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The Order, Manner and Characters in Hesiodic and Biblical Creation Myths
The stories of the origins of mankind have long been of interest to scholars as a way to understand the culture and mindset of society’s predecessors. Good examples of these are “Pandora” and “The Ages of Man” by Hesiod, as well as the Priestly and Jehovist-Elohist versions of Genesis in The Bible. In “Pandora,” a section of Works and Days, Hesiod explains how humans gained the use of fire, after Prometheus stole the precious flame from Zeus. The Thunderer’s reaction was to create the first woman, and imbue her with many gifts intended to be detrimental to men. He called her Pandora, literally translated as “all gifted”, for the qualities he commanded the other gods to gift her with. The other major creation story in Works and Days is called the “Ages of Man.” In this work, the poet describes the decline of men from the Golden Race, to the Silver Race, to the Bronze Race, to the Race of Heroes or Demi-Gods, to the current era, the Iron Race. This creational series parallels the sequential creation of the earth in the Priestly version of Genesis, where God creates the world in six days, and rests on the seventh. Almost immediately in the text of The Bible, this leads into the Jehovist-Elohist version of creation. This version emphasises what happens after creation, describing the original sin and man’s fall from grace through temptation. Among these four examples of creation myths, are there any striking similarities, other than that of origins? The order, manner and characters of these stories all have the effect of revealing the androcentric prejudices of their cultures. This is shown through the emphasis of the creation of man, as opposed to the earth, animals or women, the use of a single male deity as the architect of creation, and the negative view of women in the stories that focus on women. 
	The emphasis on man as the most important of all creations is typical, considering the selfish views that are generally held by humans. In the Priestly version of Genesis, humans are created last, where the first and last positions are traditionally considered places of importance. Charles Hauret echoes this in his book Beginnings: Genesis and Modern Science when he says “the order in which the regions of the universe and the inhabitants appeared was, in the thought of the author, purely logical (that is, artificial), not chronological (that is, real and natural)” (59). This shows that the placement of man’s creation as the last of God’s acts was deliberate, in order to highlight that particular act. Hauret goes on to explain why man is created last using a king as a metaphor for mankind, saying “[b]efore introducing the king, God prepared the castle and created the servants of the monarch” (59). Another possible reason for placing humans last is the link between the concept of “last” and the idea of destruction. This is an important symbolic link, considering that mankind brings its doom upon itself in the following story, the Jehovist-Elohist version of Genesis. Whereas in this story, God first creates the world itself, and then populates it with plants and creatures, all for man’s benefit. God even declares 
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 earth, and over every creeping thing that creeps upon the earth... Behold, I have given you every plant yielding seed which is upon the face of all the earth, and every tree with seed in its fruit; you shall have them for food, (Devinney and Thury 57)
which shows that God had created man to be better than all his other creations, and thus gives man power over them. This demonstrates that the emphasis is on the creation of man, rather than that of animals. Despite creatures and the world having also been created, the most important of God’s acts seems to be man.
	Unlike the Priestly version of Genesis, the Jehovist-Elohist version places the creation of man first. Rather than having man’s world created for him before his arrival, God in this story creates the earth after man in order to meet man’s needs. Placing man’s inception at the beginning opposes the placement in the Priestly version of Genesis, and echoes the idea that “last” is associated with destruction, whereas “first” is associated with creation and beginnings. This fits with the idea that this is the beginning of man, and by the end, the beginning of man’s disgrace and hardship. The creation of man is also done on the same day as the creation of the entire world, as seen in the following passage:  “In the day that the LORD God made the earth and the heavens... then the LORD God formed man of dust from the ground” (Devinney and Thury 57). This seems to place humans on the same level of importance as the cosmos and the world itself. Also, the first man is created before the first woman. As Gale Yee states in Poor Banished Children of Eve, “the priority of the male is indicated by the fact that the primal woman is formed from his substance, a reversal of the real state of affairs, in which women give birth to men” (70). Besides this reversal of usual events, every living creature is created to assuage the loneliness of the man. This is seen in the passage where 
the LORD God said, “It is not good that the man should be alone; I will make him a helper fit for him.” So out of the ground the LORD God formed every beast 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. The man gave names to all cattle, and to the birds of the air, and to every beast of the field; but for the man there was not found a helper fit for him. (Devinney and Thury 58)
The naming of the creatures is another method in which the Jehovist and Elohist authors stress the hierarchy in which man is above all other earthly creatures. Not only is he master over the animals, but over the first woman as well, which puts women on the same level as animals. This is demonstrated when “the rib which the LORD God had taken from the man he made into a woman and brought her to the man. Then the man said, ‘This at last is bone of my bones and flesh of my flesh; she shall be called Woman, because she was taken out of Man’” (Devinney and Thury 58). Once again, the man is given the task of naming her, and further imposes his mastery by gifting her with a name derived from his own. 
	The hierarchical placement of men over women is also seen in the story “Pandora,” in Hesiod’s Works and Days. The story revolves around men and their punishment for possessing fire. No mention is made of the creation of the world or of animals. The focus is on men, and the effect that the first woman has on them. In fact, before Pandora was introduced to them, 
men lived upon the earth
Apart from sorrow and from painful work,
Free from disease, which brings the Death-gods in. (Devinney and Thury 40)
And after the woman was introduced into men’s society, 
The earth is full of evils, and the sea.
Diseases come to visit men by day
And, uninvited, come again at night
Bringing their pains in silence. (Devinney and Thury 40-41)
Despite the story being about the first woman, the focus remains on her impact on men. She was not introduced as a helper for men as Eve was in the Jehovist-Elohist version of Genesis, but as a punishment, or curse, as Zeus shows when he says to Prometheus 
“Prometheus, most crafty god of all,
You stole the fire and tricked me, happily,
You, plague on all mankind and on yourself.
They’ll pay for fire: I’ll give another gift
To men, an evil thing for their delight,
And all will love this ruin in their hearts.” (Devinney and Thury 40)
From this, it is evident that she was created solely for the purpose of revenge on mankind. The focus is on how men were happy before Prometheus tricked Zeus with the oxen, and how after Zeus’s punishment they become miserable and ruined. No mention is ever given of what she does, other than opening the jar and releasing the evils into the world, and never is her happiness or state of mind even hinted at. This shows that woman was not created for her own sake, but for the sake of causing pain to men.
	The “Ages of Man,” although not nearly as condemning towards women, also shows the bias of the author’s time through the focus on men. Frequently, when a new race is mentioned, they are referred to as a race of men, not people. Examples are “a golden race of mortal men” (Devinney and Thury 41), and “a lesser, silver race of men” (Devinney and Thury 41). Even the title itself is called the “Ages of Man,” not “Ages of Humans” or “Ages of Races.” There are other times as well where the people mentioned are male, such as when referring to the person used as an example from the silver race. In this example Hesiod says “by his mother’s side” (Devinney and Thury 41), which is also the only mention of a woman in the entire tale. An example from the Bronze Race is when the author declares “they were Terrible men” (Devinney and Thury 42), and when talking about the Race of Heroes or Demi-Gods, Hesiod states “These men were covered up in death” (Devinney and Thury 42). Far more uses of the male generic pronoun are given in the Iron Race, where every few lines the race is referred to as men. Some examples are: “Men work and grieve unceasingly” (Devinney and Thury 43), “Zeus will destroy this race of mortal men” (Devinney and Thury 43), “Father will have no common bond with son” (Devinney and Thury 43), “The brother-love of past days will be gone” (Devinney and Thury 43) and “Men will dishonour parents” (Devinney and Thury 43). Jenny Strauss Clay also points out in Hesiod’s Cosmos that the Golden Race seems to have not had the ability to reproduce and thus became extinct quite quickly (87). This seems to imply a lack of women in said race, yet none of the other races seemed to lack a gender. Also, it was made quite obvious that each race had a male gender, despite the first one, the best one, lacking women. In fact, the only thing ever mentioned as being created in this tale is men. Not animals, not women, not the world, not plants, but men, and men alone.
	As well as being focused on the creation of men, the creator himself of Hesiod’s work is male. No single creator of the Golden Race in the “Ages of Man” was named, but 
The gods, who live on Mount Olympus, first
Fashioned a golden race of mortal men;
These lived in the reign of Kronos, king of heaven. (Devinney and Thury 41)
This implies that either Kronos created them, or all the gods present at that point did. Yet when Kronos reigned, the Olympian gods were not yet born, as most of them were children and siblings of Zeus who reigned after Kronos. Therefore, the gods involved in the golden race’s creation must have been the Titans. This is the only example among the two Hesiodic and two Biblical myths that has more than one major creator. Even here though, assuming Kronos is not the sole creator of the golden and silver races, no mention is given of which gods, which allows Hesiod to avoid attributing the power of creation to any goddesses, and to avoid acknowledging their power. The same gods seem to be the creators of the Silver Race, as seen in the introduction to those people: “The gods, who live on Mount Olympus, next / Fasioned a lesser, silver race of men” (Devinney and Thury 41). However, by the time that this race is extinguished, Zeus has come to power as shown when “Zeus / The son of Kronos, hid this race away, / For they dishonoured the Olympian gods” (Devinney and Thury 42). Thereafter, Zeus is cited as the originator for the races of men, as “Zeus the father” (Devinney and Thury 42), “The son of Kronos” (Devinney and Thury 42) and “Far-seeing Zeus” (Devinney and Thury 42). As Clay points out, Zeus was able to improve upon his creation, as the Race of Heroes is generally considered better than the Bronze Race, whereas the Silver Race is referred to as “lesser” (Devinney and Thury 41) than the golden race by Hesiod (Clay 92). This seems to indicate that a single, male deity can do better than a group of mixed male and female deities, emphasising the power of the male, rather than that of both genders.
In “Pandora” as well, Zeus is the driving force behind the woman’s creation. He uses other gods as well, two female and two male, but Zeus is the one who commands her creation and Hephaistos is the god who creates the woman herself. Athena, Aphrodite and Hermes merely give her gifts, altering some quality about her rather than making Pandora. Of these gifts, the only one not detrimental to men is the gift of weaving by Athena, which seems to indicate that the goddess’ gift would not be as valuable in creating an instrument for Zeus’s revenge. This makes her gift insignificant, in that it doesn’t further Zeus’s aims, whereas the gifts given by Hermes and Aphrodite do. It seems as if the only reason for Athena’s gift is to provide an explanation for why women weave. Despite the gifts of the other gods however, it was still Zeus who decided to make the woman, Zeus who ordered her creation, Zeus who told the other gods what gifts to give her, and Zeus who wanted revenge on the human race. Hesiod seems to indicate that the Thunderer was successful in his punishment when he describes how 
The earth is full of evils, and the sea.
Diseases come to visit men by day
And, uninvited, come again at night
Bringing their pains in silence, for they were
Deprived of speech by Zeus the Wise.
And so there is no way to flee the mind of Zeus. (Devinney and Thury 40-41)
The above passage further emphasizes the dominion of Zeus by reminding the reader of the power he has over the evils he brought upon mankind. Not only did he release them into the world, but he also exercises his power by depriving them of speech. This shows that he can inflict evil upon men, while still maintaining his control over said evil, which underscores the power of a single male god in the process of creating the world, and reinforces his power as demonstrated in the “Ages of Man.”
	Like Zeus, the God in the Bible is typically depicted as male. The use of the pronoun “he” to refer to God in both the Priestly and Jehovist-Elohist versions of Genesis is likely a limitation of the English language and a reflection on the bias of the translators, rather than that of the author. In Hebrew, there is no neuter gender, and therefore no word for “it” (McCarthy par. 9). Nouns are either masculine or feminine, and the word for God happens to be masculine (McCarthy par. 9), whereas the word for the Spirit of God, as mentioned in the line “the Spirit of God was moving over the face of the waters” (Devinney and Thury 55), is feminine (Cosner par. 5). Constantly translating the pronouns referring to God as masculine is a fault on the part of the translators, and shows their bias. “He” could have been translated as “it”, yet they chose to use the masculine pronoun, implying that God is male. The use of a male god, combined with the line where God says “’Let us make man in our image, after our likeness...’” (Devinney and Thury 57) demonstrates that the translator equates man with God, further showing the androcentric bias. However, this use of the masculine pronoun has pervaded society, causing most people to view God as male (Cline par. 1), and to refer to God as Him, not Her, and certainly not It (Cline par. 4). Once again, all this points toward the use of a single, male deity as the driving force behind creation, echoing Hesiod’s use of Zeus as creator.
	Despite the use of a single, male deity by the Bible and Hesiod, the earth is occasionally used in the creation process. In the Jehovist-Elohist version of Genesis, “the LORD God formed man of dust from the ground” (Devinney and Thury 57), and in “Pandora,” Zeus 
told Hephaistos quickly to mix earth
And water, and to put in it a voice 
And human power to move, to make a face
Like an immortal goddess, and to shape
The lovely figure of a virgin girl. (Devinney and Thury 40)
Both dust and clay come from the earth, and therefore have a connection with Gaia and the feminine aspect of the world. However, the Penguin Dictionary of Symbols states that “[a]s a symbol of the power of creation, dust is compared with sperm and with the pollen of flowers” (Chevalier and Gheerbrant 321), which seems to indicate that dust also has a masculine aspect to it. The most probable reason for this is Genesis, and the lack of portrayal of women as instruments of good. Since the dust was used to create Adam, it follows that the dust must be good, and therefore masculine, despite having its own origins in Mother Earth. Clay also, despite having been a part of the earth, seems to have a masculine element to it in the Dictionary, as seen in the phrase “[m]oulding clay therefore symbolizes the act of creation and displays a male desire to make something” (Chevalier and Gheerbrant 205). The choice of elements from the earth that have masculine associations seems deliberate, representing the transfer of creation from the female to the male, which is echoed in the creation of Eve from a part of Adam, and is “a reversal of the real state of affairs, in which women give birth to men” (Yee 70). Because of this, the power to create life is denied to female deities, by being stolen by male gods, in order to reaffirm their power. Not only do they rob the female deities of their life-giving abilities, but they go even further by making labour painful for human women, as seen in the line “in pain you shall bring forth children” (Devinney and Thury 59), while the masculine creation through the use of dust, clay and a rib are painless. This subversion of the process of human creation is a far more subtle form of androcentrism than in previously mentioned examples.
	A lesser, yet still notable instance of the androcentricity of the writers of these myths was the near-omission of women in two of the texts. Both the Priestly Genesis and the “Ages of Man” barely mention women at all. This is understandable in Genesis, as men are mentioned just as seldom, and they are both only mentioned the one time, where “God created man in his own image, in the image of God he created him; male and female he created them” (Devinney and Thury 57). Despite this, God says “Let us make man in our image” (Devinney and Thury 57), using the masculine to refer to humankind. “Ages of Man” also mentions women but once, when Hesiod talks about how “A child was raised at home a hundred years / And played, huge baby, by his mother’s side” (Devinney and Thury 41). Yet once again, all other times any person is mentioned, the person is male. Women are absolutely essential in order to produce a new human being, yet they are rarely mentioned in these two creation myths. Women are the ones who create new life, and yet they are practically absent from these stories, revealing the male-oriented bias of the writers.
	At the opposite end of the spectrum, the stories about Pandora and Eve have quite a bit of detail about women, but all of it is purely negative. Pandora in particular is given a detrimental portrayal in Works and Days. Everything, from her reason for being, to her qualities, to her effect on men is portrayed as a curse. She is only brought into the world as a punishment, as Zeus makes clear when he says 
“Prometheus, most crafty god of all,
You stole the fire and tricked me, happily,
You, plague on all mankind and on yourself.
They’ll pay for fire: I’ll give another gift
To men, an evil thing for their delight,
And all will love this ruin in their hearts.” (Devinney and Thury 40)
Not only is she considered a punishment, but she is a punishment for Prometheus’ deeds, not mankind’s. Despite this, she is still inflicted upon all men, not only Prometheus. Every gift therefore, is something that is meant to be detrimental to men. Zeus 
told Hephaitos quickly to mix earth
And water, and to put in it a voice
And human power to move, to make a face
Like an immortal goddess, and to shape
The lovely figure of a virgin girl. (Devinney and Thury 40)
So that men would covet her, and fall in love with her beauty. Aphrodite as well is asked to gift the girl with “charm / Upon her head, and painful, strong desire, / And body-shattering cares” (Devinney and Thury 40). Hermes’ gift of “Sly manners, and the morals of a bitch” (Devinney and Thury 40) combined with the aforementioned gifts, creates something that men would want, yet would cause strife and jealousy between them. Their own desire for the woman would be the cause of their misfortune, making Zeus’s revenge that much more complete. In fact, the only gift given to her that isn’t bad is the one given by Athena, who “was to teach the girl to weave” (Devinney and Thury 40). Yet this isn’t enough to counteract the other gifts. Not only is the girl herself a punishment, but Hesiod condemns women further through the lines “the woman opened up the cask, / And scattered pains and evils among men” (Devinney and Thury 40). This places all the blame of misfortune solely on Pandora, making her, and by association all women, into a scapegoat for the woe of the world. However, in a more popular version of the tale alluded to in a sidebar in Introduction to Mythology by Devinney and Thury, “Pandora actually opened a storage jar which was more usually a container for food like wine, olives, or grain. Hesiod uses the story to justify Greek misogyny” (40). In Hesiod’s version, “the woman opened up the cask, / And scattered pains and evils among men” (Devinney and Thury 40), implying that she deliberately caused the world to be inhabited by misery. It is never mentioned whether she knew ahead of time what the cask or jar contained, yet nevertheless she is blamed.
	Like Pandora, Eve is the one in Genesis who commits the first sin, bringing suffering upon mankind. She is the one tricked by the snake into eating the fruit, and further compounds her sin by convincing Adam to eat too. Rather than having the snake beguile Adam directly, the snake goes through Eve, using the woman as a buffer between man and temptation or sin. “Because of her, the man is banished from God’s presence” (Yee 78), and this creates the basis for the portrayal of women as temptresses and seductresses, allowing them to be categorized as dangerous, and needing to be kept in check (Yee 76). If the idea of women as embodying temptation was true, then the conclusion that they need to be kept under strict guidance would be valid, but very little description is given of Eve offering the fruit to Adam. It is impossible to know how easily he gave in, or if he ate it without any argument at all. The way it is described, it seems as if the snake had to trick Eve into eating, yet she only had to offer the fruit to Adam to convince him to eat. Despite God having told him not to eat the fruit, he did so because his wife told him to, and places the blame on her when God asks why he ate, saying “The woman whom thou gavest to be with me, she gave me fruit of the tree, and I ate” (Devinney and Thury 59). He takes no responsibility for his actions, placing all the blame on his wife, as Yee points out, saying “The woman becomes responsible for the man’s violation of the single prohibition that the deity had imposed on him. In the politics of blame, the man, confronted by God with his transgression, diverts the crime to the woman” (78). Eve on the other hand, was lied to and deceived by the snake, yet is still blamed for eating the fruit. She is named “mother of all living” (Devinney and Thury 60) by Adam, yet must endure pain in childbirth (Yee 78). This causes a conflict of nature, between the instinct to avoid pain, and her very nature as a mother. Not only must she go through agony in labour, but she must also be subordinate to her husband, as God indicates by saying “he shall rule over you” (Devinney and Thury 59). The sin “is accomplished through his wife’s mediation, thus subjecting her... to more pain in her childbearing and greater control by her husband” (Yee, 77). Through this, she will end up suffering all the same hardships that her husband was cursed with, along with those that she was cursed with, namely pain in childbirth.
	Despite God commanding that Adam “shall rule over [Eve]” (Devinney and Thury 59), the precedent for her being subordinate to her husband was already set. Having been created from a part of his body seems to indicate that she was already his possession, because typically, a part of oneself is considered one’s possession. An example is that a person’s tongue, whether it be attached or not, is still considered to be his or hers, not anyone else’s. Both before and after the punishment, Adam names the woman, reaffirming his command over her. As Yee says, “The woman does not name herself. She is named by the man, who defines her identity” (76). The power of a name is such that the one who gave the name is considered to be in a place of power over the one being named, as seen with pets and children. The Penguin Dictionary of Symbols indicates that the name “was an essential part of the person” (Chevalier and Gheerbrant 694). Being made from Adam’s rib and having been named by him, combined with the punishment of God, reinforces the idea of women being below men in the hierarchy. 
	The hierarchy placing men above women in society has a literary basis in both the Bible and Hesiod’s writings. Through the two creation stories of Genesis, as well as the stories of “Pandora” and the “Ages of Man” in Hesiod’s Works and Days, women are marginalized and relegated to the lower strata of society. This is seen through the anthropocentric order of events in both versions of Genesis, and the more specifically androcentric order in the Jehovist-Elohist version, along with the completely male-oriented focus of both of Hesiod’s creation stories. The use of male deities as the architects of creation excludes female creators, and also belittles women by removing the feminine exclusivity of giving life. This has the effect of precluding the use of goddesses in the power of creation, and denying them their role as mothers. The completely negative view of women in the Jehovist-Elohist story in Genesis and in Hesiod’s “Pandora” also lends itself to the descent of women in the hierarchy, along with the insignificance of women in the Priestly Genesis and the “Ages of Man”. And so, combining the focus on the creation of man, the use of a single male god as the originator, and the unfavourable use of female characters in these myths, the androcentric and male-oriented bias of these cultures is made evident.
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