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Abstract

After reassessing the various ways of dealing with the ellipsis in 1 Tim 2:9, it is argued that
BodAopor mpooedyeaBor offers a plausible resolution. Yet the ambiguity of the text suggests
that 1 Tim 2:8-15 resulted from using several sources. The intertextual analysis shows that
1 Timothy very likely used as a pre-text the cultic rule found in 1 Cor 11 and its context. A
second pre-text consists of a station code tradition and of Neo-Pythagorean exhortations.
This complex intertextual enterprise allows 1 Tim to “correct” Paul’s more permissive atti-
tude regarding the role men and women can play in public worship.
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In a recent essay Kenneth L. Cukrowski discusses and compares two pos-
sible ways to supply the ellipsis in 1 Tim 2:9.' One possibility is to add

ovAopar only, as suggested by a number of scholars,? and understand v.
O ly ggested by ber of scholars,? and und dv.9

" K.L. Cukrowski, “An Exegetical Note on the Ellipsis in I Timothy 2:9”, in J.W. Childers,
D.C. Parker (eds.), Transmission and Reception: New Testament Text-Critical and Exegetical
Studies (Texts and Studies. Contributions to Biblical and Patristic Literature 4; Piscataway,
NJ: Gorgias, 2006) 232-238.

2 For BobdAopon plead: N. Brox, Die Pastoralbriefe (RN'T; Regensburg: Pustet, 1969) 132;
J. Roloff, Der erste Briefan Timothens (EKK XV; Ziirich/Neukirchen-Vluyn: Neukirchener,
1988) 126; G.W. Knight, The Pastoral Epistles: A Commentary on the Greek Text (NIGTC;
Grand Rapids: Eerdmans, 1992) 130-133; J.M. Bassler, 7 Zimothy, 2 Timothy, Titus
(ANTC; Nashville: Abingdon, 1996) 55-57; W.D. Mounce, Pastoral Epistles (WBC 46;
Nashville: Nelson, 2000) 106, 108; L.T. Johnson ke First and Second Letters to Timathy
(AB 35A; New York/London: Doubleday, 2001) 199. We list here T.R. Schreiner,
“An Interpretation of 1 Tim 2:9-15: A Dialogue with Scholarship”, in A.J. Késtenberger,
T.R. Schreiner, H.S. Baldwin (eds.), Womer in the Church: A Fresh Analysis of 1 Timothy
2:9-15, Grand Rapids: Baker, 1995) 105-154 (114); L. Oberlinner, Die Pastoralbricfe 1.
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Boblopar mpooedyecBar offers a plausible resolution. Yet the ambiguity of the text suggests
that 1 Tim 2:8-15 resulted from using several sources. The intertextual analysis shows that
1 Timothy very likely used as a pre-text the cultic rule found in 1 Cor 11 and its context. A
second pre-text consists of a station code tradition and of Neo-Pythagorean exhortations.
This complex intertextual enterprise allows 1 Tim to “correct” Paul’s more permissive atti-
tude regarding the role men and women can play in public worship.
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In a recent essay Kenneth L. Cukrowski discusses and compares two pos-
sible ways to supply the ellipsis in 1 Tim 2:9." One possibility is to add
BovAopot only, as suggested by a number of scholars,” and understand v. 9

U K.L. Cukrowski, “An Exegetical Note on the Ellipsis in I Timothy 2:9”, in J.W. Childers,
D.C. Parker (eds.), Transmission and Reception: New Testament Text-Critical and Exegetical
Studies (Texts and Studies. Contributions to Biblical and Patristic Literature 4; Piscataway,
NJ: Gorgias, 2006) 232-238.

2 For Bodlopon plead: N. Brox, Die Pastoralbriefe (RN'T; Regensburg: Pustet, 1969) 132;
J. Roloff, Der erste Brief an Timotheus (EKK XV; Ziirich/Neukirchen-Vluyn: Neukirchener,
1988) 126; G.W. Knight, The Pastoral Epistles: A Commentary on the Greek Text (NIGTC;
Grand Rapids: Eerdmans, 1992) 130-133; J.M. Bassler, I Timothy, 2 Timothy, Titus
(ANTGC; Nashville: Abingdon, 1996) 55-57; W.D. Mounce, Pastoral Epistles (WBC 46;
Nashville: Nelson, 2000) 106, 108; L.T. Johnson 7he First and Second Letters to Timothy
(AB 35A; New York/London: Doubleday, 2001) 199. We list here T.R. Schreiner,
“An Interpretation of 1 Tim 2:9-15: A Dialogue with Scholarship”, in A.J. Késtenberger,
T.R. Schreiner, H.S. Baldwin (eds.), Women in the Church: A Fresh Analysis of 1 Timothy
2:9-15, Grand Rapids: Baker, 1995) 105-154 (114); L. Oberlinner, Die Pastoralbriefe 1.
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as merely referring to the way women should adorn. The other is to supply
BovAopor TpocedyecBo, a reading that would clearly specify that women
are expected to pray.® Other authors leave the question open,* or do not
address the matter directly, but their interpretation implies a certain
understanding.’ This evidence apparently suggests that there are two major

Kommentar zum ersten Timotheusbrief (HThK X1/2/1; Freiburg/Basel/Wien: Herder, 1994)
87; U. Wagener, Die Ordnung des Hauses Gottes: Der Ort von Frauen in der Ekklesiologie
und Ethik der Pastoralbriefe (WUNT 2.65; Tiibingen: Mohr, 1994) 72-74 (referring to
public prayer); A. Merz, Die Fiktive Selbstauslegung des Paulus: Intertextuelle Studien zur
Intention und Rezeption der Pastoralbriefe (NTOA 52; Gottingen: V&R, 2004) 274-275;
Ph. Towner, The Letters to Timothy and Titus (NICNT; Grand Rapids/Cambridge: Eerd-
mans, 2006) 204.

¥ Cukrowski mentions C.K. Barrett, 7he Pastoral Epistles (Oxford: Clarendon, 1963) 55;
M. Dibelius, H. Conzelmann, 7he Pastoral Epistles (Hermeneia; Philadelphia: Fortress,
1972) 45 [cf. 44]; B. Witherington, Women in the Earliest Churches (SNTSMS 58; Cam-
bridge: Cambridge UP, 1988) 119, cf. n. 203 on p. 263 (see also Lezters and Homilies for
Hellenized Christians: A Socio-Rhetorical Commentary on Titus, 1-2 Timothy and 1-3 John
[Grand Rapids: InterVarsity, 2006] 224); W. Liefeld, I and 2 Timothy, Titus (The NIV
Application Commentary; Grand Rapids: Zondervan, 1999) 93-95. See also E. Hautsch,
Die Evangelienzitate des Origenes (TU 34.2a; Leipzig: Hinrichs, 1909) 8; H.-H. Mayer,
Uber die Pastoralbriefe: I-II Tim Tit (FRLANT N.E 3; Géttingen, 1913) 31-32; D. Guthrie,
The FPastoral Epistles (Tyndale NT Commentaries; Leicester: InterVarsity; Grand Rapids:
Eerdmans, 1957, repr. 1986) 74; H.-W. Bartsch, Die Anfinge urchristlicher Rechtsbildungen:
Studien zu den Pastoralbriefen (Theologische Forschung 34; Hamburg-Bergstedt: Reich,
1965) 60; G. Holtz, Die Pastoralbriefe (ThHKNT 13; Berlin: EVA, 21972) 65; M. Kiichler,
Schweigen, Schmuck und Schleier (NTOA 1; Freiburg /Géttingen: V&R, 1986) 11, cf. 4;
L.H. Marshall, 7he Pastoral Epistles (ICC; London/New York: T&T Clark, 1999) 446-447.
With nuances J.D. Quinn, W.C. Wacker, The First and Second Letter to Timothy (Grand
Rapids: Eerdmans, 2000) 194, 215 (explicitly supplying BodAopo, but asserting that
women “are to pray in precisely the way that the men have just been directed to”); C. Spicq,
Les Epitres Pastorales1 (Paris: Gabalda, 1969) 374-375 (not directly BobAopon nposedyecBa,
but waAwv épd: women are to pray for the salvation of the world, performing an apostolic
function).

9 See A. Schlatter, Die Kirche der Griechen im Urteil des Paulus. Eine Auslegung seiner Briefe
an Timotheus und Titus (Stutegart: Calwer, 1958) 83-84; D.C. Verner, The Household of
God. The Social World of the Pastoral Epistles (SBL Dissertations 71; Chico, CA: Scholars
Press, 1983) 168; ].M. Holmes, Text in a Whirlwind. A Critique of Four Exegetical Devices
at Timothy 2.9-15 (JSNT Sup 196; Shefhield: Sheffield Academic Press, 2000) 55-59;
R. Van Neste, Cobesion and Structure in the Pastoral Epistles (London/New York: T&T
Clark, 2004) 37; cf. 40.

* A.T. Hanson regards 2:9-15 as a domestic code and does not apply it to prayer (7he
Pastoral Epistles [INCBC, Grand Rapids: Eerdmans, London: Marshall, Morgan, Scott,
1982] 71, cf. 43). G.D. Fee does not discuss the ellipsis, but states: “Paul continues his



378 K. Zamfir, ]. Verheyden | Novum Testamentum 50 (2008) 376-406

camps adopting opposite positions, but as a matter of fact the issue is
much more complex. Many of those who supply only BoOAopor explicitly
or implicitly indicate that they understand vv. 9-10 as a reference to women
praying in public worship.® It seems then that there is no clear-cut distinc-
tion between two factions, one asserting and the other denying that women
are to pray, since only very few authors take vv. 9-10 to be merely part of a
household code. Cukrowski himself pleads for BoOAopat, pointing to
seemingly insolvable grammatical difficulties when reading BodAopon
npocevyectout.

In this essay three issues will be addressed. First, it will be argued that a
text-critical analysis allows for both options to supply the ellipsis, and
an explanation will be suggested for this ambiguity. Second, building on
the possibility to read BobAopat npocedyecBor in v. 9, in an intertextual
analysis, 1 Tim 2:8-10 will be compared with 1 Cor 11:4-15 (more par-
ticularly vv. 4-5, 7a). Third, it will be shown that the ambiguous character
of vv. 9-10 derives not only from a merger of two different genres, but
results from a decision by 1 Tim to provide a relecture of the pre-text in 1
Cor 11 and to offer a correction of Paul by “Paul”.

1. The Ellipsis and the Text of 1 Tim 2:8-10

1.1 The Solutions Proposed by K.L. Cukrowski

Cukrowski offers two possible reconstructions and readings of vv. 8-10:

1.
BovAopot odv npocedyesbot Todg dvSpog
v Tovtl T
£noipovToG 6G10VG YETPOG
Xwpic 0pyfig kol droadoyioudy.

instructions on ‘prayer’” (I and 2 Timothy, Titus [Good News Commentaries; New York:
Harper&Row, 1984] 33-34).

¢ Explicitly Knight, Pastoral Epistles, 130-133; Schreiner, “Interpretation”, 114 (both refer
to 1 Cor 11:1ff as proof); Oberlinner, I Tim, 87, who notes that Bartsch might have a
point when relating the attributes in vv. 9-10 to npocetyecOay; Mounce, Pastoral Epistles,
106, 108. R.E Collins does not discuss the ellipsis, and although explaining xoopelv (I 2
Timothy: A Commentary [NTL; Louisville: Westminster John Knox, 2002] 66), he con-
nects vv. 8-10 to prayer: “Men are urged to come to prayer with no anger in their hearts or
quarrelling [...]. Women are urged to come to prayer with lives characterized by good

works” (p. 64).
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<, , , -
ooodtog [BodAopat npocedyesBou] yovaikog

&V KaTa6TOAR Kooui petd aidode
Kol GOEPOGOVNG KOGUETY E0VTAG,

UM &v TAEYHOGY KOl XPUOT® 1) LopyoplTtang 1 IHOTICUE TOALTEAET,

AL’ 0 mpémet yovouly émoryyehdopévouc BeocéPetav, St Epyov dryabav.

2.
BovAopot odv mpocedyesbot todg EvSpog
v movtl T
£naipoviog 0610v¢
XEpag xopig Opyfig Kol dtodoyioudvy.

<, , -
®oo0Tog [Bovlopat] yovolkog

£V KoTO6TOAR] Kool petd aidods kol cmeposhvng
KOGUETV E00VTALG,

un &v TAEYHOoY KOl XPUOT® 1) LopyoplTang 1 IHOTICUE TOALTEAET,

AL’ 0 mpémet yovouly émoryyehhopévoug BeocéPetav, St Epyov dryabav.

This text differs from NA? in two instances. Cukrowski does not explain
his reason for replacing ieAoyiopod in v. 8 with Sradoyioudv. A decision
is not easy, as the manuscript evidence is divided.” ].K. Elliott argues that
the singular results from a harmonisation with 6pyfic.® But a change to the
plural is equally possible. I.H. Marshall cites evidence for the use of the
singular from the ethical lists in Col 3:8; Eph 4:31£.” In the N'T, SioAoyiopég
is mostly used in the plural (eleven out of fourteen instances). The excep-
tions are 1 Tim 2:8 and Luke 9:46, 47 (par. Mk 9:33 Swdoyiopan), but
in the latter the choice of the singular may have been influenced by the fact
that one issue, and only one, is at stake: 10 tig &v ein petlov avTdvV (con-
trast the double question in Luke 5:21 and the plural dieAoyiopol in v. 22).
The frequency of the plural would rather indicate a harmonisation in that
direction, and the text is well attested.

In v. 9 Cukrowski drops xoi before yuvaixog (introduced in square
brackets in NA?¥, against NA®), which he thinks was added merely

to smooth the syntax."” The conjunction is missing in a number of

7 The plural occurs in 82 F G H 33 81 104 365 630 1505 1739 1881 sy (NAY); cf. also
204 424 8761022 1518 1873 1908 vt g bo Orig Eus Bas Hier (J.K. Elliott, 7he Greek Text
of the Epistles to Timothy and Titus [Studies and Documents 36, Salt Lake City, 1968] 39).
WH reads the plural, but has dteAoyiopod as v.l. The text is supported by a large variety of
witnesses: 8% A D ¥ M lat (NA%); cf. KL P, most minuscules, arm got eth Dam Euthal
Orig Chrys Theod-Mops Ambst (Elliott, Zexz, 39).

8 Elliott, Zext, 39.

% Marshall, Pastoral Epistles, 443.

19 Cukrowski, “Ellipsis”, 234, n. 6.
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witnesses.'" This reading was generally preferred by the older editions up
to NA®* (T, H, S, V, M, B), on the authority of 8*A. However R has a
tendency to omit kai, and in general scribes were inclined to drop kai, for
stylistic reasons, as Elliott remarks.'? The word may also have dropped out
by mere parablepsis (QCAYTQCKAIGYNAIKAC). Kat is supported by
an important number of witnesses, both on its own and followed by té¢"?
(ko tag also supports ko). Elliott may be right that the combination of
woovtog with kai was likely to be original, because scribes would rather
have dropped xoi than added it after dcodtwg.'* The Pastoral Epistles
(PE) combine instances of dcobtog with arthrous and with anarthrous
nouns.” The noun is usually in pre-position, except in 1 Tim 2:9 and
5:25. In v. 9 the article was probably added to harmonise with v. 8 (tobg
avdpog). Even if 16¢ is secondary, there are obvious arguments in favour
of xati that should be considered. Kat following doattog is additionally
reinforcing the parallelism between vv. 8 and 9.

1. When supplying Bodropar npocedyecBor a close parallel is estab-
lished between the way men and women ought to pray, reinforcing the
effect of doodtmg. In this case yvvoikag is the subject of the infinitive
npoocevyecBot. The prepositional phrase év kataoToAf Kooui Letd 0idodg
functions adverbially and parallels the analogous év novti t6n@ in v. 8. Cuk-
rowski suggests that this reconstruction can work only if both infinitives,
rpocebyesBot and koopelv, depend on BodAopat and are connected by xod.
Therefore petd aidoig has to be disconnected from coepocivng and linked
to év kotaoToAf] Koouie.'® As a result, ueto oidodg further specifies the
attire (“in modest attire with modesty”), while cwgpoctvng would explain

W R*AHP 33811175 pc sa™ bo™.

120 Elliott, Zext, 207, cf. 206, 209, 211. Kod is also omitted in v. 8 (before Siahoyionod).
Additionally the same H P 33 omit ko before ypvote. R also omits kol in 2 Tim 1:12 (first
koit); Tit 1:16 (both); possibly also in 1 Tim 1:12 and 2 Tim 2:21.

9 Kod is read by 8 D* F G 6 365 1739 Ambst, Spec; kal t6g by: D' KL H ¥ M 69 1881
1908 Chrys Theod Euthal. See NA?*?” and Elliott, Zext, 39. For kai pleads Mayer, Pasto-
ralbriefe, 31, as well as Marshall (with some hesitation), because of 1 Tim 5:25 (Pastoral
Epistles, 443).

19 Elliott, 7ext, 207-208.

) For the use of the article: 1 Tim 5:25 (boodtog xoi 10 &pye) and Tit 2:6 (tovg
vewtépovg ®oavtes). In 1 Tim 3:8, 12 both nouns are anarthrous: diakdévoug doadTOG
oeuvovg [...] yovoikog dcadtog oeuvdg; cf. Tit 2:3: npesBitidog doovtwe. See Elliott,
Text, 39.

19 Cukrowski, “Ellipsis”, 234, reconstruction and n. 7.
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xoopelv. Cukrowski rightly concludes that the first option as he presents it
does not stand, for the modifier of xoopuelv has to take the dative, not the
genitive.'” In addition, one would have to break up the phrase peta aidode
kol coepoovvng that naturally holds together. A few witnesses have
inverted the order, nonetheless indicating that the two nouns were clearly
understood as belonging together.'® The close association of these concepts
is attested in ancient authors."

Since the grammatical inappropriateness of this construction overweighs
its strength in terms of thematic coherence, Cukrowski is right that the
first option, as he presents it, does not work.

2. If only BodAopou is supplied, yovoikog is the subject of xoouelv, that
is further defined by the adverbial construction év xatactoAfi Koouie petd
aidodg kol cwgpoovvng. The clause describes the way women should
adorn themselves.

Cukrowski now seems to disconnect 6ciovg from yeipog in v. 8, and
connect it to Gvdpac.*® If not a mere mistake of layout, this presentation
probably results from erroneously taking 6ctlovg to be an accusative plural
masculine. For the same reason some manuscripts have substituted octog,
but in the Hellenistic declension 6ciovg can also denote the accusative
plural feminine.” Apart from that, disconnecting énaipoviog 6clovg
from yeipag does not make much sense, since “lifting up hands” is a widely
attested gesture of prayer, described by the almost formulaic dctovg
x€pog.”? Men are expected “to lift up their hands”, i.e. to pray, in a manner

17 The author quotes a number of examples from Classical and Jewish authors, apocrypha
and early Christian writings, where xoopetv is used with a dative; cf. BDAG, s.v. xoopém
(Cukrowski, “Ellipsis”, 235).

'8 D; also Cypr and Ambs (Elliott, Zéxt, 40). Although the v.l. probably occurred through
transcriptional inversion, it supports the connection between aidmg and swgposivn.

1 Though mostly related to women’s attitude and adornment, these terms occur together
even in the king’s mirror: Diotogenes, nept Baothelog, H. Thesleff, The Pythagorean Texts
of the Hellenistic Period (Acta Academiae Aboensis A. 30.1; Abo, 1965) 71-75 (74,16:
rotoxoouedipey kortomenoAyuévag 0idol kel coepocive drebécer te 1 mepl tév
gnurpénnav).

2 Cukrowski, “Ellipsis”, 236.

20 H 1734 1 241 2404 2587 2626 249** 479** 489. Therefore Elliott rightly regards
octog as an Atticist correction (7ext, 39).

2 See the references to Jewish, Hellenistic and Christian texts that define purity or holi-
ness as a quality of praying hands in Dibelius/Conzelmann, Pastoral Epistles, 44-45, who
rightly show that the emphasis is on xopig dpyfig kot dredoyiopod. Cf. also G. Strecker,
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that is characterised positively by holiness and negatively by the absence of
anger and disputes (or doubts).?

Koopetv in v. 9 becomes the equivalent of npocedyecOon in v. 8, thus
prayer is excluded. The proposal provides both a verbal (BobAopor), and a
formal parallel between vv. 8 and 9. Moreover, the construction is gram-
matically correct.?* Cukrowski concludes that this reading should be pre-
ferred, although it eliminates 1 Tim 2:9 from the list of instances referring
to women praying, and could therefore be judged as a difficulty by “those
who desire a passage that explicitly mentions women praying.”*

The present essay is not motivated by the desire to save 1 Tim 2:9 for
such a list. However, this second proposal of Cukrowski is itself not with-
out difficulties. The main problem with this reading is that it skips quite
abruptly from the motif of prayer in v. 8 to that of women’s attire in v. 9.
Cukrowski answers the objection by pointing out that the reconstruction
offers a coherent reading of 2:1-15, where prayer is introduced in vv. 1-2,
and the repetition of the topic in v. 8 functions as a link “to a specific treat-
ment of problems in worship.”*® But with such an argument Cukrowski
makes worship the unifying theme of the pericope, and so in a way comes
close to those who think that BobdAopon npocedyesBon should be supplied
in v. 9. Moreover, there are other ways to supply the ellipsis. We will argue
that it is possible to supply BodAopor npocedyecBon and still preserve a
grammatically correct structure.

Anyway, the analysis of the two reconstructions proposed by Cukrowski
indicates that the text seems to require from the reader to choose between
grammatical or thematic coherence. Cukrowski has opted for the first. Even
so his decision is not without difficulties. Both his reconstructions imply an
artificial division of the clauses (disconnecting petd 0i800¢ from cwgpocivng
in the first, and detaching 6ciovg from yelpog in the second reading).

It is important to note that the passage is intrinsically ambiguous. The
most probable explanation is that the text resulted from the merger of ele-
ments belonging to different genres, as will be explained below. This results

U. Schnelle, G. Seelig (Hg.), Neuer Wettstein. Texte zum Neuen Testament aus Griechentum
und Hellenismus 11/1 (Berlin-New York: W. de Gruyter, 1996) 850-851; Oberlinner, 1 Tim,
85; Johnson, Zimothy, 198.

%) On the possible translations of diadoyionds: BDAG, s.v.; Bartsch, Anfinge, 47; Dibelius/
Conzelmann, Pastoral Epistles, 45; Oberlinner, I Tim, 86-87.

29 Cukrowski, “Ellipsis”, 236.

») Cukrowski, “Ellipsis”, 236-237.

26 Cukrowski, “Ellipsis”, 237.
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in the difhiculty to ascertain at once absolute grammatical and thematic
consistency.”

1.2 The Ellipsis of 1 Tim 2:8-10 Revisited

The possibilities for supplying the ellipsis are not exhausted by Cukrowski’s
two proposals. In the following, two other suggestions are presented, before
returning once more to the option supplying Bodlopot TpocedyesBor.

1.2.1. Koouetv éavtdg as a Secondary Expansion

It is clear that the requirements addressed to men and women are analo-
gously structured, but they are not identical, and are more elaborately for-
mulated in v. 9. The requests addressed to women are further expanded
with other exhortations (to preserve silence, to be submitted) and prohibi-
tions (to teach and exert authority over men). Women are reminded of their
inferiority in creation and their fallacious nature, and they are promised
salvation by childbearing. All these manifold requirements and prohibi-
tions have no counterpart in the exhortation addressed to men. The most
likely explanation of this unbalance (apart from possible ideological rea-
sons) is the fact that vv. 8-9 (+10) contain a cultic rule®® largely expanded
with material reflecting the catalogues of virtues incorporated in the “sta-
tion code” tradition” and in Neo-Pythagorean exhortations to women.*

27 After a thorough analysis, Wagener, Ordnung, 74 rightly concludes: “eine eindeutige
und alle syntaktischen Merkmale befriedigend integrierende Interpretation von v9f nicht
zu finden ist”.

2 The term “cultic rule” refers here to early Christian regulations defining the attitudes to
be displayed or avoided by participants in the worship.

») Tt has been objected that the PE do not have household codes properly speaking (such
as Col 3:18-4:1; Eph 5:21-6:9), since they lack the three pairs of addressees (husband-wife,
parents-children, master-slaves) and the reciprocal obligations. Yet Verner rightly remarks
that these codes could take various forms and that specific fopoi (e.g. references to the
ndMg, to authority, or feminine virtues), are found in the PE, including 1 Tim 2 (House-
hold, 83-111). Nonetheless, the term “station code” is preferred (Verner, Household, 90, 92;
Wagener, Ordnung, 62; Marshall, Pastoral Epistles, 232-236). It is likely that the household
code tradition has been integrated into church orders (Dibelius/Conzelmann, Pastoral Epis-
tles, 44-45; Wagener, Ordnung, 62; Oberlinner, I Tim, 83, 87). L. Donelson might be right
that the household codes were fragmented and various parts were placed in different loca-
tions of the PE; e.g. 1 Tim 2:8-15; 5:1-6:2; Tit 2:1-10; 3:1-2 (Pseudoepigraphy and Ethical
Argument in the Pastoral Epistles [HUTh 22; Tiibingen: Mohr, 1986] 177).

39 Neo-Pythagorean tractates, such as Kallikratidas, ITepi oikov ebdoupoviog; Perictyone,
Iept yovaikodg Gppoviog; Phintys, Tept yuvoikog cwgpocivog (Thesleff, Pythagorean
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On the hypothesis of a composite text some authors, while asserting
that the ellipsis should be supplied with BobdAopar npocedyecbar, have
recurred to a more radical way of dealing with the passage. E. Hautsch
remarked that v. 9 in its present form is incomprehensible because of
xoopelv (éowtdg).® In his analysis of the church regulations (“Kirchen-
ordnungen”) of the PE, H.H. Mayer, taking up Hautsch, understands
vv. 9-10 as referring to women praying, and agrees that the main difhculty
of the text arises from xoouelv éovtdg.*? Vv. 8-9 refer to a cultic rule in
which v. 9 deals with the attitude of praying women, and xoopelv has to be
dismissed as a secondary expansion. Mayer suggests the following reading:

doodtog [Bodlopor mpooedyeoBon] kol yovaikog év kotaotoAfl Kooule wetd
0idodg kol cwepoolvng, [koouelv £ovtdg] uh év mAéyuacw kol xpvoio f
popyopitong i notiond moAvteAel, dAN O mpémer yovouliv Emoyyelhopévorg
BeocéBerav, 8t Epyov dryabdv.?

Mayer is followed by H.-W. Bartsch, who regards xoopelv éovtdg as an
addition by the author, modifying the cultic rule. The text reflects a later
stage in the elaboration of church regulations.*

This reading is largely based on Origen, who in his TTept edxfig inter-
preted 1 Tim 2:9-10 as referring to the manner in which women should
pray. After commenting on v. 8, he goes on stating,

npOG TOVTOIG TNV Yuvaika xpT ExeV LEALGTO EDYOUEVIIV TO KOTECTOALEVOV KO TO
KOO0V Yoyl Kol copott, Téviov udAlov éEapétmg kol Gte ebyeton aidovpévny
tov Btov kol mhoov dxdhactov kol yuvaikelow drduvnoy éEopicacoy dmd tod
Nyepovikod kol xexoopnuévny odk “év mAypoot kol xpued i popyopitong f
ipotion®d molvtedel”, dAA" oig mpémov oti kexoouficbot yuvoike OeocéPelav
, . < aqr oo s o A . « -

érayyeAdopévny [...], ©g £818a&ev év tf ovth éniotolfi 6 [Todhog Aéyov: “yuvoikog
DoaVTOG &V KOTAoTOAf] Koouag (koopie) petd aidods kol 6oEPocHYNG KOGUETY

Texts, 103-107; 142-145 and 151-154, respectively), as well as the epistolary material (e.g.
Melissa to Kleareta, in A. Stidele, Die Briefe des Pythagoras und der Pythagoreer [Beitrige zur
klassischen Philologie 115; Meisenheim an Glen: Hain, 1980] 160/161-162/163) show
striking thematic and verbal similarities with the PE. On the strategy of these pseudoepi-
graphic writings see Wagener, Ordnung, 89-92.

3V Hautsch, Evangelienzitate, 7-9.

32 Mayer, Pastoralbriefe, 32.

3 Mayer, Pastoralbriefe, 31.

3 Anfiinge, 63-64, 67-68. Bartsch reads BodAopor mpooedyesBot tog yvvoikog, and
deletes xoouelv EavTd.
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£000TAG, UM &v TAEYHOGL KoL XpLO® T Hopyopitong 1 tHotiopnd tolvteAel, GAL O
npénet yovon&iv énaryyeAdopévoig BeocéBetav, 81 Epymv dryabadv.”>

Origen interprets kotaiotoA) as demeanoutr, not attire, and connects petor
1000 (kol cwppoohvng) to women’s deportment. Thus the first part of 1
Tim 2:9-10 refers to attitude,* and only the subsequent part to the out-
ward manifestation of their inward disposition.

The reconstruction proposed by Hautsch, Mayer and Bartsch is in a way
a source-critical decision, as it is based on the hypothesis that the text com-
bines two different types of tradition. It is an attempt to explain the ambi-
guity of v. 9, as well as the obvious thematic discordance between v. 8 and
vv. 9b-12, 15b. Additionally, it solves the syntactic-grammatical difficulties
of v. 9 and the question about the verb to which the adverbial phrases
should be related. The fact that this reconstruction is based on a conjecture
is a major difficulty. Nonetheless, Mayer and Bartsch are right about the
heterogeneous character of vv. 9-15, which combine a general rule con-
cerning women’s demeanour and a cultic rule, a hypothesis taken over by
other scholars as well.”

1.2.2. Supplying the Ellipsis with the Entire Clause of v. 8

A different option to supply the ellipsis was suggested already by Chrysos-
tom. He understood ®oadtag as referring to the whole clause of v. 8. Thus
he reads: ®codtog kol t0g yuvaikeg Podlopot, enot, Oed mpociéva,
xopig 0pyfic, xopic dtohoyiouod, 6ciovg yelpog Exewy.’

This proposal was adopted by modern scholars as well. In their transla-
tion, Quinn and Wacker explicitly supply only BovAopor (“I also wish
them to be attractive / to make themselves attractive”), but they clearly
understand the text as a reference to prayer, when stating that women “are

3 Origen, Iepi ebyfg, 9.1 (GCS 2; Leipzig, 1899) 318; cf. p. 300. The GCS edition reads
koopi in the text, i.e. the adjective (kooptog) defining kotootodf], which would suggest
a reference to attire. But in the list of errata (p. 542, referring to pp. 300 and 308) this is
corrected to koopog. Already the apparatus of GCS 2, p. 318 (cf. p. 300), mentions that
Delarue reads xooplang, in agreement with codex T (also Hautsch, Evangelienzitate, 7-8).
Other textual variants in Origen are: TAéypoot, xpuod (cf. also Elliot, 41).

39 See also Hautsch, Evangelienzitate, 7-9; Mayer, Pastoralbriefe, 32.

3 Dibelius/Conzelmann, Pastoral Epistles, 44-45, followed by Brox, Pastoralbriefe, 131.
Yet Dibelius/Conzelmann argue somewhat differently from Bartsch, suggesting that 2:9ff
apply to worship a general rule regarding women.

3% Hom. VIII, PG 62, 540.
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to pray in precisely the way that the men have just been directed to [...].
Accordingly they as much as the men were obliged to participate in the
Christian liturgy, to raise their holy hands in prayer, [...] to quench per-
sonal anger and quarrelsomeness”.”

This solution is not implausible. It is supported by the otherwise enig-
matic év mavti tone, which most likely refers to all worship places in any
local community (household church),” indicating that the subsequent
clauses describe attitudes at prayer, in general, in agreement with the uni-
versal perspective in vv. 1-2.4! Bartsch thinks that this often overlooked
clause is meant to strengthen the cultic rule.*2

The question is whether one should supply the whole subordinate clause
from v. 8 or only its first part (&v mavti tone éraipoviog dciovg xetpag). If
one opts for the first possibility, vv. 9 (év xotaotoAf) xTA.) and 10 do not
have a counterpart in v. 8 and the structure is very unbalanced. In the
second option, part of the requirements are gender-specific: men are
expected to refrain from anger and debates, women from excessive
beautification.” This option may be the more likely, for reasons of compo-
sition (balanced structure) and of content. This could mean an expansion
of the cultic rule with ywpig dpyfig ktA. in v. 8, and év xotocTOAR KTA. in
v. 9, both stemming from a station code tradition.

1.2.3. Supplying PovAouct mpooevyecBon
The two previous solutions offer valuable insights which deserve attention.
The first points to the merger of sources and genres, the second offers a

%) Quinn, Wacker, Timothy, 194, 215.

0 Spicq, Epitres I, 372; Quinn, Wacker, Timothy, 209 rightly argue for “place” as “holy
place” based on biblical and extra-biblical texts. For every worship place opt Fee, 1-2 Timo-
thy, 34; Knight, Timothy, 128; Merz, Selbstauslegung, 270 as well. The broadest sense of
wherever men pray, in and outside worship-places is improbable because of the context,
where public and not individual prayers and intercessions are envisaged.

D Topoxodd. .. rdviev notelcbot denoelg. .. Drép ndviov dvBpdnwy... kol zdviov
TV v Vrepoyfi Gvtov, cf. v. 4: &g mdvrag dvBpanovg BéAel cwbfivar and v. 6: dvtilvtpov
vnep mavrov. This connection is supported by Oberlinner, 1 Tim, 87 (cf. Bartsch, Anfinge,
56), who emphasises that the general requirement of prayer is theologically grounded in the
universality of the divine saving will (2:4-6), and is connected to the universal character of
the intercessions (2:1-2): “Beten muf§ immer und iiberall so erfolgen. Doch dieses ‘iberall’
hat ein theologisches Fundament im universalen Heilswillen Gottes.“

) Bartsch, Anfiinge, 47, cf. 48-49.

) Spicq, Epitre.v I, 371, 375; Collins, Timothy, 67.
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reasonable interpretation of the parallel. However, they also create their
own difficulties (the conjecture and the unbalanced structure). Therefore
two other readings are presented here, that may be regarded as variants of
the same structure. There is no need to alter the text, and in both prayer is
implied.

BobvAopor odv mpocedyecBor todg dvSpoig
&V TovTi 10T
énaipovtog 6610vg Yelpog
xopig 6pyfig kol Sroadoyionod.

C , , R -
ocavtmg [Bodlopct npocedyesBon] [kol] yovaikog
&V KOTOOTOAR] Kooui®
ueto aidodg Kol GOPPOGHVNG KOGUETY E0VTAG,
un év mAéynacty kol xpuoio fi popyopitoig fi ipotioud molvtedel,
AL’ 0 mpémer yovouliv énoryyelhopévorg BeocéPeray, 8t Epyov dyobdv.

This reading reveals a number of quite remarkable similarities between
vv. 8 and 9-10 in terms of structure and thematic thrust. Both parts deal
with instructions concerning the way in which men and women should
pray. In both a prepositional phrase in the dative (év mavtl t6me / év
kot0.oToAfj koopuie) defines a general condition. There follow more con-
crete requirements about the manner of praying, detailed in a positive
(émoipovrog 0ciovg xelpog / peto o1dodg kol cm@pocHVNG KOGUETY EQUVTAG)
and in a negative way (yopig Opyfig kol dtohoyiopod / un év mdéypooty kol
XPVGI® N popyopitong N ILOTICUE TOAVTEAET).

The two parts are not absolutely parallel of course. A participle is used
in v. 8 (énaipovtag) and an infinitive in v. 9 (koopelv). Though formally
corresponding to €v mavti T6m®, v KaTaoToAf] koopio does not have
exactly the same function, since it qualifies the manner of praying, while
év novti tone either defines the location or emphasises the general character
of the rule. (Yet this difference is not removed by supplying merely
Bovlopot). Subsequently, éraipovtog refers to mpooedyesBor directly,
while pettr 0idodg ktA. does so only indirectly, as a further qualification
of év kataotoAf] xoouie. The qualification is expressed with an adjective
in v. 8 (6010g), and with two substantives functioning adverbially in v. 9
(netd 0idodg kol owepoovvne). The negative clauses apparently have a
different object, rebuking inward attitude in men and outward appearance
in women. But the latter is criticised precisely as an expression of an inner,
morally wrong attitude. The negative clause in v. 9 (un év xtA.) is obviously



388 K. Zamfir, ]. Verheyden /| Novum Testamentum 50 (2008) 376-406

much more elaborate (four types of adornment are listed) than its counterpart
in v. 8 (yopic with double qualification). But the list of four qualifications
in v. 9 could also be read as a sort of double qualification connected by xoi
(referring to hairdo and adornment), of which the second part is further
elaborated into a triplet (with double 7). The admonition to men has a
close parallel in Phil 2:14 (ywpig yoyyvoudv xoi Siodoyioudv)*
also be compared to 1 Tim 5:21 (ywpig npokpipotog undev. .. npdokAiowy).
The final clause in v. 10 has no counterpart in v. 8, but represents the nec-
essary complement in a p1... &AAG construction.

Thus the requirements are formulated differently, but they take a similar
place in the overall structure of the passage, and in both cases one finds an
association between outward gesture and inward disposition.

Alternatively, petd 0idodg kol cwgpooivng and xoopetv éavtdg could
also be taken with év xotaoToAf xoopi® and with un év TAéypacv kTA.
respectively:

and can

BovAopot odv mpocedyecbor todg EvSpog
v ol T0n
énaipovtog 06iovg XETpog
xopig Opyfig kol droaAoyiopuod.

hoadtog [Bodlopot tposedyesbot] [kol] yovoikog
v KoTaGTOAf} Kooui® petd aidode kol cwgposivig
KOOUELY £ovthg N év mAéypacty kol xpuoie f| popyopitoig fi notioud
TOAVTEAET,
GAA O mpéret yovouly énayyedlopévoug BeocéPera, 8t Epyav dyobdv.

This reading differs from the previous one in only one issue, the position
of netd 0idodg kol cweposvvng with respect to koouelv €ovtde. But the
function of this latter phrase remains the same. In both readings xoouetv
functions as an epexegetical infinitive, explaining the prepositional phrase
v kotooToM koopie kth.,” either in an outright positive (uetd 0idodg

) The negative clause is offered a positive counterpart in v. 15, including multiple
qualifications: Guepntotl xoi dxéporot, tékve Beod duopo.

) The epexegetical infinitive can be used to show not only the intention but also the
manner of accomplishing something, or again to explain a noun (as in Eph 3:4-6 where
elvor defines puotipiov), or an adjective (2 Tim 1:12: §bvarog... puAdEar). See G.B.
Winer, Grammatik des neutestamentlichen Sprachidioms (Leipzig, 71867) 2981, 306. See
also C.G. Wilke, Die neutestamentliche Rhetorik (Dresden/Leipzig, 1843) 166-167; E. Blass,
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Kol 6ePPOSVVNC) or in a positive and a negative way (as part of the un...
A6 clause). 4

Cukrowski argues that the reading with Boblopon npocedyecBot can-
not work because it leaves the two infinitives disconnected. But this is not
the case: npocetyesBot and xoopely are not on the same level. They do not
define two coordinate clauses, but belong to the main and the subordinate
clause, respectively, therefore they do not have to be connected by «ai.

2. 1 Cor 11:3-15 as Pre-Text of 1 Tim 2:8-15

Many authors find a striking resemblance between 1 Tim 2:8-15 and
1 Cor 14:34-35, and with good reason.”” Yet there are not many to offer
a detailed discussion of the similarities between 1 Tim 2:8-15 and
1 Cor 11:3-15. Some authors argue for a clear textual parallel,*® or notice
the thematic similarities.*” The function of 1 Cor 11:2ff as pre-text for
1 Tim 2:13 is discussed by A. Merz. However, her excellent intertextual
analysis deals with the prohibition of teaching and its legitimation from
creation and fall, and she does not focus primarily on 1 Cor 11:5-6.%°
Others establish various degrees of connection, but mostly reflect on the

A. Debrunner, E Rehkopf, Grammatik des neutestamentlichen Griechisch ((BDR]; #1976)
324 (§394). A relevant example is Acts 3:18, where nofelv defines the content of &
npokatiyyetdev. In Rom 1:28 the infinitive depends on a prepositional phrase, as in
1 Tim 2:9 (nopédwkev adTovs. . . ig dddkiuov vodv, explained by notetv).

%) The construction with pf| following the verb has a parallel in John 6:27 (with an imper-
ative: ¢py6&lecBe pn ... dGAAG) and 1 Cor 5:8 (with a subjunctive, there too in a preposi-
tional phrase). Moulton-Geden explicitly cite 1 Tim 2:9 as an example for uf following an
infinitive (W.E Moulton, A.S. Geden, Concordance to the Greek New Testament, ed. 1.H.
Marshall [London/New York, 2002, 696], their category 3). The choice for uf instead of
00(k) ... GAAG allows for the particle to deny a possibility (o0 is used to deny a fact), and is
not uncommon in later Greek. See Winer, Grammatik, 441; BDR, 357 (§429.1); LS], s.v.
un (D); BDAG, s.v. pA.

4 Cf. Roloff, I Tim, 128-130; Oberlinner, I 7im, 93; Ph.B. Payne, “Fuldensis, Sigla for
Variants in Vaticanus, and 1Cor 14.34-5”, NTS 41 (1995) 240-262 (248-249); Merz,
Selbstauslegung, 334-339; Towner, Letters, 193-194, 215, and many others.

) Holtz, Pastoralbriefe, 65.

#) See the analogy established by Liefeld, 7im-Tit, 95, 109-110; Kiichler, Schweigen, 76;
Spicq, Epz’tres I, 371, 376, 378-380, 386-387; Towner, Letters, 218 (evidence for prophesy-
ing, 226-227).

>0 Merz, Selbstauslegung, 339-343.
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common argumentation from Genesis.”' Nonetheless, the intertextual
approach shows that 1 Tim knew and used 1 Cor 11:3-15 and its co(n)text,
reinterpreting it in a restrictive manner. The evidence comes from the sim-
ilarities between the two texts and their co-text. There is an obvious the-
matic parallel between the two passages, reinforced by a number of verbal
connections. Thus both formulate rules regarding the way men and women
have to pray in the community, and they combine regulations referring to
prayer and outfit. Both legitimate the regulations with arguments from the
creation account(s) and from social conventions. Moreover, the immediate
context is very similarly structured and brings in a number of keywords
which will have an important function for the (re)interpretation carried on

by 1 Tim.

2.1 The Co-Text of 1 Cor 11:3-15 and 1 Tim 2:8-15

1 Cor 11 is part of a larger section dealing with public worship. The same
context is asserted by most commentators for 1 Tim 2:1-10(15). The latter
deliberately took over not only the topic of public prayer and regulations
concerning men and women, but also adopted and adapted a number of
concepts from the context, conveying a new meaning to the pre-text. A look
at the co(n)text is highly important, as it reveals additional elements of inter-
textuality and points to the restrictive reinterpretation of Paul, with a refer-
ence to Paul’s words, his name and his authority. This procedure is described
by A. Merz as “fictitious self-reference”, and is meant to offer a relecture of
the pre-text and to eliminate other, competing interpretations of Paul.>?

In 1 Corinthians, the cultic rule in 11:4-7a is preceded by a discussion
on alimentary rules (10:25-30). In this context Paul makes his case calling
attention to three ideas: conscience (cvveidnotg) is the governing author-
ity, unjust criticism should be rejected as PAacenuic, and his ministry
serves the universal salvation plan. Further, the cultic rule itself is intro-

>V Hanson mentions 1 Cor 11:8-12 as parallel for 1 Tim 3:13-14, especially referring to
the inherent gullibility of the woman (Studies, 65-66). Roloff admits that 1 Tim has used
the argumentation regarding man’s priority in creation, but parallels only 1 Tim 2:11-15
with 1 Cor 14:34-36 (I Tim, 129-130).

D Merz, Selbstauslegung, 231-232, 333-334; cf. ead., “Fictitious Self-Exposition of Paul:
How Might Intertextual Theory Suggest a Reformulation of the Hermeneutics of Pseudo-
epigraphy”, in Th.L. Brodie, D.R. MacDonald, S.E. Porter (eds.), The Intertextuality of the
Epistles. Explorations of Theory and Practice (New Testament Monographs 16; Sheffield:
Sheffield Phoenix, 2006) 113-132.
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duced by an assertion of Paul’s apostolic authority. These four concepts
(ovveldnotg, PAacenuio, Paul’s role in the universal plan of salvation, and
his authority) immediately precede the cultic rule in 1 Tim 2 as well, there-
fore their meaning in 1 Cor needs to be discussed.

In 1 Cor 10 Paul argues that Christians should not have a troubled
conscience (undev dvokpivovteg da v cuveldnow, vv. 25, 27), by con-
suming meat that might come from pagan sacrifices, nor by partaking in
meals with non-believers.”® The emphasis is on the freedom of conscience,
certainly without disregarding the need to prevent scandal.’* While being
aware of this requirement, Paul adds in v. 29b: tvatt yop 1 édevBepio pov
kpiveton D0 GAANG cvveldnoeng;. Although rules should govern worship
and every day life, these rules should leave space for personal freedom,
since conscience is the internal authority that in certain cases can overwrite
external rules. The idea of possessing an ability to make personal judge-
ments about what is right or wrong will be taken up again in 11:13 (év
DUIV o0101¢ kpivarte), and even the authoritative introduction of the cultic
rulein 11:3 implies a demand for personal consent (BéAo 8¢ udg eidévor).>
Even if Paul makes authoritative assertions, and his appeal is rather theo-
retical, he invites his readers to think with him.

After asserting the freedom of conscience and the respect for others’
sensitivity, Paul rhetorically asks why is he vilified (11 BAoocenuobuou;)
when he partakes in such meals with thankfulness, i.e. implicitly without
being blamed by his conscience (v. 30). The question could be interpreted
as an appeal to abstinence for the sake of those who could be scandalised,
but it is more likely to stress freedom and rejection of this unjust denigra-
tion (BAacenuia), as suggested by the following verse (“whether you eat or
drink”, not “whether you eat or do not eat”, cf. also v. 25). Therefore,
although Paul pays attention to the conscience of the other, he qualifies the
criticism of (his / a Christian’s) freedom, which in certain cases might go
against the rules, as BAacenuio.

>3 A. Lindemann rightly distinguishes between the meaning/belonging of cuveidnoig
in vv. 25, 27 and 29a respectively (Der erste Korintherbrief [HNT 9/1; Tibingen: Mohr,
2000] 231, 233). Pace W. Schrage, Der erste Brief an die Korinther (EKK VI1/2; Solothurn-
Disseldorf-Neukirchen-Vluyn: Neukirchner, 1995) 466.

0 Schrage, I Kor, 2, 461-473.

> Although commonly translated as “(I want you) to know”, (B¢Aw dpdg) ei8évon implies
not simply becoming acquainted with a matter, but also understanding and recognition
(BDAG, s.v. 0100)).

59 Lindemann, I Kor, 234: “Wenn der Christ mit Dank an Gott die Mahlzeit zu sich
nimmt [...] besteht objektiv kein Grund, ihn dafiir zu kritisieren (BAocenueiv).”
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This discussion on rules, conscience and freedom is connected with the
thought of universal salvation, expressed by Paul’s concern for the whole
church, reaching even towards the outsiders (vv. 32-33). In this context,
Paul emphasises his personal, selfless example: he is a minister of salvation,
and his only concern is the benefit of all, for the sake of their salvation
(10:33: koBag xdyo mévto maoty dpéokm un {nTtdv 10 £ucvtod cdueopov,
GG 10 1OV ToAA@Y Tva cwBdowv). His example should be followed by the
community, just as Paul himself is an imitator of Christ (11:1).

This statement is followed by an assertion of Paul’s authority, based
on the fact that he transmits the napaddoig (11:1-2). This apostolic author-
ity allows Paul to formulate or reinterpret rules regulating the life of the
community.

It is noteworthy that the co-text of 1 Tim 2:8-10 takes up the same key-
concepts (cuveldnots, Pracenuéo, universal salvation, Paul’s example and
authority), in the same chain of thought, but while changing their meaning,.

Just before introducing the section on prayer in ch. 2, “Paul”, in a
renewed empowering of “Timothy”,”” commands him to hold faith, in
accordance with what has been entrusted to him, and a good conscience
(GyoBn ovveldnoig, 1:19). Vv. 18-19 resume the commissioning articu-
lated in vv. 3-5.%% For the PE faith, basically understood as faithfulness to
the sound doctrine, finds its expression in attachment to a morally right
lifestyle and in proper religious practice,” whereas false teachers and their
adepts are deeply vicious.® Under these circumstances the intimate link
between faith and lifestyle, both assuring a good conscience, becomes
obvious. “Timothy’s” commissioning, strengthened by apostolic authority,
introduces the whole ecclesial rule in chs. 2-3 and confers a special weight
to the cultic order that follows immediately after. Moreover, in this con-
text, Gyoln ovveidnotg is both a consequence and a sign of one’s conform-

57 Vv. 18-19, cf. Oberlinner, I Tim, 51-56; Marshall, Pastoral Epistles, 406.

> Here érydmn is omitted, since in the context of combat (v. 20) it becomes less appropri-
ate. Thus Obetlinner, I Tim, 55, who rightly defines 1| koAn otpoteio as combat for the
sound doctrine and against false teachers.

> See the cultic-ethical rules regarding men/women in 1 Tim 2, cf. Tit 2:2-6, the mirror
of the éniokonog and drakdvog in 1 Tim 3 (cf. Tit 1:6-8), the instructions to Timothy
(1 Tim 5:6-8, 12; 6:11-14; 2 Tim 2:22-23; 4:10-14) and Titus (Tit 2:1, 7-8); the connec-
tion between truth and godliness in Tit 1:1. Note also the appeal to deacons in 1 Tim 3:9
to hold to the mystery of faith with xoBopd cvveldfoig. For a comparison of cuveidnoig
in Paul and the PE, see Marshall, Pastoral Epistles, 217-227, 412.

%) Cf. 1 Tim 1:8-10; 6:3-5; 2 Tim 1:15; 3:2-9.13; Tit 1:12. 16; 3:9-11.
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ity to doctrinal and community rules, not of one’s freedom from any such
rules.

Interestingly enough BAaconuéw appears also in 1 Tim 1:20. Immedi-
ately after the reference to the good conscience, BAacenuéw characterises
the attitude of Hymenaeus and Alexander as persons who have rejected
good conscience (v tveg anwoduevot, v. 19), and have made shipwreck
of their faith. If we take into account that &yof7 cvveidnoig is both con-
sequence and sign of conformity to doctrinal and congregational rules,
these paradigmatic persons represent the opposite position of that described
in vv. 18-19a,°' i.e. non-adherence to sound doctrine and to the rules
which result from it. In 1 Cor Paul, as paradigmatic Christian, is right,
although he breaks the rules, and his conscience correctly approves his
decision to do so. Thus the criticism of his opponents about not holding
to the rules is an unjust accusation, qualified as PAacenuio. Conversely, in
1 Tim 1:20 those who break the rules are rightly accused of BAocenuic, and
their rejection of doctrinal and/or congregational rules means a rejection of
good conscience and implicitly of faith, with utmost dramatic consequences.
Subsequently the combined intertextual reference to Paul through cuveidnoig
and BAacenuéo is meant to emphasise what could be regarded as the oppo-
site of 1 Cor 10:27-31, an appeal to strict adherence to doctrinal and com-
munity rules instead of freedom of conscience.

Further, in 2:1-7 “Paul” urges “Timothy” to make prayers for all men,
including the civil authorities, so that Christians may live a quiet and
peaceful life in godliness and propriety. This is good in the eyes of the sav-
iour God, who wishes the salvation of all men (to%t0 xoAdOV Ko dmdSexTOV
gvamiov 100 cothipoc Hudv Beod, d¢ ndvtog dvBpdrovg Béder cwbiivon kol
elc éniyvooy dAnBeiog éABely, vv. 3-4). In 1 Tim the situation has changed.
Paul is no longer amongst them as a model to be imitated. The universal
perspective is preserved, but the emphasis is not on the imitation of Paul’s
example, but on his paradigmatic character and his authority, received
from Christ himself (gi¢ 6 été0nv &yd khpvE kol dndstorog, 2:7). The
commissioning of the apostle in v. 7 takes up again the longer version in
1:12-16 that strongly emphasises the paradigmatic nature of Paul’s absolu-
tion and mission. Paul is not only the exemplary sinner who has found

) The question of these characters’ historicity and their possible identity with those men-

tioned in 2 Tim 2:17 and 4:14 is outside the scope of this paper. Whether historical false
teachers, or paradigmatic characters (see Oberlinner, I Tim, 56-57), they embody the rejec-
tion of sound doctrine and implicitly of good conscience.
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mercy, but also the manifestation of God’s universal saving will, and this
confers him a particular authority. While in 1 Cor Paul can still offer him-
self as an example of selfless endeavour in the service of universal salvation,
in 1 Tim he becomes a paradigmatic presence. He has experienced God’s
universal saving will. Subsequently he has become a herald of this saving
will that can be received in the éniyvooig dAnOeiog,®* and now his apos-
tolic authority is mediated by “Timothy”.

One additional change should be noted. While Paul’s universal concern,
expressed in 1 Cor 10:32-33, is motivated solely by his desire to be an
instrument of salvation, in 1 Tim 2:1-7 this concern (prayers for everyone)
is not only an expression of God’s all-embracing saving will, but has the
clear purpose to secure the quiet, peaceful and godly life of the commu-
nity. This is a major concern for the PE, reflecting the ideal of “good citi-
zenship”, in the perspective of a remote parousia.*®

2.2 The Cultic Rule

2.2.1. Fundament: The Authority of the Apostle
Both the cultic regulations in 1 Cor 11:4-7a and those in 1 Tim 2:8-10
are introduced by a clear statement on the speaker’s authority. Thus
1 Cor 11:3 relies on the preceding exhortation to follow the example of the
apostle (v. 1), and on the commendation of the community for having
preserved the tradition delivered to them by Paul (v. 2). This introductory
remark conveys a special weight to what follows. This reference is followed
by the authoritative 0éAw. The kepoAn argument serves as authoritative
introduction and fundament for the subsequent cultic rule.

The cultic rule in 1 Tim 2:8-10 in its turn relies on the authority of
the apostle, introduced in 1:18, where “Timothy” is entrusted with the
nopoyyelio.® The apostolic authority is mentioned once again in 2:7:

62 The meaning of éniyvocig dAnBelog as appropriation of the doctrinal truths is rightly
recognised by H. Von Lips, Glaube-Gemeinde-Amt: Zum Verstindnis der Ordination in den
Pastoralbriefen (FRLANT 122; Géttingen: V&R, 1979) 32-40, followed by Wagener, Ord-
nung, 97. This reinforces the authoritative thrust of the context.

) Rightly so Dibelius/Conzelmann, Pastoral Epistles, 39-40, notwithstanding criticism. It
could also reflect an attempt to cope with persecutions (Merz, Selbstauslegung, 81, follow-
ing Holtzmann, Einleitung, 286).

) For the interrelation between moportiBnut and rapoyyeAio; and for the continuity in tra-
dition, expressed by Timothy’s designation as tékvov (cf. also 1:2), see Roloff, I Tim, 101.
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“Paul” has been appointed herald, apostle and teacher of the nations,
directly by Christ (cf. vv. 5-6). Moreover, Christ is described in his rela-
tionship to God, as sole mediator, therefore God is the source of Christ’s
authority. Following this preamble, the cultic rule is introduced by the
powerful BovAopat.

However, authority is conceived in a somewhat different manner.
1 Cor 11:3, 13 implies an invitation to think with Paul, a participation of
reason in the acknowledgment of the rules, which softens somewhat the
authoritative 8éL0.® Moreover, Paul’s authority is not absolute, but he
possesses it inasmuch as he is himself an imitator of Christ, and therefore
refers to Christ.®® He is an element in the chain of transmission of what he
himself has received. Therefore his demands are authoritative insofar as
they are handed down to him (11:2, ¢f. 15:3). In 1 Tim Paul’s authority is
immediate and complete: he has been directly appointed by Christ. The
language of power does not allow for reasoning or questions. M. Wolter
remarks that his authority derives from his quality of being the first to be
saved, and this priority makes him an archetype, not an example (“Urbild”,
not “Vorbild”).%

2.2.2. Praying and Prophesying
Both 1 Cor 11:4-7a% and 1 Tim 2:8-10% regulate the behaviour of men
and women at worship.

65)

Thus rightly Schrage, I Kor, 2, 498: “Mit einem Imp. Aor. appeliert Paulus in V 13 an
die Urteilsfihigkeit der Adressaten.”
) Cf. Schrage: “dieses Mal ist Paulus Vorbild darin, daf§ er selbst ein Vorbild hat: Christus”
(1 Kor, 2, 466-467).
) M. Wolter, Die Pastoralbriefe als Paulustradition (Géttingen: V&R, 1988) 53, 56-57.
) Bartsch, Anfinge, 68 sees in 11:3 a reference to a well-established rule. See also H.
Conzelmann, Der erste Brief an die Korinther (KEK; Gottingen: V&R, 21981) 222; G.
Dautzenberg, Urchristliche Prophetie. Ihre Erforschung, ibre Voraussetzungen im Judentum
und ihre Struktur im ersten Korintherbrief (BWWANT 104; Stuttgart: Kohlhammer, 1975)
268: “cine Gemeindeordnung, welche charismatisches Reden vor der Gemeinde, Beten
und Prophezeien kennt, und [....] Minner und Frauen zu Wort kommen li3t”. For Schrage,
1 Cor 11:2 introduces the section dealing with questions related to worship, extending to
the end of ch. 14. Prayer and prophecy are a synecdoche defining worship, and Paul formu-
lates rules for women’s appearance at prayer and prophesying (I Kor, 2, 436-448, esp. 487,
505, 507). See also E. Watson, “The Authority of the Voice: Reading of 1 Cor 11,2-167,
NTS 46 (2000) 520-536 (525).
) Some object that the moral requirements addressed to men and women are generally
compelling and do not refer only to public worship. E.g. Holmes (Zexz, 90-97 passim)
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According to 1 Cor 11:4-7a worship involves not only prayer, but also
prophesying, for both men and women. The requirements are formulated
in a parallel manner (vv. 4-5):

O VTP TPOGELYOUEVOG T| TPOPNTEDMV
no.oo O YuVN TPocevyoUEvn T TpoenTELOVGX. ]

In light of ch. 14, prophecy is a form of public, religious authoritative
speech.”! Prophecy is a gift that provides edification, encouragement
and comfort to others (6 mpopntedwv dvBpdnoic Aokel oixodouny Kol
nopdxAnow kol mopapvdiov, 3b). Moreover, prophecy edifies the church
(4b, cf. v. 5). Because compared to tongues prophecy is an intelligible,
edifying form of instruction, Paul states his preference: év éxkkAnoiq 0édo
Tévte Adyoug 1@ vol nov AaAijcor, vo kad aAkovg koo (v. 19).7> This
assertion proves not only the communitarian aspect of prophesying, but its
character of instruction as well (cf. also vv. 26-31). This dimension of
teaching/instruction as an unambiguous function of prophecy is also
affirmed in 14:31, where Paul encourages all to prophecy: tvo wavreg
uavBavaooty kol névieg napakordvral. These considerations are impor-
tant for the way we read 1 Cor 11:4-5.

In 1 Cor 11 the issue is not praying or prophesying as such, but the way
one behaves in doing so. There is no consensus on what exactly Paul means
by xotokeAbnto in v. 6, said of women, and xatd xepoAfic Exwv’® in v. 4
referring to men. According to a common interpretation women have to
be veiled.” Yet kéAvppo does not appear in the text. Conversely, based on

rejects the congregational context, up to the point of suggesting that given the morphological
choices (818doxewv, avBévtery in pres. inf.) the text refers to an ongoing “nagging” of men
by women, not to authoritative teaching. The interpretation is unconvincing. Moreover the
general validity of moral principles is not an impediment for formulating specific expecta-
tions with respect to behaviour at worship.

79 TIpocebyopot 1@ 0ed is used once more in v. 13.

D For prophecy as authoritative speech: Lindemann, I Kor, 240, 297, 299.

72 For the understandable character of prophecy as edification and instruction (contrasted
to glossolalia), see Lindemann, I Kor, 240, 297-300, 310; U. Luz, “Stages of Early Chris-
tian Prophetism”, Sacra Scripta 5.1 (2007) 45-62 (53-54).

73 Kad, followed by a genitive is a “marker of extension or orientation in space or specific
area [hanging down from the head]”, BDAG, s.v.

™ Kiichler, Schweigen, 73-74, 92-96; Johnson, Timothy, 206 ]. Delobel, “1 Cor 11,2-16:
Towards a Coherent Interpretation”, in A. Vanhoye (ed.), Lapétre Paul : Personnalité, style
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the references to hair in vv. 6.14-15, several authors think that the regula-
tion actually concerns hairdo, and that the main issue is rather that of
assuming gender roles, as suggested by the argument from nature in v. 14.7
A number of early Christian readers supplied xotd keadfig €xwv with
k6un,”® but nonetheless regarded the demand concerning women as refer-
ring to veiling.”” Whatever the case may be,”® it is obvious that public
prayer and prophesying, performed by both men and women, is connected
to requirements regarding an appropriate appearance.

In 1 Tim 2:8-10 men are explicitly instructed to pray with the appropri-
ate spiritual attitude. The discussion of the ellipsis has shown that the
demand addressed to women is more ambiguous. Nonetheless, supplying
Bovlopon mpocedyecBor allows for interpreting vv. 9-10 as referring to
women at prayer. Now only prayer is in view: prophesying is not men-
tioned. However, in vv. 11-12 there is a reference to teaching as a form of
authoritative speech: women are exhorted to learn (LoavBdve) in full sub-
mission” and are forbidden to teach or exert authority over men.*

When comparing the expectations in 1 Tim 2:8-10 with those in
1 Cor 11:4-7a, some key-words and themes from 1 Cor are repeated, but

et conception du ministére (BETL 73; Leuven: Peeters, 1986) 369-389; Watson, “Author-
ity”, 522.

7 Schrage, 1 Kor, 2, 492-494, 505-509; H.-J. Klauck, 1. Korintherbrief (NEB.NT; Wiirz-
burg: Echter, 1984) 80-81; J. Murphy-O’Connor, The First Letter to the Corinthians, in
R.E. Brown, J.A. Fitzmyer, RE. Murphy (eds.), The New Jerome Biblical Commentary
(Englewood Cliffs, NJ: Prentice Hall, 1990) 798-815 (808-809); Lindemann, I Kor,
240-241. Cf. E. Schiissler Fiorenza, In Memory of Her: A Feminist Theological Reconstruction
of Christian Origins (New York: Crossroad, ?1990) 230 (hairdo not as a gender-specific
symbol, but as a sign of women’s prophetic authority).

79 Chrysostom, In Epist. I ad Cor. Homil. XXVI, PG 61, 213, 217; Theophylact, Expositio
in Epistolam I ad Corinthios, PG 124, 696AB. None of them assumes that the same type of
rule should be understood as referring to both men and women.

77 Some mss (vg™; Ptol") and a number of patristic witnesses read velamen | kGAhopo.
instead of ¢€ovcia (Y NA and the note in WH 2, 116).

78 Others leave both possibilities open: Merz, Selbstauslegung, 340.

7 On the PE’s scorn of women’s useless endeavour to learn, and the meaning of pov8éveuv:
Wagener, Ordnung, 96-97; Merz, Selbstauslegung, 285-286.

80 Merz correctly shows that the very act of teaching men by women was seen in antiquity
as an illegitimate exercise of authority (Selbstauslegung, 294); see also Wagener, Ordnung,
75-76. Pace Kostenberger, “A Complex Sentence Structure in 1 Timothy 2,127, in Késten-
berger et al., Women, 81-103, whose detailed analysis is overshadowed by an aprioristic
wish to prove that with 008¢ Paul forbids women to exert two intrinsically positive, funda-
mentally different acts.
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in a noteworthy manner, implying omissions and expansions, as well as the
re-interpretation of the recurring themes.®!

Both texts address the issue of prayer in the context of public worship. ITag
avip mpooevyouevog i mpogntevwy in 1 Cor 11:4 can be paralleled with
npooevyecBot tovg Gvdpag in 1 Tim 2:8. If mpooedyecBou is supplied in
1 Tim 2:9, the reading parallels néioa 3¢ yovn npocevyopévn i Tpogntedovon
of 1 Cor 11:5.82

An additional link between the two texts is created by the interconnec-
tion between prayer and the appropriate outward appearance at worship.
Some suggest that the phrase 6ctovg xelpog in 1 Tim 2:8 could also refer
to a symbolic physical purity.® Vv. 9-10 extensively discuss women’s
appearance, with reference to respectable apparel and to the way they
should (not) wear their hair (uny év nAéynoctv). These motifs recall the
regulation regarding feminine (hair)wear in 1 Cor 11:5-6, 13, 15. Another
verbal and thematic link is realised by the requirement of a worthy manner
of adorning (6 npénet, 1 Tim 2:10), which corresponds to Paul’s rhetorical
question in 1 Cor 11:13 (rpénov éotiv;).** One could object that 1 Tim
2:10 refers only metaphorically to adornment, actually envisaging a moral
attitcude, but vv. 9b-10 clearly touch upon the manner of dressing. On the
other hand, both texts regulate the outward appearance as manifestation of
a morally fitting or inappropriate attitude.

A very strong link between the two texts is realised by the theological
legitimation of the cultic rule, a matter that will be addressed below (2.2.3).

Beside the clear thematic and verbal connections, there are obvious
differences as well. The most striking difference is the absence of prophecy.

80 Comparing 1 Cor 11:2-16 and 14:33b-36, Dautzenberg (Prophetie, 268-273) suggested
that they represent two different types of community rule, an earlier, charismatic-Pauline
one, and a later one, marked by Jewish (Hellenistic Jewish-Christian) influences, which
would also be reflected in 1 Tim 2:11f. Yet, the silencing of women as specific (Hellenistic)
Jewish rule is questioned by the evidence of women in leadership in Hellenistic Jewish
communities: B.J. Brooten, Women Leaders in the Ancient Synagogue (Brown Jewish Studies
36; Atlanta, GA, 1982) 32, 35-99, passim; PW. van der Horst, “The Jews of Ancient
Crete”, in id., Jews and Christians in Their Graeco-Roman Context. Selected Essays on Early
Judaism, Samaritanism, Hellenism, and Christianity (WUNT 196; Ttibingen: Mohr, 2006)
12-27 (25-27); Oberlinner, I Tim, 95, n. 45. Ancient Greek literature abounds with texts
restricting women’s public speech.

820 Holtz, Pastoralbriefe, 65; Liefeld, Tim-Tit, 95, 109-110.

83 As suggested by Spicq, Epitrfs I, 373; Collins, Timothy, 66. This meaning is debatable.
89 Bartsch, Anfinge, 68 relates it to Tit 2:3, considering that both are to be understood on
the background of 1 Cor 11:13.
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In 1 Tim 2:8 men are no longer supposed to prophesy. Prophecy basically
disappears from the PE.® The cognate tpognreiag appears twice in 1 Tim
(1:18; 4:14), in both cases in relation with “Timothy’s” institution/
“ordination” as successor of Paul and defender of the sound doctrine. (A
prophet appears once in the PE, in Tit 1:12, in a rather negative context).
This “institutionalisation” of prophecy goes together with the omission of
prophesying as a gift or attribution of regular members of the community,
let them be even men.

For women, what was still obvious for Paul in 1 Cor 11:5, 13, has
become either ambiguous (prayer), or inconceivable (prophecy) in 1 Tim 2.
Since 1 Cor 14:19, 31 describes prophecy as a form of authoritative speech
and instruction, which provides the possibility to learn (navBdve), it is
probable that the exhortation addressed to women to learn in silence, par-
alleled by the prohibition to teach or exercise authority over men in 1 Tim
2:11-12 is a fictitious self-reference and self-correction, excluding women
from any form of public authoritative speech and correcting Paul’s permis-
sive attitude toward women prophesying.

A particular problem arises with respect to the subject of prophesying
and learning in 1 Cor 11 and 14, and the relationship of these texts with
1 Tim 2:11-12. In 1 Cor 11:5 it is obvious that women prophesy. Further,
according to 14:31, all are allowed to prophesy: they only need to respect
a certain order, so that everyone may learn and receive encouragement.
Hence there is an obvious reciprocity in both prophesying/instructing and
learning. This reciprocity is nonetheless denied in 14:34-35, expecting
women to keep silent. The latter text has striking semantic and thematic
similarities with 1 Tim 2:11-12 that have been explained in various ways.*
Based on text- and literary-critical arguments and on the contrast to 1 Cor

%) Rightly Roloff, I Tim, 102.

%) Several scholars convincingly argue for the literary dependence of 1 Tim 2:11-12 on
1 Cor 14:34-35 (Roloff, I Tim, 128-130; Wagener, Ordnung, 94-96; Merz, Selbstauslegung,
334-339). Those who plead for the authenticity of 1 Cor 14:34-35 often assume two
different Pauline regulations: Towner, Lezters, 194; Witherington, Lesters, 221-222, and
even Marshall, Pastoral Epistles, 439-441 (though an adept of allonymity). A few think
that 1 Cor 14:34-35 is more restrictive than 1 Tim 2:11-12, e.g. Dautzenberg, Propheti,
258-260 (but his argumentation is not convincing). K. Thraede regards the interpolation
in 1 Cor later than 1 Tim 2; both reflect a restrictive post-Pauline tradition (Arger mit der
Freiheit. Die Bedeutung von Frauen in Theorie und Praxis der alten Kirche, in G. Scharffenorth,
K. Thraede, Freunde in Christus werden. .. : Die Beziehung von Mann und Frau als Frage an
Theologie und Kirche [Gelnhausen: Burkhardhaus, 1977] 112, cf. 109).
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11:5 and the rest of 1 Cor 14, a significant number of scholars regard vv. 34-35
as an early interpolation, probably by the time when the Corpus Paulinum
was edited.¥ A few defend their authenticity, either because no manuscript
omits these verses, the text-critical evidence for an interpolation being regarded
as unconvincing,* or because of a certain understanding of inspiration.*
The debate within scholarship regarding the authenticity and interpre-
tation of 1 Cor 14:34-35 shows not only the contradiction between this
text and 11:5, but also the fact that the scope of silencing is differently
understood. Those scholars who regard the verses as Pauline, but nonethe-
less perceive the tension with 11:5, tend to limit the prohibition to disre-
spectful intervention of Corinthian women during the service.” Precisely

87 J. Weils, Der erste Korintherbrief (KEK 5; Géttingen: V&R, 1910) 342; Thraede, Arger,
111-112; Ch. Senft, La premiére Epitre de Saint Paul aux Corinthiens (CNT I1.VII; Laus-
anne/Paris: Delachaux et Niestl¢é, 1979) 182-183; Dautzenberg, Prophetie, 257-273;
Conzelmann, I Kor, 298-299; Payne, “Fuldensis”, 240-262; id., “Ms. 88 as Evidence for a
Text without 1 Cor 14.34-57, NTS 44.1 (1998) 152-158; Ph. Payne / P. Canart, “The
Originality of Text-Critical Symbols in Codex Vaticanus”, N7 42 (2000) 105-113; Payne,
“The Text-Ciritical Function of the Umlauts in Vaticanus, with a Special Attention to
1 Corinthians 14.34-35: A Response to J. Edward Miller”, /SNT 27.1 (2004) 105-112;
G. Fee, The First Epistle to the Corinthians (NICNT; Grand Rapids: Eerdmans, 1987)
699-705; Schrage, I Kor, 3, 458, 479-492 and the quoted literature; Klauck, I Kor,
107-108; J. Murphy-O’Connor, I Cor, 811-812, cf. id., I Corinthians NTM 10; Dublin,
1979) 133; R.B. Hays, First Corinthians (Interpretation; Louisville, KY, 1997) 245-249;
Oberlinner, I Tim, 93-94; W.O. Walker, Interpolations in the Pauline Epistles (JSNTSup
213; Shefhield: Sheffield AP, 2001) 63-90; Lindemann, I Kor, 316-321; Merz, Selbstausle-
gung, 335-336; E Watson, “The Authority of the Voice”, 520-536 (525); ].E. Epp, Junia
The First Woman Apostle (Minneapolis: Augsburg Fortress, 2005) 15-19.

8 C. Niccum, “The Voice of the Manuscripts on the Silence of Women: The External
Evidence for 1 Cor 14.34-5”, NTS 43 (1997) 242-255; ].E. Miller, “Some Observations on
the Text-Ciritical Function of the Umlauts in Vaticanus with a Special Attention to 1 Cor-
inthians 14.34-35”, JSNT 26.2 (2003) 217-236, but they often misrepresent Payne’s posi-
tion. See also E. Schiissler Fiorenza, Memory, 230-233.

) A. Robertson, A. Plummer, A Critical and Exegetical Commentary on the First Epistle of
Saint Paul to the Corinthians (ICC; Edinburgh, 1911) 324-325 (1 Cor 11:5 only hypo-
thetical); C.T. Craig, J. Short, I Corinthians (The Interpreter’s Bible X; New York, 1953)
3-262 (212-213); W.H. Mare, I Corinthians (The Expositor’s Bible Commentary X, Grand
Rapids, 1976), 276-277. Yet a number of authors seem to be undecided: EE Bruce, 1 and
2 Corinthians (New Century Bible; London, 1971) 135; cf. W.E. Orr, J.A. Walther, 1 Cor-
inthians (AB; New York, 1976) 313: unless Paul is contradicting himself, or the verses are
an interpolation.

% Schiissler Fiorenza, Memory, 230-233 (a limited prohibition addressed to wives publicly
commenting on men’s utterances); J. Kremer, Der erste Brief an die Korinther (RNT;
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this choice to limit the interdiction to inconsiderate (small)talk, without
applying it to teaching/prophesying, indicates that the text could have
been liable from the beginning (even when an interpolation) to less restric-
tive interpretations. Thus one could assume that the author of 1 Tim has
attempted to interpret this text in a restrictive and unequivocal manner,
leaving no doubt about the full exclusion of women from public ministry
and teaching.” Yet other scholars who regard 1 Cor 14:34-35 as inauthen-
tic, based on the obvious verbal and thematic similarities with 1 Tim 2:9-15,
argue even that both texts could stem from the same or a similar patriar-
chal-misogynistic circle.”

At any rate, 1 Tim 2:8-15 clearly narrows down the possibilities that are
still open in 1 Cor 11. This is particularly true for women, but to a certain
degree for men as well.

2.2.3. Legitimation

2.2.3.1 Theological Legitimation

In 1 Cor 11:3-16 Paul legitimises the rules regulating male and female
appearance at public worship by the kepoAn symbolism and by a double
reference to Gen in vv. 7 and 9.

The meaning of his first argument (v. 3) is a matter of debate. A com-
mon interpretation of the kepoAn| metaphor asserts the subordination of
the woman. Nonetheless, a number of authors suggest that Paul simply
alludes to Gen 2, stating that the man is the source of the woman’s exist-
ence.” Yet, even mere precedence in creation may suggest a hierarchical
relationship between man and woman.

Regensburg, 1997) 312 (disturbing speech); Chr. Wolff, Der erste Brief des Paulus an die
Korinther (ThHKNT 7; Berlin, 22000) 341-346; Towner, Letters, 215 (particular forms of
speech, e.g. unrestricted interpretation of tongues or prophecy, or interaction with men).
The attempt to mitigate the prohibition is unconvincing.

oV Thus Roloff, I Tim, 128-130; Merz, Selbstauslegung, 334-339.

2 Conzelmann, I Kor, 299; Dautzenberg, Prophetie, 272; Hays, 1 Cor, 247; Schrage, 1 Kor
(EKK VII/3), 486-487, 490; Murphy-O’Connor, I Cor, 811; Lindemann, I Kor, 318-319.
An alternative to this position is represented by Bartsch, Anfinge, 68-70, who assumes that
both texts represent cultic rules, differing insofar as 1 Tim 2:9-10 expands the scope of cultic
regulations to general attitude. Some of these authors even suppose that 1 Tim 2:9-15 could
stem from the same circle which formulated the household codes in Eph and Col, but it is
more likely that 1 Tim reflects a later, more conservative tradition (see Wagener, Ordnung, 63).
%) This reading is based on the fact that in ancient Greek kepoAn is not used as “ruler”, but
as “source”: Murphy-O’Connor, I Cor, 808; Schrage, I Kor, 2, 501-505 and the quoted
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A reference to the first account of creation appears in v. 7: the man is
not supposed to cover his head (or to wear long hair), because he is the
image and glory (eikav xoi 86&a) of God. This is not only an allusion to,
but also a reinterpretation of Gen 1:26-27, since in Paul the resemblance
to God is a male attribute.

The third argument (v. 9) draws from Gen 2. Paul reinforces the implicit
androcentrism of the account, emphasising that “man is not from (éx)
woman, but woman from man; nor was man created for/through (1)
woman, but woman for/through man” (vv. 8-9). Nonetheless, his subse-
quent reflection seems to correct this one-sided perspective, as he goes on
stating the interdependence between man and woman, even in terms of
origin (11:11-12).

1 Tim 2:13 legitimates the restrictions regarding women’s public role’*
by references to Gen 2-3. In 1 Tim 2 there is no mention anymore of the
woman being the man’s 86&a.. The chronological precedence of the man in
creation (Gen 2), understood as a sign of his superiority, becomes even
more categorical: the reciprocity-statement of 1 Cor 11:11-12 can no
longer be found in 1 Tim 2. Additionally, submission and exclusion are
legitimised not only by the chronological order of creation, but also by a
reference to the Fall, in the interpretative line of Sir 25:24 and Philo (QG I).
The woman (not only Eve!) is allegedly liable to deception by nature.”®
Thus in 1 Tim 2 “Paul” makes use of another fictitious self-reference, in
order to severely restrict the public ministry of women, based on the order
of creation and on additional hamartiological arguments.

literature; Klauck, I Kor, 81; cf. also LS]J, s.v. kepoAn|. For the use of xepaA in the sense
of “ruler” pleads Fitzmyer, “Kephalé in I Corinthians 11:3”, Interpretation 47.1 (1993)
52-59. It is possible however that Paul has a subordinationist view of both Christology (cf.
1 Cor 15:24-28) and society. This reading of 1 Cor 11:3 will be preferred by Eph 5:22-24,
which legitimates women’s submission from the man’s headship. Theophylact combines the
two meanings: the head of the woman is the man, to rule her, the head of Christ is God, as
his cause, like the Father is the cause of the Son (Exp. Ep. I Cor. XI, PG 124, 693CD). See
also BDAG, s.v. kegan, “being of high status”, denoting superior rank.

9 It is not the aim of this paper to discuss the reasons for the prohibition to teach or to
exert authority over men, nor its various interpretations.

%) Merz rightly speaks of the “neutralisation” of the potential corrective function of
1 Cor 11:11-12 (Selbstauslegung, 341-343).

% The argumentation based on the woman’s predisposition to be deceived has already been
used by Philo, QG (SC 34A, Paris: Cerf, 1979) I, 33 (100/101). Cf. QG I, 43 (SC 34A,
108/109).



Text-Critical and Intertextual Remarks on 1 Tim 2:8-10 403

2.2.3.2  Social and Natural Legitimation

The rules regulating dressing and hairstyle were obviously part of a social
code, as proved by a vast number of ancient sources.” Dressing code and
rules regulating hairdo were related to gender roles, and implicitly to bio-
logical roles.” This interrelation is exemplified by Paul’s argument from
nature in 1 Cor 11:14.”” The same kind of connection between social
expectations regarding feminine adornment and gender roles can be found

7 “Most women, if they are taken away their shoes ornamented with gold, their necklaces,

bracelets, their purple and pearls (nopyapitorg), will stay indoor” (Plutarch, Coniug. Praec.,
Mor 142C, LCL). Compare Mor 141E: “that adorns or decorates a woman, which makes
her more decorous. It is not gold or precious stones or scarlet that makes her such, but
whatever invests her with that something which betokens dignity, good behaviour, and
modesty.” See also Melissa’s letter to Kleareta: “Exoig v énl tdg Syiog éphBopc pev
copelov aidodg dvti edxlog, kodokayabiov 8¢ kol koouidtoto kol coepocivay dvti
XPVoD kol opopdydm. od Yop é¢ tov Tog £60dtoc moAvTédeloy @rAokalely Sel To
yAyxduevoy 10g c0epoctvac, GAL &g Ty oikovopiav 1@ oikw (Stidele, Briefe, 160-163
[160,15-17.18-19]). On ancient criticism of costly adornment and hairstyles see also Dibe-
lius/Conzelmann, Pastoral Epistles, 46; D. Balch, Let Wives Be Submissive. The Domestic
Code in I Peter (SBLMS 26; Chico, CA: Scholars, 1981) 101-102; Wagener, Ordnung,
83-85; Marshall, Pastoral Epistles, 449-450; Towner, Letters, 208-209, Witherington, Let-
ters, 224-225.

% Long hair and elaborated hairstyle in men were regarded as a sign of homosexuality/
pederasty, repudiated as effeminacy, cf. Philo, Spec. leg. 3.37 (SC 25, Paris: Cerf, 1970, 80):
undév dumdpevpa tic Eppevoc yevedc édvieg vmotdgesBor meprpoavde odtmg T thg
kepoAfG Tpixog dvamAdexdpevot kol drokoopodpevol. His view on gender roles and sex-
ual behaviour according to nature, marked by external appearance, is shared by Pseudo-
Phocylides as well. Both follow Plato’s view on nature and gender/sexual roles. See the
ample discussion by R.B. Ward, “Why Unnatural? The Tradition behind Romans 1:26-
277, HIhR, 90.3 (1997) 263-284; cf. P. W. van der Horst, Pseudo-Phocylides and the New
Testament, in id., Essays on the Jewish World of Early Christianity NTOA 14; Gottingen:
V&R, 1990) 19-34; Murphy-O’Connor, I Cor, 808-809; Klauck, I Kor, 80. Untied
long hair in women marked participation in ecstatic cults, assimilated with moral and
sexual impurity, while short hair was regarded as unfeminine (Schiissler Fiorenza, Memory,
227-228; Klauck, I Kor, 80-81; Schrage, I Kor, 2, 492-494, 505-509; Kiichler, Schweigen,
79-82).

) On the relationship between veiling, hair and sexuality see T.W. Martin, “Paul’s Argu-
ment from Nature for the Veil in 1 Corinthians 11:13-15: A Testicle Instead of a Head
Covering”, /BL 123.1 (2004) 75-84. His argument makes sense in the context of wild
ancient physiological speculations. Whether Paul had indeed such physiological explana-

tion in mind, is difficult to tell. The argument from nature could also imply that men and
women should assume gender roles (in agreement with their biological role), as suggested
e.g. by Philo’s condemnation of passive and active pederasts (Spec. leg. 3.37, 39); see also 3,
32-33, 34-36 on other practices “against nature”.


http://www.ingentaconnect.com/content/external-references?article=0021-9231(2004)123:1L.75[aid=8446616]
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in 1 Tim 2:9-15 as well. The author not only offers a stereotyped descrip-
tion of the manner in which women are supposed to dress, but he also
asserts that the only acceptable role through which women can attain sal-
vation is childbearing.

3. Conclusion

The first part of the essay has shown that there are several ways for dealing
with 1 Tim 2:9. Koopelv éavtdg may be deleted as a secondary expansion,
or the ellipsis can be supplied with the entire clause in v. 8, with BodAopon
or with Bodhopon mpocsedyecBot. The latter reading does not interfere with
the text, it can work grammatically, and it provides a thematic unity
between vv. 8 and 9-10. Yet none of these solutions is without difhiculties,
and the text is ambiguous. This ambiguity is due to a merger of literary
genres, and proves to be ideologically useful. As such it is likely to be inten-
tional, as indicated by the similarly equivocal 1 Tim 3:9.'%

The intertextual approach shows that 1 Timothy very likely used as a
pre-text the cultic rule found in 1 Cor 11, together with its broader con-
text. This rule addressed praying and prophesying men and women, and
articulated certain expectations regarding their appearance at worship.
The rule was given a theological (Gen 1:26-27; 2:21-23) and a social-
natural legitimation, based on gender roles. 1 Timothy amplifies Paul’s one-
sided reading of Gen, eliminating the positive reference to Gen 1:26-27, as
well as Paul’s concession on the interdependence between man and woman.
The author proposes a restrictive, “corrective” re-interpretation of 1 Cor
11:11-12. To the theological legitimation based on the priority of man in
creation 1 Timothy adds a hamartiological argument from Gen 3. More-
over, the relecture of Gen 3 is profoundly unilateral, making Eve the sole
responsible for the Fall, and extending this blame to all women.

Additionally the meaning of the catchwords taken from the context
(ovveidnotg, Pracenuio, Paul’s example and apostolic authority) is also
modified, in order to “correct” some Pauline ideas. Thus freedom of con-
science is replaced with perfect adherence to sound doctrine and strict

199 Oberlinner, I Tim, 142 thinks that the author is probably obliged to mention the
deaconesses in the catalogue of ministers, as they fulfil their task in the church for a longer
time, but this brief, almost hidden reference in the mirror of the deacons, in the broader
context of the silence commandment suggests that he places them in the shadow of their
male colleagues, with the probably voluntarily ambiguous yovoikeg.
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observance of the ecclesial rules, which guarantee a good conscience. “Paul”
becomes an absolute reference-point whose will is manifested in “Timothy™’s
authority.

A second pre-text used in 1 Tim 2 is a combination of a station code
tradition and Neo-Pythagorean-like exhortations, based on popular philo-
sophical z9poi regarding women and specific gender roles. These comprise
requirements about the modest, respectable attire and adorning with good
deeds instead of jewellery. Other r9poi refer to typically feminine virtues,
such as aidd¢ and cwepoocivn, silence and subordination to man.!!
Through the expansion of the congregational context with the station code
tradition, 1 Timothy extends the scope of the restrictive rule to both the
role of women in the church and in Christian life in general.

Men’s prayer is further regulated and prophecy is eliminated. A cha-
risma potentially given to everyone is replaced by the institutional ministry
that secures the orderly life of the community. This order is safeguarded by
“Timothy”, who acts with “Paul’s authority. Prophecy has no place in the
cultic rule anymore, because authoritative instruction is no longer an attri-
bute of any Christian, not even of men, but of ordained office-holders.

Further, 1 Timothy not only omits prophesying in case of women, but
also obscures the reference to tpocedyopot, opting for the more ambigu-
ous moovtog [koi] yuvolkag. This ambiguity is enhanced by the combi-
nation of the cultic rule with the station code tradition.'** While prophecy
is described by Paul as a form of instruction, of authoritative speech
(1 Cor 14:19, 31), open to women (11:5), 1 Timothy prohibits women to
teach or to exert authority over men. This prohibition, formulated in line
with 1 Cor 14:34-35, is a fictitious self-reference, which comes to “cor-
rect” 1 Cor 11:5. Implicitly, 1 Timothy also “corrects” the potentially
“misleading” Pauline assertion that all should learn (pavBéve, 1 Cor 14:31).
Through another unmarked corrective fictitious self-reference “Paul” now
clearly states that women should not teach, but should learn (pavBéve) in
all submissiveness.

100 A. Malherbe, “The Virtus Feminarum in 1 Timothy 2:9-15”, in M.W. Hamilton, Th.H.
Olbricht, J. Peterson (eds.), Renewing Tradition. Studies in Texts and Contexts in Honor of
James W, Thompson (PTMS 65; Eugene, OR: Pickwick, 2007) 45-65; Merz, Selbstausle-
gung, 275-276.

192 Bartsch has rightly remarked that the reason for the difficulty of delimitating the cultic
rule from the rules regulating general behaviour lies in the fact that the author himself is
not interested in such delimitation (Anfinge, 60). Cf. Guthrie, Pastoral Epistles, 74.
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Thus in 1 Timothy “Paul” reinterprets Paul, who had clearly endorsed
men to pray and to prophesy, i.e. publicly exercise authoritative speech,
and had manifested at least a tacit approval of women praying and proph-
esying. In 1 Tim 2:8-15, men are to pray, but they are no longer expected
to prophesy. Women are left in an ambiguous position: the formulation of
the requirements is vague enough to presume that they are or are not per-
mitted to pray in public. What is obvious is that they are certainly prohib-
ited from speaking with authority, and they are only expected to adopt the
traditional gender role of household management and childbearing.

The ellipsis in 1 Tim 2:9 is more than a grammatical nicety.
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