what they lacked before. But, when God entered the garden, Adam, who ere then was wont to resort to His
company, conscious of his crime withdrew; and God, met by action so strange, asked for what reason he who once
took delight in His company now shunned and avoided it. But when he spoke not aword, conscious of having
transgressed the divine
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command, God said, “Nay, | had decreed for you to live alife of bliss, unmolested by al ill, with no care to fret your

souls; al things that contribute to enjoyment and pleasure were, through my providence, to spring up for you
spontaneously, without toil or distress of yours; blessed with these gifts, old age would not soon have overtaken you
and your life would have been long. But now thou hast flouted this my purpose by disobeying my commands; for it is
through no virtue that thou keepest silence but through an evil conscience.”” Adam then began to make excuse for his
sin and besought God not to be wroth with him, laying the blame for the deed upon the woman and saying that it was
her deception that had caused him to sin; while she, in her turn, accused the serpent. Thereupon God imposed
punishment on Adam for yielding to awoman’s counsel, telling him that the earth would no more produce anything
of herself, but, in return for toil and grinding labour, would but afford some of her fruits and refuse others. Eve He
punished by child-birth and its attendant pains, because she had deluded Adam, even as the serpent had beguiled her,
and so brought calamity upon him. He moreover deprived the serpent of speech, indignant at his malignity to Adam;
He also put poison beneath his tongue, destining him to be the enemy of men, and admonishing them to strike their
blows upon his head, because it was therein that man’s danger lay and there too that his adversaries could most easily
inflict amortal blow; He further bereft him of feet and made him crawl and wriggle along the ground. Having
imposed these penalties upon them, God removed Adam and Eve from the garden to another place.
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CHAPTER THREE

Rabbinic Interpretations
(200-600s CE)

INTRODUCTION

Talmudic and midrashic treatments of Genesis 1-3 combine an intense interest and curiosity about the text with a
remarkable openness to interpretive options. No aspect of Genesis 1-3 escapes scrutiny and rabbinic comment; no gap
in the story line goes unfilled. Modern readers of these compilations are likely to be overwhelmed by the plethora of
opinions offered and the dissonance between authoritative rabbinic “voices.”

Looking through the Rabbinic Lens:

A Many-Faceted Eve

Looking at Eve through the lens of rabbinic discussions and arriving at an image of her likenessis like trying to
connect dozens of puzzle pieces, each with its own shape and emphasis, in hopes of arriving at a single, cohesive
picture. The task is difficult, if not impossible, to accomplish. First, there are no systematic, linear expositions of
Genesis 1-3 in the Talmuds or in the majority of midrashic compilations. (An exception to this is Genesis Rabbah,
though at times thiswork isonly marginally linear.) Thus, to construct asingle “picture” of the rabbinic Eve we have
to collect and then connect rabbinic comments scattered throughout our sources. Such an image of Eve, however, is
inescapably forced and artificial. Second, each rabbinic comment on Adam
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and Eve hasits own context and concerns. Comments in the Talmud are connected (however tentatively) to the
Mishnah, while those in Midrash Rabbah are tied (though often loosely) to the Scriptures. Thusindividual comments
on Genesis 1-3 are often crafted in response to an immediate literary context rather than being part of a unified
systematic presentation. Lastly, rabbinic materials do not display the unicity that readers often expect of authoritative
writings. That is, the rabbinic “voices’ readers‘‘hear” frequently differ quite vociferoudly in their understanding of
Eve sstory.

A prime example of thisinterpretive diversity isfound in explanations of the differences between woman’s creation in
Genesis 1:27 and that in Genesis 2:21-22. As the reader will remember from our first chapter, Genesis 1 recounts the
simultaneous creation of man and woman, while in Genesis 2, woman is created after man from one of his body parts.
Nineteenth-century historical critical scholars explained this difference by suggesting that there were two different
sources behind (and hence two different stories within) Genesis 1-2. The ancient rabbis also struggled with these
differences and arrived at their own readings:

1. God changed God's mind about creating woman (Genesis 1 contains God'’ s intentions, while Genesis 2 contains
what God finally did), or

2. God created two Eves, onein Genesis 1 and the other in Genesis 2 (God removed the first before creating the
second), or

3. Atfirst God created an androgynous creature (Gen. 1) that was later divided (Gen. 2).

Nor was the creation of woman the only topic on which the rabbis differed. According to Genesis 2, God created
woman from one of man’s body parts. But which one? Rabbinic answers to this question ranged from Adam’srib to
histail, face, and side. Another guestion arose concerning the garden’ s forbidden fruit. While Western legends
identified it as an apple, rabbinic lore suggested figs, grapes, and even wheat.

From the above examplesit is clear that the interpretive options offered by the rabbis are often mutually exclusive.
For example, it is not plausible (in terms of story logic) that God changed God's mind and that there were two Eves
any more than it is plausible to say that Eve was created from Adam’s face and tail or that the fruit wasafig and a
grape. It is at this point that contemporary non-Jewish readers may be perplexed, wanting to know which answer is
“correct.” While scholarly disagreements are certainly common to contemporary readers, some attempt is usually
made by the person reporting the debate to indicate which is the better or more accurate position. But the compilers of
the Talmud and Midrash Rabbah are quite comfortable in presenting a range of interpretive options without
demanding that readers arrive at a specific, monolithic reading. Within the rabbinic worldview, even dissonance has
its place as a pathway to learning. Asthe writer of the Talmudic tractate Hagigah 3b so aptly pointed out,

Just as a plant grows and increases, so the words of Torah grow and increase.
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[What does the phrasg] “the masters of assemblies’ [mean?] [T]hese are the disciples of the wise, who sit in
assemblies and occupy themselves with the Torah, some pronouncing unclean and others pronouncing clean, some
prohibiting and others permitting, some declaring unfit ... and others declaring fit. Should a man say: How in these
circumstances shall | learn Torah? Therefore the text says: “All of them are given from one Shepherd.” One God gave
them; one leader uttered them from the mouth of the Lord of all creation, blessed be He; for it iswritten ‘ And God
spoke al these words.” ... [M]ake thine ear like the hopper and get thee a perceptive heart to understand the words of
those who pronounce unclean and the words of those who pronounce clean....

Thus even voices raised in disagreement are pathways to Torah and truth!

The Rabbinic Eve: Subordinate or Equal?

Is the targumic, talmudic, and midrashic image of Eve pgjorative or complementary? Does it support a vision of
mutuality or subordination between the sexes? One way to answer these questions is to examine the rabbinic
references to Eve and Adam, analyze their content, amass alist of story elements which can be identified as either
pejorative or complementary, and finally, look to see which list isthe longer. A representative list, taken solely from
the readings in this chapter, would look something like this:

Elements Pejorative of Eve

The glorification of Adam (in contrast to Eve)

The first Eve srepulsiveness

The connection between Eve' s creation and Satan’s

Eve' s creation by theft

Eve's crookedness linked to therib’s curve

Eve's creation from Adam’ s tail

Eve's creation from the face that looks backward, not forward
Eve' s creation from bone smelling like the grave

Eve's creation and the birth of the evil inclination

Eve' s curiosity

Thefolly of Adam (husbands) listening to Eve (wives)
Eve the temptress

Eve' s copulation with the serpent

Eve' s subordination to Adam (viathe order of the punishments)
Woman's bodily functions as punishment for Eve'ssin
Motherhood a source of pain and punishment for Eve'ssin
Eve blamed for the disobedience

Adam repents and is forgiven (Eve does not)

Eve as the source of Cain and Abel’ s fatal argument

Eve, the mother of demons

L ess Pgjorative Elements

The androgyny of the first human being
Superiority not linked to order of creation
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Eve' s creation from Adam’ s side more “equal”

Adam incompl ete without Eve

Eve' s beauty a gift from God

Eve an improvement on Adam

Eve avictim of serpent’slust

Eve swayed by areasoned, logical argument (not simply an appeal to the senses)

Sex is part of the natural order

Adam blamed for garden disobedience

Adam imaged as a whiner, complainer

Adam refused to repent when given a chance

Eve repents of what she did

Ironic reversal of desire: man now desires woman

While the above list is far from exhaustive—even limited asit is to the readings in this chapter—it is sufficient to
reveal the difficulties encountered in this approach. The most obvious problem isthat our list contains discrepancies.
Adam both repents and refuses to repent. Mention is either made or not made of Eve' s repentance. Eve' s creation is
either abad thing or else an improvement on Adam’s.

A more subtle problem emerges with elements that, on the surface, seem unequivocally egalitarian. Take, for instance,
the image of the androgyne. Does androgyny constitute an egalitarian or hierarchical imaging of the first human? One
could argue that being created male and female is an egalitarian vision of creation because it undermines arguments of
women’ s subordination based on her status as a secondary, derivative creation. Moreover, the androgyne recovers the
egalitarian vision of Genesis 1:28 (“male and female he created them™) that is frequently overlooked in favor of the
Genesis 2-3 account. But since some rabbis envisioned the androgyne as having two faces, one looking forward
(male) and one looking backward (female), evaluating this element of Eve' s story becomes more complex than we
originally anticipated. Does the image of the female face looking backward negate the more positive image of a
human who is both male and female? How can we assess whether an element is pejorative or not?

Another exampleisfound in Eve's‘‘improvement” over Adam. God gives Eve, we are told, more “ understanding”
than Adam. But what is meant by “understanding”? And is understanding a good thing to have? What does one “do”
with it? Isits main effect on domestic or public affairs? Questions such as these reveal the problemsin evaluating the
subtleties of the rabbinic Eve' s characterization. It should not surprise us then that scholars differ asto what the
rabbinic Everealy “looks’ like.

According to Nehama Aschkenasy, “if the biblical Eve isthe instrument through which civilization comes into being,
the midrashic Eveis, to use Freud’ s words, aretarding element, a force opposed to the progress of civilization.” 1
Although rabbinic midrash can be sympathetic toward women, Aschkenasy argues that it is essentially patriarchal .2
Contrary, however, to later depictions of Eve as the quintessential evil woman, Aschkenasy finds the rabbinic Eve
neither dangerous nor evil—merely silly and childish.3 Eveisa
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“mundane housewife, frivolous and jealous, who needs a man’ s wise guidance and often tries his immense
patience.” 4 For the rabbis to arrive at this characterization of Eve, Aschenasy argues, they had to suppress aspects of
the biblical story that did not conform to patriarchal norms (i.e., Eve as an intellectually curious person) in favor of
those that supported rabbinic values (i.e., domesticity and subordination). In general, however, Aschkenasy finds “the
rabbis’ overall attitude to Eve, and to women in general, more ‘ condescending’ than ‘ condemning.’”5

Another scholar of rabbinic culture, Daniel Boyarin, views the rabbinic Eve as a mixture of the good and bad, with
neither one predominating. While it is true that some rabbis are virulent in blaming Eve for humankind’s
disobedience,6 others present her in amore sympathetic light—victim rather than victimizer. Moreover, to appreciate
the more positive aspects of the rabbis’ Eve, Boyarin argues that one must understand the cultural context out of
which she emerged. Unlike the Eve of Hellenistic Judaism or Patristic Christianity, thereis no “fall into sexuality” for
the rabbis Eve.7 According to Boyarin, this means that the rabbis' Eve presents a more positive image of women’s
bodies. Since the rabbis “do not disavow their corporeality, they do not construct it as feminine.” 8 Indeed, according
to Boyarin ** open misogyny” is“rare” in rabbinic writings—at least in comparison “with Philo, on the one hand, or
Patristic culture on the other.”9

According to Leila Leah Bronner,10 talmudic and midrashic materials are “male discourses that depict Eve as the
tempter of Adam” and “concentrate on formulating guides to daily observance and conduct for women to follow in
order to atone for Eve's sin and to achieve the modesty required for the fulfillment of their rolesin marriage and
matrimony.” 11 Nevertheless, Bronner admits to a certain amount of ambiguity in rabbinic treatments of Eve. She
therefore cautions readers to avoid stereotyping the ancient rabbis, for “by assuming that rabbis merely stereotyped
women, we in turn stereotype the rabbis.” 12 While some readers, she admits, will no doubt find the pejorative
dimensions of the rabbis Eve too pervasive for comfort, others may take advantage of this ambiguity to fashion “a
reconstructed view [of Eve] that recuperates the tradition’s overall power and beauty.” 13

Reading the Rabbis’ Eve:

Helpful or Hazardous to Women’s Health?

What role did the rabbinic Eve play in the shaping of Jewish women'’s lives from 200 to 600 CE? Reconstructions of
Jewish women’s history for this period have traditionally been heavily dependent upon rabbinic sources. Read in this
way, the rabbinic Eve' s characterization is examined and then “read back” into Jewish women’s lives. Bronner,
however, raises some insightful words of caution concerning this approach: “How much of their [the rabbis’] reading
into the biblical text was based on the actual status of women of their own times? How much was an idealized attempt
to communicate to women the values and models they thought appropriate?’ 14 Judith Wegner expresses a similar
concern:
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Since the social reality reflected in the Mishnaic and Talmudic texts is unavoidably distorted by the perspective of the

framers and interpreters, rabbinic statements about the nature and role of women cannot provide an objective view of
women’s history; rather, they offer us an androcentric vision, sometimes colored by men’s fears or wishful thinking
about female sexuality.15

If, as Bronner and Wegner suggest, the rabbinical sources are suspect when it comes to reconstructing Jewish
women’s lives during this period, then we must turn to other sources for our information. Scholars like Ross Kraemer
suggest, for example, that archaeological and epigraphical materials furnish us with an important corrective to
rabbinic sources.16 Indeed, Kraemer goes so far as to suggest that Genesis Rabbah, a key rabbinic work on Genesis,
“reflects some rabbinic opposition to the power and prestige of women in Jewish communities previously outside the
influence and authority of rabbinic traditions.” 17

Another fact to keep in mind concerning the rabbinic Eve' s effect on ancient women’s livesis that rabbinic Judaism
was not the only form of Judaism in the ancient world. Boyarin astutely reminds us that

Rabbinic Judaism is a particular Jewish formation of late antiquity. Although thisis the type of Judaism that became
the historical ancestor of virtually all later groups that call themselves Jewish, in the early centuries of our erait was
just one form of Judaism. Various types of Hellenistic Judaism, apocalyptic groups such as the one at Qumran, and
the early Christianity were all competing with the Judaism of the Rabbis and their followers for hegemony.18
Kraemer voices this caution as well. Since rabbinic Judaism became the norm for later generations, historians often
assume it was the norm for this period. According to Kraemer, rabbinic Judaism at best may reflect “the opinions and
writings of a small number of Jewish men living in arelatively isolated portion of the Roman Empire mostly in the
third century CE and beyond.” 19

Whether or not we can solve the historical dilemma of which came first—the rabbinic Eve or her Jewish sisters’ lived
experiences—it cannot be denied that the rabbinic Eve became tremendously important to Jewish women in
subsequent centuries. For these women, and perhaps for some of those in rabbinic times as well, Eve' s story became
the basis of halakah and women'’ s values. As Bronner observes, it ultimately provided “the rationale for rules and
regulations guiding women'’ s behavior, a Jewish catechism of do’s and don’t’s for females.” 20

Background to the Selections

This chapter includes three types of materials: Targums, Talmud, and midrashic collections. While each represents a
distinct genre, they all employ at times a similar approach to the reading of scripture—an approach called
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““midrash.” Since thistype of exposition may be unfamiliar to some readers, it will be useful for usto digressa
moment and talk about the dynamics of midrash before discussing the actual sources of this chapter’ s selections.

The term “midrash” can mean either atype of rabbinical biblical exegesis, a collection of these interpretations, or a
general term for the genre as awhole. As atype of exegesis, midrash has been described as “ playful” in the sense that
it displays aremarkable flexibility in the way it treats the meaning, relationships, and referents of words. Indeed,
midrashic approaches to biblical texts assume not only that every biblical verse has something to teach, but that all
biblical texts are interrelated and have a limitless plurality of meaning.21

The word “midrash” comes from the word darash (to seek, to ask). There are two types of midrash: halakic and
aggadic. Whereas the former deals with comments on legal texts or judicia practices, the latter comments on nonlegal
materials and displays a homiletical dimension. Both types of midrash are found in the selections in this chapter. All
the selections in this chapter—Targums, Talmud, and midrashic compilations—employ midrash as a mode of biblical
interpretation. Of the three types of materialsin this chapter, only the Targums (and Genesis Rabbah to some extent)
follow alinear unfolding of the biblical account. The Targums are Aramaic translations of the Hebrew Scriptures.
There are five Targums of Genesis: Targum Ongelos, Targum Pseudo-Jonathan, Codex Neofiti |, the Fragmentary
Targum, and the Cairo Genizah Fragments. Of these, excerpts from two—Targum Ongelos and Targum Pseudo-
Jonathan—are included in this chapter. While the Targum Ongelos is a bit early (c. 100s CE) for the period covered in
this chapter (200-600s CE), we include it so that readers can compare it with, and thus better recognize the expansive
character of, the Targum Pseudo-Jonathan (c. 600s CE). While the Targum Ongelos stays fairly close to the biblical
account, the Targum Pseudo-Jonathan reflects the midrashic and speculative approach found in the Talmud and
Midrash Rabbah. Unlike the Targums, which are trandations, the Talmuds are basically commentaries. They contain
interpretive discussions (called Gemara) of the Mishnah—a second-century collection of 63 sections or “tractates’
that contain commentary on the written laws found in the Torah/Pentateuch. Thus, in a sense, the Talmuds are
commentaries on acommentary.

There are two Talmuds, each identified by their geographical point of origin: the Palestinian Talmud (pre-500s CE)
and the Babylonian Talmud (pre-600s CE). We have included in this chapter selections from only the Babylonian
Talmud for two reasons: (1) space did not permit us to present an exhaustive collection of both Talmuds, and (2) of
the two, the Babylonian Talmud occupies a privileged position in subsequent Jewish tradition. Since the two Talmuds
are different, we would encourage interested readers to survey the appropriate passages in the Palestinian Talmud as a
supplement to the materialsin this chapter.

In reading excerpts from talmudic sourcesiit is helpful to keep in mind that:
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1. Rabbinical materials are not aways arranged in alinear, systematic form; they are often only loosely connected to
the topic of comment.
2. Although sayings are often attributed to a named sage, scholars argue that the authors and editors of such sayings
arein reality, unknown.
3. In commenting on a subject, opinions are included that are repetitive, complementary, or contradictory without an
attempt to signal the “correct” opinion.
4. Thereisno set form of rabbinical comment.
Like talmudic materials, midrashic collections are types of commentary. Unlike the Talmuds, they comment on
Scripture not Mishnah. For this anthology we have included selections from what is called the “Midrash Rabbah” or
the “Great Midrash.” It is a collection of works that reflect different writers, genres, and periods. The selections are
from:
Genesis Rabbah (c. 400s CE) [exegetical midrash]
L amentations Rabbah (c. 400s CE) [exegetical midrash]
L eviticus Rabbah (c. 400s-500s CE) [homiletical midrash]
Deuteronomy Rabbah (c. 400s-800s CE) [homiletical midrash]
Song of Songs Rabbah (c. 500s CE) [exegetical midrash]
Exodus Rabbah (c. 900s-1100s CE) [homiletical midrash]
Numbers Rabbah (c. 800s-1100s CE) [homiletical midrash]
Since Genesis Rabbah presents the most sustained treatment of Genesis it should not be surprising that many of our
selections are taken from it. Wherever possible we also include cross-references to other talmudic and midrashic
passages that are awitness to each selection’s theme.
NOTESTO CHAPTER 3, INTRODUCTION

1. Nehama Aschkenasy, Eve' s Journey: Feminine Imagesin Hebraic Literary Tradition (Philadelphia: University of
Pennsylvania Press, 1986), p. 12.

2. Aschkenasy, Eve' s Journey, p. 14.

3. Aschkenasy, Eve's Journey, p. 43.

4. Aschkenasy, Eve' s Journey, p. 45.

5. Aschkenasy, Eve's Journey, p. 45.

6. Daniel Boyarin, Carnal Israel: Reading Sex in Talmudic Culture (Berkeley: University of California Press, 1993),
pp. 88—90.

7. Boyarin, Carnal Israel, pp. 82-83.

8. Boyarin, Carnal Israel, p. 106.

9. Boyarin, Carnal Israel, pp. 82-83.
10. LellaLeah Bronner, From Eve to Esther: Rabbinic Reconstructions of Biblical Women (Louisville: John Knox
Press, 1994).
11. Bronner, From Eve to Esther, p. 36.
12. Bronner, From Eve to Esther, p. 185.
13. Bronner, From Eve to Esther, p. 36.
14. Bronner, From Eve to Esther, p. xiii.
15. Judith Romney Wegner, “The Image and Status of Women in Classical Rab-
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binic Judaism,”’ in Judith R. Baskin, editor, Jewish Women in Historical Perspective (Detroit: Wayne State University

Press, 1991), p. 69.

16. For an example of thiskind of research see Ross S. Kraemer, “ Jewish Women in the Diaspora World of Late
Antiquity,” in Judith R. Baskin, editor, Jewish Women in Historical Perspective (Detroit: Wayne State University
Press, 1991), pp. 43-67.

17. Ross S. Kraemer, Her Share of the Blessings: Women’ s Religion among Pagans, Jews, and Christiansin the
Greco-Roman World (Oxford: Oxford University Press, 1992), p. 100.

18. Boyarin, Carnal Israel, pp. 230-31.

19. Ross S. Kraemer, “Hellenistic Jewish Women: The Epigraphical Evidence,” Society of Biblical Literature
Seminar Papers (1986): 183.

20. Bronner, From Eve to Esther, p. 22.

21. Paul Morris, “Exiled from Eden: Jewish Interpretations of Genesis,” in Paul Morris and Deborah Sawyer, editors,
A Walk in the Garden: Biblical, Iconographical and Literary Images of Eden, Journal for the Study of the Old
Testament, Supplement Series 136 (Sheffield: JSOT Press, 1992), pp. 117-66.

MIDRASH AND TALMUD

Since comments on Adam and Eve are scattered throughout the Midrash Rabbah (a multivolume midrash on the
biblical text) and the Babylonian Talmud (a multivolume exposition of the Mishnah), the selections below are
arranged thematically. Representative selections are given for each theme and, where possible, additional references
are given for those readers interested in more exhaustive coverage. (Sources: The Babylonian Talmud, |. Epstein,
editor, vols. 1-35, London: Soncino Press, 1983; The Midrash Rabbah, H. Freedman and M. Simon, editors, vols.
1-10, London: Soncino Press, 1939.)

Humankind’s Creation

Adam the Androgyne

Genesis 1:27 and 5:2 describe humankind as “male and female.” Although some rabbis understood this phrase to
mean two individuals (a man and a woman), others envisioned a being both male and female—an androgyne. Rabbis
who viewed Adam as an androgyne suggested that Adam’s male and female parts were connected at the back
(needing separation like “ Siamese twins”).

Genesis Rabbah 8.1

R. Jeremiah b. Leazar said: When the Holy One, blessed be He, created Adam, He created him an hermaphrodite ...
for it issaid, Male and femal e created He them and called their name Adam (Gen. 5:2). R. Samuel b. Nahman said:
When the Lord created Adam He created him double-faced, then He split him and made him of two backs, one back
on this side and one back on the other side.
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Leviticus Rabbah 14.1

R. Levi said: When man was created, he was created with two body-fronts, and He sawed him in two, so that two
backs resulted, one back for the male and another back for the female. (See aso Berakoth 61a, ' Erubin 18a.)

A Change of Mind

One way of reconciling the creation of “male and female” in Genesis 1:27¢ with the masculine singular pronoun of
verse 27b (“[God] created him”) isto understand verse 27¢ as what God intended to do and verse 27b as what God
actually did. The selection below explains how God, who originally intended to create both male and female, created
only the male instead.

Berakoth 6l1a

It iswritten, Male and female created He them, and it is also written, For in the image of God made He man. How are
these statements to be reconciled? At first the intention was to create two, but in the end only one was created. (See
also: "Erubin 18a, Kethuboth 8a.)

Evel andll

One tradition suggested that there were two Eves, the first of which God removed because Adam found her
repugnant.

Genesis Rabbah 18.4

AND THE MAN SAID: THISISNOW (ZOTH HA-PA’'AM), etc. (2.23). R. Judah b. Rabbi said: At first He created
her for him and he saw her full of discharge and blood; thereupon He removed her from him and recreated her a
second time. Hence he said: THISTIME SHE ISBONE OF MY BONE.

Genesis Rabbah 22.7

Out of this argument, CAIN ROSE UP AGAINST HIS BROTHER ABEL, etc. Judah b. Rabbi said: Their quarrel
was about thefirst Eve. Said R. Aibu: The first Eve had returned to dust. Then about what was their quarrel? (See also
Genesis Rabbah 17.7.)

Larger than Life

Some rabbinic traditions exaggerated Adam’ s original size, capabilities and appearance. They described him as
having cosmic proportions and supernatural knowledge, skill, and glory.

Genesis Rabbah 24.2

Thine eyes did see mine unformed substance, and in Thy book they were all written (Ps. 139:16). R. Joshuab. R.
Nehemiah and R. Judah b. R. Simon in R. Eleazar’ s name said: When the Holy One, blessed be He, created Adam, He
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created him extending over the whole world. How do we know that he extended from east to west? Because it is said,
Thou hast formed me behind and before (Ps. 139:5). From north to south? Because it is said, And from the one end of
heaven unto the other (Deut. 4:32). And how do we know that he filled the hollow spaces of the world? From the
verse, And hast laid Thy hand upon me (Ps. 139:5). R. Tanhumain R. Banayah's name, and R. Berekiah in R.
Eleazar’ s name said: He created him a shapel ess mass, and he lay stretching from one end of the world to the other; as
it iswritten, “Thine eyes did see my shapeless mass.” R. Judah b. R. Simon said: While Adam lay a shapeless mass
before Him at whose decree the world came into existence, He showed him every generation and its Sages, every
generation and its judges, scribes, interpreters, and leaders.

Pesahim 54a

For it was taught, R. Jose said: Two things He decided to create on the eve of the Sabbath, but they were not created
until the termination of the Sabbath, and at the termination of the Sabbath the Holy One, blessed be He, inspired
Adam with knowledge of akind similar to Divine [knowledge], and he procured two stones and rubbed them on each
other, and fire issued from them; he also took two [heterogenous] animals and crossed them, and from them came
forth the mule. (See also: Sanhedrin 38b, 100a; Genesis Rabbah 8.1, 11.2, 21.3; Exodus Rabbah 32.1; Leviticus
Rabbah 14.1, 16.2; Hagigah 12a.)

The Adorable Adam

The original Adam was so splendid that even the angels confused him with God. To guarantee that adoration was
reserved solely for God, God made some changesin Adam and created sleep. (For a more negative interpretation of
sleep, see Genesis Rabbah 17.5.)

Genesis Rabbah 8.10

R. Hoshaya said: When the Holy One, blessed be He, created Adam, the ministering angels mistook him [for adivine
being] and wished to exclaim ‘Holy’ before him.... What did the Holy One, blessed be He, do? He caused sleep to
fall upon him, and so all knew that he was [but mortal] man; thus it is written, Cease ye from man, in whose nostrilsis
abreath, for how little is he to be accounted (Isa. 2:22)! (See aso: Ecclesiastes Rabbah 6.1,10.)

Last Is Sometimes Least

While some rabbis envisioned a hierarchical creation with the last being the most important, the selection below
cautions against having too much pride in being the last created.

Sanhedrin 38a

Our Rabbis taught: Adam was created [last of all beings] on the eve of Sabbath. And why? ... In order that, if aman’s
mind becomes [too] proud, he
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may be reminded that the gnats preceded him in the order of creation. (See also Leviticus Rabbah 14.1.)

Adam’s Inclinations

The rabbinical theory of “two inclinations’ explained the dilemma of human morality. Choosing one' s actions was
linked to two inclinations, resident in each person: the desire to do good and the desire to do evil. In the selections
below, the evil inclination came into being either at Adam’s creation, or with the creation of Eve. (In the latter
tradition only the good inclination exists before Eve' s creation.)

Berakoth 6l1a

R. Nahman b. R. Hisda expounded: What is meant by the text, Then the Lord God formed [waryizer] man? [The word
wayizer] iswritten with two yods, to show that God created two inclinations, one good and the other evil.

Genesis Rabbah 21.5

Theview of R. Berekiah in R. Hanan’s name is that as long as there was [only] Adam he was one, but when hisrib
was taken from him, it was To know good and evil.

Eve—Made from Stolen Goods?

Since there is no indication in Genesis 2:21 that Adam is aware of or approved of hisrib’s removal, a question arose
concerning God' sintegrity. Was God athief? In the selections below, R. Gamaliel and R. Jose challenge the idea that
God's actions constituted ‘‘ theft” and explain why secrecy was necessary in Eve's creation.

Sanhedrin 39a

The Emperor once said to Rabban Gamaliel: Y our God is athief, for it iswritten, And the Lord God caused a deep
sleep to fall upon the man [Adam] and he slept [and He took one of hisribs, etc.]. Thereupon his [the Emperor’ g
daughter said to him: Leave him to me and | will answer him, and [turning to the Emperor] said: “Give me a
commander.” “Why do you need him?’ asked he. “ Thieves visited us last night and robbed us of a silver pitcher,
leaving agolden onein its place.” “Would that such visited us every day!” he exclaimed. “Ah!” sheretorted, “was it
not to Adam’ s gain that he was deprived of arib and awife presented to him in its stead to serve him?’ He replied:
“Thisiswhat | mean: he should have taken it from him openly.” Said she to him: “Let us have a piece of raw meat.” It
was given to her. She placed it under her armpit, then took it out and offered it to him to eat. “I find it loathsome,” he
exclaimed. “Even so would she [Eve] have been to Adam had she been taken from him openly,” she retorted.
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Genesis Rabbah 17.7

A [Roman] lady asked R. Jose: “Why [was woman created] by atheft?” “Imagine,” replied he, “aman depositing an
ounce of silver with you in secret, and you return him alitra[ = 12 ounces] of silver openly; isthat theft!” “Y et why
in secret?’ she pursued. “At first He created her for him and he saw her full of discharge and blood; thereupon He
removed her from him and created her a second time.””’

What's So Special about a Rib?

Why did God use Adam’ s rib and not some other body part to create Eve? Speaking in R. Levi’s name, R. Joshua
explains the rib’s significance by providing a glimpse into the mind of God.

Genesis Rabbah 18.2

R. Joshua of Sikninsaid in R. Levi’sname: WAY YIBEN iswritten, signifiying that He considered well (hithbonnen)
from what part to create her. Said He: “I will not create her from [Adam’ 5] head, lest she be swelled-headed; nor from
the eye, lest she be a coquette; nor from the ear, lest she be an eavesdropper; nor from the mouth, lest she be agossip;
nor from the heart, lest she be prone to jealousy; nor from the hand, lest she be light-fingered; nor from the foot, lest
she be a gadabout; but from the modest part of man, for even when he stands naked, that part is covered.” And as He
created each limb He ordered her, “Be amodest woman.” Y et in spite of all this, But ye have set at nought all My
counsel, and would none of My reproof (Prov. 1:25). | did not create her from the head, yet she is swelled-headed, as
it iswritten, They walk with stretched-forth necks (Isa. 3:16); nor from the eye, yet sheis a coquette: And wanton
eyes (Isa. 3:16); nor from the ear, yet she is an eavesdropper: Now Sarah listened in the tent door (Gen. 18:10); nor
from the heart, yet sheis prone to jealousy: Rachel envied her sister (Gen. 30:1); nor from the hand, yet sheislight-
fingered: And Rachel stole the teraphim (Gen. 31:19); nor from the foot, yet she is a gadabout: And Dinah went out,
etc. (Gen. 34:1). (See also Genesis Rabbah 80.5, Deuteronomy Rabbah 6.11.)

Eve, aBone of Contention

Did it matter that Eve was made from bone? Some rabbis saw a connection between women’ s behavior and the
substance from which Eve was created. They explained diverse actions such as wearing perfume, determining a
baby’ s sex, and establishing coital positions, by reference to the earth and bone used in humankind’ s creation.
Genesis Rabbah 17.8

R. Joshua was asked: “Why does a man come forth [at birth] with his face downward, while awoman comes forth
with her face turned upwards?’ “The
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man looks towards the place of his creation [viz. the earth], while the woman |ooks towards the place of her creation
[viz. therib],” hereplied. “And why must awoman use perfume, while a man does not need perfume?’ “Man was
created from earth,” he answered, ‘‘ and earth never putrefies, but Eve was created from a bone. For example: if you
leave meat three days unsalted, it immediately goes putrid.” “And why has a woman a penetrating [shrill] voice, but
not aman?’ “1 will giveyou anillustration,” replied he. “If you fill apot with meat it does not make any sound, but
when you put abone into it, the sound [of sizzling] spreads immediately.” “And why isaman easily appeased, but not
awoman?’ “Man was created from the earth,” he answered, “and when you pour a drop of water onit, it immediately
absorbsiit; but Eve was created from a bone, which even if you soak many days in water does not become saturated.”
Niddah 31b

And why does the man lie face downwards and the woman face upwards towards the man? He [faces the elements]
from which he was created and she [faces the man] from whom she was created. And why isaman easily pacified
and awoman is not easily pacified? He [derives his nature] from the place from which he was created and she
[derives hers] from the place from which she was created. Why is awoman’s voice sweet and a man’ s voice is not
sweet? He [derives his] from the place from which he was created and she [derives hers] from the place from which
she was created. (See also: Exodus Rabbah 1.14.)

What Side Is Eve From?

Not all rabbis understood Eve to be taken from Adam’s “rib.” An alternative translation suggested that Eve was
created from one of Adam’stwo “sides,” either from aface or from atail.

Berakoth 6l1a

And the rib which the Lord God had taken from man made he awoman. Rab and Samuel explained this differently.
One said that [this “rib”] was a face, the other that it was atail. (See also ' Erubin 18a, Genesis Rabbah 8:1.)

Without Eve, Adam’s Incomplete

Apart from the physical connectedness inherent in the idea of androgyny, many rabbis viewed Adam and Eve as
connected on sexual and social levels as well. Heterosexual bonding within marriage—the rabbinic ideal—defined the
“complete” person.

Niddah 31b

R. Dostai son of R. Jannai was asked by his disciples: Why does a man go in search of awoman and no woman goes
in search of aman? Thisis analogous
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to the case of a man who lost something. Who goesin search of what? He who lost the thing goes in search of what he
lost.

Yebamoth 63a

R. Eleazar said: Any man who has no wifeis no proper man; for it is said, Male and female created He them and
called their name Adam....

R. Eleazar further stated: What is meant by the Scriptural text, Thisis now bone of my bones, and flesh of my flesh?
This teaches that Adam had intercourse with every beast and animal but found no satisfaction until he cohabited with
Eve.

Genesis Rabbah 17.2

IT ISNOT GOOD. It was taught: He who has no wife dwells without good, without help, without joy, without
blessing, and without atonement. “Without good”: IT ISNOT GOOD THAT THE MAN SHOULD DWELL
ALONE. “Without help”: | will make him ahelp meet for him. “Without joy’’: And thou shalt rejoice, thou and thy
household (Deut. 14:26). “Without ablessing”: To cause a blessing to rest on thy house (Ezek. 44:30). “Without
atonement”: And he shall make atonement for himself, and for his house (Lev. 16:11). R. Simon said in the name of
R. Joshuab. Levi: Without peace too, for it is said: And peace be to thy house (1 Sam. 25:6). R. Joshua of Siknin said
in the name of R. Levi: Without life too, for it is said, Enjoy life with the wife whom thou lovest (Eccles. 9:9). R.
Hiyyab. Gomdi said: Heis also incomplete, for it iswritten, And He blessed them, and called their name Adam—i.e.,
man (Gen. 5:2). Some say: He even impairs the Divine likeness: thus it is written, For in the image of God made He
man (Gen 9:6), which isfollowed by, And you, be ye fruitful, and multiply (Gen 9:7). (See a'so Genesis Rabbah 17.4,
Berakoth 62b.)

IsEve aHelp?

According to certain rabbis, whether or not Eve was a“help” depended on Adam’ s worth and luck.

Yebamoth 63a

R. Eleazar further stated: What is the meaning of the Scriptural text, | will make him a help meet for him? If he was
worthy sheisahelp to him; if he was not worthy sheisagainst him.

Others say: R. Eleazar pointed out a contradiction: It iswritten kenagedo but we read kenegedo!—If he was worthy
sheis meet for him; if he was not worthy she chastises him.

Genesis Rabbah 17.3

| WILL MAKE HIM A HELP (EZER) AGAINST HIM (KE-NEGDO): if heisfortunate, sheisahelp; if not, sheis
against him.

< previous page page 83 next page >



< previous page page 84 next page >

Page 84

Two Can Subdue!

In the passage below, R. Il€' a draws attention to the fact that God commanded both the man and the woman to have
dominion over creation.

Yebamoth 65b

R. ll€' areplied in the name of R. Eleazar son of R. Simeon: Scripture stated, And replenish the earth, and subdue it it
is the nature of a man to subdue but it is not the nature of awoman to subdue. On the contrary! And subdue it implies
two!

Jewelry and Clothes—God’s Gifts

One well-attested rabbinic tradition portrays God as Eve' s personal attendant who adorns her, clothes her, and fixes
her hair in preparation for her introduction to Adam.

Genesis Rabbah 18.1

R. Aibu—others state the following in R. Bannayah's name, and it was also taught in the name of R. Simeon b.

Y ohai—said: He [God] adorned her like a bride and brought her to Him, for there are places where coiffureis called
building. R. Hamab. R. Hanina said: What think you, that He brought her to him from under a carob tree or a
sycamore tree! Surely He first decked her out with twenty-four pieces of finery and then brought her to him! Thusitis
written, Thou wast in Eden the garden of God; every precious stone was thy covering, the carnelian, the topaz, and the
emerald, the beryl, the onyx, and the jasper, the sapphire, the carbuncle, and the smaragd, and gold; the workmanship
of thy settings and of thy sockets was in thee, in the day that thou wast created they were prepared (Ezek. 28:13).
'Erubin 18a

For R. Simeon b. Menassia made the following exposition: And the Lord God builded the side teaches that the Holy
One, blessed be He, plaited Eve's hair and then brought her to Adam, for in the sea-towns a plait is called “ building.”
(See also: Berakoth 61a, Niddah 45b, Shabbath 95a.)

The Most Beautiful Woman in the World

Although biblical accounts do not describe the first woman’s physical appearance, rabbinic traditions portrayed her as
beautiful—the standard for all female beauty. Eve' s beauty, however, was subordinate to Adam’s, while Adam’s was
subordinate to the Shechinah’s (God’ s divine presence).

Genesis Rabbah 40.5

R.’Azariah and R. Jonathan in R. Isaac’ s name said: Eve' simage was transmitted to the reigning beauties of each
generation. Elsewhere it iswritten, And the damsel was very fair—'ad me od (1 Kings 1:4), which means that she
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attained to Eve' s beauty; but here in truth it iswritten, THE EGYPTIANS BEHELD THE WOMAN THAT SHE

WASVERY FAIR (ME OD)—which means, even more beautiful than Eve’ simage.

Baba Bathra 58a

Compared with Sarah, all other people are like a monkey to a human being, and compared with Eve Sarah was like a
monkey to a human being, and compared with Adam Eve was like a monkey to a human being, and compared with
the Shechinah Adam was like a monkey to a human being.

Eve, the Improved Version of Adam

According to one tradition, when God “built” Eve, God added something “extra’—more understanding.

Niddah 45b

Our Rabbis taught: These are the rulings of Rabbi R. Simeon b. Eleazar stated, The age limits that were assigned to
the girl apply to the boy while those assigned to the boy apply to the girl. R. Hisda stated: What is Rabbi’ s reason?
Because it iswritten in Scripture, And the Lord God built the rib which teaches that the Holy One, blessed be He,
endowed the woman with more understanding than the man. (See also Genesis Rabbah 18.1.)

The Disobedience

Satan and Eve Share a Birthday

Attempts to connect Eve with the serpent in Genesis 3 take a variety of forms. One of the more unusual rabbinic
traditionsis R. Hanina s reference to Satan’ s simultaneous creation with Eve.

Genesis Rabbah 17.6

R. Hanina, son of R. Adda, said: From the beginning of the Book until here no samech is written, but as soon as she
[Eve] was created, Satan was created with her.

Why Did the Serpent Do It?

Although “envy’’ of Adam’s greatness played an important part in at least one rabbinic explanation of the serpent’s
actions (Sanh. 59b), another explanation added an erotic element by imaging Eve as the object of the serpent’s lustful
attention.

Genesis Rabbah 20.4

R. Hoshaya said: [The Almighty said to the serpent:] “All that thou didst do was on account of this woman; was not
all thy labour for her sake?’
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Genesis Rabbah 18.6

Said R. Joshua b. Karhah: It teaches you through what sin that wicked creature inveigled them, viz. because he saw
them engaged in their natural functions, he [the serpent] conceived a passion for her.

Sotah 9b

We thus find it with the primeval serpent [in the Garden of Eden] which set its eyes on that which was not proper for
it; what it sought was not granted to it and what it possessed was taken from it. The Holy One, blessed be He, said, |
declared, Let it be king over every animal and beast; but now, Cursed art thou above al cattle and above every beast
of the field. | declared, let it walk with an erect posture; but now it shall go upon itsbelly. | declared, Let itsfood be
the same as that of man; but now it shall eat dust. It said, | will kill Adam and marry Eve; but now, | will put enmity
between thee and the woman, and between thy seed and her seed.

The Cunning Conversationalist

How did the serpent convince Eve to eat the forbidden fruit? According to Genesis 3, it promised that she would be
like God, knowing “good and evil” (v. 5). Rabbinic accounts elaborated on this conversation, the serpent insisting that
while touching the tree was indeed harmless, eating its fruit was the gateway to power and a guarantee that
humankind could maintain their dominance of creation.

Genesis Rabbah 19.3

Thus, the Holy One, blessed be He, had said, For in the day that thou eatest thereof thou shalt surely die (Gen. 2:17);
whereas she did not say thus, but, GOD HATH SAID: YE SHALL NOT EAT OF IT, NEITHER SHALL YE
TOUCH IT; when he [the serpent] saw her thus lying, he took and thrust her against it. “Have you then died?’ he said
to her; “just as you were not stricken through touching it, so will you not die when you eat it, but For God doth know
that in the day ye eat thereof,” etc. (Gen. 2:5).

Genesis Rabbah 19.4

R. Joshua of Siknin said in R. Levi’s name: He [the serpent] began speaking slander of his Creator, saying, “Of this
tree did He eat and then create the world; hence He orders you, ye shall not eat thereof, so that you may not create
other worlds, for every person hates hisfellow craftsmen.” R. Judah b. R. Simon said: He argued: “Whatever was
created after its companion dominates it. Thus: heaven was created on the first day and the firmament on the second:
does it not bear its weight? The firmament was created on the second and herbs on the third: do they not interrupt its
waters? Herbs were created on the third day and the luminaries on the fourth; the luminaries on the fourth and the
birds on thefifth.”” R. Judah b. R. Simon said: The ziz isaclean bird, and
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when it flies it obscures the orb of the sun. “Now you were created after everything in order to rule over everything;
make haste and eat before He creates other worlds which will rule over you.” Hence it is written, And the woman saw
that it was good, etc. (Gen. 3:6): she saw [how plausible were] the words of the serpent. (See also Deuteronomy
Rabbah 19.10.)

Eve and Pandora: Sistersin Crime

Like Hesiod' s Pandora, the story below ascribes Eve' s disobedience to her curiosity.

Genesis Rabbah 19.10

AND HE SAID: | HEARD THY VOICE ... AND HE SAID: WHO TOLD THEE, etc. (Gen. 3:11f)? R. Levi said:
Imagine awoman borrowing vinegar, who went in to the wife of a snake-charmer and asked her, “How does your
husband treat you?’ “He treats me with every kindness,” she replied, “save that he does not permit me to approach
this cask which isfull of serpents and scorpions.”’ “It contains all hisfinery,” said the other; “he wishes to marry
another woman and give it to her.” What did she do? She inserted her hand into it, and they began biting her. When
her husband came he heard her crying out [with pain]. “Have you touched that cask?’ he demanded. Similarly, HAST
THOU EATEN OF THE TREE, WHEREOF | COMMANDED THEE, etc.?

The Folly of Listening to Y our Wife

Although Genesis 3 contains no reference to Eve's coercion of Adam, some Rabbis puzzled over why Adam ate the
forbidden fruit. Taking a clue from God’ s criticism of Adam in verse 17 (Adam “listened” to hiswife), they
concluded that Eve must have done or said something to make Adam disobey.

Genesis Rabbah 19.5

R. Simlai said: She came upon him with her answers al ready, saying to him: “What think you: that | will die and
another Eve will be created for you?’—There is nothing new under the sun (Eccles. 1:9). Or do you think that | will
die while you remain alone? He created it not awaste, He formed it to be inhabited (Isa. 45:18). The Rabbis said: She
began weeping and crying over him.

Deuteronomy Rabbah 4.5

The Holy One, blessed be He, said: “Hearken unto Me, for no man who hearkens unto Me loses thereby.” The Rabbis
say: Y ou find occasions when a man listened to his wife and lost thereby, and when a man listened to his wife and
profited thereby. For example, Adam listened to his wife and lost thereby. Whence this? For it is said, And unto
Adam He said: Because thou hast hearkened unto the voice of thy wife, etc. (Gen. 3:17). R. Isaac said: This can be
compared to a king who said to his servant: “Do not taste any food until | return from
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the bath”; but hiswife said unto him: “Taste the dish so that the king will not need to put in salt or sauce.” The king
returned and found him smacking his lips, and he said to him: “Did | not forbid you to eat, and yet you have eaten?’
Hereplied: “Sire, your maidservant gave it to me.” Whereupon the king exclaimed: ** And have you listened to my
maidservant rather than to me?” So God commanded Adam, But of the tree of the knowledge of good and evil, thou
shalt not eat of it (Gen. 2:17). What did Eve do? She did give him to eat of it. R. Abin said: She merely had to weep
and wail over him, whereupon he ate of it, for so it iswritten, “Unto the voice of thy wife.” ... Here, then, isan
instance of aman listening to his wife and losing thereby. (See also: Genesis Rabbah 20.8.)

The Serpentine Eve

It was argued that, as the serpent persuaded Eve, so Eve persuaded Adam. In later centuries, such parallels between
Eve and the serpent would ultimately result in images of Eve as tempter and seducer.

Genesis Rabbah 20.11

AND THE MAN CALLED HISWIFE'S NAME EVE—HAWWAMH, i.e,, life (Gen. 3:2). She was given to him for an
adviser, but she played the eavesdropper like the serpent. [Another interpretation]: He showed her how many
generations she had destroyed. R. Ahainterpreted it: The serpent was thy [Eve's] serpent [i.e., seducer], and thou are
Adam’s serpent.

Genesis Rabbah 22.2

AND THE MAN KNEW, etc.... He knew how he had been robbed of his tranquillity; he knew what his serpent [i.e.,
Eve, histempter] had done to him. R. Aha observed: The serpent was thy serpent, and thou wast Adam'’ s serpent.
Sleeping with a Snake

Aswe saw in an earlier section in this chapter, one strand of rabbinic tradition portrayed Eve as the object of the
serpent’s sexual desires. R. Johanan takes thisideato itslogical conclusion with his reference to the serpent’ s sexual
union with Eve.

Yebamoth 103b

For R. Johanan stated: When the serpent copulated with Eve, he infused her with lust. The lust of the | sraglites who
stood at Mount Sinai, came to an end, the lust of the idolaters who did not stand at Mount Sinai did not come to an
end. (See aso Shabbath 145b—-46a, Abodah Zarah 22b.)

Sex in the Garden

What role did sexuality play in the garden narrative? In the previous reading describing the serpent’ s union with Eve,
illicit sex pollutes Eve and her de-
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scendents. But was all sex considered illicit? In rabbinical lore, three traditions concerning Adam and Eve' s sexuality
stand out as intriguing: their role as sex educators for the rest of creation, their licit sexual encountersin the garden
before their expulsion, and the fecundity they experienced in their union.

Genesis Rabbah 22.2

AND THE MAN KNEW, etc. R. Hunaand R. Jacob in R. Abba’ s name said: No creature ever copulated before
Adam: it is not written, man knew, but AND THE MAN; KNEW intimates that he made known sexua functions to
all.

Genesis Rabbah 18.6

Said R. Joshua b. Karhah: It teaches you through what sin that wicked creature inveigled them, viz. because he saw
them engaged in their natural functions, he [the serpent] conceived a passion for her.

Genesis Rabbah 19.3

AND THE WOMAN SAID UNTO THE SERPENT: OF THE FRUIT OF THE TREES OF THE GARDEN WE
MAY EAT (Gen. 3:2). Now where was Adam during this conversation? Abba Halfon b. Koriah said: He had engaged
in his natural functions [intercourse] and then fallen asleep.

Sanhedrin 38b

R. Johanan b. Hanina said: The day consisted of twelve hours. In the first hour, his[Adam’ s] dust was gathered; in the
second, it was kneaded into a shapel ess mass; in the third, his limbs were shaped; in the fourth, a soul was infused into
him; in the fifth, he arose and stood on his feet; in the sixth, he gave [the animals] their names; in the seventh, Eve
became his mate; in the eighth, they ascended to bed as two and descended as four; in the ninth, he was commanded
not to eat of the tree; in the tenth, he sinned; in the eleventh, he was tried; and in the twelfth he was expelled [from
Eden] and departed, for it is written, Man abideth not in honour.

Genesis Rabbah 22.2

AND SHE CONCEIVED AND BORE CAIN. R. Eleazar b. ' Azariah said: Three wonders were performed on that
day: on the very day they were created, on that very day they cohabited, and on that very day they produced offspring.
R Joshua b. Karhah said: Only two entered the bed, and seven left it: Cain and histwin sister, Abel and his two twin
sisters.

Genesis Rabbah 22.3

AND AGAIN (WA-TOSEF) SHE BORE HISBROTHER ABEL (Gen. 4:2). This supports what R. Joshua b. Karhah
said: They ascended the bed two and descended seven, for AND SHE AGAIN BORE implies an additional birth, but
not an additional pregnancy.
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Adam the Drunkard

Other than areference to the tree from which the fruit is taken (“the tree of the knowledge of good and evil” 2:17),
Genesis 2-3 never identifies the type of fruit eaten. Not surprisingly, various traditions arose concerning its identity.
In Sanhedrin 70a, for example, the rabbis suggested that Eden’s “forbidden fruit” was either wheat, figs, or grapes.
The last suggestion—the grape—had ramifications for determining the first “sin” of humankind—drunkenness. Most
rabbinic traditions identified only Adam as the drunkard (but see Numbers Rabbah 10.2 for an exception to this).
Berakoth 40a

For it has been taught: R. Meir holds that the tree of which Adam ate was the vine, since the thing that most causes
wailing to aman iswine, asit says, And he drank of the wine and was drunken.

Leviticus Rabbah 12.1

They that go to search mixed wine, that is he who, on hearing that So-and-So has good wine, goes after him. What is
written of such a person in the end?—At last it biteth like a serpent, and stingeth (parash) like a basilisk (Prov. 23:32).
Even as the basilisk divides (parash) between death and life, so did wine cause a separation (parash) between Adam
and Eve, asR. Judah b. I1a'i said: The tree from which Adam, the first man, ate was avine, [since it issaid], Their
grapes, the grapes of the first [man]; were bitter clusters for them (Deut. 32:32), they brought bitterness into the
world.

Numbers Rabbah 10.4

And have not the understanding of a man—adam (Prov. 30:2); that is, of Adam; since owing to the wine which he
drank the world was cursed on his account. For R. Abin said: Eve mingled wine for Adam and he drank; asit says,
And when the woman saw (wa-tere) that the tree was good for food (Gen. 3:6), and it iswritten, Look not thou (al
tere) upon the winewhen it isred, etc. (Prov. 23:31). (See also Genesis Rabbah 19.5, Numbers Rabbah 10.2, Esther
Rabbah 5.1, Sanhedrin 70a-b.)

The Voice of Adam: Whine, Whine, Whine

When confronted by God in Genesis 3, Adam shifts the blame for his actions to the woman and God (v. 12). This
evasion of responsibility did not go unnoticed by some rabbis who depicted Adam as a petty complainer.
Lamentations Rabbah 3.39

WHEREFORE DOTH A LIVING MAN COMPLAIN? (Lam. 3:39). It is sufficient for him that he lives. R. Levi said:
The Holy One, blessed be He, declared: “Y our existence isin My hand, and being alive you complain!”
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R. Huna said: Let him stand up like a brave man, acknowledge his sins, and not complain. R. Berekiah said: [The
verse isto be interpreted thus:] Wherefore doth a man complain against Him who lives eternally? If a man wishesto
complain, let it be about his sins. Rabbi [ Judah ha-Nasi] says[lIsrael] are the children of murmurers. [God said:]
“After al the favour | showed to Adam he complained before Me and said, The woman whom Thou gavest to be with
me, she gave me of thetree, and | did eat’’ (Gen. 3:12). (See also ' Abodah Zarah 5a-b, Genesis Rabbah 38.9.)

You Asked for Her

The rabbinic tradition below suggests that Adam had no grounds for his complaint (see the previous section). God
gave him amate, but only after Adam asked for one.

Genesis Rabbah 17.4

Said he, “Every one has a partner, yet | have none”: thus, BUT FOR ADAM THERE WAS NOT FOUND A HELP
MEET FOR HIM! And why did He not create her for him at the beginning? Because the Holy One, blessed be He,
foresaw that he would bring charges against her, therefore He did not create her until he expressly demanded her. But
as soon as he did so, forthwith THE LORD GOD CAUSED A DEEP SLEEP TO FALL UPON THE MAN, AND HE
SLEPT (2:21).

The Hierarchy of Punishment

In Genesis 3:8-13 God first confronts the man (who blames the woman and God) and then the woman (who blames
the serpent). This order, man then woman, is reversed in the punishments described in 3:14-19. For some rabbis, this
chiastic literary structure (man/woman/serpent/woman/man) was proof that men were more important than women or
snakes.

Taanith 15b

AND ON THE HEAD OF THE NASI: And afterwards [the Mishnah] states, EVERY ONE ELSE PUTS ASHES
UPON HIS OWN HEAD. But isit so? Has it not been taught: Rabbi says: Where it is a case of doing honour we
begin at the most distinguished, but where it is a case of censuring we begin at the least important; asit is said, And
Moses said unto Aaron, and unto Eleazar and unto Ithamar; but where it is a case of censuring we begin at the least
important, (for aMaster said:) First the serpent was cursed, and afterwards Eve and [only] then Adam? (See also
Berakoth 61a, Genesis Rabbah 20.3.)

The Pain of Parenting

According to Genesis 3:16a, woman is punished with “pain” or “toil” in childbirth. For the rabbis, this pain/work
began before, and extended far beyond,
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the act of parturition (childbirth). Moreover, it entailed both physical and emotional suffering.

Genesis Rabbah 20.6

THY PAIN refersto the pain of conception; THY TRAVAIL, to the discomfort of pregnancy; IN PAIN, to the
sufferings of miscarriages; SHALT THOU BRING FORTH, to the agony of childbirth; CHILDREN, to the suffering
involved in the upbringing of children.

"Erubin 100b

... R. I1saac b. Abdimi stated: Eve was cursed with ten curses, sinceit is written: Unto the woman He said, and | will
greatly multiply, which refers to the two drops of blood, one being that of menstruation and the other that of virginity,
“thy pain” refersto the pain of bringing up children, “and thy travail” refersto the pain of conception, ‘‘in pain thou
shalt bring forth children” isto be understood in its literal meaning, “and thy desire shall be to thy husband” teaches
that awoman yearns for her husband when heis about to set out on ajourney, “and he shall rule over thee” teaches
that while the wife solicits with her heart the husband does so with his mouth, this being afine trait of character
among women?—What was meant is that she ingratiates herself with him. But are not these only seven?—When R.
Dimi came he explained: She is wrapped up like a mourner, banished from the company of all men and confined
within a prison. What is meant by “banished from the company of al men”? If it be suggested: That she is forbidden
to meet aman in privacy, is not the man also, [it could be retorted,] forbidden to meet awoman in privacy?>—The
meaning rather is that she is forbidden to marry two men.

Song of Songs Rabbah 2.14

R. Hunyi said in the name of R. Meir: Why were the matriarchs so long barren? In order that their husbands might
enjoy their beauty. For when awoman conceives, she becomes clumsy and stout. The proof isthat so long as Sarah
was barren she sat in her house like a bride in her bridal chamber, but when she became pregnant her charm faded,;
and so it says, In pain thou shalt bring forth children (Gen. 3:16). (See also Numbers Rabbah 10.2.)

Piety and Painless Childbirth

While apocalyptic visions of the future promised women that the punishment decreed in Genesis 3:16a would be
reversed, the rabbinic tradition below suggested that women could be exempt from childbirth pain through piety and
righteousness.

Sotah 12a

And the woman conceived and bare a son. But she had already been pregnant three months! R. Judah b. Zebina said:
It compares the bearing of the child
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to its conception; as the conception was painless so was the bearing painless. Hence [it is learnt] that righteous women
were not included in the decree upon Eve. (See also Exodus Rabbah 1.20.)

Who Works Harder, Adam or Eve?

Although the root for the Hebrew term used to describe woman'’ s pain/toil (Gen. 3:16a) is the same term used to
describe the pain/toil of man (Gen. 3:17), some rabbis saw a quantitative difference in the pain/toil described.
Genesis Rabbah 20.9

IN TOIL (BE-"1ZZABON) SHALT THOU EAT OF IT. R. Issi said: The difficulties of earning alivelihood are twice
as great as those of childbirth. In respect of birth it iswritten, “In pain (be-’ ezeb) shalt thou bring forth children,”
whereas in respect of alivelihood it iswritten IN GREAT PAIN (BE-"1ZZABON) SHALT THOU EAT OF IT. (See
also Pesahim 118a, Genesis Rabbah 97.3.)

On Desiring Y our Husband

Genesis 3:16b refers to awoman’ s desire for her husband and her husband’ s subsequent “rule” over her. In the
rabbinic remarks below, it iswoman’'s “desire” that draws the most comment.

Genesis Rabbah 20.7

Another interpretation of AND THY DESIRE SHALL BE TO THY HUSBAND: When awoman sits on the birth
stool, she declares, “1 will henceforth never fulfil my marital duties,” whereupon the Holy One, blessed be He, saysto
her: “Thou wilt return to thy desire, thou wilt return to the desire for thy husband.”” R. Berekiah and R. Simon in the
name of R. Simeon b. Y ohai said: Because she fluttered in her heart, she must bring a fluttering sacrifice [i.e., abird]:
She shall take two turtle-doves, or two young pigeons (Lev. 12:8).

"Erubin 100b

... “and thy desire shall be to thy husband” teaches that a woman yearns for her husband when he is about to set out
on ajourney, “and he shall rule over thee” teaches that while the wife solicits with her heart the husband does so with
his mouth, this being afine trait of character among women?—What was meant is that she ingratiates herself with
him. (See aso Y ebamoth 62b, Song of Songs Rabbah 7.11,1.)

It's All Adam’s Fault

However the repercussions from the first disobedience were understood, the spotlight of blame fell on more than one
character in the story (e.g., Numbers
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Rabbah 10.2, which blames the serpent). The rabbinic traditions below, however, mention only Adam.

Numbers Rabbah 10.2

This applies to the ancient Adam, who was the first of all mankind, and who, through wine, received the penalty of
death and caused the pangs of death to be brought upon the world.

Deuteronomy Rabbah 9.8

So Moses pleaded: “Master of the Universe, there are thirty-six transgressions punishable by extinction enumerated in
the Torah, for the commission of any one of which aman isliableto be put to death. Have | then trangressed any one
of them? Why dost Thou decree death upon me?’ God replied: “Y ou are to die because of the sin of the first man who
brought death into the world.”

It's All Eve's Fault

In the passage below, Eve—not Adam—is culpable for Adam'’s corruption and death.

Genesis Rabbah 17.8

“Why do they [the women] walk in front of the corpse [at afuneral]?’ “Because they brought death into the world,
they therefore walk in front of the corpse, [asit iswritten], For he is borne to the grave ... and all men draw after him,
as there were innumerable before him” (Job 21:32f). “ And why was the precept of menstruation given to her?’
“Because she shed the blood of Adam [by causing death], therefore was the precept of menstruation given to her.”
“And why was the precept of “dough” given to her?’ “Because she corrupted Adam, who was the dough (hallah) of
the world, therefore was the precept of dough given to her.” “And why was the precept of the Sabbath lights given to
her?’ “Because she extinguished the soul of Adam, therefore was the precept of the Sabbath lights given to her.”

Y ou Have No Oneto Blame But Y ourself

Rabbinic teachings that stressed individual responsibility, like the selection below, stood in some tension with those
blaming Adam and Eve.

Numbers Rabbah 19.18

BECAUSE YE REBELLED AGAINST MY WORD (Num. 20:24). This bears on what Scripture says, The Lord will
not suffer the soul of the righteous to famish (Prov. 10:3). It applies to Adam. All the righteous men that are to spring
from him, and against whom death is decreed, will not depart this life without beholding the presence of the
Shechinah, and they will reprove Adam by saying to him: “Y ou have brought mortality upon us.” Adam will answer
them: “Asfor me, | have only one sin to my account, while in your case there
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is not a single man among you who has not at least four transgressions to his account!” How do we know that they
behold the presence of the Shechinah and reprove Adam? Because the text hasit, | said: | shall not seethe Lord, even
the Lord in the land of the living; | shall behold man (adam) no more with the inhabitants of the world (Isa. 38:11).
The righteous are punished with death for dight transgressions. Thisisin order that Adam might not be called to
account by them; asit says, “ The Lord will not suffer the soul of the righteous to famish.” Thisisthe reason why it
says, BECAUSE YE REBELLED AGAINST MY WORD.

Did Adam Say He Was Sorry?

Diverse rabbinic traditions refer to God giving Adam an opportunity to repent. There was no rabbinic consensus,
however, asto whether or not Adam availed himself of this opportunity. Both Adam the rebel and Adam the saint are
images found in the selections below.

Genesis Rabbah 21.6

AND NOW LEST (PEN) HE PUT FORTH HISHAND. R. Abbab. Kahana said: This teaches that the Holy One,
blessed be He, provided him with an opportunity of repentance.

Genesis Rabbah 22.13

AND CAIN WENT OUT, etc.... Adam met him and asked him, “How did your case go?’ “I repented and am
reconciled,” replied he. Thereupon Adam began beating his face, crying, “ So great is the power of repentance, and |
did not know!” Forthwith he arose and exclaimed, A Psalm, a song for the Sabbath day: It is a good thing to make
confession unto the Lord (Ps. 92:1).

'Erubin 18b

R. Meir said Adam was a great saint. When he saw that through him death was ordained as a punishment he spent a
hundred and thirty yearsin fasting, severed connection with his wife for a hundred and thirty years, and wore clothes
of fig [leaves] on his body for a hundred and thirty years.

Abodah Zarah 8a

Our Rabbis taught: When Adam, on the day of his creation, saw the setting of the sun he said, ‘* Alas, it is because |
have sinned that the world around me is becoming dark; the universe will now become again void and without
form—this then is the death to which | have been sentenced from Heaven!” So he sat up all night fasting and weeping
and Eve was weeping opposite him. When however dawn broke, he said: “ Thisis the usual course of the world!” He
then arose and offered up a bullock whose horns were developed before its hoofs, asiit is said [by the Psalmist], And it
[my thanksgiving] shall please the Lord better than a bullock that hath horns and hoofs.

< previous page page 95 next page >



< previous page page 96 next page >

Page 96
Numbers Rabbah 13.3

AND HE THAT PRESENTED HIS OFFERING ... WAS, etc. (7:12). This bears on the text, A man’s pride shall
bring him low; but he that is of alowly spirit shall attain to honour (Prov. 29:23). Tanhumab. Abba expounded: “A
man’s pride shall bring him low” applies to Adam. How? When Adam transgressed the commandment of the Holy
One, blessed be He, and ate of the tree, the Holy One, blessed be He, desired that he should repent, and He gave him
an opening, but Adam did not do so. Hence it is written, And the Lord God said: Behold, the man is become as one of
us ... and now, etc. (Gen. 3:22). What, asked R. Abba b. Kahana, is the import of “And now”? Simply this: that the
Holy One, blessed be He, said to Adam, “Repent even now, and | shall accept thee.” But Adam replied: “I will not.”’
... Thisexplains“A man’s pride shall bring him low,” because since he was too proud in the face of the Holy One,
blessed be He, to repent, He brought him low and drove him from the Garden of Eden. (See also Leviticus Rabbah
10.5.)

Adam and Eve after Eden

The Pious Priest Adam

In the materials below God forgives Adam (no such forgivenessis extended to Evel) and Adam becomes God's
priest. Thus, it should not be surprising that in the last selection below, Adam becomes a hero who keeps company
with the Messiah.

Leviticus Rabbah 29.1

Thusyou are |eft to conclude that on New Y ear’ s Day, in the first hour the idea of creating man entered hismind, in
the second he took counsel with the Ministering Angels, in the third He assembled Adam’ s dust, in the fourth he
kneaded it, in the fifth he shaped him, in the sixth he made him into alifeless body, in the seventh He breathed a soul
into him, in the eighth He brought him into the Garden of Eden, in the ninth he was commanded [against eating of the
fruit of the tree of knowledge], in the tenth he transgressed, in the eleventh he was judged, in the twelfth he was
pardoned.

Genesis Rabbah 34.9

AND HE OFFERED BURNT-OFFERINGS ON THE ALTAR. R. Eliezer b. Jacob said: That means on the great altar
in Jerusalem, where Adam sacrificed, asit iswritten, And it shall please the Lord better than a bullock that hath horns
and hoofs (Ps. 69:32). (See also Leviticus Rabbah 2.7.)

Numbers Rabbah 4:8

Thereis proof that the firstborn offered the sacrifices before the tribe of Levi took office. Go back to the beginning of
the creation of the world. Adam was the world’ s firstborn. When he offered his sacrifice, asit says: And it pleased the
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Lord better than a bullock that hath horns and hoofs (Ps. 69:32)—he donned high priestly garments; asit says. And
the Lord God made for Adam and for his wife garments of skins, and clothed them (Gen. 3:21). They were robes of
honour which subsequent firstborn used. When Adam died he transmitted them to Seth.

Song of Songs Rabbah 8.9,3

If you see a Persian horse tethered to a grave in the land of Israel, look for the coming of the Messiah. Why so?
Because it says, And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our
palaces, then shall we raise against him seven shepherds, etc. (Mic. 5:4). These are the seven shepherds. David, in the
centre, Adam, Seth, and Methuselah on his right hand, Abraham, Jacob, and Moses on his |eft.

The First Fratricide

What caused theill will between Cain and his brother Abel? One rabbinic tradition blamed the “first” Eve for the fatal
encounter between brothers.

Genesis Rabbah 22.7

AND CAIN SPOKE UNTO ABEL HISBROTHER, etc. (Gen. 4:8). About what did they quarrel? ... Judah b. Rabbi
said: Their quarrel was about the first Eve.

Adam and Eve Separate

The biblical text records a 130-year gap between Cain and Abel’ s birth and that of Seth’s. The rabbis explained this
“gap” by suggesting that Adam slept apart from Eve.

Numbers Rabbah 14.12

THE WEIGHT THEREOF A HUNDRED AND THIRTY SHEKELS. Thiswasin allusion to the one hundred and
thirty years during which he had kept away from his wife, and at the end of which he begat Seth who was the first of
this generation; asit says, And Adam lived a hundred and thirty years, and begot a son in his own likeness, after his
image; and called his name Seth (Gen. 5:3). (See also Genesis Rabbah 20.11, 21.9.)

Affairs of the Loins

Two traditions arose to explain what happened during Adam and Eve's 130-year separation. While one imaged Adam
as an abstemious saint (see earlier section of this chapter, **Did Adam Say He Was Sorry?’), the other devel oped the
idea of Adam and Eve's sexual license.

Genesis Rabbah 20.11

R. Simon said: THE MOTHER OF ALL LIVING means, the mother of al life. For R. Simon said: Throughout the
entire one hundred and thirty years
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during which Adam held a oof from Eve the male demons were made ardent by her and she bore, while the female
demons were inflamed by Adam and they bore, asit iswritten, If he commit iniquity, | will chasten him with the rod
of men, and with the afflictions of the children of man—Adam (2 Sam. 7:14) which means, the children of the first
man. (See also 'Erubin 18b, Genesis Rabbah 24.6.)

Getting Back Together

To the rabbis, the birth of Seth marked the reunion of Adam and Eve. Ironically, this tradition presents readers with a
reversal of the punishment of Genesis 3:16b (“your desire shall be for your husband”). In the passage below, we find
out that it isman’s desire for woman that is increased.

Genesis Rabbah 23.4-5

Said he [Lamech] to them [hiswives]: “Come let us go to Adam [and consult him].” So they went to him. He said to
them: “Do you do your duty, while the Holy One, blessed be He, will do His.”” “Physician, physician, heal thine own
limp!” retorted the other. “Have you kept apart from Eve a hundred and thirty years for any reason but that you might
not beget children by her!” On hearing this, he [Adam] resumed his duty of begetting children and forthwith, And
Adam knew hiswife again (Gen. 4:25).

5. [AND ADAM KNEW HIS WIFE FURTHERMORE.] Desire was added to his desire. Formerly he had
experienced no desire when he did not see her, but now he desired her whether he saw her or not. (See also Genesis
Rabbah 21.9.)

Humankind in the Post-Edenic World

Humankind Cut Down to Size

Since some rabbinic traditions imaged Adam as larger than life (see earlier section of this chapter, “Larger than
Life”), itisnot surprising that post-Edenic humankind is often imaged as diminished in stature, ability, and glory.
Sanhedrin 38b

Rab Judah said in Rab’s name: The first man reached from one end of the world to the other, asit is written, Since the
day that God created man upon the earth, even from the one end of Heaven unto the other. But when he sinned, the
Holy One, blessed be He, laid His hand upon him and diminished him, asit is written, Thou has hemmed mein
behind and before, and laid Thy hands upon me.

Genesis Rabbah 11.2

He blessed it in respect of the luminaries. R. Simeon b. Judah said: Though the luminaries were spoilt on the eve of
the Sabbath, yet they were not smitten
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until the termination of the Sabbath. This agrees with the Rabbis but not with R. Assi, who maintained: Adam’s glory

did not abide the night with him. What is the proof? But Adam passeth not the night in glory (Ps. 49:13). The Rabbis
mantain: His glory abode with him, but at the termination of the Sabbath He deprived him of his splendour and
expelled him from the Garden of Eden, asit iswritten, Thou changest his countenance, and sendest him away (Job
14:20).

Genesis Rabbah 12.6

GENERATIONS (TOLEDOTH). All toledoth found in Scripture are defective, except two, viz. These are the toledoth
(generations) of Perez (Ruth 4:18), and the present instance. And why are they defective? R. Judan said in R. Abun’s
name: The six [which they lack] corresponds to the six things which were taken away from Adam, viz., hislustre, his
immortality [lit. ‘life'], his height, the fruit of the earth, the fruit of trees, and the luminaries. Whence do we know this
of hislustre?—Thou changest his countenance, and sendest him away (Job 14:20). Hisimmortality?—For dust thou
art, and unto dust shalt thou return (Gen. 3:19). His height?—For it says, And the man and his wife hid themselves
(Gen. 3:8). R. Aibu said: His height was cut down and reduced to one hundred cubits. The fruit of the earth and the
fruit of the tree?—Cursed is the ground for thy sake, etc. (Gen. 3:17). Luminaries>—R. Simeon b. Judah said: Though
the luminaries were cursed on the eve of the Sabbath, they were not smitten until the termination of the Sabbath. This
agrees with the Rabbis but not with R. Assi, who maintained: Adam did not retain his glory for anight. What is the
proof? But Adam passeth not the night in glory (Ps. 49:13). The Rabbis maintain: He passed the night in his glory, but
at the termination of the Sabbath, He deprived him of his splendour and expelled him from the Garden of Eden, as it
iswritten, “Thou changest his countenance, and sendest him away” (Job 14:20). (See aso Genesis Rabbah 21.3,
Leviticus Rabbah 18.2, Numbers Rabbah 13.2, Song of Songs Rabbah 3.7,5, Hagigah 12a.)

Death in the World

In the passages below, death is understood as the result of Adam and Eve's sin (see also Genesis Rabbah 19.5, where
Eve gives the fruit to the animals and, by implication, brings death to the animal world as well).

Genesis Rabbah 21.5

R. Berekiah said in R. Hanina s name: Like Elijah: just as he did not experience the taste of death, so [Adam] too was
not meant to experience death.

Numbers Rabbah 10.2

“Or as he that lieth upon the top of amast” (Prov. 23:34). This applies to the ancient Adam, who was the first of all
mankind, and who, through wine, re-
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ceived the penalty of death and caused the pangs of death to be brought upon the world.

Exodus Rabbah 30.3

But you find, with the exception of two places—" These are the generations of the heaven and the earth’’ (Gen. 2:4)
and Now these are the generations of Perez (Ruth 4:18)—the word ‘toledoth’ whenever it occursin the bible is spelt
defectively, and for a very significant reason. Thus the word is spelt fully [with awaw] in the case of “ These are the
generations of the heaven and the earth,” because when God created His world, there was no Angel of Death in the
world, and on this account is it spelt fully; but as soon as Adam and Eve sinned, God made defective all the ‘toledoth’
mentioned in the Bible. (See also Genesis Rabbah 21.5, Exodus Rabbah 38.2, Numbers Rabbah 23.13, Deuteronomy
Rabbah 9.8, Shabbath 55b.)

Israel, Polluted until Sinai

For some Rabbis, the serpent’s copulation with Eve resulted in alimited “inherited pollution” for Isragl. This
pollution was cleansed by the giving of Torah at Mt. Sinai.

Yebamoth 103b

For R. Johanan stated: When the serpent copulated with Eve, he infused her with lust. The lust of the | sraglites who
stood at Mount Sinai came to an end, the lust of the idolaters who did not stand at Mount Sinai did not come to an
end. (See aso Shabbath 145b—-46a, Abodah Zarah 22b.)

The Departure of God’ s Presence

According to some rabbis, one result of the disobedience in the Garden was that God’ s presence (the Shechinah) left
the earth.

Genesis Rabbah 19.7

The real home of the Shechinah was in the nether sphere; when Adam sinned it departed to the first rakia
[firmament]. (See also Numbers Rabbah 12.6, 13.2, Song of Songs Rabbah 5.1,1.)

TARGUMS

Targum Onqelos

The Targum Ongelos account of Genesis, while interpretive, remains reasonably close to the Hebrew text. (Source:
Bernard Grossfeld, translator, The
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Targum Ongelos to Genesis: Trandated, with a Critical Introduction, Apparatus, and Notes, Wilmington: Michael

Glazier, 1988.)

Targum Ongqelos to Genesis (c. 100s CE)

Genesis 1:26-31

26Then the Lord said, “Let us make man in our image according to our likeness and they shall rule over the fish of the
sea and over the fow! of the sky, and over the cattle and over all the earth as well as (over) every crawling thing that
crawls upon the earth.” 27Now the Lord created Adam in Hisimage, in the image of God He created him, male and
female He created them. 28And the Lord blessed them and the Lord said to them, “Be many and increase and fill the
earth and have power over it, and rule over the fish of the sea and over the fowl of the sky and over every living
creature that crawls upon the earth.” 29And the Lord said, ‘‘Here, | have given you every plant whose seed can be
sown which is upon the face of al the earth, and every tree which has the fruit whose seed can be sown, for you it
shall be to eat. 30And to every beast of the earth, and to every fowl of the sky, and to everything that crawls upon the
earth which has the breath of lifeinit, (I have given) every plant to eat,” and it was so. 31Then the Lord perceived
that all that He had made was very proper, and it was evening and it was morning the sixth day.

Genesis 2:7-25

7Now the Lord God created Adam (as) dust from the earth and breathed into the { nostrils of} his face the breath of
life and it became in Adam a spirit uttering speech. 8And the Lord God planted a garden in Eden, in ancient times and
He made Adam whom He created, dwell there. 9And the Lord God caused to grow from the earth every tree that was
desirable to look upon and good for eating; with the tree of life in the midst of the garden and the tree of which (those
who eat its fruit) are perceptive (to know) good from evil. 10Now, ariver emanated from Eden to water the garden,
and from there it divided into four main rivers. 11The name of one is Pishon; it encompasses the whole land of
Havilah, where thereis gold. 12And the gold of that land is good, there is bdellium there and the onyx stone. 13And
the name of the second river is Gihon; it encompasses the whole land of Kush. 14And the name of the third river is
Tigrith, it flows east of Ashur; and the fourth river is the Euphrates. 15Now the Lord God took Adam and made him
dwell in the garden of Eden to cultivate it and guard it. 16And the Lord God commanded Adam as follows: “Of every
tree of the garden you may eat freely. 17But from the tree, of which those who eat its fruit are perceptive (to know)
good from evil, you shall not eat from it; for on the day you eat from it you shall surely die.” 18Then the Lord God
said, “It is not right that Adam should be alone; | will make him a support alongside of him.” 19And the Lord God
created from the earth every wild beast and every fowl of the heaven, and brought them to Adam to see

< previous page page_101 next page >



< previous page page 102 next page >
Page 102

what he would call them; and whatever Adam called each living creature, that was its name. 20So Adam gave names
to all the cattle and to the fowl! of the heaven and to all the wild beasts, but for Adam no support alongside of him was
found. 21And the Lord cast a sleep upon Adam and he fell asleep; then He took one of hisribs and filled fleshin its
place. 22Then the Lord God fashioned the rib, which He had taken from Adam, into a woman and brought her to
Adam. 23And Adam said, “Thistime it is the bone of my bones and the flesh of my flesh; this one shall be called
Woman, because from her husband was this one taken.” 24Therefore, a man should |eave the sleeping abode of his
father and his mother, and should cling to his wife, so that they become one flesh. 25Now they were both naked,
Adam and his wife yet they were not ashamed.

Genesis 3:1-24

1Now the serpent was more cunning than any wild beast which the Lord God had made; and it said to the woman, “Is
it true that the Lord God said * Y ou shall not eat of any tree of the garden?” 2Whereupon the woman said to the
serpent, “Of the fruit of the trees of the garden we may eat. 3But concerning the fruit of the tree which isin the middie
of the garden the Lord said, ‘Y ou shall not eat of it, and you shall not touch it, lest you die.”” 4Then the serpent said to
the woman, “Y ou will surely not die. 5For it isreveaed before the Lord that on the day you eat of it your eyes will be
opened, and you will be like angels perceptive (to know) good from evil.”” 6Now when the woman realized that the
tree was good for eating, and that it was a cure for the eyes, and the tree was desirable to become wise therewith, she
took of itsfruit and also gave to her husband (who was) with her, and he ate. 7Then the eyes of both of them were
opened and they perceived that they were naked, so they sewed fig leaves together for themselves and made girdles
for themselves. 8Then they heard the voice of the Memra of the Lord God walking in the garden towards the decline
of the day; so Adam and his wife hid themselves from before the Lord God within atree of the garden. 9Whereupon
the Lord God called out to Adam and said to him, “Where are you?’ 10And he said, “1 heard the voice of Y our
Memrain the garden, but | was afraid because | was naked, so | hid.” 11Then He said, “Who told you that you were
naked? Did you eat of the tree about which | commanded you not to eat of it?’ 12So0 Adam said, “ The woman whom
you gave (to be) with me, she gave me of thetree, and | ate.” 13Then the Lord God said to the woman, “What is this
you have done?’ And the woman said, “ The serpent led me astray, and | ate.” 14So the Lord God said to the serpent,
“Because you have done this, cursed are you more than al the cattle and more than all the wild beasts; on your belly
you shall crawl, and dust you shall eat al the days of your life. 15And | will place enmity between you and (between)
the woman, and between your children and (between) her children; it will remember what you did to it in ancient time
and you will sustain (your hatred) for it to the end (of time).” 16And to the woman He said, “1 will greatly
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increase your pregnancy pains and inconveniences, with pain you shall bear children, yet to your husband shall be
your desire and he shall dominate you.” 17And to Adam He said, “Because you have obeyed the word of your wife
and you ate of the tree concerning which I commanded you, saying, ‘Y ou shall not eat from it’; cursed be the earth on
your account; through toil you shall eat from it al the days of your life. 18And thorns and thistlesit shall sprout forth
to you, and you shall eat the plants of the earth. 19By the sweat of your face you shall eat bread until you are returned
to the earth from which you were created, for dust you are and to dust you shall return.” 20Then Adam called the
name of hiswife Eve because she was the mother of all humanity. 21And the Lord God made for Adam and his wife
garments of honor for the skin of their flesh, and He clothed them. 22Then the Lord God said, “Here, Adam has
become the only one in the world knowing good from evil, and now perhaps he will stretch out his hand and also take
from the tree of life and eat, and live forever.” 23So the Lord God banished him from the garden of Eden to till the
soil whence he was created. 24Then He expelled Adam and stationed to the east of Eden the cherubim and the sharp
revolving sword to guard the way to the tree of life.

Genesis4:1-2

1INow Adam knew Eve hiswife, and she conceived and gave birth to Cain, saying, ‘| have acquired a man from
before the Lord.” 2Then she gave birth again, to his brother Abel. Now Abel was a shepherd of flock, while Cain was
atiller of the soil.

Genesis5:1-5

1Thisisthe record of the generations of Adam; on the day when the Lord created man He made him in the likeness of
God. 2He created them male and femal e; and blessed them and called their name Adam on the day that they were
created. 3Now Adam lived 130 years, then begot (a son) in his likeness, who resembled him; and he called his name
Seth. 4And Adam’ s days after he begot Seth were 800 years, and he begot sons and daughters. 5SNow all the days that
Adam lived were 930 years, then he died.

Targum Pseudo-Jonathan

Unlike Targum Ongelos, Targum Pseudo-Jonathan contains a wealth of haggadic expansions on the Genesis account
of Adam and Eve. Many of the story elements found in this Targum are similar to those midrashic and talmudic
themes discussed earlier in this chapter. (Source: Michael Maher, trandator, Targum Pseudo-Jonathan: Genesis.
Collegeville: Michael Glazier, 1992.)
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Targum Pseudo-Jonathan: Genesis (pre-600 CE)

Genesis 1:26-31

26And God said to the angels who minister before him, who were created on the second day of the creation of the
world, “Let us make man in our image, in our likeness, and let them have dominion over the fish of the sea, and over
the birdsthat are in the air of the heavens, and over the cattle, and over al the earth, and over every creeping thing
that creeps upon the earth.” 27And God created Adam in his own likeness, in the image of God he created him, with
two hundred and forty-eight members, with six hundred and sixty-five nerves, and he formed a skin over him, and
filled it with flesh and blood; male and female in their appearance he created them. 28God blessed them, and God said
to them, “Increase and multiply and fill the earth with sons and daughters, and become powerful in possessions upon
it, and have dominion over the fish of the sea and over the birds of the heavens, and over every creeping animal that
creeps upon the earth.” 29God said, “Behold | have given to you every plant whose seed is sown, that is upon the face
of all the earth, and every unfruitful tree for the requirements of building and for burning; and (every tree) on which
thereis fruit whose seed is sown shall be yours for food. 30To every beast of the earth, to every bird of the heavens,
and to everything that creeps upon the earth, in which there isthe breath of life, (I give) every green plant.”” And it
was so. 31And God saw all that he had made, and behold, it was very good. And there was evening and there was
morning, a sixth day.

Genesis 2.7, 18-25

7The Lord God created Adam with two inclinations. And he took dust from the site of the sanctuary and from the four
winds of the world, and amixture of al the waters of the world and created him red, black and white. And he
breathed into his nostrils the breath of life, and the breath became in the body of Adam a spirit capable of speech, to
give light to the eyes and to give hearing to the ears....

18And the Lord God said, “It is not right that Adam should sleep alone; | will make for him a woman who will be a
support alongside him.” 19So the Lord God created from the ground every beast of the field and every bird of the
heavens, and brought (them) to Adam to see what name he would call them; and whatever Adam called each living
creature, that was its name. 20And Adam gave their namesto all the cattle and to all the birds of the heavens, and to
all the beasts of the field; but for Adam, no support alongside him was yet found. 21The Lord God cast a deep sleep
upon Adam, and he slept. And he took one of his ribs—it was the thirteenth rib of the right side—and he closed its
place with flesh. 22And the Lord God built the rib he had taken from Adam into awoman and brought her to Adam.
23And Adam said, “ Thistime, but never again will woman be created from man as this one has been created from
me—bone of my bones and flesh of my flesh. It isfitting to call thisone
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woman, for she has been taken from man.” 24Therefore a man shall leave and be separated from the bedroom of his
father and of his mother, and he shall be united to his wife, and the two of them shall become one flesh. 25And the
two of them were wise, Adam and his wife, but they did not remain in their glory.

Genesis 3:1-24

1Now the serpent was more skilled in evil than all the beasts of the field which the Lord God had made. And he said
to the woman, “Isit true that the Lord God said, ‘ Y ou shall not eat of any tree of the garden’?” 2And the woman said
to the serpent, “We are allowed to eat of the fruit of the other trees of the garden; 3but of the fruit of the treein the
middle of the garden the Lord said, ‘Y ou shall not eat of it and you shall not touch it, lest you die.”” 4At that moment
the serpent spoke slander against his creator, and said to the woman, ** Y ou shall not die. But every craftsman hates
hisfellow craftsman. 5For it is manifest before the Lord that on the day on which you eat of it you shall be like the
great angels, who are able to distinguish good from evil.” 6And the woman saw Sammael the angel of death and she
was afraid. She knew that the tree was good to eat, that it was a cure for the light of the eyes, and that the tree was
desirable as a source of wisdom. And she took of itsfruit and ate; and she also gave to her husband (who was) with
her, and he ate. 7Then the eyes of both of them were enlightened and they knew that they were naked because they
were stripped of the clothing of fingernailsin which they had been created, and they saw their shame; and they sewed
fig leaves for themselves, and they made girdles for themselves. 8They heard the voice of the Memra of the Lord God
strolling in the garden at the decline of the day; and Adam and his wife hid themselves from before the Lord God in
the midst of the treesin the garden. 9The Lord God called to Adam and said to him, “Is not the whole world which |
created manifest before me, the darkness as well as the light? How then do you imagine in your heart that you can
hide yourself from before me? Do | not see the place where you are hiding? And where are the commandments that |
commanded you?’ 10He said, “| heard the voice of your Memrain the garden and | was afraid, for | was naked,
because | neglected the commandment you gave me, and | hid myself for shame.” 11He said, “Who told you that you
were naked? Perhaps you have eaten of the fruit of the tree from which | commanded you not to eat?” 12And Adam
said, “The woman you put beside me, she gave me of the fruit of thetreeand | ate.” 13The Lord God said to the
woman. “What is this you have done?’ And the woman said, “The serpent lured me with his cleverness and led me
astray in hiswickedness, and | ate.” 14Then the Lord God brought the three of them to judgment, and he said to the
serpent, “Because you have done this, cursed are you above al cattle, and above al beasts of the field. Upon your
belly you shall go about, and your feet shall be cut off, and you will cast off your skin once every seven years, and the
poison of death will be in your mouth, and you shall eat dust all the days of your life. 1I5And | will put enmity
between you and the woman,
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between the offspring of your children and the offspring of her children. And when the children of the woman keep

the commandments of the Law, they will take aim and strike you on your head. But when they forsake the
commandments of the Law you will take aim and wound them on their heels. For them, however, there will be a
remedy; but for you there will be no remedy; and they are to make peace in the end, in the days of the King Messiah.”
16To the woman (he said), “| will greatly multiply your affliction in the blood of virginity and (in) your pregnancies;
in pain you shall bear children, yet your desire shall be for your husband; he shall rule over you both for righteousness
and for sin.” 17And to Adam he said, “Because you listened to the word of your wife, and ate of the fruit of the tree
concerning which I commanded you saying, ‘Y ou shall not eat of it,” cursed be the earth because it did not show you
your guilt; by toil you shall eat of it all the days of your life. 18Thorns and thistlesit shall sprout and produce because
of you; and you shall eat the plants that are upon the surface of the field.” Adam answered and said, “| beseech by the
mercy before you, O Lord, Let me not be reckoned before you as cattle, that | should eat the grass of the surface of the
field. | will rise and labor with the labor of my hands, and | will eat of the food of the earth; and thus let there be a
distinction before you between the children of men and the offspring of cattle.” 19'‘ By the labor of your hand you
shall eat food until you return to the dust from which you were created, because dust you are, and to dust you will
return; but from the dust you are destined to arise to render an account and a reckoning of al you have done, on the
day of great judgment.” 20Adam named his wife Eve, because she was the mother of all human beings. 21And the
Lord God made garments of glory for Adam and for his wife from the skin which the serpent had cast off (to be worn)
on the skin on their flesh, instead of their (garments of) fingernails of which they had been stripped, and he clothed
them. 22And the Lord God said to the angels who minister before him, “Behold, Adam was alone on the earth as| am
alone in the heavens on high. From him there will arise those who will know how to distinguish between good and
evil. If he had kept the commandments (which) | commanded him he would have lived and endured like the tree of
life forever. But now, since he has not observed what | commanded him, let us decree against him, and let us banish
him from the Garden of Eden, before he puts forth his hand and takes (also) of the fruit of the tree of life. For behold,
if he eats of it, he will live and endure forever.” 23And the Lord God drove him out of the Garden of Eden, and he
went and settled on Mount Moriah to till the soil from which he had been created. 24And he drove Adam out of (the
place) where, from the beginning, he had caused the Glory of his Shekinah to dwell between the two cherubim.
Before he had yet created the world, he created the Law. He established the garden of Eden for the righteous, that they
might eat and take delight in the fruit of the tree, for having during their lives cherished the instruction of the Law in
thisworld and fulfilled the precepts. For the wicked he established Gehenna, which is like a sharp two-edged sword.
Within it he established sparks of fire and burning coals with which to judge the wicked,
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who during their lives rebelled against the instruction of the Law. The Law is better for him who toilsin it than the
fruit of the tree of life, (that Law) which the Memra of the Lord established to be kept so that people might endure and
walk in the paths of the way of life in the world to come.

Genesis4:1-2

1Adam knew his wife Eve who had conceived from Sammael, the angel of the Lord. 2Then, from Adam her husband
she bore histwin sister and Abel.

Genesis5:1-3

1Thisisthe record of the genealogical line of Adam. On the day that the Lord created Adam, in the likeness of the
Lord he made him. 2Mae and female he created them. He blessed them in the name of his Memra, and called their
name Adam on the day they were created. 3When Adam had lived a hundred and thirty years, he begot Seth, who
resembled hisimage and likeness. For before that, Eve had borne Cain, who was not from him and who did not
resemble him. Abel waskilled by Cain, and Cain was banished, and his descendants are not recorded in the book of
the genealogy of Adam. But afterwards he begot one who resembled him and he called his name Seth.
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CHAPTER FOUR

Early Christian Interpretations

(50-450 CE)

INTRODUCTION

Early Christian interpretations of Genesis 1-3 comprise a variety of texts. New Testament references of note range
from the relatively early letters of Paul to the Pastoral Epistles (especially 1 Timothy) of the second century. In
addition to the New Testament treatments, extracanonical sources such as the various gnostic scriptures and the
Apocryphal Acts of the Apostles, as well as the writings of the Church “Fathers’ (male writers who represented the
view of Christianity eventually defined as orthodoxy), commented extensively on Genesis 1-3. Though the egalitarian
model had its advocates, particularly in the earliest Christian communities, for the most part the New Testament
authors and the Fathers found in the creation account a hierarchical universe that subordinated women to men.
New Testament Interpretations

Scholars have long debated how accurately the subordinate position frequently accorded women in the New
Testament reflected the status of women in the earliest Christian communities. From Hans von Campenhausenl in
1953 to Elisabeth Schussler Fiorenza2 among contemporary authorities, scholars have argued for decades that the
earliest Christian communities, asillegal sects of persons called out from the larger culture, tended to be less
hierarchical and
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more open to charismatic |eadership than was the later institutionalized church. The New Testament makes a number
of references to women leaders in the early community of believers. Some scholars consider some of the references
rather obligue—such as the role of proclaiming the resurrection entrusted to Mary Magdalene and other women in the
Gospels, or promises given to women at the day of Pentecost that God' s Spirit will be poured “upon all flesh, and
your sons and your daughters shall prophesy” (Acts 2:17, NRSV). Other references are more straightforward. Romans
16 identifies awoman named Phoebe as a deacon and another woman called Junia as an apostle. Philemon and
Colossians mention by name women who were leaders in the early Christian movement, and the apostle Paul
recognizes several women—such as Mary, Tryphena, Tryphosa, and Persisin Romans (16:6, 12) and Euodia and
Syntyche in Philippians (4:2 ff.)—as missionaries of the gospel.3

Wayne Meeks has argued that such references indicate that “in the Pauline school women could enjoy afunctional
equality in leadership roles that would have been unusual in Greco-Roman society as a whole and quite astonishing in
comparison with contemporary Judaism.” 4 The creation account in Genesis was central to that egalitarian
understanding of gender. In Galatians 3:27-28, Paul wrote: “As many of you as were baptized in Christ have clothed
yourselves with Christ. Thereisno longer Jew or Greek, there is no longer male and female; for all of you are onein
Christ Jesus’ (NRSV; emphasis added). Paul’ s reference in verse 28 to the creation account of Genesis 1:275
indicated that early Christians construed baptism (*‘as many of you as were baptized into Christ”) as a reunification
ritual. Galatians 3:28 suggested, as Meeks explained, “that somehow the act of Christian initiation reverses the fateful
division of Genesis 2:21-22. Where the image of God is restored, there, it seems, man [sic] is no longer divided—not
even by the most fundamental division of all, male and female.” 6

Christian baptism, according to this view, was a dramatic ritual. Initiates disrobed and were immersed in water. They
then donned new clothing symbolic of putting on Christ and becoming new creations conformed to the image of the
Creator, in whom there were no gender distinctions. Divided among themselves no longer by social discriminations,
early Christian converts heard the pronouncement of their unity in Christ as a statement of objective reality. The
dishonorable clothing of animal skins that Eve and Adam had worn after the first sin had been replaced by the
clothing of Christ, the redeemer who remade believers in the divine image. Such symbolism had the power (and was
intended) to create among believers new attitudes and behaviors. Hierarchical socia roles had no place in the new
order of being.7

In time, however, believers came to define the “new creation” lessin terms of the individual’ s experience of
redemption in Christ and more as a metaphor for the unity the community of believers shared with Christ.8
Egalitarian gender roles lost their significance as signs of the new order, and hierarchical roles resumed. Accordingly,
a second Pauline consideration of Genesis 1-3

< previous page page_109 next page >



< previous page page 110 next page >
Page 110

came to dominate exegetical discussions. In the midst of pondering the proper attire for women leading public prayer,
Paul argued in 1 Corinthians 11:7-12 that man “is the image and reflection of God; but woman is the reflection of
man.” Paul’s explanation for this distinction was that “man was not made from woman, but woman from man.” Paul
then moderated this hierarchy with the admonition that “in the Lord woman is not independent of man or man
independent of woman,”’ concluding that “al things come from God” (NRSV).

While the consequence of man having been created before woman was not entirely clear in 1 Corinthians, the more
the church became institutionalized, the more Christians came to believe that the order of creation was theologically
significant—and the more Christians came to rely upon Genesis 2 as the authoritative account of creation. Asaresullt,
man, as “head” of woman, came to be identified with Christ, the “head” of the church. In addition, New Testament
texts such as Ephesians 5:22-6:10, Colossians 3:18-4:1, Titus 2:4-10, and 1 Peter 2:13-3:12 offered household codes
instructing Christians how to order their home lives. These texts instructed wives to be subject to husbands, children
to be subject to parents, and slaves to be subject to masters at the same time that the texts admonished the superior
partners—the husbands, parents, and masters—to be wise and compassionate heads. Love bound al believers, but
status di stinctions remained.

1 Timothy 2:11-15, presumed by scholars to be a second-century document, provided the interpretation of Paul that
became most influential for subsequent defenders of orthodoxy in the church’sfirst five centuries. Noting that Paul in
1 Corinthians gave theological precedence to Adam because, according to the second creation account, Adam was
created before Eve, the writer of 1 Timothy commanded women to exercise no authority over men. Women, the writer
claimed, should be silent during worship. “For Adam was formed first, then Eve; and Adam was not deceived, but the
woman was deceived and became a transgressor. Y et she will be saved through childbearing ...” (NRSV). Both the
notion that Eve (and, by implication, all women) was solely responsible for sin and the idea that woman'’ s salvation
depended upon bearing children would prove crucial to discussions throughout the early church period.

Early Christian Interpretations: Gnostic Readings

Discussions continued apace. From the beginning (and long before the famous trinitarian and christological
controversies of the fourth and fifth centuries), competing groups of believers battled one another for control of the
church. Asanew religion, Christianity experienced an extended period of debate and division before reaching (or
enforcing) arough consensus on what constituted definitive Christian doctrine and practice. The “orthodox” groups
who eventually gained supremacy tended to minimize the authority of women in the church. “Heretical” factions who
disagreed often appealed to the earliest practices of the church to justify their views. Second-century groups like the
Marcionites and Montanists, both of whom gave considerably
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more leadership and authority to women than did the emerging orthodox church, claimed to be reviving the religion of
the apostles over against the unhealthy innovations of the orthodox.

The group (or, to be precise, groups) of believers that posed the strongest opposition to the orthodox were the assorted
bands of gnostic Christians. From the earliest days of the church, the gnostics and the orthodox were embroiled in a
battle to create the definitive form of Christianity. At the heart of that contention lay a conflict over the meaning of
Genesis 1-3. Indeed, Elaine Pagels has asserted that it “is an oversimplification—but not much—to look at the whole
controversy between orthodox and gnostic Christians as a battle over the disputed territory of the first three chapters
of Genesis.”9

According to Pagels, gnostic Christians, unlike the orthodox, did not read Genesis 1-3 as though it were “history with
amoral.” Rather, gnostic Christians read the text as ‘* myth with ameaning.” Interested in symbolic explications,
gnostic Christians interpreted Genesis 1-3 as a story of the interaction within the individual between the human
psyche (ordinary consciousness) and the spirit (spiritual consciousness, or higher self ). In some gnostic texts, Adam
represented the higher self; in other texts (such as the Apocryphon of John and the Hypostasis of the Archons), Eve
represented the higher power who emerged from Adam as he slept, urging him to awaken to the spiritual
enlightenment dormant within him.10

Gnostic cosmologies were far more complicated than those of the orthodox. For gnostic Christians, the creation was
never the work of asingle deity, but always the complicated outworking of ranks of various cosmic powers. But like
Paul in Galatians 3:28, gnostic Christians were attracted to the notion that redemption in Christ was areturn to a
primordial union that existed prior to Adam’ s separation from Eve. The gnostic Gospel According to Philip contended
that in “the days when Eve was [in] Adam, death did not exist. When she was separated from him, death came into
existence. If he [reenters] and takes it unto himself death will not exist.” 11 Gnostic literature also echoed the Pauline
concern that believers clothe themselves with Christ. Thus, where Colossians spoke of putting off the body of flesh in
order to clothe “yourselves with the new self, which is being renewed in knowledge according to the image of its
creator,” 12 the Gospel According to Philip warned that “no one can obtain this grace without putting on the perfect
light [and] becoming, as well, perfect light.” 13

Other gnostic writings depicted the return to the archetypal union of male and female as a choice to lead an ascetic
lifestyle. In the Gospel According to Thomas, Jesus told the disciples that “when you make the two one ... that you
might make the male and the femal e be one and the same,” then they would “enter the kingdom of heaven.” At the
end of the book, Peter asked Jesus to send Mary Magdalene away, since she, as a woman, was not worthy of life. But
Jesus answered that “1 am going to attract her to make her male so that she too might become a living spirit that
resembles you males. For every female (element) that makes itself male will enter the kingdom of heavens.” 14
Wayne Meeks has contended that the ideal of “singleness’ advocated in
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the Gospel According to Thomas signified both celibacy and asocial isolation. The reference to Mary becoming “a
living spirit” may be an allusion to the creation of Adam in Genesis 2:7. But the book’ s emphasis on salvation as self-
knowledgel5 suggested to Meeks that the categories of male and femal e were metaphors for aspects of the believer's
personality. For the two to become one, or the female to become male, the believer must advance in virtue and
spiritual consciousness. The path of transformation demanded that the believer renounce all social ties. The Gospel
According to Thomas promised believers that those who declared war on their parents, their siblings, and their
children “will stand at rest by being solitaries.” Proclaiming that “whoever has become acquainted with the world has
found a corpse,” Jesus warned his followers that “buyers and traders [will] not enter the places of my father.”” Meeks
concluded that for ascetics “in these circles the union of male and femal e represents not a heightened or even a
spiritualized libido, but a neutralization of sexuality, and therewith arenunciation of all ties which join the ‘unified’
individual with society.” 16

Orthodox and Apocryphal Uses of Genesis 1-3

While gnostic Christians were interested in reading Genesis 1-3 metaphorically, using it as a guide for spiritual
enlightenment, orthodox Christians read the text as history, seeking in it aguide to moral behavior.17 Almost
universally, the orthodox subsumed the first creation account in Genesis 1 under the second account in Genesis 2—3.
They saw in Genesis 2—3 a hierarchical universe in which men were superior to women, and they argued that the text
functioned as a practical guide to gender relations. Woman was, by most accounts, a subservient partner created to
serve man and to bear him children. She was not man’s equal in proclaiming the gospel, and, in general, she served
God best by being silent. The leadership roles that women played in the earliest days of the Christian movement faded
from memory, as the church Fathers fashioned a church structure in which authority adhered to offices (such as priest
and bishop) that only men could hold.

The orthodox isolated a number of significant themesin Genesis 1-3. Quoting 1 Corinthians 11:7-10 with approval,
they noted that God created man first as a sign of man’s superiority to woman. The fact that God formed Eve from
Adam’s sideto be Adam’s “helper” proved once again that woman was the inferior partner. Most church Fathers
assumed that God created Eve for one reason only: that humanity might be able to procreate. Augustine commented
that for any other purpose, a man would have provided Adam better company; therefore, he concluded, “1 cannot
think of any reason for woman’s being made as man'’s helper, if we dismiss the reason of procreation.” 18

The orthodox also made much of Eve having fallen into sin before Adam. 1 Timothy’ sinsistence that the serpent had
deceived Eve, but not Adam, carried great significance. The Fathers concluded that women were less rational
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than men and more prone to evil. They identified the original sin with disorder in the divinely ordained hierarchy of
gender relations. In persuading Adam to eat forbidden fruit, Eve had usurped Adam, and Adam had failed to exercise
leadership. The consequences were far-reaching, as John Chrysostom observed:

The woman taught once and for all, and upset everything. Therefore he [1 Timothy] says, “Let her not teach.” Then
does it mean something for the rest of womankind, that Eve suffered this judgment? It certainly does concern other
women! For the female sex isweak and vain, and here thisis said of the whole sex.19

Though the orthodox consoled themsel ves that women afforded men the possibility of fathering children, the
orthodox feared the lust and loss of rational control that they identified with sexuality. Associating virginity with
divine incorruptibility, the orthodox preferred celibacy to marriage. Some, like Chrysostom, insisted that if there had
never been a Fall, God would have accomplished reproduction by asexual means. Others, like Augustine, contended
that God always intended for humanity to reproduce sexually, but that sexual intercourse prior to sin would have been
adispassionate and rational activity not unlike that of afarmer planting crops. In associating women with sin and
sexual desire, the church Fathers came close to despising women. It was difficult to follow Augustine’ s admonition to
love in one' swife “what is human,” while hating in her “what pertainsto awife.” 20

Nevertheless, egalitarian interpretations of Genesis 1-3 did not disappear in the church. At times, the church Fathers
themselves revived the egalitarian model. Chrysostom, for example, suggested that, as bone of Adam’s bone and flesh
of Adam’sflesh (Genesis 2:23), Eve was originally “equal in honor’’ to Adam. She was not subject to subordination,
Chrysostom contended, until she “misused her power ... and ruined everything.” 21 Given their admiration for the
celibate life, the church Fathers also viewed asceticism as an avenue for women (as well as men) to recapture the
perfection of the original creation. They depicted Mary as the obedient virgin who reversed the cycle of sin and death
initiated by Eve's disobedience. Gregory of Nyssa argued that the helper given to humanity in Genesis 2:18 was not
Eve, but virginity. Finally, some offices of spiritual authority remained available to women. Though the priesthood
was closed to them, women whose husbands had died could exercise a number of pastoral dutiesin the order of
widows and, at least in the Eastern church, women could also aspire to the order of deaconesses.22

Women who filled the office of widow or deaconess were required to be celibate as well as submissive to male clergy.
Widows and deaconesses did not preach. Y et they could, by renouncing their sexuality, raise their status within the
church. Women who aspired to higher status in the church were depicted in the Apocryphal Acts, aform of Christian
literature that arose in the late second and third centuries, and in accounts of martyrdom.23 The Apocryphal Acts, like
ghostic literature such as the Gospel According to Thomas,
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made explicit what orthodoxy’s emphasis on celibacy and asceticism implied: in embracing the rigorous spiritua life,
women became “like men,” reclaiming the archetypal union of male and female that preceded the fall into sin.
Women played vigorous roles in the accounts of martyrs. In The Martyrdom of Perpetua and Felicitas, Perpetua gave
up her baby and underwent martyrdom rather than renounce her faith as a Christian. The text made clear, in a dream
sequence described by her fellow martyr Saturus, that God honored Perpetud s sacrifice. In Saturus' s dream, he and
Perpetua were permitted to meet God face to face, while outside the divine presence a priest and a bishop knelt before
the two martyrs, humbly seeking their advice. Before the day she was to be martyred, Perpetua had a vision of herself
in the arena, stripped of clothing and suddenly becoming a man, as she successfully battled an Egyptian gladiator.
When the day of martyrdom actually came, Perpetua faced her “second baptism” with such fortitude that the writer
insisted that the Holy Spirit that had in fullness of grace moved ** sons and daughters to prophesy” in the ancient
church “eveninour day ... is till efficacioudly present.” 24
The motifs of baptism and of areuniting of male and female were even more obvious in the apocryphal Acts of Paul
and Thecla. Converted by Paul, the virgin Thecla refused to marry the man to whom she was engaged. When attempts
to burn her and to feed her to wild beasts failed to harm her, she threw herself into a pit of water filled with dangerous
seals, saying, “In the name of Jesus Christ, | baptize myself on the last day.” A flash of fire killed the seals, and
Thecla, surrounded by a cloud of fire, was not “perceived as naked.” Thus Thecla reversed the shame that had, ever
since the Fall, been associated with human nakedness. Y earning to see Paul again, Thecla dressed in men’s clothing
and sought him out, informing him that “the One who worked together with you in the Gospel also worked with me
for my being baptized.” 25
Theclawas amodel for the woman who, through baptism and asceticism, was restored to the image of a God who was
neither male nor female. Thus, Galatians 3:27-28 continued to undergird the relatively egalitarian interpretations of
Genesis 1-3 that had been more prevalent in the earliest days of the Christian movement. For the mgjority of the
orthodox who strove to define Christianity in the postapostolic age, however, Genesis 1-3 constructed a hierarchical
creation that subordinated women to men. Though asceticism offered women the possibility of greater spiritual status,
redemption in Christ did not alter women’ s subservience to men.
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NEW TESTAMENT

The following texts are arranged into two categories. The first category consists of New Testament passages that
might be construed to support an egalitarian reading of Genesis 1-3. These passages suggest either that redemption in
Christ meant being remade according to God' s image and returning to the original created order, in which social
status distinctions were nonexistent, or, more minimally (asin the case of 1 Corinthians 15:21-22), that the blame for
the Fall rested upon Adam. Commentators among the early church Fathers characteristically avoided the latter
passage in favor of 1 Timothy 2:8-15, which blamed Eve for the Fall and exonerated Adam.

The second category consists of New Testament texts that employ a hierarchical interpretation of Genesis 1-3. Such
assages assume that the cosmos constitutes a hierarchy (or chain) of being, with God at the head, Christ below God,
and the church below Christ. Because man was created first, according to these texts, he functioned as woman’ s head.
Ephesians 5:21-29 represents a “ household code,” or advice on how to order a household. Such household codes were

acommon genre in the Hellenistic world. Ephesians appealed to
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a patriarchal worldview typical of Greco-Roman culture: husbands above wives, parents above children, masters
above saves. The passages from 2 Corinthians and from 1 Timothy are for notable for singling out Eve as the person
responsible for the Fall. Later Christian commentators who favored a hierarchical interpretation of Genesis 1-3 would
repeatedly cite such New Testament texts. (Source: The New Revised Standard Version of the Bible.)
“Egalitarian” Texts

(c. 50-150 CE)

1 Corinthians 15:21-22

21For since death came through a human being, the resurrection of the dead has also come through a human being;
22for asdl diein Adam, so al will be made aive in Christ.

Galatians 3:27-28

27As many of you as were baptized into Christ have clothed yourselves with Christ. 28There is no longer Jew or
Greek, thereis no longer slave or free, thereis no longer male and female; for al of you are one in Christ Jesus.
Ephesians 4:22-24

22Y ou were taught to put away your former way of life, your old self, corrupt and deluded by its lusts, 23and to be
renewed in the spirit of your minds, 24and to clothe yourselves with the new self, created according to the likeness of
God in true righteousness and holiness.

Colossians 3:9-11

9Do not lie to one another, seeing that you have stripped off the old self with its practices 10and have clothed
yourselves with the new self, which is being renewed in knowledge according to the image of its creator. 11In that
renewal thereis no longer Greek and Jew, circumcised and uncircumcised, barbarian, Scythian, slave and free; but
Christisal inal!

“Hierarchical” Texts

(c. 50-150 CE)

1 Corinthians 11:3-12

3But | want you to understand that Christ is the head of every man, and the husband is the head of hiswife, and God
isthe head of Christ. 4Any man who prays or prophesies with something on his head disgraces his head, Sbut any
woman who prays or prophesies with her head unveiled disgraces her head—it is one and the same thing as having
her head shaved. 6For if awoman will not
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veil herself, then she should cut off her hair; but if it is disgraceful for awoman to have her hair cut off or to be
shaved, she should wear aveil. 7For a man ought not to have his head veiled, since he is the image and reflection of
God; but woman is the reflection of man. 8Indeed, man was not made from woman, but woman from man. 9Neither
was man created for the sake of woman, but woman for the sake of man. 10For this reason awoman ought to have a
symbol of authority on her head, because of the angels. 11Nevertheless, in the Lord woman is not independent of man
or man independent of woman. 12For just as woman came from man, so man comes through woman; but al things
come from God.

2 Corinthians 11:2-6

2l feel adivine jealousy for you, for | promised you in marriage to one husband to present you as a chaste virgin to
Christ. 3But | am afraid that as the serpent deceived Eve by its cunning, your thoughts will be led astray from a
sincere and pure devotion to Christ. 4For if someone comes and proclaims another Jesus than the one we proclaimed,
or if you receive adifferent spirit from the one you received, or a different gospel from the one you accepted, you
submit to it readily enough. 5l think that | am not in the least inferior to these super-apostles. 61 may be untrained in
speech, but not in knowledge; certainly in every way and in all things we have made this evident to you.

Ephesians 5:21-6:9

21Be subject to one another out of reverence for Christ.

22\Wives, be subject to your husbands as you are to the Lord. 23For the husband is the head of the wife just as Christ
isthe head of the church, the body of which he is the Savior. 24Just as the church is subject to Christ, so also wives
ought to be, in everything, to their husbands.

25Husbands, love your wives, just as Christ loved the church and gave himself up for her, 26in order to make her holy
by cleansing her with the washing of water by the word, 27s0 as to present the church to himself in splendor, without
aspot or wrinkle or anything of the kind—yes, so that she may be holy and without blemish. 28In the same way,
husbands should love their wives as they do their own bodies. He who loves his wife loves himself. 29For no one ever
hates his own body, but he nourishes and tenderly caresfor it, just as Christ does for the church, 30because we are
members of his body. 31 For this reason a man shall leave his father and mother and be joined to his wife, and the
two will become one flesh.” 32 Thisis agreat mystery, and | am applying it to Christ and the church. 33Each of you,
however, should love his wife as himself, and a wife should respect her husband.

6:1Children, obey your parentsin the Lord, for thisisright. 2°* Honor your father and mother”—thisis the first
commandment with a promise: 3“so that it may be well with you and you may live long on the earth.”
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4And, fathers, do not provoke your children to anger, but bring them up in the discipline and instruction of the Lord.
5Slaves, obey your earthly masters with fear and trembling, in singleness of heart, as you obey Christ; 6not only while
being watched, and in order to please them, but as slaves of Christ, doing the will of God from the heart. 7Render
service with enthusiasm, as to the Lord and not to men and women, 8knowing that whatever good we do, we will
receive the same again from the Lord, whether we are slaves or free.

9ANd, masters, do the same to them. Stop threatening them, for you know that both of you have the same Master in
heaven, and with him there is no partiality.

1 Timothy 2:8-15

8l desire, then, that in every place the men should pray, lifting up holy hands without anger or argument; 9al so that
the women should dress themselves modestly and decently in suitable clothing, not with their hair braided, or with
gold, pearls, or expensive clothes, 10but with good works, as is proper for women who profess reverence for God.
11L et awoman learn in silence with full submission. 12| permit no woman to teach or to have authority over a man;
sheisto keep silent. 13For Adam was formed first, then Eve; 14and Adam was not deceived, but the woman was
deceived and became a transgressor. 15Y et she will be saved through childbearing, provided they continuein faith
and love and holiness, with modesty.

EXTRACANONICAL SOURCES

The Gospel According to Thomas

The Gospel of Thomas was, according to its prologue, a collection of Jesus's “obscure” sayings. It promised that
“Whoever finds the meaning of these sayings will not taste death.” Scholars do not know the name of its compiler,
and estimates of the date of its composition range from the middle of the first century to the middle of the second
century. Scholars postulate that the compiler had access to the “ Q" source—a document of Jesus' s sayings that the
writers of the Gospel of Matthew and the Gospel of Luke are also presumed to have used.

Unlike the gospelsin the New Testament, the Gospel of Thomas does not provide a*“life” of Jesus. Instead, it presents
a corpus of wise sayings attributed to Jesus. To understand this wisdom was to receive eternal life—a message typical
of gnosticism. It is not known, however, which branch of gnosticism produced the Gospel of Thomas. In the first four
centuries of Christianity, the Gospel of Thomas competed with other Christian writings for canonical status.1
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Themes of importance relating to our present study include Thomas's discussion of singleness. Jesus argued, in this
gospel, that the renunciation of worldly ties allowed believers to become “solitaries.’”” Ascetic devotion to the truth
erased the distinction between male and female, so that the primordial unity and integrity of human identity was
restored. The archetypal reunion of male and female restored the conditions of the original creation. As Jesus noted,
“when you make the two one ... that you might make the male and the femal e be one and the same ... then you will
enter [the kingdom].” (Source: The Gospel of Thomas, in Bentley Layton, translator, The Gnostic Scriptures, Garden
City, N.Y.: Doubleday & Company, 1987, pp. 383, 384, 389, 390, 391, 393, 398, 399.)

The Gospel of Thomas (c. 50-150 CE)

(16): Jesus Has Come to Impose Divisions

JESUS said, “People probably think that it is peace that | have come to impose upon the world. And they do not
recognize that it isdivisions that | have come to impose upon the earth—fire, sword, battle. Indeed, there will be five
in ahouse. There will be three over two and two over three, parent over child and child over parent. And they will
stand at rest by being solitaries.”

(22): Those Who Enter the Kingdom Resemble Little Ones

JESUS saw some little ones nursing. He said to his disciples, “What these little ones who are nursing resembleis
those who enter the kingdom.” They said to him, “ So shall we enter the kingdom by being little ones?’ Jesus said to
them, “When you (plur.) make the two one and make the inside like the outside and the outside like the inside and the
above like the below, and that you might make the male and the female be one and the same, so that the male might
not be male nor the female be female, when you make eyes in place of an eye and a hand in place of a hand and a foot
in place of afoot, an image in place of an image—then you will enter [the kingdom].”

(49): Solitaries Have Come from the Kingdom

JESUS said, “Blessed are those who are solitary and superior, for you (plur.) will find the kingdom; for since you
come from it you shall return toit.”

(56): The World Isa Corpse

JESUS said, “Whoever has become acquainted with the world has found a corpse, and the world is not worthy of the
one who has found the corpse.”

(61): Jesus on Salome’s Couch

JESUS said, “Two will repose on a couch: one will die, one will live.”

Salome said, “Who are you, O man? Like a stranger (?) you have gotten
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upon my couch and you have eaten from my table.” Jesus said to her, “It is| who come from that which is integrated.
| was given (some) of the things of my father.”[ ... ] “I am your femaledisciple.’[ ... ]
“Therefore | say that such a person, once integrated, will become full of light; but such a person, once divided, will
become full of darkness.”
(75): Solitaries Will Enter the Bridal Chamber
JESUS said, ‘‘ There are many standing at the door, but it is the solitaries who will enter the bridal chamber.”
(110): The Rich Should Renounce
JESUS said, “The one who has found the world and become rich should renounce the world.”
(106): The Power of Wholeness
JESUS said, “When you (plur.) make the two into one you will become sons of man, and when you say, ‘O mountain,
go elsewhere!’ it will go elsewhere.”
(114): The Female Element Must Make Itself Male
SIMON PETER said to them, “Mary should leave us, for females are not worthy of life.” Jesus said, “ See, | am going
to attract her to make her male so that she too might become aliving spirit that resembles you males. For every femae
(element) that makes itself male will enter the kingdom of heavens.”
NOTE TO CHAPTER 4, EXTRACANONICAL SOURCES, THE GOSPEL
ACCORDING TO THOMAS

1. Layton, The Gnostic Scriptures, pp. 376-78.
The Gospel According to Philip
The Gospel of Philip represented the Va entinan school of gnosticism. Valentinus was a second-century Christian
who revised classic gnostic theology in light of Christian themes. Neither the identity of the compiler of the Gospel of
Philip nor its date of compilation is known. The earliest manuscript is dated at 350 CE. In the first four centuries of
Christianity, the Gospel of Philip competed with other Christian writings for canonical status.1
Philip did not present a“life” of Jesus, and was not even primarily devoted to sayings attributed to Jesus. The text
functioned as an anthology of theological discussions, some related to Jesus, and others addressed to broader themes.
Of particular interest is the Gospel of Philip’s reworking of the story of
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Adam and Eve. According to Philip, the Genesis account of creation presented the original humanity as an androgyne.
Philip describes the separation of Eve from Adam (Genesis 2:21-23) as a symbol for the entry of death into the world.
The solution, for Philip, was in Christ: “The anointed (Christ) came to rectify the separation that had been present
since the beginning and join the two (components); and to give life unto those who had died by separation and join
them together.”

For Philip, this process of reunion involved being “reborn by the holy spirit.” Asin Colossians, where believers were
urged to put off the flesh and clothe themseves “with the new self, which is being renewed in knowledge according to
the image of its creator” (Col. 2:11; 3:10), the compiler of the Gospel of Philip exhorted those who would be perfect
to put on ‘‘the perfect light” in order to become the “ perfect light.” Truly to see Christ was to become Christ; it wasto
move beyond the distinctions of male and female and return to the unity and integrity of the original humanity.
(Source: The Gospel of Philip, in Bentley Layton, trandator, The Gnostic Scriptures. Garden City, N.Y.: Doubleday
& Company, 1987, pp. 337, 342-43, 348.)

The Gospel of Philip (pre-350 CE)

(38): Only Like Can SeeLike

PEOPLE cannot see anything in the real realm unless they becomeit. In the realm of truth, it is not as human beings
in the world, who see the sun without being the sun, and see the sky and the earth and so forth without being them.
Rather, if you have seen any things there, you have become those things: if you have seen the spirit, you have become
the spirit; if you have seen the anointed (Christ), you have become the anointed (Christ); if you have seen the [father,
you] will become the father. Thus [here] (in the world), you see everything and do not [see] your own self. But there,
you see yourself; for you shall [become] what you see.

(63): Separation of Eve from Adam

IN THE DAY Swhen Eve was [in] Adam, death did not exist. When she was separated from him, death came into
existence. If he [reenters] and takes it unto himself death will not exist.

(67): Baptism

WE ARE reborn by the holy spirit. And we are born by the anointed (Christ) through two things. We are anointed by
the spirit. When we were born we were joined. No one can see himself in the water or in a mirror without light. Nor,
again, can you see by the light without water or amirror. For this reason it is necessary to baptize with two
things—light and water. And light means chrism.
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(69): The Garment of Light

THE FORCES do not see those who have put on the perfect light and cannot seize them. One will put on thelight in a
mystery, through the act of joining.
(70): Reunion in the Bridal Chamber
IF THE FEMALE had not separated from the male, she and the male would not die. That being’ s separation became
the source of death. The anointed (Christ) came to rectify the separation that had been present since the beginning and
join the two (components); and to give life unto those who had died by separation and join them together. Now, a
woman joins with her husband in the bridal bedroom, and those who have joined in the bridal bedroom will not
reseparate. Thus Eve became separate from Adam because it was not in the bridal bedroom that she joined with him.
(90): The Garment of Light
THE PERFECT human being not only cannot be restrained, but also cannot be seen—for if something is seen it will
be restrained. In other words, no one can obtain this grace without putting on the perfect light [and] becoming, as
well, perfect light.
NOTE TO CHAPTER 4, EXTRACANONICAL SOURCES, THE GOSPEL
ACCORDING TO PHILIP

1. Layton, The Gnostic Scriptures, pp. Xv—xxii, 325-26.
The Acts of Paul and Thecla
The Acts of Theclawas, according to scholarly judgment, an independent narrative that alater editor came to insert
into another document: The Acts of Paul.1 Both works represent second-century examples of “apocryphal” accounts
of the apostles. The Acts of Paul and Thecla circulated widely among Christians in the early church. Thecla became
such a popular figure that a cult developed in her honor, and writers like Jerome urged Christians to imitate her zeal
for Christ. Other Christian writers disagreed. In 203 CE, Tertullian denounced The Acts of Thecla—or awork similar
to it—on the grounds that it encouraged women to circumvent priestly authority and baptize themselves.2
Thecla epitomized the ascetical ideal that early Christianity promoted as the appropriate lifestyle for believers who
wished to recapture the perfection of the original creation. The Acts of Thecla also made explicit what orthodoxy’s
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celebration of celibacy and asceticism implied: that women who chose to practice rigorous Christian discipline could
become “like men” and reclaim the archetypal union of male and female that preceded the Fall. Thecla, against
constant opposition from male advisers, not only refused to marry but also withstood considerable persecution. She
proved impervious to death by fire and, when faced with execution by wild beasts, threw herself into aditch of water
filled with dangerous seals, proclaiming, “In the name of Jesus Christ, | baptize myself on the last day.”” God
confirmed her proclamation, as a flash of lightning killed the seals, and a cloud of fire hid Thecla s nakedness. Having
thus reversed the shame associated with nakedness ever since the Fall, Thecla donned men’s clothing. Announcing to
Paul that “the One who worked together with you in the Gospel also worked with me for my being baptized,” Thecla
exemplified the ascetical woman restored to the image of a God who was neither male nor female. (Source: The Acts
of Thecla, in “Thecla of Iconium, An Ascetic Christian and the Prototypical Convert,” in Ross Kraemer, editor,
Maenads, Martyrs, Matrons, Monastics: A Sourcebook on Women’s Religions in the Greco-Roman World,

Philadel phia: Fortress Press, 1988, pp. 280-88.)

The Acts of Thecla (c. 100s CE)

7. And while Paul was speaking so in the middle of the assembly in the house of Onesiphorus, a certain virgin named
Thecla (her mother was Theocleia) who was engaged to a man named Thamyris, sat at a nearby window in her house
and listened night and day to what Paul said about the chaste life. And she did not turn away from the window but
pressed on in the faith, rejoicing exceedingly. Moreover, when she saw many women and virgins going in to Paul she
wished that she too be counted worthy to stand before Paul and hear the word of Christ, for she had not yet seen Paul
in person but only heard him speak.

8. But since she did not move from the window, her mother sent to Thamyris. He came joyfully as if he were aready
taking her in marriage. So Thamyris said to Theocleia, “Whereismy Thecla, that | may see her?” And Theocleia said,
“1 have something new to tell you, Thamyris. Indeed, for three days and three nights Thecla has not risen from the
window either to eat or to drink but, gazing intently asif on some delightful sight, she so devotes herself to a strange
man who teaches deceptive and ambiguous words that | wonder how one so modest in her virginity can be so severely
troubled.

9. “Thamyris, this man is shaking up the city of the Iconians, and your Theclatoo. For all the women and the young
men go in to him and are taught by him that it is necessary, as he says, ‘to fear one single God only and live a pure
life” And my daughter also, like a spider bound at the window by his words, is controlled by a new desire and a
terrible passion. For the virgin concentrates on the things he says and is captivated. But you go and speak to her, for
she is engaged to you.”
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10. And Thamyris went to her, loving her and yet fearing her distraction, and said, “ Thecla, my fiancée, why do you
sit like that? And what sort of passion holds you distracted? Turn to your Thamyris and be ashamed.” And her mother
also said the same thing: “Child, why do you sit like that, looking down and not answering, like one paralyzed?’ And
they wept bitterly, Thamyris for the loss of awife, Theocleiafor a daughter, the femal e servants for a mistress. So
there was a great commingling of grief in the house. And while that was going on Thecla did not turn away but was
concentrating on Paul’ sword....

15. When Thamyris had heard this from them, he rose up early in the morning full of jealousy and wrath and went to
the house of Onesiphorus, with rulers and officials and a great crowd, with clubs. He said to Paul, “Y ou have
corrupted the city of the Iconians, and my fiancée so that she does not want me. Let us go to governor Castellius!”’
And the whole crowd shouted, “ Away with the magus! For he has corrupted all our women.” And the crowds were
persuaded.

16. And standing before the judgment seat Thamyris cried out, “Proconsul, this man—we don’t know where he comes
from—who does not allow virgins to marry, let him declare before you the reasons he teaches these things.” And
Demas and Hermogenes said to Thamyris, “ Say that he is a Christian, and so you will destroy him.” But the governor
kept hiswits and called Paul, saying to him, “Who are you and what do you teach? For they bring no light accusation
against you.”

17. Paul lifted up hisvoice and said, “If today | am interrogated as to what | teach, then listen, Proconsul. The living
God, the God of vengeance, the jealous God, the God who has need of nothing has sent me since he longs for the
salvation of humanity, that | may draw them away from corruption and impurity, and from all pleasure and death, that
they may sin no more. Wherefore God sent his own child, the one whom | proclaim and teach that in him humanity
has hope, he who alone had compassion upon aworld gone astray, that humanity may no longer be under judgment
but have faith, fear of God, knowledge of dignity, and love of truth. If then | teach the things revealed to me by God,
what wrong do | do, Proconsul?” When the governor heard this, he commanded Paul to be bound and to be led off to
prison until he could find a convenient time to give him a more careful hearing.

18. But during the night Thecla removed her bracel ets and gave them to the doorkeeper, and when the door was
opened for her she headed off to the prison. Upon giving a silver mirror to the jailer, she went in to Paul and sitting at
his feet she heard about the mighty acts of God. And Paul feared nothing but continued to live with full confidencein
God; and her faith also increased, as she kissed hisfetters....

20. He [the governor] ordered Paul to be brought to the judgment seat. But Theclarolled around in the place where
Paul was teaching as he sat in the prison, so the governor commanded that she too be brought to the judgment seat.
And she headed off joyfully exulting. But when Paul was brought forward again, the crowd shouted out even more,
“Heisamagus! Away with him!”

< previous page page_125 next page >



< previous page page_126 next page >

Page 126
But the governor gladly listened to Paul concerning the holy works of Christ. When he had taken counsel he called

Thecla, saying, “Why do you not marry Thamyris according to the law of the Iconians?’ But she just stood there
looking intently at Paul. And when she did not answer, Theocleia, her mother, cried out, saying, “Burn the lawless
one! Burn her who is no bride in the midst of the theater in order that all the women who have been taught by this
man may be afraid!”

21. And the governor was greatly moved. He had Paul whipped and threw him out of the city, but Thecla he
sentenced to be burned. And immediately the governor arose and went off to the theater, and all the crowd went out to
the inevitable spectacle. But Thecla, as alamb in the wilderness looks around for the shepherd, so she sought for Paul.
And looking over the crowd, she saw the Lord sitting in the form of Paul and said, “Asif | were not able to bear up,
Paul has come to look after me.” And she looked intently at him, but he took off into the heavens.

22. Now, the young men and the virgins brought wood and straw for burning Thecla. And as she was brought in
naked, the governor wept and marveled at the power in her. The executioners spread out the wood and ordered her to
mount the pyre, and making the sign of the cross she mounted up on the wood pile. They put the torch underneath the
pile, and although a great fire blazed up, the flame did not touch her. For God in compassion produced a hoise below
the earth, and a cloud above full of water and hail overshadowed (the theater), and all its contents poured out, so that
many were in danger and died. The fire was extinguished, and Thecla was saved.

23. Now, Paul was fasting with Onesiphorus and his wife and the children in an open tomb on the road by which they
go from Iconium to Daphne....

24. Now, when she [ Thecla] came to the tomb, Paul was kneeling in prayer and saying, “Father of Christ, do not let
the fire touch Thecla, but be present with her, for sheisyours!”” And standing behind him, she cried out, “ Father,
maker of heaven and earth, the Father of your beloved child Jesus Christ, | bless you because you saved me from the
firethat | might see Paul.” And rising up, Paul saw her and said, “ God, the knower of hearts, Father of our Lord Jesus
Christ, | bless you that you have so quickly (accomplished) what | asked, and have listened to me.”

25. And inside the tomb there was much love, with Paul leaping for joy, and Onesiphorus, and everyone. They had
five loaves, and vegetables and water, and they were regjoicing over the holy works of Christ. And Thecla said to Paul,
“1 shall cut my hair short and follow you wherever you go.” But he said, “ The time is horrible, and you are beautiful.
May no other temptation come upon you worse than the first and you not bear up but act with cowardice.” And
Theclasaid, “Only give me the seal in Christ, and temptation will not touch me.” And Paul said, “Have patience,
Thecla, and you will receive the water.” ... [Theclaand Paul then journeyed to Antioch, where Thecla refused to
marry a Syrian named Alexander. Shamed at her refusal, Alexander had Thecla condemned to fight the beasts in the
arena. The women of Antioch
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protested, and a wealthy woman named Tryphaena opened her home to Thecla until it was time to battle the beasts.]

28. When the beasts were led in procession, they bound her to a fierce lioness, and the queen Tryphaena followed her.
And as Thecla sat upon the lioness' s back, the lioness licked her feet, and all the crowd was astounded. Now the
charge on her inscription was Sacrilegious. But the women with their children cried out from above, saying, “O God,
an impious judgment is come to passin thiscity!” ...

33. Now, when Thecla was taken out of Tryphaena s hands, she was stripped, given a girdle, and thrown into the
stadium. And lions and bears were thrown at her, and afierce lioness ran to her and reclined at her feet. Now, the
crowd of women shouted loudly. And a bear ran up to her, but the lioness ran and met it, and ripped the bear to
shreds. And again alion trained against men, which belonged to Alexander, ran up to her, and the lioness wrestled
with the lion and perished with it. So the women mourned all the more, since the lioness that helped her was dead.

34. Then they sent in many beasts while she stood and stretched out her hands and prayed. And when she had finished
her prayer, she turned and saw a great ditch full of water and said, “Now is the time for me to wash.” And she threw
herself in, saying, “In the name of Jesus Christ, | baptize myself on the last day!”” And when they saw it, the women
and the whole crowd wept, saying, “Do not throw yourself into the water!”—so that even the governor wept that such
a beauty was going to be eaten by seals. So then she threw herself into the water in the name of Jesus Christ, but the
seals, seeing the light of alightning flash, floated dead on the surface. About her there was a cloud of fire so that
neither could the beasts touch her nor could she be seen naked....

37. The governor summoned Thecla from among the beasts and said to her, “Who are you? And what have you about
you that not one of the beasts touched you?’ She answered, “| am a servant of the living God. Asto what | have about
me, | have believed in him in whom God iswell pleased, his Son, on account of whom not one of the beasts touched
me. For he aloneisthe goal of salvation and the foundation of immortal life. For to the storm-tossed he is arefuge, to
the oppressed relief, to the despairing shelter; in aword, whoever does not believe in him shall not live but die for
ever.”

38. When the governor heard this, he ordered clothing to be brought and said, “Put on the clothing.” But she said,
“The one who clothed me when | was naked among the beasts, this one shall clothe me with salvation in the day of
judgment.” And taking the clothing, she got dressed.

And the governor issued a decree immediately, saying, “I release to you Thecla, the God-fearing servant of God.” So
all the women cried out with aloud voice and as with one mouth gave praise to God, saying, “Oneis God who has
saved Theclal”—so that al the city was shaken by the sound.

39. And when Tryphaena was told the good news, she came to meet her with a crowd. She embraced Thecla and said,
“Now | believe that the dead are raised up! Now | believe that my child lives! Comeinside, and | will transfer
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everything that is mine to you.” So Theclawent in with her and rested in her house for eight days, instructing her in
the word of God, so that the mgjority of the female servants also believed. And there was great joy in the house.

40. Yet Theclalonged for Paul and sought him, sending all around in every direction. And it was made known to her
that he was in Myra. So taking male and femal e servants, she got herself ready, sewed her chiton into acloak like a
man’s, and headed off to Myra. She found Paul speaking the word of God and threw herself at him. But he was
astonished when he saw her and the crowd that was with her, wondering whether another temptation was not upon
her. So realizing this, she said to him, “| have taken the bath, Paul, for he who worked with you for the gospel has also
worked with me for my washing.”

41. And taking her by the hand, Paul led her into the house of Hermias and heard everything from her, so that Paul
marveled greatly and those who heard were strengthened and prayed on behalf of Tryphaena. And standing up, Thecla
said to Paul, “I am going to Iconium.” So Paul said, ‘* Go and teach the word of God!” Now, Tryphaena sent her alot
of clothing and gold, so it could be Ieft behind for Paul for the ministry of the poor.

43.... And when she had given this witness she headed off to Seleucia, and after enlightening many with the word of
God, she dept with afine sleep.

NOTES TO CHAPTER 4, EXTRACANONICAL SOURCES, THE ACTS

OF THECLA

1. The redactor may also have revised The Acts of Thecla. Sheila E. McGinn has argued that “the author/redactor of
the text was a well-placed male member of the mainline Christian church in Asia Minor who took a woman’s folktale
about Theclaand ‘domesticated’ it, giving Paul more prominence in the story, and transforming it from the Acts of
Theclainto the Acts of Paul and Thecla.” “The Acts of Thecla,” in Elisabeth Schussler Fiorenza, editor, Searching the
Scriptures: A Feminist Commentary (New Y ork: Crossroad, 1994), vol. 2, p. 805.

2. Elizabeth A. Clark, Women in the Early Church, p. 78; Ross S. Kraemer, editor, Maenads, Martyrs, Matrons,
Monastics: A Sourcebook on Women's Religions in the Greco-Roman World (Philadelphia: Fortress Press, 1988), p.
407.

CHURCH FATHERS

Theophilus

Theophilus lived in the Syrian city of Antioch—a city important to the Roman Empire but also to early Christianity.
According to Acts 11:26, Antioch was where followers of Jesus were called “ Christian” for the first time. Theophilus
was a Christian “ Apologist,” meaning that he sought to defend the
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intellectual and ethical integrity of hisfaith to non-Christians. He became bishop of Antioch, perhapsin 168 CE if the

date provided by the early historian Eusebiusis correct.1

The following selection comes from an “apology” Theophilus addressed to Autolycus. This apology is the only extant
writing of Theophilus. In it, he recommends the Christian faith by contrasting it to Greek religion and mythology. The
doctrine of creation forms the context for our passage; discussions of the first six days as well as of the first sin and
the expulsion from Paradise precede this consideration of Eve; a discussion of Cain followsit.

In this selection Theophilus assigns monotheistic significance to one deity creating both man and woman, and
identifies the first sin as polytheism. Although he speaks relatively extensively of God’s design for “mutual affection”
between husbands and wives, he also describes Eve as “the author of sin.” Some scholars contend that his reference
near the selection’s conclusion to “invoking Eve'’ aludesto a practice of shouting “Eva’ during bacchanalian orgies
and thus stresses the sinfulness of this ritual.2 (Source: Theophilus, “ Theophilus to Autolycus,” trandated by Marcus
Dods, in Alexander Roberts and James Donaldson, editors, The Ante-Nicene Fathers, Buffalo: Christian Literature
Publishing Company, 1885, vol 2, p. 105.)

“Apology to Autolycus” (late 100s CE)

THEOPHILUS

Book 2, Chapter 28: Why Eve Was Formed of Adam’s Rib

And Adam having been cast out of Paradise, in this condition knew Eve hiswife, whom God had formed into awife
for him out of hisrib. And this He did, not as if He were unable to make his wife separately, but God foreknew that
man would call upon a number of gods. And having this prescience, and knowing that through the serpent error would
introduce a number of gods which had no existence,—for there being but one God, even then error was striving to
disseminate a multitude of gods, saying, “Y e shall be as gods;”—Iest, then, it should be supposed that one God made
the man and another the woman, therefore He made them both; and God made the woman together with the man, not
only that thus the mystery of God’s sole government might be exhibited, but also that their mutual affection might be
greater. Therefore said Adam to Eve, “ Thisis now bone of my bones, and flesh of my flesh.” And besides, he
prophesied, saying, “For this cause shall a man leave his father and his mother, and shall cleave unto his wife; and the
two shall be one flesh;” which also itself hasits fulfillment in ourselves. For who that marries lawfully does not
despise mother and father, and his whole family connection, and all his household, cleaving to and becoming one with
his own wife, fondly preferring her? So that often, for the sake of their wives, some submit even to death. This Eve,
on account of her having been in the beginning deceived by the serpent, and become the author of sin, the wicked
demon, who aso is
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called Satan, who then spoke to her through the serpent, and who works even to this day in those men that are
possessed by him, invokes as Eve. And heis called “demon” and “dragon,” on account of his revolting from God. For
at first he was an angel. And concerning his history thereis agreat deal to be said; wherefore | at present omit the
relation of it, for | have also given an account of him in another place.

NOTES TO CHAPTER 4, CHURCH FATHERS, THEOPHILUS

[1. See the “Introductory Note to Theophilus of Antioch” by Marcus Dods in The Ante-Nicene Fathers (Buffalo:
Christian Literature Publishing Company, 1885), val. 2, p. 88.]

[2. See “Theophilusto Autolycus,”’ in The Ante-Nicene Fathers (Buffalo: Christian Literature Publishing Company,
1885), val. 2, p. 105, note 4.]

Anastasius Sinaita

As Jean M. Higgins has noted, this selection is remarkable in its reading of Genesis 2-3. It argues that Adam, not Eve,
was the weaker partner. Eve, the passage claims, was stronger than Adam; she argued with the serpent and ate only
because she was persuaded by the serpent’s duplicity. Moreover, since she had not talked with God directly, she could
not be certain that Adam, rather than God, had not issued the command not to eat the fruit of the tree of the
knowledge of good and evil. Adam, on the other hand, offered no resistance. Eve, a mere human being, convinced
Adam, whom God had explicitly told to avoid the forbidden fruit, to disobey. The passage contends that Eve thus
proved herself the be the man’s “boethius’ (superior helper).

Such atext is extraordinary for the patristic age, a period in which the dominant mode of interpretation cast Eve as
Adam’sinferior and blamed her for introducing sin and death into the world. Scholars have traditionally assumed the
author to be Anastasius Sinaita, a seventh-century Orthodox monk. The text is a manuscript fragment appended to the
works of the renowned church father Irenaeus and is presumed to have been excerpted from Anastasius Sinaita’ s
Anagogicarum Contemplationum.

Few scholars have devoted attention to the text. Higgins argues that it presents such a striking interpretation of Eve
that it is hard to imagine that either Irenaeus or Anastasius Sinaita composed it. Neither Irenaeus nor Anastasius
Sinaita adopted a feminist tone in their other works. Higgins suggests that it was probably the work of Irenaeus's
opponents and points to the Nag Hammadi documents (the gnostic scriptures) as literature that also depicted strong
female figures. Nowhere in early orthodoxy do we find such a spirited argument for the superiority of Eve to Adam
other than in this fragment. Whoever was the author, the text, as Higgins observes, “ stands as an
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ancient witness with striking affinities to some contemporary exegesis.” 1 (Source: Jean M. Higgins, “ Anastasius
Sinaita and the Superiority of the Woman,” Journal of Biblical Literature 97 [2] [1978]: 53-56.)
Anagogicarum Contemplationum (c. 150-250 CE)
ANASTASIUS SINAITA
Why did the serpent not attack the man, rather than the woman? Y ou say he went after her because she was the
weaker of the two. On the contrary. In the transgression of the commandment, she showed herself to be the stronger,
truly the man’s “assistance” (boethos).
For she alone stood up to the serpent. She ate from the tree, but with resistance and dissent, and after being dealt with
perfidiously. But Adam partook of the fruit given by the woman, without even beginning to make a fight, without a
word of contradiction—a perfect demonstration of consummate weakness and a cowardly soul.
The woman, moreover, can be excused; she wrestled with a demon and was thrown. But Adam will not be able to find
excuse in having been defeated by awoman; he had himself personally received the commandment from God.
The woman, finally, even when she did hear the command from Adam, must have felt she was being made little of;
either because she had not been judged worthy to converse with God herself; or because she suspected there was an
even chance that Adam had given her the command on his own.
NOTE TO CHAPTER 4, CHURCH FATHERS, ANASTASIUS SINAITA

1. Jean M. Higgins, ‘* Anastasius Sinaita and the Superiority of the Woman,” Journal of Biblical Literature 97 (2)
(1978): 53-56.
Tertullian
Tertullian (c. 160—c. 225 CE) was a Christian from the North African city of Carthage whose ideas and terminology
have greatly influenced Western or Latin Christianity. Little is known about Tertullian’s biography. His writings,
however, show his attraction to asceticism. Historian Peter Brown has described Tertullian’s “ Exhortation to
Chastity” as “thefirst consequential statement” in the Latin West “of the belief that abstinence from sex was the most
effective technique with which to achieve clarity of soul.”1 On the basis of such beliefs, Tertullian eventually was
attracted to Montanism, a Christian sectarian movement that stressed a rigorous asceticism along with a perfectionist
understanding of the church.
Tertullian wrote his treatise “ On the Apparel of Women” to a female audience, perhaps to women who recently had
converted to Chrigtianity. In
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our selection from the treatise’ s introduction, Tertullian makes repeated connections between Eve and all other
women. Telling his audience “you are the devil’ s gateway,” he rebukes women for the ways they tempt men by their
alluring appearances. He further urges that women adopt a humble—and even penitent—style of dress since their sex
brought sin into the world and thereby necessitated the death of God’'s Son. Ascribing vanity and envy to Eve and her
daughters, the selection closes with a funereal description of woman in “her dead and condemned state.” (Source:
Tertullian, **On the Apparel of Women,” translated by S. Thelwall, in Alexander Roberts and James Donaldson,
editors, The Ante-Nicene Fathers, New Y ork: Christian Literature Company, 1890, vol. 4, p. 14.)

“On the Apparel of Women” (c. 202 CE)

TERTULLIAN

Book 1, Chapter 1

If there dwelt upon earth afaith as great asisthe reward of faith which is expected in the heavens, no one of you at
all, best-beloved sisters, from the time that she had first “known the Lord” and learned (the truth) concerning her own
(that iswoman’s) condition, would have desired too gladsome (not to say too ostentatious) a style of dress; so as not
rather to go about in humble garb, and rather to affect meanness of appearance, walking about as Eve mourning and
repentant, in order that by every garb of penitence she might the more fully expiate that which she derives from
Eve,—the ignominy, | mean, of the first sin, and the odium (attaching to her as the cause) of human perdition. “In
pains and in anxieties dost thou bear (children), woman; and toward thine husband (is) thy inclination, and he lords it
over thee.” And do you not know that you are (each) an Eve? The sentence of God on this sex of yourslivesin this
age: the guilt must of necessity live too. Y ou are the devil’ s gateway: you are the unsealer of that (forbidden) tree: you
are thefirst deserter of the divine law: you are she who persuaded him whom the devil was not valiant enough to
attack. Y ou destroyed so easily God’ s image, man. On account of your desert—that is, death—even the Son of God
had to die. And do you think about adorning yourself over and above your tunics of skins? Come, now; if from the
beginning of the world the Milesians sheared sheep, and the Serians spun trees, and the Tyrians dyed, and the
Phrygians embroidered with the needle, and the Babylonians with the loom, and pearls gleamed, and onyx-stones
flashed; if gold itself also had already issued, with the cupidity (which accompaniesit), from the ground; if the mirror,
too, already had license to lie so largely, Eve, expelled from paradise, (Eve) already dead, would also have coveted
these things, | imagine! No more, then, ought she now to crave, or be acquainted with (if she desiresto live again),
what, when she was living, she had neither had nor known. Accordingly these things are all the baggage of woman in
her condemned and dead state, instituted as if to swell the pomp of her funeral.
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NOTE TO CHAPTER 4, CHURCH FATHERS, TERTULLIAN

1. Peter Brown, The Body and Society: Men, Women, and Sexual Renunciation in Early Christianity (New Y ork:
Columbia University Press, 1988), p. 78. Emphasizing Tertullian’s description of the body as a“ unified organism”
with direct connections to the soul, Brown warns against attributing Tertullian’s stress on asceticism to “dualism”; see
p. 77.
Origen
Origen (c. 185-250/254 CE) was a Christian scholar of scripture and theology. He has greatly influenced Western
exegesis, particularly through his understanding that biblical passages have multiple meanings. According to Origen,
scriptural texts not only have aliteral sense but also have moral and allegorical meanings. Born in Egypt, he was
raised by Christian parentsin Alexandria. Origen’s adult life was marked by controversy. He taught at the catechetical
school in Alexandria, but conflicts with the bishop of Alexandriaincreased until Origen eventually left Alexandria
around 232. Origen was imprisoned and tortured during the persecution launched by the emperor Decius. He either
died during this persecution in 250 or survived for afew years afterward.
Although Origen was a prolific writer, most of his texts have perished. Our selection comes from sermons he
delivered, probably in the Palestinian seaport of Caesarea around 240 CE.1 Both Homily 1 and Homily 6 show his use
of allegorical interpretation. When discussing the imago dei, or image of God, in Homily 1, Origen uses alegory to
posit that each human being is both male/spirit and female/soul. Note here his descriptions of the female/soul’s
propensity for carnal matters and lesser goods. In the selection from Homily 6, Origen brings Genesis 3:16 into his
reflection on Genesis 21:12.2 An allegorical interpretation of Sarah as virtue allows him to speak of how it is that
husbands like Abraham should listen to their wives, even as he upholds the hierarchy of husbands over wives on the
literal level of “physical marriage.” (Source: Origen, “Homily 1" and “Homily 6,” transated by Ronald E. Heine, in
Homilies on Genesis and Exodus, The Fathers of the Church series, Washington, D.C.: Catholic University of
America Press, 1982, vol. 71, pp. 67-68, 122.)
“Homilies on Genesis” (c. 240 CE)
ORIGEN
Homily 1
(14) “Male and femal e he made them, and God blessed them saying: ‘ Increase and multiply and fill the earth and have
dominion over it.””
It seems to be worth inquiring in this passage according to the letter how, when the woman was not yet made, the
Scripture says, “Male and female he made them.” Perhaps, as| think, it is because of the blessing with which he
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blessed them saying, “Increase and multiply and fill the earth.” Anticipating what was to be, the text says, “Male and

female he made them,” since, indeed, man could not otherwise increase and multiply except with the female.
Therefore, that there might be no doubt about his blessing that isto come, the text says, “Male and female he made
them.” For in this manner man, seeing the consequence of increasing and multiplying to be from the fact that the
female was joined to him, could cherish a more certain hope in the divine blessing. For if the Scripture had said:
“Increase and multiply and fill the earth and have dominion over it,”’ not adding this, “Male and female he made
them,” doubtless he would have disbelieved the divine blessing, as also Mary said in response to that blessing which
was pronounced by the angel, “How shall | know this, since | know not aman?’3

Or perhaps, because al things which have been made by God are said to be united and joined together, as heaven and
earth, as sun and moon, so, therefore, that it might be shown that man also is awork of God and has not been brought
forth without harmony or the appropriate conjunction, therefore, the text saysin anticipation: “Male and female he
made them.”

These things have been said on that question, which can be raised about the literal meaning.

(15) But let us see also alegorically how man, made in the image of God, is male and female.

Our inner man consists of spirit and soul. The spirit is said to be male; the soul can be called female. If these have
concord and agreement among themselves, they increase and multiply by the very accord among themselves and they
produce sons, good inclinations and understandings or useful thoughts, by which they fill the earth and have dominion
over it. This means they turn the inclination of the flesh, which has been subjected to themselves, to better purposes
and have dominion over it, while the flesh, of course, becomes insolent in nothing against the will of the spirit. But
now if the soul, which has been united with the spirit and, so to speak, joined in wedlock, turn aside at some time to
bodily pleasures and turn back its inclination to the delight of the flesh and at one time indeed appear to obey the
salutary warnings of the spirit, but at another time yield to carnal vices, such asoul, asif defiled by adultery of the
body, is said properly neither to increase nor multiply, since indeed Scripture designates the sons of adulterers as
imperfect. Such asoul, to be sure, which prostrates itself totally to the inclination of the flesh and bodily desires,
having forsaken conjunction with the spirit, as if turned away from God will shamelessly hear, “Y ou have the face of
a harlot; you have made yourself shamelessto all.”4 She will be punished, therefore, like a harlot and her sons will be
ordered to be prepared for slaughter.

Homily 6

(D) ... I think therefore, that Sara, which means prince or one who governs empires, represents “arete,” which isthe
virtue of the soul. Thisvirtue, then,

< previous page page 134 next page >



< previous page page 135 next page >
Page 135

isjoined to and clings to awise and faithful man, even as that wise man who said of wisdom: “| have desired to take
her for my spouse.”5 For this reason, therefore, God saysto Abraham: “In all that Sara has said to you, hearken to her
voice.” This saying, at any rate, is not appropriate to physical marriage, since that well known statement was revealed
from heaven which says to the woman of the man: “In him shall be your refuge and he shall have dominion over
you.”6 If, therefore, the husband is said to be lord of hiswife, how isit said again to the man: “In all that Sara has said
to you, hearken to her voice’ ?7 If anyone, therefore, has married virtue, let him hearken to her voice in all which she
shall counsel him.
NOTES TO CHURCH FATHERS, CHAPTER 4, ORIGEN
[1. See Ronald E. Heine' s Introduction to Origen: Homilies on Genesis and Exodus (Washington, D.C.: Catholic
University of America Press, 1981), p. 20.]
[2. Commentators often have discussed God'’ s intentions for gender relations in light of the relationship between
Sarah and Abraham. Particularly important have been the descriptions of God telling Abraham to “do whatever Sarah
saystoyou'’ (Gen. 21:12) and of Sarah referring to Abraham as“lord.” On the latter, see 1 Peter 3:6.]

3. Luke 1:34.

4. Jer. 3:3.

5. Wis. 8:2.
[6. Thistrandation of Genesis 3:16b derives from the wording of the Greek Septuagint.]

7. Gen. 21:12.
Ambrose
Ambrose (33997 CE) is one of the four traditional doctors of the Latin church. The son of aristocratic parents, he
spent part of his youth in Rome. He began his career as an “Advocatus,” an advocate in the Roman law courts. He
later became governor of a province whose seat was located in Milan. He was elected bishop of Milan in 374, before
he had been baptized. From this position he emerged as an important church leader in the West. Famous as a preacher,
he stressed Christian morality. He also wrote hymns, encouraged monasticism, and argued for the church’s
independence from civil power. On the basis of his knowledge of Greek, Ambrose introduced themes from Eastern
theology into the Latin church.
Our selection comes from an early work of St. Ambrose which was composed shortly after his election as bishop.1
Although Ambrose is known for his ascetical writings, here he stresses human reproduction—citing it as the reason
for woman’s creation—and offers a positive assessment of conjugal unions when he connects contemplating them
with recognizing God’ s kingdom.
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Ambrose' s hierarchical interpretation of Eve and Adam’ srelation is seen in his explanation of Eve' sinferiority
despite her creation inside paradise, in his stress that Eve learned the command about the tree from Adam, and in his
allegorical interpretation at the conclusion of this selection. Thusit is no surprise that he would describe Eve's
punishment in Genesis 3:16 as the “milder sentence.” Also significant for our theme are Ambrose’ s ambivalent
assessments of Eve's character amid the scenes of temptation and God’ s interrogation, including his understanding
that she admits to her misdeed. (Source: Ambrose, “Paradise,” trandated by John J. Savage, in Hexameron, Paradise,
and Cain and Abel, The Fathers of the Church series, Washington, D.C.: Fathers of the Church, Inc., 1961, val. 42,
pp. 301-302; 311-12; 325-29; 336-37; 349-52.)

“Paradise” (c. 375 CE)

AMBROSE

Chapter 4

(24) “And God took the man whom he had created and placed him in the Garden of Eden to till it and keep it.”” Note,
now, the person who was taken and the land where he was formed. The virtue of God, therefore, took man and
breathed into him, so that man’s virtue will advance and increase. God set him apart in Paradise that you may know
that man was taken up, that is to say, was breathed upon by the power of God. Note the fact that man was created
outside Paradise, whereas woman was made within it. This teaches us that each person acquires grace by reason of
virtue, not because of locality or of race. Hence, although created outside Paradise, that is, in an inferior place, man is
found to be superior, whereas woman, created in a better place, that isto say, in Paradise, is found to be inferior. She
was first to be deceived and was responsible for deceiving the man. Wherefore the Apostle Paul has related that holy
women have in olden times been subject to the stronger vessel and recommends them to obey their husbands as their
masters. And Paul says. “ Adam was not deceived, but the woman was deceived and wasin sin.”2 Thisisawarning
that no one ought to rely on himself, for she who was made for assistance needs the protection of a man. The head of
the woman is man, who, while he believed that he would have the assistance of hiswife, fell because of her.
Wherefore, no one ought to entrust himself lightly to another unless he hasfirst put that person’s virtue to the test.
Neither should he claim for himself in the role of protector one whom he believesis subservient to him. Rather, a
person should share his grace with another. Especially is this true of one who isin the position of greater strength and
one who plays the part of protector. We have advice of the Apostle Peter, wherein he recommends that husbands pay
honor to their wives: “Husbands, in like manner, dwell with your wives considerately, paying honor to the woman as
to the weaker vessel and as co-heir of the grace of life that your prayers be not hindered.”3 ...
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Chapter 6

(33) One more point. The circumstances connected with the tree of the knowledge of good and evil were such asto
convince us that both good and evil were recognized. We are led to believe from the evidence of Scripture that such
was the case: “When they both ate, their eyes were opened and they realized that they were naked,” that is, the eyes of
their mind were opened and they realized the shame of being naked. For that reason, when the woman ate of the tree
of the knowledge of good and evil she certainly sinned and realized that she had sinned. On realizing this, she should
not have invited her husband to share in her sin. By enticing him and by giving him what she herself had tasted she
did not nullify her sin; rather, she repeated it. Certainly it stands to reason that she did intend to lure the person whom
she loved to share in her punishment. She should be expected to ward off from one who was unaware of it the danger
of falling into a sin of which she had knowledge. Y et this woman, knowing that she could not remain in Paradise after
the Fall, seems to have had a fear that she alone would be g ected from the Garden. Hence, after the Fall, they both
went into hiding. Being aware, therefore, that she would have to be separated from the man she loved, she had no
desire to be deceived....

Chapter 10

(46) Still another question arises, that concerning the saying of the Lord: “It is not good for man to be alone.”

Recognize the fact, first of all, that, when God created man from the slime of the earth, He did not add: ‘* God saw that
it was good,” as He did in the case of each of Hisworks. If He had said at that time that the creation of man was good,
then the other statement that “it is not good” would be a contradiction in terms, although He had said that the creation
of what preceded the formation of man was good. That was the situation at the time of the creation of Adam. But,
when He perceived that man and woman were joined together in creation, He did not treat each even then in a special
manner, for He soon after states: “ God saw that all he had ever made was very good.” The meaningisclear. The
creation of both man and woman is considered to be good.

(47) From this question another problem arises. How did it happen that, when Adam alone was created, it was not said
that it was good, but when a woman also was made, then are we to understand that everything was good? Whereas
God in one case commended the whole of creation, as well as every creature in it (including man who is held to be a
part of nature), a specia reference to man did not then seem necessary. Wherefore, when Adam alone was created, an
assertion that this work was good was not thought to be by any means a fitting climax to a satisfactory achievement. It
was said, moreover, that it was not good for man to be alone. Y et we know that Adam did not commit sin before
woman was created. However, after creation, she was the
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first to disobey the divine command and even allured her husband to sin. If, therefore, the woman is responsible for
the sin, how then can her accession be considered a good? But, if you consider that the universeisin the care of God,
then you will discover this fact, namely, that the Lord must have gained more pleasure for Himself in being
responsible for al creation than condemnation from us for providing the basis for sin. Accordingly, the Lord declared
that it was not good for man to be alone, because the human race could not have been propagated from man alone.
God preferred the existence of more than one whom He would be able to save than to have to confine this possibility
to one man who was free from error. Inasmuch as He is the Author of both man and woman, He came into this world
to redeem sinners. Finally, He did not permit Cain, a man accused of parricide, to perish before he brought forth sons.
For the sake, therefore, of the successive generations of men it followed that woman had to be joined to man. Thus we
must interpret the very words of God when He said [that] it was not good for man to be alone. If the woman was to be
thefirst oneto sin, the fact that she was the one destined to bring forth redemption must not be excluded from the
operations of Divine Providence. Although “Adam was not deceived, the woman was deceived and wasin sin.” Y et
woman, we are told, “will be saved by childbearing,” 4 in the course of which she generated Christ.

(48) Not without significance, too, is the fact that woman was made out of the rib of Adam. She was not made of the
same earth with which he was formed, in order that we might realize that the physical nature of both man and woman
isidentical and that there was one source for the propagation of the human race. For that reason, neither was man
created together with awoman, nor were two men and two women created at the beginning, but first aman and after
that awoman. God willed it that human nature be established as one. Thus, from the very inception of the human
stock He eliminated the possibility that many disparate natures should arise. He said: “Let us make him a helper like
himself.” We understand that to mean a helper in the generation of the human family—areally good helper. If we
take the word “helper” in agood sense, then the woman’ s cooperation turns out to be something of major import in
the process of generation, just as the earth by receiving, confining, and fostering the seed causes it to grow and
produce fruit in time. In that respect, therefore, woman is a good helper even [though] in an inferior position. We find
examples of thisin our own experience. We see how men in high and important offices often enlist the help of men
who are below them in rank and esteem....

Chapter 11

(50) ‘“*And God cast Adam into a deep sleep and he slept.” What does the phrase “ deep dleep” signify? Does it not
mean that when we contemplate a conjugal union we seem to be turning our eyes gradually in the direction of God's
kingdom? Do we not seem, as we enter into avision of thisworld, to partake alittle of things divine, while we find
our repose in the midst of what
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is secular and mundane? Hence, after the statement, “He cast Adam into a deep sleep and he dept,” there follows:
“The rib which God took from Adam he built into awoman.” The word “built” iswell chosen in speaking of the
creation of awoman because a household, comprising man and wife, seems to point toward a state of full perfection.
One who iswithout awife is regarded as being without a home. As man is considered to be more skillful in public
duties, so woman is esteemed to be more adaptable to domestic ministrations. Reflect on the fact that He did not take
apart from Adam’s soul but arib from his body, that isto say, not soul from a soul, but ‘*bone of my bone and flesh
of my flesh” will this woman be called.

Chapter 12

(55) ... No addition therefore—not even a good one—is called for. What is, therefore, at first sight objectionable in
the addition made by the woman: “Neither shall you touch anything of it”? God did not say this, but, rather: “you
must not eat.” Still, we have here something which leadsto error. There are two possibilities to the addition she made:
Either it is superfluous or because of this personal contribution she had made God’s command only partly intelligible.
John in his writings has made this clear: “If anyone shall add to them, God will add unto him the plagues that are
written in this book. And if anyone shall take away from these words of the book of this prophecy, God will take
away his portion from the tree of life.”5 If thisis true in this case, how much truer isit that nothing should be taken
away from the commands laid down by God! From this springs the primary violation of the command. And many
believe that this was Adam’ s fault—not the woman’s. They reason that Adam in his desire to make her more cautious
had said to the woman that God had given the additional instruction: “Neither shall you touch it.” We know that it
was not Eve, but Adam, who received the command from God, because the woman had not yet been created.
Scripture does not reveal the exact words that Adam used when he disclosed to her the nature and content of the
command. At al events, we understand that the substance of the command was given to the woman by the man. What
opinions others have offered on this subject should be taken into consideration. It seemsto me, however, that the
initial violation and deceit was due to the woman. Although there may appear to be an element of uncertainty in
deciding which of the two was guilty, we can discern the sex which was liable first to do wrong. Add to this the fact
that she stands convicted in court whose previous error is afterward revealed. The woman is responsible for the man’'s
error and not vice-versa. Hence Paul says. “ Adam was not deceived, but the woman was deceived and wasin sin.” 6

éhapter 14
(70) ... Perhaps you are disturbed by the fact that Adam is the first to be rebuked, although the woman was the first to
eat the fruit. But the weaker sex begins by an act of disobedience, whereas the stronger sex is more liable
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to feelings of shame and forgiveness. The female furnished the occasion for wrongdoing; the male, the opportunity to
feel ashamed.

(71) And the woman said: “ The serpent deceived me and | ate.” That fault is pardonable which is followed by an
admission of guilt. The woman, therefore, is not to be despaired of, who did not keep silent before God, but who
preferred to admit her sin—the woman on whom was passed a sentence that was salutary. It is good to suffer
condemnation for our sins and to be scourged for our crimes, provided we are scourged along with other men. Hence,
Cain, because he wanted to deny his guilt, was judged unworthy to be punished in his sin. He was forgiven without a
prescribed penalty, not, perhaps, for having committed such a serious crime as parricide—he was responsible for his
brother’ s death—as one of sacrilege, in that he thought he had deceived God when he said: “I do not know. Am | my
brother’ s keeper?’ 7 And so the accusation is reserved for his accuser, the Devil, prescribing that he be scourged along
with his angels, since he did not wish to be scourged with men. Of such, therefore, hasit been said: “Thereis no
regard for their death and they shall not be scourged like other men.”8 The woman’s case is, accordingly, of a
different character. Although she incurred the sin of disobedience, she still possessed in the tree of Paradise food for
virtue. And so she admitted her sin and was considered worthy of pardon....

(72) Because Eve has admitted her crime, she is given a milder and more salutary sentence, which condemned her
wrong-doing and did not refuse pardon. She was to serve under her husband’ s power, first, that she might not be
inclined to do wrong, and, secondly, that, being in a position subject to a stronger vessel, she might not dishonor her
husband, but on the contrary, might be governed by his counsel. | see clearly here the mystery of Christ and His
Church. The Church’sturning toward Christ in times to come and a religious servitude submissive to the Word of
God—these are conditions far better than the liberty of thisworld. Hence it iswritten: “ Thou shalt fear the Lord thy
God and shall serve him only.”’ 9 Servitude, therefore, of this sort is agift of God. Wherefore, compliance with this
servitude is to be reckoned among blessings....

Chapter 15

(73) “The serpent urged me,” she said. This seemed to God to be pardonable, inasmuch as He knew that the serpent
found numerous ways to deceive people. “ Satan disguises himself asan angel of light” and “his ministers as ministers
of justice,” 10 imposing false names on individual things, so asto call “rashness’ avirtue and avarice “industry.” The
serpent, in fact, deceived the woman and the woman led the man away from truth to aviolation of duty. The serpent is
atype of the pleasures of the body. The woman stands for our senses and the man, for our minds. Pleasure stirs the
senses, which, in turn, have their effect on the mind. Pleasure, therefore, is the primary source of sin. For this reason,
do not wonder at the fact that by God’ s judgment the serpent
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was first condemned, then the woman, and finally the man. The order of condemnation, too, corresponded to that of
the crimes committed, for pleasure usually captivates the senses and the senses, the mind....

NOTES TO CHAPTER 4, CHURCH FATHERS, AMBROSE

[1. John J. Savage discusses the date in his Introduction to his trandation of Hexameron, Paradise, and Cain and Abel,
p. ix.]

.1Tim. 2:14.

1 Pet. 3:7.

.1Tim. 2:14.

. Rev. 22:18-19.

.1Tim. 2:14.

. Gen. 4:9.

.Ps. 72:4,5.

. Deut. 6:13; Luke 4:8.

10. 2 Cor. 11:14, 15.

John Chrysostom

John Chrysostom (c. 347—407 CE) gained the name “ Chrysostom”—or “ golden mouth” —because of his oratorical
skills. A Greek-writing theologian, he has influenced the theologies of both the Eastern and the Western churches
through his enormous literary production. Chrysostom was born in Antioch. Early in hislife he was attracted to
Christian asceticism. As ayouth, he lived according to monastic discipline and eventualy lived as a hermit. Ordained
deacon in 381, he became a priest five years later. In 398 he was made Patriarch of Constantinople against his wish.
As priest and bishop, he used his oratorical skillsto urge the moral reformation of the nominal Christianity of
Antioch. Having incurred the displeasure of the Empress Eudoxia and others, he was unseated as bishop in 404 and
sent into exile. He died in 407 while serving a second sentence of exile.

Our selection from Chrysostom’s sermons on Genesis involves several distinctive themes. As an example of

“ Antiochene exegesis,” its accent on aliteral reading of the story stands in contrast to allegorical forms of
interpretation. Further, it shows Chrysostom’s ambivalence concerning what Eve signifies about God' s original
intention for women. On the one hand, he offers a distinctive stress on Eve' s original equality with Adam asseenin
his portrayal that she was “like man in every detail’’ and his description of Eve and Adam’s “equality of status.” From
this vantage point, Eve' s subordinate status becomes an effect of sin. On the other hand, Chrysostom depicts Eve as
being inferior to Adam from the beginning, for example, in his descriptions of her innate weakness when she spoke
with the serpent. Another important fea-
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ture of the selection involves Chrysostom’ s understandings that the imago dei signifies the ability to govern (in
distinction from the tradition of interpreting it as “rationality”) and that the primary sin involves carelessness (in
distinction from the tradition that portraysit as pride). Further, his interpretation of Genesis 4:1 portrays his
conviction that sexual intercourse was not God'’ s origina design for relations between woman and man.1 (Source:
John Chrysostom, “Homilies on Genesis,” trandated by Robert C. Hill, in Homilies on Genesis 1-17, The Fathers of
the Church series, Washington, D.C.: Catholic University of America Press, 1985, vol. 74, pp. 110-11; 134; 197; 198;
200-201; 208-13; 215; 238-42. Also in Homilies on Genesis 1845, The Fathers of the Church series, Washington,
D.C.: Catholic University of America Press, 1990, vol. 85, pp. 10-11.)

“Homilies on Genesis” (c. 386 CE)

JOHN CHRYSOSTOM

Homily 8

(9 ... So“image’’ refersto the matter of control, not anything else, in other words, God created the human being as
having control of everything on earth, and nothing on earth is greater than the human being, under whose authority
everything falls.

(10) Yet if, despite such great precision in terms, there are still those spoiling for afight who would want to say
“image” isused in terms of form, we will say to them: that means he is not only man but also woman, for both have
the same form. But this would make no sense. | mean, listen to Paul’ s words: “It is not proper for aman to cover his
head, being image and glory of God whereas the woman is man’s glory.” 2 One isin command, the other is
subordinate, just as God had also said to woman from the beginning, “your yearning will be for your husband and he
will be your master.” You seg, sinceit is on the basis of command that the image was received and not on the basis of
form, man commands everything whereas woman is subservient—hence Paul’ s words about man, that heis
constituted God’ s image and glory, whereas woman is man’s glory. If, however, he had been speaking about form, he
would not have distinguished between them, man and woman being identical in type, after all.

Homily 10

(9) So, after saying, “Male and female he made them” as though to bestow a blessing on each of them, he goes on,
“God blessed them in the words, ‘ Increase and multiply, fill the earth and gain dominion over it, and have control of
the fish of the sea.’” Behold the remarkable character of the blessing! | mean, those words, “Increase and multiply and
fill the earth,” anyone could see are said of the brute beasts and the reptiles alike, whereas “ Gain dominion and have
control” are directed to the man and woman. See the Lord’sloving
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kindness. even before creating her he makes her sharer in this control and bestows on her the blessing.
Homily 15

(5) ... Soin caseyou think it wasin reference to [the animalg] it was said above, “Let us make him a helpmate,” it
now begins its statement with the words, “For Adam, however, there proved to be no helpmate of hiskind,” asif
blessed Moses were teaching us in saying these words that, while al these animals were created and received from
Adam the assignment of names, nevertheless none of them proved to be adequate for helping him. Accordingly he
wants to teach us about the formation of the being about to be brought forth and the fact that this being due for
creation is the one he was speaking about. “Let us make him a helpmate like himself,” meaning of hiskind, with the
same properties as himself, of equal esteem, in no way inferior to him. Hence his words, “For Adam, however, there
proved to be no helpmate of hiskind,” by which this blessed author shows us that whatever usefulness these irrational
animals bring to our service, the help provided for Adam by woman is different and immeasurably superior.

(7) ... “God caused drowsiness to come upon Adam,”’ the text says, “and he slept.” 1t wasn’t simply drowsiness that
came upon him nor normal sleep; instead, the wise and skillful Creator of our nature was about to remove one of
Adam’sribs. Lest the experience cause him pain and afterwards he be badly disposed towards the creature formed
him from hisrib, and through memory of the pain bear a grudge against this being at its formation, God induced in
him this kind of sleep: He caused a drowsiness to come upon him and bid him be weighed down as though by some
heavy weight....

(11) “The Lord God,” the text says, “fashioned the rib he had taken from Adam into awoman.” See the precision of
Scripture. | mean, it no longer said, He formed, but “He fashioned,” since he took part of what was aready formed
and, so to say, made up for what was lacking. Hence it says, “He fashioned:” he didn’t perform further shaping, but
took some small part of the shaping already done, fashioned this part and made a complete being. How great the
power of God, the master craftsman, making a likeness of those limbs from that tiny part, creating such wonderful
senses, and preparing a creature complete, entire and perfect, capable both of speaking and of providing much
comfort to man by a sharing of her being. For it was for the consolation of this man that this woman was created.
Hence Paul also said, “Man was not created for woman, but woman for man.” 3 Do you see how everything is made
for him? | mean, after the act of creation, after the brute beasts were brought forth, some suited for eating and some
capable of assisting with man’s service, the human being that had been formed stood in need of someoneto talk to
and able to offer him much comfort by a sharing of her being. So, from man’s rib God creates this rational being, and
in hisinventive wisdom he makes it complete and perfect, like man in every detail—rational, capable of rendering
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him what would be of assistance in times of need and the pressing necessities of life.... “The Lord God,” the text
says, “fashioned the rib he had taken from Adam into awoman, and led her to Adam,” showing that it was for him
that he had made her. He led her to Adam, it says. That is, since among all the other creatures there proved to be no
helpmate of his kind (so the text says), |o, the promise | made (having guaranteed as | did to provide you with a
helpmate of your kind) | kept by giving you one.

Homily 16

(3) ... “The serpent said to the woman: 'Why isit that God said, Do not eat of any tree of the garden?” See the evil
spirit’s envy and devious scheming. | mean, he saw that the human being, creature though he was, had the good
fortune to enjoy the highest esteem and was scarcely inferior in any respect to the angels, as blessed David also says,
“You have placed him on alevel scarcely lower than the angels,” 4 and even this *‘ scarcely lower” was the result of
disobedience, the inspired author, after all, uttering this after the disobedience. The author of evil, accordingly, seeing
an angel who happened to live on earth, was consumed by envy, since he himself had once enjoyed a place among the
powers above but had been cast down from that pinnacle on account of his depravity of will and excess of
wickedness. So he employed considerable skill so asto pluck the human being from God' s favor, render him
ungrateful and divest him of all those goods provided for him through God’ s loving kindness. What did he do? He
discovered thiswild animal, namely, the serpent, overcoming the other animals by his cunning, as blessed Moses aso
testified in the words, “ The serpent was the wiliest of al the beasts on the earth made by the Lord God.” He made use
of this creature like some instrument and through it inveigled that naive and weaker vessel, namely, woman, into his
deception by means of conversation. “ The serpent spoke to the woman,” the text says.

(4) ... People, following Scripture, need to consider the fact that the words came from the devil, who was spurred on
to this deception by his own ill-will, while this wild animal he employed like some convenient instrument so asto be
able to set the bait for his own deception and thus upset the woman first of all, being ever more readily susceptible of
deception, and then, through her, man the first-formed. So he employs thisirrational animal for laying his plan, and
by means of it he speaks to the woman in these words. “Why isit that God said, Do not eat of any tree of the garden?’
Notice in this case the extreme subtlety of his malice: in the unfolding of his planning and inquiry he introduces
words not spoken by God and acts as though motivated by care for them.... “Why isit that God said?’ What, heis
saying, isthe reason for this? What is the advantage of life in the garden when you aren’t free to enjoy the thingsin it,
but are even worse off in incurring the more intense pain of having sight of things but missing out on the enjoyment
that comes from possessing them?
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(5) Do you see how he uses the words like a bait to inject his poison? The woman should have been able from his
very approach to recognize the extremity of hisfrenzy and the fact that he deliberately said what was not the case and
made a pretense of care for them as part of his plan so asto be in aposition to find out the instructions they had been
given by God, and thus lead them to their downfall. So he did not want her to be able to recognize his trickery
immediately and thus abandon converse with him as being idle speech and so avoid being dragged down to alow
level. After all, there was no need for her to get involved in conversation with him in the first place; she should rather
have conversed with the person for whose sake she came into being, with whom she shared everything on equal
terms, and whose hel pmate she had been made.

(6) But acting impetuously—how, | know not—she got involved in conversation with the serpent and through him as
through an instrument she took in the devil’ s deadly words.... In fact, through her grave negligence she not only
failed to turn away but revealed the whole secret of the Lord’ s direction, thus casting pearls before swine and
fulfilling what was said by Christ: “Don’t cast your pearls before swine, lest they trample them underfoot, turn on you
and tear you to pieces,”5 asin fact happened in this case. | mean, she exposed to swine, to that evil beast, that is, to
the demon acting through it, the divine pearls; he not only trampled on them and opposed them with his words, but
turned and led into the rupture of disobedience not only her but also the first-formed man with her. Such is the evil of
idly and casually exposing to all and sundry the divine mysteries....

(9) ... Sherevealed the secret of the instruction and told him what God had said to them, and thus received from him
adifferent kind of advice, bringing ruin and death.... Then, not being satisfied with contradicting the words of God,
he goes on to misrepresent the Creator as jealous so asto be in aposition to introduce deceit by this means, get the
better of the woman and carry out his own purpose. “Y ou will not truly die,” he said. “God, you see, knows that on
the day that you eat of it, your eyeswill be opened and you will be like gods, knowing good and evil.” See all the bait
he offered: he filled the cup with a harmful drug and gave it to the woman, who did not want to recognize its deadly
character. She could have known this from the outset, had she wanted; instead, she listened to his word, that God
forbade their tasting the fruit for that reason—"He knows that your eyes will be opened and you will be like gods,
knowing good from evil”—puffed up as she was with the hope of being equal to God and evidently dreaming of
greatness.

(13) Our text says, “She gave it to her husband also, and they both ate it. Their eyes were opened.”’ Great was the
man’ s indifference, too: even though like him she was human and his wife as well, still he should have kept God’s
law intact and given it preference before her improper greed, and not joined her as a partner in her fall nor deprived
himself of such benefits on account of a brief pleasure, offending his benefactor who had also shown him so much
loving kindness....
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Homily 17

(30) ... Since it was the serpent that was the cause of the deception, accordingly he was the first to incur punishment;
and since he deceived her first, and she then dragged her husband down with her, sheis punished first....

(31) I will ensure, [God] is saying, that the generation of children, areason for great satisfaction, for you will begin
with pain so that each time without fail you will personally have a reminder, through the distress and the pain of each
birth, of the magnitude of this sin of disobedience, and may not in the course of time allow the event to dlip into
oblivion....

(32) Nevertheless, however, the loving God offered comfort with the pain, so that the satisfaction of bearing the child
equally matched those pangs that tortured the womb all those months....

(36) Asif to explain his reasons to the woman, the loving God said this, meaning, In the beginning | created you equal
in esteem to your husband, and my intention was that in everything you would share with him as an equal, and as |
entrusted control of everything to your husband, so did | to you; but you abused your equality of status. Hence l
subject you to your husband: “Y our yearning will be for your husband, and he will be your master.” Because you
abandoned your equal, who was sharer with you in the same nature and for whom you were created, and you chose to
enter into conversation with that evil creature the serpent, and to take the advice he had to give, accordingly | now
subject you to him in future and designate him as your master for you to recognize his lordship, and since you did not
know how to rule, learn well how to be ruled. “Y our yearning will be for your husband, and he will be your master.”
It is better that you be subject to him and fall under his lordship than that enjoying freedom and authority, you would
be cast into the abyss. It would be more useful also for a horse to carry the bit and travel under direction than without
thisto fall down acliff. Accordingly, considering what is advantageous, | want you to have yearning for him and, like
abody being directed by its head, to recognize his lordship pleasurably.

(37) | know that you are wearied by the excess of words, but stir yourselves allittle, | beseech you, lest we leave the
sentence incomplete and depart while the judge is still sitting. We are in fact close to the end now. So let us see what
he says to the man after the woman, and what kind of punishment he inflicts on him.... Since you listened to your
wife, heis saying, and ate from the tree, and put the advice from her ahead of my command and weren’t prepared to
keep away from this one single tree which | told you not to eat from (surely, after al, | didn’t bid you keep away from
many? one only, and yet you couldn’t keep away from that, but forgot my commands and were overborne by your
wife). Hence you are to learn through your very labors how much evil you have committed.

(38) Let men give good heed, let women give good heed—the former, that they may have nothing to do with those
people advising evil actions, and the latter, that they may advise nothing of the sort....
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Homily 18
(12) “Now Adam had intercourse with hiswife Eve.’” Consider when this happened. After their disobedience, after
their loss of the garden, then it was that the practice of intercourse had its beginning. Y ou see, before their
disobedience they followed alife like that of the angels, and there was no mention of intercourse. How could there be,
when they were not subject to the needs of the body? So, at the outset and from the beginning the practice of virginity
was in force; but when through their indifference disobedience came on the scene and the ways of sin were opened,
virginity took its leave for the reason that they had proved unworthy of such a degree of good things, and in its place
the practice of intercourse took over for the future. Accordingly, consider, | ask you, dearly beloved, how great the
esteem of virginity, how elevated and important athing it is, surpassing human nature and requiring assistance from
on high.
NOTES TO CHAPTER 4, CHURCH FATHERS, JOHN CHRY SOSTOM
[1. For further examples, see Chapters 14 through 17 of John Chrysostom’s*“On Virginity,” in On Virginity; Against
Remarriage, trandlated by Sally Rieger Shore, with an introduction by Elizabeth A. Clark, Studies in Women and
Religion series (New Y ork and Toronto: Edwin Mellen Press, 1983), vol. 9. Excerpts of these texts—and of his
“Homily on 1 Corinthians 7:2"—also are found in Elizabeth A. Clark’s Women in the Early Church, Message of the
Fathers of the Church series (Wilmington, Del.: Michael Glazier, 1983), vol. 13, pp. 63-64; 122—-26; 153-57.]

2.1Cor. 11:7.

3.1Cor. 11:9.

4. Ps. 8:5.

5. Matt. 7:6.
Augustine
Augustine (354430 CE) was born in North Africa. His influence on Western Christianity has been tremendous. Y et
Augustine resisted Christianity for many years, even though his mother was a Christian. As ayoung man, he
embraced Manicheanism, a dualistic religion that divided reality into good and evil, and that stressed releasing the
good spirit from the degradations of evil matter through asceticism. Augustine eventually became disillusioned with
Manicheanism. In Milan, he came under the influence of Ambrose; he was baptized there in 387. In 388 he returned
to Africaand wrote a commentary on the opening chapters of Genesisin which he opposed Manicheanism by
stressing the fundamental goodness of creation, including the goodness of physicality, marriage, and sexual
intercourse.1 Y et Augustine also appraised
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human sexuality with caution, maintaining that ever since the Fall, it has been distorted by the uncontrollability of
lust. In 391, he became a priest; afew years later he became bishop of Hippo Regius, a position he held until his
death.

Augustine wrote commentaries on the opening chapters of Genesis several timesin hislife.2 Our selection comes
from The Literal Meaning of Genesis: A Commentary in Twelve Books. He began writing this text in 401, and
worked on it for the next 14 years. In thistext, Augustine wanted to offer a“literal” interpretation of Genesis, atask
he had begun and |eft unfinished about 10 years earlier. His use of “literal” interpretation involved telling what
happened rather than offering a*“symbolic” or “figurative’’ interpretation which would stress the text’ s spiritual or
allegorical meaning. At one point in our selection he ventured into a symbolic interpretation when he located the
origins of slavery in God' s postlapsarian pronouncement that Eve would be ruled by her husband.

Our selection involves several other features of Augustine' s narration. Theinitial entries show how he distinguished
Genesis 1 from Genesis 2 so that Genesis 1 describes a “first creation” in terms of potentials and causal principles,
and Genesis 2 portrays alater production whereby God brings the potentialities of the original creation into visible
form.3 When discussing the first creation, Augustine affirmed that woman as a rational being was made in the image
of God. When discussing Genesis 2, he dwelt on woman'’s procreative significance, offering what became a classic
definition for why God created women. His descriptions of Eve’ s temptation and of the excuses proffered by Adam
and Eve show Augusting’ s stress that pride constitutes the primary sin. Y et the final entry’ s consideration of what
tempted Adam indicates Augustine’' s concern for the disorder caused by loving another human being. (Source:
Augustine, St. Augustine: The Literal Meaning of Genesis, 2 vals., John Hammond Taylor, translator, Ancient
Christian Writers series, Number 41, New Y ork and Ramsey, N.J.: Newman Press, 1982, pp. 98-99, 183; Number 42,
New York and Ramsey, N.J.: Newman Press, 1982, pp. 73-75, 16162, 167—71, 174—76.)

The Literal Meaning of Genesis (begun c. 401 CE)

AUGUSTINE

Book 111, Chapter 22: “Woman, in so far as she hasarational mind, is

made to the image and likeness of God.”

34. Some have conjectured that at this point the interior man was created, but that his body was created afterwards
where Scripture says, And God formed man of the slime of the earth. We should then take the expression, God
created man, to refer to his spirit; whereas the statement God formed man would apply to his body. But they do not
realize that there could have been no distinction of male and female except in relation to the body. Thereis, of course,
the sub-
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tle theory that the mind of man, being aform of rational life and precisely the part in which he is made to the image of
God, is partly occupied with the contemplation of eternal truth and partly with the administration of temporal things,
and thus it is made, in a sense, masculine and feminine, the masculine part as the planner, the feminine as the one that
obeys. But it is not in this double function that the image of God is found, but rather in that part which is devoted to
the contemplation of immutable truth. With this symbolism in mind, Paul the Apostle declares that only man isthe
image and glory of God, But woman, he adds, is the glory of man.4

Hence, although the physical and external differences of man and woman symbolize the double role that the mind is
known to have in one man, nevertheless awoman, for all her physical qualities as awoman, is actually renewed in the
spirit of her mind in the knowledge of God according to the image of her Creator, and therein there is no male or
female. Now women are not excluded from this grace of renewal and this reformation of the image of God, although
on the physical side their sexual characteristics may suggest otherwise, namely, that man alone is said to be the image
and glory of God. By the same token, in the original creation of man, inasmuch as woman was a human being, she
certainly had amind, and arational mind, and therefore she also was made to the image of God. But because of the
intimate bond uniting man and woman, Scripture says merely, God made man to the image of God. And, lest anyone
think that this refers only to the creation of man’s spirit, although it was only according to the spirit that he was made
to the image of God, Scripture adds, Male and female He made him, to indicate that the body also was now made.
Moreover, lest anyone suppose that this creation took place in such away that both sexes appeared in one single
human being (as happens in some births, in the case of what we call hermaphrodites), the sacred writer shows that he
used the singular number because of the bond of unity between man and woman, and because woman was made from
man, as will be shown shortly when the brief account of this passage will be elaborated in greater detail. Hence he
immediately added the plural number when he said, He made them ... and He blessed them.

Book VI, Chapter 5: “ Second hypothesis. In thefirst creation of the six days God created all living beings, including
Adam and Eve, potentially and in their causes. From these causes God later created them in their visible forms.”

8. It cannot be said that the male was made on the sixth day and the female in the course of days following. On the
sixth day it is explicitly said, Male and female He made them, and He blessed them, and so forth, and these words are
said about both and to both. The original creation, therefore, of the two was different from their later creation. First
they were created in potency through the word of God and inserted seminally into the world when He created
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all things together, after which He rested from these works on the seventh day. From these creatures all things are

made, each at its own proper time throughout the course of history. Later the man and the woman were created in
accordance with God' s creative activity asit is at work throughout the ages and with which He works even now; and
thus it was ordained that in time Adam would be made from the slime of the earth and the woman from the side of her
husband.

Book 1X, Chapter 3: “The woman as a helper. God’ s plan for procreation.”

5. If one should ask why it was necessary that a helper be made for man, the answer that seems most probable is that
it was for the procreation of children, just as the earth is a helper for the seed in the production of a plant from the
union of the two. This purpose was declared in the original creation of the world. Male and female He made them.
And God blessed them and said, “Increase and multiply and fill the earth and subdue it.” This reason for creation and
union of male and female, aswell as this blessing, was not abrogated after the sin and punishment of man. It is by
virtue of this blessing that the earth is now filled with human beings who subdue it.

6. Although it was after the expulsion of the man and woman from Paradise that they came together in sexual
intercourse and begot children, according to Scripture, nevertheless | do not see what could have prohibited them
from honorable nuptial union and the “bed undefiled”5 even in Paradise. God could have granted them thisif they had
lived in afaithful and just manner in obedient and holy service to Him, so that without the tumultuous ardor of
passion and without any labor and pain of childbirth, offspring would be born from their seed....

Book 1X, Chapter 5: **In what sense Eve was made as a helper for Adam.”

9. Now, if the woman was not made for the man to be his helper in begetting children, in what was she to help him?
She was not to till the earth with him, for there was not yet any toil to make help necessary. If there were any such
need, a male helper would be better, and the same could be said of the comfort of another’ s presence if Adam were
perhaps weary of solitude. How much more agreeably could two male friends, rather than a man and woman, enjoy
companionship and conversation in alife shared together. And if they had to make an arrangement in their common
life for one to command and the other to obey in order to make sure that opposing wills would not disrupt the peace of
the household, there would have been proper rank to assure this, since one would be created first and the other second,
and thiswould be further reinforced if the second were made from the first, as was the case with the woman. Surely
no one will say that God was able to make from the rib of the man only awoman and not also aman if He had wished
to do so. Consequently, | do not
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see in what sense the woman was made a helper for the man if not for the sake of bearing children.

Book X1, Chapter 30: “The exchange between the serpent and the woman.”

38. Therefore, The serpent said to the woman: “Why did God say, Y ou shall not eat of every tree in Paradise?’ And
the woman said to the serpent: “We may eat of the fruit of trees that are in Paradise, but regarding the fruit of the tree
in the middle of Paradise, God said: ‘Y ou shall not eat of it nor shall you touch it, lest you die.’”

The serpent, then, first asked the question, and the woman replied, so that her transgression would be inexcusable, and
no one would be able to say that the woman had forgotten the command of God. Of course, forgetting a command,
especially this unique command which was so hecessary, would involve cul pable negligence and serious sin. But the
sin is more evident when the command is retained in memory and God as present in His command is despised....

39. Then The serpent said to the woman: “Y ou will not die the death. For God knew that on the day on which you
would eat of it your eyes would be open, and you would be like gods, knowing good and evil.” How could these
words persuade the woman that it was a good and useful thing that had been forbidden by God if there was not
aready in her heart alove of her own independence and a proud presumption on [sic] self which through that
temptation was destined to be found out and cast down? Finally, not content with the words of the serpent, she also
gazed on the tree and saw that it was good for food and a delight to behold; and since she did not believe that eating it
could bring about her death, | think she assumed that God was using figurative language when He said, If you eat of
it, you shall die. And so she took some of the fruit and ate and gave some also to her husband, who was with her,
using perhaps some persuasive words which Scripture does not record but leaves to our intelligence to supply. Or
perhaps there was no need to persuade her husband, since he saw that she was not dead from eating the fruit.

Book X1, Chapter 34: “ Adam, hiding himself in shame, is called forth by God.”’

45. And the Lord God called Adam and said to him: “Where are you?’ This question is uttered by Onewho is
admonishing, not by one who isignorant. And there is surely some special meaning in the fact that just as the
command was given to the man, and through him transmitted to the woman, so the man is questioned first. For the
command came from the Lord through the man to the woman, but sin came from the Devil through the woman to the
man. Thisisfull of mystical meanings, not intended by the persons in whom these actions took place, but intended by
the all-powerful Wisdom of God. Our purpose now, however, is not to unfold hidden meanings but to establish what
actually happened....
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Book X1, Chapter 35: “The excuses of Adam and Eve.”

47.... And Adam replied, “The woman whom Thou gavest to be my companion gave me fruit of thetree, and | ate.”
What pride! Did he say, “| have sinned’’ ? He has the deformity of confusion, not the humility of confession. This
interrogation has been written down precisely because it took place in order to be recorded truthfully for our
instruction (if it were not recorded truthfully, it would not instruct), so that we may see how men today are suffering
from the disease of pride as they try to make their Creator responsible for any sin they commit, while they want
attributed to themselves any good they do. Adam said, The woman whom Thou gavest with me, that is, to be my
companion, gave me fruit of thetree, and | ate. Asif she had been given to Adam for this purpose, and not rather that
she should obey her husband and that both of them should obey God!

48. Then the Lord God said to the woman, “What is this that you have done?” And she replied, The serpent beguiled
me, and | ate. She too failsto confess her sin. She shifts the blame to another, and although her sex is different from
Adam’s, her prideisthe same....

Book X1, Chapter 37: “The sentence pronounced on the woman.”

50. To the woman He said: “1 will greatly multiply your sorrows and your anguish. With sorrows you shall bring forth
children, and you shall be subject to your husband, and he shall rule over you.” These words that God spoke to the
woman are also more appropriately understood in a figurative and prophetic sense. The woman, of course, had not yet
given birth. Furthermore, the pain and anguish of childbirth belong solely to this body of death (a death engendered
by the transgression), in which the members from the beginning were those of a natural body, which, if man had not
sinned, were destined not to die but to live in that other more blessed state until they would deserve to be transformed,
after alife of virtue, into a better condition, as | have already stated above in several places. The punishment, then,
given to the woman is also understood in aliteral sense; and furthermore we must give consideration to the statement,
And you shall be subject to your husband, and he shall rule over you, to see how it can be understood in the proper
sense.

For we must believe that even before her sin woman had been made to be ruled by her husband and to be submissive
and subject to him. But we can with reason understand that the servitude meant in these words is that in which thereis
acondition similar to that of slavery rather than abond of love (so that the servitude by which men later began to be
slaves to other men obviously hasits origin in punishment for sin). St. Paul says, Through love serve one another.6
But by no means would he say, “Have dominion over one another.” Hence married persons through love can serve
one another, but St. Paul does not permit awoman to rule over a man. The sentence pronounced by God gave this
power rather to man; and it is not by her nature but rather by her sin
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that woman deserved to have her husband for amaster. But if this order is not maintained, nature will be corrupted
still more, and sin will be increased.

Book X1, Chapter 41: “Theories about the nature of the sin of Adam and Eve.”

56. | am aware of the fact that some exegetes have thought that the first couple were in ahurry to satisfy their desire
for aknowledge of good and evil and that they wished to have before due time what was being postponed and kept for
amore opportune occasion, and that the tempter induced them to offend God by anticipating what was not yet
intended for them. Thus by their expulsion and condemnation they were said to have been deprived of the advantage
of that which they might have enjoyed to their spiritual advancement had they sought it at the proper time as God
intended. Now if these writers should wish to understand the tree not in the proper sense as areal tree with real fruit
but in afigurative sense, their interpretation could result in a theory apparently consistent with faith and reason.

57. Thereis aso the opinion of those who say that the first couple anticipated marriage by akind of theft and that they
had sexual intercourse before they were united by their Creator. And hence they say that sexual intercourse was
signified by the word “tree,” and that it had been forbidden them until they would be joined in due time.

| suppose we must assume that Adam and Eve had been created at such a young age that they were required to wait
until they would reach puberty! Or perhaps the union was not allowed as soon as it was possible? If it wasimpossible,
it certainly would not take place! Or maybe the bride had to be given away by her father, and they had to wait for the
solemn pronouncing of vows, the celebration of the wedding banquet, the appraisal of the dowry, and the signing of
the contract! Thisisridiculous, and furthermore it is taking us away from the literal meaning of what happened, which
we undertook to explain and which we have explained in so far as God has wished to help us.

Book X1, Chapter 42: “Did Adam believe the words spoken through the serpent? How was he tempted to sin?”’

58. Thereis amore serious problem to be considered. If Adam was a spiritual man, in mind though not in body, how
could he have believed what was said through the serpent, namely, that God forbade them to eat of the fruit of that
one tree because He knew that if they did they would be gods in their knowledge of good and evil? Asif the Creator
would grudge so great a good to His creatures! It is surely strange if aman endowed with a spiritual mind could have
believed this. Was it because the man would not have been able to believe this that the woman was employed on the
supposition that she had limited understanding, and also perhaps that she was living according to the spirit of the flesh
and not according to the spirit of the mind?

Is this the reason that St. Paul does not attribute the image of God to her?
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For he says, A man indeed ought not to cover his head, since he is the image and glory of God, but woman is the
glory of man.7 Thisis not to say that the mind of woman is unable to receive that same image, for in that grace St.
Paul says we are neither male nor female.8 But perhaps the woman had not yet received the gift of the knowledge of
God, but under the direction and tutelage of her husband she was to acquire it gradually. It is not without reason that
St. Paul said, For Adam was formed first, then Eve; and Adam was not seduced, but the woman was seduced and fell
into sin.9 In other words, it was through her that man sinned. For Paul calls him a sinner also when he says, in the
likeness of the sin of Adam, who is atype of the One to come.10 But he says that Adam was not seduced. In fact,
Adam under interrogation did not say, “ The woman whom Thou gavest to be my companion seduced meand | ate”;
but, She gave me fruit of the tree and | ate. On the other hand, the woman said, The serpent seduced me.

59. Can we imagine that Solomon, a man of incredible wisdom, believed that there was any advantage in the worship
of idols? But he was unable to resist the love of women drawing him into this evil, and he did what he knew should
not be done lest he should inhibit the deadly delights in which he was being wasted away. So it was in the case of
Adam. After the woman had been seduced and had eaten of the forbidden fruit and had given Adam some to eat with
her, he did not wish to make her unhappy, fearing she would waste away without his support, alienated from his
affections, and that this dissension would be her death. He was not overcome by the concupiscence of the flesh, which
he had not yet experienced in the law of the members at war with the law of his mind, but by the sort of attachment
and affection by which it often happens that we offend God while we try to keep the friendship of men. That he
should not have acted thusis clear from the just sentence which God pronounced on him.

NOTES TO CHAPTER 4, CHURCH FATHERS, AUGUSTINE

[1. John Hammond Taylor assesses Augustine' s position: ‘‘In guarding himself against the errors of the Manichees,
who held that sexual desire and procreation were from the Evil Principle, he came to a balanced view of human
sexuality which is remarkable in awriter of that period.” See The Literal Meaning of Genesis (New Y ork and
Ramsey, N.J.: Newman Press, 1982), vol. 2, p. 267, note 15. For alternative assessments, see Elizabeth A. Clark’s
“Vitiated Seeds and Holy Vessals: Augustine's Manichean Past,” in Karen L. King, editor, Images of the Feminine in
Gnosticism, Studies in Antiquity and Christianity Series (Philadelphia: Fortress Press, 1988), pp. 367401, aswell as
Paula Fredriksen's “ Response to * Vitiated Seeds and Holy Vessels: Augustine’s Manichean Past’ by Elizabeth A.
Clark” in the same volume, pp. 402—-409.]

[2. For examples, see Books 12 and 13 of Augustine’s Confessions and Book 2 of his The City of God.]

[3. See John Hammond Taylor’ s discussion in St. Augustine: The Literal Mean-
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ing of Genesis, vol. 1, p. 262, note 18. For a more extended discussion, see Susan E. Schreiner’ s “ Eve, The Mother of
History: Reaching for the Reality of History in Augustine' s Later Exegesis of Genesis,” in Gregory Allen Robbins,
editor, Genesis 1-3 in the History of Exegesis. Intrigue in the Garden (Lewiston and Queenston: Edwin Mellen Press,
1988), pp. 135-86.]

4.1 Cor. 11:7.

5. Heb. 13:4.

6. Gal. 5:13.

7.1Cor. 11:7.

8. Gal. 3:28.

9.1Tim. 2:13-14.
10. Rom. 5:14.
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CHAPTER FIVE

Medieval Readings:

Muslim, Jewish, and Christian

(600-1500 CE)

INTRODUCTION

The medieval eral produced a variety of portrayals of Eve and Adam. While most accounts proposed hierarchical
readings, a number of egalitarian readings emerged as well. This chapter continues our discussion of Jewish and
Christian interpretations while adding athird significant partner: Islamic interpretations. In thistime period, Islam
enters the scene as a distinct religious tradition; thus we open this chapter with Muslim portrayals of Eve or—as sheis
known in Arabic—"Hawwa'.”

Islam

It is no accident that discussions of the character and activity of women play asignificant rolein Islam. Islam
emphasizes the need for persons to bring their lives into conformity to the will of God.2 The terms“Islam” and
“Muslim” indicate this emphasis because their shared Arabic root, *‘s-I-m,” contains concepts of “submission and
“surrender.” Such stress on obeying God makes it important to know God’ s will, including God' s intentions for
women, for men, and for the relationships that are established between them.

For Muslims, the Qur’ an constitutes the primary source for knowing God’ s intentions. This foundational status of the
Qur’an makes it important to highlight several aspects of Islam’s understanding of its scripture.3 First,
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according to Islam, the Qur’ an reveals God’ s intentions and designs for human life, including those concerning
gender relations, because it contains the revel ations—or recitations—that the Prophet Muhammad received across a
twenty-two-year span. According to Islamic orthodoxy, God conveyed the text of the Qur’an to an angel, who, in turn,
recited it to Muhammad. These revelations disclose God’ s will aswell asimpart God’ s promises and judgments.
Second, because God conveyed these revelationsin Arabic, Arabic is understood to be the language of revelation.
Thus any trandation of the Qur’ an into alanguage other than Arabic is seen as an interpretation of the Qur’ an rather
than the Qur’ an itself. Third, the major parts of the Qur’an are called “surahs.” Asareferenceto literary structure,
“surah” is akin to the English term “chapter.”” No other Islamic book, however, is divided into surahs. Fourth, each
surah is subdivided into “ayat” (“ayah” in the singular). This term functions similarly to the English term “verse”; yet
in Arabic one of its meaningsis “sign,” which highlights the Qur’ an’ s status as sacred text.

The influence of Eve on Islamic understandings of women far exceeds the number of times she appears in the Qur’ an.
The name “Hawwa " —the Arabic counterpart for Eve—appears nowhere in Islam’s scripture. Y et the Qur’ an
mentions the first woman several times, often by referring to her as Adam’s mate or wife (e.g., Q.2:35; Q.20:117).
These references provide scriptural support for how Muslims understand the character and activities of the first
woman/Eve, and through her, understand God'’ s designs for the character and responsibilities of all women.

The Qur’ an’ s distinctive renderings of the first woman/Eve are less commonly known than some of its other
descriptions of gender relations. Persons often know that the Qur’ an holds open the possibility of polygyny, aman
marrying more than one woman (Q.4:3). It also iswell known that the Qur’ an endorses modesty, especialy in female
attire (Q.24:30f.). Lesswell known is the fact that the Qur’ an never describes the first woman/Eve as having been
created inferior or secondarily to Adam. Indeed the Qur’ an gives no precise indication of how God created the first
woman or even of why God created her. Although the Qur’ an describes God’ s desire for providing “rest” or “repose”
as the reason God created spouses, this repose is not gender specific.4 The Qur’ an never correlates this provision only
with what women offer to men. Rather, Islam’ s scripture sounds a note of mutuality through its proclamation that God
wills all spousesto offer rest to one another (Q.30:21). Further, while the Qur’ an offers several depictions of the first
human temptation and disobedience (Q.2:29f.; 7:19f.; 20:115f.), it never assigns primary culpability for this downfall
to the first woman (Q.7:20f; 20:121).

In this chapter, the selections from the Qur’ an relate either specifically to the first woman or more generally to all
women in terms of their characteristics and situations. These selections are arranged according to their order in the
Qur’an. The heading that follows each surah’s number is the title for that surah. A surah’stitle usually accords with a
distinctive feature of that surah,
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perhaps a distinctive word or phrase. Titles rarely indicate the theme of the entire surah. For example, Surah 2 covers
more topics than itstitle “ The Cow” indicates.

After the passages from the Qur’ an, our exploration of medieval Muslim interpretations continues by setting out
selections that represent three genres of interpretation: formal exegetical commentary, folklore, and mystical
contemplation. These subsequent Muslim interpretations of the first woman probe, amplify, and also obscure many of
the Qur’ an’ s distinctive renderings of Eve.

The selection by Abu Ja far Muhammad ibn Jarir al-Tabari (839923 CE) provides a window for looking at
discussions of Eve that occurred during Islam’s formative centuries. Our selection comes from al-Tabari’ s exegetical
commentary on the Qur’ an, alarge-scale work that is understood to sum up the first three centuries of Muslim
exegetical activity.5 Born in what is now northern Iran, a-Tabari wrote this text after traveling to important centers of
Islamic learning, where he collected exetical traditions.6 He recorded the traditions that he deemed authoritative,
indicating their reliability by reporting their “isnad”—alist of names showing the sequence of persons who
transmitted a particular tradition. Frequently he provides multiple traditions concerning the interpretation of asingle
word or phrase.

In our selection, al-Tabari traces two of the traditions back to the ** Companions,” persons who have great authority
because they lived during the time of Muhammad. These two traditions depict Eve in ways that make her character
more subservient and menacing than her portrayals in the Qur’ an. One, a discussion of Q.2:35, contends that God
created Eve to be a source of rest for Adam; it thereby narrows the Qur’ an’s more inclusive stress on spouses as
sources of rest.7 This tradition from the Companions also portrays Eve as created secondarily to Adam, maintaining
that the word for “life’ provides the etymological root of her name “because she was created from something
living.”8

The other tradition from the Companions included in our selection from al-Tabari’ s commentary discusses Q.2:36 and
its description of the first human rebellion against God.9 This tradition attributes the first disobedienceto Eve. It
underscores her culpability by presenting Adam asinitially refusing to eat from the forbidden tree. Moreover, it
portrays Eve as responsible for Adam’s sin by having her successfully tempt him to follow her disobedient example.
Other interpretations that al-Tabari records of this ayat or verse show that the Companions are not unigue in blaming
Eve. Additional exegetical comments he collected also fault Eve, using motifs such as wine or beauty as the tools she
employsto sway Adam.10 Near the conclusion of this selection, a-Tabari offers hisown interpretation.11 It appears
prudent and reserved when compared to the more embellished interpretations set forth in the traditions he preserved.
Our next Muslim text, a selection from The Tales of the Prophets of al-
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Kisa'i, also consists of a collection of traditions.12 But in this selection the assembled traditions arise from the
legends of popular culture rather than from the more schooled literature of Qur’ anic commentary gathered by al-
Tabari. Littleis known about al-Kisa'i, the collector of these legends. Even the dating of the collection offered by
their English trandlator, W. M. Thackston, Jr., as“not long before 1200” remains vague.13 Thackston argues that this
genre of folklore communicated tales that were used to entertain people and to guide their conduct. He also points to
the popularity enjoyed by these tales, noting that they appear in severa different Islamic regions.14

This collection of legends includes many stories about Adam and Eve. The sustained character of these stories
contrasts with the digjointed texture of the Qur’an and of al-Tabari’s exegetical commentary. Some of the Tales
reiterate themes we saw in al-Tabari’s commentary. Others provide new themes, such as a depiction of Iblis/Satan
taking on the disguise of aslave as away to deceive Eve.15 In keeping with an egalitarian presentation, descriptions
in “The Creation of Eve” portray her asbeing astall as Adam and at |east as beautiful as he was.16 Further, the Tales
ascribe qualities of tenderness and care to the first couple’ s relationship, particularly in the portrayals of their actions
and reflections when, following their disobedience, God separated them from each other.17

Yet al isnot well. The Tales also promote a hierarchical rendering of gender relations. They report that God created
Eve from a crooked rib out of Adam’s left side.18 Further, they characterize greed as her motivation for eating the
fruit—she is prompted to eat by being told that ‘‘whoever eatsfirst has precedence.” 19 Moreover, the Tales speak of
Eve as being “deficient in reason, religion, ability to bear witness, and in inheritance.” 20 Some ambiguity exists over
whether these specific traits belonged to her from the time of her creation (asindicated in “Eve’s Query”) or represent
divine punishments (as suggested in God' s speech in “ The Address of Eve”).21 But the subordinate place of Eve and
her daughters is underscored regardless of the particular time when God assigns women these deficiencies. Moreover,
“Eve’ s Query” and “The Address of Eve’ list additional character flaws and punishments for women, including moral
malformation, menstruation, and seclusion. It islittle wonder that God’ s recital of the punishments inflicted upon
women concludes by maintaining of Eve and her daughters: “God will never make a prophet or a wise person from
among them.” 22

The final medieval Muslim selection in this chapter comes from The Bezels of Wisdom by Muhammad b. ’ Ali b.
Muhammad Ibn al-Arabi al-Ta'i al-Hatimi or, as he usually is named, Ibn al-Arabi (1165-1240 CE).23 Ibn al-Arabi
was a Sufi philosopher. Sufism, the branch of Islam that represents its mystical tradition, arose in various parts of the
Islamic empire alongside the devel opment of state-supported orthodoxy during Islam’ s early centuries. In accord with
the mystical branches of other religious traditions, Sufism envisions union with God as the goal for human life; also it
emphasi zes contem-
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plation and self-discipline as the means for reaching this goal. 1bn al-Arabi was born in Spain, where he studied under
Sufi masters as a youth; two of his masters were women.24

The Bezels of Wisdom isawork from Ibn al-Arabi’s later years. It presents his reflections on the line of prophets,
beginning with Adam. Our selection comes from his discussion of Muhammad at the book’ s conclusion. Here, rather
than in his study of Adam, he sets out his interpretation of the significance of gender and of what it means for
humanity to be created in God’ simage.25

Ibn a-Arabi’s mystical exegesis can make for difficult reading because he is alert to meanings that are not readily
apparent when one simply looks at the surface level of atext. Y et this speculative discussion merits serious attention.
It presents a strong challenge to positions that disparage women, even though it does not advocate the equality of
women and men.26 While portraying the contemplation of women as away to gain “perfect contemplation of the
Reality,” it endorses women'’ s subordination through its descriptions of women as passive and of lower rank as well
asthrough its portrayal of a syzygy in which the sexes are in complementary opposition.27 Y et it also places women
over men through its discussions of God' s feminine dimensions and its celebration of women’s spiritual capacities.
On the basis of the latter, Leila Ahmed describes Ibn al-Arabi as having a“ countercultural understanding of 1slam
with respect to women,” maintaining that he was ** probably unique among major Muslim scholars and philosophers
in regarding women sympathetically.” 28

In contrast to the claim of The Tales of the Prophets of al-Kisa'i that God would never make a woman a wise person,
Sufism often has respected women as spiritual guides and saints.29 Rabi’a al-Adawiyya (d. 801), for example, isa
prominent Sufi saint; several stories about her stress how she surpassed her male colleagues in piety and wisdom.
Often promoting celibacy (especialy for women), Sufism has offered many of its femal e adherents greater autonomy
than orthodox Islam’ s stress on women’ s subordination to their husbands. Such untraditional roles for women do not
mean Sufism only presents a positive assessment of women; Sufi literature contains many negative statements about
women. Y et the wider role for women within Sufism constitutes an important contribution for gaining insight into
Muslim understandings of God’ s will for the character and activities of women. Ahmed notes that the Sufi
movement’ s break with orthodox conventions about women shows that “there were ways of reading the Islamic
moment and text that differed from those of the dominant culture and that such readings had important implications
for the conceptualization of women and the socia arrangements concerning gender.” 30

The hadith offer another countervoice to the assumption that 1slam—particularly in its formative period—prohibits
women from assuming positions of authority. These reports of deeds or sayings of the Prophet are held in such esteem
within orthodox Islam that they serve as a“second scripture” af-
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ter the Qur’ an. Theirony of the hadith in terms of the conceptualization of women has just begun to be explored. On
the one hand, these narrations set forth many hierarchical assumptions and prescriptions for gender relations, as seen
in the statements attributed to the Companionsin our selection from al-Tabari. On the other hand, the chain of
transmission for a number of these reports concludes with the name of awoman. It is no small matter that the locus of
authority for these reports resides in the testimony of particular women. As Ahmed points out: “ The very fact of
women’s contribution to thisimportant literature indicates that at least the first generation of Muslims ... and their
immediate descendants had no difficulty in accepting women as authorities.” 31

Judaism

Contrary to the popular image of the “dark ages,” the years 600 CE to 1500 CE saw a flourishing of Jewish literary
activity. Four approaches to Eve' s characterization can be seen in this period: (1) compilations that continue themes
and literary forms found in traditional midrashic and talmudic treatments of Eve (e.g., Pirke de Rabbi Eliezer, The
Chronicles of Jerahmeel), (2) commentaries that supplement (and sometimes challenge) rabbinical explanations of
Genesis 1-3 with philological and historical exegesis (e.g., Rashi’s commentary on the Pentateuch), (3) philosophical
treatises that employ allegorical and rational explanations of Eve and Adam (e.g., Maimonides, Guide for the
Perplexed), and (4) mystical treatments that use esoteric symbol systems to understand Genesis 1-3 (e.g., Zohar).
The approaches outlined above often reiterate or challenge the materials included in chapter 3 of this volume. They
also expand these traditions, frequently introducing new themes and utilizing methods other than midrash. Like the
writers of preceding periods, medieval Jewish writers produced interpretations of Eve that contain both hierarchical
and egalitarian elements.

Eve and Medieval Midrash

Many of the extrabiblical themes about Eve in the targumic, midrashic, and talmudic materials we read about in
chapter 3 surface again in medieval treatments. But the writers of this period did more than simply repeat what they
inherited. Like the sages upon whose work their own depended, medieval writers explicated and expanded the
traditions they received. New story elements appeared, once again pushing back Genesis 1-3' sinterpretive
boundaries. Since space in this introduction does not permit an exhaustive identification and analysis of these
elements, we will focus on two examples as case studies—the expansion of the snake’ s conversation with Eve and
reflections on woman’s creation in Genesis 1-2.

In Genesis 3, wn Eve reports God'’ s instructions to the serpent (vv. 2—3), she includes a command prohibiting the
touching of the tree (a command
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not given in Genesis 2). No explanation is given as to how Eve knows God's command, since technically sheis not
yet created when it is given in chapter 2 (unless one understands Adam as an androgyne). Midrashic and talmudic
treatments supplemented the biblical account of Eve’ s conversation with the serpent by adding various story elements
(e.g., the serpent’ s motivation, an explanation of why Eve was addressed first). When the author of The Fathers
According to Rabbi Nathan (ARN) reports Eve' s conversation with the serpent, however, he not only explains how
Eve learned of God's prohibition, but goes on to suggest that ultimately Eve was not to blame for what happened in
the Garden.

According to ARN (version A, chap. 1), the serpent touches the tree and its fruit without getting hurt. The serpent
then suggests to Eve, quite logically, that if touching the tree is harmless then eating its fruit will likewise be
harmless. Since Eve, we are now told, originally received the command from Adam, not God, Eve concludes that
Adam somehow got God’ s command wrong and proceeds to eat the fruit. The writer compl etes the episode by
censoring Adam for adding to God’ s original command, placing a“hedge’’ around it. Adam’s “hedge” makes Adam
ultimately culpable for Eve's actions. Thus ARN’ s treatment of the serpent’ s conversation with Eve exonerates Eve in
three ways: (1) Eve falls victim to areasoned, logical argument supported by visible, credible proofs, (2) Eve assumes
Adam was mistaken and thus does not deliberately break God's command, and (3) Adam is held responsible for Eve's
actions. While previous rabbinical treatments of the conversation mentioned Adam’ s hedge and the snake' s touching
of the tree, none exonerated Eve and censored Adam to this degree.

A second example of midrashic expansion in this period can be found in the development of the character “Lilith.”
Not all expansions of rabbinical themesin ARN and other writings of this period were as kind to women as ARN’ s
exoneration of Eve. Indeed, of all the midrashic expansions to emerge from the medieval period, none can parallel the
horrific imaging of women found in Lilith’s story.

The origin of the character “Lilith” isnot clear. Some scholarsidentify her with the “night hag” of Isaiah 34:14
(RSV),32 while others ook to Mesopotamian demons for her origin.33 Though references to Lilith occur four times
in the Babylonian Talmud (Nid. 24b,34 Sabb. 151b,35 B. Bat. 73a,36 ' Erub. 100b37), they appear in contexts
unrelated to Adam. It is not until the medieval period that interpreters connect Lilith intimately with Adam. Prior to
this, talmudic and midrashic writers struggled with the discrepancies concerning woman'’s creation in Genesis 1-2.
One suggestion offered was that there were originally two Eves. Since Adam was disgusted by thefirst Eve's
creation, God removed her and created a second one (the Eve of Gen. 2). Medieval writers combined the rabbinic
tradition of the two Eves with that of the demon Lilith to arrive at the story of Lilith, Adam’s first wife.

The Alphabet of Ben Sira (c. 800s-900s) preserves the first clearly articulated account of Adam’s relationship with
Lilith. In several important ways,
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the account differs from the earlier two-Eve story. Whereas before, God removed the first Eve dueto Adam’s
displeasure, now Lilith leaves Adam on her own accord. While the first Eve disgusted Adam, Lilith rebels against
him, refusing to assume the coital position Adam assigned her.38 Moreover, unlike the first Eve, Lilith survives her
initial encounter with Adam and proceeds to interact with him and with others.

What happensto Lilith after she leaves Adam? According to legend she: (1) endangers newborns, (2) gives birth to
demons, (3) sexually stalks men who sleep alone at night, and (4) marries, in her various aspects, the highest echelon
of demonic leadership. Such descriptions of Lilith’s exploits elevated fears of the demonic/dangerous aspects of
women to new heightsin Jewish literature.

The Midrashic Eve Challenged

By the tenth century, the midrashic approach to scripture, so prevalent in classical rabbinical materials (and the source
of agreat deal of Eve'sliterary development), came under attack both internally and externally. Internally, the Jewish
sectarian group known as the Karaites (“ scripturalists’) questioned the authority of the Oral Torah with its
expansionistic treatment of scripture and advocated a return to the Written Torah's literal meaning.

Externally, midrashic expansions of scripture became especially problematic as Jews felt compelled to defend their
faith to Christians and Muslims. Even though, as Paul Morris astutely points out, “ Jewish scholars familiar with
Christian exegesis generally found it as bizarre as anything propounded in midrashic sources,” challenges from
Christians caused medieval Jews to reflect on the midrashic method. In addition, Muslim rationalistic and philological
approaches to the study of the Qur’ an contrasted sharply with the expansive extravagance of rabbinic midrash. It was
pressures such as these, Morris suggests, that “led Jewish scholars back to the Hebrew of the biblical text and the
creation of a‘new’ hermeneutic of the ‘plain meaning’ of Scripture.” 39 As additional ways of approaching the text
emerged, so did new ways of reading Eve and Adam’ s story.

Thisisnot say that midrashic treatments of Genesis 1-3 disappeared from Jewish literature after the tenth century.
Quite the contrary. Aswe have already shown, writers preserved both the content and the method of earlier midrash
while continuing to produce new midrashic treatments. What it does mean, however, is that apologetic necessities
arising from Judaism'’ s interaction with Christianity and Islam, plus the resulting infusion into Judaism of new
hermeneutical stances, caused Jewish scholars both to challenge and to preserve older traditions. In quite different
ways, commentators like Rashi and Nahmanides and philosophers like Maimonides attempted to integrate the old
with the new.

The two most influential commentaries to emerge from the medieval period were those written by the French exegete
Rashi (Rabbi Shiomo ben
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Yitzhaki, 1040-1105) and the Spanish exegete Nahmanides (Rabbi Moses ben Nahman, Ramban, 1195-1270).

Rashi, famous for his exegetical goal of recovering thetext’s*‘plain” sense,40 often employed philological insightsin
his commentary on Torah. For example, Rashi’ s response to Genesis 2:23 (“this shall be called woman, because this
was taken out of man”) isto observe simply that “Here we have akind of play upon words (the words ishshah and ish
sounding similar)” (Rashi on Genesis 2:23).

For Rashi, the subordination of women in marriage was part of the created order. Rashi suggests that God’ s command
in Genesis 1:28 (“to be fruitful and multiply”) is given to the male only and that the phrase “ subdue it” should be
understood as “and subdue her [the woman].” To appreciate the importance of Rashi’ s interpretation, one should
realize that his commentary became almost canonical in later Judaism. Compilers of the Mikra ot Gedolot (literally,
“Great Readings’; otherwise known as the “ Rabbinic Bible") included Rashi’s commentary alongside the Hebrew
text and its targumic version.41 The Mikra ot Gedolot (and thus Rashi’ s commentary) became a standard reference
for scripture study. Thus, Rashi’s hierarchical reading of Genesis 1:28 had far-reaching consequences for generations
of later readers who found in it a blueprint for gender relations.

Like Rashi, Nahmanides also wrote a commentary on the Torah.42 Nahmanides' s commentary, however, challenged
previous interpretations of Genesis 1-3, such as those produced by Rabbi Abraham Ibn Ezra (biblical exegete,
1089-1164) and Rashi. According to Nahmanides, Adam originally possessed a spiritualized body that was
subsequently lost after his disobedience. Aside from the loss of this body, Adam’s disobedience also resulted in the
emergence of human will. Thus, for Nahmanides, the knowledge of good and evil is not sexual desire (as argued by
some commentators) but the desire to choose between good and evil. Nor was woman'’ s subordination part of the
created order (as argued by Rashi) but instead bel onged to the post-Garden human experience.

Philosophers like Maimonides (M oses ben Maimon, Rambam, 1135/8-1204) also addressed the meaning of Genesis
1-3. In hismonumental work, The Guide for the Perplexed, Maimonides discusses Adam and Evein section 1.2
(where he “answers” objections raised to the Genesis 2—3 account) and in 2.30 (which is part of a philosophical
discussion of Genesis 1-4). In these sections, Maimonides allegorizes the Adam and Eve story. For Maimonides,
Adam and Eve represent “male” and “female,” which in turn stand for “form” and “matter.” While both are
components of human existence, matter is subordinate to form. Thus, Maimonides discernsin Genesis 1-3 a
philosophical anthropology, the likes of which had not been seen in Judaism since the writings of Philo in the first
century CE.43 Indeed, Daniel Boyarin suggests that “Maimonides' s reading of the story of the creation of Adam and
Eve introduces into the later rabbinic culture the very dualisms from which the midrashic Rabbis escaped in theirs.” 44
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Eve and the Esoteric: The Kabbalah

Perhaps the most distinctive Jewish reading of Genesis 1-3 to emerge from the medieval period came out of the
kabbalistic tradition. While a comprehensive study of the gender imagery of Jewish mysticism could easily fill a
volume of its own, we will sketch some of the elements having a direct bearing on our study—the nature of God and
the relationship between the divine and human realms. The following discussion represents a synthesis of various
kabbalistic writers and schools.

Medieval Jewish mystical treatments of God maintain that there are two partsto God: the Ein-Sof (literally, “No
End”), which is hidden and not accessible to human knowledge, and the sefirot, a series of ten emanations or spheres
that flow out from the Ein-Sof. Each sefira represents adistinct part of God.45 The Ein-Sof and the sefirot constitute
the upper world of reality. Originally, the various parts of God interacted harmoniously and peace reigned in the
upper world.

Parallel to the upper world of peace and harmony isaworld of separation—the lower world. Located below the ten
sefirot, it is aflawed material world that came into existence because Adam disobeyed God. Adam'’ s actions affected
himself (he lost his spiritual body) and the upper realm as well. Since the upper and lower worlds were not only
parallel but also dynamically connected, actions in one world had consequences in the other. Thus Adam and Eve's
separation in the lower world mirrored the separation of God’s male and female parts—the Tiferet (masculine) and
the Malkhut (feminine)—in the upper world. Humankind’ stask, therefore, isto reunite the female with the male.
Such gender integration in the lower realm becomes effective in the upper realm, restoring cosmic harmony and
balance. Thus humankind is given the job of repairing not only its own gender schism, but that of God’s as well.
Twentieth-century readers of Kabbalah have often praised itsimagery for God (male and female) and its reading of
the human task (to reintegrate the male and female) as an egalitarian vision of gender relations that is refreshingly
liberating. Not all modern readers, however, agree with this evaluation. Elliot Wolfson, for example, suggests that the
“oneness’ of the kabbalistic system is simply the reconstructed rabbinical androgyne. For Wolfson thisimplies a
merging of sexes that subordinates the female to the male.46 Thus for Wolfson, the rich gender imagery of the Jewish
Kabbal ah “reflects the androcentric and patriarchical norms of medieval society in general and that of rabbinic culture
more particularly.”” 47

Eve and Her Medieval Jewish Daughters

To what extent did the images of Eve mentioned in this chapter shape medieval Jewish women’slives? This question
isdifficult to answer for several reasons. First, we are not sure how many people read these texts during this period,
or, having read them, accepted their teachings as authoritative. We know
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that texts like the Alphabet of Ben Sira, The Guide for the Perplexed, and the Zohar were critiqued and suppressed by

portions of their medieval audiences. Nevertheless, each text managed to survive and win enthusiastic acceptance in
later generations.

Negative medieval responses to the Alphabet of Ben Sira, for example, ranged from cautions against reading,
copying, or even mentioning it, to the extravagant claim that if one burned the Alphabet on a Sabbath Y om Kippur,
one performed a“blessed act.” Y et the Alphabet, with its virulent image of Lilith, went on to become one of the
“most copied of popular texts of medieval Jewish society.” 48 The same was true, on an intellectual level, of
Maimonides s writings. Although Maimonides would later be remembered as “the greatest figure in the intellectual
history of medieval Jewry,” 49 his work evoked open hostility both during his lifetime and after his death. Jews who
did not accept Aristotelianism, or who accepted Maimonides' s Aristotelianism but not his religious commitment, or
who thought his work undermined traditional rabbinic and scriptural authority, all raised their voicesin protest of
Maimonides sideas.50 As for the Kabbalah, while it would later become afoundation of popular Jewish spirituality,
it originally represented the esoteric beliefs of only a small group of educated men, and was considered dangerous by
others.51

Thus, while these three texts became important to future generations of Jews, they evoked a mixed review from
medieval readers. This makesit difficult to know how these texts affected the lives of particular women. In addition,
few women during this period were literate and thus able to read these works. While later Jewish women, both
orthodox and liberal, would appeal to the Kabbalah’'s female imagery, and while twentieth-century Jewish feminists
would find in Lilith arole model, it is difficult to recover how the Zohar and the Alphabet immediately affected
medieval Jewish 