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Mary as a New Eve in the Thought of St Paul
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Abstract

Although the theme of Mary as a new or second Eve is first explicitly
found in the writings of Justin Martyr, there is an antecedent proba-
bility that it is of apostolic origin and familiar to St Paul. I argue that
this theme helps to interpret several passages in the Pauline corpus that
have remained without adequate explanation. The first and principal
passage discussed is 1 Cor. 11:11-12, where the phrase ‘the man by
the woman’ is put in parallel with the original formation of the woman
‘from the man’. Once it is thus accepted that St Paul understood the
Virgin Mary through this typological lens, three others passages are
seen to yield a more coherent and richer sense: ‘made of a woman’ in
Gal. 4:4; ‘saved through child-bearing’ in 1 Tim. 2:14-15; and ‘each in
his own “tagma”’ in 1 Cor. 15:23.
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According to St John Henry Newman, the ‘great rudimental teaching
of Antiquity from its earliest date’ concerning Mary is that ‘she is the
Second Eve’.1 The first author known to have drawn an explicit parallel
between Eve and Mary is Justin Martyr in his Dialogue with Trypho,
written around 160. Newman, however, believed that this presentation
of the mother of Jesus Christ must have formed part of the teaching of
the apostles themselves, given its widespread presence in the Church
from a very early date.2 Is there evidence for this claim in the writings

1 J. H. Newman, A Letter Addressed to the Rev. E. B. Pusey, D.D., on Occasion of His
Eirenicon (London: Longmans, Green & Co., 1900), p. 31.

2 Ibid., 140-41: ‘St. Justin, St. Irenæus, Tertullian, are witnesses of an Apostolical tra-
dition, because in three distinct parts of the world they enunciate one and the same definite
doctrine. And it is remarkable that they witness just for those three seats of Catholic teach-
ing, where the truth in this matter was likely to be especially lodged. St. Justin speaks for
Jerusalem, the see of St. James; St. Irenæus for Ephesus, the dwelling-place, the place of
burial, of St. John; and Tertullian, who made a long residence at Rome, for the city of St.
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of the New Testament? In recent years, some authors have argued that
there is, appealing to the Gospel of St John and the Book of the Apoc-
alypse.3 My suggestion, however, is that this theme also sheds light on
four difficult passages in the writings of St Paul.

Many readers will probably be surprised at this proposal, since it is
commonly thought that the only reference in the Pauline epistles to the
mother of Jesus comes in the Letter to the Galatians: ‘When the fulness
of the time came, God sent forth his Son, born of a woman, born under
the law’ (Gal. 4:4).4 On the other hand, if there is reason to suppose
from the patristic data that the characterisation of Mary as antitype of
Eve formed part of the apostolic teaching, it would be surprising if
there were no allusions to this theme in St Paul, not only because of
the range of his thought and his typological use of the Old Testament,5

but also because he alone among the writers of the New Testament
explicitly uses Adamic typology in regard to Jesus Christ, referring to
him as ‘the last Adam’ (1 Cor. 15:45) and ‘the second man’ (1 Cor.
15:47).6 Given that Adam and Eve are, so to speak, correlative ideas, it
is antecedently plausible that the author who introduced these phrases
into Christian thought would have had in mind also a second, or last
Eve.7

The order I shall follow in analysing these four passages is neither
chronological nor strictly thematic but rather, heuristic. I shall begin

Peter and St. Paul’. A similar opinion was expressed in the 20th century by the patrologist
Joseph Lebon (1879-1957); see J. Lebon, ‘New Eve’, in Theotokos: A Theological Encyclo-
pedia of the Blessed Virgin Mary, ed. Michael O’Carroll (Dublin: Dominican Publications,
1982), p. 140. Georges Jouassard (1895-1981) inclined to the same opinion; G. Jouassard, La
Nouvelle Eve chez les Pères Anténicéens, Bulletin de la Société Française d’Études Mariales
12 (1954), pp. 35-54. On the other hand, Luigi Gambero writes that ‘Justin was probably the
first author to use the Eve-Mary parallel’; The Blessed Virgin Mary in Patristic Thought (San
Francisco: Ignatius, 2019; originally published in 1999), p. 46.

3 See, for example, Brant Pitre, Jesus and the Jewish Roots of Mary (New York: Image,
2018), pp. 24-33. Thus, in Genesis 3:15 a prophecy is made to the serpent in the presence of
Eve that he will bruise, or ‘lie in wait for’ (Vulgate), ‘the seed of the woman’; Apoc. 12:1-4
speaks of ‘a woman’ whose offspring, a Messianic figure, is a target for the dragon, iden-
tified as ‘the old serpent’ (12:9). Again, the temporal indications in Jn. 1-2 suggest that the
evangelist is presenting the beginning of Jesus’s ministry as the first week of a new creation,
which, like the first week of the old creation in Gen. 1-2, concludes with a wedding: only
Jesus and Mary are named at this wedding, and Mary, who is addressed only as ‘woman’ (Jn.
2:4), invites Jesus to perform his first sign, somewhat as the ‘woman’ of Gen. 3 invites Adam
to commit his first sin.

4 All biblical quotations are taken from the English Revised Version, unless otherwise
stated.

5 For example, the allegory of Sarah and Haggai in Gal. 4:21 ff, and of Jacob and Esau in
Rom. 9.

6 He also puts Adam and Christ in parallel in Rom. 5:14-19.
7 See Frank Duff, The Woman of Genesis (Dublin: Praedicanda, 1976), pp. 249-51. While

the phrase itself ‘second Adam’ does not appear in St Paul, it is a legitimate conflation of two
phrases from 1 Corinthians 15.

C© 2022 Provincial Council of the English Province of the Order of Preachers

https://doi.org/10.1111/nbfr.12736 Published online by Cambridge University Press

https://doi.org/10.1111/nbfr.12736
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with the clearest example of implicit ‘Eve-typology’, analysing a pas-
sage that seems to me to admit of no other satisfactory explanation.
I shall then seek to confirm the existence of this typology, by show-
ing how it explains an unusual choice of word in a second passage. St
Paul’s use of the Eve-Mary parallel being now assumed, I use it to in-
terpret a third passage which, while it admits of various senses, finds
in this way its most satisfying explanation. Finally, in dependence on
these findings, I shall examine a fourth passage which seems at first
sight unrelated to the subject, but which nevertheless yields new riches
when examined by this hermeneutical lens. My article thus resembles
a snowball, gathering momentum as it proceeds.

Corinthians 11:11-12

The first part of chapter 11 of the first letter to the Corinthians, where
the apostle is describing the relations of man and woman, is notori-
ously difficult to interpret, even by the standards of the Pauline cor-
pus. Fortunately, it is not necessary for my purposes to disentangle all
the threads of the argument. Up to the end of verse 10, St Paul has
been explaining why Christian men who pray and prophesy in public
should do so with heads uncovered, whereas women who engage in
these activities should veil their heads. In verse 8, in words that com-
mentators are unanimous in understanding as a reference to the original
creation of Eve from Adam described in Genesis 2,8 he says: ‘Man did
not come from woman, but woman from man’. In verses 11 and 12,
apparently in order, as St John Chrysostom puts it, that ‘he might nei-
ther lift up the men more than was due nor depress the women’,9 he
affirms the mutual dependence of the sexes. The Greek of these two
verses is:

8 Fitzmeyer, for example, writes: ‘In this and the following parenthetical verse, Paul is
arguing from the order in the second creation account (Gen 2:7)’; Joseph A. Fitzmeyer, First
Corinthians: A New Translation with Introduction and Commentary, Anchor Yale Bible, gen-
eral editors William Foxwell Albright and David Noel Freedman, vol. 32 (New Haven and
London: Yale University Press, 2008), pp. 415-16. Likewise, Collins remarks: ‘Paul continues
his explanation […] with a reference to the story of the creation of the prototypical woman
that describes her as being made of the rib of the man (Gen 2:21-23)’; Raymond F. Collins,
First Corinthians, Sacra Pagina, general editor Daniel J. Harrington (Collegeville: Liturgical
Press, 1999), p. 410. Barrett comments on verse 7, ‘Paul now follows not Gen i. 26, but Gen.
ii. 18-23, as the next two verses show’; C. K. Barrett, The First Epistle to the Corinthians,
Black’s New Testament Commentaries: general editor, Henry Chadwick (London: A & C
Black, 1971), p. 252. Some authors also see a reference to the creation of Eve in 1 Cor. 11:3,
‘the head of the woman is the man’, understanding ‘head’ (kephalē) here as ‘source’; see the
discussion in Fitzmeyer, First Corinthians, pp. 410-11.

9 Homily 26 on 1 Corinthians; PG 61:218.
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(11) Plēn oute gynē chōris andros oute anēr chōris gynaikos en Kyriō.
(12) Hōsper gar hē gynē ek tou andros houtōs kai ho anēr dia tēs
gynaikos; ta de panta ek tou Theou.

A very literal translation of these verses runs: ‘(11) However, neither
woman without (xoris) man nor man without woman in the Lord. (12)
For just as the woman of (ek) the man, so also the man by (dia) the
woman; but all things of God’.

To make St Paul’s Greek intelligible in English, the versions gener-
ally insert the verb ‘to be’ into verse 11, giving ‘neither is the woman
without the man, nor the man without the woman, in the Lord’. Some
Greek manuscripts, followed by the Vulgate and the King James Ver-
sion, reverse the order of the first two clauses in this verse, giving ‘nei-
ther is man without woman, nor woman without man, in the Lord’, but
nothing of importance turns on this.10

What is the meaning of verse 12? Commentators take the first half
of this verse, ‘Just as the woman of the man’ to be a repetition of the
reference in verse 8 to the formation of Eve from Adam.11 This is rea-
sonable, both because he is here repeating the very same phrase as in
verse 8, and because, if the purpose of verse 12 is to add a thought that
will balance the teaching of the earlier verse, it is natural to begin by
briefly re-stating that teaching.

What of the second half? Modern commentators have assumed, like
Chrysostom, that in saying ho anēr dia tēs gynaikos St Paul is simply
referring to the fact that male human beings are born from women, as
it were to compensate women for the advantage that men might seem
to have over them from the fact that a man was the source of the first
woman.12 Thus, Jean Héring states that St Paul’s argument is based

10 The variant reading is found in D2, K and L: see Anthony C. Thiselton, The First
Epistle to the Corinthians: A Commentary on the Greek Text, The New International Greek
Testament Commentary, general editors Howard Marshall and Donald A. Hagner (Grand
Rapids, Michigan and Cambridge, U.K.: Eerdmans, 2000), p. 841. Thiselton notes that ‘all the
early major MSS’ have the reading followed here, which is also that given by the United Bible
Societies’ Greek New Testament, 4th edition (Stuttgart: Deutsche Bibelgesellschaft, 1993)
(henceforth: UBSGNT). Again, some translators have proposed rendering xoris as ‘different
from’ rather than ‘without’, but this is also unimportant for our purposes; in the context, if
man and woman are said not to differ from each other, this would be because each resembles
the other in depending on the other, and it is this mutual dependence which interests us.

11 E.g. Fitzmeyer, First Corinthians: A New Translation…, p. 420: ‘The first clause (ek
tou andros) alludes again to the creation of woman in Gen 2:21–23, mentioned in v. 8b’.

12 No alternative interpretation is to be found in Gerald Bray (ed.) 1-2 Corinthians, An-
cient Christian Commentary on Scripture, general editor, Thomas C. Oden (Chicago: Fitzroy
Dearborn, 1999). Cornelius à Lapide (1567-1637), whose knowledge of the Catholic exeget-
ical tradition was unsurpassed, has this simple commentary on the verse: ‘Just as the first
woman, Eve, was formed from a man, so man is conceived, formed, born and propagated
by a woman’; Commentaria in scripturam sacram (Paris: Vivès, 1891), vol. 18, p. 356. St
Augustine quotes the verse in De Continentia 24 as a proof against the Manichees that both
sexes are from God.
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on a fact drawn from human nature, affirming that dia gunaikos can
only mean that man comes into the world through the intermediary of
woman.13 Barrett agrees: for him, St Paul is speaking of ‘the ordinary
process of childbirth’.14 Again, according to Collins, ‘[Paul] counter-
balances the statement that woman has been created from man with an
affirmation that (every) man is born of woman’.15 Fitzmeyer likewise
says that the phrase ‘dia tēs gynaikos expresses a well-known fact’.16

Thiselton also concurs, translating: ‘Man derives his existence through
woman’.17

This interpretation of ho anēr dia tēs gynaikos is not, however, satis-
fying, for three reasons. First of all, there would be a lack of symmetry,
and a kind of bathos, about comparing the unique, miraculous rela-
tion between Adam and Eve, to the commonplace fact that every man
depends on some mother. Secondly, if this were St Paul’s meaning it
would not have the desired effect of restoring a balance of dependence
between the two sexes. Commentators seem to have overlooked the
fact that not only does each man have a mother, but so also does each
woman. In the coming forth of Eve from Adam, the woman is wholly
dependent on the man: this fact is not balanced adequately by the fact
that both women and men are dependent on women in order to be born
– not to speak of the fact that they are also dependent on men in order
to be in a position to be born.

Thirdly, the use of the conjunction gar (‘for’) at the start of verse 12
shows that St Paul is providing a reason for what he has just affirmed;
but the standard interpretation of verse 12 does not do justice to the
phrase en Kyriō (‘in the Lord’) which concludes verse 11. This phrase
has puzzled the commentators, since ‘the Lord’, especially when used
in distinction from the word ‘God’ (tou Theou), found in the next verse,
is with St Paul a customary way of referring to Jesus Christ. ‘In the
Lord’, therefore, suggests a relation between man and woman that de-
rives in some way from Christ and from the Christian economy.18 Cor-
nelius à Lapide thus proposed to interpret the phrase as ‘in the Chris-
tian law’, seeing an allusion to the mutual Christian duties of man and
woman as spouses and parents.19 Among more recent commentators,
Barrett tentatively glosses it as ‘in the Lord’s intention, in the original

13 Jean Héring, La Première Epître de Saint Paul aux Corinthiens, Commentaire du Nou-
veau Testament VII (Paris: Delachaux & Niestlé, 1959), p. 96.

14 Barrett, The First Epistle to the Corinthians, p. 255.
15 Collins, First Corinthians, p. 413.
16 Fitzmeyer, First Corinthians: A New Translation…, p. 420.
17 Thiselton, The First Epistle to the Corinthians…, p. 800.
18 ‘“In the Lord” (en Kyriō) is an important Pauline formula, occurring some forty-four

times in his letters. Its range of usage runs the gamut from a connotation approximating that
of the adjective “Christian” to one that points to an almost [sic] mystical union between a
believer and Christ’; Collins, First Corinthians, p. 412.

19 Commentaria in scripturam sacram, vol. 18, p. 356.
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creation and in its restoration’.20 This, however, as just noted, partly de-
parts from standard Pauline usage, and so Thiselton considers that the
apostle has passed in this verse from creation to ‘eschatology or the or-
der of the gospel’; he glosses the phrase as ‘among the Lord’s people,
or more strictly as those in the Lord.’21 Héring, similarly, gives us ‘on
the Christian plane’,22 while Fitzmeyer asserts without discussion that
‘in the Lord’ here means ‘in the sight of the risen Christ’.23

The trouble with all these explanations is that they do not plausibly
indicate a dependence of man on woman that pertains in some way
to Jesus Christ and that consists in man coming from woman. For St
Paul is not affirming that that there is a distinctively Christian way for
men and women to relate to each other, however true this may be; while
Fitzmeyer’s suggestion, which amounts to saying that the risen Christ is
aware that male human beings are born of mothers, appears somewhat
ludicrous.

All these difficulties vanish if we understand verse 12b as a refer-
ence to the virginal conception and birth of Christ. In this way, St Paul
is seen to be establishing a satisfying parallel between the miraculous
formation of Eve from Adam on the one hand and the miraculous for-
mation of Jesus from Mary on the other. He is pointing out how the
initial ‘advantage’ of man over woman has now been, so to speak, bal-
anced. For in the virgin birth, there is a dependence of one man (and
no women) on one woman (without the help of any man). This inter-
pretation also explains why man is said to be not without woman in the
Lord: it is the whole Christian dispensation that sprang from the Son of
God’s coming into the world by a woman.

In other words, I propose that the allusion to Adam and Eve initi-
ated in verse 8 of this chapter is continued not only by the first clause
of verse 12 but also by the second clause. This clause presents the re-
lation of Adam and Eve as having now re-appeared, but on a higher
plane, in the new, Christian order. It is true that at this point in the
epistle, St Paul has not yet explicitly drawn the parallel between Adam
and Christ, but it will appear a few chapters later, where our Lord will
be named ho esxatos Adam, ‘the last Adam’, (1 Cor. 15:45) and ho
deuteros anthrōpos, ‘the second man’ (ibid., v. 47). Thus, in St Paul’s
mind, the meaning of ‘as the woman of the man, so also the man by the
woman’ is ‘As Eve is of Adam, so is the second Adam by the second
Eve’.24

20 Barrett, The First Epistle to the Corinthians, p. 255.
21 Thiselton, The First Epistle to the Corinthians…, p. 842.
22 La Première Epître de Saint Paul aux Corinthiens, p. 96.
23 Fitzmeyer, First Corinthians: A New Translation…, p. 420.
24 Evidently, my argument assumes that St Paul was aware of the virgin birth: apart from

any other considerations, it would be strange if the companion of St Luke were not. What
of the objection that he nowhere speaks of it plainly? There are two plausible explanations
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Galatians 4:4

As noted above, Galatians 4:4 is the only explicit reference in the
Pauline corpus to the mother of Jesus: ‘But when the fulness of the
time was come, God sent his Son, made of a woman (genomenon ek gy-
naikos), made under the law’.25 What is significant about the italicised
Greek phrase is not the fact that St Paul mentions only a mother and not
a father, since the phrase ‘born of woman’ is a common Semitic way of
referring to a human being.26 Despite what is sometimes claimed, the
omission of any mention of a father is therefore not in itself a reference
to the virgin birth. What is significant is that St Paul uses the partici-
ple genomenos, from the verb ginesthai (‘to become’, ‘to be made’),
rather than the participle gennomenos, from the verb gennan (‘to beget
or bear’, and in the passive ‘to be born’).27 The latter verb is the usual
New Testament word for being born, whereas there is no clear example
of the former verb being used in the New Testament in this sense.28

For example, later in the same epistle to the Galatians, St Paul uses
the standard verb gennan three times when speaking of the birth of
Ishmael (Gal. 4:23, 24, 29), and he uses it again in the epistle to the
Romans when speaking of the birth of Esau and Jacob (Rom. 9:11).
Again, contrary to what is asserted by some commentators, references
to man ‘born of woman’ in the Septuagint version of Job (Jb. 14:1,
15:15, 25:4) and to ‘those born of women’ in Matt. 11:11 and Lk.7:28,
are not true parallels to Gal. 4:4, since they use the standard verb, gen-
nan.29

for this: first, his letters are not a systematic account of Christian revelation but a series of
ad hoc responses to problems in the nascent Christian churches (had there been no liturgical
problems in Corinth, we should have had no proof that he was aware of the Eucharist); second,
it is likely that particular discretion was observed in speaking to converted pagans about the
virginity of Mary, in case they were tempted to assimilate her to the virgin goddesses of
their former beliefs. For a classic statement of the theory of such a ‘discipline of the secret’
in regard to the Blessed Virgin, see Louis de Montfort, True Devotion to Mary, tr. F. Faber
(London: Catholic Way Publishing, 2013), p. 28.

25 Here I use the literal, Douai translation, not the ERV, which reads: ‘But when the ful-
ness of the time came, God sent forth his Son, born of a woman, born under the law’. The
reason for this is obvious from the discussion.

26 Frank J. Matera, Galatians, Sacra Pagina, general editor Daniel J. Harrington (Col-
legeville: Liturgical Press, 2007), p. 150.

27 The Vulgate reflects this in translating the phrase factus ex muliere, ‘made from a
woman’. Although patristic authors sometimes write gennomenon in quoting the verse, the
variant does not appear in the critical apparatus of the UBSGNT; see Raymond Edward
Brown, Karl P. Donfried, Joseph A. Fitzmeyer, and John Reumann, Mary in the New Tes-
tament (London: Geoffrey Chapman, 1978), p. 42, n. 71.

28 J. McHugh, The Mother of Jesus in the New Testament (London: Darton, Longman &
Todd, 1975), p. 274.

29 Brown et al. put forward all these passages as parallels; Mary in the New Testament,
pp. 42-43. Craig Keener puts forward the passages from the Septuagint version of Job; Craig
S. Keener, Galatians: A New Commentary (Grand Rapids: Baker Academic, 2019), in loc.
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Hence, as John McHugh remarks, we may rightly look for a special
significance in St Paul’s use of genomenon in Gal. 4:4. Yet its pur-
pose cannot be directly to signify the virgin birth, since authors who
expressly affirm the virginity of Mary use gennan when they speak of
her child-bearing, for example, Matt. 2:1,4 and Lk. 1:35.30 I suggest
that he uses it to evoke the same idea as we have seen in 1 Cor. 11:12;
the general truth that Jesus comes from Mary, but abstracted from the
specific way in which this happened, namely, by conception and birth.
The common fact of ‘coming from’, and indeed of ‘being made from’,
rather than the fact of ‘being born from’, grounds the parallel between
the two couples Adam-Eve and Jesus-Mary. In each case, there is a
man and a woman, and there is a miraculous procession of the one
entirely from the other: Eve comes from Adam alone, and Jesus (in re-
gard to his humanity) from Mary alone. Although this parallel is not
affirmed in Galatians 4, its use in 1 Corinthians 11 shows that it is
part of the apostle’s mental furniture, and so we may legitimately use
it to interpret this verse in Galatians, which otherwise remains without
a satisfying explanation.31 In other words, St Paul, in speaking of the
birth of Christ, spontaneously speaks of it in a way that accords with
his habitual awareness of Jesus as the new Adam.32

Timothy 2:14-15

For the purposes of this article, I must assume the Pauline authorship
of 1 Timothy without replying in detail to the arguments of those who
deny it.33 I wish to consider two verses at the end of 1 Tim. 2. St Paul
has stated that he does not allow women to have authority over men in
the churches. In justification of this, he refers in verses 13–14a to two
facts about the relation of Adam and Eve: that Adam was formed first,

30 Brown et al., who assert that there is no evidence that St Paul knew of the virginity of
Mary, seize on this point; Mary in the New Testament, p. 37.

31 It is also worth noting that the mention of Eve in 1 Tim. 2, which I shall argue below
has a typological force, begins with a reference to her formation from Adam (1 Tim. 2:13).

32 The use in Gal. 6:15 of the phrase ‘new creation’ (kainē ktisis), to describe the world
into which one enters by faith in Christ also evokes this typology: Christ is the centre of the
new creation, as Adam was of the old (cf. Gen. 1:28).

33 It is however doubtful that Catholic exegetes are free to join them: the Council of Trent,
in defining the canon of the New Testament, expressly refers to ‘the fourteen epistles of Paul
the apostle’; Council of Trent, 4th session, Decree on the Canonical Scriptures (DH 1504).
This conciliar definition does not speak of epistles ‘that are said to be from Paul’, but of
epistles that are from him (even though this was doubtless not the point primarily intended);
and Catholics are bound to accept conciliar definitions according to the sense that they had
when defined; cf. Vatican I, Dei Filius, ‘On Faith and Reason’, canon 3: ‘If anyone says that
it can happen that in accordance with the growth of knowledge, a sense may be given to the
dogmas proposed by the Church different from the sense in which the Church has understood
and does understand them, let him be anathema’ (DH 3043).
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and that Adam was not deceived, whereas Eve was. He then writes:
‘(14b) The woman being beguiled hath fallen into transgression. (15)
But she shall be saved (sōthēsetai) through the childbearing (dia tēs
teknogonias), if they continue (meinōsin) in faith and love and sancti-
fication with sobriety’. The Greek word translated as ‘child-bearing’ is
often rendered ‘the birth of children’, for example in the Vulgate (per
filiorum generationem).

The strangeness of speaking about child-bearing as the means
through which women are saved, even with the added mention of faith
and love, has caused this verse to receive various interpretations in
both ancient and modern times. St Augustine read it allegorically, tak-
ing the children of the women to be good works performed in virtue
of the ‘lower reason’.34 St Thomas Aquinas suggested that the word
‘through’ here may be interpreted as ‘even if in the condition of’ mar-
riage and child-bearing, as opposed to being in the state of virgin-
ity or widowhood.35 Marshall’s discussion of whether the dia is to
be taken ‘instrumentally’ or ‘circumstantially’, that is, as a means of
salvation or as the state in which salvation is in fact achieved, con-
cludes inconclusively: ‘It may be best to say that the construction ex-
presses a somewhat loose and ambiguous relationship’.36 An argu-
ment against Aquinas’s suggestion is that the context of the verse in
1 Timothy is not a comparison between the marital state and other
states. Theophylact, the 10th-11th century bishop of Ohrid in Mace-
donia, proposed that the child-bearing through which woman is to be
saved is that of the Blessed Virgin; Cornelius à Lapide, who quotes
this opinion, rejects it as ‘far-fetched and unrelated to the context
(remotum et alienum)’.37

Cornelius himself understands the verse more straightforwardly, as
a reference to the virtue shown by Christian women in accepting and
undertaking the work of both bearing and raising children. With vary-
ing nuances,38 this is the sense which most modern commentators also
attribute to it. These commentators are aware that a Marian interpre-

34 De Trinitate, Bk. XII.7.11.
35 Commentary on the 1st Epistle to Timothy, cap. 2, lect. 3. An analogy for this inter-

pretation may perhaps be found in Romans 4:11, where Abraham is said to have become
the father of all that believe di’ akrobystias, literally ‘through foreskin’, i.e. while still in an
uncircumcised state.

36 I. Howard Marshall, A Critical and Exegetical Commentary on the Pastoral Epistles,
International Critical Commentary (London & New York: T. & T. Clark, 1999), p. 468

37 Cornelius à Lapide, Commentaria in scripturam sacram (Paris: Vivès, 1891), vol.
19, p. 206. For some other ancient interpretations, see Jay Twomey, The Pastoral Epistles
through the Centuries, Blackwell Bible Commentaries, general editors John Sawyer, Christo-
pher Rowland, Judith Kovacs, and David M. Gunn (Chichester: Wiley-Blackwell, 2009), p.
47.

38 For a summary of the different approaches, see I. Howard Marshall, A Critical and
Exegetical Commentary…, pp. 467-71.
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tation has been proposed for the verse, but find it extremely remote,39

‘most improbable’,40 ‘more romantic than convincing’,41 ‘highly cryp-
tic’ and hence able ‘safely to be rejected’;42 they consider it ‘incredible
that Paul should have expected his vague “through the child-bearing”
to be understood, without further explanation, of Christ’s nativity’;43

or else they mention this interpretation only in order to say that it need
not be mentioned.44

If, however, there is reason to hold that St Paul saw the mother of the
Lord through a typological lens, there is reason also to revisit Theo-
phylact’s proposal. Verses 13 and 14 speak explicitly of Eve; hence, it
would not be strange for the apostle’s thought to move in verse 15 to
the second Eve. This would also allow us to explain a puzzling feature
within verse 15, namely, the shift in the subject of the verb. The first
verb in this verse is in the singular, ‘she shall be saved (sōthēsetai)’;
the second is in the plural, ‘they continue (meinōsin)’. Various ex-
planations of this have been proposed: it was simply a ‘lapse’ on St
Paul’s part;45 or else the subject of the second verb is children,46 or
the mother and children together,47 or the husband and wife together;48

or, ingeniously, because the author ‘is quoting from a source-document
on church order’.49 Dibelius and Conzelmann content themselves with
saying that the form of the second verb is ‘problematic’.50 In general,
the tendency of the commentators is to suppose that the shift of subject
arises simply because those to be saved may be considered indifferently
as a class (woman) or as individuals (women).

Grammatically, however, the first verb is most naturally taken to be
governed by ‘the woman’ of verse 14, who is not woman in general, but

39 C. K. Barrett, The Pastoral Epistles (Oxford: Clarendon, 1963), p. 57.
40 J. L. Houlden, The Pastoral Epistles (Harmondsworth: Penguin, 1976), p. 72.
41 A. T. Hanson, The Pastoral Epistles, The New Century Bible Commentary, general

editors Ronald E. Clements and Matthew Black (Grand Rapids: Eerdmans, 1982), p. 74.
Hanson also claims that the Greek will hardly allow this interpretation, but he does not say
why he thinks so.

42 I. Howard Marshall, A Critical and Exegetical Commentary …, p. 469.
43 J. N. D. Kelly, The Pastoral Epistles, Black’s New Testament Commentaries: general

editor, Henry Chadwick (London: A & C Black, 1963), p. 69.
44 Martin Dibelius and Hans Conzelmann, The Pastoral Epistles, tr. Philip Buttalph and

Adela Yarbro (Philadelphia: Fortress Press, 1972), p. 48. Fiore does not refer to it at all;
Benjamin Fiore, The Pastoral Epistles, Sacra Pagina, general editor Daniel J. Harrington
(Collegeville: Liturgical Press, 2007).

45 Barrett, p. 57.
46 Houlden, p. 72.
47 Marshall, A Critical and Exegetical Commentary …, p. 471.
48 Kelly mentions this suggestion without endorsing it; The Pastoral Epistles, p. 69. Fiore

also mentions it, The Pastoral Epistles, p. 71.
49 Hanson, p. 74.
50 The Pastoral Epistles, p. 48.
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Eve.51 The change in number within verse 15 from singular to plural
then becomes significant: Eve is being considered both in her own per-
son and as representative of her sex. If the child-bearing in verse 15 is
indeed Mary’s, then the verse will be alluding to two themes made ex-
plicit by later authors: the theme of Eve’s personal ‘transgression’ when
‘beguiled’ by the serpent (v. 14) as having been remedied by Mary’s
obedience to the angel’s message and her consequent child-bearing;
and the theme of a disgrace as thereby removed from womankind as
such, through a woman as emblematic of her sex as Eve herself.52 Thus
Eve is saved by the birth of Christ; and Christian women in general are
saved in the same way, though (to prevent presumption), the apostle
adds ‘if they continue in faith and love’ Since Eve received the title of
‘mother of all living’ (Gen. 3:20), but became also a universal cause
of death,53 it is fitting that she be said to be saved by a child-bearing
which is also a universal cause of salvation.

It may be objected that a reference to Eve’s salvation should be in
the past tense, not the future (sōthēsetai). This, however, would have
denoted her simply as a historical figure, and no longer as emblematic
of womankind. Yet it is not only Eve’s personal sin, but also the harm
that she brought upon her sex till the end of time that is in question; to
express the close connexion between these two things, St Paul uses a
single verb, but since it is not possible to put a verb in more than one
tense at the same time, he uses the one that emphasises her emblematic
character.

On the other hand, if the child-bearing in question were simply the
ordinary child-bearing of Christian women, the verse would be less
convincing. Not only would Eve’s personal sin not be blotted out by
Christian women’s bearing children and continuing in faith and love,
but the basic problem would remain unsolved of its being strange to
speak of womankind as such as saved ‘through child-bearing’, whether
‘through’ be taken literally as instrumental or as merely circumstantial.
What of the women who have no children?54

51 Marshall denies this, asserting that verses 13 and 14 form a ‘parenthesis’. But the ex-
egete ought not to multiply parentheses without necessity; cf. I. Howard Marshall, A Critical
and Exegetical Commentary …, p. 467.

52 The former theme is present in St Irenaeus, Against the Heresies, bk. 5, ch.19.1: ‘If
the former did disobey God, yet the latter was persuaded to be obedient to God, in order that
the virgin Mary might become the patroness of the virgin Eve’. The latter theme is found
in St Augustine’s On Christian Combat, 22.24: ‘Since death came to us through a woman,
life was born for us through a woman, so that the devil might be appalled to be defeated
by each nature, both the masculine and the feminine’. Naturally enough, the two themes are
not always clearly distinct. For more references and a theological discussion, see Matthias
Scheeben Mariology, tr. T. Geukers (n.p.: Ex Fontibus, 2015), especially pp. 200-8.

53 ‘With a woman sin had a beginning, and because of her we all die’ (Sirach 25:24, New
American Bible).

54 It may be said that they can exercise a spiritual maternity: this is a profound idea, but it
takes us further away from St Paul’s words than does my interpretation of them.
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Finally, the Marian interpretation of this verse has been denied on the
grounds that teknogonia strictly denotes ‘the physical act of “bearing
children”’, and that it ‘refers to the bearing of children [in general] and
not to the actual birth of one specific child’.55 But these are no real ob-
jections. On the contrary, the fact that the word denotes the act itself of
child-bearing, and not simply a child considered as having been born,
fits well with the patristic presentation of Mary herself as being by her
virginal child-bearing in some way causa salutis.56 Again, the use of a
word denoting a category of acts rather than a single act is easily un-
derstood as an example of the figure of speech called antonomasia, by
which the name of a category is given to its most excellent member.57

Eve, personally and as a representative of women in general, is saved
by the Child-bearing.

Corinthians 15:20-23

For my final and most tentative suggestion, I return to the first letter to
the Corinthians. In chapter 15, in the course of defending the reality of
the future resurrection of believers, St Paul writes: ‘(20) But now hath
Christ been raised from the dead, the first-fruits (aparchē) of them that
are asleep. (21) For since by man came death, by man came also the
resurrection of the dead. (22) For as in Adam all die, so also in Christ
shall all be made alive (en tō Christō pantes zōopoiēthēsontai). (23)
But each in his own order (hekastos de en tō idiō tagmati): Christ the
first-fruits; then they that are Christ’s (hoi tou Christou), at his coming.
(24) Then cometh the end (eita to telos), when he shall deliver up the
kingdom to God, even the Father’.

The phrase translated in verse 23 as ‘in his own order’ is rendered
sometimes as ‘in his due order’, ‘in proper order’, or ‘in turn’. The trou-
ble with all such translations of en tō idiō tagmati is that the Greek word
tagma is a concrete term, meaning ‘that which is ordered’. In classical
Greek, it was ‘used almost (though not quite exclusively) in a military
sense’, meaning a body of troops of the same kind.58 In later Greek it
came to be used more widely to mean ‘a number of persons who belong

55 Marshall, A Critical and Exegetical Commentary …, pp. 468 and 469. The author says
‘connotes’ and not ‘denotes’, but he appears to mean the latter.

56 ‘Cause of salvation’: the phrase is used by St Irenaeus in Against the Heresies, bk. 3, ch.
22.4. For further theological discussion, see Aidan Nichols, There is no Rose: the Mariology
of the Catholic Church (Minneapolis: Fortress Press, 2015), pp. 69-71.

57 This figure of speech would be especially appropriate here, if we suppose that St Paul
is presenting this child-bearing as a model for Christian women, who will, as a matter of fact,
for the most part work out their salvation by fidelity to the duties of the married state. We
need not hold that there is no reference to ordinary child-bearing in this verse, which is, on
any reading, a dense one.

58 Barrett, The First Epistle to the Corinthians, p. 354.
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together and are therefore arrayed together; division, group.’59 A more
natural translation of St Paul’s phrase would thus be ‘each in his proper
group’. If he had wished to say simply that the resurrection would hap-
pen in the orderly manner determined by divine wisdom, with Christ
rising on Easter Sunday and the faithful at the second coming, he had
a more natural way to express this, by employing the abstract term
taxis, in the phrase kata taxin (literally, ‘according to order’). This is
the phrase he uses at the end of the previous chapter, when he reminds
the Corinthians to worship God ‘decently and in order (kata taxin)’.60

But if tagma means ‘group’, what are the groups in which each one
will rise? St Paul names ‘Christ’ and, at his coming, ‘those who be-
long to him’, which looks like one man and one group, not several
groups. Apparently moved by this consideration, some commentators
have striven to find some other group or groups to which he could be
supposed to refer. Some exegetes see an allusion to the teaching of 1
Thessalonians 5:14-16, that those Christians who have died before the
coming of the Lord will rise first, and that those who are still alive will
be taken up afterward.61 One objection to this interpretation is that nei-
ther of these two groups can be said to belong to Christ more or less
than the other group does, and so this distinction is not even remotely
suggested by St Paul’s distinction between ‘Christ’ and ‘those who be-
long to him’.

Other commentators have speculated that St Paul has in mind, af-
ter the resurrection of the faithful, the resurrection of non-believers.
They have suggested that to telos might be interpreted here not as ‘the
end’, but as ‘the remainder’, or ‘the rest’. This theory has, however,
been generally rejected for want of evidence that to telos can bear this
sense.62

Another objection to both these theories is that to introduce three mo-
ments of resurrection would undermine the comparison that the apos-

59 W. Bauer, F. Gingrich, F. Danker, A Greek Lexicon of the New Testament and Other
Early Christian Literature (Chicago: University of Chicago Press, 1979), pp. 802-3. The
supplement to Liddell and Scott also includes the meanings of ‘staff’ (of an official) and
‘club’ (at Sardis); Henry Liddell and Robert Scott, A Greek-English Lexicon with a revised
supplement, 9th edition (Oxford: Clarendon Press, 1996), supplement, p. 290.

60 1 Cor. 14:40. Someone might object that the Shepherd of Hermas seems to use tagma
in a more abstract sense, in a phrase quoted by Bauer et al. ‘“Summon,” he said, “the men to
whom belong the branches that were planted, according to the order in which (kata to tagma
hōs) each one gave them in”’ (Shepherd of Hermas part 3, 8th parable, chapter 4.2). But here
again it is a question of several groups; all the men in a given group gave their branches at
the same time. A more literal translation would be ‘according to the group in which each one
gave them in’.

61 Héring, La Première Epître de Saint Paul aux Corinthiens, p. 140; Barrett, The First
Epistle to the Corinthians, p. 355

62 The theory was proposed by Hans Lietzmann (1875-1942). It was discussed and re-
jected by Héring, La Première Epître…, p. 139 and more recently by Fitzmeyer, First
Corinthians…, p. 572 and Thiselton, The First Epistle to the Corinthians, 1232.
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tle is apparently drawing between, on the one hand, the resurrection
of Christ and that of Christians, and on the other, the lifting up of the
first-fruits at the Passover and the presenting of a new grain offering
seven weeks later.63

1 Cor. 15:23 offers, however, a second problem of interpretation,
which appears to have gone generally unnoticed. In the previous verse,
St Paul has stated that all shall be made alive in Christ. In verse 23,
he explains this: the ‘each’ (hekastos) of verse 23 denotes the divisions
of the ‘all’ of verse 22. But that apparently yields the conclusion that
Christ himself is one of those who are made alive in Christ, which
seems impossible.

Someone might suggest that it refers to Christ as God bringing him-
self to life as man. This answer is theologically sound, but is not con-
sistent with the way in which St Paul uses the phrase en tō Christō
(‘in Christ’). This phrase denotes our union with Christ insofar as he
died, rose again, and ascended; to put it another way, our union with
the incarnate Son in and in virtue of his saving acts.64 Again, this verse
continues the thought of the previous one, which states that resurrec-
tion comes ‘by a man’ (di’anthrōpou): ‘It is in Christ as man that all
are brought to life’.65 Christ cannot as man bring himself to life.

Is St Paul simply expressing himself carelessly, assuming that his
readers would know what he meant? If so, we should not have sim-
ply an ungrammatical phrase or anacoluthon, but a real confusion of
thought: the ‘each’, or rather the several ‘eaches’ of verse 23, would
not explain the ‘all’ of verse 22, when they are clearly meant to do so.

I propose that these two problems may be resolved by noticing that
St Paul speaks of Christ as initiating the resurrection of the dead (v. 20)
precisely as antitype of Adam. Thiselton, commenting on 1 Cor. 15:20,
notes: ‘Adam is, for Paul, both an individual and a corporate entity: “he
was what his Hebrew name signifies — ‘mankind’’”.66 Hence, the risen
Christ, Adam’s antitype is also to be understood as both an individual

63 Cf. Lev. 23: 10-11, 15-16. The Septuagint uses the same word, aparchē (first-fruits), as
St Paul uses of Christ in verses 20 and 23. For a discussion of this image, see Thiselton, The
First Epistle to the Corinthians, pp. 1223-25.

64 While authors discuss the possible fine shades of meaning conveyed by the preposition
en (‘in’) in this phrase, they take it for granted – and so do not generally bother to state -
that it denotes a relation to the person Jesus Christ in, so to speak, his entirety, including
his historical identity, rather than to the ‘pre-existent Son’ simply as such. See, however,
Fitzmeyer, First Corinthians, p. 164: ‘To be “in Christ (Jesus)” is a Pauline way of expressing
the essential Christian mode of existence […] because it is a mode of explaining the effects of
the Christ-event’. For a grammatical discussion, see A.J.M. Wedderburn, ‘Some Observations
on Paul’s Use of the Phrases “in Christ” and “With Christ”’, Journal for the Study of the New
Testament, 25 (1985), pp. 83-97.

65 Barrett, The First Epistle to the Corinthians, p. 351. Italics in original.
66 The First Epistle to the Corinthians, p. 1225, internal quotation from F. F. Bruce, 1 and

2 Corinthians (London: Oliphants, 1971), p. 145.
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and a ‘corporate entity’, Christians rising by incorporation into him.67

Yet as used in Gen 1:26-27, ‘Adam’ refers not only to mankind as such
but also to the first pair. ‘God said, “Let us make man” (’ā·d

¯
ām) in

our image […] God created man (hā·’ā·d
¯

ām) in his own image; in the
image of God he created him; male and female he created them.’ This
is still clearer in Genesis 5:2: ‘[He] called their name Adam (’ā·d

¯
ām),

in the day when they were created’. Commentators note that in this
verse, ‘Adam’ is being for the first time explicitly used as a proper
name;68 and yet what it is most naturally taken to name here is the first
couple.69 By contrast, in subsequent verses of Genesis 5, it must refer
to an individual man, like the other proper names in the genealogy of
that chapter.

Hence, ‘Adam’ in Hebrew is not only both a common noun and a
proper name: when used as a proper name, it is able to denote, accord-
ing to context, both the first man and the first couple. We should be
alive to the possibility that when St Paul speaks of another Adam, this
name may have in his mind a similar flexibility.70 In other words, we
may adopt as a working hypothesis that just as ‘Adam’ in Genesis is at
once the name of an individual man and the word for this man together
with all who share his nature and depend on him, that is, for mankind,
and a name for the first man and first woman, so also ‘Christ’ when
presented as another Adam may, according to context, name an indi-
vidual man, and this man together with those who share his nature and
depend on him, and even this man together with a woman.71 In case this
should seem far-fetched, we should note that there is a precedent in this
letter for the use of ‘Christ’ to mean more than one man. In chapter 12,
St Paul calls by the name of its head the wider tagma made up of Christ
and those living by his life: ‘As the body is one, and hath many mem-
bers, and all the members of the body, being many, are one body; so
also is Christ’ (1 Cor. 12:12). Fitzmeyer comments: ‘This remarkable
identification of Christians with Christ makes use of the name Christos
as a way to speak of what will be explained further in v. 27 as the “body
of Christ”’.72 How does this suggestion resolve the two problems

67 Cf. Fitzmeyer, First Corinthians, p. 570.
68 Gerhard von Rad, Genesis (London: SCM Press, 1972), p. 70; Claus Westermann, Gen-

esis (Edinburgh: T & T Clark, 1988), p. 41.
69 Some of the older commentators noted this. Cornelius à Lapide wrote: ‘Therefore Eve

is also Adam; that is, man [homo]. God gave one name to both, so that spouses might know
themselves to be as it were one person [hominem] in two bodies’; Commentaria in scripturam
sacram, vol. 1, p. 125.

70 From this point of view, it is significant that he does not refer to either of these Adams
as anēr (‘male human being’) but as anthrōpos (human being), both in 1 Cor. 15:21 and in 1
Cor. 15:47. The Septuagint version of Gen. 1:27 states that God created anthrōpos male and
female.

71 cogs13125
72 First Corinthians: A New Translation…, p. 477.
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mentioned? First of all, it explains how St Paul can speak in verse 23 of
Christ as a tagma, that is, as ‘a number of persons who belong together
and are therefore arrayed together’. The word ‘Christ’ is used here as
‘Adam’ is used in Gen. 1 and 5, to refer not only to Jesus himself but to
the person or persons sharing his nature and thus united to him. Thus,
the ‘first fruits’ will include the others who have already risen in virtue
of his resurrection (see Matt. 27:52-53.) Secondly, this interpretation of
Christos in 1 Cor. 15:23 also explains how having just said that all are
brought to life in Christ, St Paul can now say that ‘Christ’ is the first
fruits of this ‘all’. All the faithful who have already risen, or who will
rise in the future, come to life through their union with the individual
man Jesus Christ (v. 22); but the relatively small group of those who
have already risen receives, together with him, the name ‘Christ’ (v.
23). And if, as I have argued above, St Paul is thinking in 1 Corinthians
11:12 of a second Eve who completes his presentation of Jesus as the
second Adam, then although she is not mentioned by name here, it is
reasonable to see her as nevertheless included in this verse, rather as
Eve is included Gen. 5:2. ‘Eve is also Adam’.

Conclusion

I believe that this investigation justifies the assertion of Newman with
which I began, by showing that St Paul saw the Blessed Virgin Mary
as a new, or last, or second Eve. I have considered four passages that
contain special difficulties of interpretation or oddities of language. But
if I am correct, we may also use this typology to interpret some other
passages which do not present the same difficulties. For example, given
what has been said about the use of the name ‘Adam’ we may find
several layers of meaning within 1 Cor. 15:45 and following, when St
Paul returns to the parallelism of Adam and Christ. When he writes that
‘the last Adam became a life-giving spirit’ (v. 45) and ‘is of heaven’ (v.
47) we could see a reference not only to the man Jesus Christ as having
ascended to be the source of the spiritual life of believers, but also to
the last Eve and to the others who are already ‘at home with the Lord’
(2 Cor. 5:8), who foster this spiritual life in dependence on him. Again,
in the Adam typology of Romans 5 we should perhaps be justified in
finding also an allusion to the first and second Eves. And there may be
other such allusions waiting to be discovered beneath the surface of St
Paul’s words. But all that lies beyond the limits of the present article.
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