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[bookmark: _1og2oycvval]II. The New Testament of Marcion - The Template

Before we turn to Marcion's collection of the "New Testament", I will give a brief introduction about his person, as far as our sources allow.

[bookmark: _4nkxprxuijcd]1 Marcion of Sinope

It is an oft-repeated truth that battles must be fought on the same field in which opponents stand. As a battleground between heretics and orthodox teachers, the second century Christian history often has been described, be it that orthodoxy was seen as the mainstream of Christians of whom heretics deviated, or, as Walter Bauer famously advocated that heretics were the precursors who provoked opponents to form a growing and eventually successful orthodoxy.[footnoteRef:1] in my opinion, however, we must think of the confrontation between different teachers in the second century to be much less warlike. Even if the charged rhetoric sometimes makes one believe that opponents are fighting each other for better or worse, there are many indications that these teachers were keenly interested in each other's works and ideas, that they stimulated and convinced others at least to a certain extent, and the various authors from different schools were willing to learn from each other, partly accepted other people's positions and reconsidered their own opinions, even if this is rarely or openly admitted.[footnoteRef:2] [1:  P. Hartog, Orthodoxy and heresy in early Christian contexts : reconsidering the Bauer thesis (2015); W. Bauer, Rechtgläubigkeit und Ketzerei im ältesten Christentum (1934).]  [2:  M. Vinzent, Give and Take amongst Second Century Authors: The Ascension of Isaiah, the Epistle of the Apostles and Marcion of Sinope (2010).] 

Let Irenaeus serve as an example. In Book III of his work Against the Heresies (Adversus haereses), after discussing various positions that in his opinion are problematic and should be rejected, he returns to Marcion and his idea that God is "exclusively good". Irenaeus tries to counter him,[footnoteRef:3] that God could not only be good, but that he also judges. Nevertheless, the criticism ends in a different, almost conciliatory sounding tone of a prayer for reconciliation: "We pray therefore for their sake, because we love them more than they love themselves. For our love, in so far as it is true, is wholesome to them if they will receive it."[footnoteRef:4] Irenaeus makes similar remarks to Valentinus at the very beginning of Book IV. [3:  Iren., Adv. haer. III 25,1-4.]  [4:  Iren., Adv. haer. III 25,7.] 


Unfortunately, Irenaeus does not seem to have followed through on his plan to write a book "Against Markion" (κατὰ Μαρκίωνος λόγος).[footnoteRef:5] In it, he wanted to contradict Markion, arguing against him "from his own writings, that is, from his words, which are respected among them, those of the Lord and of the Apostle, of which he makes use".[footnoteRef:6] Thus, we are left with what he formulated against Marcion in his larger work Against the Heresies, directed primarily not against Marcion, but against Valentinus and his followers. Nevertheless we can infer from even the brief quote that Irenaeus at least had knowledge of Markion's collection of the New Testament with the one gospel (“those” words “of the Lord”) and the ten Pauline Epistles (“those of the Apostle”), which according to Irenaeus were respected by Marcion’s pupils. In fact, these two parts of his New Testament, to which, as already mentioned above, Marcion added a preface, the Antitheses, and a letter that Tertullian mentions,[footnoteRef:7] but which is lost, are the only writings that are attested to us for Marcion.  [5:  See Iren., Adv. haer. III 12,12: „Nos autem etiam ex his, quae adhuc apud eos custodiuntur, arguemus eos, donante Deo, in altera conscriptione“.]  [6:  Iren., Adv. haer. I 27,4: „seorsum contradicemus, ex ejus scriptis arguentes eum, et ex iis sermonibus, qui apud eum observati sunt, Domini et Apostoli, quibus ipse utitur“.]  [7:  Tert., De carne Christi 2,4, wieder erwähnt in id., Adv. Marc. I 1,6; vgl. hierzu S. Moll, The arch-heretic Marcion (2010), 115-118.] 

Who was this Marcion with whom the Christian authors Irenaeus – one of the first great Greek writing Christian authors – and Tertullian, our first and famous Latin writing Christian author, occupy themselves? And they are not the only Christian writers who know and explicitly either write to or against Marcion: Justin, To Marcion (πρὸς Μαρκίωνα σύνταγμα) (before 151 AD)[footnoteRef:8], Rhodo, To Marcion’s School (πρὸς τὴν Μαρκίωνος αἵρεσιν),[footnoteRef:9] Dionysius of Corinth in several of his 8 letters, particularly his Letter to Nicomedia,[footnoteRef:10] Theophilus of Antioch, Against Marcion (κατὰ Μαρκίωνος λόγος),[footnoteRef:11] Philippus of Gortyna (in Crete), Against Marcion (κατὰ Μαρκίωνος λόγος),[footnoteRef:12] Modestus, Against Marcion (κατὰ Μαρκίωνος λόγος),[footnoteRef:13] Miltiades, ‘the sophist of the churches’,[footnoteRef:14] Proclus,[footnoteRef:15] Melito of Sardis, On the Incarnation of Christ against Marcion,[footnoteRef:16] Bardesanes, Dialogue with Marcion (πρὸς τοὺς κατὰ Μαρκίωνα … διαλόγους),[footnoteRef:17] Hippolytus, To Marcion (πρὸς Μαρκίωνα).[footnoteRef:18] In addition, writers of this time also come to talk about Marcion in works not explicitly written to or against Marcion – as with Irenaeus –, to mention only a few:[footnoteRef:19] Papias of Hierapolis, Explanations of Dominical Oracles (140-150 AD); Justin, 1 Apology 26. 58 (after 151 AD); Justin, Dialogue with Trypho; an unknown Asian presbyter,[footnoteRef:20] Hegesippus, Memoranda[footnoteRef:21] (from c. 180-190 AD),[footnoteRef:22] Hippolytus, Refutatio VII 17-9; Tertullian, Against Marcion I-V (three editions: a hurried first [properatum] [which was stolen before enough copies had been made]; a substitute fuller treatment [which was also stolen before enough copies had been made]; a corrected revision [the only one that survived]) (from the first decade of the 3rd century); Tertullian, On the Flesh of Christ; Tertullian, On the resurrection of the flesh, esp. II, IV, XIV, LVI; Tertullian, On the soul XXI; Tertullian, On the prescription of heretics VII 3; Clement of Alexandria, Stromata II 8; III 3; 17; IV 7-8; V 1; VII 16-7; Origen, Against Celsus II 27; VI 53, 74; Origen, Commentary on John V 4; X 4; Origen, Homilies on Jeremiah X 5; XVII 2; Origen, Commentary on Matthew XII 12; XV 3; the Canon Muratori. [8:  See Euseb., Hist. eccl. IV 18,9. Interestingly, and guided by his view of Justin’s position with regard to Marcion, in ibid. IV 11,8 he alters the title to  ]  [9:  Euseb., Hist. eccl. V 13.]  [10:  See Euseb., Hist. eccl. IV 23,4.]  [11:  See Euseb., Hist. eccl. IV 24. ]  [12:  See Euseb., Hist. eccl. IV 25.]  [13:  See Euseb., Hist. eccl. IV 25.]  [14:  Tert., Adv. Val. 5; Euseb., Hist. eccl. V 28.4-5.]  [15:  See Tert., Adv. Val. 5.]  [16:  See Anast. Sin., Hodeg. XIII.]  [17:  See Euseb., Hist. eccl. IV 30,1.]  [18:  See Euseb., Hist. eccl. VI 22,1.]  [19:  Amongst which, for example (and for an anti-Marcionite reaction widely unexplored) Jewish reactions amongst the Tannaits; on these see, for example, H.J. Schoeps, Zeit (1950), 156-60 and the note by G.G. Stroumsa, Sacrifice (2009), 47 that the fixation of the Mishnah, understood as a ‘repetion’ of the Torah at ‘the end of the second century … is almost contemporaneous with the beginning of the idea of the New Testament canon’; but we would also need to look at his fellow Roman teacher Galen, on whom see W. Richardson, ‘’ (1962); for later sources from the 3rd century, see the works by A.v. Harnack, Marcion (21924 = 1966), and S. Moll, The Arch-heretic (2010); for Marcion in Manichean literature, see N.A. Pedersen, ‘Comments’ (1993); on the question of Marcion’s teaching in the Pseudoclementines, see A. Salles, ‘Simon le magicien ou Marcion ?’ (1958).]  [20:  See Iren., Adv. haer. IV 27-32, or if one follows S. Moll, The Arch-heretic (2010), 17-21, then at least Adv. haer. IV 28-30 is directed against Marcion. However, C.E. Hill, From the Lost Teaching of Polycarp (2006), 63 gives good reasons to support the view that Irenaeus had used the Presbyter’s anti-Marcionite information more widely earlier on, ‘throughout chapters 5-10 of Book 4, long before he cites the presbyter explicitly’.]  [21:  On his Hypomnemata see W. Telfer, ‘Hegesippus’ (1960).]  [22:  See O. Zwierlein, Petrus (2010), 166-9.] 

	The two lists read almost like a Who’s who in second and third Christian history. If, as present scholarship tends to think, Marcion had hardly produced anything and the collection of the New Testament that he put together was nothing but a retrieval of older and existing texts which he did not touch and in which ‘he did not alter anything’,[footnoteRef:23] why and how had he developed a profile that made him the target of interest and criticism by almost the entire generations of Christian teachers and writers after he had died in the 160s CE? [23:  So the subtitle of T. Flemming, Die Textgeschichte des Epheserbriefes. Marcion änderte nichts: Eine grundlegend neue Perspektive auf den Laodicenerbrief (2022). A similar approach can be found in A. Goldmann, Über die Textgeschichte des Römerbriefs. Neue Perspektiven aus dem paratextuellen Befund (2020); M. Klinghardt, The Oldest Gospel and the Formation of the Canonical Gospels (2021). From a different perspective other maintain that Marcion had done little to the gospel and the Pauline letters that he presented in his collection, see J. BeDuhn, New Studies of Marcion's Evangelion (2017); J. BeDuhn, The New Marcion: Rethinking the „Arch-Heretic“ (2015); J. BeDuhn, The First New Testament. Marcion's Scriptural Canon (2013); J. Lieu, Marcion, Paul, and the Jews (2019); D.T. Roth, Marcion’s Gospel and the History of Early Christianity: The Devil is in the (Reconstructed) Details (2017); D.T. Roth, The Text of Marcion's Gospel (2015).] 

The answer to this question is not easy, as his New Testament has not survived in its original wording, but had to be reconstructed from the commentaries and reports by Marcion’s interlocutors and opponents. Even if we only have accounts of and quotations from this collection of the writings of his Antitheses, the "Evangelium" and Apostolikon (= ten Pauline letters), we know, especially from Tertullian, that he had given this collection the name "New Testament" and, as Wolfram Kinzig has shown, it was Marcion who first had coined this title for a collection of Christian writings.[footnoteRef:24] For, as Kinzig correctly saw, Tertullian, despite his extensive work of which large parts still survive today, uses the title "New Testament" for a collection of writings exclusively, when he comments and deals with Marcion. The same is true of Justin.[footnoteRef:25] [24:  W. Kinzig, Καινὴ Διαϑήκη: The Title of the New Testament in the Second and Third Centuries (1994).]  [25:  See Justin, Dial. 51.] 

As indicated, unfortunately, we do no longer possess Marcion’s New Testament in the form of a manuscript or a codex, but have to base our views of it mainly informed by the close commentary that Tertullian writes and publishes in the beginning of the third century to this New Testament and the later study of it that Epiphanius of Salamis presents in the fourth century. From these, however, we can delineate its shape to some extent,[footnoteRef:26] for it is true that "the sources on Markion are more numerous than those on any other heretic of his time".[footnoteRef:27] [26:  See the English reconstructions of this New Testament by J. BeDuhn, The First New Testament. Marcion's Scriptural Canon (2013). The wording of this New Testament has been discussed and traced by A.v. Harnack, Marcion. Das Evangelium vom fremden Gott. Eine Monographie zur Geschichte der Grundlegung der katholischen Kirche (1924); T.v. Zahn, Geschichte des Neutestamentlichen Kanons 2,2 Urkunden und Belege zum ersten und dritten Band, zweite Hälfte (1892). The Gospel has been reconstructed in Greek by M. Klinghardt, The Oldest Gospel and the Formation of the Canonical Gospels (2021). The wording of the Gospel has been traced by D.T. Roth, The Text of Marcion's Gospel (2015). And the text of Paul’s letters in this collection discussed by J.J. Clabeaux, A lost edition of the letters of Paul. A reassessment of the text of the pauline corpus attested by Marcion (1989); J.N. Birdsall, Review of Clabeaux, A Lost Edition of the Letters of Paul (1990). See also the remarks by the little read P.-L. Couchoud and J. Turmel, Is Marcion’s Gospel One of the Synoptics (1936); P.L. Couchoud, La Première édition de Saint Paul (1926).]  [27:  S. Moll, The arch-heretic Marcion (2010), 11.] 

The great researcher of early Christianity from the late 19th and early 20th century, Adolf von Harnack, devoted important studies to Marcion, both at the beginning of his academic career and after his retirement as professor at the Humboldt University in Berlin, in which he compiled almost all the sources still available today.[footnoteRef:28] From these we can no longer determine the exact dates of Marcion's life,[footnoteRef:29] but we do learn this much, that Marcion came from Pontus (today northern Turkey), presumably from the northernmost point of Anatolia, the city of Sinope.[footnoteRef:30] This city was already famous at that time for its harbour, which repeatedly served Roman naval forces as quarters for military squadrons in order to dominate the southern Black Sea.[footnoteRef:31] The famous Greek translator of the Septuagint and contemporary of Marcion, Aquila, who according to Epiphanius had married into the imperial house of Hadrian and allegedly became a Christian, but then had himself circumcised, also came from Sinope.[footnoteRef:32] According to Tertullian, Marcion himself seems to have come from a family that was close to Judaism and whose members were considered Jewish proselytes.[footnoteRef:33] My earlier considerations as to whether Marcion had already become a Christian before the end of the second Jewish war under the rebel leader Bar Kokhba against Hadrian (132-135 AD) and his subsequent stay in Rome are now outdated, since Marcion, as a proselyte and a Jew, was the first teacher who dared to formulate his own, non-Jewish Christian self-identity.[footnoteRef:34] In any case, the cruel war between Jews and Romans must have left a deep impression on him and ultimately brought him from Pontus to the Roman capital. He was a shipowner or naukleros by profession,[footnoteRef:35] but also a philosopher and teacher. [28:  F. Steck, Ed. Adolf von Harnack, Marcion, der moderne Gläubige des 2. Jahrhunderts, der erste Reformator : die Dorpater Preisschrift (1870) : kritische Edition des handschriftlichen Exemplars mit einem Anhang (2003); A.v. Harnack, Marcion. Das Evangelium vom fremden Gott. Eine Monographie zur Geschichte der Grundlegung der katholischen Kirche (1924). Curiously, Harnack – as with most other scholars of Marcion – missed an interesting testimony that is preserved in the anonymous Vita Abercii, see on this M. Vinzent, Equal to the Apostles – Hagiographical Figuration of Abercius versus Marcion (2022).]  [29:  „Our earliest sources are insconsistent and hence confusing“, so J.B. Tyson, Marcion and Luke-Acts: a defining struggle (2006), 27.]  [30:  Tert., Adv. Marc. I 19,2; the editor and translator of this work by Tertullian, E. Evans, did show in his comment of this passage that the aura canicularis with the dreadfull weather points to the city of Sinope where once the Cynic Diogenes lived, see E. Evans, Tertullian, Adversus Marcionem (1972). Epiphanius, too, gives us Sinope as Marcion’s home town and knows already a tradition that associated this city with him, so Epiph, Pan. 42,1,3.]  [31:  See M. Pitassi, The Roman Navy ships, men & warfare 350 BC-AD 475 (2012), 44, 93, 103, 143, 152.]  [32:  These rather doubtful indications derive from the Syriac Epiph., De pond. et mens. 13-16.]  [33:  See for references M. Vinzent, Marcion the Jew (2013).]  [34:  Pace my earlier position, wrongly voiced in M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 137.]  [35:  According to Tert., De praescr. 30; id., Adv. Marc. IV 9; V 1 a naukleros is an owner of ships, or as Tatian and informed by Tatian, Rhodo reports is a seafarer, see Tatian in Euseb., Hist. eccl. V 13.3. Tert., Adv. Marc. V 1 speaks of Marcion’s own ships that transport goods. ] 

Peter Lampe has shown[footnoteRef:36] that naukleroi were known for their wealth and profitable businesses. At the time of Marcion and Emperor Hadrian, they were materially well off, possessed a respected and high social position and were able to invest in landed estates and seafaring. As members of the guild of naukleroi, they had a corresponding social network and imperial privileges. For example, Nero granted them tax exemption on their ships, and under Hadrian, naukleroi did not have to pay city taxes. Marcion seems to have owned a relatively large ship enterprise and was able to delegate responsibilities to other people.[footnoteRef:37] This would be supported by the fact that when Marcion arrived in Rome, he established a considerable endowment for the municipality there,[footnoteRef:38] perhaps the annual salary of the leader of the Roman naval forces,[footnoteRef:39] or ducenarius, the highest imperial official of the knighthood (procurator)" or "twice the minimum wealth of a municipal decurio.[footnoteRef:40] According to Martial, this sum could buy about an estate at Patrai or about a piece of land of 50 hectares, which corresponded to the size of a medium-sized farm.[footnoteRef:41] If we compare Marcion to other cult founders or patrons of the 2nd century, his foundation seems to have been one of the wealthier ones.[footnoteRef:42] In addition, Tertullian tells us that a few years after the endowment was made my Marcion, he took the endowment assets back, hence must have left it before to allow the community only to use interests from it. It shows his prudent and clever financial mind, whereas his critique Tertullian turns Marcion’s move into a repeated exclusion of the benefactor from the community – albeit an exclusion that Tertullian sets into the reign of bishop Eleutherius, around one or two decades after Marcion’s death.[footnoteRef:43] Marcion in various sources is depicted as being wealthy, so rich that what applied to many shipowners also was attributed to him: The ship-owning urban elite certainly did business, but they were not involved in the operation of the business.[footnoteRef:44] [36:  See for what follows P. Lampe, From Paul to Valentinus. Christians at Rome in the first two centuries (2010), 242.]  [37:  Ibid.]  [38:  Tert., De praesc. 30. Here, Tertullian speaks of ducentis sesterces, but this has often been taken for 200.000 sesterces, but, whatever the sum was, according to Tertullian it was seen as a large amount of many, see P. Lampe, From Paul to Valentinus. Christians at Rome in the first two centuries (2010), 245..]  [39:  So B. Aland, art. Marcion/Marcioniten (1992), 90.]  [40:  So P. Lampe, From Paul to Valentinus. Christians at Rome in the first two centuries (2010), 245.]  [41:  Ibid.]  [42:  See for other cult founders and patrons A. Hupfloher, Kultgründungen durch Individuen im klassischen Griechenland (2012).]  [43:  See Tert., Adv. Marc. IV 4,3.]  [44:  H.W. Pleket, Urban elites and business in the Greek part of the Roman Empire (1983), 137.] 

Instead, Marcion pursued his other passion, for he was also considered an extremely educated teacher, Jerome calls him a highly learned man (doctissimus).[footnoteRef:45] His philosophical education was already pointed out at that time,[footnoteRef:46] and, although Eusebius of Caesarea is negative towards him, he does concede that Marcion was able to grow his school.[footnoteRef:47] In a presumably fictional account Eusebius traces Marcion’s thinking to a certain Cerdo, while Hippolytus believes he derived his position from Empedocles.[footnoteRef:48] Apparently, not only male but also female students and teachers were part of and active in Marcion’s school.[footnoteRef:49] That the enlargement of his school was not only meant numerically and quantitatively, we learn from Irenaeus, who speaks of the fact that after Marcion had arrived in Rome, "his influence grew under [Emperor Antoninus] Pius, and remained until Aniket".[footnoteRef:50] Antoninus Pius, the successor of Hadrian who became emperor after the Second Jewish War, reigned from the 138 to the year 161, Aniket was Roman bishop in the years 154 -166. Finally, according to Clement of Alexandria, Marcion was no longer alive when Emperor Marcus Aurelius reigned (161-180).[footnoteRef:51] If Marcion lived until shortly before the year 161 and, according to Clement, was again "considerably older" than the other famous Roman school heads such as Valentinus (and Justin), who had all come to the capital after the end of the Second Jewish War, and indeed while Hyginus was Roman bishop (136-140), then we can conclude that Marcion was born around the years 90 and 100 and arrived in Rome between the years 136 and 138.[footnoteRef:52] That Markion was already teaching and researching in his home town of Sinope in Pontus is suggested by the Papias fragment quoted above and might not be far-feched, given the impact he had, once he had published his New Testament in Rome. [45:  Hier., Com. in Osee II 10, see on this J. Woltmann, Der geschichtliche Hintergrund der Lehre Markions vom fremden Gott (1971), 19.]  [46:  Tert., De praescr., though Tertullian might only speculate about Marcion’s philosophical education and background, J.R. Harris, Marcion’s Book of Contradictions (1921).]  [47:  Euseb. Caes., Hist. eccl. IV 11,2: διαδεξάμενος δὲ αὐτὸν (sc. Κέρδων) Μαρκίων ὁ Ποντικὸς ηὔξησεν τὸ διδασκαλεῖον. See on this R.J. Hoffmann, Marcion. On the restitution of Christianity: An essay on the development of radical Paulinist theology in the second century (1984), 158.]  [48:  Already Tertullian has no concrete knowledge of Cerdo, as can be seen from his wording, see Tert., Adv. Marc. I 2,3 („Habuit et Cerdonem quendam“), already noted by ibid. ; E. Mühlenberg, Marcion’s Jealous God (1979), 110; G. May, Markion und der Gnostiker Kerdon (1984). On Hippolyt, De ref. VII 29-31.]  [49:  Tert., De praescr. 41,5: „Ipsae mulieres haereticae, quam procaces! quae audeant docere, contendere, exorcismos agere, curationes repromittere, fortasse an et tingere.“]  [50:  Iren., Adv. haer. III 4.3; see R.A. Lipsius, Die Zeit des Marcion und des Herakleon (1867); B. Aland, art. Marcion/Marcioniten (1992).]  [51:  Clem. Alex., Strom. VII 106; see G. May, Creatio Ex Nihilo (2004), 53; P. Lampe, From Paul to Valentinus. Christians at Rome in the first two centuries (2010), 241; R.A. Lipsius, Die Zeit des Marcion und des Herakleon (1867), 78.]  [52:  Clem. Alex., Strom. VII 106. Harnack takes the year 85 as Marcion’s year of birth which may be a bit too early, A.v. Harnack, Marcion. Das Evangelium vom fremden Gott. Eine Monographie zur Geschichte der Grundlegung der katholischen Kirche (1924), 21; A.v. Harnack, Geschichte der altchristlichen Litteratur bis Eusebius 2. Theil Die Chronologie der altchristlichen Litteratur bis Eusebius 1. Band Die Chronologie der Litteratur bis Irenäus: nebst einleitenden Untersuchungen (1897), II 1, 309-310. Moll, in contrast, sees the years 100-110 as time of Marcion’s birth which seems to be a bit too late, S. Moll, The arch-heretic Marcion (2010), 26.] 



[bookmark: _qh2whb61c21l]2. Marcion, the Creator of the "New Testament”

The Marcion scholar Adolf von Harnack obtained an important chronological date and certain geographical clues from the following statement by Tertullian:

‘In what year of the elder Antoninus the pestilential breeze of Marcion's salvation, whose opinion this was, breathed out from his own Pontus, I have forborne to inquire. But of this I am sure, that he is an Antoninian heretic, impious under Pius. Now from Tiberius to Antoninus there are a matter of a hundred and fifteen and a half years and half a month. This length of time do they posit between Christ and Marcion.’[footnoteRef:53] [53:  Tert., Adv. Marc. I 19,2.] 


Harnack recalculated Tertullian’s time indication and arrived at the summer of the year 144 AD, in which Markion was an "impious" "under the pious" (= Emperor Antoninus Pius). Tertullian states that he did not know or investigate the time of Marcion’s putting out his "salvation". Even though Tertullian uses poetic imagery here, the following interpretation seems to suggest itself: By the breathing out of salvation, Tertullian most likely meant the writing of Marcion's New Testament, his message of salvation (Tertullian even calls Marcion an evangelizator)[footnoteRef:54] with the narrative of the descent, appearance, life, death and resurrection of the Saviour and the Pauline letters following it. Tertullian who is stressing the ‘breathing out’ as a movement originating from Pontus evidently sees Marcion’s works as products from a time when the latter was living and working in Pontus and had not yet moved to Rome. On the other hand, Tertullian makes the link between Marcion being ‘impious’ and Antoninus Pius, hence, locating him in Rome where – from the viewpoint of Tertullian – Marcion’s non-orthodoxy became publicly known, ‘since therefore it was under Antoninus that, as I have proved, Marcion first brought this god on the scene’.[footnoteRef:55] And it is this calculation from the time of Tiberius to that of Antoninus Pius that attracted Harnack’s attention. If he were correct, then it was the publication of Marcion's "New Testament" at the time when he was living in the Roman community, which was seen by Tertullian as the crucial moment in the biography of Marcion, but also of the Roman church. As far as we can learn from Tertullian’s report about his New Testament, it was not only Marcion’s preface of the Antitheses that was designed to separate Law and Gospel, Judaism and Christianity, and the God of the Law and the God of the Gospel, not only his interpretation and reading of the gospel and the ten Pauline letters, but it was Marcion’s text that he published which supported his claim that the tradition about Christ and Paul – Tertullian calls it the ‘rule’ (regula) – had prior to Marcion restoring it (recurasse) been adulterated (adulterata).[footnoteRef:56] With this publication, a demarcation was intended, which Tertullian saw as a turning away from the pious path and ultimately as the occasion for Marcion's expulsion by the Roman community – even though, Marcion see,s to have merely set up a new community of his own accord which, from what we know, had not been fully separated from other Christian communities in Rome into the mid third century.[footnoteRef:57] Like Papias, Tertullian thus seems to have considered the Gospel a Pontic product, but located the publication of the New Testament collection as corpus delicti to Rome. [54:  Tert., Adv. Marc. IV 4,4, see on this V. Lukas, Rhetorik und literarischer "Kampf". Tertullians Streitschrift gegen Marcion als Paradigma der Selbstvergewisserung der Orthodoxie gegenüber der Häresie. Eine philologisch-theologische Analyse (2008), 224.]  [55:  Tert., Adv. Marc. I 19,3.]  [56:  So Tert., Adv. Marc. I 20,1.]  [57:  See Tert., Adv. Marc. IV 4,3. A.v. Harnack, Marcion. Das Evangelium vom fremden Gott. Eine Monographie zur Geschichte der Grundlegung der katholischen Kirche (1924), 20*.] 


Of the preface, Tertullian tells us:

[bookmark: _Hlk127030206]‘I shall take up the rest from my opponents themselves. The separation of Law and Gospel is the primary and principal exploit of Marcion. His disciples cannot deny this, which stands at the head of their document, that document by which they are inducted, into and confirmed in this heresy. For such are Marcion's Antitheses, or Contrary Oppositions, which are designed to show the conflict and disagreement of the Gospel and the Law, so that from the diversity of principles between those two documents they may argue further for a diversity of gods.’[footnoteRef:58] [58:  Tert., Adv. Marc. I 19,4: „Hoc nunc ut probem constare, quod superest ab ipsis adversariis sumam. Separatio legis et evangelii  proprium et principale opus est Marcionis, nec poterunt negare discipuli eius quod in summo instrumento habent, quo denique initiantur et indurantur in hanc haeresim. Nam hae sunt Antitheses Marcionis, id est contrariae oppositiones, quae conantur discordiam evangelii cum lege committere, ut ex diversitate sententiarum utriusque instrumenti diversitatem quoque argumententur deorum.“] 


Tertullian, as he himself states, reverts to his opponent's writing in order to work out from it "the primary and principal exploit of Marcion", that is, to refute Marcion by his own words, a project that Irenaeus, as we have seen, had already announced but obviously did not accomplish. Tertullian's first point is that Markion's main concern is to separate the Law from the Gospel. In the preface to the Antitheses, as the name of this part indicates, he tries to point out the difference, indeed the opposition, between the Gospel and the Law. This, however, is only the basis for the further conclusion that the God of the Gospel is not the same as that of the Law.
Tertullian also explains in what, according to Marcion, the falsification of the older tradition consists. For Marcion ‘god was still unknown’ and ‘has just come into notice’ through the revelation by the Christ of this god unknown, a revelation that Marcion captured with his work, meaning that ‘through all these years’, since Christ appeared on earth and Marcion’s coming ‘to his rescue’ ‘a perversion of the preaching about Christ himself’ existed.[footnoteRef:59] Speaking in what follows about ‘Peter and those others, pillars of apostleship’, Tertullian understands Marcion as reproaching these apostles to have abandoned ‘the truth of the gospel’ wherefore Paul reproved them in his Letter to the Galatians (Gal 2,11-14).  [59:  Tert., Adv. Marc. I 20,1.] 

While Tertullian accepts that Paul did in fact reproved these apostles ‘concerning conduct’, he rejects Marcion’s claim that this reproval had anything to do with a rejection of the God of the Law.[footnoteRef:60] Hence, one should not give up the ‘unity of preaching’.[footnoteRef:61] The "New Testament" Tertullian saw merely as a compendium that had been cleansed or ‘disentangled from the intricate burdens of the law’,[footnoteRef:62] but should not be presented as such a novelty, as if the "New Testament" was about another god. Instead ‘the contrariety which results from difference will pertain to the same one (god) to whom was due the change whhich resulted from renewal’.[footnoteRef:63] After Tertullian then addresses these issues in the remaining first and fourth book of his Against Markion, he is more explicit about Marcion's Antitheses at the beginning of Book IV. Here, Tertullian first wants to substantiate that, firstly, the "Gospel instrument" does indeed have the apostles, Matthew and John, and also their disciples, apostolic men, Mark and Luke, as its authors.[footnoteRef:64] Moreover, it is not this instrument that has been adulterated, as Marcion claims, but Marcion's own Gospel that is falsified. In general, so Tertullian, "it seems that Marcion chose Luke in order to shorten it".[footnoteRef:65] Scholarship has questioned Tertullian’s argument that made Marcion the abbreviator of Luke’s gospel, and with it one can ask whether Tertullian is correct at all.[footnoteRef:66] The italicized "seems" (the Latin text says "videtur", normally a reference to an uncertain statement), indicates Tertullian's own uncertainty about his statement, which then has made modern scholars believe that Tertullian is not referring to the Gospel of Luke that Marcion shortened, but that Marcion had picked up a pre-lukan Gospel. [60:  Tert., Adv. Marc. I 20,2-3.]  [61:  Tert., Adv. Marc. I 20,4.]  [62:  Tert., Adv. Marc. IV 1,6a: „Compendiatum est enim novum testamentum et a legis laciniosis oneribus expeditum.“]  [63:  Tert., Adv. Marc. IV 1,9: „ergo deputabitur etiam contrarietas ex diversitate cuius fuerit demutatio ex innovatione.“]  [64:  Tert., Adv. Marc. IV 2,1-2.]  [65:  Tert., Adv. Marc. IV 2,4: „Lucam videtur Marcion elegisse quem caederet.“]  [66:  W. Schmithals, Einleitung in die drei ersten Evangelien (1985), 38.] 

Tertullian's argument clarifies the accusation that Marcion must have made in his preface: his own Gospel had been forged by four Gospels which, according to Tertullian, bore the names of apostles and disciples of the apostles, i.e. the four Mt, Joh, Mk and Lk that we later know as canonical Gospels. According to Tertullian’s report speaks of collusions, plagiarisms and imitations (praevaricationis et simulationis suspectos, adulteratio, aemulatio).[footnoteRef:67] While his Gospel was not attributed to any author (not even to Paul, nor to Markion himself), those were pseudo-apostolic writings,[footnoteRef:68] created by a wave of forgers (inundatione falsariorum),[footnoteRef:69] to whom the same complaint applies that Paul already raised against the false brethren (Gal 1:7; 2:4-5[footnoteRef:70]). They led away from the true gospel and wanted to enslave people through the law, so they and their texts were not to be trusted.[footnoteRef:71] [67:  Tert., Adv. Marc. IV 4,2. That Luke admits in the preface to his Gospel, his writing to be a plagiarism or aemulatio, calling it a ζήλωσις has been suggested by J. DelHousaye, John's Baptist in Luke's Gospel (2018), 33. The same claim of emulation of Marcion’s Gospel by Luke is discussed and rejected by Adam., Dial. I 5, Adamantius, R.A. Pretty and G.W. Trompf, Dialogue on the true faith in God = De recta in Deum fide (1997), 41-44. See also Iren., Adv. haer. I 27,2; III 2,2; 13,1f. Von Campenhausens suggests, Marcion had not faught against individual canonical writings which did not exist as such at the time, though he did not mean to say that Marcion had only dealt with an older tradition or text, as he sees the polemics against Marcion claiming that he not only cut short Luke, but also denigrated the other three later canonical Gospels, so H.F.v. Campenhausen, Die Entstehung der christlichen Bibel (1968), 184-185. That Marcion rejected all four later canonical Gospels is indicated in ‘gloriatur se habere evangelii’ (Iren., Adv. haer. III 11,9; 14,4), pace von Campenhausen (ibid.), and more clearly stated by Tert., Adv. Marc. IV 3,2: „Marcion has got hold of Paul's epistle to the Galatians, in which he rebukes even the apostles themselves for not walking uprightly according to the truth of the gospel,a and accuses also certain false apostles of perverting the gospel of Christ: and on this ground Marcion strives hard to overthrow the credit of those gospels which are the apostles' own and are published under their names, or even the names of apostolic men, with the intention no doubt of conferring on his own gospel the repute which he takes away from those others“ („Marcion nactus epistulam Pauli ad Galatas, etiam ipsos apostolos suggillantis ut non recto pede incedentes ad veritatem evangelii, simul et accusantis pseudapostolos quosdam pervertentes evangelium Christi, connititur ad destruendum statum eorum evangeliorum quae propria et sub apostolorum nomine eduntur, vel etiam apostolicorum, ut scilicet fidem quam illis adimit suo conferat“).]  [68:  It is a mystery to me what evidence can be used to support the claim that the Gospels were published anonymously. According to all the evidence we possess, the four later canonical Gospels are always attributed to named authors, and according to Hengel they seem to have borne these designations since their first publication. Consequently, the assertion of their anonymity is simply asserted without evidence, as in E.R. Richards, Was Matthew a Plagiarist? Plagiarism in Greco-Roman Antiquity (2018), 130-131; A.D. Baum, Pseudepigraphie und literarische Fälschung im frühen Christentum mit ausgewählten Quellentexten samt deutscher Übersetzung (2001), 120-142; M. Wolter, Die anonymen Schriften des Neuen Testaments. Annäherung an ein literarisches Phänomen (1988).]  [69:  See on forgers and plagiarisms in Early Christianity E.R. Richards, Was Matthew a Plagiarist? Plagiarism in Greco-Roman Antiquity (2018); B.D. Ehrman, Forgery and counterforgery. The use of literary deceit in early Christian polemics (2013); A.D. Baum, Pseudepigraphie und literarische Fälschung im frühen Christentum mit ausgewählten Quellentexten samt deutscher Übersetzung (2001); M. Wolter, Die anonymen Schriften des Neuen Testaments. Annäherung an ein literarisches Phänomen (1988); W. Speyer, Handbuch der Altertumswissenschaft Abt. 1, Teil 2 Die literarische Fälschung im heidnischen und christlichen Altertum : ein Versuch ihrer Deutung / von Wolfgang Speyer (1971).]  [70:  Gal 1:7: ‘There really is no other gospel. There are obviously only some people who are throwing you into confusion and are trying to pervert the gospel of Christ.’ Gal 2:4-5: ‘4 This matter arose because some false believers had infiltrated our ranks to spy on the freedom we have in Christ Jesus and to make us slaves. 5 We did not give in to them for a moment, so that the truth of the gospel might be preserved for you.’]  [71:  Tert., Adv. Marc. IV 3,2-4.] 

The counter-argument of the rhetorician Tertullian was obviously not so crude that it would not have convinced the readership for centuries: Since, as Marcion himself admitted in his preface, the apostolic Gospels were older than the "New Testament" published after them by him, he provided Tertullian the basis for making the case that Marcion’s gospel was chronologically later than that of the Apostles and disciples of the Apostles. What comes later, so Tertullian’s reasoning, lacks the greater age and the venerability associated with age; consequently, the gospel instruments of the apostles and apostolic disciples must possess greater authority than the anonymous gospel of Marcion.[footnoteRef:72] [72:  J.D.G. Dunn, Auslegung der Bibel in orthodoxer und westlicher Perspektive; Akten des West-Östlichen Neutestamentler-innen-Symposiums von Neamţ vom 4. - 11. September 1998 (2000); J. Barton, Die Geschichte der Bibel von den Ursprüngen bis in die Gegenwart (2020); M. Klinghardt, Inspiration und Fälschung. Die Transzendenzkonstitution der christlichen Bibel (2013).] 

It is, however, overlooked in the discussion of this passage of Tertullian, that in Marcion's accusation of the canonical gospels being adulterations of his own gospel, logically the presupposition is inherent that Marcion had seen his gospel as being prior to those of the Apostles and disciples of Apostles, as otherwise he could not have called these texts adulterations and plagiarisms of his work. Neither he nor Tertullian give any reason to assume a pre-canonical Luke which Marcion may have used. Tertullian never mentions Marcion having relied on such a text, the sole focus of the debate, as stated in Tertullian, was whether or not the Gospel of Luke (and with it the other later canonical ones) existed prior to Marcion’s gospel, or whether, as Marcion claimed, his gospel was the basis on which Luke and the other three Gospels were developed, hence an adulteration or emulation (adulteratio, aemulatio). Marcion, too, does nowhere state that he made use of an older written Gospel (in contrast to the Pauline Letters, which he presents as being taken from Paul and references Paul as its author). Scholarship, however, either disputes Marcion's priority claim, following Tertullian, or postulates against Tertullian an anonymous Gospel preceding that of Marcion, which Marcion would have made use of. In fact, the first opinion contradicts Marcion's argument, as can be seen from the logic inherent in Tertullian's rhetoric, while the second opinion serves to postulate a Urevangelium to distance it from Marcion and give it age and dignity. This distancing, then is based on the anachronistic assumption that had Marcion written the first gospel, the four authors of Matthew, Mark, Luke and John could not have borrowed the text of an (arch-)heretic.[footnoteRef:73] Though, as we have seen, Marcion had never been pronounced a heretic during his entire life, and the church community that he founded had been long after his death in church communion with Rome, the reasons for discarding Marcion’s claim to his gospel fall away. Both scholarly positions owe more to later dogmatic positions than to the sources of the second and third centuries. [73:  Recently renewed arguments by A. Goldmann, Über die Textgeschichte des Römerbriefs. Neue Perspektiven aus dem paratextuellen Befund (2020), 24; T. Flemming, Die Textgeschichte des Epheserbriefes. Marcion änderte nichts: Eine grundlegend neue Perspektive auf den Laodicenerbrief (2022), 193-194; J. BeDuhn, The First New Testament. Marcion's Scriptural Canon (2013), 78-79.] 

In order to be able to regard the first gospel as holy scripture, one either uncritically follows the apologetics of the rhetorician Tertullian or relies on an auxiliary construction of a primal Gospel, which structurally does not differ from the likewise hypothetical source Q in the discussion of the Synoptics, even if it can more easily preserve the inspirational moment compared to the latter. However, I have already pointed out in the past that Tertullian's accusation alone that Markion should have attributed the Gospel to himself, combined with Tertullian's view that this Gospel is a Pontic product and shows the hand of Marcion through and through, should actually have been sufficient to dispense with the auxiliary construct of an unknown and unwitnessed Gospel that originated before Markion.[footnoteRef:74] Marcion always refers to the Gospel as his own, and it was regarded as his product by all those who later read and criticised it. [74:  M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 89-107.] 

More important at this point than the authorship of Marcion's Gospel, however, is the fact that Tertullian continues to argue from the Antitheses and sees Luke (and Matthew) attacked by Marcion: "For if the Gospel which is regarded by us as Luke's - whether by Markion too, we shall see[footnoteRef:75] - is the same which Markion censures in his Antitheses."[footnoteRef:76] Of course, it quickly becomes clear that Marcion did indeed regard Luke as a forgery, but the very logic of the term forgery again implies that Marcion made the case for his version of the gospel to have formed the basis of the later forgery. [75:  This implies, of course, that Marcion did not regard it as authored by Luke.]  [76:  Tert., Adv. Marc. IV 4,4.] 

In dealing with this quote, most interpreters follow the logic of Tertullian, who firstly considers Marcion's claim to be void and secondly turns the tables and accuses Marcion of falsifying the very Luke he rebuked.[footnoteRef:77] If one takes a critical stance towards Tertullian and sees through his anti-Heretical rhetorical strategy, one discovers that Tertullian based his view on Irenaeus and made up his claim to counter Marcion, asserting the readers that the Gospel of Luke existed from the times of the Apostles and their disciples. If, however, one were to follow Marcion and accepted that the Gospel of Luke is a pseudonomous product (what scholarship today broadly does), later attributed to Luke, then the question of the basis of this pseudonymous product immediately arises. Tertullian’s suggestion that Marcion had based his own gospel on the traditional Gospel of Luke had long been accepted by scholars,[footnoteRef:78] but those who do reject it, took on from Tertullian that Marcion had based his gospel on an earlier text, if not on Luke then on an anonymous older pre-lukan gospel.[footnoteRef:79]  [77:  The same approach is followed by Zwierlein who gives an accurate account of Tertullian, but then follows the scholarly habit of taking Tertullian’s argument at face value and historicizes it, see O. Zwierlein, Die antihäretischen Evangelienprologe und die Entstehung des Neuen Testaments (2015), 80-84.]  [78:  Still ibid. 82.]  [79:  So, for example, M. Klinghardt, The Oldest Gospel and the Formation of the Canonical Gospels (2021); J. Lieu, Marcion, Paul, and the Jews (2019); J. BeDuhn, The First New Testament. Marcion's Scriptural Canon (2013).] 

Thus, if we consider Tertullian's various statements as his rhetorical strategy in combatting Marcion, we are left with the reasonable conclusion that Marcion lamented the forgery of his own gospel (he saw his text as being interpolated by the forgers and ‘defenders of Judaism’ to link the gospel back to the Law and the Prophets[footnoteRef:80]), but in so doing and in reaction to the forgeries, Marcion decided to publish his gospel together with a preface and the collection of the ten Pauline letters. In summary, at the end of Tertullian's commentary on the Antitheses, it is stated: [80:  Tert., Adv. Marc. IV 4,4: „ut interpolatum a protectoribus Iudaismi ad concorporationem legis et prophetarum, qua etiam Christum inde confingerent“. See the correct note on the interpretation of this sentence by O. Zwierlein, Die antihäretischen Evangelienprologe und die Entstehung des Neuen Testaments (2015), 80-83.] 


‘Certainly the whole of the work he has done, including the prefixing of his Antitheses, he directs to the one purpose of setting up opposition between the Old Testament and the New, and thereby putting his Christ in separation from the Creator, as belonging to another god, and having no connection with the law and the prophets … Marcion lays it down that there is one Christ who in the time of Tiberius was revealed by a god formerly unknown, for the salvation of all the nations; and another Christ who is destined by God the Creator to come at some time still future for the reestablishment of the Jewish kingdom. Between these he sets up a great and absolute opposition, such as that between justice and kindness, between law and gospel, between Judaism and Christianity.’[footnoteRef:81] [81:  Tert., Adv. Marc. IV 6,1.3: „Certe enim totum quod elaboravit etiam Antitheses praestruendo in hoc cogit, ut veteris et novi testamenti diversitatem constituat, proinde Christum suum a creatore separatum, ut dei alterius, ut alienum legis et prophetarum ... Constituit Marcion alium esse Christum qui Tiberianis temporibus a deo quondam ignoto revelatus sit in salutem omnium gentium, alium qui a deo creatore in restitutionem Iudaici status sit destinatus quandoque venturus. Inter hos magnam et omnem differentiam scindit, quantam inter iustum et bonum, quantam inter legem et evangelium, quantam inter Iudaismum et Christianismum.“] 

Eric W. Scherbenske, in his study of the practice of ancient editors, has also examined Marcion and his editing of the New Testament, in particular, his preface to and the Pauline collection within it and noted: "The strong indications that Marcion’s Anitheses isagogically (and perhaps physically) introduced Marcion’s theology and scriptures lead us to expect some treatment of the … prelegomenal issues. While not every introductory question is addressed, the issues of scope, arrangement, and authenticity are fundamental … the separation of the law from the gospel and the God of the Hebrew Bible from that of Jesus Christ supplied the key to Paul’s letters and the gospel."[footnoteRef:82] [82:  E.W. Scherbenske, Canonizing Paul: ancient editorial practice and the Corpus Paulinum (2013), 83.] 

Thus, on the basis of Marcion's Antitheses, Tertullian first outlines the structure and aim of Marcion's collection: it was a defensive and apologetic publication to which Marcion gave the title "New Testament" in order to distinguish it from the collection he called "Old Testament", as people had meddled with his gospel and integrated it into the written Jewish tradition. It also served to make clear that the four Gospels, especially the so-called Lk which was closest to his text, were forgeries and plagiarisms of his own gospel. These plagiarisms served to undermine his main concern, namely to highlight the contrast between the old and new order of salvation, by tying the Gospel together with the Law and the Prophets through alterations and interpolations. To ensure that his intended purpose in writing the gospel would be preserved, Marcion evidently felt compelled to put the gospel into a collection together with an explanatory preface, the Antitheses, and the Pauline Letters as support. With the title "New Testament", with which, after all, the non-Marcionite authors of the entire 2nd century up to Tertullian struggled, the antithetical profile was already indicated.
Hans von Campenhausen has pointed out the innovation and radicality of this identity-forming demarcation through Marcion's "New Testament", with which Markion conceptualised the Jewish way of life and its tradition as an abstract "Judaism" and set off from it a life of its own as "Christianity", based on a new Torah:

"What all this must have meant for the Church of the second century we can hardly imagine. It had lost its 'Scriptures': its proud claim to be the religion of the oldest wisdom and at the same time of historical fulfilment was suddenly no longer valid. The 'archives' from which one had so long confidently drawn the highest knowledge ... were to be burned. The only sacred document of Christian revelation supposedly belonged to another God: the foundation on which Christians thought they stood had sunk into the abyss."[footnoteRef:83] [83:  H.F.v. Campenhausen, Die Entstehung der christlichen Bibel (1968), 178. Own trans.] 


The dramatic situation that von Campenhausen describes here, however, presupposes that people in the 2nd century would have lived their Jewish way of life in continuity with the ancient Israelite traditions, precisely what Marcion seems to have intended to disrupt. As we can see from Justin's literary dialogue with the Jew Trypho, written in the 160s, Justin seems to contradict Marcion, wanting to oppose this break with tradition.[footnoteRef:84] However, tradition had become fragile for many, especially Greek-speaking Jewish inhabitants, not only for Marcion, because within a few decades there had been several Jewish uprisings against the Roman occupation, with which not all Jews could and would identify. While fighting in their name, even under messianic claims, for the "reestablishment of the Jewish kingdom", instead, many wished for peaceful coexistence with Romans within the Roman Empire under Roman leadership. The fact that the Jewish tradition was used politically by the messiah figure of Bar Kokhba to engage in a military fight against the Roman occupation may be an explanation for Marcion’s reaction to present the contrasting messiah figure of a spiritual Jesus as a Roman-universal Christ. This Christ was not only to bring a restoration of the nation of the Jews, but like the Romans salvation to the entire globe. [84:  See more on this A. Hayes, Justin against Marcion. Defining the Christian Philosophy (2017).] 

Marcion's collection of the “New Testament” with its bipartite or tripartite nature of a preface, a gospel and ten Pauline Letters was a novelty in content and form, as its title already indicates. It was designed to be an innovation for a novel messianic cult, inspired by Jewish practice and traditions, but set in antithesis to these. To underpin this building on and moving away from the Jewish tradition, Marcion added to the plagiarised gospel his preface where he set out, as shown, the contrast between the new Christian Torah and the old Jewish Torah, and added the Pauline letters that served as references and underpinning of Marcion’s innovative venture by an intellectual Jew.[footnoteRef:85] With Paul’s letter to the Galatians as the opening of the letter collection, Marcion was able to present the divine backup for his intention of creating a new document and a New Testament, discrediting all those who attempted at rewrite and falsify his gospel, in which the "Old Testament" was set aside together with the Jewish Torah and the previously sacred writings on which Jews, Jewish Christians and proselytes had based their lives. [85:  Already von Campenhausen discovered the ‘canonical’ function that Paul had to play in Marcion’s New Testament, see H.F.v. Campenhausen, Die Entstehung der christlichen Bibel (1968), 180.] 

According to both Tertullian and Epiphanius, supported by the so-called Syriac Canon Sinaiticus, Marcion's sub-collection of the Pauline epistles in his New Testament comprised the following letters in the order given here:[footnoteRef:86] [86:  See W. Schmithals, Paulus, die Evangelien, und das Urchristentum. Beiträge von und zu Walter Schmithals (2004), 157; N.A. Dahl, Studies in Ephesians. Introductory questions, text- & edition-critical issues, interpretation of texts and themes (2000). The position of Dahl who claimed that Tertullian does not give us the Pauline Letters in the order of Marcion’s collection, has been rightly rejected by K. Aland, Neutestamentliche Entwürfe (1979), 327-328.] 




	Tertullian
	Gal
	1-2  Cor
	Rom
	1-2 Thes
	Laod/Eph
	Col
	Phil
	Phlm
	
	
	
	

	Epiphanius
	Gal
	1-2  Cor
	Rom
	1-2 Thes
	Eph
	Col
	Phlm
	Phil
	Laod
	
	
	

	Canon Sinaiticus
	Gal
	1-2  Cor
	Rom
	Heb
	Col
	Eph
	Phil
	Phil
	1-2 Thes
	1-2 Tm
	Tit
	Phlm




Consistent with these witnesses, then, at the top of Marcion's Apostolos of the ten letter sub-collection was Gal. In the portfolio were also the three letters, Eph, Col and 2 Thes, now considered by most scholars to be pseudo-Paulines, whereby Eph in Marcion’s collection was adressed to the Laodiceans (Eph actually lacks the addressee designation of the saints "in Ephesus" "in the best old manuscripts"[footnoteRef:87]). [87:  See on this now T. Flemming, Die Textgeschichte des Epheserbriefes. Marcion änderte nichts: Eine grundlegend neue Perspektive auf den Laodicenerbrief (2022). For older literature see J.r. Becker and U. Luz, Die Briefe an die Galater, Epheser und Kolosser (1998), 108. These scholars point out that according to Eph 1:12 and 3:2 Paul does not seem to have known the adressees, and they conclude: This ignorance ‘does not fit the community of Ephesus in which Paul were active for so long (see Acts 19:10; 20:31)“ (ibid.).] 

Tertullian had already noticed that Marcion's prefixing of Gal was inseparable from Marcion's distinction between Christianity and Judaism.[footnoteRef:88] Tertullian states: "We too claim that the primary epistle against Judaism is that addressed to the Galatians. For we receive with open arms all that abolition of the ancient law".[footnoteRef:89] However, Tertullian does not want to attribute this abolition of the law to Christ's order of salvation, but sees it as something already laid out by the Creator God and foretold by his prophets, precisely what Markion saw disputed by his gospel and the Letter to the Galatians that opens Paul's collection.[footnoteRef:90] For according to Markion, "Christ had fixed John as the time for the moment of separation from those (= law and prophets)".[footnoteRef:91] What we know from Lk 16:16 can already be found in Marcion’s gospel ("the law and the prophets lasted until John").[footnoteRef:92] Even though ‘we have no way of knowing positively if Marcion’s Antitheses’ themselves articulated the importance of beginning his Pauline corpus with Galatians’, ‘Tertullian’s concession of a fundamental point that aligns so well with Marcion’s own beliefs suggests that Tertullian did not invent this idea; it seems more likely that he responds to Marcion’s assertions about Galatians’.[footnoteRef:93]  [88:  See E.W. Scherbenske, Canonizing Paul: ancient editorial practice and the Corpus Paulinum (2013), 84.]  [89:  Tert., Adv. Marc. V 2: „Principalem adversus Iudaismum epistulam nos quoque confitemur quae Galatas docet“.]  [90:  Tert., Adv. Marc. V 2: „Amplectimur etenim omnem illam legis veteris abolitionem, ut et ipsam de creatoris venientem dispositione, sicut saepe iam in isto ordine tractavimus de praedicata novatione a prophetis dei nostri.“]  [91:  Tert., Adv. Marc. V 2: „Christus vero tempus distinctionis (Kroymann: distinx<it decess>ionis; in my view an unnecessary correction) istius (lex et prophetae usque ad Ioannem) terminum in Ioanne statuens.“ So already Justin, Dial. 51.]  [92:  On the question, why Marcion draws the line between Judaism and Christianity with John, the Baptist, see further below and M. Klinghardt, The Oldest Gospel and the Formation of the Canonical Gospels (2021), 962.]  [93:  E.W. Scherbenske, Canonizing Paul: ancient editorial practice and the Corpus Paulinum (2013), 84.] 

In fact, with Gal, Marcion was able to underline his criticism of the counterfeiters and the counterfeit apostles expressed in the Antitheses, as has already been noted above concerning Gal 2:4. Scherbenske correctly notes: ‘The “false apostles,” in Marcion’s mind, not only tried to corrupt the gospel preached to those in Corinth, Galatia, and elsewhere; Marcion claimed they were responsible also for the corruption of the physical gospel – and Paul’s letters – transmitted in manuscripts down to Marcion’s day’.[footnoteRef:94] [94:  Ibid. 85.] 

Now, in the Latin biblical manuscript tradition of the West, so-called prefaces to Paul's Letters are found which, according to my own investigation, undertaken in parallel time and independently of that of Eric W. Scherbenskes with a concurring result, are of Marcionite origin.[footnoteRef:95] As previously stated and later disputed with unconvincing arguments,[footnoteRef:96] these prologues do not go back to Jerome, to whom they are more often attributed, or, as noted in Armagh's book, to Pelagius, but, if not to Markion himself,[footnoteRef:97] at least to early Marcionites.[footnoteRef:98] [95:  M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 111-131.]  [96:  W. Mundle, Die Herkunft der “Markionitischen” Prologe zu den Paulusbriefen (1925). Repeated without adding new arguments by N.A. Dahl, The Origin of the Earliest Prologues to the Pauline Letters (1978). Reprinted in N.A. Dahl, Studies in Ephesians. Introductory questions, text- & edition-critical issues, interpretation of texts and themes (2000), 179-209.]  [97:   So already J.R. Harris, Marcion and the Canon (1906-1907). Vgl. auch E. Norelli, La tradizione ecclesiastica negli antichi prologhi latini alle epistole paoline (1990), 25; E. Norelli, Markion und der biblische Kanon (2016).]  [98:  D. de Bruyne, Prologues Bibliques d’Origine Marcionite (1907), 7-8. So also P. Corssen, Zur Überlieferungsgeschichte des Römerbriefes (1909). See the long list of scholars that are in support of this hypothesis (A.v. Harnack, H.J. White, Th. Zahn, H. Lietzmann, J.R. Harris, A. Souter, M.-J. Lagrange) in K.T. Schäfer, Marcion und die ältesten Prologe in den Paulusbriefen (1970), 135. Further literature in M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 111-112.] 


They read:[footnoteRef:99] [99:  Text-critical edition in M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 118-122.] 


1. prologue to the Epistle to the Galatians

"The Galatians are Greeks. At first, they accepted the word of truth from the Apostle, but after his departure they were tempted by false apostles, so that they converted to the Law and circumcision. These the Apostle calls back to the faith of truth, writing to them from Ephesus."

2. Prologue to the First Letter to the Corinthians

"The Corinthians are Achaeans. Similarly, also they heard from the Apostle the word of truth, but in many ways were subverted by false apostles, some led away by the ver-bose eloquence of philosophy, others misled by a sect of the Jewish Law. These the Apostle calls back to the true and evangelical wisdom, writing to them from Ephesus through Timothy."

3. Prologue to the Second Epistle to the Corinthians

"After penitence was made, he writes consolatory words to them from Troas, and also praising them he exhorts them on to better things."

4. Prologue to the Epistle to the Romans

"The Romans live in the regions of Italy. They had been reached by false apostles and in the name of our Lord Jesus Christ they were misled into the Law and the Prophets. These the Apostle calls back to the true evangelical faith, writing to them from Corinth."

5. Prologue to the First Letter to the Thessalonians

"The Thessalonians are Macedonians in Christ Jesus who, after the word of truth was accepted, persisted in the faith even during the persecution by their fellow city; fur-thermore, they did not receive those things which were said by the false apostles. These the Apostle praises, writing to them from Athens."

6. Prologue to the Second Epistle to the Thessalonians

"To the Thessalonians he writes and makes note to them concerning the very novel times and of the detection of the adversary. He writes from Athens."

7. Prologue to the Letter to the Laodiceans

"The Laodiceans are Asians. These, the Apostle Paul also praises that, once they had accepted the evangelical belief, they persisted in the word of truth when he wrote to them."

8. Prologue to the Letter to the Colossians

"The Colossians, they too are Asians, just as the Laodiceans. And even though they had been reached by pseudo-apostles, while the Apostle himself had not reached them, even these he corrects through an epistle. For they had heard the word from Archippus, who also accepted the ministry to them. The Apostle therefore, already arrested, writes to them from Ephesus." 

9. Prologue to the Epistle to the Philippians

"The Philippians themselves are Macedonians. Once they had accepted the word of truth, they persisted in the faith, and did not receive false apostles. These the Apostle also praises, writing to them from Rome, from prison, through Epaphroditus."

10. Prologue to the Epistle to Philemon

"He composes familiar letters to Philemon on behalf of Onesimus his servant. He writes to him, however, from Rome, from prison."

Comparing the different prologues, their often parallel structure is striking, in that they first indicate the target area, also the situation in which the letter reached the addressees, the aim of the letter and the reason for writing it. Only the prologues of the Second Letter to the Corinthians and that of Second Letter to the Thessalonians are different in structure.
The beginnings of the prologues each emphasise the geography and ethnic group, the ends mention the place from which the letter was written. The beginning and end already demonstrate the first basic structure according to which this collection of letters was created. H.J. Frede was the first to refer to it: The letters are arranged in historical-biographical order.[footnoteRef:100] To this can be added that the letters are at the same time arranged in a geographical order: Gal and 1 Cor are written from Ephesus; 2 Cor from Troy further north, which lies on the way between Ephesus and Corinth. Rom is written from Corinth, while 1-2 Thes are from nearby Athens. The other letters are all written by Paul as a prisoner, even if the localisation changes (Col from Ephesus; Phil and Phlm from Rome). These details lead beyond what Paul himself states in his letters ("I will remain in Ephesus until Pentecost", 1 Cor 16:8; "We decided to remain alone in Athens", 1Thes 3:1; "An old man and now even a prisoner", Phlm 1:9). To Marcion, therefore, it was not only the theological content that made him arrange the letters in the order he had chosen, as Tertullian thought, but his ordering of the letters was also based on a careful and creative perusal of Paul's sparse biographical information and the redactor’s combination of geographical and biographical-chronological considerations. This observation helps in assessing Marcion’s gospel, as it coheres with the same editorial concept. [100:  H.J. Frede, Altlateinische Paulus-Handschriften (1964), 167-168.] 

Consistently, the prologues follow what we have been able to glean from Tertullian's account of Marcion's Antitheses, his prologue to the entire collection of the "New Testament". They stress the fundamental difference between the Gospel on the one hand and the Law and the Prophets on the other. The followers of the Gospel walk in the footsteps of the apostle Paul - there is no mention of other apostles, especially since for Marcion Paul was the only true apostle and the only evangelist[footnoteRef:101] - while the false apostles and the sect of the Jewish Law try to infiltrate the communities of some of the addressees and convert them to the Law, to circumcision and to the prophets. It may come as a surprise that these explicit prologues have made their way deep into the Western biblical manuscript tradition. Tertullian already seems to have known these prologues; he speaks, for example, of several letters that Paul wrote to Philemon, but a wealth of other points of contact between them could be highlighted.[footnoteRef:102] [101:  See Tert., Adv. Marc. IV 3,4; 4,4 und I 20; Adam., Dial I 6; Iren., Adv. haer. III 13,1 referiert: „Paul alone hat understood the truth, for the mystery of Christ was made known to him through a revelation“; see on this further below.]  [102:  See the comparison between Tertullian and the prologues in M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 127-131.] 

What we can gather from all this is that Marcion’s collection of ten Pauline Letters that he called ‘Apostolos’ did not include the so-called Pastoral Epistles[footnoteRef:103] or Heb[footnoteRef:104], with the Letter to the Laodeans not addressed to the saints "in Ephesus" but to those in Laodicea. [103:  See Tertullian, Tert., Adv. Marc. V 21.]  [104:  Interestingly Tertullian does not complain in Adv. Marc. V that Heb is missing in Marcion’s collection, perhaps, because he himself was unsure about the authorship of this letter, as he suggests Barnabas as a potential author of it in De pudicitia XX 2.] 

That Marcion's "New Testament" did not include the later partial collection of the Praxapostolos (Acts and Catholic Epistles) is attested by Irenaeus,[footnoteRef:105] and Tertullian notes that Marcion did not include John’s Revelation either.[footnoteRef:106] [105:  See Iren., Adv. haer.  III 14,1-4; III 15, on this see M. Vinzent, Marcion and the Dating of the Synoptic Gospels (2014), 72-74; E.-M. Becker and M. Vinzent, Marcion and the Dating of Mark and the Synoptic Gospels (2018).]  [106:  Tert., Adv. Marc. IV 5: „Apocalypsin eius [scil. Ioannis] Marcion respuit.“] 


In sum: According to Tertullian’s report about the preface of Marcion's "New Testament", Marcion compiled this collection because he had seen forgers at work who had copied, corrupted and interpolated his gospel, which he had previously written, perhaps already in Pontus, and then brought to Rome. The forgers had produced four different versions under different pseudonyms, two given names of apostles, Matthew and John, and two given names of disciples of apostles, Mark and Luke. Marcion found himself in no different situation than Dionysius of Corinth did, whose letters were reworked by "apostles of the devil” who “deleted some things, added others" to his letters, whereby Dionysius also knew of people "who strove to forge even the writings of the Lord".[footnoteRef:107] Even if Dionysius certainly does not have the same people in mind here as Marcion, but perhaps Marcion himself, the example shows that Marcion's accusing people of forgery does not sound out of thin air. Rather, Dionysius, like Irenaeus and Tertullian later, seems to have taken Marcion's original accusation to return the attack against Marcion. Irenaeus as well as Tertullian followed Dionysius in this. Moreover, Tertullian's work against Marcion was no different attempt from that of Marcion's and Dionysius' in providing the public with an authorised version against rogue versions that were distributed by forgers. In his preface, in which Tertullian also addresses questions of authenticity, he points out that he his publication was already his third attempt at this work. He had written a first edition too "hastily" which was stolen from him. In order to replace it with a “more complete treatment”, he produced a second edition; still [107:  In Euseb. Caes., Hist. eccl. IV 23,12.] 


“This also[footnoteRef:108], before enough copies had been made, was stolen from me by a person, at that time a Christian but afterwards an apostate, who chanced to have copied out some extracts very incorrectly, and shewed them to a [108:  The ‘also’ indicates that already his first edition had been stolen from him.] 

group of people. Hence the need for correction. The opportunity provided by this revision has moved me to make some additions. Thus this written work, a third succeeding a second, and instead of third from now on the first, needs to begin by reporting the demise of the work it supersedes, so that no one may be perplexed if in one place or another he comes across varying forms of it.”[footnoteRef:109] [109:  Tert., Adv. Marc. I 1.] 


[bookmark: _Ref127191942]It thus seems to have been common practice for works that one had written to come into circulation unintentionally and unauthorised even before they were published and reproduced. Moreover, it corresponds to the practice of the time, not only among Christians and Jews, to edit works, to collect material from and for works, to edit them anew and thus to multiply one’s works.[footnoteRef:110] Particularly among teachers who offered lectures and materials (Latin: memoranda, Greek: ἀπομνημονεύματα [apomnemoneumata][footnoteRef:111]) to their students, such could quickly make the rounds. This was especially true of "dicta and facta of wise men ... in the form of the # ἀπομνημονεύματα", which were still unauthorised lecture materials.[footnoteRef:112] In addition, not unlike today, these listeners often sat in courses of competing teachers, so scripts from one teacher could easily find their way into the classroom of others. The materials of the words and deeds of Jesus in the 2nd century are known under the name apomnemoneumata, as Papias calls them, and after him this designation is found in Justin and his pupil Tatian.[footnoteRef:113] [110:  See J.W. Barker, Tatian's Diatessaron and the Proliferation of Gospels (2019).]  [111:  So the title of the writing that contained material on Jesus to which Papias, Justin and Tatian refer. On Papias see Euseb. Caes., Hist. eccl. III 37,4 (Papias, frg. 3 Hübner). On Justin and Tatian, see below, note 113. Hegesipp who provides us with accounts of church history calls his book memoranda or hypomnemata, see W. Telfer, Was Hegesippus a Jew? (1960).]  [112:  U.H.J. Körtner, Papias von Hierapolis. Ein Beitrag zur Geschichte des frühen Christentums (1983), 157. „Interestingly, Papias refers to the Gospel of Mark by the verbs μνημονεύειν and ἀπομνημονεύειν (HE III 39,15)“ (own trans.), so ibid. 158.]  [113:  See Justin, 1 Apol. 33; 66; 67; Dial. 100,4; 101,3; 102,5; 103,6; 104,1; 106,1.4; vgl. auch Dial. 103,8; 105,5.6; 107,1; Tatian, Or. 21.] 

In any case, according to Tertullian’s report on Marcion’s preface, Marcion seems to have reworked his gospel in reaction to the forgeries, in a similar way as Tertullian did in response to having been robbed of his draft texts. Like Tertullian, Marcion has written a corresponding preface. In it, as shown, Marcion not only set out the main intentions of his gospel, but also of his extended publication, which he called the "New Testament". The addition of the preface, like that of the Pauline Letters, served, as already marked in the title of the collection, to contrast the "New" to the "Old Testament", the "Law and Prophets" to on the one hand the "Gospel" and on the other his collection of the Pauline Letters. For the first time in history, two forms of cult, namely "Judaism and Christianity" have been set antithetically against each other. As Daniel Boyarin and others have noted,[footnoteRef:114] the use of the abstract term "Judaism" was extremely rare at the time and not a self-description of Jews. Conversely, we know that the adjective "Christian" was also still understood as a term of opprobrium at that time (Acts 11:26; 26:28; 1 Peter 4:16), and the abstract "Christianity" was still unknown.[footnoteRef:115] This was to change with Marcion's use of both abstracts in antithetical juxtaposition, albeit authors and writers of the 2nd century took up these terms very cautiously and slowly at first. While, for example, the Apology of Aristides, written around the middle of the second century, only knows the adjective "Christian", as presumably does the older Three Letters collection of Ignatius (IgnRom 3[footnoteRef:116]), the revision of the latter as the Ignatian Seven Letters collection in the latter part of the 2nd century contains the clear juxtaposition of "Judaism" and "Christianity" in the Letter to the Magnesians: [114:  D. Boyarin, Nominalist "Judaism" and the Late-Ancient Invention of Religion (2017); C.A. Barton and D. Boyarin, Imagine No Religion. How Modern Abstractions Hide Ancient Realities (2016).]  [115:  D.G. Horrell, The Label χριστιανός: 1 Peter 4:16 and the Formation of Christian Identity (2007); P.R. Trebilco, Self-designations and group identity in the New Testament (2012); P.R. Trebilco, Outsider designations and boundary construction in the new testament: Early Christian communities and the formation of group identity (2017).]  [116:  This is supported by the fact that both the Greek version of Metaphrastus and the Greek and Latin long versions of the Thirteen Letters Collection of the letters of Ignatius, which is often textually close to the Three Letters Collection, have only the adjective, while the text of the Three Letters Collection, which is preserved in Syriac alone, has the term "Christianity". The noun is much more likely to be a contamination with the Seven Letters Collection where also the noun appears.] 


"Therefore, having become His disciples, let us learn to live according to the principles of Christianity. For whosoever is called by any other name besides this, is not of God. Lay aside, therefore, the evil, the old, the sour leaven, and be ye changed into the new leaven, which is Jesus Christ. Be ye salted in Him, lest any one among you should be corrupted, since by your savour ye shall be convicted. It is absurd to profess Christ Jesus, and to Judaize. For Christianity did not embrace Judaism, but Judaism Christianity, that so every tongue which believeth might be gathered together to God."[footnoteRef:117] [117:  IgnMag 10: διὰ τοῦτο, μαθηταὶ αὐτοῦ γενόμενοι, μάθωμεν κατὰ Χριστιανισμὸν ζῆν. ὃς γὰρ ἄλλῳ ὀνόματι καλεῖται πλέον τούτου, οὐκ ἔστιν τοῦ θεοῦ. 2. ὑπέρθεσθε οὖν τὴν κακὴν ζύμην, τὴν παλαιωθεῖσαν καὶ ἐνοξίσασαν, καὶ Χριστός. ἁλίσθητε ἐν αὐτῷ, ἵνα μὴ διαφθαρῇ τις ἐν ὑμῖν, ἐπεὶ ἀπὸ τῆς ὀσμῆς ἐλεγχθήσεσθε. ἄτοπόν ἐστιν, Ἰησοῦν Χριστὸν λαλεῖν καὶ ἰουδαΐζειν. ὁ γὰρ Χριστιανισμὸς οὐκ εἰς Ἰουδαισμὸν ἐπίστευσεν, ἀλλ̓ Ἰουδαϊσμὸς εἰς Χριστιανισμόν, ᾧ πᾶσα γλῶσσα πιστεύσασα εἰς θεὸν συνήχθη. Vgl. D. Boyarin, Why Ignatius invented Judaism (2018); M. Vinzent, Ignatius of Antioch on Judaism and Christianity (2020).] 


Indeed, the abstract "Christianity" that we read in this passage, even found its way into a place where formerly the adjective "Christian" stood and fit the conclusive argumentation better than the noun that can be found in some later textual witnesses of the Ignatian Letters.[footnoteRef:118] [118:  See on this M. Vinzent, Ignatius of Antioch on Judaism and Christianity (2020).] 


The "New Testament" as a document of faith of Christianity was thus born in the same wake and as antithesis to the Scriptures of "Judaism" as the two Jewish cult forms were set as antithetical entities by Marcion.
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Goldmann, A. (2020), Über die Textgeschichte des Römerbriefs. Neue Perspektiven aus dem paratextuellen Befund (Tübingen).
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Speyer, W. (1971), Handbuch der Altertumswissenschaft Abt. 1, Teil 2 Die literarische Fälschung im heidnischen und christlichen Altertum : ein Versuch ihrer Deutung / von Wolfgang Speyer (München).
Steck, F., Ed. (2003). Adolf von Harnack, Marcion, der moderne Gläubige des 2. Jahrhunderts, der erste Reformator : die Dorpater Preisschrift (1870) : kritische Edition des handschriftlichen Exemplars mit einem Anhang (Berlin).
Telfer, W. (1960). "Was Hegesippus a Jew?" Harvard Theological Review 53, 143-153.
Trebilco, P. R. (2012), Self-designations and group identity in the New Testament (Cambridge, UK ; New York).
Trebilco, P. R. (2017), Outsider designations and boundary construction in the new testament: Early Christian communities and the formation of group identity (Cambridge).
Tyson, J. B. (2006), Marcion and Luke-Acts: a defining struggle (Columbia, S.C.).
Vinzent, M. (2010). "Give and Take amongst Second Century Authors: The Ascension of Isaiah, the Epistle of the Apostles and Marcion of Sinope." Studia Patristica 50, 105-129.
Vinzent, M. (2013). "Marcion the Jew." Judaïsme Ancien - Ancient Judaism 1(1), 159-201.
Vinzent, M. (2014), Marcion and the Dating of the Synoptic Gospels (Leuven).
Vinzent, M. (2020). Ignatius of Antioch on Judaism and Christianity. Kirchengeschichte. Historisches Spezialgebiet und/oder theologische Disziplin, Theologie, Kultur. C. Kampmann, U. Volp, M. Wallraff and J. Winnebeck (Leipzig): 61-80.
Vinzent, M. (2022). Equal to the Apostles – Hagiographical Figuration of Abercius versus Marcion. FS Christoph Riedweg. C. Semenzato and L. Hartmann (Basel).
Wolter, M. (1988). "Die anonymen Schriften des Neuen Testaments. Annäherung an ein literarisches Phänomen." Zeitschrift für die neutestamentliche Wissenschaft und die Kunde der älteren Kirche 79, 1-16.
Woltmann, J. (1971). Der geschichtliche Hintergrund der Lehre Markions vom fremden Gott. Wegzeichen. Festgabe Hermenegild Biedermann. E. C. Suttner and C. Patock (Würzburg): 15-42.
Zahn, T. v. (1892), Geschichte des Neutestamentlichen Kanons 2,2 Urkunden und Belege zum ersten und dritten Band, zweite Hälfte (Erlangen).
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