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Chapter 8. The Valentinian Speculation
(a) THE SPECULATIVE PRINCIPLE OF VALENTINIANISM
Valentinus and his school represent the culmination of what for want of a better name we have been calling in this study the Syrian-Egyptian type of gnostic speculation. The distinguishing principle of the type is the attempt to place the origin of darkness, and thereby of the dualistic rift of being, within the godhead itself, and thus to develop the divine tragedy, the necessity of salvation arising from it, and the dynamics of this salvation itself, as wholly a sequence of inner-divine events. Radically understood, this prin​ciple involves the task of deriving not only such spiritual facts as passion, ignorance, and evil but the very nature of matter in its con​trariety to the spirit from the prime spiritual source: its very exist​ence is to be accounted for in terms of the divine history itself. And this means, in mental terms; and in view of the nature of the end-product more particularly, in terms of divine error and failure. In this way, matter would appear to be a function rather than a sub​stance on its own, a state or "affection" of the absolute being, and the solidified external expression of that state: its stable externality is in truth nothing but the residual by-product of a deteriorating movement of inwardness, representing and as it were fixating the lowest reach of its defection from itself.
Now the religious significance, apart from the theoretical inter​est, of a successful discharge of this speculative task lies in this, that in such a system "knowledge," together with its privative, "igno​rance," is raised to an ontological position of the first order: both are principles of objective and total existence, not merely of subjective and private experience. Their role is constitutive for reality as a whole. Instead of being, as generally in gnostic thought, a result of divine immersion in the lower world, "ignorance" here is rather the first cause of there being such a lower world at all, its begetting principle as well as its abiding substance: however numerous the intermediate stages through which matter, this seeming ultimate, is connected with the one supreme source, in its essence it is shown
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to be the obscured and self-estranged form of that to which it appears to be the opposite—just as ignorance, its underlying prin​ciple, is the obscured mode of its opposite, knowledge. For knowl​edge is the original condition of the Absolute, the primary fact, and ignorance riot simply the neutral absence of it in a subject unrelated to knowledge but a disturbance befalling a part of the Absolute, arising out of its own motivations and resulting in the negative condition still related to the original one of knowledge in that it represents the loss or perversion of it. It is thus a derivative state, therefore revocable, and so is its external manifestation or hyposta-tized product: materiality.
But if this is the ontological function of "ignorance," then "knowledge" too assumes an ontological status far exceeding, any merely moral and psychological importance granted to it; and the redemptional claim made on its behalf in all gnostic religion re​ceives here a metaphysical grounding in the doctrine of total exist​ence which makes it convincingly the sole and sufficient vehicle of salvation, and this salvation itself in each soul a cosmic event. For if not only the spiritual condition of the human person but also the very existence of the universe is constituted by the results of igno​rance and as a substantialization of ignorance, then every individual illumination by "knowledge" helps to cancel out again the total system sustained by that principle; and, as such knowing finally transposes the individual self to the divine realm, it also plays its part in reintegrating the impaired godhead itself.
Thus this type of solution of the theoretical problem of first beginnings and of the causes of dualism would if successful estab​lish the absolute position of gnosis in the soteriological scheme: from being a qualifying condition for salvation, still requiring the co-operation of sacraments and of divine grace, from being a means among means, it becomes the adequate form of salvation itself. An original aspiration of all gnostic thought comes here to fruition. That knowledge affects not only the knower but the known itself; that by every "private" act of knowledge the objective ground of being is moved and modified; that subject and object are the same in essence (though not on the same scale)—these are tenets of a mystical conception of "knowledge" which yet can have a rational basis in the proper metaphysical premises. With the proud sense
176

GNOSTIC  SYSTEMS OF  THOUGHT

THE VALENTINIAN SPECULATION

177
that their system did in fact represent the solution of the speculative task so understood and did provide the theoretical basis for the mystical sufficiency of "gnosis alone," the Valentinians could say, rejecting all mystery-ritual and sacraments:
One must not perform the mystery of the ineffable and invisible power through visible and corruptible things of creation, nor that of the unthinkable and immaterial beings through sensible and corporeal things. Perfect salvation is the cognition itself of the ineffable great​ness: for since through "Ignorance" came about "Defect" and "Pas​sion," 1 the whole system springing from the Ignorance is dissolved by knowledge. Therefore knowledge is salvation of the inner man; and it is not corporeal, for the body is corruptible; nor is it psychical, for even the soul is a product of the defect and is as a lodging to the spirit: spiritual therefore must also be [the form of] salvation. Through knowledge, then, is saved the inner, spiritual man; so that to us suf​fices the knowledge of universal being: this is the true salvation.
(Iren. I. 21. 4)
This is the grand "pneumatic equation" of Valentinian thought: the human-individual event of pneumatic knowledge is the inverse equivalent of the pre-cosmic universal event of divine ignorance, and in its redeeming effect of the same ontological order. The actualization of knowledge in the person is at the same time an act in the general ground of being.
We have anticipated the result of Valentinian speculation and must now present the system itself as the argument supporting this result. We have met before in gnostic thought two different sym​bolic figures to represent in their fate the divine fall, the male Primal Man and the female Thought of God. In the typical systems of the Syrian-Egyptian Gnosis, it is the latter who personifies the fallible aspect of God, usually under the name of "Sophia," i.e., "Wisdom," a paradoxical name in view of the history of folly of which she is made the protagonist. A divine hypostasis already in post-biblical Jewish speculation, the "Wisdom" (chokjnah) was there conceived as God's helper or agent in the creation of the world, similar to the alternative hypostasis of the "Word." How this figure, or at least its name, came to be combined in gnostic thought with the moon-, mother-, and love-goddess of Near Eastern
1 All three nouns of this clause refer to the cosmogonic myth.

religion, to form that ambiguous figure encompassing the whole scale from the highest to the lowest, from the most spiritual to the utterly sensual (as expressed in the very combination "Sophia-Prunikos," "Wisdom the Whore"), we do not know and, lacking evidence of any intermediate stages, cannot even hypothetically reconstruct. As early as Simon the figure is fully developed in its gnostic sense. But the psychological elaboration of her destiny is there still rudimentary, the causation of her fall more in the nature of a mishap brought upon her by her offspring than in the nature of an inner motivation. In other systems leading over to the Valen​tinian form the tale of the Sophia is made the subject of more and more extensive elaboration, with her own psychological share in it becoming increasingly prominent.
The closest approximation to the Valentinian form is repre​sented by the Barbeliotes described by Irenaeus (I. 29) and recently become more fully known through the Apocryphon of John. They, like the Ophites {ibid. 30), found it necessary, in view of the wide span of conditions to be represented by the female aspect of God, to differentiate this aspect into an upper and a lower Sophia, the latter being the fallen shape of the former and the bearer of all the divine distress and indignities following from the fall. In both systems the differentiation is expressed by separate names: the original female aspect of God is called by the Barbeliotes "Barbelo" (possibly "Vir​gin") and "Ennoia," by the Ophites "Holy Spirit" (this to the Barbeliotes is one of the names of the fallen form); the name "Sophia" is by both reserved for her unfortunate emanation, also called "Prunikos" and "The Left." This doubling of the Sophia is most fully worked out in the Valentinian system. The particular proximity of the Barbeliotes to the Valentinians consists in their having a developed doctrine of the Pleroma2 and using the concept of emanation in pairs for its progressive production out of the divine unity of which its members are by their abstract names shown to be the different aspects.3
It is with the same formal means, but on a higher level of
2 "Fullness," i.e., the spiritual world of "Aeons" around the godhead, expressing his inner abundance in particularized aspects through personal figures.
3 See Appendix II to this chapter for the barbelo-gnostic doctrine as now known through the Apocryphon of John.
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theoretical discipline and spiritual differentiation, that Valentinus and his followers undertook the treatment of the same speculative theme. Our analytical remarks at the beginning of this chapter have indicated the twofold task which the Valentinian speculation took upon itself: on the one hand to show the self-motivation of divine degradation without the intervention or even passive par​ticipation of an external agency, and on the other hand to explain matter itself as a spiritual condition of the universal subject. We do not claim that these two themes were the only theoretical con​cerns of the Valentinians (or even that to them the intellectual side in general, rather than the imaginative one, constituted the religious significance of their teaching); but the treatment of those particular themes is certainly the most original part of their thought, consti​tuting that contribution to general gnostic doctrine which justifies our seeing in them the most complete representatives of a whole type.
Valentinus, the founder of the school, was born in Egypt and educated in Alexandria; he taught in Rome between about 135 and 160 aD. He is the only one of the Gnostics who had a whole series of disciples known by name, of whom the most important ones were Ptolemaeus and Marcus. These were themselves heads of schools and teachers of their own versions of the Valentinian doctrine. The speculative principle of Valentinianism actually invited independent development of the basic ideas by its adherents; and in fact we know the doctrine better in the several versions and elaborations of the second generation than in the authentic teaching of Valentinus himself, of which very little has been preserved in the accounts of the Fathers.4 How untrammeled and fertile the speculation of the school was, how great the wealth of its doctrinal differentiation, can be seen from the fact that of the development of the Pleroma alone we have in Irenaeus, Hippolytus, Epiphanius, and the Ex​cerpts from Theodotus no fewer than seven versions (not counting that of Marcus), which in part diverge considerably and reveal great independence of individual thought. We hear of theoretical controversies about certain points on which the school divided into several branches. It is of the Valentinians that Irenaeus remarks,
4 In the newly found Gospel of Truth we may possess in Coptic translation an original work of Valentinus himself.




"Every day every one of them invents something new, and none of them is considered perfect unless he is productive in this way" (I. 18. 5). We can well understand this from the very nature of the task posed by Valentinus' type of gnostic theory. It is probable that the fullness of the speculation was reached only in the work of the leading disciples. As regards the branches we mentioned, we hear of an Anatolian branch, mainly known to us through the Excerpts from Theodotus, besides the more fully documented Italic branch to which Ptolemaeus belonged, apparently the most prom​inent of the system builders. In the following abridged reconstruc​tion we follow on the whole Irenaeus' general account (supple​mented from that of Hippolytus) of "the Valentinians," meaning probably in the main Ptolemaeus, and shall only occasionally col​late differing versions. Where appropriate, we shall insert quota​tions from the newly found Gospel of Truth" which in their suc​cinctness lend new and sometimes poetic color to the doctrinal account. A full interpretation of the often cryptic and always profoundly symbolical material cannot be attempted here, as it would require a volume to itself.6 We can only hope that the general pointers provided in our introductory remarks and occa​sional comments in the course of the account itself will help the reader to appreciate the relevant aspects of this ingenious and with all its strangeness fascinating system.
(b) THE SYSTEM
Development of the Pleroma
The mysteries of the first beginnings are introduced with these solemn words: "Indestructible Spirit greets the indestructible ones! To you I make mention of secrets nameless, ineffable, super-celestial, which cannot be comprehended either by the dominions or by the powers or the lower beings, nor by the entire mixture, but have been revealed to the Ennoia of the Immutable alone" (Epiph. Haer. 31. 5. 1 f.). And this is the secret doctrine itself.
In invisible and nameless heights there was a perfect Aeon
5 Quoted GT, followed by page and line of the codex.
"See F. M. M. Sagnard, La Gnose Valentinienne (Paris, 1947), for a more complete synopsis and analysis of the various strands of the tradition.
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pre-existent. His name is Fore-Beginning, Fore-Father, and Abyss. No thing can comprehend him. Through immeasurable eternities he remained in profoundest repose. With him was the Ennoia (Thought), also called Grace and Silence.7 And once this Abyss took thought to project out of himself the beginning of all things, and he sank this project like a seed into the womb of the Silence that was with him, and she conceived and brought forth the Mind (Nous: male), who is like and equal to his begetter and alone comprehends the greatness of the Father. He is also called Only-Begotten, Father, and Beginning of all beings. Together with him Truth (Aletheia: female) was produced, and this is the first Tetrad: Abyss and Silence, then Mind and Truth.8
The Only-Begotten, perceiving with what intention he had been produced, on his part projected with his consort the pair Word (m.) and Life (fem.), respectively father of all things coming after him, and beginning and form-mother of the whole Pleroma. From them came forth Man and Church (Ecclesia: female), and
'All three names of feminine gender. As to whether the Fore-Father or Abyss was originally alone or was matched from the outset with Silence there was great difference of opinion among the Valentinians (cf. Iren. I. 11. 5, Hippol. VI. 29. 3).
8 Already this first stage is variously expounded. The above version is one of those related by Irenaeus. Of the several alternatives we note that in Epiphanius: "As in the beginning the Self-Father encompassed within himself the All, which rested unconscious in him . . . the Ennoia within him, who is also called Grace . . . but most truly Silence ...» once willed to break the eternal bonds, and moved the Greatness to the desire to lie with her. And uniting with him she brought forth the Father of Truth, whom the initiated rightly call 'Man,' because he is the image of the pre-existent Unbegotten. After that, the Silence brought forth Truth as the natural union of Light with Man" (Epiph., he. cit.). The chief dif​ference from the previous version is that here (as in Simon) the initiative to the creative process comes from the Ennoia and not from the Father.
And one more version: the followers of Ptolemaeus say that "the 'Abyss' has two consorts, whom they call also 'states,' namely 'Thought' and 'Will.' For at first he 'thought' to project something, then he 'willed' it. Thus from the mutual in​termingling, as it were, of these two states and powers came about the projection, as a pair, of the 'Only-Begotten' and the 'Truth'" (identical in Iren. I. 12. 1, Hip​pol. VI. 38. 5 f.). These are far from being all the variants. Cf. also the abridged rendering GT 37.7-14: "When they [the Aeons] were still in the depth of His Mind, the Word (logos), which was the first to come forth, caused them to appear, joined to the Mind (nous) which pronounces the unique Word in Silent Grace, and which was called 'Thought' because they were in it before becoming manifest."
Regarding the term "projection," this is the literal Latin equivalent of the Greek probole which is the constant term used in these texts for that creative activ​ity more commonly translated as ."emanating.'

this is the original Ogdoad. These Aeons, produced to the glory of the Father, wished to glorify the Father by their own creations, and produced further emanations. From Word and Life issued ten additional Aeons, from Man and Church twelve, so that out of Eight and Ten and Twelve is constituted the Fullness (Pleroma) of thirty Aeons in fifteen pairs. We pass over the details of this generative process after the Ogdoad, and only observe that the names of the further twenty-two Aeons are all abstractions of the type of the first eight, that is, artificial constructions and not proper names from the mythological tradition. The last female Aeon in the chain of emanations is Sophia. "Pleroma" is the standard term for the fully explicated manifold of divine characteristics, whose standard number is thirty, forming a hierarchy and together con​stituting the divine realm. Mostly the Fore-Father or Abyss.is counted in the number, but even this rule admits of exception.9
The Crisis in the Pleroma
The Pleroma is not a homogeneous assembly. The Only-Begotten Mind alone, having issued from him directly, can know the Fore-Father: to all the other Aeons he remains invisible and incomprehensible. "It was a great marvel that they were in the Father without knowing Him" (GT 22. 27 £.). So only the Nous enjoyed the contemplation of the Father and delighted in the be​holding of his infinite greatness. Now he wished to communicate the Father's greatness also to the other Aeons, but the Silence restrained him by the will of the Father, who wanted to lead them all to pondering on their Fore-Father and to a desire to seek after Him. So the Aeons longed only secretly to behold the begetter of
9 Thus Hippolytus (VI. 29. 5 ff.) has this version, exceptional also in that it omits the Silence or Ennoia and conceives of the first principle as without female counterpart: "The Father existed alone, unbegotten, without place, without time, without counsellor, and without any other property that could be thought of ... solitary and reposing alone in himself. But as he had generative power, it pleased him once to generate and produce the most beautiful and perfect that he had in himself, for he did not love solitude. For he was all love, but love is not love i£ there is no object of love. So the Father, alone as he was, projected and generated 'Mind' and 'Truth' . . . [and so on]." The number of emanations is here first twenty-eight (the Father not being included in the count), and is brought up to thirty only after the crisis by the additional emanation of the pair Christ and Holy Spirit.
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their seed and to search for the root without beginning. "Indeed the All [the world of Aeons = the Pleroma] was searching for Him from whom it came forth. But the All was inside of Him, that Incomprehensible, Inconceivable One who is superior to all thought" (GT 17. 4-9). (This is the beginning of a crisis in the Pleroma, since its harmony rests on its natural order, and this on the observation of their inherent limits by its members—which members yet, being spiritual subjects, cannot forgo the aspiration to know more than their limits permit and thus to abolish the distance separating them from the Absolute.) The last and youngest (and therefore outermost) of the Aeons, the Sophia, leapt farthest forward and fell into a passion apart from the embrace of her consort. That passion had originated and spread from the vicinity of the Mind and Truth but now infected the Sophia and broke out in her so that she went out of her mind, pretendedly from love, actually from folly or presumption, since she had no such community with the Father as the Only-Begotten Mind. "Oblivion did not come into existence close to the Father, although it came into existence because of Him" (GT 18. 1-3). The passion was a search for the Father, for she strove to comprehend his greatness. This, however, she failed to achieve, because what she attempted was impossible, and so she found herself in great agony; on ac​count of the depth of the Abyss,10 into which in her desire she penetrated more and more, she would in the end have been swal​lowed up by its sweetness and dissolved in the general being, had she not come up against the power that consolidates the All and keeps it off the ineffable Greatness. This power is called Limit (horos): by him she was stopped, consolidated, brought back to herself, and convinced that the Father is incomprehensible. Thus she abandoned her previous intention and the passion engendered by it.11 These, however, now subsist by themselves as a "formless entity."
"For the "depth" of the Father as the very cause of the "Error" cf. GT 22. 23 ff.: "they had strayed (from their places) when they received Error because of the depth of Him who encircles all spaces."
nThis is the first restoration and (incipient) "salvation" in the spiritual his​tory of total being, and it occurs entirely inside the Pleroma, though as we shall see it is the cause of a chain of events outside it. The crisis itself is again differently described in the different versions.   The Anatolian school in this case agrees with

Consequences of the Crisis. Function of the Limit
The passion and recovery of the Sophia have an effect reach​ing outside the Pleroma. The formless entity to which in her striv​ing for the impossible she gave birth is the objectivation of her own passion; and at the sight of it, and reflecting upon her fate, she is moved by varying emotions: grief, fear, bewilderment and shock, repentance. These emotions too become embodied in the formlessness, and their complete series, developed in ever-new varia​tions by the individual thinkers, plays an important ontological role in the system: "From here, from the ignorance, the grief, the fear and the shock, material substance took its first beginning" (Iren. I. 2. 3). "It was this ignorance concerning the Father which produced Anguish and Terror. Anguish became dense like a fog, so that no one could see. Therefore Error became fortified [i.e., assumed subsistence]. It elaborated its own Matter in the Void" (GT 17. 9-16). The actual transition to matter occurs only in the stage represented by the lower Sophia, when we shall deal with it. The first Sophia as we have heard was purified and steadied by the Limit and reunited with her consort, and thus the integrity of the Pleroma was restored. But her Intention, once conceived and hav​ing become effective, cannot be just undone: together with the Passion caused by it, it is separated from her and, while she herself remains within the Pleroma, is by the Limit cast outside it. As the natural impulse of an Aeon, this detached complex of mental states is now a hypostatized spiritual substance, but a formless and shapeless one, being an "abortion" brought forth without concep-
the version reproduced here, as the effectively condensed account in the Exc. Theod. shows: "The Aeon who wished to grasp what is beyond knowledge fell into ignor​ance and formlessness. Whence she brought into being the Void-of-knowledge, which is the Shadow of the Name" (31. 3 f.). Very different is the folly of the Sophia in Hippol. VI. 30. 6, here summarized: Rushing up to the depth of the Father, she perceives that whereas all the begotten Aeons generate by copulation, the Father alone generates out of himself (being in this version without consort, see note 9); in this she wants to emulate him and also generate out of herself without spouse, so that she may not fall short of the Father's achievement. She failed to perceive that this is the power solely of the Unbegotten One, and so she managed only to bring forth a formless entity. In this effect—the existence of a formless entity—all versions agree, and it is the important fact for the progress of the narra​tive, whether the guilty cause of it is presumption to imitate the Absolute, i.e., plain hybris, as here, or desire to know Him completely, i.e. trespassing love, as in the more prevalent versions.
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tion. Therefore they call this also "strengthless and female fruit." The Limit has thus a twofold function, a steadying and a separating: in the one he is called Cross, in the other, Limit. Both functions are exercised in two different places: between the Abyss and the rest of the Pleroma, in order to delimit the begotten Aeons from the unbeaten Father—it was in this capacity that he encountered the Sophia in her blind quest; and again, between the Pleroma as a whole and the outside, i.e., the expelled substance of passion, in order to secure the Pleroma against the re-entry of the disturbance from without.12 In the sequence of the drama, only his role at the outer boundaries is emphasized: "He divides the cosmos from the Pleroma" (Exc. Theod. 42. 1). His more spiritual functions, such as restoring the Pleroma to its harmony, subse​quently pass over to the Christos, leaving the role of the Limit mainly a preserving one. The meaning of this peculiar figure, which makes its appearance only with the error of the Sophia, not having been originated with the Pleroma itself, is precisely this, that through the aberration of the Sophia a decisive change has occurred in the divine order, which makes such a function neces​sary: it possesses its integrity no longer simply and unquestionably but only in contrast to a negativity posited without. This neg​ativity is the residue of the disturbance which, through the con​version of the Sophia and the separation it involved, has become hypostatized as a positive realm by itself.13 Only at this price could the Pleroma be rid of it. Thus the Limit was not planned in the original constitution of the Fullness, i.e., of the free and adequate self-expression of the godhead, but was necessitated by the crisis as a principle of consolidation and protective separation. The ap​pearance of the figure itself is therefore a symbol of the beginning dualism as it dialectically arises out of original Being itself.
Restoration of the Pleroma
As ignorance and formlessness had appeared within the Ple​roma, deep perturbation remained among the Aeons, who no
12For these two tasks Valentinus himself seems to have assumed two Limits, who were later contracted into one person.
1S "This, then, was not a humiliation for Him. ... For they were a Nothing, namely that Anguish and that Oblivion and that formation of Falsehood" (GT 17. 21 f.).

longer felt safe, fearing like happenings to themselves. Also, the continued existence of the product of the corrected ignorance, of the formlessness, though expelled, is in its present condition a con​stant reproach to the Sophia, who is full of grief about the "abor​tion" and disturbs the Aeons with her sighs. They therefore unite in prayer to the Father and obtain from him the emanation of a new pair of Aeons, Christos and Holy Spirit, who have this two​fold office: within the Pleroma to restore true serenity; and, as a condition thereof, to take care of the residual formlessness and impart form to it. Thus Christos (as the male part representing the pair) is the first and only Aeon who has a role both this side and the other side of the Limit, whereas the Aeon Jesus, emanated still later, is already destined for the external mission entirely.
In this manner the development leads step by step outward under the necessity imposed by the failure which, once having oc​curred, now maintains reality and requires reparation. First to insure against any of the Aeons' suffering a similar fate, Christos estab​lishes a new harmony in the Pleroma by enlightening the Aeons about the unknowability of the Father, i.e., bringing them the gnosis ("for of what was the All in need if not of the Gnosis of the Father?"—GT 19. 15 f.), and reconciling them to their apportioned ranks, so that the awareness of spiritual unity embracing their differences no longer lets individual aspirations arise. Thus they attain to perfect repose. As the fruit of their new unity, they all together, each contributing the best of his essence, produce an ad​ditional (and unpaired) Aeon, Jesus, in whom the Fullness is as it were gathered together and the regained unity of the Aeons symbolized. This "perfect fruit of the Pleroma," who contains all its elements, has later as Savior to carry in his person the Fullness out into the Void in which the residue of the past disturbance, meanwhile "formed" by Christos, still awaits salvation.14
Events Outside the Pleroma
At first it is Christos who takes care of the formless residue, for this still belongs to his proper task of restoring the peace of
14The report of Hippolytus introduces only at this point the figure of the Limit (Cross), produced "in order that nothing of the defect might come near the Aeons within the Pleroma" (VI. 31. 6).
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the Pleroma, seeing that with the sad condition of the "abortion" and the despair of its guilty mother this peace could not last. A simple undoing of what has been done is not feasible: even in error the thought of an Aeon constitutes reality and lives on in its effects. Now, the Intention or Desire of the Sophia, hypostasized in its separation from her, is a new personal being: the lower Sophia or Achamoth.15 We heard before that this Intention, together with the Passion, had to be "cast out into the spaces of the Shadow and the Void" and that she is now outside the Light and the Fullness, a shapeless and formless abortion. Christ, stretching out over the Cross,16 imparted from his own power a first fashioning to her, a shaping of substance only, not yet the "informing" of knowledge, after which he withdrew back into the Pleroma within the Limit, leaving her with the awakened awareness of her separation from the Pleroma and the aroused longing for it. This initiates a re-demptional task whose accomplishment requires a long detour of suffering and successive divine interventions. Since Christos was not meant actually to leave the Pleroma, his main task being within it, and since on the other hand the imperfect female hypostasis could be made perfect only through a permanent spiritual pairing, her first formation over the Cross was all that Christos could do for her.17
15 From the Hebrew chokmah, i.e., wisdom, the same as "Sophia," but in these speculations denoting her fallen form.
19 It is highly significant that the first action from the Pleroma outward is in the sign of the Cross, though the latter has here little of the familiar Christian meaning. To understand the situation graphically, it has to be remembered that the Cross at that time was thought of as T-shaped. In its Valentinian symbolization, then, the horizontal bar is the Limit between the upper and the lower world over which Christos stretches himself out to reach the lower Sophia, while the vertical bar divides between the right and the left areas of the lower world, i.e., pneumatics and psychics, or between the "right" and "left" power of the psychical, or between the psychical and material.
17Valentinus himself offered a very different picture of the relation Christos-Sophia (from this stage on "Sophia" always means the lower one), and the Ana​tolian branch retained this form of the doctrine. According to it, "Christos did not issue from the Aeons in the Pleroma, but together with a shadow was brought forth according to the idea of the Better by the 'Mother' (Sophia) who had fallen outside the Pleroma. He, however, being male, cut off the shadow from himself and ascended to the Pleroma. The Mother, left behind with the shadow and emptied of the pneumatic element, brought forth another son: the Demiurge, who is also called All-Ruler of what is below" (Iren. I. 11. I). The Exc. Theod. confirm this version as valid for the Anatolian branch (23. 2.; 32. 2; 39).

Sufferings of the Lower Sophia
Having become conscious through the formation imparted by Christos, the deserted Sophia impetuously sets out to seek after the vanished light, but cannot reach it, for the Limit obstructs her forward rush. She cannot penetrate through him, because of her admixture of the original Passion, and forced to remain alone in the outer darkness she falls prey to every kind of suffering that exists. In this she repeats on her own level the scale of emotions which her mother in the Pleroma underwent, the only difference being that these passions now pass over into the form of definitive states of being, and as such they can become the substance of the world. This substance, then, psychical as well as material, is nothing else than a self-estranged and sunken form of the Spirit solidified from acts into habitual conditions and from inner process to outer fact. How central to the Valentinians this point of their speculation was is shown by the mere number of variants in which the scale of emotions was developed and assigned its respective counterparts in terms of "substance." 18 The very fact that the correlation of emo​tions and elements is not fixed in detail but varies considerably from author to author, and probably even within the thought of one and the same author, illustrates how the subject was again and again pondered on. The account we are mainly using offers at this point the following series of emotions: grief, because she could not get hold of the light; fear, lest besides the light also life might leave her; bewilderment, added to these; and all of them united in the basic quality of ignorance (itself counted as an "affection"). And still another state of mind ensued: the turning (conversion) toward the Giver of Life. "This, then, became the composition and substance19 of Matter, of which this world consists; from the turning back, all the Soul of the world and of the Demiurge took its origin; from fear and grief, the rest had its beginning." In numerical terms, which are about the only constant in this part of the speculation, we have five affections in all, four negative or
18 See Irenaeus' gibe that "every one of them expounds differently in high-sounding phrases from which emotions the elements of being took their origin'
(4. 3) 19Or: This combination (of affections) became also the substance . . .
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thoroughly dark ones ("passions" in the narrower sense), one posi​tive or semi-bright. The latter, here called a "turning back," else​where (in Hippolytus) also "supplication" and "prayer," is the origin of everything psychical in the world, which stands in rank between matter and spirit. The four blind passions are of course the sources of the traditional four elements of matter. How the special position of "ignorance" as the common denominator of the other three is rendered in this correlation we shall see later. As regards these other three, "grief" and "fear" are most constantly mentioned in the enumerations, "bewilderment" (aporia) is some​times replaced by "consternation" or "shock" (ekplexis), and some​times the triad becomes a tetrad by the addition of "laughter," whose physical correlate is the luminous substance in the universe (e.g., that of the sun and the stars, which is conceived as different from fire): "Now she wept and grieved because she was left alone in the Darkness and the Void; now bethinking herself of the Light which had left her she became cheerful and laughed; now she again fell into fear, and otherwhiles she was bewildered and amazed" (Iren. I. 4. 2).
Origination of Matter
After the Mother had thus passed through all the passions and, barely emerged, had turned around in supplication to the Vanished light of Christos, the Aeons took pity on her, and since Christos himself would not again leave the Pleroma they sent "the common fruit" of the Pleroma, Jesus, to be the consort of the outer Sophia (he being the only one of the Aeons produced without a spouse) and to cure her of the passions from which she suffered in her quest for Christos. Accompanying him were the angels who had been emanated with him as his escort. Stepping outside the Pleroma, he found the Sophia in the four primary passions: fear, grief, bewilderment, and supplication, and he cured her of them by now imparting to her the "informing" of knowledge (her previous "forming" by Christos having been one of substance only). Those passions he separated from her, but he did not leave them to themselves as had been done with those of the upper Sophia; on the other hand he could not simply annihilate them, since they had already become "habitual and effective states," in
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their own way eternal, and peculiar to the Sophia. Therefore he only detached them from the Sophia, that is, externalized and solidified them into independent substances. Thus, by the Savior's appearance, on the one hand is the Sophia freed of her passions and on the other hand are the things external founded;20 and thereby the Savior "potentially" brings on (makes possible) the subsequent demiurgical creation. From incorporeal affection and accidence he turned the passions into matter, which was still non-corporeal; but then he imparted to them the capacity and natural tendency to enter into compounds and form bodies, so that two types of substance originated: the bad from the passions, the susceptible from the turning back. And the Achamoth, freed from her affections, joyfully "received" the sight of the lights around the Savior, i.e., of his escorting angels, and from this conception brought forth pneumatic fruit in their image. This is the origin of the pneumatic element in the lower world. (Compiled from Irenaeus, Exc. Theod., and Hippolytus.)
Derivation of the Single Elements
As remarked before, the individual correlation of elements with passions varies greatly in the many versions of this part of the doctrine. Most generally agreed is that from the turning back or supplication resulted the "soul" of the world and of the Demiurge and everything psychical, and from the rest of the passions the material elements: e.g., from the tears the moist substance, from the laughter the luminous, from grief and shock the more solid elements of the cosmos; or, "from shock (terror) and perplexity as the more inarticulate condition, the corporeal elements of the cosmos—namely earth according to the stiffening of terror; then water, according to the movement of fear; air, according to the flight21 of grief; the fire, however, is inherent in all of them as death and corruption, just as ignorance is hidden in the three passions" (Iren. I. 5, 4).22
20Here John 1:3 "All things came into being through him [etc.]" is invoked!
21 Reading πτησιν for πηξιν, "hardening, congealing" (my tentative emenda​tion).
22 For the correlation of fire with "ignorance" and its special position in the "physical" system of the Valentinians, see Appendix I at the end of this chapter. Another rather subtle correlation is the following in Irenaeus: material substance
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In sum, three essences originated from the experiences of the Sophia: from her passion, matter; from her turning back, soul; from her receiving the light of the Savior after her purification, the pneuma. This last essence, being the same as her own, she could not subject to any forming on her part. Thus she turned to the shaping of the psychical essence which had issued from her turning back.
Demiurge and Creation of the World
Out of the psychical substance, the lower Sophia shapes the father and king of all things psychical and material, for he created everything that comes after him, though without his knowledge guided by his mother. He is called "father" of the right-hand things, i.e., the psychical, "artificer" (demiurge) of the left-hand things, i.e., the material, and "king" of them all, i.e., of all things outside the Pleroma.
Error elaborated its own Matter in the Void, without knowing Truth. It applied itself to the fashioning of a formation, trying to pro​duce in beauty a substitute of Truth. . . . Not having any root, it re​mained immersed in a fog with regard to the Father while it was engaged in preparing Works and Oblivions and Terrors in order to attract, with their help, those of the Middle and to imprison them.
(GT 17. 15-35)
He creates seven heavens, which are at the same time angels, above which he resides. Therefore he is also called "Heptad," and the Mother above him, "Ogdoad." In this position he is "the Place of the Middle,"23 beneath the Sophia and above the material world
stems from the three passions fear, grief, and bewilderment; the psychical, from fear and turning back combined; and within the latter combination the element of turning back accounts for the Demiurge, that of fear, for all other psychical sub​stance in beasts and men. Here fear participates in the origination of material and psychical substance and thus mediates between the upper and lower extremes of the extra-spiritual scale; it does however not replace "ignorance" as the underlying prin​ciple of the whole scale. Very different is the following correlation from Hippolytus: from fear came psychical substance, from grief, physical; from bewilderment, de​monic; and from the turning back, the so-called "right power" of the psychical (as opposed to the "left," which issued from fear), namely, ascent and repentance. The Demiurge issues here from the affection of fear, and thus belongs entirely to the "left power" of the soul (VI. 32. 6f.).
23In Exc. Theod. also simply "Place" (topos), which in the Jewish tradition served as a circumlocution for God.
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which he has fashioned. In another respect the Mother, the Ogdoad, is in the middle, namely, above the Demiurge but beneath the Pleroma, outside of which she is kept "until the consummation." The ontological relation of Sophia and Demiurge is best ex​pressed in the statement "the Sophia is called 'pneuma,' the Demi​urge, 'soul'" (Hippol. VI. 34. 1). For the rest, we meet in the Demiurge of the Valentinians all the traits of the world-god with which we have by now become familiar and can therefore deal here very briefly: his ignorance first, which the Valentinians stress emphatically and which in the first place relates to things above him. These, including his mother, remain entirely unknown to him; but also concerning his own fashioning beneath himself he "is unthinking and foolish, and knows not what he does and ef​fects" (Hippol. VI. 33)—which permits his mother to slip her own designs into what he believes he does on his own.24 On his ignorance then is based the second major trait which he shares with the general gnostic conception of the Demiurge: the conceit and presumption in which he believes himself to be alone and declares himself to be the unique and highest God. Thus in need of correction, he is finally enlightened by the Sophia and by her instruction brought to the knowledge and acknowledgment of what is above him; however, he keeps to himself the great mystery of the Father and the Aeons into which the Sophia has initiated him28 and divulges it to none of his prophets—whether at the will of the
24 Cf. the "Platonizing" description in Iren. I. 5. 3 and Exc. Theod. 49. 1: "The Demiurge, his nature given to action, believed that he manufactured these things by himself, unaware that the Achamoth worked through him. He made a heaven without knowing 'the heaven'; he formed a man without knowing about 'the man'; he made appear an earth without knowledge of 'the earth': throughout he was ignorant of the ideas of whatever he created and of the Mother herself and believed himself alone to be everything." This, of course, consciously revises Plato's picture of the Demiurge, who does know the ideas.
25 This doctrinal item which has its almost literal parallel in the older Boo\ of Baruch of Justin the Gnostic (Hippolyt. V. 26 f.) is quite possibly a foreign intruder in the body of Valentinian teaching. For as consistent as it is with the system o£ the Baruch (where the "Elohim" [= Demiurge] is pneuma), as inconsistent with the main Valentinian doctrine is it that the very principle and representative of every​thing "psychical," the Demiurge, could be the recipient of the higher gnosis:- on the human plane the Valentinians very definitely deny this possibility to the psychikos; and generally the only possible organ of "knowledge," the subject to be "formed" by it, is the pneuma.
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Sophia or his own is not stated, but most probably because the pneumatic message and illumination cannot be properly trans​mitted through a psychical agent. To communicate the saving gnosis to the pneumatic elements in the creation, the Sophia must therefore resort to an agent of her own, the incarnation of the Aeons Jesus and Christos from the Pleroma in the person of the historical Jesus. His advent is in a paradoxical way prepared for by the prophets, who were those of the Demiurge but through whose mouth the Mother, unknown to him, frequently conveyed her messages, which therefore are embedded in those of the world-god. The prophets are not always treated so tolerantly, and in one place they and the Law are rather rudely called "ignorant fools speaking for a foolish God" (Hippol. VI. 35. 1).
A more moderate and thoughtful attitude toward the Mosaic Law, on the other hand, comes to word in Ptolemy's Letter to Flora, written to allay the scruples of an educated Christian Lady. The writer is at pains to make it clear from the outset that the Law of Moses, though certainly not from the perfect Father, is neither from Satan; nor is the world: both are the work of a god of justice. Those who attribute creation and legislation to an evil god are as much in error as those who ascribe the Law to the supreme God: the former err because they do not know the god of justice, the latter, because they do not know the Father of All. From the middle position of the legislator-god follows a middle attitude toward his Law—which however is not identical with the whole body of the pentateuch. The latter contains three elements: ordinances from "God," from Moses, and from the elders. Those from "God" again are threefold: the pure legislation unmixed with evil, which the Savior came not to abolish but to make full, be​cause it was still imperfect (e.g., the decalogue); the legislation tainted with badness and injustice, which the Savior abolished because it was alien to his nature and that of the Father (e.g., "an eye for an eye"); and the legislation symbolic of things pneumatic and other-worldly, which the Savior translated from the literal and sensible to the spiritual meaning (the ritual laws). The "God" who ordained this Law, being neither the perfect Father nor the devil, can only be the Demiurge, the maker of this universe, differ-

ent in substance from either, holding median rank between them and therefore called the "middle principle." He is inferior to the ungenerated perfect God, superior to the adversary, neither good like the first nor evil and unjust like the second, but properly called "just" and the arbiter of his kind of justice (a kind inferior to that of the Father).
This is the most charitable view taken of the Creator in all the Sophia-gnosis, inside and outside the Valentinian school. The sinister Ialdabaoth of the Barbeliotes, for instance, comes much closer to merging with the figure of the adversary. Yet in the last analysis these are no more than variations of mood26 in the development of a basic theme, and by and large the traits we have met all along in connection with the gnostic "theology" of the world-god are those of the Valentinian demiurge too.
Generally with the creation of the world the Valentinian specu​lation merges with the stream of common gnostic ideas, with only minor features peculiar to the school. Two of these, connected with the Demiurge, may be mentioned here. As the Demiurge is a creature of the Mother from the psychical substance, so the Devil, also called "Cosmocrator," is a creature of the Demiurge from the "spiritual substance of wickedness," which in turn originated from the "grief" (elsewhere: from the "perplexity"): and here we have the rather puzzling teaching that Satan (with the demons), being the spirit (pneuma) of wickedness, knows about the things above, whereas the Demiurge, being only psychical, does not (Iren. I. 5. 4). If the reader fails to see how a "spirit" of wickedness enjoying the genuine spirit's privilege of knowledge is compatible with the ontological position of pneuma in the system, and a higher gnosis without sanctification of the knower with the salvational concep​tion of gnosis as such, he is in no worse a position than this writer.
Another original feature in the Valentinian account of creation is instructive regarding the much-debated question of the "Platon-ism" of the Gnostics.27 The world was created after the image of the invisible world of the Pleroma by a Demiurge carrying out unwittingly his mother's intention.  His ignorance, however, was
26Or of policy: the Letter to Flora is a decidedly exoteric writing. 27 See above, p. 191, note 24.
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not complete, as is shown in the following quotation, which implies on his part at least an inadequate and distorted idea of the higher world:
When the Demiurge further wanted to imitate also the boundless, eternal, infinite and timeless nature of the upper Ogdoad (the original eight Aeons in the Pleroma), but could not express their immutable eternity, being as he was a fruit of defect, he embodied their eternity in times, epochs, and great numbers of years, under the delusion that by the quantity of times he could represent their infinity. Thus truth escaped him and he followed the lie. Therefore his work shall pass away when the times are fulfilled.
(Iren. I. 17. 2)
This of course is a parody of the famous passage in the Timaeus (37 C fif.) where Plato describes the creation of time as "the moving image of eternity." The vast gulf that divides the spirit of this imitation from its original will be evident to anyone who takes the trouble to compare the two passages.
Salvation
The speculation about the beginnings, which provides the ontology upon which all the other parts of the Valentinian teach​ing are based, is the essential aspect of Valentinianism. The Valen​tinian theory of man and of ethics will appear later in a different context. Regarding the doctrine of salvation, we have given the principal idea in the introduction to this chapter and indicated its connection with the essence of the speculation itself. It will now have become intelligible in the concrete how the Valentinians grounded the metaphysical sufficiency of gnosis with respect to sal​vation in the very nature of universal being, deriving as they did the existence and condition of the lower world, and with it the existence and condition of the composite entity "man," from the ignorance of an Aeon and reducing the whole physical system to spiritual categories. The Valentinian speculation itself, understood in its own spirit, recapitulates the journey of the fall, the odyssey of ignorance, in the form of knowledge, and thereby raises the existence which is the victim of the one and the agent of the other out of the depth whose origination it describes. How "perfect salvation" is denned as "the cognition itself of the ineffable great-
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ness" was shown in the passage from Irenaeus quoted on p. 176. We can now supplement this with some lines from the Gospel of Truth whose elliptic rendering of the idea, addressed to the ini​tiates, would by itself hardly be understood in its full speculative implications. "Since Oblivion [the lower world] came into existence because they [the Aeons] did not know the Father, therefore if they attain to a knowledge of the Father, Oblivion becomes at that very instant non-existent. That, then, is the Gospel of Him whom they seek and which [Jesus] revealed to the Perfect" (GT 18. 7-14). We have only left to say something about why there are men to be saved.
We go back to the statement that of the three substances, matter, soul, and spirit, which had come into being, the Sophia could "form" only the first two but not the pneuma, because it was of the same essence as herself. This fruit of hers had therefore to pass into and through the world to be "informed" in its course. The Demiurge is an unwitting instrument in this process. As part and in completion of his own creation he fashions the earthly man and breathes into him the psychical man. The pneumatic ele​ment, which the Mother brought forth from the sight of the angels, he did not perceive because it was of the Mother's essence, and so it could be secretly deposited in his creature. Thus through his unknowing agency the spiritual seed was implanted in the human soul and body, to be carried there as if in a womb until it had grown sufficiently to receive the Logos. The pneuma sojourns in the world in order to be pre-formed there for the final "informa​tion" through the gnosis. This was the secret aim which the Mother had in mind with the demiurgical creation. The gnosis itself is finally brought down to a sufficiently readied mankind by Jesus unified with Christos, descending upon the human Jesus at his baptism in the Jordan and departing from him before his passion so that Death was deceived. The suffering of the mortal Jesus had no other significance than that of a stratagem.28 The real
28 This statement has to be qualified as far as the Gospel of Truth is concerned. Here, where possibly Valentinus speaks himself, we encounter genuinely Christian tones in the passage on Jesus' suffering: "For this reason, Jesus, the merciful and faithful, patiently accepted the endurance of suffering until such time as he should have taken possession of that Book, since he knew that his death meant life for many. ...  He was nailed to a wood, and he attached the deed of disposition of
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"passion" was the pre-cosmic one of the upper and lower Sophia, and it was what made salvation necessary, not what brought salva​tion. Nor was there ever an "original sin" of man, a guilt of the human soul: there was, instead, the time-preceding guilt of an Aeon, a divine upheaval, whose reparation in its course required the creation of the world and that of man. Thus the world, unbe​known to its immediate author, is for the sake of salvation, not salvation for the sake of what happened within creation and to creation. And the real object of salvation is the godhead itself, its theme the divine integrity.
The spirits transformed by knowledge rest in the middle region of the Ogdoad, where their Mother the Sophia clothed with them awaits the consummation of the world. Her own final salvation takes place when all the pneumatic elements in the world have been "formed" by knowledge and perfected. Then the spirits, stripped of their souls, with their Mother enter the Pleroma, which becomes the bridal chamber in which takes place the marriage of Sophia with Jesus and that of the spirits with their bridegrooms, the angels around Jesus. With this, the Fullness is restored in its integrity, the original breach finally repaired, the pre-temporal loss retrieved; and matter and soul, the expression of the fall, with their organized system, the world, cease to exist. Once more, and in conclusion, we let the Gospel of Truth speak.
The Father . . . reveals that of Himself which was hidden (that of Himself which was hidden was His Son) so that, through the com​passions of the Father, the Aeons may know Him and cease their strivings in search of the Father, reposing in Him, knowing that repose consists in this: having filled Deficiency, He abolished Shape. Its Shape is the Cosmos, to which he (the Son?) had been subjected,
the Father to the cross. Oh! great, sublime teaching. He abases himself even unto death though clothed with immortal life" (GT 20:10-30). The sentiment of these lines cannot be undone by the later, more docetic statement "He came in a simili​tude of flesh, although nothing could obstruct its course, because it was incorruptible and uncoerceable" (31.4 ff.). About the theological meaning of Christ's suffering we hear only that it was due to the anger of "Error," and have the feeling that this does not quite exhaust the religious significance resounding in the quoted passage, whatever this significance may be (and certainly nothing remotely Pauline is hinted at). But even with this new evidence it remains true that in the total theology of the Valentinians the suffering of the Sophia, not that of Christ, is the central fact, doctrinally and emotionally.

For the place in which there is envy and dissension, is Deficiency, but the place which is Unity, is Plenitude. Since Deficiency came into existence because they did not know the Father, so when they know the Father, Deficiency, at that same instant, disappears. As a person's ignorance, at the moment when he comes to know, disappears of its own accord; as darkness dissolves at the appearance of light; so also Deficiency is dissolved in the fact of Plenitude. Therefore, from that moment on, Shape is no longer apparent, but disappears in fusion with Unity—for now their works have become equal one to the other—at the moment when Unity perfected the spaces.
(GT 24:11-25:10)
Appendix I to Chapter 8 The Position of Fire Among the Elements
We have seen that the elements of matter were derived from the successive emotions through which the Sophia passed in her suffering. The number of these emotions is standardized to either four or three, depending on whether or not "ignorance" is counted in with them. The basic condition of the erring Sophia, prior to its differentiation into a plurality of affections, is ignorance. On the other hand, in enumerations of the complete series of the affections, ignorance sometimes, heading the list and joined by a simple "and" to the rest, seems to be one, though the first, in their co-ordinated number. Yet ignorance is never just one of them, but, as it preceded them in their genesis, it is also explicitly stated to persist as their common genus and principle rather than as a sep​arate condition. In fact there are only three affections or passions properly speaking—grief, fear, bewilderment (or shock)—and of them it is said that "they all are in ignorance," or that "ignorance is immanent in all three of them." This explains how the healing of the Sophia of her affections can take place through the communica​tion of knowledge, her "forming in knowledge," since this repairs their underlying condition. Now, since the elements of matter were to be correlated one by one to the affections as their originating prin​ciples, and the traditional number of elements was four, ignorance was needed as a particular principle to make up that number, yet must not lose by this correlation its unique status as general prin​ciple of them all. This apparent difficulty the Valentinians turned
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into an eminent occasion for emphasizing the fundamental role of ignorance in their ontological system: to ignorance in the mental realm corresponds in the physical realm the fire, which like its archetype is not so much an element among elements, as a force active in all of them. Thus we quoted on p. 189 the correlation of earth to shock, water to fear, air to grief, ending: "the fire, how​ever, is inherent in all of them as death and corruption, just as ignorance is hidden in the three passions." Not interested in a physical theory for its own sake, the Valentinians elaborated the eminent position of fire among the elements solely for the sake of that spiritual correlation. Such an elaboration of the physical side we find in the Excerpts from Theodotus 48.4: "In the three elements there plays and is spread abroad and lies concealed the fire; from them it is kindled and with them it dies, for it has no separate character of its own like the other elements out of which the composite things are fashioned." This of course recalls the position of fire in Heraclitus, which was taken over and developed by the Stoics in their cosmology. In the Stoic version the doctrine was so widely known at the time that the fundamental role of fire in the Valentinian system of nature must be counted among those intentional borrowings which combine with the acceptance of a cosmological scheme its radical revaluation by the anti-cosmic spirit. This is how the Stoics viewed the cosmic position of fire: "This warm and fiery essence is so poured out in all nature that in it inheres the power of procreation and the cause of becoming" (Cicero Nat. deor. II. 9. 28); to them it is "rational fire," "the fiery-Mind of the universe," the most truly divine element in the cosmos. But what to the Stoics is thus the bearer of cosmic Reason, to the Valentinians is with the same omnipresence in all creation the embodiment of Ignorance. Where Heraclitus speaks of "the ever-living fire," they speak of fire as "death and corruption" in all elements. Yet even they would agree that as far as cosmic "life" so-called and demiurgical "reason" so-called are concerned these are properly symbolized in fire, as indeed in many gnostic systems the Demiurge is expressly called the god of the fire; but since that kind of "life" and of "reason" are in their true nature death and ignorance, the agreement in effect amounts to a subtle caricature of the Heraclitean-Stoic doctrine. We observe here the transition
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to the conception of fire as the hellish element: as such we shall meet it in the "burning fire of darkness" which the Manichaeans regarded as one of the properties of "Matter."
Appendix II to Chapter 8 The System of the Apocryphon of John
For comparison, we give here a resume of this chief work of the Barbelo-gnosis recently published from a Coptic papyrus-codex (58 pages). With a cast no less numerous than that of the Valen​tinian myth, it represents in certain respects the closest parallel to the latter's system, albeit on a more primitive intellectual level in general, and in particular lacking those profundities of conception which constitute the unique originality of Valentinian thought. For this very reason we may regard it as more nearly an expression of the common thought of the Syrian-Egyptian or Sophia-gnosis at large.
The First God
Like all gnostic speculation, the revelation of the Apocryphon (the revelatory stage first having been set) starts with a disserta​tion on the ultra-transcendent First Principle; and here we meet with the kind of emphatic and pathetic verbosity which the "in​effable" seems to have incited in many of its professors: the over four pages of effusive description devoted to the very indescribabil-ity of the divine Absolute—expatiating on the theme of His purity, boundlessness, perfection, etc., being beyond measure, quality, quan​tity, and time; beyond comprehension, description, name, distinc​tion; beyond life, beatitude, divinity, and even existence—arc a typical example of the rising "negative theology," whose spokesmen did not tire for centuries of the self-defeating nature of their task. Justly more reticent, the Valentinians contented themselves on this point with a few telling symbols (as "Abyss," "Silence").
Barbelo and Aeons (Pleroma)
The Spirit-Father is surrounded by the "pure [also: living] water of His light;" 1 and how through His reflection in this the
1 Similar in Mandaean teachings.
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first spontaneous reduplication of divinity conies about, resulting in the hypostatizing of His Thought, the First Ennoia, has been re​lated before (see quotation on p. 104, note 4). She is also "First Man" (a name further on applied to the Father Himself), "original spirit," "male-female," and is called Barbelo. Hence proceeds the generation of the Pleroma. "The Barbelo asked of Him to give her a 'First Knowledge'; this He granted: after He had granted it, the First Knowledge became manifest [came forth into appearance, i.e. passed from immanence into separate being]," 2 and in a like man​ner further Aeons—personified abstracts who join in exalting the Invisible and the Barbelo—are produced until the Pleroma is com​plete; save the Only-Begotten Son (Christos) who in a more sexual manner is "borne" by the Ennoia from her having "intently" con​templated the Father. Not found here is the emission of the Aeons in pairs which as such become the source for further emission (the Valentinian scheme, by Irenaeus also vouchsafed for the Bar-beliotes). But the pair-principle is suddenly mentioned where it is violated: at the aberration of the Sophia. Sophia and Ialdabaoth
Herewith the narrative comes to the crucial event of trespass and crisis from which the lower order originated. "But our (young​est) sister,3 Sophia, being an Aeon, conceived a Thought out of herself; and by thinking the Spirit [Father] and the First Knowl​edge she willed to make the likeness appear out of herself, even though the Spirit had not consented nor granted it; nor had her pair-companion consented with her.4 . . . She found her consort no more as she proceeded to grant without the Spirit's consent and without the knowledge of her own consort, swelling out [?] be​cause of the prurience in her. Her thought could not remain latent [inactive] and her work came forth, imperfect and ugly of aspect, because she had made it without her pair-companion. And it did not resemble its Mother, as it was of a different form . . . [sc. of serpent- and lion-shape]. . . . She pushed it away from her, outside those places so that none of the Immortals might see it, because she
2 Similar in Mandaean teachings.
3 "Christ" is the speaker.
4We found this explanation of the fault of the Sophia also as a dissenting-
version in the Valentinian school, listed by Hippolytus (see above, p.  182, note 11).
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had borne it in ignorance. She joined a light-cloud to it lest anyone see it ... and she called it Ialdabaoth. This is the First Archon. He extracted much power from his Mother. He withdrew from her and turned away from the place where he was born. He took pos​session of a different place. He created himself an aeon which blazes with shining fire where he dwells even now."
The Archons and Angels
"And he joined himself with the Unreason that was with him, and he called forth the powers that are beneath him . . . [angels, after the numerical pattern of the incorruptible Aeons, multiplied by a none too clear number-play to the total of 360]. . . . They came forth into appearance out of the Archbegetter, the First Archon of the Darkness, out of the Ignorance of him who begot them. . . ." The chief powers are twelve, of which seven are set over the heavens, five over the chaos of the nether world (no more mentioned further on). The names of the seven are, with one exception, names of the Hebrew God or corruptions thereof, and their beast-cognomens (e.g., Eloaios the ass-faced, Iao the serpent-faced, Adoni the ape-faced) show the depth of contempt or revulsion to which the world-rulers have sunk for the Gnostics. They all per​sonify "appetite and wrath."
But the real counterpart of the Old Testament God is their master and begetter Ialdabaoth. We have related before how he secured his mastery over these creatures of his by withholding from them the power he had drawn from his Mother (see quotation on p. 134). The dark picture is somewhat brightened by his joining to each of the seven a better power (some of them apparently copies of corresponding Aeons, as "providence," "understanding," "wis​dom") : whether these are in earnest what their names purport, or a mockery of the "real thing," the text does not here allow us to decide; but in view of the later role of the "counterfeit spirit" as the most characteristic life-expression of the archons, the second alternative is more probable.
Repentance, Suffering, and Correction of Sophia
At the boasting of Ialdabaoth, who was ignorant of the exist​ence of anything higher than his Mother, the latter became sorely
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agitated: the evilness and apostasy of her son, the "imperfect abor​tion of darkness," made her realize her own guilt and deficiency, incurred through her acting without the consent of her pair-companion. "She repented and wept violently and, moving to and fro in the darkness of ignorance, she was ashamed of herself and dared not return." This is the "suffering of the Sophia" in this sys​tem: it comes after the facts that arose from her aberration and is thus a mere emotional episode compared to the crucial, literally "substantial" role it plays in the Valentinian system.
In response to her repentant prayer and the intercession of her "brothers" the Aeons, the supreme Spirit let her pair-companion descend to her in order to correct her deficiency; but because of the excessive ignorance that had appeared in her she had to remain in the "Ninehood," i.e., above the cosmic Ogdoad outside the Pleroma, until her restoration was complete. In furtherance of this goal a voice came to her: "The Man exists, and the Son of Man" (the first God and the Only-begotten).
Archontic Creation of Man (Psychic Adam)
Now Ialdabaoth heard this voice too, and apparently (lacuna in text) it also produced in the water an image of the perfect Father, the "First Man," in the shape of "a man." 5 This inspired Ialdabaoth (as it does also the King-Archon of Mani) with a cre​ative ambition to which all the seven archons consented. "They saw in the water the appearance of the image and said to each other 'Let us make a man after the image and the appearance of God.'" Thus the puzzling plural form of the famous Bible verse, which has invited many a mystical interpretation in Judaism itself and outside it, is here exploited for the gnostic ascription of man's creation to the archons. The imitation, illicit and blundering, of the divine by the lower powers is a widespread gnostic idea: sometimes a feature already of demiurgical activity as such (Valentinian), it culminates in the creation of natural man—in this connection we shall meet it again at greater detail in Mani's myth.
The tale continues: "Out of themselves and all their powers, they created and formed a formation. And each one created from [his] power the soul: they created it after the image they had seen,
5Cf. the Poimandres myth and the discussion of the mirror-image, pp. 162 ff.

and by way of an imitation of Him who exists from the fore-beginning, the Perfect Man." This is as yet the creation of the psychical Adam only: "out of themselves" means out of their sub​stance which is "soul," not matter. Each archon contributes his share to the "soul," which is thus sevenfold, the different parts being related to different parts of the body: a "bone-soul," a "sinew-soul," etc.; and the rest of the 360 angels compose the'"body."6 But a long time the creature remained immobile and the powers could not make it rise.
The Injection of Pneumatic Man
Now, the presumption as well as the bungling of the archons’ work played into the hands of the Mother, who wished to recover the power which in her state of ignorance she had passed on to her son, the First Archon. At her entreaty the Light-God sent Christos with his four "Lights" (Aeons), who in the shape of angels of Ialdabaoth (!—the highest God is not considered above this piece of deception) gave the latter the advice, calculated to make him part with the "power of the Mother" in him: "Breathe in his face some of the spirit [pneuma] which is in thee, and the thing will arise." He did so, and Adam began to move. Thus pneumatic man came to be inserted into psychic man. We may note here that in general there are two gnostic explanations of the presence of pneuma in created man: one, that it marks a discomfiture of the Light— whether due to its own downward inclination (e.g., Poimandres) or to archontic design (Mani); one, that on the contrary it is a stratagem of the Light in its contest with the archons (as here and in the Valentinian myth). But the latter version must not be sup​posed to be more "optimistic" than the former, since the stratagem only makes the best of a basic evil, viz., this divine substance having become divorced from the world of Light in the first place.
Move and Counter-Move
With dismay the archons perceived that the creature which bore their powers and souls excelled them in wisdom, and they carried him down to the region at the bottom of all Matter. Again
6Which at this stage must be considered as immaterial, a form of psychical substance.
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the Father intervened, for the sake of the "power from the Mother" now enclosed in the creature, and sent down the Good Spirit, the Thought of Light called by him "Life" (fem.), who hid herself within him, so that the archons would not be aware of her. "It is she who works at the creature, exerts herself on him, sets him in his own perfect temple, enlightens him on the origin of his deficiency, and shows him his [way of] ascent." Adam shone from the light within him and his thought rose above that of his creators.
Man Fettered in a Material Body
These thereupon made a new decision, in concert with all the angels and powers. "They caused a great upheaval [of the ele​ments]. They brought him into the shadow of death. They made again a formation, out of earth [= 'matter'], water [= 'darkness'], fire [= 'desire'], and wind [='counterspirit']. . . . This is the fet​ter, this is the tomb of the body with which man was clothed so that it be [for him] the fetter of Matter." Thus earthly man is complete and is set by Ialdabaoth in paradise. (About this, and the distinc​tion of the two trees, see quotation on p. 92.)
Creation of Eve
Ialdabaoth, to extract from Adam the hidden power which the Darkness pursued but was unable to reach, let insensibility (impo​tence to know) down upon Adam, and "out of his rib" he embodied the Thought of Light (contained therein?) in a female form. But she took the veil from his senses, and he, "sobering from the intoxi​cation of the Darkness," recognized his essence in her.7 Through the Epinoia in Eve, Christ taught Adam to eat of the tree of Knowledge, which Ialdabaoth had forbidden him "lest he look upward to his perfection and notice his nakedness concerning it." But the serpent (at a later stage—see below) taught him the lust of procreation which serves the Archon's interest.
The Struggle for Man: Spirit and Counter-Spirit
When Ialdabaoth perceived that Adam and Eve, with the knowledge they had acquired, were turning away from him, he
TMy rendering is here conjectural, the text being obscure.

cursed them and expelled them from "paradise" into black darkness. Then he became inflamed with lust for the virgin Eve, ravished her and begot with her two sons: Jave the bear-faced, and Eloim the cat-faced, among men called Cain and Abel to this day. Eloim "the just" he set over fire and wind (the upper elements), Jave "the unjust" over water and earth (the nether elements): together they rule over the "tomb" (i.e., the body)—quite a feat of Old Testament exegesis! Furthermore he implanted in Adam the lust of begetting (i.e., the Demiurge is the "serpent"), and Adam begot with Eve Seth, thus starting the chain of procreation. The Mother sent her Spirit down to the generations of man, to awaken the kindred essence in them from the impotence of knowledge and the evil of the "tomb." This continuing activity of the maternal spirit is to prepare them for the coming of the Spirit from the holy Aeons themselves who will bring the perfection.
The archons counter this action with the equally continuous one of their "Counterfeit Spirit,"8 which enters the souls, over​grows, hardens, closes them, weights them down, leads them astray to works of evil, and thus makes them impotent to know. Through it also all carnal procreation is carried on.
Institution of the Heimarmene
One other move of Darkness in the grand struggle must be mentioned: the ordaining of the heimarmene, the Archon's diabolic invention. Beholding the success of the Spirit's efforts in the think​ing of men, "he wished to get possession (control) of their faculty of thought. . . . He made a decision with his powers: they let Fate come into being, and through measure, periods and times they fet​tered the gods of the heavens [planets and stars], the angels, the demons, and men, so that all should come under its bond and it [Fate] should be lord over them all: an evil plan, and a perverse one!"
In the long run all this, though impeding and delaying the work of salvation, is in vain. The further incidents we may omit and here close our account.
8Antimimon pneuma, known also from the Pistis Sophia (later): a term ap​parently of wide currency in one branch of gnosticism.
