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[bookmark: _qc2vseguscmx]Kapitel 3

[bookmark: _elxwm1ll7h3d]The New Law of Christ

Tertullian mentions that Marcion wanted to present the new Torah of Christ and thus "his very own doctrines" in Jesus's Sermon on the Plain, first of all with the Beatitudes and the Woes.[footnoteRef:1] Tertullian's summary of Marcion's preface, the Antitheses, already introduces Marcion's main theses, which are closely related to the Sermon on the Plain, when a distinction is made here "justice and kindness, between law and gospel, between Judaism and Christianity", between the Christ of the "unknown God" and that of the "Creator god", the latter having appointed a Messiah "for the restoration of Jewish status", while Christ had come "for the salvation of all nations".[footnoteRef:2] [1:  Tert., Adv. Marc. IV 14,1: „Venio nunc ad ordinarias sententias eius, per quas proprietatem doctrinae suae inducit, ad edictum, ut ita dixerim, Christi.“]  [2:  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.“] 

We had already paid particular attention to the antithesis between Law (and Prophets) and Gospel in our consideration of the sub-collections and their developments from Marcion's "New Testament" to the expanded collection of Irenaeus. This chapter 3 will now deal with the central content-related aspects of Christ's Torah that are connected with this development. They can be read as time-bound themes that shape the two collections of Marcion and that of the later canonical one together with their respective sub-collections and the writings contained in them. The first of these themes is the characterisation of Christ and his unknown God as being "kind" in antithesis to the designation of the Creator god and his Messiah as being "just". The second theme introduces the ethical position of the two collections on poverty and richness, or their differing concepts of possession and ownership, as captured in the Beatitudes and Woes.


[bookmark: _gfy3cfx4st81]I. Kindness instead of Justice

When one opens the handbooks on early Christianity and the beginnings of the Church, one regularly reads that with great certainty the compatibility of the divinity of Jesus with biblical monotheism constituted the greatest problem of Christian theology.[footnoteRef:3] Consequently, one of the important Christian theological developments is considered to be that of belief in the triune God, and it is this content of belief in particular that is said to distinguish Christianity from Judaism. [3:  O. Skarsaune, Is Christianity Monotheistic. Patristic Perspectives on a Jewish/Christian Debate (1997), 354.] 

However, as early as 1995, Oskar Skarsaune noticed in his keynote lecture at the “International Conference on Patristic Studies Oxford” that while debates on the topic of monotheism or even the Trinitarian structure of God were important for Christians, Jews and Muslims in their religious discussions in the Middle Ages, such debates are largely absent in the first three centuries. On the contrary, he saw a conspicuous lack of awareness that this belief in God was a problem at all.[footnoteRef:4] Even when the claim was made that Jesus was divine, this did not seem to undermine monotheism for anyone.[footnoteRef:5] Instead, Jewish and Christian minds were much more intensely preoccupied with the question of whether Jesus's death on the cross had not threatened his divinity. [4:  Ibid. 355.]  [5:  See Ibid.] 

What Skarsaune had not addressed in his lecture, but which is a related problem, is the question of whether the divinity could be a God of compassion, peace, kindness, forgiveness and goodness at all, or whether he was not rather a God of inviolability, dominion, leadership, strength, of defence, violence, justice and vengeance, as Jews read in numerous passages of their sacred writings at that time and in which they did not differ significantly from their Greek environment with regard to the powerful gods of the Greeks, but also from Egyptians, Syrians and others.
Not only in the Torah and the Prophets, but especially in the late apocalyptic writings, God is encountered as the protecting, but also furious judge and saviour who executes vengeance on powers, princes, rulers and unwilling people. It seems that in the context of the second Jewish war, the so-called Bar Kokhba revolt, with its ghastly experiences of enormous bloodshed on the part of the Romans and Jews, it was precisely the question of revenge and forgiveness, of justice and goodness that was a question of survival for many people. This question, at any rate, seems to be one of the first controversies around the question of God that we encounter. It has an eminent effect on the emergence of the New Testament as well as on the beginnings of the differentiation of Jewish cult practice into the various formations to which the names "Judaism" and "Christianity" were given in this time and only in it.

[bookmark: _kjglprspv6kx]1. Violence within one's own ranks and the character of God

If we look at the inner-Jewish differences and persecutions of the first two centuries of our era, we repeatedly encounter violence, murder and manslaughter. Josephus, for instance, reports of the rampage in Gamala even before the first Jewish revolt:

"Now there was one Joseph, the son of a she physician, who excited a great many young men to join with him. He also insolently addressed himself to the principal persons at Gamala, and persuaded them to revolt from the King, and take up arms; and gave them hopes that they should, by his means, recover their liberty. And some they forced into the service; and those that would not acquiesce in what they had resolved on, they slew. They also slew Chares; and with him Jesus, one of his kinsmen, and a brother of Justus of Tiberias, as we have already said."[footnoteRef:6] [6:  Jos., Vit. 185. See M. Bernett, Der Kaiserkult in Judäa unter Herodischer und Römischer Herrschaft: Zu Herausbildung und Herausforderung neuer Konzepte Jüdischer Herrschaftslegitimation (2007), 238. The author rightly believes that the will to resist the Romans was intensified by the unwillingness to take part in the growing importance of the Roman emperor’s cult.] 


It is not Romans who are threatened and killed, but fellow Jews, partly because of their attitude to the Jewish royal house legitimised by the Romans. Consider that King Herod "was among the first" who "exalted Caesar (Augustus)" as "the new ruler in Rome and in the Imperium Romanum in cultic form and thus participated in the symbolic structuring of the new political form of rule in Rome".[footnoteRef:7] Josephus reports of his own threat by youthful revolutionaries who, Torah in hand and in the name of the laws, called to arms against him personally: [7:  Ibid. 205.] 


"Now, when all Galilee was filled with this rumor, that their country was about to be betrayed by me to the Romans, and when all men were exasperated against me, and ready to bring me to punishment, the inhabitants of Tarichee did also themselves suppose that what the young men said was true, and persuaded my guards and armed men to leave me when I was asleep, and to come presently to the hippodrome, in order there to take counsel against me their commander. And when they had prevailed with them, and they were gotten together, they found there a great company assembled already, who all joined in one clamor, to bring the man who was so wicked to them as to betray them, to his due punishment; and it was Jesus, the son of Sapphias, who principally set them on. He was ruler in Tiberias, a wicked man, and naturally disposed to make disturbances in matters of consequence; a seditious person he was indeed, and an innovator beyond every body else. He then took the laws of Moses into his hands, and came into the midst of the people, and said," O my fellow citizens! if you are not disposed to hate Josephus on your own account, have regard, however, to these laws of your country, which your commander-in-chief is going to betray; hate him therefore on both these accounts, and bring the man who hath acted thus insolently, to his deserved punishment."[footnoteRef:8] [8:  Jos., Vit. 132-135.] 


Tensions within the Jewish community and synagogue even lead the emperor to intervene and try to solve the problems with banishment, as we are told about Emperor Claudius (41-54 CE).[footnoteRef:9] Or one can think of the murder of James, the Lord’s brother, during the interregnum of the Roman procurator of 62 or 69 CE,[footnoteRef:10] or even Jesus's own death with the participation of a close confidant of Jesus and the Jewish authorities (Lk 22:1-6, 47-48 par.). Paul himself is another example when he claims to have persecuted the churches before he became their follower: "I zealously persecuted the church and was as for righteousness based on the law faultless" (Phil 3:6). And he repeats in Gal 1:13 (= *Gal 1:13): "For you have heard of my previous way of life in Judaism, how intensely I persecuted the church of God and tried to destroy it".[footnoteRef:11] In 1 Thes 2:14-15 he then also mentions persecutions of his own fellow citizens and fellow Jews (ὑπὸ τῶν ἰδίων συμφυλετῶν): "14 For you, brothers and sisters, became imitators of God’s churches in Judea, which are in Christ Jesus: You suffered from your own people the same things those churches suffered from the Jews 15 who killed the Lord Jesus and the prophets and also drove us out. They displease God and are hostile to everyone." [9:  Sueton, De vita XII Caesarum libri, Claudius 25,4: „Iudaeos impulsore Chresto assidue tumultuantes Roma expulit“; Acts 18:2: διὰ τὸ διατεταχέναι Κλαύδιον χωρίζεσθαι πάντας τοὺς Ἰουδαίους ἀπὸ τῆς Ῥώμης; see also Orosius VII 6,5. On this edict see above, p. XXX.]  [10:  Jos., Ant. XX 200-203.]  [11:  Ἠκούσατε γὰρ τὴν ἐμὴν ἀναστροφήν ποτε ἐν τῷ Ἰουδαϊσμῷ, ὅτι καθ' ὑπερβολὴν ἐδίωκον τὴν ἐκκλησίαν τοῦ θεοῦ καὶ ἐπόρθουν αὐτήν.] 

Even though the quotations from Phil and 1 Thes are not attested for Marcion's Pauline letters, the persecutory activity according to Gal is also found in Marcion's collection. But it seems to have been further dramatised over the years, as the canonical redaction shows. In the Pastoral Epistles it is put into Paul's mouth that he was "was once a blasphemer and a persecutor and a violent man" (1 Tim 1:13). This picture clearly corresponds to what Acts says of Paul, where we read as in a refrain:

"Saul began to destroy the church. Going from house to house, he dragged off both men and women and put them in prison." (Acts 8:3)

"Saul was still breathing out murderous threats against the Lord’s disciples. He went to the high priest." (Acts 9:1) "3 I am a Jew, born in Tarsus of Cilicia, but brought up in this city. I studied under Gamaliel and was thoroughly trained in the law of our ancestors. I was just as zealous for God as any of you are today. 4 I persecuted the followers of this Way to their death, arresting both men and women and throwing them into prison." (Acts 22:3-4)

"9 I too was convinced that I ought to do all that was possible to oppose the name of Jesus of Nazareth. 10 And that is just what I did in Jerusalem. On the authority of the chief priests I put many of the Lord’s people in prison, and when they were put to death, I cast my vote against them." (Acts 26:9-10)

The repeated mention of intra-Jewish violence also corresponds to the increasing activities of insurgents against the Romans, which led to the various anti-Roman Jewish wars of the first two centuries of our era. Unfortunately, we only have an eyewitness account of the first one, Josephus's “De bellum Judaicum”, which recapitulates the events of the years 66 to 70 and whose prehistory he describes in his autobiographical work “De Vita”. Thus we are relatively well informed about the first Jewish war, even if it is not described in an impartial way, whereas we know considerably less about the so-called Bar Kokhba revolt of the years 132-135. Nevertheless, this later Jewish uprising had, as already indicated, a considerably greater impact on the Roman occupation and on the Jewish population than the first Jewish war.[footnoteRef:12] [12:  See on the Bar Kokhba revolt, P. Schäfer, The Bar Kokhba war reconsidered. New perspectives on the second Jewish revolt against Rome (2003); T. Witulski, Apk 11 und der Bar Kokhba-Aufstand. Eine zeitgeschichtliche Interpretation (2012); M. Goodman, Trajan and the Origins of the Bar Kokhba War (2003); W. Eck and P. Schäfer, Hadrian, the Bar Kokhba revolt, and the epigraphic transmission (2003); W. Eck, The Bar Kokhba Revolt: The Roman Point of View (1999); P. Schäfer, Der Bar-Kokhba-Aufstand. Studien zum zweiten jüdischen Krieg gegen Rom (1981); Y. Yadin, Bar-Kokhba. The rediscovery of the legendary hero of the second Jewish Revolt against Rome (1971).] 

If the first Jewish war ended in the triumphal procession of Emperor Titus, after the Jewish temple had been burnt to the ground, during which gold, temple utensils and goods were transported away from the temple and paraded in a victory procession with surviving prisoners in Rome, the unspeakable loss of Roman troops overshadowed the end of the so-called Bar Kokhba revolt.[footnoteRef:13] This was not compensated for by the renaming of the province of Judea to "Syria Palaestina" and the associated punishment of the Jewish population.[footnoteRef:14] The Roman senator and historian Cassius Dio reports about this war and states that it meant the annihilation of the Jews - it must have had, indeed, dramatic proportions, even if one can consider the numbers mentioned as exaggerations: [13:  W. Eck and A. Pangerl, Die Konstitution für die classis Misenensis aus dem Jahr 160 und der Krieg gegen Bar Kochba unter Hadrian (2006), 247-248. Here his refutation of the minimalist view of devastation through the Bar Kokhba revolt, presented against Eck by M. Mor, The Geographical Scope of the Bar-Kokhba Revolt (2003).]  [14:  W. Eck, The Bar Kokhba Revolt: The Roman Point of View (1999), 88-89. Even Mor accepts this view, M. Mor, The Geographical Scope of the Bar-Kokhba Revolt (2003), 129-131.] 


"50 of their most important outposts and 985 of their most famous villages were razed to the ground. 580,000 men were killed in the various engagements and battles, and the number of those who perished through hunger, disease and fire exceeded what can be fathomed. Consequently, almost all of Judea was depopulated, a result for which the population had been forewarned before the war. For the tomb of Solomon, which the Jews venerate as an object, fell apart and collapsed, and many wolves and hyenas roamed howling through their cities."

In addition, the same historian also mentions the unbearably high losses on the Roman side, which seem to have far exceeded those of the Jews:

"Many Romans were lost in this war. That is why Hadrian did not address the Senate with the traditional formula that emperors usually used: If you and your children are well, all is well; I and the troops are well."[footnoteRef:15] [15:  Dio Cassius 69,14,1-3.] 


Even 30 years after these events, this was a war that the Romans remembered only with disgust. When the Roman author Cornelius Fronto wrote a letter to Emperor Marcus Aurelius because an entire legion had been routed in the Parthian war of 162, he compared this loss to that of the so-called Bar Kokhba revolt, implicitly conceding that it represented a defeat for the Romans.[footnoteRef:16] In his enumeration of Roman military disasters, he recalls the "number of soldiers murdered by Jews under the reign of your grandfather Hadrian".[footnoteRef:17] He confirms once again that Hadrian's appearance to the Senate was an admission of his defeat in the war.[footnoteRef:18] Consequently, this humiliation was not lost on the Roman memory. For this reason alone, the war had far-reaching consequences for both winners and losers. Jews and non-Jews were displaced into the Diaspora across Palestine, Asia Minor, Greece and even Rome, as reported by Justin, who refers to this war three times in his writings.[footnoteRef:19] After the loss of the Temple in 70 CE, the Jews had now also lost their capital, the holy city of peace, the city of their leadership and their ritual centre for pilgrimages. They were even expelled from this city and with it they lost their official sacrifices, their organisation and hierarchy, the Sanhedrin and the high priesthood. Hadrian had the Roman military city of Aelia Capitolina built in place of the temple and Jewish institutions. The emperor had thus fought one of the most difficult and bloody wars, but it was also the most momentous for his opponents.[footnoteRef:20] In the accounts of Justin it is mentioned that the leader of the revolt, Shimeon ben Kosiba, persecuted and probably killed Christians:[footnoteRef:21] [16:  Corn. Fronto, Ep. ad Marc. Aurel. 2 (II 20 Haines), see J.J. Bloom, The Jewish revolts against Rome, A. D. 66 - 135. A military analysis (2010), 207.]  [17:  Corn. Fronto, Ep. ad Marc. Aurel. 2 (II 20 Haines): „avo vestro Hadriano imperium optinente quantum militum ab Iudaeis …“]  [18:  See P. Schäfer, The history of the Jews in the Greco-Roman world (2003), vii.]  [19:  Justin, 1 Apol. 31,5-6; Dial. 1.3; 16,2; 92,2.]  [20:  J.J. Bloom, The Jewish revolts against Rome, A. D. 66 - 135. A military analysis (2010), 207. See also P. Schäfer, Der Bar-Kokhba-Aufstand. Studien zum zweiten jüdischen Krieg gegen Rom (1981); P. Schäfer, The Bar Kokhba war reconsidered. New perspectives on the second Jewish revolt against Rome (2003); W. Eck and P. Schäfer, Hadrian, the Bar Kokhba revolt, and the epigraphic transmission (2003); W. Eck, The Bar Kokhba Revolt: The Roman Point of View (1999).]  [21:  See A. Hayes, Justin against Marcion. Defining the Christian Philosophy (2017), 16-22.] 


"In the recent Jewish war, Barchochebas, the leader of the Jewish rebellion, had the Christians dragged to terrible torture, unless they did deny and blaspheme Jesus Christ."[footnoteRef:22] [22:  Justin 1 Apol. 31,6; see also Euseb. Caes., Chron. ad a. Abr. 2149; Orosius, Hist. VII 13.] 


That this information does not seem to have been plucked out of thin air is confirmed by an extant letter from the rebel leader, which states:

"From Shimeon ben Kosiba to Yeshua ben Galgoula and the men of the fort, peace! I take heaven as a witness against me that if you do not mobilise the Galileans who are with you, I will put every man in shackles, as I did Ben Aphlul."[footnoteRef:23] [23:  Sh. ben Kosiba, Ep., in Y. Yadin, Bar-Kokhba. The rediscovery of the legendary hero of the second Jewish Revolt against Rome (1971), 137-138.] 


Now Bar Kokhba's reaction already shows that he obviously still claimed the Galileans as fellow soldiers and perhaps did not punish them as harshly as Christian sources suggest, but Justin's note also confirms that the violence threatened or exercised was more than a punishment within his own ranks, even if it was not the capital punishment. Conversely, we know that not only had Christians opposed Bar Kokhba, but we read later in the Babylonian Talmud that rabbinic sages also considered him an impostor.[footnoteRef:24] [24:  b. Sanh. 93b.] 

Given the post-war situation with people fleeing and migrating, which included not only scholars like Justin, but also Marcion of Sinope, who, like Justin, found himself teaching in Rome, it is understandable that a teacher would reflect on personal attitudes as well as those of his teaching community to both the losing and the winning side, and do so on the basis of what he could glean from testimonies in his own tradition. Obviously, Marcion had access to Paul's Letter to the Galatians through networks in his own homeland of Pontus and Galatia, and, perhaps inspired by this letter, he had set out to find other letters of this Jew in the places that were accessible to him as a ship owner, primarily port cities, from which indeed most of Paul's preserved letters originate. Marcion must also have obtained the oral tradition that enabled him to compile and edit his Gospel, with no other means than a further investment of network, time and money. In Paul's letters, he read his distancing from the false brothers who wanted to change the gospel of him; moreover, he must have gathered from them that the Christ to whom Paul bore witness was not one who was destined by the Creator of this world to be the political Messiah and restorer of Jewish status.[footnoteRef:25] On the contrary, according to his reading of Paul's letters, Marcion had understood Christ to be a universal bringer of salvation, not one who represented the Jewish law and the prophetic message, but one who brought a good, prophet-critical, angelic message, not one who taught justice, but one who practised kindness. [25:  See Tert., Adv. Marc. IV 6,1, 3, on this text with quote see before, p. xxx.] 

Nevertheless, this does not capture the whole reality, not even that of Marcion, as we will see in a moment.

[bookmark: _uwtu0xy55fb6]2. Fighting against Violence

In the Jesus narratives that have found their way into the Gospels, Jesus is not only presented as the patient and willing sufferer, the peaceful teacher and admonisher, but he is also ascribed traits that bring him close to Bar Kokhba. This can already be seen in the following excerpt, which is found in *Ev as well as in Mt, Lk and the Gospel of Thomas.
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	*Ev 12:49-53
	Lk 12:49-53
	Mt 10:34-36
	ThEv 16[footnoteRef:26] [26:  Own trans. Another, moralising version of these verses is offered by the Pseudo-Clementines, a novel-like narrative that dates back to the second century but was then revised several times and survives in two later recensions in Latin and further translations, cf. Recognitiones 6.4.3: "ut, si qui forte resipiscerent et lumen veritatis aspicerent, deceptos se et in praecipitia erroris abstractos merito dolerent et iracundiae salutaris ignem adversum deceptricem sui conciperent ignorantiam. Ob hic itaque dicebat: ignem veni mittere in terram, et quem volo ut accendatur" ("... so that those who would repent and look to the light of truth may rightly mourn that they were deceived and drawn away into the abysses of error and kindle the fire of saving wrath against the ignorance which had deceived them. Therefore he said as follows: I came to send fire upon the earth, and I will that it be kindled"); and in Rec. 2.26.6 one reads: "Aut si tu recte pacem ab auditoribus poscis, non recte magister tuus dixit: quia non veni pacem mittere in terram, sed gladium" ("Or if you rightly demand peace from the audience, your master did not rightly say: for I have not come to send peace on earth, but the sword"). there are further quotations of this saying which illustrate the importance of this theme and also the confrontation with the tension between the message of peace and the threat of war, see G.B. Bazzana, I Have Come to Cast a Sword on Earth. Synoptic Gospels and the Gospel of Thomas in the Pseudo-Clementines (2014), 192-196. Unfortunately, Bazzana considers these sayings exclusively in terms of editorial history, ignoring the content.] 


	[bookmark: _Hlk132016804]49 “I have come to throw fire onto the earth.
	[bookmark: _Hlk132017196]“I have come to throw fire onto the earth. and how I wish it were already kindled! 50 But I have a baptism to undergo, and what constraint I am under until it is completed! 
	
	

	51 Do you think that I have come to throw peace across the earth? No, I say to you, but rather the sword! 52 For from now on, five will be in one house, three in discord with two and two with three.
	51 Do you think that I have come to throw peace across the earth? No, I say to you, but rather division! 52 For from now on, five will be in one house, three in discord with two and two with three.
	34 Do not suppose that I have come to bring peace to the earth. I did not come to bring peace, but a sword. 35 For I have come
	Jesus said: Perhaps people think that I have come to bring peace on earth. They do not know that I have come to bring discord on earth: Fire, sword, war.

	53 The father will be in discord with the son and the son with the father, 
and the mother with the daughter and the daughter with the mother, and the 
mother-in-law with the daughter-in-law and the daughter-in-law with the 
mother-in-law.”
	53 The father will be in discord with the son and the son with the father, 
and the mother with the daughter and the daughter with the mother, and the 
mother-in-law with the daughter-in-law and the daughter-in-law with the 
mother-in-law.”
	“‘a man against his father, a daughter against her mother, a daughter-in-law against her mother-in-law;
	For there shall be five in one house: There shall be three against two, and two against three; the Father against the Son, and the Son against the Father; and they shall be alone.

	
	
	36 a man’s enemies will be the members of his own household.’
	

	
	
	
	(10: Jesus said: I have cast fire upon the earth, and behold, I keep it until it burns.
82: Jesus said: He who is near me is near the fire, and he who is far from me is far from the kingdom of heaven).



How is it that Marcion, who speaks of the benevolent and kind God and his Christ, offers such a passage in his Gospel? Tertullian immediately picks up this discrepancy, eagerly to show that Marcion had struggled with the passage. Shortly before (*Ev 9:52-56) Marcion had had Jesus say in the Gospel that he spared the Samaritan village that would not receive him. The passage preserved only in *Ev and Lk reads:

	Lk 9:51-56
	*Ev 9:52-56

	51 As the time approached for him to be taken up to heaven, Jesus resolutely set out for Jerusalem.
	

	52 And he sent messengers ahead of him. And when they were on their way, they entered a village of the Samaritans to prepare quarters for him. 53 But they 
did not welcome him, because he was on his way to Jerusalem.
	52 And he sent messengers ahead of him. And when they were on their way, they entered a village of the Samaritans to prepare quarters for him. 53 But they 
did not welcome him.

	54 But when his disciples James and John saw that, they said, “Lord, do you want us to say that fire comes down from heaven and consumes them?” 55 But he turned against them and 
threatened them.
	54 But when his disciples James and John saw that, they said, “Lord, do you want us to say that fire comes down from heaven and consumes them, as Elijah has done?” 55 But he turned against them and 
[bookmark: _Hlk132016518]threatened them. And he said, “You do not know of what spirit you are. 56 For the Son of Man has not come to destroy the life of men but to save it.” 


	56 And they wandered into another village.
	And they went into another village. 



As the comparison of the two versions shows, the Lucan redaction had made some weighty interventions in this passage from *Ev. What at first only sounds like a new framing of the story in the entrance will have an immediate effect on Jesus's line of argument. For it is said in Lk that Jesus wanted to set out for Jerusalem and sent messengers to this end, first to take up quarters in a village. This makes Samaria no more than a transit station to which not much weight is attached. That is why the threat against the inhospitable village, expressed by James and John, is only wordlessly acknowledged by a negative and reproving gesture of Jesus, especially since a good reason for Jesus's rejection is included: Because Jesus and the disciples were on their way to Jerusalem, the Samarians, who do not speak well of Jerusalem, are hostile towards them.
The story is different in *Ev. Here Samaria is the destination, the very village chosen by the disciples. The rejection without justification is therefore more fundamental and more severe. That is why the threatening wish of the two disciples sounds clearer, especially since it is also prophetically and messianically charged: "as Elijah has done" – a reference to the prophet that is missing in Lk – Yet, this reference provides the reason by the disciples for their wish to call fire onto the village. It is a threat that the disciples drew from 2 Kings 1:9-12[footnoteRef:27] as Tertullian has recognised commenting on *Ev. He saw that Marcion here is concerned with the juxtaposition of the disciples's attitude, nourished by Jewish Scripture, who wanted to answer the rejection, prophetically-messianically justified, with deadly retribution, and the contrasting reaction of Jesus, who reproaches them for not knowing whose spirit they are (recall Jesus's rejection of Peter, saying he does not know what he is saying, in the Transfiguration scene).[footnoteRef:28] [27:  “9 Then he sent to Elijah a captain with his company of fifty men. The captain went up to Elijah, who was sitting on the top of a hill, and said to him, “Man of God, the king says, ‘Come down!’” 10 Elijah answered the captain, “If I am a man of God, may fire come down from heaven and consume you and your fifty men!” Then fire fell from heaven and consumed the captain and his men. 11 At this the king sent to Elijah another captain with his fifty men. The captain said to him, “Man of God, this is what the king says, ‘Come down at once!’” 12 “If I am a man of God,” Elijah replied, “may fire come down from heaven and consume you and your fifty men!” Then the fire of God fell from heaven and consumed him and his fifty men.”]  [28:  See p. xxx.] 

The story in *Ev thus revolves, as Tertullian rightly sees, around the antithesis between the visible harshness of god's death sentence in the Old Testament and the yielding healing kindness of Jesus's God in the New Testament.[footnoteRef:29] This, however, is not portrayed as Jesus's evasion or acceptance, but is also connected with a threatening gesture, which, however, is not directed at others, strangers, Samaritans, but against Jesus's own closest confidants, the apostles. To them Jesus explains - which in Lk is omitted in anti-Marcionite redaction, as is the question[footnoteRef:30] - the central message that constitutes the antithesis to the Jewish prophecy of Elijah, namely that the "Son of Man" has not "come to destroy the life of men but to save it" – again missing in Lk. The fact that the title of the Son of Man is taken up again here is reminiscent of the explanations above, in which it became clear that *Ev deliberately takes up the title of the Son of Man from the Book of Daniel and, as here, changes it in content in a contrasting way.[footnoteRef:31] The prophetic Saviour in Daniel is seen as one who brings destruction and fire on others, on princes and cities like Sodom and Gomorrah, and Tertullian cites other verses that Marcion seems to point to: Ps 97:3 ("Fire goes before him and consumes his foes on every side"), Hos 8:14 ("… I will send fire on their cities that will consume their fortresses") and Jer 15:14 ("I will enslave you to your enemies in a land you do not know, for my anger will kindle a fire that will burn against you"; cf. Isa 30:27). Instead, the Christ of the good and gracious God saves by not destroying the lives of others. [29:  Tert., Adv. Marc. IV 23,8-9; vgl. auch M. Klinghardt, The Oldest Gospel and the Formation of the Canonical Gospels (2021), 755.]  [30:  See already F.o. Bovon, Das Evangelium nach Lukas Teilband 2 Lk 9,51 - 14,35 (1996), 25.]  [31:  See p. xxx.] 

But how are we to understand the quoted verse (“I have come to throw fire onto the earth”, *Ev 12:49) against this background?
Tertullian informs us that Marcion interprets the fire that Jesus wants to cast on the earth as an emphatic expression indicating the fierce struggle between a non-judging and a judging God.[footnoteRef:32] Consequently, this does not lead to the burning of people, but to the sword as a metaphor of division. Marcion is thus aware that his image of Christ, like this Gospel in general, leads to a division of the home, literally to a division of families, both of the closest ties between father and son and mother and daughter as well as between mother-in-law and daughter-in-law, in a figurative sense to a division of the one Jewish cult between old and young, between tradition and innovation. It is therefore understandable that his readers are trying to deal with this provocative text. Mk and Jn leave it aside, Mt and Lk change the thrust. Mt omits the fire example and merely preserves the division between the younger and the older, between household members who are enemies of one another. Lk combines the fire example with the topos of baptism as a foreshadowing of Jesus's death, thus historicising and spiritualising the text and taking away the antithetical sharpness between the benevolent God and the righteous god. [32:  The fact that Marcion does not conceal the judgement - probably, I think, because of the oral tradition he had to deal with - is emphasised by E.U. Schüle, Der Ursprung des Bösen bei Marcion (1964).] 

But no matter whether Tertullian read Marcion correctly, and no matter how much Marcion tried to deal with this passage, we recognise first of all that Marcion had obviously not only chosen texts from the oral tradition that were easy for his own theological concept, but followed a treasure trove of stock material that would also challenge him and his own conception of Christ and God. This speaks for a certain fidelity of him to the sources, which he presumably displayed no differently than in the case of the Pauline Epistles. For research today, however, it also shows what violent language *Ev already offers - if I see correctly, in picking up older traditions - even if he fundamentally wanted to wave a violent creator and saviour god and replace this threatening power by a kind heavenly spirit, such rhetoric had terrible consequences. In the aftermath of the devestating war, Marcion aimed at doing away with a religious glorification of retribution and vengeance and replace these by kindness, nevertheless *Ev reflects the violent language that was the mode of the day. In Lk the fire example is even dramatised ("how I wish it were already kindled!") and in the Gospel of Thomas war is explicitly spoken of.

[bookmark: _8582o7oowjdy]3. Reconsidering and Redefining Religion in the post-Bar Kokhba period

In *Ev we still feel the wounds left by the so-called Bar Kokhba revolt. If we read this Gospel and the later canonical responses to it (as well as other Gospels, such as that of Thomas) in the light of this last Jewish-Roman war and its consequences, both the life of Jesus and the many violent scenes of his passion and death appear less as a historical portrait of a bygone era, but are rather an expression of the inner-Jewish struggle to redefine the relationship with Rome, but also with their own tradition, especially the Mosaic and prophetic, also a redefinition of the place of the temple of Jerusalem within Jewish worship, of its temple hierarchy and the underlying structures of Jewish life.
In *Ev Judas is drawn as a traitor who hands over the great prophet, rabbi and teacher Jesus to the Romans and to the Jewish authorities. Both groups have their share in the fatal end of Jesus. But different answers are given to the historical situation after the Bar Kokhba uprising with the exile of the Jews from Jerusalem. Should one dissolve the multiple connections and entanglements between Jewish life and Greco-Roman culture and politics, call upon God for the imminent judgement of Babylon, turn away from the Roman Aelia Capitolina and from Rome as the corrupted city and withdraw into the Aramaic-influenced Diaspora, replace the Temple with the Torah and the priests with the rabbis? Should one collaborate as Josephus did, and retell the Jewish history in order to make it ameanable to Roman and Greek ears and eyes? 
One attempt at an answer is that of Marcion, as formulated above all in the magisterial commandment of Christ (*Ev 6:17-49).[footnoteRef:33] This text, which is regarded as world literature, did not initially meet with open ears in the 2nd century. Only in *Ev, Lk and Mt has it been handed down, it is missing in Mk and Jn, and at best it is echoed in a few other early Christian writings, in the Catholic Epistles, in a few pseudo-Paulines and in some other works.[footnoteRef:34] [33:  So Tertullian who sees this commandment as the core of Marcion’s message, Tert., Adv. Marc. IV 14,1.]  [34:  L. Bormann, Neues Testament. Zentrale Themen (2014), 96.] 

Yet there are passages from the Sermon on the Plain that occur with striking frequency in these sources. It is not surprising that in particular the instruction just discussed about non-judgementalism is one of the popular topics with a saying “do not judge, so that you will not be judged” that was readily quoted at the time. It is reminiscent of the discussion of the antithesis of the non-judging God and the judging demiurge. As a dictum, the saying is found in *Ev 6:37 ("Do not judge, so that you will not be judged! “And do not condemn, so that you will not be condemned. Forgive, and you will be forgiven!") and in its parallel Mt 7:1-2 ("1 Do not judge, or you too will be judged. 2 For in the same way you judge others, you will be judged, and with the measure you use, it will be measured to you"), and it returns in Polycarp's letter to the Philippians (2:3) ("remembering the words which the Lord spoke teaching, "Judge not, lest you be judged"; "Pardon, that you may find pardon") and in 1 Clem. (13,1-2). The idea of not judging or condemning but being kind and forgiving comes close to Paul's statement in Rom 12: "17 Do not repay anyone evil for evil. Be careful to do what is right in the eyes of everyone. 18 If it is possible, as far as it depends on you, live at peace with everyone. 19 Do not take revenge!" Obviously, these words spoke directly to the post-war situation.

Let us read this text, which for Marcion represented Christ's Torah:

	*Ev 6:27-38
	Luke 6:27-38
	Mt 5:38-46; 7:1-2
	1 Clem. 13:1-2[footnoteRef:35] [35:  Own trans.] 


	27 In the law it is written: Eye for eye, tooth for tooth. 

	
	5:38 You have heard that it was said, 
	Let us therefore, brethren, be of a humble mind, putting away all boasting, arrogance, rashness, anger, and fulfilling what is written [for the Holy Spirit says: "Let not the wise man boast in his wisdom, nor the mighty man in his strength, nor the rich man in his riches, but let him who boasts boast in the Lord, that he may seek Him and do justice and righteousness"]. Let us be especially mindful of the words of the Lord Jesus, which he spoke when he taught us patience and longsuffering. For thus he said: "Be merciful, that you may obtain mercy; forgive, that you may be pardoned; as you do, so shall it be done unto you; as you give, so shall it be given unto you; as you judge, so shall you be judged; as you exercise gentleness, so shall you have gentleness; 

	But to you that listen to me, I say: Love your enemies 

	27 But to you who are listening I say, Love your enemies; do good to those who hate you. 28 Bless those who curse you; 
	‘Eye for eye, and tooth for tooth.’ 39 But I tell you, 
	

	28 and pray for those who persecute you. 29 If anyone strikes you on the right cheek, offer to him also the other. 
	pray for those who insult you. 29 To him who strikes you on one cheek, turn the other also.
	do not resist an evil person. If anyone slaps you on the right cheek, turn to them the other cheek also. 40 And if anyone wants to sue you and take your shirt, hand over your coat as well. 41 If anyone forces you to go one mile, go with them two miles. 42 Give to the one who asks you, and do not turn away from the one who wants to borrow from you. 43 You have heard that it was said, ‘Love your neighbor and hate your enemy.’ 44 But I tell you, love your enemies and pray for those who persecute you, 45 that you may be children of your Father in heaven. 
	

	And if anyone takes your coat, let him have your shirt as well. 30 Give to everyone who asks you! 

	
and let him who takes your coat leave your shirt too!
	
	

	
	30 Give to everyone who asks you; and if anyone takes what is yours away from you, do not ask for it back. 
	
	

	31 And as you want to be treated by others, so you should do to them. 

	31 And as you want to be treated by others, do you also to them! 32 If you love those who love you, what thanks do you expect in return? For even sinners love those by whom they are loved. 33 And if you do good to those who do good to you, what thanks do you expect in return? So do sinners.
	
	

	34 And if you lend to those from whom you hope to receive, of what kind is your gratitude? 

	34 And if you lend money to those from whom you hope to get it back, what thanks do you expect in return? Even sinners lend to sinners in order to get back the same.
	He causes his sun to rise on the evil and the good, and sends rain on the righteous and the unrighteous. 46 If you love those who love you, what reward will you get? Are not even the tax collectors doing that?
	

	35 But love your enemies and do good things and lend when you can expect nothing in return. Then your reward will be great, and you will be sons of God. For he is kind toward the ungrateful and the wicked. 
	35 But you shall love your enemies, and do good, and lend where you have no hope of return. Then your reward will be great, and you will be sons of the Most High, for He too is kind to the ungrateful and the wicked.
	
	

	36 Be merciful, just as your Father had mercy on you. 
	36 Be merciful, then, as your Father is merciful.
	
	

	37 And do not judge, so that you will not be judged. And do not condemn, so that you will not be condemned. Forgive, and you will be forgiven. 38 Give, and you will be given. A good measure, pressed down and running over, will be placed into your lap! By the measure you will be giving out, you will be measured.
	37 Do not judge, and you will not be judged! Do not condemn, and you will not be condemned! Forgive one another's trespasses, and your trespasses will be forgiven! Give, and you too will be given! A good measure, full, heaped up, overflowing, will be placed in your lap; for according to the measure with which you measure, it will also be measured to you.
	7:1 Do not judge, or you too will be judged. 2 For in the same way you judge others, you will be judged, and with the measure you use, it will be measured to you.
	



with what measure you measure, with that measure shall you be measured.



When *Ev was discussed by Adamantius in the 3rd century, reference was made to the antithetical character of this passage, because in it the contrast between the Jewish Torah with its commandment of retaliation and the Gospel with its commandment of kindness and forgiveness was expressed most clearly.[footnoteRef:36] According to Marcion, this right to retaliate was abolished by Christ and replaced by the commandment that one should love even "enemies" and do good to them. While Mt does not aim at the "law" but speaks in a generalising way ("You have heard that ..."), Lk simply leaves aside the reference to the law. Both times, therefore, we see the editorial intention to soften the antithesis or to eliminate it. [36:  Adam., Dial. 1,15 (814a).] 

If one reads Jesus's Beatitudes in *Ev as a response to the so-called Bar Kokhba war, then the instructions apply both to such Christians who, as described by Justin, had been persecuted by the insurgents, but they apply even more to all those who, as Jews, were hostile to the Romans. They are told that after all the cruel and downright suicidal events, they are to replace the Torah with Christ's new Torah - with their first commandment being to love their enemies and pray for them who persecute them. To those they beat they are to turn the other cheek, to those they rob they are to give the shirt as well. It is a message that seeks to reconcile Christians with Christians, with Jews and with Romans, indeed, it calls all people to live reconciled lives with one another.
Perhaps the generosity of sharing, giving away, lending without hope of return was easier for the rich Marcion than for the author of Mk, who was endowed with more modest abilities and perhaps fewer resources, who omits this passage. Why Jn was not inspired by it?
As far as we are informed by Tertullian, Marcion had lived according to the principle of generosity, supported the church from his own personal financial means, bequeathed it an endowment, from the interest of which it could live for some years. But the fact that already some of their own ranks did not adopt this commandment in their gospels was an indication that soon others also considered these commandments to be fine and high words, but regarded them as an impracticable Torah.[footnoteRef:37] Giving and forgiving in particular were soon ridiculed. While Origen, for example, considered the commandment to love one's enemies to be the first commandment that could even save a child from hell and transform it into a son of God,[footnoteRef:38] Tertullian, in his commentary on *Ev, suggested that the thought of a purely loving, kind, non-vengeful and justly judging, "absolutely good God" was nothing but "nice, but nothing more". For this idea of a kind God, according to Tertullian, opens the door to violence: "He who will not defend the right and let the evil one act unrestrained" lets loose hell.[footnoteRef:39] For Tertullian, a God who does not send fire, does not persecute unbelievers, does not defend his own flock with the sword, is a helpless saviour who cannot even protect his own people.[footnoteRef:40] [37:  So the (fictional?) interlocutor of Justin, Dial. 10,2.]  [38:  Orig., In Ioh. XX 13f. (GCS X 344 Preuschen); ibid. XX 32f. (GCS X 370f. Preuschen).]  [39:  Tert. Adv. Marc. IV 16,7.]  [40:  Tert., Adv. Marc. IV 16,6.] 

The author of 2 Clem. also points out that Christians expose themselves to laughter when they are not able to put the commandment of love into practice:

"For when the Gentiles hear from our mouth the sayings of God, they marvel at them as at good and exalted (words); but when they afterwards perceive that our works do not correspond to the words which we speak, they consequently come to blaspheme, saying, it is some myth and error. 4 For when they hear from us that God says, "You will not receive thanks if you love those who love you, but you will receive thanks if you love your enemies and those who hate you," when they hear this, they will marvel at the exceeding kindness; but when they see that we not only do not love those who hate us, but do not even love those who love us, they laugh at us and the name is disgraced.”[footnoteRef:41] [41:  2 Clem. 13,3-4.] 


Not unlike Justin's dialogue partners, the claims are thus seen as sublime, but they appear difficult to realise. Later, the desert father Anthony will remind his audience that one cannot comply with Jesus's demand not to take revenge.[footnoteRef:42] [42:  Antonius, Apoph. 19 (PG 65, 81).] 

Consequently, we see that not all Christian authors could or would comply with the Pauline tradition of renouncing vengeance. The Pauline view had been put into a version by Marcion, with which he opposed the Jewish law. The fact that it can be traced back to Jesus himself could be explained by the fact that Marcion himself obviously had trouble with the clear words of division that he quoted, even though he tried to draw the conclusion of leaving his Jewish life and tradition, law and prophets, behind and following only the Pauline gospel of non-revenge, kindness, forgiveness and love of enemies. It was this step of breaking tradition that is not only reflected narratively in *Ev, but also led to the further grouping and sharpening of the identity of what it means to live as a Christian. Hence, for the first time, with Marcion one encounters not only Paul's first collection of letters, the first Gospel, the first New Testament, but also for the first time the designation "Christianity" and, in opposition to it, that of "Judaism" as the antithesis of kindness and justice.
Even if Marcion was not able to assert himself with this antithesis in the new cult practice that he called “Christianity” in the medium term, his New Testament with this mark of its core identity created a basis on which Christianity developed further. Above all, however, his Gospel had an effect in that, on the one hand, it clarified the close connection of Jesus with Paul, and on the other hand, it did convey a historicising-narrative approach to the person of Jesus, since the memory of the person of Jesus probably began to fade in the middle of the 2nd century, but was called up again by the other Messiah pretender who appeared with sword and blood, Simeon ben Kosiba, to whom the Messianic name Bar Kokhba was soon given.
The conviction with which Marcion and his followers tried to adhere to the non-violent message is expressed in the proud claim of them that they provided a large number of martyrs in the second century: “Those called Marcionites, from the heresy of Marcion, say that they have a multitude of martyrs for Christ;”[footnoteRef:43] whereas his later opponents, such as Justin, even explicitly called on the Roman authorities to persecute and kill Marcion's followers.[footnoteRef:44] Love of the enemy, especially when it was love of hostile brothers and sisters, posed a challenge that was in fact often too much for the faithful. Even if statements and writings such as those of Justin were meant rhetorically, the violence embedded in them is no less dangerous than the violence practised physically, because the first, as we can unfortunately read again and again in history, led indirectly and often directly to the second. It is precisely in the division of the common Jewish tradition into Christianity and Judaism that we can read how quickly and persistently Christianity, conceived from a time-bound reaction after the Jewish Wars as an independent, peaceable cult community, developed into an attitude of arrogance towards Jews and degenerated into an often downright murderous position of Christians towards their Jewish sisters and brothers. In history, Christians rarely remembered the radical message of love of one's enemies. [43:  See the anti-Montanist in Euseb. Caes., Hist. eccl. V 16,21: οἱ ἀπὸ τῆς Μαρκίωνος αἱρέσεως Μαρκιανισταὶ καλούμενοι πλείστους ὅσους ἔχειν Χριστοῦ μάρτυρας λέγουσιν. A.T. Cheung, Idol food in Corinth : Jewish background and Pauline legacy (1999), 249; A.v. Harnack, Marcion: das Evangelium vom fremden Gott. Eine Monographie zur Geschichte der Grundlegung der katholischen Kirche (1921), 150.]  [44:  Justin, Dial. 26] 


