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SUMMARY

This three-part article argues that during the course of his 
ministry, Paul’s thinking shows much development, and 
that Ephesians should be seen as a representative exam-
ple of his mature theology. The first part (which appeared 
in EJT 23.1) discussed the dates of the letters of Paul and 

part 2 (EJT 23.2) expanded the dating proposal for Ephe-
sians with reference to the Epistle’s character. Part 3 
now discusses arguments against the authenticity of the 
Letter to the Ephesians, partly in dialogue with Michael 
Theobald. Paul’s eschatology, cosmology and ecclesiol-
ogy as well as his view of marriage come under review. 

I Kneel Before the Father and Pray for You 
(Ephesians 3:14)

Date and Significance of Ephesians, Part 3
Rüdiger Fuchs

ZUSAMMENFASSUNG

Dieser dreiteilige Artikel vertritt das Argument, dass 
sich das Denken von Paulus während seines Dienstes 
beträchtlich weiter entwickelt hat und dass der 
Epheserbrief als ein repräsentatives Beispiel seiner 
gereiften Theologie anzusehen ist. Der erste Teil (erschie-
nen in EJT 23.1) erörterte die Datierung der Paulusbriefe, 

und Teil 2 (EJT 23.2) führte die Datierungsvorschläge für 
den Epheserbrief fort mit Verweis auf den Charakter der 
Epistel. Teil 3 setzt sich nun mit den Argumenten gegen 
die Authentizität des Epheserbriefes auseinander, und 
dies teils im Dialog mit Michael Theobald. Dabei werden 
Eschatologie, Kosmologie und Ekklesiologie von Paulus 
ebenso wie seine Sicht der Ehe untersucht.

RÉSUMÉ

Dans cet article en trois parties, l’auteur soutient que la 
pensée de Paul a connu un développement important au 
cours de son ministère, et que l’épître aux Éphésiens doit 
être considérée comme un exemple représentatif de sa 
théologie la plus mûrie. La première partie (JET 23:1) trai-
tait de la date des lettres pauliniennes et la seconde (JET 

23:2) élaborait la justification de la date proposée pour 
Éphésiens en se fondant sur le caractère de cette épître. 
Dans cette troisième partie, l’auteur examine des argu-
ments qui ont été opposés à la thèse de l’authenticité 
de cette épître, notamment ceux de Michael Theobald. 
Il prend en considération l’eschatologie, la cosmologie 
et l’ecclésiologie de l’apôtre, ainsi que sa conception du 
mariage.

3.1 Introduction
Intensive teaching took place in all the Pauline 
churches. A clearly defined doctrinal tradition 
was passed on as paradosis. This same paradosis 
Paul taught in word and deed as a model for his 
pupils.1 According to the opinion of his time (e.g. 
Lk 10:16), Paul could also teach through his co-
workers or even ‘in’ them (1 Cor 4:16-17, 16:10-
11; cf 1 Thess 3:1-10, Phil 3:17 – 4:9, Col 1:7, 

4:12), thus being ‘present in spirit’ (1 Cor 5:3). 
New experiences, questions from the communi-
ties, religious conversations with non-Christians, 
debates with opponents and the writing of letters 
all led to developments in Paul’s teaching. How 
far could Paul go in changing his views?

Michael Theobald, a representative of the exe-
getical mainstream, reads Ephesians as a pseudon-
ymous attempt to ‘update’ the Pauline theology.2 

* * * * * * * *

* * * * * * * *

* * * * * * * *
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lyptic teachings (Phil 1:6, 10, 2:16, cf. 4:9). But in 
1 Thessalonians and 1 Corinthians he has to teach 
beginners, ‘infants in Christ’ (1 Thess 3:10; 1 Cor 
3:1), and thus he includes more details of his escha-
tology (1 Thess 4-5; 1 Cor 15). These passages 
show us an early form of his eschatology: God the 
Father enthroned Jesus Christ as his ‘Son’ (a title 
for the king of the Jews in the Old Testament) 
and as Lord of all creation. Through him, God 
will in the future also redeem the creation from all 
demonic powers, all God’s enemies, and the ‘last 
enemy’, death. Then he will completely reunite all 
with himself through Christ. 

Would not Paul himself have been able to for-
mulate a more developed form of this part of his 
eschatology in a later conflict with ‘philosophies’ 
(Col 2:6-8) and in a circular for Christians whom 
he did not know, some of whom would live after 
his death (Eph 1:10,21, 4:12-16)? Also, in the 
not so (as Theobald and others believe) ‘realised’ 
eschatology of Ephesians, future expectations (e.g. 
the word ‘hope’ in Eph 1:18, 2:12, 4:4) do not 
disappear to the degree they do in Galatians or in 
Philemon (see the non-eschatological ‘hope’ of 
Gal 5:5 and Phlm 22).

Ephesians generally wants to help believers 
achieve victory in disputes with present and future 
opponents and the demonic powers behind them. 
It is a kind of compendium or ‘handbook’. On 
the other hand, Galatians and Philemon address 
very particular situations in disputes with particu-
lar opponents (Gal) or addressees (Phlm).5 It is 
easy to imagine that Paul, at the end of his life 
and following the death of many companions and 
apostles, can develop the (comforting) belief that 
Christians are completely secure in God’s hands 
and thus in some ways already ‘raised’, even before 
death. Who would want to abandon such divine, 
fatherly protection? In Romans 6 Paul also repre-
sents a realised eschatology.6 In a critique of the 
German exegetical mainstream, Klaus Haacker 
writes that even Paul argues for the view ‘in 
Christ’ = ‘new creation’. Haacker criticises those 
for whom the alleged abandonment of the escha-
tological reservation is the most serious theologi-
cal argument against the authenticity of Colossians 
and Ephesians. Too much weight has been given 
to Romans 6:1-11, which states that the believer 
died with Christ (v. 8) and is buried with him (v. 
4), while speaking of his resurrection in the future 
tense (v. 5 and 8). 

According to Theobald, Ephesians was a continu-
ation particularly of Colossians. Compared to 
Colossians, the author of Ephesians brings more 
Pauline terminology and thoughts into his circular 
letter. This view comes close to that of scholars 
who argue for the authenticity of Ephesians. They 
believe that Ephesians is a further development 
of Pauline theology, written by Paul himself.3 
Proponents of pseudonymity believe, however, 
that the real Paul was less flexible. Theobald, for 
example, thinks that Paul could not have taught 
a cosmic Christology such as we find in Ephesians 
(1:10, 21-22, 3:9-10) or a realised eschatology 
(Eph 1:3, 9-10, 2:4-10) as a result of diminishing 
expectations of Christ’s return. Paul could never 
say that Christians were already raised from the 
death (Eph. 2:6; cf. Rom 6). Unlike in the authen-
tic Paul, in Ephesians e-kklesia is not a group of 
local churches but the Church as a whole (1:22, 
3:10, 21, 5:23-25, 27, 29, 32). The distinct theol-
ogy of community leadership (4:7-16) reflects a 
time after Paul, according to Theobald. The real 
Paul thought little of marriage, but according to 
Ephesians 5:21-33 the marital union of man and 
woman portrays the mystery of Christ and the 
Church; it is a portrayal of the saving love of God 
for all people. This, Theobald concludes, is an 
understanding of marriage that goes against the 
Pauline view of things.4 

But the evidence can also be read differently. 
Pauline letters are occasional writings, not a ‘doc-
trine of Paul’; this is also true for Ephesians. 1 
Corinthians picks up and interprets only a few of 
the controversial aspects of Paul’s catechesis (see 1 
Cor 3:1-11, 11:23, 15:1-11) and 1 Thessalonians 
3:12 – 5:23 only supplements lessons already 
taught orally. Almost literal parallels between 1 
Thessalonians 5 and Ephesians 5-6 (e.g. 1 Thess 
5:4-10 / Eph 5:6-14 or 1 Thess 5:8 / Eph 6:10-
17) show that an identical Pauline paradosis was 
complemented and interpreted for different causes 
in both letters and thus possibly further developed 
in Ephesians some years – not decades – later, in 
different ways, for different addressees.

3.2 Eschatology
Likewise, in 1 Corinthians 15:1-28, Romans 1:18, 
5-8, 13:11, 14:11-12, 16:20, Phil 2:5-11 and 
3:20-21 we find only small and occasional ele-
ments of an eschatology. Only in Philippians does 
Paul use the short formula ‘day of Christ (Jesus)’ 
to allude to his – in Philippi – well known apoca-
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and 10:32-33.8 He tries to gain, or to regain, dis-
senters for his vision, first by understanding their 
feelings and becoming almost like one of them. 
Then he starts to argue, apparently in a manner 
similar to his addressees. But he proceeds to ques-
tion the arguments that he has formulated himself 
one by one, sometimes even using the language 
and slogans of opponents, and he finally concludes: 
I understand your desire, but under scrutiny your 
point of view (e.g. ‘all things are lawful’, 1 Cor 
6:12, 10:23) shows itself as erroneous. I invite you 
(e.g. the ‘strong’) to adopt my point of view (e.g. 
love for the ‘weak’). Such love is a higher goal for 
Christians (1 Cor 8:1 – 10:23, 10:33, 1 Cor 6:1-
11, 12-17).

In the same way we can read the theology of 
marriage in Ephesians 5:21-33 as a continuation 
of 1 Thessalonians 3:10 – 4:12 and of the instruc-
tions regarding women and men in 1 Corinthians 
5-14. In 1 Thessalonians Paul alludes to lessons 
already taught and also to lessons not yet taught. 
From the beginning of chapter 4, he chooses a 
commanding tone that occurs nowhere else in this 
letter, which tells us that what he teaches here is 
very important to him. This teaching includes, first 
and foremost, that baptised men should ‘abstain 
from fornication’ and ‘should win their own wife 
(literally ‘vessel’)9 in sanctification and honour, 
not with lustful passion, like the gentiles who do 
not know God’ (4:3-5). In Ephesians 5 Paul pre-
supposes this lesson for beginners and develops his 
teaching accordingly. His understanding of mar-
riage follows the Scriptures of Israel as interpreted 
by Jesus. Only on this basis is his conception of 
marriage (Rom 7:1-3, 1 Cor 6:16) understand-
able. Paul therefore insists on monogamy for men 
and women in all communities.

It is interesting to see how Paul tries to enforce 
and defend monogamy as he confronts dissenters 
and opponents who practise or permit adultery of 
the worst kind (1 Cor 5:1-5) or who live in ‘polyg-
amy’ with prostitutes (1 Cor 6:9-16).10 In both 
these cases he is very direct, prohibiting such con-
duct with reference to the Scriptures and to Jesus. 
He threatens church discipline and the judgement 
of God (1 Cor 5:9-13, 6:9-20, cf. Eph 5). But 
otherwise in 1 Corinthians 7 he argues in a ‘diplo-
matic’ way and invites his readers to change their 
opinion. With regard to those who want to dissolve 
marriages with non-believers or seek divorces for 
other reasons, he emphasizes, first, that he himself 
lives a celibate life, almost living up to ‘their’ ideal! 
Because of the transitory nature of this world and 

This overlooks or downplays that in Romans 6 
‘dead to sin’ faces a ‘but alive to God in Christ 
Jesus’ at present (Rom 6:11). … This is further 
clarified by the words e0k nekrw=n zw=nta in v. 13 
as participation in the resurrection reality.7

3.3 Christ and cosmos
Unlike what is often thought, we find a cosmic 
Christology not only in the late letters but also 
in the early letters of Paul. Not surprisingly, how-
ever, Ephesians formulates a more developed 
Christology after Paul’s four years of house arrest 
and multiple conversations with political rulers 
(Acts 24:23 – 26:32, 28:28-31). Yet in the earlier 
letters we already find the following, albeit hardly 
developed thoughts: Through the human Adam 
sin came into the universe, and death with it (Rom 
5:12; also 1 Cor 15). Since then the entire crea-
tion suffers from perishability (2 Cor. 7:10b) but it 
is redeemed by God through Christ together with 
the children of God (Rom 8; also 11:12-32). For 
Paul the truth is that, 

‘no idol in the world really exists’ and ‘there is 
no God but one’. Indeed, even though there 
may be so-called gods in heaven or on earth – as 
in fact there are many gods and many lords – yet 
for us there is one God, the Father, from whom 
are all things and for whom we exist, and one 
Lord, Jesus Christ, through whom are all things 
and through whom we exist. (1 Cor 8:4b-6) 
God is and remains the head of Christ, and the 

body of Christ is the community, which he rules 
as the Head through Christ (already 1 Cor 11:3). 
At the end of time Christ will unite all with God 
again, after God has put all his enemies, including 
death, under Christ’s feet (1 Cor 15:20-28; Rom 
16:20). Then Jesus will establish the Kingdom of 
God as Christ, as Saviour and as Lord (Phil 2:6-
11, 3:20-21, 4:5). Yet Christians already experi-
ence a kind of present eschatology: 

So if anyone is in Christ, there is a new creation: 
everything old has passed away; see, everything 
has become new! All this is from God, who rec-
onciled himself through Christ … in Christ God 
was reconciling the world to himself … (2 Cor 
5:17-19, emphasis added).

3.4 Marriage
In discussions with dissenters Paul often pursued 
the strategy he outlines in 1 Corinthians 9:20-22 
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Christ — as those who have contact with and are 
observed by non-Christians. In other words, they 
were always under scrutiny (1 Cor 14:23-25). 
Admittedly, ‘in the Lord’ Christians are free to 
live in a new manner (1 Cor 11:11-12; 14:35a; 
cf. 9:19), but surrounded by non-Christian Jews 
(whose views are ‘cited’ in 1 Cor 11:3-10 and 
14:34) and non-Jews (whose views are ‘cited’ in 
1 Cor 11:13-15 and 14:35b), Christians should 
‘give no offence to Jews or to Greeks or to the 
church of God … so that they may be saved’, as 
the ‘headline’ for 1 Corinthians 11-14 puts it in 
1 Corinthians 10:31-33. And so Christians had 
to live their marriages and worship as a commu-
nity of women and men who are both blameless 
and welcoming.11 The conjugal union of man and 
woman, according to 1 Corinthians, should show 
the world the ‘mystery’ of Christ (cf. 1 Cor 2:1, 7, 
4:1, 15:51), depicted in the Church as his body. 
Note the frequent use of the word ēe-kklesia from 
1 Corinthians 10:32 onward and note especially 
12:27-28 in the context of 1 Corinthians 11-14. 
The behaviour of Christian spouses and the public 
worship of the community must be evidence of the 
presence of the love of God among them (1 Cor 
9:20 – 10:33). A central goal of the argument of 1 
Corinthians 5-14 is that a non-Christian, when vis-
iting their meetings, should ‘worship God, declar-
ing, God is really among you’. The Corinthians 
are the temple of the Holy Spirit and they rep-
resent the universal Church in public. This idea 
Paul later develops in Colossians 3:22 – 4:6 and 
Ephesians 4-5, complementing his earlier words in 
1 Corinthians, 

Do all things for God’s doxa [that is, God’s 
glory/honour, reputation or reflection in the 
world]. Be blameless … both for Jews and 
for Greeks and for the whole Church of God! 
Christ is the head of every man, the head of the 
woman is the man, the head of Christ is God … 
the man is … God’s image and (public) lumi-
nous reflection (doxa), the woman is (before 
non-Christians) the shining reflection of the 
man (doxa)…

In the time of the New Testament, the behaviour 
of the woman was the means by which non-Chris-
tians evaluated the husband and his (new) religion. 
In their eyes, the husband was the ruler over his 
house and his wife. If this were not so, they would 
have despised the Christian faith in the way Paul 
‘quotes’ them in 1 Timothy 3:4-5. I hear similar 
concerns in 1 Corinthians 5-14, Colossians 3:22 – 

because of their partners, married Christians suffer 
a conflict of loyalties: loyalty to God and loyalty 
to their partner. Thus, Paul argues, celibacy is the 
best choice; that is, Paul himself would advise all 
Christians to remain unmarried. 

But subsequently he puts a question mark 
behind ‘his’ opinion, which is closely related to 
that of his opponents: What is the situation of 
those who, like you, want to live morally proper 
lives but have a strong sex drive? What about the 
commands in Scripture and from the Lord that 
they ‘should not commit adultery’? What will 
become of the children of men and women already 
married to a non-Christian spouse, etc.? Paul con-
cludes: Because sexual desires and the desires 
of the widowed are often strong, and because 
monogamy and ‘you shall not commit adultery’ 
are valid commands of the Lord, living in obedi-
ence to these rules should be normal practice in 
Corinth! And he argues further: ‘the unbelieving 
husband is made holy through his wife, and the 
unbelieving wife is made holy through her hus-
band… your children are holy…’ and so on. As 
required by Scripture and by the teachings of Jesus, 
marriage should be sought as a shelter against sin 
and is to be respected. Later, Paul will add more 
arguments in passing; for example, that the other 
apostles must also live in monogamy (1 Cor 9:5) 
and that they are witnesses to the resurrection of 
Christ. These are all in harmony with his futuristic 
eschatology (1 Cor 15:1-11 plus 1 Cor 6:2a) but 
not with the thinking of those who deny the resur-
rection (1 Cor 15:12 plus 4:8).

So when we read 1 Corinthians 5-14, 1 
Thessalonians 4 and Romans 7:1-3, we can only 
conclude that Paul, in harmony with God and 
Christ and all apostolic colleagues, argues for 
monogamy as the norm for all Christians, no 
matter how long it will be until the parousia. 
Colossians 3:22-25 and Ephesians 5:21-33 are 
thus not inconsistent with ‘Paul’, as far as we 
know him from a few occasional letters. And, as 
one should expect from a teacher of his calibre, 
Paul’s thinking continued to develop between 
AD 50 and 60. Then, in his final circular letter 
(Eph 5:21-33) he developed an actual theology of 
marriage. We know from 2 Corinthians how he 
developed the successful reasoning he had begun 
in 1 Corinthians. Already in 1 Thessalonians 3:12 
– 4:12; 5:1-15; 1 Corinthians 9:19 – 14:40 and 
Colossians 3:22 – 4:6, Paul led the Christian com-
munities to his view that they were to live in a 
non-Christian world — prior to the parousia of 
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Corinthians, who, to his surprise, acted as if they 
were uneducated in it. Thus, in 1 Corinthians Paul 
must cite the Old Testament and words of Jesus 
literally, while in Philippians he can teach without 
citing those basics; compare Philippians 2:9-11 (to 
known and well taught addressees) with Romans 
14:11 (to unknown Jewish-Christian addressees 
– hence with an Old Testament quotation). His 
‘favourite community’ in Philippi knows eve-
rything Paul taught (Phil 4:9), so in Philippians 
Paul only alludes occasionally to the traditions. 
Likewise in Ephesians he assumes that all commu-
nities reading this letter already know his teach-
ing, and he also knows that earlier letters of his are 
available to them.

The further development of Paul’s theology of 
marriage in Ephesians can be a result of debates 
with Christians in Corinth who had conflated 
Galatians 3:28 and Matthew 22:30, enthusiasti-
cally acting like ‘angels’, as ‘risen’ in the here and 
now, and justifying their behaviour with Jesus’ 
words ‘for in the resurrection they neither marry 
nor are given in marriage, but are like angels in 
heaven’. In their view, they were already ruling 
the world, acting as though they were already at 
the throne of God (cf. 1 Cor 4 and 15).12 Because 
they tried to live in that way, oblivious of both the 
non-Christians and the Christians of the univer-
sal Church, they damaged the reputation of their 
faith. Paul must therefore reinterpret the unex-
plained short ‘formula’ of Galatians 3:28 (‘There 
is neither Jew nor Gentile, neither slave nor free, 
nor is there male and female’). He does this for the 
first time in the debates with those ‘risen angels’ 
in Corinth in AD 53-54 (1 Cor 7:17-24, 11:11-
12, 12:12). Those who had propounded the free 
work of the Holy Spirit, like Paul himself and the 
Galatians (Gal 3:1-4), now require submission to 
Scripture, to the Jesus tradition and to community 
leadership. Years later Paul argues – superseding 
his Spirit-only based teachings in Galatians 3-6 – 
that Christian men and women should embody 
God’s love in the world through their interaction 
with other people. The key words ‘light’ and ‘salt’ 
(Col 1:12, 4:6, Eph 5:8-9) can be allusions to a 
tradition as expressed in Matthew 5:13-16. 

We close this section with a look to 2 
Corinthians. In this occasional letter Paul writes 
‘to the church of God in Corinth with all the saints 
throughout Achaia’ (2 Cor 1:1), which church he 
wants to build: ‘I have promised you in marriage 
to one husband … the Messiah’ (2 Cor 11:2). This 
sentence tells us three things: first, Paul had a high 

4:6 and also in Ephesians 5:1-21, where we read 
inter alia: 

Be imitators of God, as beloved children … For 
you were once darkness, but now you are light 
in the Lord. Walk as children of the light … 
Be subject to one another out of reverence for 
Christ. Wives be subject to your husbands as 
you are to the Lord! For the husband is head of 
the wife just as Christ is the head of the church, 
the body of which he is the saviour. 

Paul continues in Ephesians 5:24: 
Just as the church is subject to Christ, so also 
wives ought to be, in every thing, to their hus-
bands. Husbands, love your wives, just as Christ 
loved the church and gave himself up in order to 
make her holy by cleansing her with the wash-
ing of water by the word, so as to present the 
church to himself in splendour itself glorified 
(endoxon) [in parts my own translation] … In 
the same way, husbands should love their wives 
as they do their own bodies. He who loves his 
wife loves himself.

So the theme of love from 1 Corinthians 13 re-
appears here in Ephesians. Paul adds that a man 
who cares for his wife in this way follows the model 
of Christ’s care for his body, the Church. And that 
‘we are members of his body’ is still Paul’s view in 
1 Corinthians 10-12. His general opinion already 
in 1 Corinthians 6:16 (cf. Gen 2:24, Mt 19:5) was: 
‘a man will leave father and mother and be joined 
to his wife, and the two will become one flesh.’ 
Ideas from 1 Corinthians 3:16-17 and 6:16-20 are 
developed in Ephesians 5:21-33 but 1 Corinthians 
3-6 already contain the thought: the temple which 
is built on the one foundation, Jesus Christ, is the 
Church, and she is represented in the world par-
ticularly in the proper behaviour of the husband 
towards the wife.

In short, Ephesians 4-5 is thoughtful and 
mature, but not contradictory to 1 Corinthians 
5-14. It is a Pauline updating of his earlier 
thoughts in a direction also found in Philippians 
1:27 – 2:16 and 3:17 – 4:9. The community, and 
the Christian women and men who are its mem-
bers (Phil 4:1-5), should ‘shine’ publicly (2:16) 
through their behaviour and words, even in a time 
of conflict (4:2-3). They should reflect God’s love 
in Christ in the non-Christian environment (Phil 
2:5-16; 4:5, 8). 

In 1 Corinthians and Ephesians, Pauline exhor-
tation is based on the Old Testament and the 
Jesus tradition that he had already taught the 
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of the apostles and prophets of the first generation. 
Communities need to be protected and taught for 
the future, after Paul’s death (Eph 1:21). After the 
‘holy apostles and prophets’ (Eph 3:5) have died, 
responsible community leaders must be chosen to 
take their places. Luke and Clement testify shortly 
afterwards that the apostles and not least Paul 
(and Barnabas) made sure that not just anyone, 
but that their and their delegates’ chosen leaders 
were present in the communities. We are then in 
AD 65-90, i.e. the time of the Christians of the 
second and third generation (Acts 14:23, 20:17-
35, 1 Clem 42:4-5, cf. Gal 6:6, 1 Thess 5:12-13, 1 
Cor 16:15-18, Phil 1:1),

3.6 Theobald again
So we see that Ephesians and Colossians sometimes 
go beyond earlier Pauline letters. Yet Ephesians 
also cites or interprets parts of the Pauline para-
dosis which was known to all churches (1 Cor 
4:17; Rom 6:17; 16:17; Phil 4:9) in the time after 
Romans 15:19-24.13 So we simply do not know 
in how far Ephesians creates new thoughts or is 
repeating (in a more developed way) the Pauline 
traditions for addressees who are unknown to 
Paul. The quotation from the tradition on the 
Lord’s Supper and the resurrection paradosis in 1 
Corinthians 11:23-27 and 15:1-12 appear only in 
1 Corinthians, but they were certainly known in all 
Pauline churches, just like the Old Testament and 
Jesus traditions regarding marriage and divorce 
to which Paul alludes in 1 Thessalonians 4:3-8, 
1 Corinthians 5-7 and Romans 7:1-3. We always 
need to remember that most of Paul’s letters were 
occasional writings. 

All of this should make us cautious regarding 
Theobald’s views, for example concerning alleg-
edly ‘unpauline’ statements or theological devel-
opments in Ephesians. If his argumentation were 
correct, we could say that the more detailed, longer 
1 Corinthians ‘continues’ and ‘develops’ Galatians 
considerably. In the time of 1 Corinthians it was 
necessary for salvation to preserve tradition liter-
ally and the community had to submit itself to its 
leaders (1 Cor 4:16-17, 11:23, 15:1-11, 16:10-
18). In Galatians we see a ‘non-catholic’, Spirit-
only led church (e.g. in Gal 6:6-10), but later, in 1 
Corinthians, the worldwide church (1 Cor 10:32, 
12:28, 15:9) is on its way to ‘Catholicism’. And 
later again, in Philippians, we see that the role of 
the Holy Spirit is reduced almost beyond recogni-
tion and that the church is no longer the body 

opinion of marriage and monogamy to use such 
imagery. Second, he derives this view from the Old 
Testament where the unity of husband and wife 
in monogamy is an image of God visible to the 
world (Gen 1:26) and God wants to be the ‘hus-
band’ of his people (Hosea). Third, the same Paul 
could develop this imagery in the way Ephesians 
5-6 does.

3.5 Ecclesiology
The ecclesiology of Ephesians is an evolution of 
the ecclesiology of 1 Thessalonians 5:11-15; 1 
Corinthians 4:1-21, 12:28, 16:10-18, Philippians 
1:1, 3:17 and other places. At the time of writ-
ing of Ephesians the Church was no longer a 
small group. Galatians is the only letter of Paul in 
which the geographical areas of mission are not 
clearly identified Roman provinces. This suggests 
that at the time of the writing of Galatians (AD 
47-48), Paul did not have a strategy of evangelis-
ing Roman provinces, as he had later in the 50s 
(1 Thess 1, 1 Cor 16, 2 Cor 8-9, Rom 15-16). 
In the time of Ephesians, after Paul had carried 
out his mission work in the eastern provinces of 
the Roman Empire, he could in a circular letter 
recognise the Church as a larger whole. At the end 
of his life Paul now looked to all Christians as the 
body of Christ ‘from Jerusalem and round about 
to Illyricum’ (Rom 15:19). This development 
resulted from his view that Christians are the body 
of Christ and that Christ cannot be divided (1 Cor 
1:13). His view is probably based on the words 
Christ spoke to him near Damascus, in which 
he identified himself with all Christians, i.e. – in 
Paul’s view – with ‘the church of God’. Later, Paul 
would understand the words ‘Saul, Saul, why do 
you persecute me?’ (Acts 9:4) to mean the whole 
Church, not Christ alone. After Galatians and 1-2 
Thessalonians, in 1 Corinthians Paul begins to see 
Christians as the one indivisible body of Christ in 
the world (1 Cor 12:27-28), as the one ‘church 
of God’ (e.g.1 Cor 10:33, 15:9). It is only logical 
that Paul formulates this understanding explicitly 
and more deeply in a circular letter to all Christians 
in the eastern Roman Empire; in other words, to 
the ‘church of God’ in the Roman world. 

That Paul formulates a more pronounced the-
ology of leadership in Ephesians (2:20, 4:1-16; 
contrast 1 Thess 5:11-15, 1 Cor 12:28, 4:16-17, 
16:10-18, Rom 12:6-8, Phil 1:1, 3:17) was also to 
be expected. In Ephesians he is writing at the end 
of the era of the apostles and in view of the death 
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which is sometimes rated as an index of its inau-
thenticity,17 lies well below that in other letters 
to communities, e.g. Philippians (2.21% of 1629 
words). Further letters to communities before the 
imprisonment have hapaxes up to the maximum of 
2 Corinthians at 1.45%. 

The style of writing in, among others, 
Ephesians, can be traced back to secretaries such 
as Timothy, Epaphras, Tychicus or Luke. Paul 
was interested in the contents of his writings, in 
his theology and ethics, but not in an authen-
tic writing style, although the ‘packaging’ of the 
contents was not unimportant (1 Cor 9:20-22, 
10:32-33 and 14:19). They had to be suitable 
for their readers in vocabulary and in style. Paul 
would have relied on his co-authors or secretaries 
for the final formulation of his letters because they 
were closer to the various addressees than he was 
himself (cf. the Roman Tertius in Rom 16:22 and 
the Corinthian Sosthenes in 1 Cor 1:1). Epaphras 
may well have put the finishing stylistic touches on 
Colossians18 and perhaps also Ephesians; he may 
also have included his own teaching examples and 
his knowledge of the problems in Asia Minor.

Paul was flexible, he had a big heart and a mind 
which was able – after years of debates with non-
Christians and in conversation with Christians and 
teachers of Christians like Epaphras and Timothy 
– to write a circular letter such as the letter ‘to the 
Ephesians’ for all Gentile Christians, to comple-
ment and develop what he had written in earlier 
letters. In this letter he both used his own lan-
guage of earlier letters (Eph 4-6) and changed to 
a hymnic style for his last prayer (Eph 1-3). Of 
course, he did not simply repeat earlier views or 
carry on with what he had thought years before. 
He was, after all, a realist who could learn – from 
the ‘afflictions’ he mentioned in 2 Corinthians 
1:8-11 on to the parousia of Christ – to take into 
account his own death. Thus he was able to teach 
with the Church as it would be after his death in 
mind, starting perhaps in Philippians. 

Undoubtedly, the author who wrote a letter 
such as Ephesians was an important teacher of the 
first century Church. Ephesians is one of the most 
important documents in the New Testament. 
Could its author have written only this one letter 
(plus maybe Colossians) and afterwards disappear 
without a trace? It is much easier to suppose that 
Christ’s one and only apostle of the gentiles, Paul, 
was the very teacher of the first century Church 
who wrote Ephesians. Thus I conclude with the 
words of Klaus Berger, Thomas Weißenborn and 

of Christ but governed by ‘bishops and deacons’ 
(Phil 1:1) who are images of the one apostle Paul 
and his very ‘bourgeois’ tradition (3:17, 4:8-9).

But if we watch, for example, the ‘rise’ of love 
in Paul’s theology and ethics from its first modest 
appearance in Galatians 5 to its full development in 
later writings, we see that significant developments 
in Paul’s teaching took place over the years: love 
soon governs the triad faith – hope – love (1 Thess 
1:3, 1 Cor 13, Col 1:4-5),14 which in Romans is evi-
dent throughout the letter.15 Love finally appears, 
more frequently than in other letters of Paul, as a 
major theme in Ephesians and Philemon.16 Thus, 
in the years AD 50-60 Paul became more and more 
a preacher of love. Ephesians 5 includes more love 
in the theology of marriage than 1 Corinthians 
and situates it expressly and directly between wives 
and husbands, while 1 Corinthians 13 has agape 
as the theological climax of 1 Corinthians 11-14.

There is one main difference between 1 
Corinthians and Ephesians. The latter does not 
give instructions for behaviour in public wor-
ship or in marriages between Christians and non-
Christians. Verses like 1 Corinthians 9:20-22, 
10:32-33, 14:23-40 and Colossians 4:5-6 have no 
counterparts in Ephesians, a letter written mainly 
for internal instruction. It was written only for 
Christians in disputes with opponents and under 
satanic attack. This was not the case in Corinth for 
Satan was clearly outside of the community (1 Cor 
5:1-5; in Paul’s view this perhaps changed later, 
see 2 Cor 6:11-17, 11:3). So we see that Ephesians 
must solve different problems than 1 Corinthians 
and therefore has to take up, interpret and develop 
other parts of Paul’s theology of marriage than 1 
Corinthians.

3.7 Conclusion: the flexible Paul
Scholarship should pay more attention to the flex-
ibility of Paul, who always tried to become a Jew 
to the Jews and a non-Jew to the non-Jews. He 
wanted and needed to formulate his theology 
afresh for each new student, for dissenters and 
opponents, for high-ranking personalities and for 
ordinary people, for beginners and for masters in 
Paul’s teachings.

A further illustration of this thesis is that in 
the prison letters, above all in Philippians and 2 
Timothy, many new words appear that he had not 
used in writing before. The proportion for hapax 
legomena in Ephesians (1.45% of 2422 words), 
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arguments were excluded from the debate on 
the authenticity of the surviving letters of Paul, 
or they should at least be downgraded signifi-
cantly.21

Rüdiger Fuchs is the Pastor of the Evangelisch-
Lutherische Kirche in 23738 Lensahn, Ostholstein, 
Germany.
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