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The present study is an attempt to trace the develop-
ment of the Gnostic conception of redemption from the almost
pagan systems of the Ophites to the classical Christian Gnostic
schools of Marcion, Basilides and Valentinus. The earlier
forms of Gnosticism are connected with various elements of
Oriental mythology: the more developed Christian systems em-
phasize Christ as sole redeemer, and set forth something of
the mystery of the love of God, which sets men free from the
evil of this world. Gnosticism approaches)closely to Chris-
tianity in the fragments of Heracleon, and also in the Odes
of Solomon, which I believe to have been hymns of redemption
composed by a Christian Gnostic writer. The Gnostics, however,
always regarded redemption as an enlightenment which was
limited to a certain number of chosen spirits. This ex-
clusiveness which Gnosticism shared with the mystery religions
was the cause of its later departure from Christianity, and of
its reversion to paganism under the influence of Egyptian
magic and the Oriental cults of the dead.

In Chapter 2 I have sought to derive certain pagan
elements of Gnosticism from early Babylonian and Persian
sources. 1 have drawn upon the monumental findings of Bousset
and Reitzenstein in this field of inquiry: yet I feel that
neither of these scholars has sufficiently explained the way

by which these ancient religions reached the later period of



the Gnostics. I believe that certain of the early myths of

the primitive Mandaean religion constituted a media via for

the transference of the ancient Babylonian and Persian myths

of a descending redeemer, and also of the widely-held theory
of the ascent of the soul, into the Gnostic systems. The
Gnostic belief in redemption through Gnosis, a form of

mystical enlightenment which was granted by a Supreme Being,
appears to have distinct affinities with the Hermetic religions
of ancient Egypt.

The chief sources of my investigations have been the
Patristic writings on Gnosticism, and the remains of certain
of the Gnostic writers. My indebtedness to such modern
scholars as Bousset, Anz, De Faye, and Reitzenstein is
apparent throughout this thesis. I also wish to acknowledge
the helpful suggestions and kind encouragement which I have

received from Professor W. Manson in the course of my studies.

John B. Corston.

Saskatoon, Canada. Sedtember 22nd, 1278,
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Chapter I.

The Gnostic systems bear the stamp and character of the age
in which they were produced. They represent a deeply rooted
feeling of dissatisfaction with the existing world order, a
consciousness of the power of evil, and a longing for a higher
form of existence.

The most profound source of this pessimistic view of the
universe is to be found in the fatalism of contemporary astro-
logy. Astrology, invested with the authority of theolOgy,
proclaimed man's complete dependence upon the: stars and upon
the physical elements. The stars act upon the vast organism
of the world as inexhaustible sources of energy, and therefore
they exert a peculiar effect upon man, since man is a micro-
cosm in whom each element has a relation to some part of the
starry heavens. Human history and human morals reflect the
strife of the elements and the changing of the planets. Human
life, with all its misery, is fatalistically determined, under
the power of ‘E'O-MPH(’(M’\. Human freedom is really only empty
madness, since the laws of fate compel each soul to submit to
bondage. Man, with his sinful corporeal nature, becomes a
prey and a plaything iﬁ the hands of evil divinities, and
"the sum and substance of the religion and morality of this
world philosophy is fulfilled in willing submission to the
caprices of chance, in abandoning faith and hope, and in

| 1
obeying the commandment of‘E(p‘PH{V'\ as its soldier and slave.n

1. Wendland: Die Hellenistische-Romische Kultur. P. 171.
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This conception of the starry heavens and the whole
visible universe as an evil and demonic whole stands in great
contrast to the religious ideas of the Hellenic world.

Since Plato's time the stars had held sway as beneficent

deities in the religion of the educated Greeks; and the upper
world, where these light beings had their proper sphere, was
regarded as a peculiarly diwvine entity. Posidonius constantly
describes the ecstasy of those who were transported to the

stars and who felt themselves entering into communion with

these higher deities. "In these transports the soul did not
only win to infinite power, but also received from heaven the
revelation of the nature and cause of the celestial revolutions.
Thus even in this 1ife it had a foretaste of the beatitude which
would belong to it after death when reason, rid of the weak
organs of the senses, would directly perceive all the splendours
of the divine world, and would know its mysteries completely."2
The igneous substance of the human soul is regarded as being
closely related to the stars above. The man who contemplates
the stars is not crushed by any sense of inferiority or
pettiness, for he knows he is united to these visible deities

by a deep identity of nature.5 This communion with the

higher astral deities enabled men to understand the nature

of heaven and earth, the existence of God, and the destiny

2. F. Cumont: After Life in Roman Paganism. P. 30.
5. Vettius Valens: IX. 8.
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of their own lives. According to Cumont these astrological

doctrines were derived principally from the Chaldaeans, and
many of these writers even insert moral and mystical thoughts
into their technical theories. Critodemus promises that the
truths which he will reveal to his readers will raise them to
immortality, and provide them with a refuge from the world.6
Vettius Valens implores his readers not to divulge his secret
teachings to the ignorant and irreligious masses.'7

The transition from this astral worship to the radical
dualism of the Gnosties is very marked indeed. Various
influences contributed to this development, all of which are
Oriental in origin. The most powerful of these forces is
evidently to be found in the widely disseminated doctrine of
the descent of the soul into the lower world. According to
this theory, which is ultimately derived from Babylonian and
Iranian sources (c.f. Chapter II), the human soul at birth
descended to this earth from its heavenly home, passing through
the series of the seven planets, and acquiring certain qualities
from each of these in the course of its passage. After death
it returned to its original abode by the same route, and after
casting off all its accretions of sensuality and passion it
penetrated to the highest heaven as a pure essence, there to

live forever in bliss, free from the tyranny of fate. During

its abode here on earth, however, the soul was subject to all

4. Manilius: II. 115. Quis caelum possit, nisi caeli munere,
nosse, et reperire deum, nisi qui pars ipse Dei est.

5. F. Cumont: Oriental Religions in Roman Paganism. P. 170

6. Vettius Valens: III. 12.

7. Ibid: 1IV. 11.
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the bitter necessities of fate, and especially to the captivity
of the human body, which enclosed it like a prison or tomb.
The Neopythagoreans regarded generation as a fall, and as a
danger for the soul, which afterwards ran the risk of corrup-
tion or of complete destruction. Life on earth was a trial
and a chastisement. "The constant care of the sage was to
keep his soul from pollution by its contact with the flesh.

He abstained from meat and from other foods which might
corrupt it; a series of tabus protected it from all contagion.
Ritual purifications restored to it its purity, which was
continually threatened."8 This separation of spirit from
matter 1s particularly evident in Gnosticism. The Syrian
Gnostics regarded matter as an active power of evil, en-
croaching on the kingdom of light and infecting it with an
abominable mixture. There is a dualism common to all

Gnostic sects which emphasizes a fundamental opposition between
God andvthe world, between soul and body, between life and
death. Above is the eternal kingdom of light and goodness,
and below is the perishable realm of darkness and evil. The
earth is a mixture of both kingdoms, and occupies an inter-
mediate position. Man himself is connected with both of

these kingdoms. His spirit belongs to the upper world of
light, and he is essentially a part of the radiance of the
Divine Being: yet at the same time he is imprisoned in the

lower world of darkness and in sinful matter. From his

spiritual connection with God he derives all that is good and

8. Cumont: After Life in Roman Paganism. P. 24.
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virtuous within himself; but as a result of his material
separation from God he is heir to all evil and sorrow. He
is subject to life or to death according to the arbitrary
supremacy of the light-element or of the dark-element, the
spiritual or the material, within himself.

This astrological dualism was very closely connected
with the Ptolemaic system. According to Ptolemy, the
terrestrial world formed the centre of the universe, and the
atmosphere which surrounded it was composed of the three
primary elements, air, fire and water. Near the earth the
atmosphere was dense and dark, but the higher air was purer
and lighter, being influenced by the "higher fires". Above
this higher air were the seven planets, seven concentric
spheres surrounded by ether. The fixed stars formed an
inclusive sphere outside these seven wandering planets, and
beyond this sphere there was only a void, or ether. This
conception of the universe was therefore a strictly limited
one, and the depths of the firmament were never regarded as
unfathomable. "The conception formed of the world was
static, not dynamic. It was a machine whose wheels turned
according to inscrutable laws, an organism in which all the
parts were united by reciprocal sympathy as they acted and
reacted on each other."9

This view of the earth as being surrounded by a series
of rigid spheres gave to the planets a very important function.

The planets became rulers over these spheres, and these in

9. Cumont: Op. cit., P. 29



turn exercised a powerful influence upon the earth. The
heavenly bodies, including the planets, all moved in regular
succession within their appointed orbits. "If then the planets

(or other spheres) had an influence on men, that influence

came inevitably and inexorably. Astrology as a doctrine is
10

a doctrine of Fate, of inevitable and inexorable Fate."
Astrology therefore led to a deeply rooted pessimism. The idea
of an inflexible necessity which ruled the universe precluded
the idea of a ﬁ;st of starry deities whose natures were united
to human souls by bonds of sympathy. Only the masses continued
to worship planets and constellations; the philosopher who
realized the full implicaﬁions of the Ptolemaic system saw

that the postulates of its astrology implied an absolute
determinism. "Man felt himself dominated and crushed by

blind forces that dragged him on as irresistibly as they kept
the celestial spheres in motion. His soul tried to escape

the oppression of the cosmic mechanism and to leave the

slavery of Ananke. But he no longer had confidence in the
ceremonies of his old religion."ll Boussetlzthus describes

the contrast of this "sidereal piety", of Hellenism, and the
religion of the Gnostics: "There,.the starry gods, here,

the demonic powers: there, submissive acceptance of the fate

sent by the gods, here, the Heimarmene..... to flee from whose

strong overruling is the longing of the pious: there the aim

10. F.C. Burkitt: Church and Gnosis, P. 23.

11. Cumont: Oriental Religions in Roman Paganism. PP. 181-2.
C.f. Seneca, Quaest. Nat. II. 35. Expiationes et procur-
ationes nihil aliud esse quam aegrae mentis solatia.

12. W. Bousset: Kyrios Christos. P. 186.
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is the ascent of the soul to the stars, here the chief concern
of the mystic is how his soul after death can escape the evil
powers, the planets....there, the highest gods are the stars
and the shining visible heaven, here, there is the great
longing after the "Agnostos Theos."

The Gnostic therefore felt that he was a stranger in
a foreign land. He regarded this present world as a far’
country in which men were forced to sojourn under the dominion
of hostile deities.l;5 He longed to be free from this yoke of
matter, and from the bondage of the starry powers. He yearned
for strengthening and for deification, and for a blessed 1life

in some far-off future state of existence. He was conscious

of a divine principle within him, at present estranged and

imprisoned within this world of shadows, but originally
derived from a higher world of light and from a Divine Being
who is above all things. His highest aspiration was that this
divine principle might return to the higher regions whence it
had come.14 Herein consisted the true and final salvation

of the human soul: that it should return to the God who was

above all things. Only a revelation of right knowledge could

enable the soul to be free from the demonic forces and to attain
to eternal l1life.
This aspiration and longing to return to the Unknown God

was part of the philosophical and religious thought of this

13. Cl. Alex. Strom. 1IV. 26.

14. De Faye: Gnostiques et Gnosticisme. P. 455.
Le reve de tou; vrai gnostique est de st'éléver Jusqu'.é
Dieus......La redemption consistera dans 1le rétour a Dieu.



time. The conception of Agnostos Theos has been carefully

studied by Edouard Norden. He finds that it is a definitely
15
un-Hellenic theory, but that it is common in the Roman

literature of the Hellenistic age, as well as in the Oriental
16
and syncretistic religions. It also occurs frequently in

the magic papyri, where the magician uses the name of the
Unknown God or gods as a magic talisman.17 Norden points out
that the Jews were represented by pagan writers as worshippers
of an "Unknown God". The late Roman writer, Laurentius Lydos
ascribes a statement to this effect to Livy.18 Norden believes

that Lydos merely uses the quotation which he makes from Livy in

15. E. Norden: Agnostos Theos. Pp. 83-87.
16. E. Norden: Op. cit., Pp. 87 ff.
Cf. Cicero: De leg. I. 27. also Tusc. I. 70.
Mentem hominis, quamvis eam non videas, ut deum non vides,
tamen ut deum agnoscis ex operibus ejus sic ex memoria
rerum.
17. Norden: Op. cit., P. 116.
Cf. Ovid: Metamorphoses XIV. &65 ff.
Concipit illa preces et verba precantia dicit Ignotosque
deos ignoto carmine adorat.
Cf. Lucan: Pharsalia III. 415 ff.
........ «ses...nion volgatis sacrata figuris
Numlna sic metuunt: tantum terroribus addit,
Quos timeant, non nosse, A0S ...cceccrcncos

18. Adpces. €y TH Ka@dAév Po)pa;\(‘f\ CrTople
AYvuc'Tov Tov C((Gg TLF-Q'-&.GVOV ¢~\o-g.
Tod Tw < QKo)\oo 6:49 S /\outgqvog a\&r\,\ou
@603 Tdv ev \ePoc‘o)\\JpoxS Vaov €ELlvar

(Quoted by Norden, Op.cit., P. 59)
Cf. Lucan: Pharsalia II. 592-3:

Cappadoces mea signa timent et dedita sacris
Incerti JTudaea del ¢.vviieeeenenenness ceeeeas



g.

order to confirm an impression which was prevalent in his own
time, and which thinkers then generally accepted. The theory

is confirmed by an examination of the Scriptures. The

vecs (B¢
Septuagint contains many instances of the phrases (V“°" s
y«YV‘*""K“V ®€°V etc., and ignorance of God is represented
19

as a penalty, or defect, in human life. The New Testament
constantly represents knowledge of God as blessedness and
ignorance of Him as misery.zo

The Gnostics shared with these Scriptural writers in
their search for transcendent knowledge of a Supreme Being.
They differed from all Christian and Jewish writers, however,
in their dualistic separation of the world-creator, who was
an inferior and evil being, from the Highest Deity, the
Unknown God, who was exalted above all things. (Cf. Marcion,
Valentinus; Easilides, etc.) Irenaeus' discussion of the
Gnostic interpretation of the Logion in Matthew 11:27
illustrates this difference very fully.21 In opposition to
the Gnostics generally, Irenaeus here seeks to prove the
identity of the Creator-God of the 0l1ld Testament and the
higher "Agnostos Theos". He points out that "they who would
be wiser than the apostles" (i.e. the Gnostics) "write this
verse as follows: No man knew the Father, but the Son, nor

the Son, but the Father, and he to whom the Son will reveal

Him." They interpret this to mean that no man knew the

19, Cf. Hosea 4:6.
Isaiah 1:3. \
20. I. Cor. 15:34 &y waTe (xalwss Ral H’V\

aHaPn\veTe- ayve clav  Yap  Qeod Tvis
é'xouo—(

21l. Irenaeus: Adversus Haeresos. 1IV. 6. 1.
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true God at all before the coming of Christ, and that the
prophets proclaimed a God who was not the Father of Christ.
Irenaeus maintains that "this Father is maker of heaven and

earth." He denies that this God is Agnostos, for, since

they themselves profess to know Him, He cannot be unknown

to all men. Christ did not come simply to say: "Forbear
seeking after God, for He is unknown, and ye shall not find
Him"..... "Rather did the Lord teach that no man is capable
of knowing God unless he be taught of God: and that God

cannot be known without God: but it is the express will of

the Father that God should be known. For they shall know
22

Him." The aim of Irenaeus thus appears to be the

correction of a false impression regarding the Unknown God

which the Gnostics already possessed: and Norden ascribes

this "central idea of Gnosis" to "a spirituvalized Jewish
Christianity of a very early date."23 He makes a survey of
Gnostic literature and finds that the conception is common
among the various writers, and that the later Gnostics regard
this theory of an Agnostos Theos as belonging to the oldest
sources of their systems.24 The Gnostics came to conceive

of the Unknown God as one who revealed himself to men,

and this revelation was his own gracious gift, and not merely

22. Iren. Adv. Haer. 1IV. 6.7.

28. Norden: Op. cit., P. 77. The Clementine Homilies contain a
description of a controversy between the Apostle Peter and
Simon, a contemporary of the earliest apostles, concerning
this very subject: and Norden says that from a chronological
point of view this might be guite possible.

24. Norden: Op. cit., Pp. 70-71.



11.

a self-elevation of the human intellect. "The ideazgf the
Unknown God presupposes the possibility of Gnosis".

It is this Gnosis which brings to the true believer the
enlightenment which enables his soul to find its way back to
God. It is essentially a supernatural endowment, communi-
cated from above, wherein the ultimate union of the soul
with God is anticipated. Man comes to possess something of
the knowledge which God Himself possésses. Cosmic secrets
are revealed to him, and he gains an insight into the whole
order of the universe, and thus he enters into the very
nature of God H:‘Lmself.26

This affirmation of the possibility of man's redemption

through knowledge of God constitutes the very essence of

25. Norden: Op. cit., P. 87.
Das Gemeinsame aller oben aus g%Pstlscher literatur
angefuhrten Zeugnisse fur den vleToS @eds ist
dies, dass dieser Gott, den dile Menschen aus sich selbst
heraus nicht zu erkennen vermogen, sich ihnen durch
Offenbarung zu erkennen gab* diese Offenbarung ist sein
Gnadenbeweis fir die in &ayxwe{a  dahinlebende
Menschheit. Die Yv@ocs Q&098 kann also gar nicht
eine Errungenschaft des Intellekts sein, sondern sie ist
das Gnadengeschenk Gottes fur ein seiner Sundhaftlgkelt
sich bewusstes und daher fiir diese Gnade Gottes empfang -
liches Gemut. So werden wir von der Betrachtung des
negativen Begriffs zu dem positiven hin efihrt: der
Begriff c( vweves @e€os setzt die MAglichkeit
der Yvuﬂs Voraus.

26. A. Drews: Die Entstehung des Christenthums aus dem
Gnostizismus. P.70. Die Erkenntnis Gottes (Obj. Gen.)
ist die Erkenntnis Gottes (Subj. Gen.): die Erkenntnis
die wir von Gott besitzen ist die Erkenntnis die Gott
selbst besitzt: durch die Erkenntnis wird der Mensch
vergottet.
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Gnosticism. Here again the Gnostics were only emphasiz-

ing a form of thought which was characteristic of their own
age. It appears in Platonism and in Alexandrian philo-
sophy as a speculative idea: the Wisdom-literature of Pseudo-
Solomon sought to express it in the doctrine of Sophia:
Philo incorporated it symbolically in his conception of the
Logos: and it is a fundamental theory in much of the Indian
and Oriental philosophy of religion.27 De Fayezspoints

out that the philosophy of this period is all Wreligiously
orientated". Stoicism itself did not escape the influence
of the new spirit. Epictetus desired to end his days in
singing to God his acknowledgment of Him. Plutarch's
philosophy is essentially religious: he is at pains to
prove that God lives in contact with men. Gnosticism is
therefore to be regarded, not as an isoclated rhenomenon, but
rather as a movement closely related to its own surroundings
within the world of thought.

The Gnostic movement, however, was by no means purely
philosophical. Mysterious religious observances were
regarded as essential and efficacious in securing the soul's
ascent to the Divine Being. The Gnostic did not believe
that the Divine spark in man which had been half-extinguished
could rekindle itself and flame up again of its own nature and
power. Gnosticism is more than the reflection of the

intellect or of the "Spiritual Ego" upon itself: it is

27. A. Drews: Op. cit., P. 70,
28, De Faye: Op. cit., P. 4586.
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mysterious, accomplishing revelation and redemption through
initiation and sacrament. The "mystagogue" rather than the
philosopher often becomes the real leader of the Gnostic
soul.29 Before the soul can realize her highest aspiration
and become united to God, she must be set free from the
demons and the other material hindrances which beset her way.
The mysteries were regarded as powerful factors in accom-
plishing this separation of spiritual from material.zo

Baptism was especially emphasized by the Marcosites, and by

the Valentinians of the Excerpta ex Theodoto. Magic was

extremely important, especially repetitions of formulae and
charms. The Naasene Hymn tells of the redeemer's descent
to bring seals and signs to the faithful in order that they
might escape the evil angels who prevented their access to
the Father.zl The Gnostic mysteries reach their fullest

development in the Books of Jeu, where Gnosticism itself

becomes almost a mystery-religion, and where at the very

29. Bousset: Kyrios Christos. P. 202.
Es bedarf einer Erl8sung von oben herunter und von aussen
herein. Gnosis ist nicht die Besinnung des Intellekts,
oder des besseren geistigen Ich auf sich selbst; Gnosis
ist geheimnisvolle, in Vision und Fkstase durch Weihe und
Sakrament sich vollziehende Offenbarung und Erldsung.
Nicht der Philosoph ist der Fiihrer der Gnostiker, sondern
der Mystagoge, und nicht philosophisches Studium rettet die
Seele, sondern die Teilnahme an dem Mysterienverband und
der Weihe.
Cf. Epiphanius: Haer. 31.
30. Cf., W.R. Inge: Christian Ethics and Modern Problems.
p. 97. !'Redemption to the Gnostic meant the separation
of what had been unnaturally conjoined: to the Christian it
meant the reunion of what has been unnaturally separated!.
3l. Hippolytus: Philosophumena. V. 10.
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beginning of the treatise mention is specially made of a
/
AJ\'OS K«.Tt\k RueTPv. "Tn all these Gnostic mysteries the

participant entered into communion with a praesens numen,

which in mysterious ways promotes the process of raising
the spiritual above the sensual."zg Asceticism and ab-
stinences of various kinds were also regarded as aids to
the accomplishment of this end.zs On the other hand, some
of the Gnostics, such as the Nicolaitans, taught that men
ought to live beyond good and evil in a realm of perfect
freedom, completely disregarding the laws of morality and
the ordinary conventions of society.54 In either case,
the desired end is the deliverance of the soul from a world
that was intrinsically evil, and its translation into a
higher world of life and freedom.

Gnosticism in the first and second centuries was
definitely associated with Christianity. Even within the
Pauline churches certain of the more radical elements
revealed an affinity with the pseudo-scientific speculations
of Gnosticism, and sought to substitute "theosophies" for
the apostolic tradition. On the other hand, the greater
Gnostic systems of the second century were rooted and grounded

in some form of Christian philosophy, which they had wrongly

interpreted, but which at any rate they had sought to apply

32. Harnack: History of Dogma, Eng. Transl., Vol. 1, P. 232.

33. Irenaeus: Adv. Haer. I. 24.2. Nubere et generasse a
Satana dicunt esse. Multi autem....et ab animalibus
abstinent.

34. Iren: Adv. Haer. I. 24.5. 1I. 28.2
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to their own speculations as a complementary and confirmatory
element.

" The New Testament contains traces of "incipient Gnostic-
ism" which several of its writers seek to combat. The heresy
of the Colossians is a case in point. Teachers at Colossae
were beginning to do what the Gnostics sought to do later on
a more ambitious scale: that is, "they took fragments of the
Christian message and tried to fit them into a structure -
which was mainly composed of pagan mythology and metaphysic."
The question of the exact classification of this heresy is
still unsettled. Lightfoot regards it as a Judaeo-Gnostic
sect, having marked affinities with Essenism. Thé asceticism
of the Essenes regarding marriage, food, and oil for anointing,
their tendency to sun-worship, their esoteric doctrine of
angels, their use of magic and charms, their abomination of
matter, are, according to Lightfoot, all parallel to similar
Gnostic tendencies and practices. Lightfoot therefore
regards Essenism as a Gnostic form of Judaism, which flourished
especially in Palestine, but which was also widely spread
throughout Asia Minor in variously developed forms. The
Christian Church of the Lycus valley was affected by one of

&7 |
these forms, and Lightfoot believes that the Gnostic Cerinthus

35. E.F. Scott: Colossians, Philippians and Ephesians

(Moffatt New Testament Commentaries) Pp. 9-10.
36. Lightfoot: Colossians and Philemon (Commentary) Pp. 83-91.
37. Lightfoot: Op. cit., P. 104 ff.
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was a later follower in this line of development, since

he too represents an intermediate link between the Judaizing
and the Gnostic sects, i.e., between the incipient Gnosis of
the Colossian heretics and the mature Gnosis of the second
century.58 Lightfoot, however, gives no definite evidence to
show that Cerinthus was connected with Colossae, or even to
show that Essenism itself was established in the Lycus valley.
It seems impossible to call the Colossian heresy anything more
definite than "incipient Gnosticism". St. Paul recognizes its
perils and false teachings, and combats them individually as
well as-collectively. He refers to the Colossian angel-
worship, and to their subjection to the elemental spirits of
this world and not to Christ, and in eontrast to this he sets
the doctrine of the Eternal Son Christ, who is above every
ruler and power. Christ ié invested with cosmic significance,
since He alone is the beginning and the end of all things.59
He includes in Himself all divinity and power, since the
Pleroma itself dwells within him, "all the fulness of the
Godhead, bodily."4o The Valentinians especially used this
word Pleroma with great frequency, and regarded it as the
abode of the Aeons, who are celestial beings having earthly
counterparts in the lower sphere. St. Paul implies that

Christ is Lord of all the lower powers, and thus he implicitly

condemns the worship of angels as wrong in principle. Christ

38. Ibid: P. 108.
39. Colosslans 1:15-17 2:8-15.
40. Col. 2:9. 1:19.
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is the only Mediator between heaven and earth; He alone can
communicate the Pleroma to mén, and bridge the gap between God
and the world.41

The Epistle of Jude is directed against a group of here-
tics who show definite affinities with Gnosticism. They are
antinomians; they divide between the God of the 01d Testament
and the God of the New,42they maintain Docetic views of
Christ's person, and they rely upon visions as sources of
inspiration.45 They regard themselves as spiritual and others
as carnal, "setting up divisions and distinctions, sensuous
creatures, destitute of the spirit".44 Thus they are the
precursors of those Gnostics who divided men into three
classes.45 "They pervert God'!s grace into immorality," and
maintain that a truly spiritual person is above the moral law,
and free to indulge the impulses and instincts of life, since
nothing done in the flesh can stain the inner spirit.46 They
represent that other extreme attitude toward matter, which is
in strong contrast to the rigorous asceticism characteristic
of the heretics of I. Timothy, Colossians, etc. The thorough-
going pessimism of the later Gnostics always resulted in these
alternative attitudes to matter: either a rigorous asceticism

or an unbridled libertinism. Matter was indifferent and evil,

41, Col. 2:10 Cf. Lightfoot: Op. cit., P. 101.

42, Jude 4.

43. Jude 8.

44, Jude 19.

45, Cf. Iren. Adv. Haer. I. 6.2.

46. Moffatt: ThezGeneral Epistles (Moffatt N.T. Commentaries)
P. 5.
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and the soul could only shake off its influence by disregarding
it and by refusing to account for it altogether.

Various attempts have been made to identify these false
teachers of Jude with definite Gnostic sects. Clement of
Alexandria regards Jude 8, 16 as being almost prophetic of the
Carpocratians, but he does not limit the reference to this
sect.47 Others have sought to identify them with the Cainites,
who held that the Creator was evil, and who regarded Cain and
Esau as semi-divine beings (c.f. Chapter III.) This interpre-
tation is derived from the statement in Jude 11, that these
teachers "went in the way of Cain". This verse, however, is
not thus to be isolated from the rest of the Epistle; and
although there is an allusion to the judgment of Sodom in verse
7, and although in the short Epistle three of the Cainite heroes
happen to be mentioned as a warning, yet the parallels can
scarcely be pressed further. Harnackéaregards these teachers
as primitive members of the Ophite Gnostics and relates them
to the Archontici, whom he considers to have been an old
sect in the time of Epiphanius. The Archontici, however,
were confined to a very limited area and "there is no evidence
that this sect ever existed in Asia, though it may have been

akin to Arian Gnosticism. Its late appearance in the lists of

heresies, and its restricted area, would appear to shut it out

47. Clement of Alexandria: Stromata. III. 2.
48. Chronologie. I. P, 466 ff.
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| 49
from being the heresy referred to in this Epistle.” It has

been maintained by T. Barnssothat this heresy described in
Jude is connected with the Marcosites who are described by
Irenaeus.51 He agrees with Massuet that the Marcosites arose
about 160 A.D., and he assigns the Epistle of Jude to this
period also. The Marcosites! use of magic, their pretentions
to superior knowledge of liturgical formulae, their abuse of
baptism and their love-feast are, according to Barns, all
parallel to features of the heresy which is set forth in this
Epistle. These "abuses", however, are not peculiar to the
Marcosites, and evidences of more definite relationship are
lacking. It therefore seems impossible to identify the false
teachers of Jude with any particular Gnostic sect; but their
Gnostic tendencies are unmistakable. They are closely
connected with the false teachers of II Peter. Both are
essentially libertine in their doctrines, and to this libertin-
ism they have added certain apocalyptic teachings concerning
angels.52 WindischEgregards these teachers as part of a
Gnostic tendency which first appears in I. and II. Corinthians,
and in Colossians. He affirms that their "Gnosis™ is that of

the apostolic age: they have a "Gnostic" teaching concerning

Christ, and a half-gnostic, half-spiritual eschatology.

49, T. Barns, in Journal of Theological Studies. VI. P, 397.

50. Ibid: Pp. 399-411.

51. Iren: Adv. Haer. I. 21.

52. II. Peter 2:10 ff., 18. Jude: 8, 10-18.

53. Windisch: Die Katholischen Briefe (Handbuch zum N.T.15) P.99,
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Windisch says, however, that the attempts to connect these
teachers with a definite Gnostic school must fail because of
the lack of definite information.54

The teachers mentioned in I. Timothy, who emphasize
"genealogies" and "unworthy legends", have been identified
by Irenaeus with definite Gnostic teachers, especially with
Valentinus.55 We. Lock56notes, however, that Irenaeus merely
applies these words to the teaching of Valentinus. Tertullian
supposes St. Paul to anticipate these teachers and to meet the

57
germs of their teaching with counter-arguments. The Gnostic

belief that matter is essentially evil is to be found in an
incipient form among the heretics of I. and II. Timothy?8 This
same conception led certain of these false teachers to deny the
reality of the resurrection, and to affirm that it is only a

spiritual transformation which takes place at baptism, when the

54. Windisch, loc. cit., Doch konnen 8ie keiner der dort
benannten Schulen mit Sicherheit zugewiesen werden;
dazu sind die Angaben viel zu allgemein und viel-
leicht zu unvollstindig. (Es fehlen die fur die
verschiedenen grossen gnostischen Schulen so wesent-
lichen Hinweise auf die Kosmologie, Christologie, und
Schriftbeurteilung.) Wahrscheinlich haben wir es hier
mit einem Anfangsstadium der Gnosis zu tun, indem noch
nicht alle Lehren gleichmdssig in ihren Konsequenzen
ausgefihrt und bekannt gemacht waren.

55. Iren. Adv. Haer., Praef. 1. De Praescr. Haer., 7 & 33.

56. Lock: The Pastoral Epistles (Commentary). P. 9.

57. Tert. Adv. Valentinianos. 3.

His iam pullulantibus seminibus haereticis damnare prae-
venit.

58. I. Tim. 4:1-5. Cf. II. Tim. 2:18.
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59
Christian rises to new life and to knowledge of the truth.

The "liar who denies that Jesus is the Christ", mentioned
in the First Epistle of John,60has been identified with
Cerinthus. According to Cerinthus' teaching, Jesus is separ-
ated from the heavenly Christ and the latter descends upon the
former in baptism in the form of a dove in order to proclaim the
Unknown Father.61 Windischezpoints out that Cerinthus could
only have been one of many such teachers, and that thé false
teaching in I. John is not the product of a leader or of a
single teacher, but that it is proclaimed by a great number
of the prophets of the Antichrist. He claims that it may be
a Cerinthian Christology which has been modified by others,
or that it may be Ebionism or Docetism. There is at any rate
nothing in this false teaching to exclude a reference to
Cerinthus, or to similar teaching, and Polycarp's famous account
of the meeting between John of Ephesus and Cerinthus in the
bath-house might serve to substantiate the resemblance already
noted. These heretics clothed their teaching in a higher
Gnosis,6ghich caused them to regard sin as an indifferent

matter. They did not advocate open libertinism, as did the

teachers who are combatted by Jude and II Peter; but they are

59, Cf. Iren. Adv. Haer. I. 23. 5. (Menander) Resurrectionem
per id quod est in eum baptisma accipere ejus discipulos et
ultra non posse mori sed perseverare non senescentes et
immortales.

60. I. John 2:22.

6l. Iren. I. 26. 1. Cf. Hippol. Philos. VII. 33.

62. Windisch: Die Kathol. Briefe, P. 127.

63. I. John 1:5 ff. 2:1 ff. 3:4 ff.
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charged with disobedience to the commandments, and with lack of
love. All of these errors are grounded in their false Christo-
logical teachings: "the master lie is the denial of the true
nature of the Incarnate Christ, as the writer and his fellow
Christians had come to know Him."64

These aberrations of doctrine which these New Testament
writers opposed were the precursors of the Gnostic challenge
which was to face the Church during the next century. The
danger which threatened Christianity was the greater because the
Gentile churches still had only a feeble conception of the ideas
which properly belonged to the Christian faith. The Monotheis-
tic doctrine of God was assailed by the Gnostic doctrines of
a Demiurge, a Pleroma, and a series of Aeons. The Christian
conception of the Incarnation was imperilled by various forms
of Gnostic Docetism. The ethical basis of Christianity was
contradicted by the Gnostic distinction of two or three races
of mankind, and especially by their view of redemption as an
impartation of true Gnosis to those who were predestined to
receive it, i.e., the Pneumatici, while the Psychici and
Choici, or Hyliei, could look for nothing but complete an-~
nihilation, according to the teaching of the Valentinians.
Thus the Christian Church was forced to distinguish what was

heathen from what was Christian, and the ultimate result was

the revival of the fundamental teachings of Christ and of St.

Paul in the theology of the third century.

64. Brooke: The Johannine Epistles (Commentary) P. 53.



23.

The influence of this primitive Gnosticism on the
Christian Church, however, is more than equalled by the effect
which Christianity itself exerted on the developed Gnostic
systems of the second century. Gnosticism as a child of its
own time was very greatly influenced by Christianity. The
Gnostics were the first to attempt to construct a religious
philosophy on a Christian basis. Their mythological inter-
pretations concealed what was in many cases a correct historical
and scientific appreciation of Christianity. F.C. Burkitt65
points out that the Gnostics come before us historically as
Christians. Valentinus and other Gnostic thinkers are regarded
by the Church Fathers as heretics who possessed a version of
Christianity which was different from the orthodox one.66 This
is not to say that Gnosticism had no connection with pre-
Christian sources. "Gnosticism, when it appeared within the
Christian Church as a dangerous heresy, was not a novel
attempt to pervert by a new doctrine the orthodox system of
Christian belief; it was rather an effort to harmonize that
system, before its intellectual expression had hardened into
fixed moulds, with a whole complex of conceptions and

67
aspirations by which the Gentile world.,of the day was dominated."

65. Burkitt: Church and Gnosis, PP. 9-10.

66. Burkitt: Op. cit., P. 10. Valentinus ana his fellows
started from Christian ideas, and they were attempting
to formulate a Caristian theory of God ana man; the
contest between Catholics and Gnostics was a struggle
between persons who felt themselves to be Christians,
not between Caristians and heathens.

67. MacGregor and Purdy: Jew and Greek, Tutors unto
Christ, Pp. 309-310.
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Burkitt believes that the problems presented by Christian
eschatology influenced the development of tae Gnostic

systems considerably.68 Christian eschatology in its literal
"Jewish" interpretation was foreign to Greek philosophical
thought; yet, since it formed part of the Gospel record, the
-Gnostics did not wish to reject it. They, therefore, as the
"enlightened ones" sought to explain these eschatological
teachings according to their true meaning which was not
revealed to the mass of men, and thus to set forth a form of
“the Christian religion which would be more akin to the categories
of contemporary philosophy and science. "Without Christianity,
without the growth and success of the Christian Church, there
would have been no Gnosticism."69 It must not be forgotten,
however, that Gnosticism was originally dependent upon pre-
Christian sources. The investigations of Bousset and
Reitzenstein have gone far in establishing the theory that
Gnosticism was not so much derived from mystical elements of
Hellenistic speculation applied to Christianity in the field
of eschatology as it was an outcome of that tendency towards
Oriental philosophical speculation which was especially
prevalegt in the first two centuries of the Christian era.
Harnack Oregards the second century as a century of religious
fusion, of "theocrasy" or syncretism. "The problem was to

bring Christianity into the realm of the 'theocrasy'! as one

element among others, although the chief." The Gnostics

68. Burkitt: Op. cit., Pp. 21, 57, etc.
69. Burkitt: Op. cit., Pp. 57-58.

70. Harnack: What is Christianity. P. 205.
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were impressed by the sublime character of the Christian
religion: they wished to bring the whole stream of the
Christian movement into their own channel, and to introduce
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