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ABSTRACT: Thinking in terms of ecclesiastical power as a negative force 
has often found a breeding ground in the Pastoral Epistles. To what extent 
��ȱ����ȱ �����ę��ǵȱ����ȱ�������ȱ�¡������ȱ�ȱ�������ȱ����ȱ�� �¢�ȱ�����ȱ��ȱ
 ���ȱ���ȱ��������ȱ��ȱ ����ȱ��ȱ���ȱ������ȱ��ȱ���������Ǳȱŗȱ������¢ȱŘǱŞƺŗśǯȱ
Three aspects will be considered consecutively: power, powerlessness, and 
authorized power. Power says something about the underlying problem 
that Timothy faced: the male/female relationship in the Ephesian congrega-
tion threatened to degenerate into a power struggle. Powerlessness refers 
��ȱ���ȱ����¢ȱ��ȱ����ȱ���ȱ���ȱ���������ȱ��ȱ������ȱŗřƺŗśǯȱ���ȱ	������ȱ
narrative recounts human weakness, which in 1 Timothy becomes a sort of 
triptych about Eve and creation, Eve and the fall, and Eve and redemption. 
Authorized power is the way in which the problematic situation in Ephesus 
was regulated with apostolic authority, to create space for the trustworthy 
Word. Paul’s instructions about the behaviour of women could nowadays 
easily be considered a kind of misogynistic power play. However, the apos-
tle should be interpreted on his own terms. This is true both for his social 
context and for his missionary drive.
KEYWORDS: power, man, woman, congregation, Paul

ABSTRAK: Berpikir dari segi kuasa gerejawi sebagai kekuatan negatif 
sering ditemukan perkembangannya dalam surat-surat pastoral. Sejauh 
mana itu dibenarkan? Artikel ini membahas suatu perikop yang selalu 
������ȱ������ȱ������ȱ���������ȱ��ȱ������ȱ�������Ǳȱŗȱ��������ȱŘǱŞƺŗśǯȱ����ȱ

1  This article is a pre-publication of a contribution in the forthcoming volume Power in the New 
���������ǰȱ ������ȱ �¢ȱ����Ĵ�ȱ���£ȱǭȱ������ȱ	ǯ�ǯȱ ��ȱ��������ȱ ǻ����ǲȱ ������Ǳȱ �������ǰȱ ŘŖŘŖǼǯȱ ��ȱ ��������ȱ
reworked exegetical material from Van Houwelingen (2013). An earlier version in Dutch has been pub-
lished in 
��ȱ�����������ȱ�������ȱŜŞǯŗȱǻŘŖŗŘǼǰȱ���ǯȱǛŗŖŘřǰȱşȱ�����ǰȱȱ�Ĵ�ǱȦȦ�¡ǯ���ǯ���ȦŗŖǯŚŗŖŘȦ���ǯ�ŜŞ�ŗǯŗŖŘřǯ
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aspek akan dipertimbangkan secara berurutan: kekuasaan, ketidakber-
dayaan, dan kekuasaan yang disahkan. Kekuasaan mengatakan sesuatu 
tentang masalah mendasar yang dihadapi Timotius: hubungan laki-laki/ 
perempuan di sidang Efesus mengancam untuk merosot menjadi perebutan 
kekuasaan. Ketidakberdayaan mengacu pada kisah Adam dan Hawa yang 
����������ȱ�����ȱ�¢��ȱŗřƺŗśǯȱ������ȱ�������ȱ������������ȱ���������ȱ
manusia, yang dalam 1 Timotius menjadi semacam triptych tentang Hawa 
dan penciptaan, Hawa dan kejatuhan, dan Hawa dan penebusan. Kekuasaan 
resmi adalah cara di mana situasi bermasalah di Efesus diatur dengan 
otoritas kerasulan, untuk menciptakan ruang bagi Firman yang dapat diper-
caya. Instruksi Paul tentang perilaku wanita saat ini dapat dengan mudah 
dianggap sebagai semacam permainan kekuatan misoginis. Namun, rasul 
itu harus ditafsirkan dengan persyaratannya sendiri. Ini berlaku baik untuk 
konteks sosialnya dan untuk dorongan misionarisnya.
KATA KUNCI: kuasa, pria, wanita, jemaat, Paulus

Introduction
During the rise of Christianity, various social relationships developed 
within the earliest communities. These relationships involved the mem-
bers of the various congregations: Jew and Gentile, slave and free, male 
and female (according to Gal 3:28), as well as their leaders: the apostles 
and their co-workers, elders and deacons/deaconesses. If the term ‘power’ 
means ‘every opportunity within a social relationship to assert one’s will 
����ȱ�������ȱ����������Ȃǰȱ��ȱ���ȱ ����¢ȱ����ȱ��ę������ȱ��ȱ��¡ȱ�����ȱ����ȱ��ǰȱ
then one can speak of ecclesiastical power, that is: power based on a position 
of authority within an ecclesiastical context. This power can function either 
as a positive or as a negative force.2

Thinking of ecclesiastical power as a negative force has often found 
a breeding ground in the Pastoral Epistles.3 In particular, publications 
of authors using analytical tools from gender studies have increased the 
sensitivity of contemporary scholars to the topic of male-female power rela-
tionships and the reception history of the Pastorals in entrenching gender 
inequality (E.g. Wagener 1994; Merz 2004; Bourland Huizenga 2013). 

2  See further e.g. Appleby (2000).
3  The common label ‘Pastoral Epistles’ is widely used, although some scholars prefer the des-

��������ȱ ���ȱ ǻ��Ĵ���ȱ ��ȱ ������¢ȱ ���ȱ �����Ǽȱ ��ȱ ���������ȱ ����ȱ �����ȱ ���������ȱ ���ȱ ��ȱ ����ȱ ����������ȱ
compositions, dealing with common themes. See on this topic the special issue of the Journal for the Study 
��ȱ����ȱ���ȱ
��ȱ��Ĵ��� 9.1–2 (2019).
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Most scholars are ��ȱ���ȱ�������ȱ����ȱ���ȱ��Ĵ���ȱ��ȱ������¢ȱ���ȱ�����ȱ
originated during a later stage in early Christianity. In that case, Paul himself 
would not have shown evidence of abusing ecclesiastical power. Reading 
the Pastoral Epistles as post-Pauline documents is not the only possibility, 
������ǯȱ���ȱ��Ĵ���ȱ��ȱ������¢ȱ���ȱ�����ȱ�����ȱ����ȱ�������ȱ�����������ȱ����ȱ
the apostle Paul to his co-workers. If Paul was the author of the Pastoral 
Epistles, ecclesiastical power becomes an even larger issue. Could the 
above-mentioned gender inequality in the Christian church, as a negative 
force of power, have begun with Paul himself? Or did the apostle exercise 
his apostolic authority as a positive force, a transforming power, in order to 
socialize communities according to a new value system based on the reality 
of Jesus Christ and the Kingdom of God (Ehrensperger 2007)?

Exploring whether and in what respect the Pastoral Epistles demon-
strate thinking in terms of ecclesiastical power, the present article will 
examine an important passage: 1 Timothy 2:8–15. This passage is always 
discussed when it comes to the role of women in the church. Paul’s intro-
�������ȱ��ȱŗȱ������¢ȱ��������ȱ����ȱ��ȱ��ȱ ������ȱ����ȱ��Ĵ��ȱ��ȱ���ȱ���������ȱ
son, Timothy, who was responsible for the congregation in Ephesus. In the 
following essay, a cursory exegesis of 1 Timothy 2:8–15 will be presented, by 
means of a close reading of the text within the corpus paulinum, including the 
����Ȭ�Ĵ��������ȱ��ȱŗȱ������¢ȱ��ȱ�ȱ��Ĵ��ȱ��ȱ���ȱ�������ȱ����. If Paul’s author-
����ȱ��ȱ���ȱ����� ������ȱ���ȱ���ȱ��Ĵ��ȱ��ȱ�������ȱ��ȱ��ȱ���������������ǰȱ
the same text must still be interpreted (Van Houwelingen 2013, 9–36).4

Three aspects of 1 Timothy 2:8–15 will be considered: power, power-
lessness, and authorised power. Under the heading Power, the underlying 
problem is discussed that Timothy faced: the male/female relationship 
within the congregation in Ephesus that threatened to degenerate into 
a power struggle (section 1). With Powerlessness, the creation account as 
referred to in verses 13–15 comes into view. Its focus is the woman God 
created, Eve. The Genesis narrative tells the story of human weakness, 
 ����ȱ��ȱ���ȱę���ȱ��Ĵ��ȱ��ȱ������¢ȱ�������ȱ�ȱ����ȱ��ȱ�����¢��ȱ�����ȱ���ȱ���ȱ
the creation, Eve and the fall, and Eve and redemption. From all this, Paul 
draws the conclusion that a woman is not allowed to teach in the church or 
to exercise authority over a man (section 2). Finally, Authorised power refers 

4  ��������ȱ ǻŘŖŖŞǼȱ ���������ȱ �ȱ �������ę�ȱ ������������ȱ ��ȱ ŗȱ ������¢ȱ �¢ȱ������ȱ ���ȱ ��ȱ ��ě�����ȱ
research traditions and research perspectives. On the textual claim of Pauline authorship, see Klinker-De 
Klerck (2013); Wilder (2010); Barentsen (2011, 185–200); Walter (2012, 4–16, 120–32); Thiessen (2016, ch. 
4–5); Van Nes (2017). In early Christianity, pseudepigraphy was not a legitimately accepted literary con-
vention, contrary to what is often assumed today. If pseudepigraphy was discovered, the document was 
rejected because the truth may never be supported by a(n author’s) lie (Baum 2001; Wilder 2004; Porter & 
�� ����ȱŘŖŗřǼǯȱȱ����ȱ�ȱ�����ȱ��ě�����ȱ�����������ǰȱ���ȱ������ȱǻŘŖŗřǼǯǯ
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to speaking with another’s authority—in Paul’s case, as an ambassador 
of Jesus Christ. Paul wanted to regulate a problematic situation involving 
male/female relationships in Timothy’s congregation by giving his apostolic 
������������ǯȱ
�ȱ���ȱ��ǰȱ���ȱ���¢ȱ�������ȱ��ȱ �����ȱ���������ȱǻΆΓϾΏΓΐ΅Ǽȱ
��ȱ�������ȱ��ȱ���ȱ���ȱ���� ȱ���������ȱǻΓЁΎȱπΔΘΕνΔΝǼǰȱ���ȱ����ȱ��ȱ�����ȱ��ȱ
create space for the trustworthy Word (section 3). 

The discussion of 1 Timothy 2:8–15 will be completed with a conclu-
����ȱ���ȱ��Ě������ǯ

Power
Paul begins chapter 2 with his peace-engendering church order for the 
Christian congregation. He seems to have the local church in mind as he goes 
on to provide rules involving the male/female relationship. The Christian 
congregation exists in the world as a house of prayer. People assemble in 
this house to pray together for all people. Such joint prayers also engender 
peace among church members. Therefore, living peaceful and quiet lives 
has an external as well as an internal focus; indeed it has a societal as well 
��ȱ��ȱ��������������ȱ�ě���ȱǻ������ȱŗȮŘǼǯȱ�����ȱ����ȱȁ�¡���������Ȃȱ����������ȱ��ȱ
outsiders, Paul gives his instructions regarding believers’ interaction with 
����ȱ�����ǯȱ�����ȱ��ȱ�����ȱ�Ĵ������ȱ��ȱ���ȱ���������ȱ��ȱ���ȱ���ȱ ����ȱ
separately (verses 8–10). Then he gives his directions for the mutual relation-
ships between male and female in regard to their conduct during worship 
meetings (verses 11–15). His underlying argument seems to be that all 
unrest will disappear from the congregation when the members together 
draw near unto God. Moreover, through such worship the house of prayer 
will radiate the peace of harmonious relationships.

Male Behaviour
Men can threaten the �����ȱ�¢ȱ�����ȱ�����ȱ���ȱ�����ȱ�������ȱǻϴΕ·χȱΎ΅Ϡȱ
Έ΅ΏΓ·ΗΐϱΖǼǯȱ��ȱ�����ȱŞȱ���ȱ	����ȱ ���ȱΈ΅ΏΓ·ΗΐϱΖȱ������ȱ��ȱ�ȱ��������ȱ
 ���ȱ�ȱ��������ȱ�����������Ǳȱ�ȱȃ��ě������ȱ��ȱ�������Ȅǯȱ����ȱ ���ȱ���ȱ��ȱ
understood as having doubts or objections, indicating that a person has 
���Ě������ȱ��� �ȱǻ���ȱ�����ȱǭȱ�����ȱŗşŞŞǰȱřŝŘǲȱ����� ��ȱ�¢ȱ����������ȱ
1994, 86; Neudorfer 2004, 118, referring to Phil 2:14). However, the use of 
����ȱ ���ȱ��ȱ�����������ȱ ���ȱ���ȱ ���ȱȃ�����ȄȱǻϴΕ·φǲȱ��ǯȱ���ȱŚǱŘŜǰȱřŗǲȱ
���ȱřǱŞǼȱ������ȱ����ȱ��ȱ���ȱ���������ȱ��ȱȃ������ȱ�ȱ��ě������ȱ��ȱ�������ȱ ���ȱ
others”. It could very well be that the two terms complement each other, 
indicating that Paul wants to say that aggressiveness leads to division. Is he 
perhaps referring to cultural stereotypes of male competitive behaviour? In 
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any case, Paul is concerned that especially with men, the result will be that 
the prayer he has prescribed will be hampered by such clashes. According 
to verse 8, hands lifted up in prayer could prevent such division and would 
lead to true union and communion.

What Paul wants to communicate is that anger and disunity have no 
place in a praying congregation. Someone who prayerfully commends all 
people unto God does not have his hands free for taking out his anger on 
���ȱ���������ȱ��ȱ���ȱ����¢Ȭ�������¢ȱ��Ĵ����ȱ���������ȱ ���ȱ������ǯȱ����ȱ
���������ȱ ����ȱ���������ȱ���¢��ȱ���ȱ�������¢ȱ������ȱ��ȱ����������ȱǻ��Ĵȱ
5:23–34; Jas 4:1–3, 8). David Scholer (2003) suggests that false teachers were 
causing anger and discord. Yet, the text does not provide an adequate basis 
for that suggestion. The point is that devotion to God has consequences: 
neighbours must be treated with love. Traditionally, males were deemed to 
be spokesmen in the synagogue as well as in the civic assembly. Therefore 
Paul assumes that only men would lead in prayer during worship meetings 
of the Christian congregation. This does not negate the fact, however, that 
according to Paul women could actively lead in prayer and could proph-
��¢ȱ�������ȱ ������ȱ��������ȱǻ��������ȱŘŖŖŞǰȱŗśŖȮśśǲȱ������ȱ���ę�ȱǭȱ
Verheyden 2008). Besides, Paul subsequently writes about the behaviour 
of women in 1 Timothy 2:9–10, indicating that they did participate in con-
gregational prayer. In antiquity, in certain groups people were not used to 
engaging jointly in worship as men and women, so tensions could easily 
�����ȱ��ȱ��Ĵ����ȱ ����ȱ����ȱ��¡��ȱ ���ȱ�������ȱǻ�����ȱǭȱ������ȱŘŖŖŖǰȱŘŖŝǼǯȱ
Perhaps for this reason, Paul felt it necessary to give appropriate instructions 
for both groups: men receive a guideline for prayer; women receive a dress 
code. In both cases, then, Paul is furnishing an apostolic rule of conduct for 
the assembled congregation when they are praying together in congrega-
tional prayer for all people (verses 1–2).

Female Behaviour
“Likewise [I desire] also that women should adorn themselves in respect-
able apparel.” Paul connects his dress code for women in the congregation 
to his prayer-instruction for men rather simply. He does so by using the 
conjunction “likewise” (strengthened by the word “also” according to most 
��ȱ���ȱ�����������ǲȱБΗ΅ϾΘΝΖȱǽΎ΅ϟǾǰȱ��ǯȱŗȱ���ȱřǱŞǰŗŗǲȱśǱŘśǲȱ�����ȱŘǱřǰŜȱ���ȱŗȱ
���ȱŗŗǱŘśǼǯȱ���ȱ������ȱ����������¢ȱ�����ȱ����ȱ��ȱ�����ȱŞȱ��ȱ�����ȱ��ȱę��ȱ���ȱ
main verb that will complete this elliptical sentence; then it becomes clear 
that in regard to the women as well, Paul is explaining what he as an apostle 
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wants from them.5 Some interpreters still want to add a form of the verb 
‘to pray’. The Greek sentence structure, however, does not require such 
an addition. Here the apostle is not providing a special prayer instruction, 
although he is undoubtedly continuing to keep a praying congregation in 
view (Van Neste 2004, 39–40).

�ȱ���������ȱ ����ȱ��¢ȱ�����ȱ�������ȱ ���ȱ���ȱ�����ȱ��ȱę��ȱ��������ȱ
���ȱ�� ���¢ȱǻŗȱ���ȱřǱśǲȱ���ȱŘŗǱŘǼǯȱ���ǰȱ����ȱ�������ȱ����ȱ���ȱ���������ȱ����ȱę�ȱ
the occasion. She should not make herself a spectacle by means of elaborate 
���ě����ǰȱ����ǰȱ������ǰȱ���ȱ�¡�������ȱ�������ǯȱ����ȱ��ȱ����ȱ���������ȱ���ȱ
her must be her inner self, which she would express outwardly by means 
��ȱ�ȱ�����ę�ȱ����ȱ��¢��ȱ���ȱ�����ȱ��¢��ǯȱ����ȱ���������¢ȱ����������£��ȱ����ȱ
�������ȱ��ȱ��������ȱ���ȱ������ȱǻΐΉΘΤȱ΅ϢΈΓІΖȱΎ΅ϠȱΗΝΠΕΓΗϾΑΖǼǯȱ���ȱę���ȱ
epistle of Peter gives a similar instruction directly to Christian women who 
were living in the same region of Asia Minor: “Your beauty should not come 
����ȱ��� ���ȱę���¢ǰȱ����ȱ��ȱ�������ȱ����ȱ���ȱ���ȱ ������ȱ��ȱ����ǰȱ�� ���¢ȱ
and fashionable clothes. Instead, it should be that of your inner disposition, 
the unfading beauty of a gentle and quiet spirit. God greatly delights in 
such beauty” (1 Pet 3:3–4).6 

The prescribed dress code in 1 Timothy should not be understood as 
being limited to married women (contra Hugenberger 1992). There was 
no such a limitation with regard to the preceding prayer instruction for 
men, either. Besides, if married women were being addressed, one would 
�¡����ȱ��ȱ����������ȱ����ę��ǰȱ����ȱȃtheir women”. Furthermore, in chapter 
5 Paul writes that unmarried widows also belonged to the congregation. It 
seems that this passage is addressing rich women in particular. They could 
�ě���ȱ���ȱ��¡��¢ȱ��ȱ ������ȱ��ȱ���������ȱ������ǰȱ�� ���¢ȱ������ȱ ���ȱ����ȱ
or precious stones, and an expensive wardrobe. Their houses were most 
likely large enough to generously accommodate (a part of) the Christian 
congregation as a place for meeting and praying. So then, in these houses 
believers should focus on worship. However, hostesses wearing luxurious 
���������ȱ��ȱ��������ȱ��ȱ�� ���¢ȱ ����ȱ��ȱ��� ���ȱ�Ĵ������ȱ��ȱ����������ǰȱ
and would thereby distract from the purpose of prayer. 

5  According to Cucrowski (2006) ΆΓϾΏΓΐ΅ȱę��ȱ���¢ȱ ���ǯ
6 ȱ��Ĵ��ȱǻŘŖŖşǰȱŚşşǼȱ���������ȱ���ȱ������Ȭ��������ȱ����������ȱ��ȱ����ȱ��¡��ǯȱ���������¢ȱ���ȱ ����ȱ

who were viewed as living a domestic life, luxurious clothes and jewelry were useful items for demon-
strating great economic power and prestige. She concludes: “The author may wish for women to dress 
modestly in the context of worship in particular because he is concerned about the status indicators that 
women’s wealth display could exhibit, especially among other women, thereby enhancing female signif-
icance and roles in the community overall. Thus limiting their adornment functions doubly to protect the 
��������¢ȱ����ȱ�¡������ȱ���������ȱ���ȱ���������¢ǰȱ��ȱ�� ���ȱ��¢ȱ�Ĵ�����ȱ ����ȱ ���ȱ������ȱ��ȱ����-
tain or enhance their leadership roles.”. 
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A possible background for this instruction could be that around the 
ę���ȱ������¢ȱC.E. a new type of woman emerged, as Bruce Winter (2003) 
has argued.7 This type of woman had come from elite society and an estab-
lished family, leading her to act as a ‘free woman’. She was recognizable 
by hairstyle, clothing, and jewelry. Moral philosophers in antiquity, like 
Plutarch, Seneca, and Epictetus, sharply criticized this development as an 
alarming emancipation movement. They saw this as a threat not only to the 
stability of family life, but also to life in society as a whole. However, Winter 
overstates his case: in Asia Minor the prominence of women was noticeable 
only on the western coast.8 Nevertheless, although this type of ‘free woman’ 
was not as popular and prevalent as Winter supposes, this phenomenon 
�����ȱ����ȱ��Ě������ȱ������ǰȱ�����������¢ȱ��ȱ�����ȱ������ȱ����ȱ����ȱ���ȱ
Ephesus. Paul concurs with the warning of the moral philosophers. He 
wants to prevent the rich Christian women in the Ephesian congregation 
from provocative behaviour.

There may be a word play in the Greek text of verses 9–10: for Christian 
 ����ǰȱ�����ȱȁ������ȱ���������ȂȱǻπΑȱΎ΅Θ΅ΗΘΓΏϜȱΎΓΗΐϟУǼȱ�����ȱ�����-
���ȱ����������ȱ ���ȱ����ȱ�����ȱǻΎΓΗΐΉϧΑȱο΅ΙΘΣΖȱǳȱΈȂȱσΕ·ΝΑȱΦ·΅ΌЗΑǼǯȱ
���������ȱ��ȱŗȱ������¢ȱŜǱŗŞȱ���ȱ���ȱ����ȱ��ȱ����ȱ��ȱ����ȱ ����ȱǻσΕ·΅ȱ
Φ·΅ΌΣǲȱśǱŗŖȱ������ę��ȱ����ȱ���������ȱ�¡������ȱ��ȱ����ȱ ����ȱ����ȱ�¢ȱ
older widows ). Good deeds are a personal adornment that would not 
make women from the Christian congregation look bad, as Paul notes by 
interjecting the words “what is proper for women who profess godliness”. 
When a person claims to be a confessing Christian, that person must con-
tinue to put into practice his/her confession in everyday life. The term used 
���ȱȃ���������ȄȱǻΌΉΓΗνΆΉ΅Ǽȱ�������ȱ��ȱ���ȱ�� ȱ���������ȱ���¢ȱ��ȱ����ȱ
passage. The book of Acts regularly characterizes non-Jewish adherents of 
the synagogue – many of whom were women – as “worshippers of the true 
God”.9 In this context, Paul is thinking particularly of women taking part 
in worship meetings and their involvement in congregational praying. By 
doing so, they are professing their Christian faith. Godliness will become 
evident by adorning oneself with qualitatively good deeds. Because virtu-
ous acts will be appreciated, the focus will be on God and one’s neighbour.

7  Revelation 17:3-5 (cf. 18:16) records a visionary description of a gaudy Roman woman: “The 
woman was arrayed in purple and scarlet, and adorned with gold, precious stones and pearls”. Thus in all 
its luxurious decadence Rome is being portrayed as the new Babylon.

8  Dixon (2005). Merz (2019) is very critical on Winter’s argument. For the position of women in Asia 
Minor, see Trebilco (1991, 104–26) and Trebilco (2004, 11–52, 507–28). Clothes were a key element of the 
symbolic systems of Roman civilization, for women as well as men (Olson 2008).

9  Lydia e.g. was a ΗΉΆΓΐνΑ ΘϲΑ ΌΉϱΑ (Acts 16:14); cf. John 9:31: a ΌΉΓΗΉΆφΖ is someone who does 
God’s will.
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From the above it should be clear that Paul’s dress code for women 
must not be taken as a Christian directive for good manners, as if it were suf-
ę�����ȱ��ȱ��ȱ�������ȱ���������¢ȱ���ȱ�������¢ȱ���ȱ�Ĵ������ȱ ������ȱ��������ȱ
and for praying. For men as well as for women it is important, according to 
the apostle, to be aware of what drives them when they approach God. Hot-
tempered men and richly dressed women would be focussed too much on 
themselves, thus making it impossible for them to pray properly for others 
(verses 1–2). From a praying congregation that desires to draw near unto 
God respectfully, the apostle expects devoted hands dedicated to the Lord 
as well as handsome deeds honouring him.

Men and Women in Relation to One Another
Having dealt with the conduct of men and women separately, Paul now 
turns to discuss their conduct in relation to one another. In this connection, 
���ȱ�������ȱ��������ȱ����ȱ�ȱ ����ȱ��ȱ���ȱ�����Ĵ��ȱ��ȱ�����ȱ��ȱ�¡������ȱ
authority over a man when the Christian congregation is assembled for 
worship (1 Tim 2:11–12). His use of the singular man/woman indicates that 
he is speaking generically, in line with the example of Adam and Eve that 
immediately follows. 

�Ĵ�����ȱ����ȱ����ȱ����ȱ��ȱ�������ȱ����Ȃ�ȱ���ȱ��ȱ���ȱ��������ȱ��ȱ���ȱ
�����ę�ȱ ����ǯȱ���ȱ ����ȱ����ȱ��ȱ���������ȱ��ȱ��ȱ���Ȭ�¢��ȱ��ȱ�������ȱ
ǻ�������ȱŗşŝŚǲȱ��ǯȱ
�������ȱŘŖŖŖǼǯȱ
� ����ǰȱ����ȱ�Ĵ�����ȱ���ȱ������ǰȱ�����ȱ
the Greek uses the singular not only for the woman but also for the man. 
Neither is the apostle addressing the marriage relationship exclusively. He 
is discussing the male/female relationship in the context of a congregation 
gathered for worship.

Paul considers quietness important for women. They must allow them-
selves to be taught in quietness, says verse 11; and they must remain quiet, 
���������ȱ��ȱ�����ȱŗŘȱǻψΗΙΛϟ΅ȱ��ȱ��������Ǽǯȱ���¢ȱ�ȱ������¢ȱ���������ȱ�Ĵ�����ȱ
makes a person receptive. Here quietness does not mean being totally silent, 
but it refers to the disposition of compliance: to live and to work without 
complaining, just as the praying congregation as a whole should lead a 
“peaceful and quiet life” (verse 2; cf. 1 Thess 4:11; 2 Thess 3:12). Self-assertion 
is especially a source of unrest, in Paul’s view. He advocates in its place a 
���������ȱ�������ǰȱ��ȱ ����ȱ���ȱ���ȱ�Ĵ������ȱ��ȱ�������ȱ��ȱ���ȱ�����������ȱ
being given. So, in the learning situation within the Christian congregation, 
the role of a quiet student is assigned to the woman. The identity of the 
one giving the instruction is not indicated. Paul’s direction with regard to 
 ����ǰȱ��£ǯǰȱ����ȱ���¢ȱ����ȱ��ȱ��� ȱ�����ȱ�����ȱǻπΑȱЀΔΓΘ΅·Ϝǲȱ��ǯȱŗȱ���ȱřǱŚǼǰȱ
��Ě����ȱ���ȱ�����ȱ���������ȱ��ȱ��������¢ȱ��ȱ�ȱ����ȱ�������ȱ���ȱ��������ȱ ��ȱ
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can be either male or female. All students need to conform to the teaching 
���������ǰȱ ����ȱ�����ȱ����ȱ����������ȱ��ȱ���ȱ����ȱ�����������ȱ�Ĵ�����ǯ

���ȱ������ȱ��� �ȱ����ȱ���ȱ������ȱ��ě����ȱ�����ȱ ������ȱ��ȱ������ȱ
be recommended that a father instruct his daughter in the Torah (Sota 3:4). 
Every Jewish child had to live according to the laws and rules of Judaism. As 
one would expect, they needed to get acquainted with the basic requirements 
of the Torah. For boys, ongoing instruction in the Torah was a mandatory 
part of their religious nurture. Mothers raised their girls with a view to 
domestic work and to their future marriage. The father had to decide what 
to do to further his daughter’s studies in the Torah. In Greco-Roman cul-
ture, women usually had access to certain forms of education, which was 
certainly the case for upper class women.10 To the women of the Christian 
������������ȱ����ȱ�������£��ȱ���ȱ����ȱ��ȱ�����ȱǻΐ΅ΑΌΣΑΉΑǲȱ��ǯȱŘȱ���ȱřǱŗŚǲȱ
Titus 3:14). They are not allowed to give instruction in Christian doctrine 
ǻΈΈΣΗΎΉΑǼǰȱ���ȱ���¢ȱ����ȱ��ȱ ������ȱ��ȱ�������ȱ����ȱ�����������ǯ11 The 
������ȱȃ��ȱ���ȱ�������������ȄȱǻπΑȱΔΣΗϙȱЀΔΓΘ΅·ϜǼȱ��Ě����ȱ���ȱ������ȱ������ȱ
of learners toward teachers in ancient educational enterprises, and perhaps 
also the subordination of women to men, especially the male teachers who 
are allowed to teach in the assemblies (Bourland Huizenga 2013, 281–82). 
This is Paul’s instruction, then: “I do not permit a woman to teach and, in 
combination with this, contrary to her subordinated position, to assume 
authority over a man; she must be quiet.”

���ȱ�������ȱ��ȱ���ȱ����ȱ̈́ ЁΌΉΑΘΉϧΑȱ��ȱ�����ȱŗŘȱ��ȱ��Ĝ����ȱ��ȱ���������. 
Before the New Testament period, this word was used only sporadically. 
Baldwin has done extensive lexicographical research on this word; he iden-
��ę��ȱ�ȱ�����ȱ��ȱę��ȱ�����ȱ��������Ǳȱ��ȱ����ǰȱ��ȱ�������Ȧ��ȱ��������ǰȱ��ȱ
exercise authority, to act independently, and, in later texts, to commit murder 
(Baldwin 2005; cf. Burk 2016).12 The fact that Paul combines such an unusual 
����ȱ ���ȱ���ȱ����ȱ����ȱ���������¢ȱ����ȱ����ȱΈΈΣΗΎΉΑȱ���������ȱ����ȱ
����ȱ��ȱ �����ǰȱ�¢ȱ �¢ȱ��ȱ�����ę������ǰȱ��ȱ���������ȱ��ȱ����������ȱ������ȱ
in meaning.13 Within the framework of the male/female relationship in the 

10  For this entire paragraph, see further Ilan (1995, 190–204). Estep (2011, 84–85) suggests that in the 
	����Ȭ�����ȱ��������ȱ��ȱ���������ǰȱȃ�������ȱ ���ȱ��������ȱ���ȱ��¢�ǰȱ���ȱ�����ȱ ���ȱ�����Ĵ��ȱ��ȱ�Ĵ���ǰȱ
��������ȱ�� ��ȱ�Ĵ�����ȱ����ȱ��¢�Ȅǯȱ���������ǰȱ���ȱ�����������ȱ��� ���ȱ������ȱ���ȱ�������������ȱ����ȱ��ȱ
stressed (cf. Krumbiegel 2013). 

11  For Paul, instruction in Christian doctrine is closely connected with the practise of everyday life 
(e.g. Rom 16:17; 1 Cor 14:31; Eph 4:20; Phil 4:9; Col 1:7; Titus 3:14). Sometimes this instruction apparently 
was controversial: some people propagated deviating beliefs (1 Tim 1:3). On Crete even unacceptable 
things were being taught (Titus 1:11). Timothy therefore receives a teaching charge from Paul, which Tim-
othy in turn had to pass on to reliable men (1 Tim 4:11; 6:2-3; 2 Tim 2:2).

12 ȱ���ȱ���������¢ȱ��ȱ��� ȱǭȱ����ȱǻŗşŞşǰȱ������ȱřŝǼȱ���������ȱ���ȱ��������ȱę���ȱ��ȱ ����ȱ̈́ ЁΌΉΑΘΉϧΑ 
belongs. The ancient Lexicon of Hesychius lists, among others, πΒΓΙΗΣΊΉΑ and ΅ЁΘΓΈΎΉϧΑ as synonyms.

13  Köstenberger (2016) tries to prove that the Greek grammatical construction with ΓЁΈν coordinates 
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church, the activity of teaching has a negative connotation: women should 
not abuse the teaching-learning situation by trying to take control. An 
�������������ȱ�Ĵ�����ȱ ����ȱ�������ȱ���ȱ�������ȱȃ����Ȅȱ��ȱ���ȱ������������ȱ
gathered for worship.14

It must be observed that the male/female relationship was not always 
an issue. Older women were allowed to instruct younger women (Titus 2:3). 
In Ephesus, Priscilla together with her spouse Aquila had been intensively 
involved in giving Apollos fuller teaching about the way of God (Acts 
18:26). Furthermore, prophetesses were active as well (Acts 21:9; 1 Cor 11:5). 
Moreover, every church member could make his or her contribution to the 
worship meeting (1 Cor 14:26). As was shown in the discussion of verses 
9–10, women too participated in congregational praying. Paul, however, 
does not allow women to teach in the meetings of the congregation, nor to 
participate actively in a public discussion during a teaching-learning situa-
����ȱ��ȱ���ȱ������ǯȱ��ȱ����ȱ�����ę�ȱ������ȱ���¢ȱ���ȱ���ȱ�����Ĵ��ȱ��ȱ������ȱ
���ȱ���Ȃ�ȱ��������ǯȱ����ȱ��ȱ��������������ȱ��Ĵ����ȱ��ȱ����ȱ������ȱ�����ȱ����ȱ
Christians lead a peaceful and quiet life, as this goal was stated in verse 2.

To understand the situation the apostle is addressing, one has to realize 
that at this time three developments were occurring, and each develop-
ment strengthened the impact of the other two. First, we see the ambition 
of wealthy women to physically (by their clothing) and verbally (by their 
teaching) assert themselves over against the other sex. That was a form of 
taking control, which could cause serious unrest during congregational 
meetings. Secondly, we see the possibility that such women would be stirred 
up by false teachers into doing exactly that. Those false teachers were seek-
ing to promote their heretical views (hence the charge of “capturing silly 

activities of the same order, that is to say, activities that are either both viewed positively or negatively 
by the writer. He wishes to value positively both teaching as well as exercising authority, so that Paul is 
denying to woman both activities though they are worthwhile in themselves. Marshall (1999, 458) holds an 
opposing view. Considering the context, he states that precisely the reverse is the case: the activity of teach-
ing by women is judged as something negative; consequently the same would be true regarding women’s 
aspiration to rule over men by teaching them. The activity of ΅ЁΌΉΑΘΉϧΑ has a negative connotation. From 
Titus 1:11 (“teaching objectionable things”) it appears that the activity of ΈΈΣΗΎΉΑ is not valued by Paul 
as merely something positive. Payne (2008) disputes the opinion of Köstenberger, demonstrating that syn-
tactic constructions with ΓЁΎ + ΓЁΈν + ΦΏΏΣ are normally used to combine two elements over against 
something else (Polybius, ���ȱ
�������� XXX 5,8; Josephusǰȱ�� ���ȱ����������� 7,127). Paul uses such a con-
struction eleven times: Rom 2:28-29; 9:6-7,16; 1 Cor 2:6-7; Gal 1:1,11-12,16-17; 4:14; Phil 2:16-17; 2 Thess 
3:7-8; 1 Tim 2:12 (cf. John 1:13). The only instance in which two distinct elements can be discerned (2 Cor 
ŝǱŗŘǼȱ�����ȱ��� �ȱ�ȱ����Ȭ�������ȱ��������ȱ��� ���ȱ���ȱ� �ǯȱ��¢��ȱ�����������Ǳȱȃ�ȱ��ȱ���ȱ�����Ĵ���ȱ�ȱ ����ȱ
to teach and [in combination with this] to assume authority over a man” (253). By way of explanation, 
one could add that Paul considered a woman teaching to be contrary to a woman’s subordinate position.

14  ��������ȱǻŘŖŖŗǼȱ������ȱ���ȱ����ȱ��ȱ����ȱ��Ĵ��ǰȱ����ȱ����ȱ�����ȱ����ȱ��������¢ȱ�¢���¢����ȱ ����ȱ
or expressions. Thus in this case ΈΈΣΗΎΉΑ obtains more colour from the words ΅ЁΌΉΑΘΉϧΑ ΦΑΈΕϱΖ. Paul 
does not allow women to tell men what to do. For more lexicographical research on the meaning of the 
verb ΅ЁΌΉΑΘΉϧΑ, see Knight (1984); Wilshire (1988); Wolters (2000); Belleville (2004); Hübner (2015). 
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women”; 2 Tim 3:6). In the third place, a type of trendy ‘free woman’ was 
emerging in Rome and expanding throughout the empire, functioning 
as a sort of role model for female independence. This trend could have 
��Ě������ȱ���ȱ ����ȱ��ȱ���ȱ���������ȱ������������ȱ��ȱ�������ǯȱ��ȱ���ȱ
context of a teaching-learning situation in which men and women together 
received instruction in Christian doctrine, the male/female relationship was 
particularly sensitive. 

Reasoning in this way, the apostle Paul operates within the patriarchal 
structures of Greco-Roman society (mirrored in the Christian congrega-
tion), in which women should remain silent in public. He wants to prevent 
����������ȱ����ȱ������ȱ�ě����ȱ��ȱ���������ȱ���ȱ������¢ȱ��������ȱ�����-
essary barriers to the wholesome social impact of the gospel (cf. Du Toit 
2012). Consequently, the Christian community may not tolerate any kind 
of internal power struggle.

Powerlessness
Verses 13–15 from 1 Timothy 2 explain why thinking in terms of ecclesias-
�����ȱ�� ��ȱ��ȱ ����ǯȱ����ȱ���������ȱ���ȱ������������ȱ��� ���ȱ���ȱ���¢ȱę���ȱ
man and woman, and their susceptibility to temptation, demonstrating their 
�� ����������ȱ�������ȱ���ȱ��Ě�����ȱ��ȱ���ǯȱ����ȱ����������ǰȱ��������ȱ���-
tory is a story of human weakness. The reference from the creation account 
on which Paul bases his argument is not an exact quotation from Scripture 
(contra Krause 2004, 60–62; Van Oyen 2011). Rather, this reference functions 
as a recollection of the story of Adam and Eve in the garden of Eden. It 
evokes questions like: Is Paul using an argument limited to this occasion? 
Or: Is the apostle referring to a normative structure that God has embedded 
in creation? Or even: Is Paul intending here to implicitly oppose a certain 
heresy, for example, the view that by nature woman is superior to man?15 

The story of Adam and Eve
One obtains an important insight into the structure of the text, and therefore 
also into its meaning, when one understands verses 13 and 14 together with 
verse 15a as belonging to Paul’s reference to the story of Adam and Eve (cf. 
Mulder 1988; Wall 2004; Towner 2006, 233). The basis for this insight is the 
following:

ŗǯ ���ȱ�������ȱ��ȱ�����ȱŗś�ȱ��ȱ���ȱ����ȱ��ȱ��ȱ�����ȱŗŚǱȱȃ���ȱ ����Ȅȱǻψȱ·ΙΑφǰ
����ȱ���ȱ���ȱ��ȱ���ȱ��ę����ȱ�������Ǽȱ ��ȱ��ȱ�����ȱŗřȱ ��ȱ������ȱ���ȱǻ���

15 ȱ���������ȱ��ȱ���ȱ��� ���ȱ��ȱ�����ȱ���������ǰȱ��ě�����ȱ�����������ȱ���ȱ��� �ȱ�����ȱ���ȱ��������-
ing of women in the Christian church today (Beck 2005; Van Houwelingen 2014, 2015; Gench 2015).
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name Adam later gave her); 
Řǯ ���ȱ����ȱΘΉΎΑΓ·ΓΑϟ΅ȱ��ȱ�����ȱŗś�ǰȱ������ȱ��ȱ���ȱ�� ȱ���������ǰȱ�������
��ȱ	������ȱřǱŗŜȱǻ���ǱȱΘνΒϙȱΘνΎΑ΅Ǳȱȃ¢��ȱ ���ȱ����ȱ�����ȱ��ȱ��������ȄǼȱ���
	������ȱŚǱŗȱǻ���ǱȱπΎΘΗΣΐΑȱΩΑΌΕΝΔΓΑǱȱȃ�ȱ����ȱ�������ȱ�����ȱ�ȱ���ȄǼǲ

3. The plural of the verb is used in verse 15b, not earlier; thus, verse 15a
must be grammatically connected to the preceding sentence.

With regard to the pure male/female relationships within the Christian 
church, Paul is referring back to the beginning of humanity: the creation, 
����ǰȱ���ȱ����������ȱ��ȱ���ȱę���ȱ�����ȱ������ǰȱ����ȱ���ȱ���ǯȱ�����������¢ȱ
enough, he is viewing primeval history from the perspective of the woman. 
Viewed in this way, Genesis provides a narrative of human powerlessness. 
Eve was created after Adam; the woman let herself be deceived and therefore 
����ȱ����ȱ�������������ǯȱ
� ����ǰȱ���ȱ ���ȱę��ȱ���������ȱ��ȱ���ȱ����������ȱ
(in verse 15a the translation should be “she”, i.e., Eve). This is not to say 
that Adam bore no guilt for the fall, nor that men do not stand in need of 
redemption. It does mean, however, that women from the congregation 
will be able to discover both their origin and their destiny as daughters of 
Eve. To exercise domination over men would, according to Paul, reverse the 
sequence in which man and woman were created. It would also promote 
deception that leads to sin against God, endangering redemption through 
Jesus Christ (see 2:4). Therefore the apostle’s counsel is: continue in faith, 
love, and holiness, together with modesty, the virtue that was mentioned 
����ȱ��ȱ�����ȱşǯȱ��ȱ����ȱ �¢ǰȱ���ȱ����ȱΗΝΠΕΓΗϾΑȱ������ȱ���ȱ�������¢ȱ��ȱ���ȱ
apostle’s prescriptions with respect to women.16 

The references to creation, fall, and redemption are connected to each 
other as follows:

Ȯ ��������ȱǻ�����ȱŗřǼǱȱȃ���ȱ����ȱ ��ȱ������ȱę���ǰȱ����ȱ���Ȅǲ
– Fall (verse 14): “And Adam was not deceived, but the woman was

deceived and became a transgressor”;
– Redemption (verse 15a): “She will be saved through childbearing”.

Eve and Creation
“Then the LORD God formed the man from the dust of the earth and 
breathed into his nostrils the breath of life and the man became a living 
being” (Gen 2:7). There is a terminological link between the Genesis creation 
narrative and Paul’s reference to it in verse 13. This is evident by his use 

16  Malherbe (2007) shows that ΗΝΠΕΓΗϾΑ comprises characteristics such as orderliness or decency 
and neatness; it has to do with self-respect, a sense of good judgment, and controlling the tongue; in brief, 
ΗΝΠΕΓΗϾΑ exactly suits the context of 1 Tim 2:8-15 (cf. Bourland Huizenga 2013, 339–43).
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of the verb “to fashion” or “to form” to refer to God’s actual creation work 
ǻΔΏΣΗΗΉΑǲȱ��ǯȱ���ȱşǱŘŖǼǯȱ��ȱ���ȱ	������ȱ���������ǰȱ����ȱ����ȱ��ȱ���ȱ��������ȱ
when Eve appears alongside Adam. However, later accounts of the creation 
of humanity as male and female do describe it that way (cf. 2 Macc 7:23; 
Josephus, ����������� 1,32; 1 Clement 33:4). With his own hand the Creator 
���������ȱ���ȱę���ȱ�����ȱ������ǯȱ�����ȱ���ȱ��������ȱ���ȱ�����¢ȱ�����ę����ȱ
name that would give hope in a world plagued by death: Eve represents 
life, so she became the mother of all living (Gen 3:20). Thus, God himself 
���ȱ�������ȱ��ȱ����ȱ����ȱ�����ȱ������Ǳȱę���ȱ����ǰȱ����ȱ���ǯ

Some commentators claim that Paul’s reference belongs to a well-
��� �ȱ��������ȱ���������ȱ��ȱ��������������ȱǻ�ǯ�ǯȱ����ěȱŗşŞŞǰȱŗřşǼǯȱ��ȱ����ȱ
were the case, Paul would have been using here a line of thought limited to 
����ȱ��������ǯȱ�������ȱ������ǰȱ�� ����ǰȱ���ȱ���ȱę��ȱ�ȱ�������ȱ���������ȱ��ȱ
Jewish sources (Mulder 1988, 182–84). We do know that in Jewish-Hellenistic 
literature one often takes one’s cue from the common notion that something 
�������ȱę���ȱ����ȱ����ȱ�ȱ������ȱ�����ȱǻ������ȱǭȱ����������ȱŗşŘŚǰȱŘśŜȮśŞǰȱ
ŜŚśȮŚŜǲȱû�����ȱŗşŞŜǰȱŘŗȮřŖǲȱ��������ȱŗşşŖǼǯȱ���ȱę���ȱ���ȱ ����ȱ��ȱ���ȱ��Ĵ��ȱ
���ǯȱ�� ����ȱ����ǰȱ�� ����ǰȱ��ȱ����ȱ��������ȱ��ȱ������ȱ�������¢ȱ��ȱ���ȱę���ȱ
one applied to the male/female relationship. Paul can say something about 
the mutual relationship between man and woman from the perspective of 
creation (1 Cor 11:8–9). Apparently he can do the same with regard to how 
men and women must interact with each other. Paul interprets the sequence 
of creation events in terms of rank, reading the Genesis narrative in line 
 ���ȱ�¡������ȱ������ȱ��Ĵ����ȱ���������ȱ���ȱ����Ȧ������ȱ������������ǯȱ���ȱ
ę���ȱ�����ȱ������ȱ����ȱ����ȱ����ȱ ����ȱ��ȱ�ȱ��������ȱ����ȱ���ȱ�������ȱ���ȱ
����������Ǳȱę���ȱ����ǰȱ����ȱ���ǯȱ��ȱ����Ȃ�ȱ��� ǰȱ��ȱ ����ȱ����ȱ���ȱ ����ȱ
upside down if, by her teaching, a woman would exercise dominion over 
a man.

Eve and the Fall
“God the LORD asked the woman: ‘What is this you have done?’ The woman 
said: ‘The serpent deceived me, and I ate’” (Gen 3:13). Once again, a lexical 
similarity to Genesis can be observed by means of the term “to deceive”. 

���ȱ���ȱ����������ȱ����ȱ� �ȱ�������ȱ�����ȱ��ȱ����ȱ����ȱǻΦΔ΅ΘκΑȱ ���ȱ����ȱ
���ȱπΒ΅Δ΅ΘκΑȱ ���ȱ���ȱ ����Ǽǯȱ���ȱ	������ȱ���������ȱ������ȱ��ȱ���ȱ�����Ȃ�ȱ
deception through the serpent only in connection with the woman and not 
with Adam. Therefore Paul could warn the Corinthians that the serpent 
��������¢ȱ��������ȱ���ȱǻŘȱ���ȱŗŗǱřǼǯȱ����ȱ��ȱ���ȱ��Ĵ��ȱ��ȱ������¢ȱ����ȱ
deals with the male/female relationship, he emphasizes that it was Eve who 
let herself be deceived. Thereby the wife of Adam “became a transgressor” 
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ǻΔ΅ΕΣΆ΅ΗΖǱȱ������������ȱ���ȱ������Ǽǯȱ��ȱ�������ȱ����ǰȱ����ȱ��ȱ���ȱ���¢���ȱ
that Adam also was responsible for having sinned (Rom 5:12–19; cf. 1 Cor 
15:21–22).17 Nevertheless, his wife was too ambitious: she so desperately 
wanted to be like God that she could not resist the temptation.18

In connection with this reference of Paul to Genesis, people often think 
��ȱ���ȱ��Ě�����ȱ��ȱ�� ���ȱ�¡��������ȱ����������ȱǻ����ěȱŗşŞŞǰȱŗřşǲȱ����������ȱ
��ȱû�����ȱŗşŞŜǰȱřřȮřśǼǯȱ�Ĵ������ȱ��ȱ��� �ȱ��ȱ���ȱ �����ȱ��ȱ���ȱ�����¢-
phal book Sirach: “Sin started with woman; through her we all must die” 
(Sir 25:24). However, that statement was made in the context of an exten-
sive warning against malicious women, who were making their husbands 
extremely unhappy. The quote does not concern the male/female relation-
ship as such.19 If an already existing Jewish tradition about this topic could 
��ȱ������ę��ǰȱ����ȱ��ȱ ��ȱ����ȱ�����ę�ȱ����ȱ����Ȃ�ȱ�����������ǰȱ���������ȱ��ȱ
Mulder (1988, 185): “Nowhere is the fall of Eve used as a basis for a general 
authoritative relationship between men and women. Such a connection is 
not even alluded to”.20 So, Paul is making a unique theological contribution 
to the interpretation of Genesis.21 

Eve and Redemption
“Adam named his wife Eve, because she would become the mother of all the 
living” (Gen 3:20; cf. 3:16: “with pain you will give birth to children,” and 
4:1b reads: “With the help of the LORD I have brought forth a man”). Here 
���ȱ����������ȱ ���ȱ	������ȱ��ȱ�������ȱę���ȱ��ȱ���ȱ��ȱ�����ȱ��ȱ�������ǰȱ����ȱ��ȱ
to say, through the name given to the woman; for the name “Eve” points to 
life. Furthermore, a semantic similarity can also be observed, considering the 

17  In ���ȱ����ȱ��ȱ����ȱ���ȱ���ǰȱ�ȱ�� ���ȱ��¡�ȱ����ȱ���ȱę���ȱ������¢ȱC.E. that seems to have been very 
�������ȱ��ȱ����¢ȱ�����������¢ǰȱ���ȱę���ȱ�����ȱ������ȱ�������ȱ���ȱ������������ȱ��ȱ�����ȱ���ȱ�������ȱ	��ǯȱAt 
���ȱ��������ȱ��ȱ����ǰȱ���ȱ���������ȱ�����ȱ��������ȱ���ȱ�������������ȱǻ������¢���ȱŗśȬřŖǼǯȱ���ȱę������ȱ
by saying: “Now then, my children, I have shown you the way in which we were deceived. But you watch 
yourselves so that you do not forsake the good” (Charlesworth 1985, 287).

18  In Jewish and early Christian traditions, the opinion is repeatedly expressed that Eve’s deception 
involved especially sexual seduction by the serpent (Küchler 1986, 44–50). The text, however, does not sup-
port that idea. The intensive verb πΒ΅Δ΅ΘκΑ (“deceive thoroughly”) used with respect to women cannot 
be considered as evidence, since Paul always uses this verb for spiritual deception (Rom 7:11; 16:18; 1 Cor 
řǱŗŞǲȱŘȱ����ȱŘǱřǼǯȱ���ȱ ���ȱ��ȱ��������ȱ��ȱ����ȱ���ȱ����ȱ���ȱę���ȱ�������ȱ������ȱ���ȱ�������ȱ���Ȧ��ȱ���ȱ�������ȱ
regarding the serpent’s suggestion. She acted on her own when she let herself be deceived. Even so, Paul 
does not say that by such action Eve was assuming authority over Adam. Contra Moo (1991).

19  The unnamed female in SirachȱŘśǱŘŚȱ��ȱ������ę��ǰȱ������ȱ����������¢ǰȱ��ȱ���ȱ��������ȱ���ǯȱ���ȱ�����-
�����ȱ��ȱ����ȱ������ę������ǰȱ���ȱ�����ȱǻŘŖŗŗǼǯȱ

20 ȱ �����ȱ ����������ȱ ����ȱ ���ȱ �����ǯȱ ����Ĵ��ȱ ǻŗşşŜǼȱ ������ȱ �����ȱ ȃ�ȱ ������¢ȱ ��ȱ ������������ȱ ��ȱ
women and on Eve’s role in the garden story.” (262). 

21  In connection with Genesis 3:1, Philo answers the question why the serpent did not address the 
man but the woman, by stating that the woman was more susceptible to deception than the man, since 
she was gentler in heart (���������ȱ���ȱ��� ���ȱ��ȱ	������ I 33). ŗȱ������¢ȱŘǰȱ�� ����ǰȱ�����ȱ�ȱ��ě�����ȱ
explanation.
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�������ȱ������������ȱ��� ���ȱ���ȱ����ȱΘϟΎΘΉΑȱǻ����ǰȱ����ȱ�����ȱ��Ǽȱ���ȱ���ȱ
����ȱ����ȱΘΉΎΑΓ·ΓΑϟ΅ǯȱ��ȱ	������ȱ����ȱ����ȱ��ȱ����ȱ� ���ȱ ���ȱ���ȱ��ę����ȱ
article (literally: the birthing of a child). With this rare noun Paul is referring 
��ȱ���ȱ ����ȱ��ȱ���ȱ���ȱ ��ȱ�������ȱ��������ȱ���ȱ������ȱ�ě������ȱ����ȱ
���ȱ ����ǯȱ��ȱŗȱ������¢ȱśǱŗŚȱ���ȱ�������ȱ����ȱ���ȱ�������ȱ����ȱΘΉΎΑΓ·ΓΑΉϧΑȱ
to say that younger widows should remarry and have children. In verse 
15 the implicit subject of the phrase “she will be saved” is identical to the 
phrase “the woman” in verse 14. She is the one who, in this passage from 
verse 13 onward, is the one bearing the name Eve. Thus, according to Paul, 
Eve the mother of all the living will be saved by having children. 

����ȱ����ȱ���ȱ������ȱȃ��ȱ��ȱ�����ȄȱǻΗΝΌφΗΉΘ΅Ǽȱ����ȱ����ǵȱ��ȱ���ȱ
Pastoral Epistles the term “salvation” always has a spiritual meaning. Thanks 
to God’s grace, sinners can be saved (1 Tim 1:15; 2:4; 4:16; 2 Tim 1:9; 4:18; 
Titus 3:5). Eve had transgressed God’s commandment and thereby brought 
the death penalty upon herself. Nevertheless, she would not perish in the 
������ȱ��������ǯȱ	��ȱ��������ȱ����ȱ���ȱ ����ȱ����ȱ�ě������ȱǻ	��ȱřǱŗśǼǯȱ
In response to this promise, Adam gave the name “Life” to this woman. The 
motherhood of Eve would be a sign of life, the life that she was privileged 
to pass on to subsequent generations. Down through the centuries, she has 
brought forth numerous children, sons and daughters. Eve is the mother 
of the entire human race. Paul states that her life is ultimately saved along 
the path of motherhood. God our Saviour will forgive her transgression 
for the sake of her children.22 This is precisely the message of the gospel: 
the mediator between God and humanity, Christ Jesus, gave himself as a 
ransom for all people (1 Tim 2:5–6a). He paid with the price of his life, not 
only for Eve’s children but also for their mother.23

22  The bearing of children is not a means unto salvation for the woman. She does not save herself 
(ΗΝΌφΗΉΘ΅ is passive). The phrase ΈΤ ΘϛΖ ΘΉΎΑΓ·ΓΑϟ΅Ζ must be understood instrumentally, as the way 
by which her salvation takes place. The real Saviour of humanity is none other than God through his son 
�����ȱ������ǯȱ���������ȱ���������ȱ��ȱ��ȱ�����¢ȱ������ǰȱ��ȱ���ȱ�����ȱ��ȱ�����¢ȱ��¢������¢ȱ��������ȱ�ȱ��Ĝ����ȱ
pregnancy and surviving the process of giving birth (Keener 1992, 118–20; taking up a suggestion from 
�����ȱŗşśşǰȱśŜǼǯȱ��ȱ���ȱ��Ĵ��ȱ ���ȱ��������ǰȱ���ȱ����ȱϹϾΉΗΌ΅ would likely have been chosen (cf. 2 Tim 
3:11; 4:18). Neither is salvation here freedom, which means: being delivered from the power of Satan who 
seeks to deceive people (according to Köstenberger (1997), who refers to 1 Tim 3:6-7; 5:15; 2 Tim 2:26. In 
fact, Satan was not mentioned in verse 14 at all. Women’s virtuousness cannot be the meaning of salvation, 
either (cf. Waters 2004; he interprets children allegorically as the four virtues mentioned in verse 15b); for 
salvation cannot possibly be realized and maintained through oneself.

23  A popular explanation links the term ΘΉΎΑΓ·ΓΑϟ΅ to a particular child that would be born in the 
future, namely, Jesus. Eve had the privilege of paving the way for the birth of the Messiah and that child 
would save her (see Spencer 1974; Knight 1984; Baumert 1992, 229–30). It is true that this interpretation 
�¡������ȱ���ȱ��ę����ȱ�������ȱ���ȱ���ȱ������ȱ�����ǰȱ���ȱΘΉΎΑΓ·ΓΑϟ΅ says more about the bearing of a child 
than about the child born. ��������ǰȱ	������ȱřǱŗśȱ������ȱ�����������¢ȱ�����ȱ�ě������ȱ���ȱ�����ȱ��ȱ���Ȭ
old struggle. Therefore in our preceding explanation, a broader interpretation is being developed. As the 
mother of humanity Eve would also become the mother of Mary and thus also of Jesus Christ (cf. Gal 4:4; 
Rev 12:5).
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Eve and Her Children 
�ȱ�����ę�ȱ���������ȱ��ȱ����������ȱ��ȱ���ȱ����ȱ����ȱ��ȱ�����ȱŗśǱȱȃǳ��ȱ���¢ȱ
continue in faith, love, and holiness with prudence”. Salvation is coupled 
 ���ȱ���ȱ���������ȱ����ǯȱ�ȱ��Ĝ����ȱ�������ȱ��ȱ�� ȱ����ȱ�����ȱ����ȱ��ȱ���-
������ȱ ���ȱ���ȱę���ȱ����ȱ��ȱ����ȱ�����ǯȱ���ȱ��ȱ��ȱ���ȱ�������¢ȱ��������ȱ��ǵȱ
In verse 15a the verb is in the singular, with the grammatical antecedent 
ȃ���ȱ ����Ȅȱǻψȱ·ΙΑφǼȱ����ȱ�����ȱŗŚǯȱ
� ����ǰȱ��ȱ	����ȱ���ȱ�������ȱ��ȱ���ȱ
conditional subordinate clause of verse 15b, “if they remain” ǻπΤΑȱΐΉϟΑΝΗΑǼǰȱ
��ȱ��ȱ���ȱ������ǯȱ� �ȱ��ě�����ȱ���������ȱ���ȱ��������Ǳȱ

a. The construction of verse 15 can be understood as a “constructio ad
sensum”. That is a grammatical construction in which the predicate
agrees not with the grammatical form of the subject, but with its meaning. 
��ě�����ȱ����ȱ������ȱŗřȱ���ȱŗŚǰȱ���ȱ ����ȱ��ȱ�����ȱŗśȱ����ȱ��ȱ�����ȱ��
this case as kind of a collective noun referring to women. This distinction
is expressed by the use of the plural in the subordinate clause. These
women, then, must continue in faith, love, and holiness with self-control.

b. The construction of verse 15 can be understood as an ellipsis (where
�ȱ ���ȱ��ȱ���Ĵ��ȱ����ȱ ����ȱ����� ���ȱ��ȱ��������¢ȱ���ȱ�ȱ��������
�����������ȱ������������Ǽǰȱ ����ȱ���ȱ����ȱΘΉΎΑΓ·ΓΑϟ΅ȱǻȃ������������ȄǼ
almost automatically makes one think of children. The transition from
���ȱ��������ȱ��ȱ���ȱ������ȱ�����ȱ���ȱ��ě������ȱ��� ���ȱ���ȱ���ȱ������
and the many children. These children brought into the world by the
woman must continue in faith, love, holiness, and self-control (in Greek
���ȱ�����ȱ�������ȱ��������ȱ���ȱ��������ȱ�¢ȱ������ȱΘΤȱ·ΉΑΑΌνΑΘ΅Ǽǯ

Both solutions are defensible. Although nowadays most scholars 
choose option (a), according to Anne-Marie Malingrey (1975) the Greek 
church fathers unanimously chose option (b). The church fathers believed 
that the last part of verse 15 implicitly pointed to the importance of nurturing 
children, and to the perseverance in the faith that the younger generation 
�����ȱ����ȱ�����ǯȱ��ȱ���ȱ��������ȱ��������ȱ����ȱ�Ĵ������ȱ��ȱ�����ȱ��ȱ������-
ing in the faith (1 Tim 3:4; Titus 1:6 and 2:4). Timothy had received his faith 
from his grandmother Lois and from his mother Eunice (2 Tim 1:5). This 
interest of the Pastoral Epistles in Christian nurture, along with the history 
of exegesis, gives option (b) a slight advantage. 

�����ȱ��ȱ���ȱ������ę������ȱ��ȱ���ȱ ����ȱ ���ȱ���ǰȱ��ȱ ��ȱ��������ȱ
in the exegesis of verses 11–15a, another interpretation can be suggested. 
This possibility combines options (a) and (b) with regard to the woman and 
children. The children are the ��������ȱ��ȱ���ȱwho must continue in faith, love, 
and holiness with self-control. In this case, Paul has in mind the women of 



VERBUM CHRISTI �Vol. 6, No. 2, Oktober 2019 ŗ7ś

the congregation as Eve’s children, whom he actually always has in view in 
the verses 9–15.24 The apostle does not talk about their children. The women 
themselves are the children! The mother of all living will ultimately be saved 
if the women of the church as her daughters continue to conduct themselves 
��ȱ�ȱ������ȱ����ȱ��ę��ȱ������ȱ����������ǯ25 

The familiar Christian ethical duo of faithfulness and love (cf. 1 Tim 
ŗǱŗŚǲȱ�����ȱŘǱŘǼȱ��ȱ���������ȱ��ȱ�����ȱŗś�ȱ��������ȱ ���ȱ��������ȱǻΥ·΅ΗΐϱΖǲȱ
cf. 1 Thess 4:3). In this way a series of three Christian virtues appears. Paul 
concludes the series of three virtues with the inclusion of a keyword from 
verse 9 as a fourth virtue. He repeats that word on purpose at the end of the 
sentence: with self-controlȱǻΐΉΘΤȱΗΝΠΕΓΗϾΑΖǼǯȱ���ȱ���ȱ�������ȱ����ȱ�������ȱ
to be the most important characteristic of all the believing daughters of Eve. 
With a lifestyle of self-contol, the women of the church could show that 
they do not want to transgress God’s command as their mother Eve once 
���ǯȱ�������ǰȱ���¢ȱ ���ȱ��ȱ���������ȱǻΐνΑΉΑǲȱ��ǯȱŘȱ���ȱřǱŗŚǼȱ��ȱ�����ǰȱ����ǰȱ
and holiness. Such a life, of course, is not the route to salvation, but one 
that followed and imitated Christ Jesus, who came into the world to save 
sinners. Then their lives will also ultimately be saved.

Of course, not only women belong to Eve’s believing children, but the 
men do as well. In the next pericope the requirement will be established 
����ȱ����ȱ���������ȱ����ȱ��ȱȃ����Ȭ����������ȄȱǻΗЏΠΕΝΑǲȱŗȱ���ȱřǱŘǲȱ��ǯȱ�����ȱ
1:8). The apostle Paul writes all of this in order to prevent disorder within 
the Christian congregation. By ending his biblical reference to the conduct 
of Adam and Eve with the desired conduct of Eve’s children, male as well 
as female, the apostle returns to the main line of his argument. Sobriety or 
self-control must characterize the relationships between men and women 
when they have assembled together to pray to God. This is true for the other 
Christian virtues as well. Over against all aggressiveness within the church, 
this code of conduct prescribed by Paul can create peace: a rest consisting 
of harmonious relationships.26

24  1 Peter 3:6 has a similar instruction to the Christian women of Asia Minor, pointing to the example 
of Sarah, the wife of Abraham. She always showed her husband due respect. “You are her daughters if you 
do what is right and do not give way to fear”. The similarity to Eve’s children is the more striking since the 
context of 1 Peter 3 presents a parallel with the dress code for women in 1 Timothy 2. This is the best way 
of showing themselves true daughters.

25  Holmes (2000) believes that the subject of if they continue is both Adam and Eve: by having chil-
dren the man and the woman can overcome their rivalry by carrying out their mutual responsibility. 
Holmes thinks that verses 13-15 are not further developing verses 11-12, but they serve to bring the whole 
chapter to a close; the chapter does not deal with the conduct of men and women during the church’s 
worship meetings but with their conduct in daily life. In order to be able to maintain her view she must, 
however, classify the conjunctive ·ΣΕ in verse 13 as redundant (the verses 13-15, equated with the trust-
worthy Word (3:1a), would have been cited from a Jewish source).

26  For various models of explanation of the historical background of verse 15b, see Merz (2004, 
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Paul seems to be operating within the parameters of a hierarchically 
structured society. From this perspective, he interprets the sequence of cre-
�����ȱ������ȱǻę���ȱ����ǰȱ����ȱ���Ǽȱ��ȱ�ȱ��������ȱ��ȱ����ǰȱ���ȱ ���ȱ����ȱ��ȱ
supports his instruction that women are not allowed to teach in the church. 
The actual situation was that they had less power than men, both in the 
Christian congregation and in the surrounding society. Yet, Paul commu-
nicates that being daughters of Eve, that is to say, living a Christian life, is 
very promising. Eve and all her children, whether female or male, will be 
saved through her divine descendant, Jesus Christ.

Authorised Power
On what basis is Paul writing all of this? In 1 Timothy 2:7 he had said that he 
 ��ȱ���������ȱǻπΘνΌΑǰȱ�ȱ��������ȱ�������ǰȱ��������ȱ��ȱ���ȱ������ȱ�������ȱ
by Christ Jesus [1 Tim 1:12]) as a herald and ambassador of the apostolic 
 ������ǯȱ��ȱę���ȱ�����ǰȱ����ȱ����Ȭ������������ȱ�����ȱ����������ǯȱ��������ȱ
��������ȱǻŘŖŖŞǼȱ���������ȱ������ȱ����ȱ��ȱ������ȱ��ȱ������������ȱ���ȱ�����ę�ȱ
role of the pseudonymous Paul. However, it is equally possible that the real 
Paul wanted to accentuate his apostolic authority before giving instructions 
�����ȱ���ȱ���������ȱ��ȱ���ȱ���ȱ ����ȱ��ȱ���ȱ������ǯȱ���ȱ��������ȱπ·Џȱ
stresses his personal involvement. In addition to that, he also gives himself 
���ȱ�����ȱ��ȱ�������ȱ��ȱ���ȱ	�������ȱǻΈΈΣΗΎ΅ΏΓΖȱπΌΑЗΑǲȱ��ǯȱ���ȱŗŗǱŗřǲȱŘȱ���ȱ
1:11). He has an authoritative teaching role. Paul’s instruction regarding 
men and women is being placed within the framework of his apostleship, 
ultimately authenticated by the God who wants all people to be saved and 
to come to a knowledge of the truth (verse 4). As an apostle, he feels entitled 
to use his authorised power in a positive way.

In the passage under discussion, Paul once again picks up the thread of 
his prescriptions. Since he is appointed to be an apostle, Paul speaks with the 
authority of the Lord when he points out how he wants members to conduct 
����������ȱ �����ȱ���ȱ������������ȱǻΆΓϾΏΓΐ΅ȱΓЇΑȱ�����ȱ��ȱΔ΅Ε΅Ύ΅ΏЗȱ
ΓЇΑȱ����ȱ�����ȱŗǼǯȱ��ȱ�������ȱ������¢ȱ���ȱ��ȱ���ȱ��ȱ����ȱ��������ȱ���ȱ��ȱ��ǯȱ
By concretely working out the problematic case of women wanting to teach 
men, Paul is once again acting as an apostle. He is doing so with self-evident 
��������¢ȱ ���ȱ��ȱ �����Ǳȱȃ�ȱ��ȱ���ȱ������Ȅȱǻ��ǯȱŗȱ���ȱŗŚǱřŚǲȱΓЁΎȱπΔΘΕνΔΝȱ

303–33). ��ȱ��ȱ�����ȱ��������ȱ����ȱ ����ȱ ���ȱ�������ȱ��ȱ�����ȱ��������ǰȱ ��ȱ��������ȱ�����ę�ȱ�������ȱ��ȱ
the traditional role of the woman in marriage, sexuality, and motherhood (e.g. Van der Jagt 1988; Schlarb 
1990, 278–79, 333; Kimberley 1992; Porter 1993; Wagener 1994, 107–9). The Kroeger couple defends the 
view that Paul is opposing a Gnostic heresy in Ephesus. This heresy pointed to Eve in order to argue that 
a woman has natural superiority over the man. Thus according to the Kroegers Paul is here using an argu-
ment limited to the original occasion (Kroeger & Kroeger 1999, 59–66).  Their opinion has been opposed by 
Schreiner (2016), who holds the view that Paul’s words are based on the creation order.
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��ȱ�����ȱŗŘȱ��ȱ���ȱ��������ȱ��ȱΆΓϾΏΓΐ΅ȱΓЇΑȱ��ȱ�����ȱŞǼǯ

At Every Place of Worship
As is typical for Paul, he writes in verse 8 that these prescriptions are valid 
ȃ��ȱ����¢ȱ�����ȄȱǻπΑȱΔ΅ΑΘϟȱΘϱΔУǲȱŗȱ���ȱŗǱŘǲȱŘȱ���ȱŘǱŗŚǲȱŗȱ�����ȱŗǱŞǼǯȱ
��ȱ
concern is not restricted to the local house congregations in Ephesus that 
were under Timothy’s responsibility. On the contrary, the universal scope 
of prayer presupposes a global church that can be found in many places. 
Partly as a result of Paul’s apostolate, there are now people everywhere in 
the world who call upon the name of the Lord (cf. Mal 1:11, cited in Didache 
14:1–3). Thus the expression “in every place” means: in every place of prayer, 
where Christians meet for worship. God’s salvation is not only intended for 
all people but it also becomes public in all places. However, Paul does not 
envisage a hierarchically organised world church. His apostolic prescrip-
tions are intended for a local church organisation, guided by people from 
their own community.

Space for the Trustworthy Word
In conclusion, Paul exclaim�Ǳȱȃ����� ����¢ȱ��ȱ���ȱ����ǷȄȱǻΔΗΘϲΖȱϳȱΏϱ·ΓΖǱȱŗȱ
Tim 3:1a). This phrase can be taken as belonging to what follows; however, 
�����ȱ���ȱ��Ě�����ȱ��ȱ���ȱ�� ��ȱ��¡�ȱ��������ȱ��ȱ������Ȭ�����ǰȱ������������ȱ
increasingly prefer to connect this phrase to Paul’s preceding instruction 
(Schlarb 1998, 209–9; Quinn & Wacker 2000, 234–35; Johnson 2001, 203; 
Collins 2002). Three reasons can be given for this choice. First, a semantic 
������������ȱ�¡����ȱ��� ���ȱ���ȱ� �ȱ	����ȱ ����ȱΔϟΗΘΖȱ���ȱΔΗΘϱΖǯȱ���ȱ
Christian faith, as Eve’s children must continue to practise it in trustworthy 
faithfulness, is based on the Word that always remains trustworthy. Second, in 
this passage Paul had included references to creation, fall, and redemption. 
For Eve’s role in all that, but also for the deliverance promised to her and her 
children, the apostle can refer to the Word that is trustworthy and deserves 
our full acceptance. Christ Jesus came into the world to save sinners (1 Tim 
1:15). Third, any connection with the conditional sentence in verse 1b must 
be regarded as hardly plausible. Campbell (1994) tries to avoid that prob-
lem by reading 1 Timothy 3:16 as being introduced by the phrase of verse 
1a. However, such an arch-like construction would be without a parallel. 
The phrase “trustworthy is the Word” does not introduce a quotation but 
��������ȱę��ȱ������ȱ�������ȱ���ȱ����ȱǻsee Van Houwelingen 2011, 90–91 
n. 28). Paul is using the power of content. He does not come with a pow-
er-word as his argument, but by means of this instruction for his co-worker 
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Timothy he creates space for the trustworthy Word.

ƫ+*�(1/%+*��* ��!ý!�0%+*
From the case of 1 Timothy 2:8-15, three exegetical observations have become 
apparent. First of all, Paul is not crafting his arguments from particular, 
local circumstances when he regulates the behaviour of men and women 
in the Christian congregation. Although Ephesus was dominated by its 
Artemis cult, in comparison with other ancient cities its situation was not 
�¡���������ȱǻ�����ȱŘŖŗŜȱ������ȱ	��ĵȱŗşşŗǲȱ
���ȱŘŖŗśǼǯȱ�����������ȱ��ȱ����ǰȱ
the type of the ‘free woman’ emerged in the main cities of the Empire, 
particularly among the well-to-do. The provocative behaviour of wealthy 
���������ȱ ����ȱ�����ȱ����ȱ����ȱ���ȱ��ȱ���ȱ�������ȱ���ȱ����Ȃ�ȱ�����ę�ȱ
instructions to his co-worker Timothy, the pastor of the congregation in 
Ephesus. Furthermore, as far as we know the apostle does not derive his 
line of thought from a Jewish tradition of interpretation. Nor does he cite 
any textual proof from Genesis, but points to the historical role of Eve in 
connection with creation, fall, and redemption. By doing so, Paul placed 
his church order, which aims at rest and peace (verses 1–2), in a redemp-
tive-historical framework. Finally, human relationships are sensitive and 
vulnerable, not least within the church. Jesus Christ, the descendant of 
Adam and Eve, was born into the world to save sinners and to sanctify the 
male/female relationship, which means purging it from the impact of evil.

�������ȱ��Ě������ȱ��ȱ������ȱ��ȱ���ȱ������ȱ��ȱ�� ��ȱ���ȱ�� ��ȱ��������-
ships in the Christian church. The danger of thinking in terms of ecclesiastical 
power is always lurking around the corner, particularly regarding the way 
tasks are distributed among men and women within a believing commu-
nity. As a house of prayer in the world, the church is not the most suitable 
place for playing power games. The opening history of humanity, with our 
primeval mother Eve as a main character, tells the story of human weakness. 
Humanity would never make it without God. Paul instructs his co-worker 
Timothy about the tension-prone male/female relationship during meetings 
of the church in Ephesus. Both sexes were present at the same time and 
in the same space – thanks to the transforming power of the gospel. This 
�������ȱ��Ĵ���ȱ��ȱ ������ȱ����������ȱ����Ȃ�ȱ��������ȱ��ȱ����ȱ���ȱ�����ǯȱ�¢ȱ
requiring women to be silent, while men were allowed to teach, the apostle 
followed the conventions of Greco-Roman society. A believing community 
that wants to be missional does not erect unnecessary barriers for outsiders.

Whereas Paul was mainly concerned about domination by women, 
modern Western society with its sensitivity to gender equality is more sen-
sitive to domination by men. From this viewpoint, Paul’s instructions about 
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the behaviour of women in the church could easily be considered a kind of 
misogynistic power play. However, the apostle should be interpreted on 
his own terms. This is true both for his social context and for his missionary 
�����ǯȱ��������ȱ��ȱ����������¢ȱ��ȱ���ȱ������ǰȱ����ȱ��ȱ�����ȱ���ę����ȱ���ȱ������ȱ
situation of his time. Nevertheless, he was always conscious of his calling 
to proclaim Christ Jesus as the one Mediator between God and humanity. 
���������ȱ����ȱ������ȱ����������ȱ���ȱ ����ȱ��ȱ��������ȱ��ȱ��ȱ���ȱę���ȱ���ȱ
foremost task. Paul was not thinking in terms of ecclesiastical power, which 
aims at maintaining the status quo. His missionary drive and sensitivity 
to outsiders should be recognised and may motivate many contemporary 
Christians. The overall message of 1 Timothy 2:8–15 for today seems to be 
����ǰȱ�����ȱ	��ȱ��ȱ���ȱ������ȱ��ȱ�Ĵ������ȱ������ȱ��������������ȱ��������ȱ���ȱ
worship, it is not appropriate that people – from any social position – thrust 
themselves into the foreground or control each other. 

It will remain a continuing challenge to preserve the church in all times 
���ȱ������ȱ��ȱ��ě�����ȱ�����¡��ȱ ���ȱ���ȱ����� ����¢ȱ����ǯ
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