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Chapter 6. The Angels That Made the World. The Gospel of Marcion
The "Hymn of the Pearl" did not relate how the Pearl got into the power of the Darkness.  Simon Magus did so, if rather briefly in the extant renderings, with regard to the divine Ennoia or Sophia, which in his system corresponds to the Pearl of the Hymn. As we have seen, she had been abducted into the creation by her own offspring, the world-creating angels, in their ignorant conceit and lust for godlike power. The divine origin, though at some remove, of these cosmic agencies, and therefore the conception of the whole story as one of divine failure, is an integral point in this type of speculation, indeed its explanatory principle. The same derivation could not well be supplied for the dragon which holds the Pearl in captivity. If, as its Babylonian archetype suggests, it embodies the power of the primordial chaos, then its principle was anti-divine from the beginning, and its character evil or "dark" in a sense different from the delusion and folly of Simon's erring angels.  We indicated (p. 105) that on this point the two main types of gnostic speculation divide. Whereas the Iranian speculation had to explain how the original Darkness could engulf elements of Light, the Syrian-Egyptian speculation saw its major task in deriv​ing the dualistic rift itself, and the ensuing predicament of the divine in the system of creation, from the one and undivided source of being; and this it did by way of an extensive genealogy of divine states evolving from one another which described the progressive darkening of the divine Light in mental categories.   The really important difference rests, not so much in the pre-existence or otherwise of a realm of Darkness independent of God, but in whether the tragedy of the divine is forced upon it from outside or is motivated from within itself. The latter can be the case even in the face of a pre-existing Darkness or Matter if its role is the passive one of tempting members of the upper realm into material creativity rather than the active one of invading the realm of Light. In this form, adopted by some systems, the Iranian scheme of two
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opposed original principles could be brought within the scope of the Syrian-Egyptian scheme of divine guilt and error.1
It might be argued that for the existing state of things and the concern of salvation based upon it, which was after all the chief concern of gnostic religion, it made no appreciable difference whether one or the other kind of prehistory was adopted, for both led essentially to the same result: whether it is the demiurgical angels "ruling the world evilly," or the demons of primordial Darkness, that hold the souls in captivity, "salvation" means salva​tion from their power and the savior has to overcome them as his enemies. This is true, and if it were otherwise the two theoretical types could not both be expressions of the gnostic spirit, for which the negative evaluation of the cosmos is fundamental. Yet it is by no means religiously irrelevant whether the world is regarded as the expression of an inferior principle or whether its substance is seen as outright devilish. And it is the Syrian-Egyptian type which, with its subtler and more intriguing deductive task, is not only more ambitious speculatively and more differentiated psychologi​cally than the rigid Iranian type of dualism but also the one of the two which can do full systematic justice to the redemptional claim of gnosis so central to gnostic religion: this because its opposite, "ignorance" as a divine event, is accorded a metaphysical role in the very origination of the cosmos and in sustaining the dualistic situation as such. We shall have to say more about this aspect when dealing with the Valentinian system. Even at this stage it is obvious that the Syrian-Egyptian scheme allows the greater speculative variety, and that, once the character of this world and of its imme​diate lords and creators was established, as it was in the general gnostic view almost as a matter of course, the theoretical center of gravity would shift to the elaboration of the mediate stages be​tween these cosmocratic deities and the primary godhead from which they had sprung: the tendency would then be to multiply figures and lengthen the genealogy—for the sake of spiritual differ​entiation no less than for the sake of widening the distance between
1A version of this kind is even reported as a variant of the Manichaean doc​trine, which by the overwhelming evidence of the sources is the classical representa​tive of the Iranian type, describing the kingdom of Darkness as the first aggressor and the history of the world as the prolonged struggle between the two principles (see Jonas, Gnosis, I, p. 301).
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the lower world and the unfallen realm of Light. To explain this very noticeable tendency we may also assume simply a growing speculative interest in the upper worlds as such which found its satisfaction only in an increasing manifoldness. At any rate, in the light of what eventually emerged, the genealogy of Simon with its two steps of Ennoia and world-creating angels must appear as a very modest beginning.
(a) THE ANGELS THAT MADE THE WORLD
By far the majority of the Christian gnostic systems listed by the heresiologists belong to the Syrian type, even when incorporat​ing the original Darkness in the Platonizing form of a passive matter. This is not to say that they all indulged in the kind of transcendental genealogy which we indicated. In fact, wherever either "angels" or the "demiurge" are said to be the creators and rulers of the world, even without having their line of descent from the supreme God traced, we deal with a principle not outright evil, but rather inferior and degenerate, as the cause and essence of creation.
Thus Carpocrates, without any attempt at deduction (as far as Irenaeus' report goes), simply states that the world was made by angels "that are lower by far than the unbegotten Father": Jesus and all souls which like his remained pure and strong in their memory of the unbegotten Father can despise the creators and pass through them (Iren. I. 25. 1-2).  Menander taught similarly to Simon that the First Power is unknown to all and the world made by angels, who he "like Simon says are emanated from the En-noia": he claims by magic to be able to conquer these world-rulers (loc. cit. 23. 5). Saturninus, passing over the Ennoia, or any such female principle, taught according to Irenaeus simply that "the one unknown Father made the angels, archangels, powers and dominions. The world, however, and everything in it, was made by seven particular angels, and man too is a work of the angels," of whom the Jewish god is one. These angels he describes in turn as feeble artisans and as rebellious.  Christ came to destroy the god of the Jews. As a particular trait,2 Saturninus acknowledges besides these angels also the devil, who "is an angel who is an
1 Shared with Marcion and the Valentinians.

enemy of those angels and the god of the Jews"—a kind of private feud within the camp of the lower powers (Joe. cit. 24. 1-2).
The larger systems on the other hand, as has been indicated, elaborate the descendance of the lower order from the highest principle in extensive and increasingly complicated genealogies—a kind of metaphysical "devolution" ending in the decadence that is this world. Thus, for instance, Basilides stretches' the line of descent into an enormous chain which, via a number of spiritual figures like Nous, Logos, etc., leads through 365 successively generated heavens with their angelic populations, the last of which is the one we see, inhabited by the angels who made this world. Their leader is the god of the Jews. Here too the unnameable Father sends Christ, the eternal Nous, to liberate those who believe in him from the domination of the makers of the world. His passion was a deception, Simon of Cyrene dying on the cross in his shape (loc, cit. 24. 3-4; of the two other prominent examples of this type, the Barbeliotes and the Valentinians, we shall hear later).
In all these cases, the powers which are responsible for the world and against which the work of salvation is directed are more contemptible than sinister. Their badness is not that of the arch​enemy, the eternal hater of the Light, but that of ignorant usurpers who, unaware of their subaltern rank in the hierarchy of being, arrogate lordship to themselves and in the combination of feeble means with envy and lust for power can achieve only a caricature of true divinity. The world, created by them in illegitimate imita​tion of divine creativeness and as a proof of their own godhead, in fact proves their inferiority in both its constitution and its govern​ance.
One recurring feature is the assertion that the prophecies and the Mosaic Law issued from these world-ruling angels, among whom the Jewish god is prominent.3 This bespeaks a particular antagonism toward the Old Testament religion and toward its God, the reality of whom is by no means denied. On the contrary, after he had first in astrology lent his names to four of the seven planetary archons,4 whom the Gnostics then promoted to world-
3 Saturninus went so far as to say that the prophecies were spoken partly by the world-makers, partly by Satan.
4Iao, Sabaoth, Adonaios, Elohim; more rarely also Esaldaios = El-shaddai.
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creators, his polemically drawn likeness emerged with increasing pre-eminence from their number as an unmistakeable caricature of the biblical God—not venerable indeed, but none the less formid​able. Of the Seven, it is mostly Ialdabaoth who draws to himself this eminence and this likeness. In the system of the Ophites as related by Irenaeus, he is the firstborn of the lower Sophia or Pruni-kos and begets out of the waters a son called Iao, who in turn in the same way generates a son, Sabaoth, and so on to seven. Thus Ialdabaoth is mediately the father of them all and thereby of the creation. "He boasted of what was taking place at his feet and said, 'I am Father and God, and there is none above me'" (after the pattern of certain Old Testament formulas, such as Is. 45:5, "I am the Lord, and there is none else, there is no God beside me"); to which his mother retorts, "Do not lie, Ialdabaoth: there is above thee the Father of all, the First Man, and Man the Son of Man" (Joe. tit. 30. 4-6).
The theme of the demiurgical conceit is frequent in gnostic literature, including the Old Testament allusions. "For there ruled the great Archon, whose dominion extends to the firmament, who believes that he is the only God and that there is nothing above him" (Basilides, in Hippol. VII. 25. 3, cf. 23. 4f.). One step fur​ther in defamation of character goes the Apocryphon of John, where Ialdabaoth, for the sake of dominion, cheats his own angels by what he grants and what he withholds in their creation, and where his jealousy is taken to betray a knowledge rather than ignorance of the higher God:
He apportioned to them some of his fire, which is his own at​tribute, and of his power; but of the pure Light of the power which he had inherited from his Mother he gave them none. For this reason he held sway over them, because of the glory that was in him from the power of the Light of the Mother. Therefore he let himself be called "the God," renouncing the substance from which he had issued. . . . And he contemplated the creation beneath him and the multitude of angels under him which had sprung from him, and he said to them "I am a jealous god, besides me there is none"—thereby already indicating to the angels beneath him that there is another God: for if there were cone, of whom should he be jealous?
(42:13 ff.; 44:9 ff., Till).

Mandaean speculations about the beginnings abound with the same theme, though here without manifest reference to the Old Testa​ment God: "B'haq-Ziva regarded himself as a mighty one, and forsook the name which his Father had created [for him]. He said, 'I am the father of the Uthras, who have created sh'kinas for them.' He pondered over the turbid water and said, 'I will create a world'" (G97f.).
Typical also is the retort from on high which puts the creator in his place.5 But even more humiliating is the same reprimand coming from the ascending soul of the pneumatic which flaunts its higher origin in the face of the lord, or lords, of the world:
I am a vessel more precious than the woman that made ye. Your mother does not know her origin, but I know myself and know whence I come. I invoke the incorruptible Sophia who dwells in the Father and is the mother of your mother. . . . But a woman born of woman brought ye forth, without knowing her own mother and believing that she was from herself: but I invoke her mother.
(Iren. I. 21. 5)
Such formulas, of which there are many, forcibly express the confidence of the gnostic elect and his sovereign contempt for those lower powers even though they are the rulers of this world. This does not exclude a feeling of dread, which we find curiously blended with the daring of provocation. The soul's main concern is to escape the terrible archons, and rather than meet them face to face she likes to slip by them unnoticed if she can. Accordingly, the task of the sacraments is sometimes said to be that of making the souls in their future ascent invisible to the archons who would block their way, and especially to their prince, who in the role of judge
6E. g., the Ialdabaoth-Sabaoth of the "Gnostics" in Epiphanius is treated to exactly the same rebuke by his mother Barbelo (as the Sophia is called in that system) as was the Ialdabaoth of the Ophites in Irenaeus (Epiph. Haer. XXVI. 2. 3f.). Basilides lets the correction issue, in the less harsh form of an enlightenment, from the "Gospel of the Sonship," which also finds a more satisfactory response than is elsewhere ascribed to the demiurge: "and the Archon learned that he was not the universal God but was begotten and had above him the treasure of the ineffable and nameless 'Non-Existent' [Basilides' paradoxical name for the First Cause] and of the Sonship; and he turned and was afraid, perceiving in what ignorance he had been . . . and he confessed the sin which he had committed in magnifying himself" (Hippol. VII. 26. 1-3). Cf. above p. 64, n. 18 on the "remorse of the creator."
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would make them answerable for their deeds under his law. Since the gist of this law is "justice," the Gnostic's intended escape from its sanctions is part of the general antinomian attitude and expresses the repudiation of the Old Testament God in its moral aspect. We shall return to the subject in connection with gnostic libertinism; the relation to the Pauline antithesis of law and grace will come up presently.
In some of the Christian Gnostics, the figure of one world-god entirely absorbs the plurality of angels or archons and becomes, as he was represented in the Bible, the sole symbol of the creation and its law, so that the whole issue of salvation is narrowed down to one between him and the unknown God beyond. Of this quasi-monotheistic development, as far as the cosmic realm is concerned, we have several examples.6 Cerinthus taught that "the world was made, not by the first God, but by a power which was far removed and separated from the source of being and did not even know of the God who is exalted above all things": Christ was the first to preach the unknown Father in the world (Iren. I. 26. I).7 In the same vein, Cerdon maintained that "the God whom Moses and the prophets preached is not the Father of Jesus Christ: the one is knowable, the other not, the one merely just, the other good" (Joe. cit. 27. 1). Cerdon's doctrine, of which we possess nothing but this brief summary, leads into the closest neighborhood of Marcion, the greatest teacher of this group.
'Already the "Baruch" of Justin contrasts the one demiurgical Elohim with the supreme Good one, but has in the female Edem a third and still lower principle which is the cause of evil, though not plain evil in herself.
7 As main Scriptural support for the doctrine of the Unknown Father first and solely revealed by Christ served Matt. 11:25-27 = Luke 10:21-22. In his general account of the Valentinians, Irenaeus relates: "As keystone of their thesis they adduce the following passage: 'I thank thee, Father, Lord of the heavens [sic] and the earth, that thou hast hid these things from the wise and prudent and hast revealed them unto babes ... no one knows the Father but the Son, nor the Son but the Father and he to whomsoever the Son will reveal [this]' [thus quoted in slight deviation from our N.T. text]. With these words, they say, he has explicitly taught that the 'Father of Truth' newly invented by them had never been known to anybody before his [Christ's] appearance; and they wish to make out that the creator and maker of the world had always been known by all: those words, there​fore,—they say—the Lord has spoken about the Unknown-to-all Father whom they proclaim" (adv. haer. I. 20. 3).

(b) THE GOSPEL OF MARCION
Marcion of Sinope in Pontus occupies a unique position in gnostic thought, as well as in the history of the Christian Church. In the latter respect, he was the most resolutely and undilutedly "Christian" of the Gnostics, and for this very reason his was the greatest challenge to Christian orthodoxy; or more precisely, his challenge more than that of any other "heresy" led to the formula​tion of the orthodox creed itself. Within gnostic thought, the uniqueness of his position is such that his classification with the whole movement has been rejected by no less a student of Marcion than Harnack.
Marcion's Unique Position in Gnostic Thought
He is indeed the exception to many gnostic rules. He alone of them all took the passion of Christ seriously, although the interpre​tation he put on it was unacceptable to the Church; his teaching is entirely free of the mythological fantasy in which gnostic thought reveled; he does not speculate about the first beginnings; he does not multiply divine and semi-divine figures; he rejects allegory in the understanding of both Old and New Testaments; he does not claim possession of a superior, "pneumatic" knowledge or the pres​ence in man generally of that divine element which could be its source or recipient; he bases his doctrine entirely on what he claims to be the literal meaning of the gospel; in this rigorous restriction he is entirely free of the syncretism so characteristic of Gnosticism in general; and lastly, like Paul, who was to him the apostle, he makes faith and not knowledge the vehicle of redemption. The last circumstance would seem to put Marcion squarely outside the gnostic area, if this is defined by the concept of gnosis. Yet the anti-cosmic dualism as such, of which Marcion is the most uncom​promising exponent, the idea of the unknown God opposed to that of the cosmos, the very conception of an inferior and oppressive creator and the consequent view of salvation as liberation from his power by an alien principle are so outstandingly gnostic that any​one who professed them in this historical environment must be counted as one of the Gnostics, not merely by way of classification
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but in the sense that the gnostic ideas that were abroad had actually shaped his thinking. The same concept, however, that so strongly connects Marcion with the general gnostic stream, that of the "Alien," received in his teaching an entirely new twist.
In its briefest formulation, Marcion's gospel8 was that "of the alien and good God, the Father of Jesus Christ, who redeems from heavy bonds to eternal life wretched mankind, who yet are entire grangers to him." The concept of the alienness of the true God Mafcion shares with Gnosticism in general: that he is alien even to the objects of his salvation, that men even in their souls or spirits are strangers to him, is entirely his own. It actually cancels out one of the basic tenets of gnostic religion: that men are strangers in this world, that therefore their assumption into the divine realm is a return to their true home, or that in saving mankind the supreme God saves his own. According to Marcion, man in his complete constitution like all nature is a creature of the world-god and prior to the advent of Christ his rightful and unrestricted property, body and soul alike.9 "Naturally," therefore, no part of him is alien in the world, while the Good God is alien in the absolute sense to him as to everything created. There is no sense in which the deity that saves from the world has anything to do with the existence of the world, not even the sense in which throughout gnostic speculation some part of it was drawn into the creation either by defection or by violence. Consequently no genealogy, or history of any kind, connects the demiurge with the Good God. The former is a divinity in his own right, expressing his nature in the visible universe his creation, and he is the anti​thesis to the Good God not as evil but as "just." Thus, however unsympathetically depicted, he is not the Prince of Darkness. In the elaboration of the antithesis between these two gods on the one
8
The most extensive source is Tertullians' work in five parts, Adversus Mar~
cionem.  Of the comprehensive polemic of Origen, the other great critic of Marcion
in the third century, only fragments are preserved. For the rest, all the heresiologists,
beginning with the first of them, Justin Martyr (second century), dealt with Marcion
or his followers, and the polemic continued into the fifth century, when whole
Marcionitic communities, remnants of the church which Marcion had founded, were
still extant in the East. In our summary of Marcion's teaching, we shall only occa-​
sionally indicate the particular source.
9
Marcion accepts the Genesis account of the creation of man, with the conse​
quence to him that the Good God had no hand in it at all.
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hand and of the meaning of the redemption through Christ on the other consists the originality of Marcion's teaching.
Redemption According to Marcion
To begin with the second aspect, Harnack states: "The ques​tion as to what Christ saved us from—from the demons, from death, from sin, from the flesh (all these answers were given from the earliest days)—, Marcion answers radically: He has saved us from the world and its god in order to make us children of a new and alien God." 10 This answer prompts the question, What reason had the Good God for concerning himself in the destiny of man? To this the answer is, None except his goodness. He does not gather lost children from exile back into their home but freely adopts strangers to take them from their native land of oppression and misery into a new father's house. Accordingly, since they are not his but the world-god's original property, their salvation is a "buying free" on the part of Christ. Marcion here invokes Gal. 3:13, "Christ has purchased us" (and incidentally, by a change of two letters, read also Gal. 2:20, "purchased [ηγωρησε] me" for "loved [ηγαπησε] me"—one of the textual emendations characteristic of Marcion), and argues, "evidently as strangers, for no-one ever pur​chases those who belong to him." The purchase price was Christ's blood, which was given not for the remission of sins or the cleans​ing of mankind from guilt or as a vicarious atonement fulfilling the Law—not, in brief, for any reconciliation of mankind with God—but for the cancellation of the creator's claim to his property. The legality of this claim is acknowledged, as is also the validity of the Law, to which as subjects of the world-lord, and as long as they are so, men owe obedience. In this sense Marcion understands the Pauline argument concerning the Law and generally interprets all those utterances of the apostle, otherwise inconvenient to his position, which stress the validity of the Old Testament revelation. This Marcion indeed acknowledges qua the authentic document of the world-god, and in its interpretation he sides with the Jewish exegesis against his Christian contemporaries in insisting on the
10 Adolf von Harnack, Marcion: Das Evangelium vom fremden Gott, Leipzig, 1921, p. 31, n. 1. Harnack's book is a classic, by far the best monograph on any individual chapter of Gnosticism.
140

GNOSTIC  SYSTEMS  OF  THOUGHT

THE GOSPEL OF MARCION

141
literal meaning and rejecting the allegorical method, which the Church applied to the Old Testament for the purpose of establish​ing its concordance with the New. Not only was he not interested in such concordance, he could not even concede it, seeing that the Old Testament declared itself to be the revelation of that god who created and governs the world. Accepting this claim, Marcion could accept in their literal sense statements which the Church could only by way of allegorical interpretation reconcile with the Chris​tian revelation. Thus Marcion agreed with the Jews that their promised Messiah, the earthly one, son of the world-god, was really still to come and would establish his earthly kingdom just as the prophets had declared. Only this has nothing to do with the salva​tion brought by Christ, which is acosmic in its nature and does not change the course of worldly events, not even in the sense of amelioration: in fact it changes only the prospect for the future life of the redeemed soul and, through faith in this future, its present spiritual condition, but leaves the world to itself—i.e., to its eventual self-destruction. For the remainder of their earthly sojourn, the conduct of the believers is determined not so much by a positive concern of sanctifying life but by the negative one of reducing contact with the domain of the creator (see below). The future bliss can be anticipated here only by faith, and faith indeed is the only form in which the divine adoption offered by Christ is to be accepted, as by its withholding it can be rejected: those who remain under the sway of the creator do so by their own choice.11 Thus no "pneumatic experience," no illumination of the elect by a "gnosis" transforming his nature or bringing forth the hidden divine element in him, intervenes in this strictly legal transaction among the Good God, the creator, and the souls adopted into the former's fatherhood. The saved ones are believers, not "gnostics," though faith with its assurance carries its own experience of blessed​ness.
So much about soteriology.
11 In this connection Marcion has an original if somewhat facetious explanation for the alleged fact that, in contrast to Cain, the Sodomites, and their like, Abel, the patriarchs, and all the just men and prophets of biblical tradition were not saved when Christ descended to hell: knowing from long experience that their God liked to tempt them, they suspected a temptation this time too and therefore did not believe Christ's gospel (Iren. I. 27. 3).

The Two Gods
His theology Marcion elaborated in the form of "antitheses": this was the title of one of his lost books. Most of these antitheses were in terms of attributes of the two gods. One is "the craftsman" (demiurgos), the "God of creation" (or "generation"), the "ruler of this aeon," "known" and "predicable"—the other is "the hid​den" God, "unknown," "unperceivable," "unpredicable," "the strange," "the alien," "the other," "the different," and also "the new." Known is the creator-God from his creation, in which his nature lies revealed. The world betrays not only his existence but also his character, and this as one of pettiness. One need only look at his pitiable product: "turning up their noses the utterly shame​less Marcionites take to tearing down the work of the Creator: 'Indeed,' they say, 'a grand production, and worthy of its God, is this world!'" (Tertullian, Contra Marc. I. 13.) Elsewhere Tertul-lian mentions the expressions "these miserable elements" and "this puny cell of the Creator."12 The same "pettinesses and weaknesses and inconsistencies" as in his creation show themselves in his deal​ings with mankind and even with his own chosen people. For this Marcion adduces evidence from the Old Testament, which is to him "true" in the sense indicated. His most revealing self-revelation is the Law, and this brings us to the final and to Marcion most important antithesis: that of the "just" God and the "good" God. From the Christian point of view this is the most dangerous aspect of Marcion's dualism: it sunders and distributes to two mutually exclusive gods that polarity of justice and mercy whose very togeth​erness in one God motivates by its tension the whole dialectic of Pauline theology. To Marcion, a lesser mind and therefore more addicted to the neatness of formal consistency, justice and goodness are contradictory and therefore cannot reside in the same god: the
u Generally Marcion determines the character of the world-god after that of the world, "for the made must be like unto the maker" (Hippol. Refut. X. 19. 2); his wisdom is identical with the "wisdom of this world" in the pejorative sense of trans​cendental religion. In the exegesis of certain passages in St. Paul, Marcion simply identifies the creator with the world, taking what is said of the latter as applying to the former; and according to him he finally perishes with the world by a kind of self-destruction, which shows that in the last analysis he is not genuinely a god but nothing but the spirit of this world.
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concept of each god, certainly that of the true God, must be un​equivocal—the fallacy of all theological dualism. The just god is that "of the Law," the good god that "of the Gospel." Marcion, here as elsewhere oversimplifying St. Paul, understands the "jus​tice" of the Law as merely formal, narrow, retributive, and vin​dictive ("an eye for an eye, a tooth for a tooth"): this justice, not outright evilness, is the cardinal property of the creator-god. Thus the god whom Christ has put in the wrong is not the Persian Ahriman, not absolute darkness—Marcion left the devil in ex​istence as a separate figure within the domain of the creator—nor matter, but simply the world-god such as the Law and the prophets had taught. Moral goodness under the Law, though by inner-worldly standards preferable to licentiousness, is irrelevant from the point of view of transcendent salvation.
As the creator-god is known, obvious, and "just," so the true God is unknown, alien, and good. He is unknown because the world can teach nothing about him. As he had no share in crea​tion, there is no trace in all nature from which even his existence could be suspected. As Tertullian sums up: "the God of Marcion, naturally unknown and never except in the Gospel revealed" (op. cit. V. 16). Being not the author of the world, including man, he is also the alien. That is, no natural bond, no pre-existing relation​ship, connects him with the creatures of this world, and there is no obligation on his part to care for the destiny of man. That he takes no hand in the physical government of the world is self-evident for Marcion: he had to eliminate from the gospel as Juda-istic interpolation such of the Lord's sayings as that about the Father's being mindful of sparrows and of each hair on one's head. The Father whom Jesus Christ proclaimed could not have been concerned with what is nature's affair or that of its god. This does away with the whole idea of a divine providence within the world. Only with one activity does the Good God intervene in the world, and this is his sole relation with it: sending down his Son to redeem man from the world and its god: "This one work suffices our God, that he has liberated man by his supreme and superlative good​ness, which is to be preferred to all grasshoppers13" (Tertullian op.
13 Used as a contemptible symbol of the creation (or a reference to one of the Egyptian plagues?).
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cit. I. 17). We see that the goodness of the Good God is connected with his alienness in that the latter removes all other grounds for his concern with man. The goodness of his saving deed is the bet​ter for his being alien and dealing with aliens: "Man, this work of the creator-god, that better God chose to love, and for his sake he labored to descend from the third heaven into these miserable elements, and on his account he even was crucified in this puny cell of the creator" (ibid. 14).
"Grace Freely Given"
Thus the Good God's only relation to the world is soteriological, that is, directed against it and its god. With regard to man, this relation is entirely gratuitously entered into on the part of the alien God and is therefore an act of pure grace. Here again Marcion interprets in his own way a Pauline antithesis: that of the "grace freely given" and "justification through works." That the grace is freely given is to both men the whole content of the Christian religion; but whereas the "freely" in Paul means "in the face of human guilt and insufficiency," i.e., in the absence of all human merit, it means in Marcion "in the face of mutual alienness," i.e., in the absence of all obligating bonds. Neither the responsibility nor the fatherly attachment of a creator toward his creatures operates in this case, nor is the Good God in the usual gnostic manner mediately involved in the destiny of the souls (and the world) by the genealogical connections described: so that there is nothing for him to recover or restore. Finally, in the absence of any previous dealings the ideas of forgiveness and reconciliation cannot apply: if men have been sinners before, they certainly could not sin against Him. The point is that the very first relationship between this God and those creatures not his own was established through his act of a grace without a past, and the relation con​tinues to exist in this mode entirely. It is for the Christian reader to ponder what has been done here to the Christian concept of divine love and mercy. The call to repent, the imminence of judg​ment, fear and trembling, atonement—all these are eliminated from the Christian message. But it may be noted here that while Marcion abolished the Pauline paradox of a God who is just and good and before whom man is guilty yet beloved, he stressed all
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the more the paradox of a grace given inscrutably, unsolicited, with no antecedents to prompt and to prepare it, an irreducible mystery of divine goodness as such. For this reason Marcion must be counted among the great protagonists of paradoxical religion.
Marcion's Ascetic Morality
No less uncompromising than in theological doctrine was Marcion in the precepts for conduct he deduced from it. There could of course be no qualifying for, or supplementing, divine grace through works, even less the perfecting of human nature through virtue in the pagan-classical manner. In principle, all positive morality, as a way of regulating and thereby confirming man's membership in the system of creation, was but a version of that Law through which the creator exercised his hold over man's soul and to which the saved were no longer beholden: to go on practicing it would be to consolidate a belonging to the cosmos which should on the contrary be reduced to the inevitable minimum pending the ultimate removal from its range. This last considera​tion defines the kind of morality which Marcion did enjoin. Its principle was: not to complete but to reduce the world of the creator and to make the least possible use of it. "By way of opposi​tion to the Demiurge, Marcion rejects the use of the things of this world" (Clem. Alex. Strom. III. 4. 25).
The asceticism thus prescribed is strictly speaking a matter not of ethics but of metaphysical alignment. Much as the avoidance of worldly contamination was an aspect of it, its main aspect was to obstruct rather than promote the cause of the creator; or even, just to spite him: "[Marcion] believes that he vexes the Demiurge by abstaining from what he made or instituted" (Hippol. Refut. X. 19. 4). The "perpetual abstinence" in matters of food is "for the sake of destroying and contemning and abominating the works of the creator" (Jerome Adv. ]ovinian. II. 16). Especially clear is the purpose of obstructing in the prohibition of sexual intercourse and marriage: "Not wishing to help replenish the world made by the Demiurge, the Marcionites decreed abstention from matrimony, defying their creator and hastening to the Good One who has called them and who, they say, is God in a different sense: where​fore, wishing to leave nothing of their own down here, they turn

abstemious not from a moral principle but from hostility to their maker and unwillingness to use his creation" (Clem. Alex. he. cit.). Here the pollution by the flesh and its lust, so widespread a theme in this age, is not even mentioned; instead (though not to its exclusion: cf. Tertullian, op. cit. I. 19, where marriage is called a "filthiness" or "obscenity" [spurcitiae]) it is the aspect of repro​duction which disqualifies sexuality—that very aspect which in the eyes of the Church alone justifies it as its purpose under nature's dispensation. Marcion here voices a genuine and typical gnostic argument, whose fullest elaboration we shall meet in Mani: that the reproductive scheme is an ingenious archontic device for the indefinite retention of souls in the world.14 Thus Marcion's ascet​icism, unlike that of the Essenes or later of Christian monasticism, was not conceived to further the sanctification of human existence, but was essentially negative in conception and part of the gnostic revolt against the cosmos.
Marcion and Scripture
In using his understanding of St. Paul as a yardstick for what is genuinely Christian and what not, Marcion subjected the New Testament writings to a rigorous sifting process to divide the true from what he had to regard as later falsifications. It was in this way that for the first time not only text-critical work, if in rather a high​handed manner, was applied to the early Christian documents but the very idea of a canon was conceived and executed in the Chris​tian Church. The Old Testament canon had been established long before by Jewish theologians, but no body of authoritative or au​thentic books had been fixed so far as Holy Writ from the floating mass of Christian writings. The canon which Marcion laid down for the Church was understandably meager. That the Old Testa​ment as a whole went by the board goes without saying. Of our present New Testament, only the Gospel according to Luke and the ten Pauline Letters were accepted, though even the latter with some emendations and excisions of what Marcion regarded as
14 This incidentally provides a conclusive proof, against Harnack, of Marcion's dependence on prior gnostic speculation: for the argument makes real sense only where the souls are lost parts of the godhead to be retrieved—in that case reproduc​tion prolongs divine captivity and by further dispersal makes more difficult the work of salvation as one of gathering-in.
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Judaistic interpolations. The latter had in his view also invaded St. Luke's Gospel, which on the whole he considered the only authentic, i,e., God-given one (and therefore not by Luke), so that it needed careful expurgation: the birth story, for instance, with its Davidic reference, had to go, and much else (of which we have mentioned the elemination of 12:6). These major features are sufficient to illustrate the general character of Marcion's text-critical work. It was in answer to Marcion's attempt to thrust his canon and with it his whole interpretation of the Christian message upon the Church that the latter proceeded to establish the orthodox canon and the orthodox dogma. In fixing the former, the major struggle was about the retention or dropping of the Old Testament, and if "Holy Scripture" to this day means both Testaments, this is due to the fact that Marcionitism did not have its own way. In the parallel matter of the dogma, the anti-Marcionite emphasis is clearly discernible in its early formulations. The regula fidei with which Origen prefaced his main work, De Principiis, contains the emphatic statement,16 "This God, just and good, the Father of our Lord Jesus Christ, has himself given the law and the prophets and the gospels, he who is the God both of the apostles and of the Old and the New Testament."
Yet in one way or another Marcionitism has remained an issue in Christianity to this day. And quite apart from all doctrinal con​troversy, Marcion's message of the new and alien God will never fail to touch the human heart.
18 No less anti-Valentinian, of course, than anti-Marcionite.

Chapter 7. The Poimandres of Hermes Trismegistus
Throughout the last chapter we were moving in the Jewish-Christian orbit entirely, if in a highly aberrant sense of it and, as regards the Jewish aspect, related to it mainly by way of rebound. The doctrines concerning the world-creators just reviewed were shaped in particular antagonism to the Old Testament. Although it would be going too far to say that this antagonism was by itself the source of the gnostic tenets, it certainly expressed and colored them most forcefully in that whole group of systems. The subject of this chapter will show that there was abroad in the Hellenistic world gnostic thought and speculation entirely free of Christian connections. The Hermetic writings, composed in Greek from the first, not only are purely pagan but even lack polemical reference to either Judaism or Christianity, though the Poimandres treatise for one shows its author's acquaintance with the biblical story of creation which through the Septuagint translation had become widely known in the Greek world. The religion of the "Thrice-greatest Hermes" originated in Hellenistic Egypt, where Hermes was identified with Thoth. Not the whole Corpus can be regarded as a gnostic source: large parts of it breathe the spirit of a cosmic pantheism far removed from the violent denunciation of the phys​ical universe so characteristic of the Gnostics. Other portions are predominantly moral, and their strong dualism of the sensual and the spiritual, of body and mind, though well agreeing with the gnostic attitude, would fit equally well, e.g., into a Christian or Platonic framework, since it expresses the general transcendental mood of the age. There are, however, unmistakably gnostic por​tions in this syncretistic whole, and especially the first treatise of the corpus, called Poimandres, is an outstanding document of gnos​tic cosmogony and anthropogony independent of the speculations of the Christian Gnostics. The system of the Poimandres is cen​tered around the divine figure of Primal Man; his sinking into nature is the dramatic climax of the revelation and is matched by
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