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"Western Civilisation" is a fusion of two culture-steams, the Greek (basis of academia) and the Judaic (basis of the sense of history). 

This fusion, expressed in Christianity, was first enunciated by Philo of Alexandria. 

In The History of Dogma, Adolf von Harnack shows the role of Philo in sythesising Judaism with Hellenism, paving the way for Christianity. Philo's Logos theology was later adopted by the Church as Christology. 

(1) Adolph Harnack, History of Dogma (2) Frederick Engels on the Role of Philo in Early Christianity (3) Philo, On the Creation (De Opficio Mundi) 

(1) Adolph Harnack, History of Dogma, Volume One. New York, Russell & Russell, 1958; translated by Neil Buchanan from the third German edition. Greek script has been Romanised. 

{p. 107} §5 The Religious Conceptions and the Religious Philosophy of the Hellenistic Jews, in their significance for the later formulation of the Gospel. 

1. From the remains of the Jewish Alexandrian literature and the Jewish Sibylline writings, also from the work of Josephus, and especially from the great propaganda of Judaism in the Greco-Roman world, we may rather that there was a Judaism in the Diaspora, for the consciousness of which the cultus and ceremonial law were of comparatively subordinate importance; while the monotheistic worship of God, apart from images, the doctrines of virtue and belief in a future reward beyond the grave, stood in the foreground as its really essential marks. Converted Gentiles were no longer everywhere required to be even circumcised; the bath of purification was deemed sufficient. The Jewish religion here appears transformed into a universal human ethic and a monotheistic cosmology. For that reason, the idea of Theocracy as well as the messsianic hopes of the future faded away or were uprooted. The latter, indeed, did not altogether pass away; but as the oracles 

{p. 108} of the Prophets were made use of mainly for the purpose of proving the antiquity and certainty of monotheistic belief, the thought of the future was essentially exhausted in the expectation of the dissolution of the Roman empire, the burning of the world, and the eternal recompense. The specific Jewish element, however, stood out plainly in the assertion that the Old Testament, and especially the books of Moses, were the source of all true knowledge of God, and the sum total of all doctrines of virtue for the nations, as well as in the connected assertion that the religious and moral culture of the Greeks was derived from the Old Testament, as the source from which the Greek Poets and Philosophers had drawn their inspiration. 

These Jews and the Greeks converted by them formed, as it were, a Judaism of a second order without law, i.e., ceremonial law, and with a minimum of statutory regulations. This Judaism prepared the soil for the Christianising of the Greeks, as well as for the genesis of a great Gentile Church in the empire free from the law; and this the more that, as it seems, after the second destruction of Jerusalem, the punctilious observance of the law was imposed more strictly than before on all who worshipped the God of the Jews. 

{p. 109} The Judaism just portrayed, developed itself, under the influence of the Greek culture with which it came in contact, into a kind of Cosmopolitanism. It divested itself, as religion, of all national forms, and exhibited itself as the most perfect expression of that "natural" religion which the stoics had disclosed. But in proportion as it was enlarged and spiritualised to a universal religion for humanity, it abandoned what was most peculiar to it, and could not compensate for that loss by the assertion of the thesis that the Old Testament is the oldest and most reliable source of that natural religion, which in the traditions of the Greeks had only witnesses of the second rank. The vigour and immediateness of the religious feeling was flattened down to a moralism, the barrenness of which drove some Jews even into Gnosis, mysticism and asceticism. 

2. The Jewish Alexandrian philosophy of religion, of which Philo gives us the clearest conception, is the scientific theory which correspondcd to this religious conception. The theological system which Philo, in accordance with the example of others, gave out as the Mosaic system revealed by God, and 

{p. 110} proved from the Old Testament by means of the allegoric exegetic method, is essentially identical with the system of Stoicism, which had been mixed with Platonic elements and had lost its Pantheistic materialistic impress. The fundamental idea from which Philo starts is a Platonic one; the dualism of God and the world, spirit and matter. The idea of God itself is therefore abstractly and negatively conceived (God, the real substance which is not finite), and has nothing more in common with the Old Testament conception. The possibility, however, of being able to represent God as acting on matter, which as the finite is the non-existent, and therefore the evil, is reached, with the help of the Stoic logoi as working powers and of the Platonic doctrine of archetypal ideas, and in outward connection with the Jewish doctrine of angels and the Greek doctrine of demons, by the introduction of intermediate spiritual beings which, as personal and impersonal powers proceeding from God, are to be thought of as operative causes and as Archetypes. All these beings are, as it were, comprehended in the Logos. By the Logos Philo understands the operative reason of God, and consequently also the power of God. The Logos is to him the thought of God and at the same time the product of his thought, therefore both idea and power. But further, the Logos is God himself on that side of him which is turned to the world, as also the ideal of the world and the unity of the spiritual forces which produce the world and rule in it. He can therefore be put beside God and in opposition to the world; but he can also, so far as the spiritual contents of the world are comprehended in him, be put with the world in contrast with God. The Logos accordingly appears as the Son of God, the foremost creature, the representative, Viceroy, High Priest, and Messenger of God; and again as principle of the world, spirit of the world, nay, as the world itself. He appears as a power and as a person, as a function of God and as an active divine being. Had Philo cancelled the contradiction which lies in this whole conception of the Logos, his system would have been demolished; for that system with its hard antithesis of 

{p. 111} God and the world, needed a mediator who was, and yet was not God, as well as world. From this contrast, however, it further followed that we can only think of a world-formation by the Logos, not of a world-creation. Within this world man is regarded as a microcosm, that is, as a being of Divine nature according to his spirit, who belongs to the heavenly world, while the adhering body is a prison which holds men captive in the fetters of sense, that is, of sin. 

The Stoic and Platonic ideals and rules of conduct (also the Neo-pythagoren) were united by Philo in the religious Ethic as well as in the Cosmology. Rationalistic moralism is surmounted by the injunction to strive after a higher good lying above virtue. But here, at the same time, is the point at which Philo decidedly goes beyond Platonism, and introduces a new thought into Greek Ethics, and also in correspondence therewith into theoretic philosophy. This thought, which indeed lay altogether in the line of the development of Greek philosophy, was not, however, pursued by Philo into all its consequences, though it was the expression of a new frame of mind. While the highest good is resolved by Plato and his successors into knowledge of truth, which truth, together with the idea of God, lies in a sphere really accessible to the intellectual powers of the human spirit, the highest good, the Divine original being, is considered by Philo, though not invariably, to be above reason, and the power of comprehending it is denied to the human intellect. This assumption, a concession which Greek speculation was compelled to make to positive religion for the supremacy which was yielded to it, was to have far-reaching consequences in the future. A place was now for the first time provided in philosophy for a 

{p. 112} mythology to be regarded as revelation. The highest truths which could not otherwise be reached, might be sought for in the oracles of the Deity; for knowledge resting on itself had learnt by experience its inability to attain to the truth in which blessedness consists. In this very experence the intellectualism of Greek Ethics was, not indeed cancelled but surmounted. The injunction to free oneself from sense and strive upwards by means of knowledge, remained; but the wings of the thinking mind bore it only to the entrance of the sanctuary. Only ecstasy produced by God himself was able to lead to the reality above reason. The great novelties in the system of Philo, though in a certain sense the way had already been prepared for them, are the introduction of the idea of a philosophy of revelation and the advance beyond the absolute intellectualism of Greek philosophy, an advance based on scepticism, but also on the deep-felt needs of life. Only the germs of these are found in Philo, but they ae already operative. They are innovations of world-wide importance: for in them the covenant between the thoughts of reason on the one hand, and the belief in revelation and mysticism on the other, is already so completed that neither by itself could permanently maintain the supremacy. Thought about the world was henceforth dependent, not only on practical motives, it is always that, but on the need of a blessedness and peace which is higher than all reason. It might, perhaps, be allowable to say that Philo was the first who, as a philosopher, plainly expressed that need, just because he was not only a Greek, but also a Jew. 

Apart from the extremes into which the ethical counsels of Philo run, they contain nothing that had not been demanded by philosophers before him. The purifying of the affections, the renunciation of sensuality, the acquisition of the four cardinal virtues, the greatest possible simplicity of life, as well 

{p. 113} as a cosmopolitan disposition are enjoined. But the attainment of the highest morality by our own strength is despaired of, and man is directed beyond himself to God's assistance. Redemption begins with the spirit reflecting on its own condition; it advances by a knowledge of the world and of the Logos, and it is perfected, after complete asceticism, by mystic ecstatic contemplation in which a man loses himself, but in return is entirely filled and moved by God. In this condition man has a foretaste of the blessedness which shall be given him when the soul, freed from the body, will be restored to its true existence as a heavenly being. 

This system, notwithstanding its appeal to revelation, has, in the strict sense of the word, no place for Messianic hopes, of which nothing but very insignificant rudiments are found in Philo. But he was really animated by the hope of a glorious time to come for Judaism. The synthesis of the Messiah and the Logos did not lie within his horizon. 

3. Neither Philo's philosophy of religion, nor the mode of thought from which it springs, exercised any appreciable influence on the first generation of believers in Christ. But its practical ground-thoughts, though in different degrees, must have found admission very early into the Jewish Christian circles of the Diaspora, and through them to Gentile Christian circles also. Philo's philosophy of religion became 

{p. 114} operative among Christian teachers from the beginning of the second century, and at a later period actually obtained the significance of a standard of Christian theology, Philo gaining a place among Christian writers. The systems of Valentinus and Origen presuppose that of Philo. It can no longer, however, be shewn with certainty how far the direct influence of Philo reached, as the development of religious ideas in the second century took a direction which necessarily led to views similar to those which Philo had anticipated (see §6, and the whole following account). 

Supplement. - The hermeneutic principles (the "Biblical-alchemy"), above all, became of the utmost importance for the following period. These were partly invented by Philo himself, partly traditional, - the Haggadic rules of expositon and the hermeneutic principles of the Stoics having already at an earlier period been united in Alexandria. They fall into two main classes; "first, those according to which the literal sense is excluded, and the allegoric proved to be the only possible one, and then, those according to which the allegoric sense is discovered as standing beside and above the literal sense."That these rules permitted the discovery of a new sense by minute changes within a word, was a point of special importance. Christian teachers went still further in this direction, and, as can be proved, altered the text of the Septuagint in order to make more definite what suggested itself to them as the meaning of a passage, or in order to give a satisfactory meaning to a sentence which appeared to them unmeaning or offensive. Nay, attempts were not want- 

{p. 115} ing, among Christians in the second century - they were aided by the unccrtainty that existed about the extent of the Septuagint, and by the want of plain predictions about the death upon the cross - to determine the Old Testament canon in accordance with new principles; that is, to alter the text on the plea that the Jews had corrupted it, and to insert new books into the Old Testament, above all, Jewish Apocalypses revised in a Christian sense. Tertullian (de cultu fem. I. 3,) furnishes a good example of the latter. ... Compare also the history of the Apocalypse of Ezra in the Latin Bible (Old Testament). Not only the genuine Greek portions of the Septuagint, but also many Apocalypses were quoted by Christians in the second century as of equal value with the Old Testament. It was the New Testament that slowly put an end to these tendencies towards the formation of a Christian Old Testament. 

{p. 116} To find the spiritual meaning of the sacred text, partly beside the literal, partly by excluding it, became the watchword for the "scientific" Christian theology which was possible only on this basis, as it endeavoured to reduce the immense and dissimilar material of the Old Testament to unity with the Gospel, and both with the religious and scientific culture of the Greeks, - yet without knowing a relative standard, the application of which would alone have rendered possible in a loyal way the solution of the task. Here, Philo was the master; for he first to a great extent poured the new wine into old bottles. Such a procedure is warranted by its final purpose; for history is a unity. But applied in a pedantic and stringently dogmatic way it is a source of deception, of untruthfulness, and finally of total blindness. ... 

§6. The Reliious Dispositions of the Greeks and Romans in the first two centuries, and the current Graeco-Roman Philosophy of Religion. 

1. After the national religion and the religious sense generally in cultured circles had been all but lost in the age of 

{p. 117} Cicero and Augustus, there is noticeable in the Graeco-Roman world from the beginning of the second century a revival of religious feeling which embraced all classes of society, and appears, especially from the middle of that century, to have increased from decennium to decennium. Parallel with it went the not altogether unsuccessful attempt to restore the old national worship, religious usages, oracles, etc. In these attempts, however, which were partly superficial and artificial, the new religious needs found neither vigorous nor clear expression. These needs rather sought new forms of satisfaction corresponding to the wholly changed conditions of the time, including intercourse and mixing of the nations; decay of the old republican orders, divisions and ranks; monarchy and absolutism and social crises; pauperism; influence of philosophy on the domain of public morality and law; cosmopolitanism and the rights of man; influx of Oriental cults into the West; knowledge of the world and disgust with it. The decay of the old political cults and syncretism produced a disposition in favour of monotheism both among the cultured classes who had been prepared for it by philosophy, and also gradually among the masses. Religion and individual morality became more closely connected. There was developed a corresponding attempt at spiritualising the worship alongside of and within the ceremonial forms, and at giving it a direction towards the moral elevation of man through the ideas of moral petsonality, conscience, and purity. The ideas of repentance and of expiation and healing of the soul became of special importance, and consequently such Oriental cults came to the front as required the former and guaranteed the latter. But what was sought above all, was to enter into an inner union with the Deity, to be saved by him and become a partaker in the possession and enjoyment of his life. The worshipper consequently longed to find a "presens numen" and the revelation of him in the cultus, and hoped to put himself in possession of the Deity by asceticism and mysterious rites. This new 

{p. 118} piety longed for health and purity of soul, and elevation above earthly things, and in connection with these a divine, that is, a painless and eternal life beyond the grave ("renatus in eternum taurobolio"). A world beyond was desired, sought for and viewed with an uncertain eye. By detachment from earthly things and the healing of its diseases (the passions) the freed, new born soul should return to its divine nature and existence. It is not a hope of immortality such as the ancients had dreamed of for their heroes, were {sic} they continue, as it were, their earthly existence in blessed enjoyment. To the, more highly pitched self-consciousness this life had become a burden, and in the miseries of the present, one hoped for a future life in which the pain and vulgarity of the unreal life of earth would be completely laid aside (hegchrateia and anastasia). If the new moralistic feature stood out still more emphatically in the piety of the second century, it vanished more and more behind the religious feature, the longing after lifeand after a Redeemer God. No one could any longer be a God who was not also a saviour. 

With all this Polytheism was not suppressed, but only put into a subordinate place. On the contrary, it was as lively and active as ever. For the idea of a numen supremum did not exclude belief in the existence and manifestation of subordinate deities. Apotheosis came into currency. The old state religion first attained its highest and most powerful expression in the worship of the emperor, (the emperor glorified 

{p. 119} as "dominus ac deus noster ", as "praesens et corporalis deus", the Antinous cult, ctc.), and in many circles an incarnate ideal in the present or the past was sought, which might be worshipped as revealer of God and as God, and which might be an example of life and an assurance of religious hope. Apotheosis became less offensive in proportion as, in connection with the fuller recognition of the spiritual dignity of man, the estimate of the soul, the spirit, as of supra-mundane nature, and the hope of its eternal continuance in a form of existence befitting it, became more general. That was the import of the message preached by the Cynics and the Stoics, that the truly wise man is Lord, Messenger of God, and God upon the earth. On the other hand, the popular belief clung to the idea that the gods could appear and be visible in human form, and this faith, though mocked by the cultured, gained numerous adherents, even among them, in the age of the Antonines. 

{p. 124} Yet men whose interest was ultimately practical and political, became ever more rare, especially as from the death of Marcus Aurelius, the maintenance of the state had to be left more and more to the sword of the Generals. The general conditions from the end of the second century were favourable to a philosphy which no longer in any respect took into real consideration the old forms of the state. 

The theosophic philosophy which was prepared for in the second century, was, from the stand-point of enlightenment and knowledge of nature, a relapse: but it was the expression of a deeper religious need, and of a self-knowledge such as had not been in existence at an earlier period. The final consequences of that revolution in philosophy which made consideration of the inner life the starting-point of thought about the world, only now began to be developed. The ideas of a divine, gracious providence, of the relationship of all men, of universal brotherly love, of a ready forgiveness of wrong, of forbearing patience, of insight into one's own weakness - affected no doubt with many shadows - became, for 

{p. 125} wide circles, a result of the practical philosophy of the Greeks as well as, the conviction of inherent sinfulness, the need of redemption, and the eternal value and dignity of a human soul which finds rest only in God. These ideas, convictions and rules, had been picked up in the long journey from Socrates to Ammonius Saccas: at first, and for long afterwards, they crippled the interest in a rational knowledge of the world; but they deepened and enriched the inner life, and therewith the source of all knowledge. Those ideas, however, lacked as yet the certain coherence, but, above all, the authority which could have raised them above the region of wishes, presentiments, and strivings, and have given them normative authority in a community of men. There was no sure revelation, and no view of history which could be put in the place of the no longer prized political history of the nation or state to which one belonged. There was, in fact, no such thing as certainty. In like manner, there was no power which might overturn idolatry and abolish the old, and therefore one did not get beyond the wavering between self-deification, fear of God, and deification of nature. The glory is all the greater of those statesmen and jurists who, in the second and third centuries, introduced human ideas of the Stoics into the legal arrangements of the empire, and raised them to standards. And we must value all the more the numerous undertakings and performances, in which it appeared that the new view of life was powerful enough in individuals to beget a corresponding practice even without a sure belief in revelation. 

Supplement. - For the correct understanding of the beginning 

{p. 126} of Christian theology, that is, for the Apologetic and Gnosis, it is important to note where they are dependent on Stoic, and where on Platonic lines of thought. Platonism and Stoicism, in the second century, appeared in union with each other: but up to a certain point they may be distinguished in the common channel in which they flow. Wherever Stoicism prevailed in religious thought and feeling, as for example, in Marcus Aurelius, religion gains currency as natural religion in the most comprehensive sense of the word. The idea of revelation or redemption scarcely emerges. To this rationalism, the objects of knowledge are unvarying, ever the same: even cosmology attracts interest only in a very small degree. Myth and history are pageantry and masks. Moral ideas (virtues and duties) dominate even the religious sphere, which in its final basis has no independent authority. The interest in psychology and apologetic is very pronounced. On the other hand, the emphasis, which, in principle, is put on the contrast of spirit and matter, God and the world, had for results: inability to rest in the actual realities of the cosmos, efforts to unriddle the history of the universe backwards and forwards, recognition of this process as the essential task of theoretic philosophy, and a deep, yearning conviction that the course of the world needs assistance. Here here given the conditions for the ideas of revelation, redemption, etc., and the restless search for powers from whom help might come, received here also a scientific justification. The rationalistic apologetic interests thereby fell into the background: contemplation and historical description predominated. 

The stages in the ecclesiastical history of dogma, from the middle of the first to the middle of the fifth century, correspond to the stages in the history of the ancient religion during the same period. The Apologists, Irenaeus, Tertullian, Hippolytus; the Alexandrians; Methodius, and the Cappado- 

{p. 127} cians; Dionysius, the Arcopagite, have their parallels in Seneca, Marcus Aurelius; Plutarch, Epictetus, Numenius; Plotinus, Porphyry; Iamblichus and Proclus. 

But it is not only Greek philosophy that comes into question for the history of Christian dogma. The whole of Greek culture must be taken into account. In his posthumous work, Hatch has shewn in a masterly way how that is to be done. He describes the Grammar, the Rhetoric, the learned Profession, the Schools, the Exegesis, the Homilies, etc., of the Greeks, and everywhere shews how they passed over into the Church, thus exhibiting the Philosophy, the Ethic, the speculative Theology, the Mysteries, ctc., of the Greeks, as the main factors in the process of forming the ecclesiastical mode of thought. 

But, besides the Greek, there is no mistaking the special influence of Romish ideas and customs upon the Christian Church. The following points specially claim attention: (1) The conception of the contents of the Gospel and its application as "salus legitima," with the results which followed from the naturalising of this idea. (2) The conception of the word of Revelation, the Bible, etc., as "lex." (3) The idea of tradition in its relation to the Romish idea. (4) The Episcpal constitution of the Church, including the idea of succession, of the Primateship and universal Episcopate, in their dependence on Romish ideas and institutions (the Ecclesiastical organisation in its dependence on the Roman Empire). (5) The separation of the idea of the "sacrament" from that of the 'mystery", and the development of the forensic discipline of penance. The investigation has to proceed in a historical line, described by the following series of chapters: Rome and Tertullian; Rome and Cyprian; Rome, Optatus and Augustine; Rome and the Popes of the fifth century. We have to shew how, by the power of her constitution and the earnestness and consistcncy of her policy, Rome a second time, step by step, conquered the world, but this time the Christian world. 

{p. 128} Greek philosophy exercised the greatest influence not only on the Christian mode of thought, but also through that, on the institutions of the Church. The Church never indeed became a philosophic school: but yet in her was realised in a peculiar way, that which the Stoics and the Cynics had aimed at. The Stoic (Cynic) Philosopher also belonged to the factors from which the Christian Priests or Bishops were formed. That the old bearers of the Spirit - Apostles, Prophets, Teachers - have been changed into a class of professional moralists and preachers, who bridle the people by counsel and reproof (nouthetein chai elegchein), that this class considers itself and desires to be considered as a mediating Kingly Divine class, that its representatives became "Lords" and let themselves be called "Lords", all this was prefigured in the Stoic wise man and in the Cynic Missionary. But so far as these several "Kings and Lords" are united in the idea and reality of the Church and are subject to it, the Platonic idea of the republic goes beyond the Stoic and Cynic ideals, and subordinates them to it. But this Platonic ideal has again obtained its political realisation in the Church through the very concrete laws of the Roman Empire, which were more and more adopted, or taken possession of. Consequently, in the completed Church we find again the philosophic schools and the Roman Empire. ... 

{p. 129} SUPPLEMENTARY. 

Perhaps the most important fact for the following develop ment of the history of Dogma, the way for which had already been prepared in the Apostolic age, is the twofold conception of the aim of Christ's appearing, or of the religious blessing of salvation. The two conceptions were indeed as yet mutually dependent on each other, and were twined together in the closest way, just as they are presented in the teaching of Jesus himself; but they began even at this early period to be differentiated. Salvation, that is to say, was conceived, on the one hand, as sharing in the glorious kingdom of Christ soon to appear, and everything else was regarded as preparatory to this sure prospect; on the other hand, however, attention was turned to the conditions and to the provisions of God wrought by Christ, which first made men capable of attaining that portion, that is, of becoming sure of it. Forgiveness of sin, righteousness, faith, knowledge, etc., are the things which come into consideration here ... 

{p. 226} §2. The Nature of Gnosticism. 

The Catholic Church afterwards claimed as her own those writers of the first century (60-160) who were content with turning speculation to account only as a means of spiritualising the Old Testament, without, however, attempting a systematic reconstruction of tradition. But all those who in the first century undertook to furnish Christian practice with the foundation of a complete systematic knowledge, she declared false Christians, Christians only in name. Historical enquiry cannot accept this judgment. On the contrary, it sees in Gnosticism a series of undertakings, which in a certain way is analogous to the Catholic embodiment of Christianity, in doctrine, morals, and worship. The great distinction here consists essentially in the fact that the Gnostic systems represent the acute secularising or hellenising of Christianity, with the rejection of the Old Testament, while the Catholic system, on the 

{p. 227} other hand, represents a gradual process of the same kind with the conservation of the Old Testament. The traditional religion on being, as it were, suddenly required to recognise itself in a picture foreign to it, was yet vigorous enough to reject that picture; but to the gradual, and one might say indulgent remodelling to which it was subjected, it offered but little resistance, nay, as a rule, it was never conscious of it. It is therefore no paradox to say that Gnosticism, which is just Hellenism, has in Catholicism obtained half a victory. We have, at least, the same justification for that assertion -  the parallel may be permitted - as we have for recognising a triumph of 18th century ideas in the first Empire, and a continuance, though with reservations, of the old regime. 

From this point of view the position to be assigned to the Gnostics in the history of dogma, which has hitherto been always misunderstood, is obvious. They were, in short, the theologians of the first century. They were the first to transform Christianity into a system of doctrines (dogmas). They were the first to work up tradition systematically. They undertook to present Christianity as the absolute religion, and therefore placed it in definite opposition to the other religions, even to Judaism. But to them the absolute religion, viewed in its contents, was identical with the result of the philosophy of religion for which the support of a revelation was to be sought. They are therefore those Christians who, in a swift advance, attempted to capture Christianity for Hellenic culture, and Hellenic culture for Christianity, and who gave up the Old Testament in order to facilitate the conclusion of the covenant between the two powers, and make it possible to 

{p. 228} assert the absoluteness of Christianity. - But the significance of the Old Testament in the religious history ofthe world, lies just in this, that, in order to be maintained at all, it required the application of the allegoric method, that is, a definite proportion of Greek ideas, and that, on the other hand, it opposed the strongest barrier to the complete hellenising of Christianity. Neither the sayings of Jesus, nor Christian hopes, were at first capable of forming such a barrier. If, now, the majority ot Gnostics could make the attempt to disregard the Old Testament, that is a proof that, in wide circles of Christendom, people were at first satisfied with an abbreviated form of the Gospel, containing the preaching of the one God, of the resurection and of continence, - a law and an ideal of practical life. In this form, as it was realised in life, the Christianity which dispensed with "doctrines" seemed capable of union with every form of thoughtful and earnest philosophy, because the Jewish foundation did not make its appearance here at all. But the majority of Gnostic undertakings may also be viewed as attempts to transform Christianity into a theosophy, that is, into a revealed metaphysic and philosophy of history, with a complete disregard of the Jewish Old Testament soil on which it originated, through the use of Pauline ideas, and under the influence of the Platonic spirit. Moreover, comparison is possible between writers such as Barnabas and Ignatius, and the so-called Gnostics, to the effect of making the latter appear in possession of a completed theory, to which fragmentary ideas in the former exhibit a striking affinity. We have hitherto tacitly presupposed that in Gnosticism the Hellenic spirit desired to make itself master of Christianity, or more correctly of the Christian communities. This conception may be, and really is still contested. For according to the accounts of later opponents, and on these we are almost exclusively dependent here, the main thing with the Gnostics seems to have been the reproduction of Asiatic My- 

{p. 229} thologoumena of all kinds, so that we should rather have to see in Gnosticism a union of Christianity with the most remote Oriental cults and their wisdom. But with regard to the most important Gnostic systems the words hold true, "The hands are the hands of Esau, but the voice is the voice of Jacob". There can be no doubt of the fact, that the Gnosticism which has become a factor in the movement of the history of dogma, was ruled in the main by the Greek spirit, and determined by the interests and doctrines of the Greek philosophy of religion, which doubtless had already assumed a syncretistic character. This fact is certainly concealed by the circumstance that the material of the speculations was taken now from this, and now from that Oriental religious philosophy, from astrology and the Semitic cosmologies. But that is only in keeping with the stage which the religious development had reached among the Greeks and Romans of that time. The cultured, and these primarily come into consideration here, no longer had a religion in the sense of a national religion, but a philosophy of religion. They were, however, in search of a religion, that is, a firm basis for the results of their speculations, and they hoped to obtain it by turning themselves towards the very old Oriental cults, and seeking to fill them with the religious and moral knowledge which had been gained by the Schools of Plato and of Zeno. The union of the traditions and rites of the Oriental religions, viewed as mysteries, with the spirit of Greek philosophy is the characteristic of the epoch. - The needs, which asserted themselves with equal strength, of a complete knowledge of the All, of 

{p. 230} a spiritual God, a sure, and therefore very old revelation, atonement and immortality, were thus to be satisfid at one and the same time. The most sublimated spiritualism enters here into the strangest union with a crass superstition based on Oriental cults. This superstition was supposed to insure and communicate the spiritual blessings. These complicated tendencies now entered into Christianity. 

We have accordingly to ascertain and distinguish in the prominent Gnostic schools, which, in the second century on Greek soil, became an important factor in the history of the Church, the Semitic-cosmological foundations, the Hellenic philosophic mode of thought, and the reconition of the redemption of the world by Jesus Christ. Further, we have to take note of the three elements of Gnosticism, viz., the speculative and philosophical, the mystic element connection with worship, and the practical, ascetic. The close connection in which these three elements appear, the total transformation of all ethical into cosmological problems, the upbuilding of a philosophy of God and the world on the basis of a combination of popular Mythologies, physical observations belonging to the Oriental (Babylonian) religious philosophy, and historical events, as well as the idea that the history of religion is the last act in the drama-like history of the Cosmos - all this is not peculiar to Gnosticism, but rather corresponds to a definite stage of the general development. It may, however, be asserted that 

{p. 231} Gnosticism anticipated the general development, and that not only with regard to Catholicism, but also with regard to Neoplatonism, which represents the last stage in the inner history of Hellenism. The Valentinians have already got as far as Jamblichus. 

The name Gnosis, Gnostics, describes excellently the aims of Gnosticism, in so far as its adherents boasted of the absolute knowledge, and faith in the Gospel was transformed into a knowledge of God, nature and history. This knowledge, however, was not regarded as natural, but in the view of the Gnostics was based on revelation, was communicated and guarantued by holy consecrations, and was accordingly cultivated by reflection supported by fancy. A mythology of ideas was created out of the sensuous mythology of any Oriental religion, by the conversion of concrete forms into speculative and moral ideas, such as " Abyss," "Silence," "Logos," " Wisdom," "Life," while the mutual relation and number of these abstract ideas were determined by the data supplied by the corresponding concretes. Thus arose a philosophic dramatic poem, similar to the Platonic, but much more complicated, and therefore more fantastic, in which mighty powers, the spiritual and good, appear in an unholy union with the material and wicked, but from which the spiritual is finally delivered by the aid of those kindred powers which are too exalted to be drawn down into the common. The good and heavenly which has been drawn down into the material, and therefore really non-existing, is the human spirit, and the exalted power who delivers it is Christ. 

{end quotes} 

(2) Frederick Engels on the Role of Philo in Early Christianity 

In his paper Bruno Bauer and Early Christianity, Frederick Engels writes, "Bauer studied this question [the origin of Christianity] until his death. His research reached its culminating point in the conclusion that the Alexandrian Jew Philo, who was still living about 40 A.D. but was already very old, was the real father of Christianity, and that the Roman stoic Seneca was, so to speak, its uncle." 

More from Frederick Engels on this theme: 

Bruno Bauer and Early Christianity: http://www.marxists.org/archive/marx/works/1882baue.htm 

On the History of Early Christianity: http://www.marxists.org/archive/marx/works/1894chri/index.htm. 

Into the Genesis account of creation, Philo interposed PlatoÕs Ideas between God and the material creation. God first created his blueprint, as Platonic Forms; then, using them, he created material reality. 

(3) Philo, On the Creation (De Opficio Mundi), in The Works of Philo, tr. C.D. Yonge, Hendrikson Publishers, Peabody, Massachusetts, 1993: 

"for God, as apprehending beforehand, as a God must do, that there could not exist a good imitation without a good model, and that of the things perceptible to the external senses nothing could be faultless which was not fashioned with reference to some archetypal idea conceived by the intellect, when he had determined to create this visible world, previously formed that one which is perceptible only by the intellect, in order that so using an incorporeal model formed as far as possible on the image of God, he might then make this corporeal world, a younger likeness of the elder creation, which should embrace as many different genera perceptible to the external senses, as the other world contains of those which are visible only to the intellect." 

This sentence, fusing the Greek and Judaic cultural streams, is the basis of Christendom, and through it Western Civilisation. 

The Platonic God was synthesised with Yahweh, Reason with Revelation, the Bible providing insights into God's Blueprint (Forms) which were often not attainable through Reason. 

By this means, the Platonic tradition abandoned the concept of time as cyclic, expressed in its acceptance of reincarnation, for the Judaic (originally Zoroastrian) linear concept of time as "salvation history". 

Greeks had adopted the notion of time as cyclic from Indian influences. The Aryan Vedic concept is of linear time, in one's personal life, but without the whole of human history being seen as a linear, teleological salvation-history culminating in a utopia. 

The notion of time as cyclic, both on a cosmic scale and through personal reincarnation was accepted into later Aryan thinking, like the god Shiva, as an influence from the subject non-Aryan population of India. From there it spread to the Pythagoreans, whom Plato followed. 

The Jewish concept of Time was linear, like the Aryan one, but with the Zoroastrian concept of history (time) as "salvation history" tacked on. 

The Encyclopedia of Jewish Religion says that Philo's contribution to the beginnings of Christian theology contributed to his being cold-shouldered by subsequent Jewish scholars. Augustine later continued the synthesis pioneered by Philo. 

Not only was Plato's metaphysical God, the a-historicist mathematician, fused with the jealous tribal historicist Yahweh; Plato's utopia (Republic) was also fused with the Jewish (later Christian) theocratic utopia (Israel or Jerusalem). 

Marxism similarly joined Plato's Republic (with its abolition of the family) with the Jewish Messianic utopia. 

Philo contributed to shifting Western culture from Shame-Culture (that of Japan today, as Ruth Benedict identified) to Guilt-Culture, a shift identified in Ancient Greece by E. R. Dodds in his book The Greeks and The Irrational. 

S. G. F. Brandon shows how Pacifism developed in early Christianity AFTER RomeÕs defeat of the Jewish revolt of 66-70 AD, in his book Jesus and the Zealots and The Trial of Jesus of Nazareth: http://users.cyberone.com.au/myers/jewish-revolt.html. 

The Pacifism was developed especially in MatthewÕs Gospel, written in Alexandria, where many Jewish rebels had fled after their defeat. Matthew, in view of the power of Rome, was taking pains to stop an uprising there. His Gospel features the Sermon on the Mount. 

Brandon makes no mention of a possible Buddhist colony or influence in Alexandria. But of all cities in the Roman Empire, it would be the most likely. 

It's unlikely that Jesus "never existed"; more likely, he was posthumously theologically "reworked" (reinterpreted) into "the Christ", as Gautama (a real man) became "the Buddha". 

The Buddhist contribution to the formation of Christianity: http://users.cyberone.com.au/myers/buddhism.html. 

Write to me at mailto:myers@cyberone.com.au. 

