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Adam and Eve in Genesis:
An Examination of the Statement: “The Narrative of Adam and Eve in Genesis is a Perfect Example of Misogynism”

1. Introduction
The narrative of Adam and Eve in Genesis chapters 2–3 has profoundly shaped Western understandings of gender, sin, and human nature. The assertion that this narrative constitutes “a perfect example of misogynism” invites scrutiny, for it raises the question of whether the biblical text itself encodes hostility toward women or whether such hostility derives from subsequent interpretative traditions. This report examines both primary and secondary sources to evaluate the statement critically. It argues that while the Genesis narrative has undeniably been read in misogynistic ways throughout Christian history, the text itself is more ambiguous than such readings suggest, and that modern scholarship has revealed layers of meaning that complicate any straightforward labelling of the narrative as misogynistic.
2. The Primary Text: Genesis 2–3
2.1 The Creation of Humanity
In Genesis 2, God forms the first human being (ha’adam) from the dust of the ground and breathes life into him. God then declares, “It is not good that the man should be alone; I will make him a helper as his partner.” The Hebrew phrase ezer kenegdo is central to the debate. Phyllis Trible argues persuasively that ezer does not denote subordination; it is used elsewhere in the Hebrew Bible to describe God’s own assistance to Israel, as in Psalm 121:1–2. This challenges the traditional assumption that the woman’s role as ‘helper’ implies inferiority.
It is also significant that Genesis 1:27, the earlier creation account, states that God created humanity ,male and female  simultaneously in the divine image. Trible contends that reading the two accounts together reveals a vision of gender equality rather than hierarchy. Carol Meyers supports this interpretation by contextualising the text within ancient Israelite agrarian society, where survival depended upon complementary labour rather than rigid subordination.
2.2 The Fall Narrative
Genesis 3 recounts the serpent’s approach to the woman with the question, “Did God say, ‘You shall not eat from any tree in the garden’?” The woman engages the serpent in theological dialogue, demonstrating knowledge of God’s command. She then takes the fruit and eats, and gives some to her husband, “who was with her.” The detail that Adam was present and silent during the exchange is often overlooked in traditional readings that attribute sole blame to Eve. If anything, the text presents both parties as morally responsible agents.
The consequences declared by God include the statement to the woman: “Your desire shall be for your husband, and he shall rule over you.” This verse has been a focal point of the misogyny debate. However, its interpretation is far from settled.
3. Secondary Sources: Historical and Feminist Readings
3.1 Patristic Interpretations
The early Church Fathers bear significant responsibility for the misogynistic legacy of the Genesis narrative. Tertullian addressed women directly, calling each one “the devil’s gateway” and attributing the Fall entirely to the female sex. Augustine of Hippo, while more measured in tone, nevertheless argued that Eve’s susceptibility to deception confirmed a natural hierarchy in which women are properly subject to male authority. These interpretations became deeply embedded in Western Christian theology, influencing canon law, marriage doctrine, and cultural attitudes for over a millennium.
3.2 Feminist Biblical Scholarship
Phyllis Trible’s groundbreaking work challenged patriarchal readings by demonstrating that the punishments in Genesis 3:16 describe a distortion of the original created order rather than a divine prescription for male dominance. Trible reads “he shall rule over you” because of human disobedience , a descriptive statement about the fallen world , rather than a normative endorsement of patriarchy. This distinction between description and prescription is crucial to the debate.
Elizabeth Cady Stanton’s pioneering The Woman’s Bible (1895) was among the earliest systematic feminist critiques of biblical texts. Stanton argued that the Genesis narrative had been deployed as a tool of oppression, used to justify women’s exclusion from public life, education, and the ministry. While Stanton’s approach was more polemical than exegetical, her work opened the door for subsequent generations of feminist scholars.
Carol Meyers has further refined the discussion by situating Genesis within its ancient Near Eastern social context. She argues that terms such as ezer kenegdo and the agricultural imagery of Genesis 3 reflect the realities of subsistence farming communities, where women’s labour was essential and valued. Susan Haddox similarly observes that gender in the Hebrew Bible is “constructed” through narrative and social context rather than being fixed or divinely ordained in the way later interpreters assumed.
4. Discussion
The evidence surveyed above suggests that the statement under examination requires significant qualification. The Genesis narrative contains elements that have been exploited to justify misogynistic attitudes, most notably the creation of woman from man’s rib, Eve’s role in the transgression, and the declaration that “he shall rule over you.” However, close reading of the Hebrew text and engagement with modern scholarship reveal that these elements are considerably more nuanced than traditional interpretations suggest.
Trible’s distinction between the created order of Genesis 2 and the disordered consequences of Genesis 3 is particularly illuminating. If the subjugation described in Genesis 3:16 is a consequence of the Fall rather than a divine intention, then the text is not prescribing misogyny but rather lamenting a departure from the original equality between the sexes. The theological implications of this reading are substantial: patriarchy, on this view, is not part of God’s creative design but a symptom of human sinfulness that the biblical narrative itself mourns. Meyers reinforces this point by demonstrating that the ancient Israelite context did not support the rigid gender hierarchies that later readers projected onto the text.
Furthermore, the detail that Adam was present and silent during the serpent’s temptation of Eve in Genesis 3:6 complicates any reading that places sole culpability on the woman. Both human beings share in the act of disobedience, and God addresses both with consequences. The man is cursed with painful toil upon the ground just as the woman is told of pain in childbearing. The symmetry of the punishments suggests a shared moral agency that undermines the patristic tendency to single out Eve as uniquely guilty. The narrative, when read without the lens of later theological elaboration, presents the Fall as a collective human failure rather than a specifically female one.
The question of whether a text is inherently misogynistic or has been made so through reception is a methodological one of considerable importance. As Haddox observes, gender in the Hebrew Bible is constructed through culturally specific narratives and social assumptions, not through timeless divine pronouncements. Recognising this contractedness allows scholars to separate the ancient text from the uses to which it has been put. The Genesis narrative, composed in the context of a subsistence agrarian society, addressed concerns about human relationships, agricultural labour, and mortality. It was not written as a treatise on gender hierarchy, even though it was subsequently read as one.
It is therefore more accurate to say that the narrative of Adam and Eve has been read misogynistically than to say it is misogynistic. The misogyny resides primarily in the interpretative tradition  in Tertullian’s rhetoric, Augustine’s theology, and centuries of patriarchal reading practice , rather than unambiguously in the text itself.
5. Conclusion
This report has examined the statement that “the narrative of Adam and Eve in Genesis is a perfect example of misogynism” through close reading of the primary text and engagement with both historical and contemporary secondary sources. The analysis demonstrates that the Genesis narrative is not straightforwardly misogynistic. While it contains passages that have been used to subordinate women, the Hebrew text itself supports alternative readings that emphasise mutuality, shared moral responsibility, and the distortion of an originally egalitarian creation.
The misogynistic legacy of the Adam and Eve narrative owes more to the interpretative traditions of the Church Fathers and subsequent patriarchal culture than to the words of Genesis themselves. Tertullian’s inflammatory rhetoric and Augustine’s theological reasoning established a framework for reading Eve as uniquely culpable, a framework that persisted largely unchallenged until the rise of feminist biblical scholarship in the twentieth century. The work of Trible, Meyers, Stanton, and Haddox has demonstrated that the Genesis text, when read attentively in its original linguistic and cultural context, resists the reductive label of misogyny.
Any responsible engagement with this text must therefore distinguish carefully between the narrative and its reception, recognising that sacred texts are always mediated through the assumptions and biases of their readers. The question is not simply whether Genesis is misogynistic, but rather how and why it came to be read that way — and what alternative readings become possible when patriarchal assumptions are set aside. The Adam and Eve narrative, far from being a closed case, remains a site of lively and consequential scholarly debate with profound implications for theology, ethics, and contemporary gender discourse.
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