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The Tripartite Tractate from Nag Hammadi:

A New Translation with Introduction and Commentary

by

Einar Thomassen

The thesis intends to provide a better understanding
of the text and the background of the Valentinian
treatise, Nag Hammadi Codex, I,5.

The Introduction studies the manuscript (date and

provenance, purpose, scribal signs, quality), the text

(an anonymous and untitled treatise, originally written

in Greek, representing the Oriental branch of Valentinian-
ism, date most likely second half of the 3rd. cent. A.D.),
the language (a form of Subachmimic, with numerous ortho-
graphic and grammatical peculiar ities), A briéf survey
of the gystem is also provided, where it is regarded from
three different angles.

The Translation is primarily meant as an attempt to

elucidate the difficult, and inadeguately understood,
Coptic text, and as an index to the following Commentary.

The Commentary discusses the translation and relates

each passage to the treatise as a whole, and to the
system it contains. Valentinian themes and technical
terms are pointed out and analysed systematically. The
broader religious and philosophical background for the
ideas contained in the treatise have also been explored.

A special effort has been made to relate the system of



the treatise not only to Gnostic documents, Christian
literature and Late Jewish material, but also to
Philosopny, and in particular to the emanationist

physics of Neopythagoreanism and Neoplatonism.
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Preface

The Gnostic treatise, the "Tripartite Tractate,"

whose Coptic translation, the only witness to the text,
is introduced, translated and commented in the
following, was edited for the fi;st time by a team

of scholars, and published, in two volumes, in 1973

and 1975 (Ka.). ‘Although that edition also provided
philological and theological introductions, translations
into three modern lgnguages, and a commentary in
addition té6 textual ‘notes, it is hoped that the

present study will not be found superfluous. In

spite of the many merits of the editio princeps, and

of other studies which have dealt with TriTrac, the
text of this treatise has in many ways been
inadequately understood, and a fresh effort to
translate it and to define its structure and contents
is desirable. Also I have wished to explore in my
commentary certain aspects of the doctrine of TriTrac
which previously have been left untouched.

It may be added that the significance of this
text is such as to warrant continued interest: It
contains the longest and most comprehensive statement
of Gnostic doctrine among the original Gnostic texts
recovered in the Nag Hammadi library. It is also
a rare instance of a Valentinian system which has

been transmitted first hand, and not through the
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mediation of the heresiologists.1 Moreover, as will
be shown in the introduction below, it is the only
available systematic exposition of Oriental Valentinian
doctrine. In addition to this, it is hoped that the
commentary will serve to indicate the considerable
interest TriTrac offers for the Ftudy of the religious
and philosophical thought under.the Empire in general.
The present study does not include the actual
text of TriTrac. Instead, the reader is referred to
the printed text of Ka. It must be pointed out,
however, that Ka.'s text is incomplete, in so far as
the MS is now more ébmpletely restored than was the
case when the transéription for that edition was made,
and occasionally erroneous. The commentary therefore
includes a certain number. of notes intended to
supplement and correct Ka.'s text. The translation
disagrees in very many places with the already
existing ones. It has not been found necessary to
point out in evéry case deviations from previous
translations. The translation is closely bound up
both with the Coptic text and with the commentary,
and it is primarily intended that text, translation
and commentary be read together, although an effort

has also been made to make the text more accessible

The only other example is the still unpublished,
considerably shorter and unfortunately very imperfectly
preserved NHC XI, 2.
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for scholars who without being coptologists have a
professional interest in its contents. The purpose
of the commentary is, first, to discuss the reading
of the text, secondly, to identify Valentinian
themes and technical terms, thirdly, to situate

each passage within the context’pf the system as a
whole, and in relation to other’Valentinian systems,
and fourthly, to indicate the broader religious and
philosophical background for the ideas occurring in
the text.

It is a pleasure to acknowledge the debt I owe
to those who have advised me in the. preparation of
this work. Profeséor R.McL. Wilson has taken great
pains in meticulously working through my typescript,
providing invaluable criticism and many suggestions
throughout. I am also extremely grateful for the
encouragement he has given, without which this work
would probably never have been completed. Professor
Richard H. Pierce has given important advice, above
all on matters of Coptic grammar, making numerous
suggestions and corrections. For this, as well as
for his continued interest in my work over the years
I am highly appreciative. With Professor Harold W.
Attridge, who is preparing the edition of IriTrac K
for the "Coptic Gnostic Library" series, I have had
the benefit of exchanging views on several passages
of the text, and he has also generously supplied me

with considerable parts of the draft of his
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translation, with extensive notes; to this material
I have had occasion to refer frequently below under
the siglum "Attridge." Finally I wish to thank the
British Council for the grant which allowed me to
begin my work on the TriTrac at St. Mary's College
during the academic year 1977-78, and Norges
almenvitenskapelige forskningsrad, whose financial
support during 1980 and 1981 made possible the

completion of this dissertation.
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PART ONE

INTRODUCTTION



I The Manuscript

"The Tripartite Tractate" is the generally accepted

designation for the untitled fifth tractate of Nag Hammadi
Codex I (pp. 51:1-138:25).

As the story of Codex I has been told elsewhere,1 it
will suffice to recapitulate here that at an early stage
after the‘discovery of the Nag Hammadi library in December
1945 the codex was éplit into two portions and péssed
through the hands of separate antiquity dealers in Cairo.
One lot consisted of 17 folios, the larger halves of 2
more folios, and 54 fragments. This was acquired by the
Coptic Museum at 0ld Cairo in June 1952.2 The other lot

consisted of 51 folios, the smaller halves of 2 folios,

and 103(?) fragments.3 This was bought by the Jung

1 For the reconstructed story of the discovery one

may now consult Robinson, "From the Cliff to Cairo"; for
Codex I in particular the most recent and best documented
account 1s the one told by Robinson in the "Preface" to
Facs. Additional information is supplied in his polemical
article in RelStRev 3.17-30. A definitive version is
projected for the Introduction volume of the Facsimile
Edition.

2

Pp. 33-36, 49-50, 59-82, 87-90, halves of pp. 83-86;
see Ka. I 11 n. 1, Facs. vii. Photographs of these pages
(except the halves of 83-86) were published in P. Labib,
Coptic Gnostic Papyri, Cairo 1956, plates 1-46.

3

Pp. A-B, 1-32, 37-48, 51-58, 91-138, halves of



Institute in Z#rich in May 1952, pro forma as a present
to C.G. Jung, and was named "the Jung Codex." After the
publication of its five tractates by the designates of the
Jung Institute, the "Jung Codex" was returned to Egypt in
successive portions. Thus all known remains of the codex,
with the exception of the cover, which now belongs to
Institute for Antiquity and Christianity, Claremont,
California, have been kept in the Coptic Museum since
October 1975, receiving the inventory numbers 10554, 10589,
10590, 11597 and 11640.

The papyrological and codicological studies carried

out for tﬂe Facsimiie Edition revealed that Codex I was

composed of three quires of 22, 8 and 6 sheets making a

total of 72 folios.1 In the surviving material 70 folios

pp. 83-86; see Ka. loec. cit., Facs. xxvii. According to
Facs. vii, 41 folios were put on consignment with the
antiquities dealer J.A. Eid in 1946. 1In January 1949,
during negotiations for the purchase of the MS, Eid informed
the director of the library of the University of Michigan,
W.C. Rice, that he had gained access to an additional 11
folios (Facs. ix). The source of these 11 folios has not
been publicly reported. The total of 52 folios given by
Eid at that time (ib.) must have been reached by counting
the two half folios as one. The number of 103 fragments
refers to what is visible on an old set of photographs

made by Eid (ib. xxvii). Actually three more fragments not
visible on these photographs were returned to the Coptic
Museum in October 1975 (ib. xxvii-xxix).

T S. Emmel, BASP 14.56-57; Facs. xxi-xxv. These

descriptions replace the incorrect one in Ka. I 11-13.




have been identified and more or less completely restored,
while a number of small fragments remain unidentified.
Some parts of the MS which are now lost can be documented
by photographs taken on various previous occasions. The
available documentation of the text of TriTrac is as
follows:

-

(1) The editio princeps (Ka.), which is still the

only critical edition of the text.

(2) The Facsimile Edition of Codex I (Facs.), which

reproduces in correct positions 43 fragments of
‘the pages containing TriTrac not included in the

editio prihcgps.1

(3) The photographic evidence collated by Emmel,
BASP 15.255-67 (Emmel).

The two missing final folios (of which the second may have

See also Robinson in R. McL. Wilson (ed.), The Future of
Coptic Studies, 60-67.
1

Cf. Facs. xxvii-xxix. 47 fragments were placed in
Codex I by various scholars subsequently to the first
editions of its tractates. Facs. also includes 30
unidentified inscribed fragments (Fragments nos. 1-30)
and 38 unidentified fragments now only documented in
photographs (Fragments nos. 31-68). (This makes a total
of 169 fragments, apparently because to the 103 fragments
on the photographs made by Eid one must add three fragments
not on the photographs, one fragment misplaced on those
photographs and now missing, and 8 fragments which have
broken off from the papyrus after the photographs were
made [Facs. xxix]. With the addition of the 54 fragments

in Cairo a total of 169 is reached.)



been a stub) may have contained text related to TriTrac,
but they may also have been uninscribed back flyleaves.
In fact, one or two letters are faintly visible below the
remains of a line of asterisci on.p. ‘138.1 As this kind
of liné is used regularly by this scribe to mark the
conclusion of tractates (see below), and also because
the text preceding this line hasfthe normal form of a
concluding doxology, it is unlikely that the additional
text was (a fourth) part of TriTrac. It may, however,
have been the title or the colophon of the tractate, or
also a short independent tractate.

The date and provenance of the codex can be determined
with some precision from Greek papyrus fragments used as
cartonnage in the cover.2 On these fragments the names of
Chenoboskeia and Diospolis occur. Chenoboskeia (Copt.
Sheneset, Arab. al-Qasr) was located only some five

kilometers from the site where the Nag Hammadi library

Emmel, BASP 14.57; Facs. xxiii.

Some of the papyrus fragments were edited
provisionally by E.G. Turner in M. Krause (ed.) Essays on
the Nag Hammadi Texts in Honour of Pahor Labib, 17-18.

Photographs of the cartonnage were subsequently published

in the Cartonnage volume of the Facsimile Edition, plates

3-8. See also Robinson, Introd., NHLE, 16; Facs. xv-xvii;
and the "Preface'" to the Facsimile Edition of the

cartonnage, xv-xvii. Papyri from the cartonnage of all

the Nag Hammadi codices are now edited by J.W.B Barns,
G. Browne and J.C. Shelton in the Nag Hammadi Studies
series (vol. 16, Leiden 1981), but this edition is

still not accessible to me at the time of writing.




is alleged to have been discovered, whereas "Diospolis"

is best interpreted as Diospolis Parva across the Nile
from Chenoboskeia.1 The Greek handwriting has been
attributed by E.G. Turner to "the first half of the fourth
century."2 In principle no absolutely compelling inference
can be made about the provenancefof a cover from the
cartonnage it contains, as the ménufacturers of a cover
are not necessarily identical with the original owners

of the papyrus used as cartonnage. Nor can it be
presupposed a priori that there was a close connection
between the manufacture of the cover and the copying

out of the‘manuscrip%. But in this particular case there
is additional evidence which suggests that cartonnage,
cover and manuscript are in fact connected: All the
tractates of Codex I were copied by the same scribe,
except tractate 4 (Res). Whereas the hand of this scribe
is not found elsewhere in the Nag Hammadi library, the
hand of tractate 4 is identical with the first hand of
Codex XI. The second hand of Codex XI has in turn been

identified with the hand of Codex VII. These three

MSS are consequently closely related in their

More precisely the reference is probably to the
nomos of Diospolis Parva, to which Chenoboskeia belonged:
The words LLOQTON TEQL Xnvop’ I, TC:A (as the text is
now to be read) refer to the nome more likely than to a
person (as Turner, 18, thought initially), or to the town

of Diospolis Parva itself.

2 Turner, 17.



production.1 But they also have in common that the
cartonnage of their covers derives from Chenoboskeia:

In a fragment from a letter found in Codex XI the sender
is said to be a man from that town,2 and the cartonnage

of Codex VII derives at least in part from the Pachomian
monasteries of the region. Furtper, some of the documents

3

used as cartonnage in Codex VII are dated,”. and these
datings, ranging from 333 to 348, agree with Turner's
dating, on palaeographical grounds, of the cartonnage of
Codex I. The coincidence that these three codices are
related both in terms of scribal hands and in terms of
the provenance and the date of the cartonnage of their
covers, together wiﬁh the fact that the codices were
subsequently buried in the same region as the cartonnage
derives from, can hardly be accounted for in any other
way than by assuming thaf Codices I, VII and XI were all
inscribed and bound within the same context (the same
seriptorium?) in the region of Chenoboskeia, not many
years after 348. On the other hand, as people who
practised the binding of books are likely to have bought
and collected used papyrus it cannot be safely inferred from
the fact that some, or perhaps even all, of the cartonnage

! They can also be grouped together in terms of

format, cf. Robinson in Krause (ed.), Essays, 185, 187.

Facsimile Edition of the cartonnage, plate 72;
cf. the "Preface," xvii.

3 See Barns in Krause (ed.), Essays, 12-15; Robinson

in Facsimile Edition: Cartonnage, xix.




derived from Pachomian monasteries that these monasteries
were that context.1

Also the question for whom and for what purpose the
MS was written can be partly answered. The chief scribe

of the MS has decorated it with Christian symbols: On

p. B Latin crosses as well as the crux ansata and a

formula Oli AFT0C have been drawn; a crux ansata also

concludes the first part of TriTrac on p. 104:3. TUnless
these signs have been copied from the scribe's modei--it
is far more likely that on p- B they have been added
because of the spare space--they bear witness to the
scribe's attitude t& the text he was copylng. First,
since 1t 1is unlikeiy that a commercial MS would be
decorated in this way, they show that the codex was made
for the private use of the scribe (and the group to which
he belonged). That this is so may also be deduced from
the non-calligraphic quality of the script. Secondly, the
signs testify that the scribe was a Christian; and thirdly,

they suggest that he regarded the texts as valuable

Pace Barns, 12. For a discussion of the inherent
possibility of this see Robinson, Introd., NHLE 16-21.
That no Pachomian monks could have been sympathetic
towards Gnosticism is argued by Sdve-S8derbergh in
Ménard (ed.), Les Textes de Nag Hammadi, 3-13. Hedrick,
NovTest 22.78-94, interpreting the Life of Pachomius,

shows that "Pachomian" monasticism was less homogeneous
in organization, and possibly therefore in doctrine as
well, than is sometimes believed. He conjectures that
the Nag Hammadi l1ibrary may have been owned by a faction

of monks emphasizing the importance of visional experience.



Christian documents. Thus the possibility is excluded
that the copies were made in the interest of refuting
Gnostic heresy.1 The owner, or owners, of the codex

will have been a Christian, or a group of Christians,
sympathetic to Gnostic ideas. As Codex I was produced
and in all likelihood owned by the same group as produced
Codices VII and XI, whose conteﬁts are clearly
heterogeneous, this group cannot, however, be identified
with any of the varieties of Gnosticism represented by
the texts.

The MS contains a number of signs, among them
reading signs and text division marks. As the
understanding of their use does not always bear on the
interpretation of the contents of the text, an exhaustive
study of them may be dispensed with here, and I restrict
myself to the following observations.2 (These observations
refer only to TIriTrac, although in some instances it has
been found useful to supply evidence from the rest of the
MS.)

Point and apostrophe. Both a hooked apostrophe and a
3

high point frequently occur. Other forms are rare.

! This is the view argued by S#ve-S8derbergh, op.
cit.

® A first study of them was published in Ka. I 14-15,
10-22.

3 4 double dot (:) is found at the end of lines
52:29 and 87:4, cf. 18:30, 19:24, 29:33, and after the
first word of a line in 78:9 and 136:16. A straight
apostrophe may be discerned e.g. in 51:35, 66:35.
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Their uses are:
(1) Syllable division only (rare). |
(2) Syllable and morpheme division. A double
consonant is often marked in the middle to
distinguish two morphemes.2 Of the letters,
€ and T are very freq%ently marked, often also
Hy, €1, Ay Py, Cy =Y, q‘and 2. Indeed, every

letter which can close a word in Coptic has

recelved a mark at least once.3

Sometimes the point is placed in or near the middle of
the line. No distinctive functions seem to belong to
these forms and positions. Nor do hook and point differ
from another in their function as articulation marks.
The only significant difference in their use that I can

detect is that the hook 1s the preferred shape after T.

Apart from the usual spelling xr-reaoc (cf.
Layton, ZPE 11.191), the following instances have been
noted: E£28-£lpd 52:33, 28T-20T 53:hs AU PAIT
55:25, ATTE2%9 77:27, AIx-/@eCIC 130:26-27.

® E.g. OYN &M+ MEN 51:34, XT-TEG 54:21,

NET*t 106:31, XEN®-NXE 112:11; cf. also Ka. I 14 n. 12.

3 The evidence does not suggest that those letters
which also constitute common one-letter prefix morphemes
are marked more frequently than letters which do not
possess such morphemic qualities (the observation made by
Layton, ZPE 11.192 concerning NHC II,4). Thus, for
instance, an explanation of the marking of T as
fundamentally a way to distinguish it from the article
is contradicted by the fact that the letters 1 and N are
marked with much less regularity when not used as

articles than is T . Further, one-letter morphemes are
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The situation described here makes it impossible to
demonstrate conclusively the existence in the MS of a
system of punctuation as distinct from a system of
syllable and word division, as any point which may be
interpreted as a sign of punctuation may also be read as
an articulation mark, used orgaqically or by scribal
habit.1 On the other hand, man& of the points which may
be read as articulation marks may also be interpreted as
punctuation marks. This is particularly striking on the
first few pages of TriTrac, where not only do the greater
number of the points actually occur at the end of segments
of text which we should identify as clauses and sentences,
but also the majority of such clauses and sentences as
the text may be divided into are concluded by a high point.
(Possibly even some instances of the hooked apostrophe
are to be interpreted as punctuation marks.) Later in the
text such correspondences are less regular. This suggests

that the scribe actually did make an attempt to punctuate

actually found to be marked in some instances, e.g.

X /TPOYCOYWNA 55:31-32, EM°/0OYOWE 55:39-40, M*M2mn4
57:39,  JETA:P NOEI 58:13, NN*ATQT™ 62:38. It seems
that, as far as the system followed by TriTrac is
concerned, the reason why some letters are marked more
frequently than others is that the letters in question
occur very frequently within a syllable (Inlaut) so that
a need is felt to mark these letters when they occur at
the end of a syllable (Auslaut).

! On the inconsistent use of the apostrophe cf. the

remarks of Layton, 193.
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his text but became less concerned with doing so (perhaps
because he was unable fully to understand its contents)
in the process of copying.

Signs of text division. The following may be

distinguished:

(1) - Punctuation: See above.

(2) Spaces indicating majér divisions of text
(paragraph) occur in the MS although not very
frequently and at irregular intervals.1 The
initial letter of the following section is, as
-a rule, slightly enlarged.2 Interestingly the
majority ¢f the sections following a space are
introduced by X&€: This shows that this particle
is sometimes felt to indicate a significant

3 .

change in the text.

(3) A diple obelismene (»—) occurs once,4 probably

! Cf. 55:27, 64:8, 69:3.10.14.31, 70:7.14, 71:7.35,

73:18, 74:18, 75:13, 78:17, 80:30, 112:27. There is no
evidence that a space 1s ever used to signal syllable and

word division, or a period, as Ka. I 15 suggests.

2 On this usage in early Christian MSS from Egypt cf.

Roberts, Manuscript, Society and Belief, 15-17.
3

XE in TriTrac often corresponds to, and probably
translates, odv and v&4p; this usage is not well attested
elsewhere, in the Sahidic New Testament there are only

three instances of X& = y4p and none of XE = odv.

4 Below 82:9 (Cf. bottom of p- 33). On this sign
and its relation to the paragraphus see Turner, Greek

Manuscripts, 14-15 with n. 4.
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with the same significance as the space.‘l

(4) What may be described as a line of diples

ending in an obelus concludes major sections of

the tractate (on pages 104 and 108).

be distinguished from

It must

(5) what may be described as a line of asterisci,

which the scribe uses to close a tractate

(pages B, 16, 43, 138). These lines

are not

exclusively decorative; they should also be

read as division marks. Thus the fact that

traces of a line of asterisci are discernible

on p- 138 allows the inference that there

was no fourth part of the Tripartite Tractate.

Diple. Several uses should be distinguished:

(1) A line of diples closing the part of

(see above).

a tractate

(2) Diple obelismene signalling a paragraph (see

above) .

(3) "Critical" diple at the beginning of
g g

a line;2

it more probably points out a passage of special

3

interest than a textual problem.

1
spacing at the end of the preceding line.

% 68:19, 82:2-3, 84:11-13, 119:23-27; cf.
40:1=2.

3 The passages marked in this way tend to
and easily quotable dicta: "He is the All" 68
nature of prayer 82:2-3; on violence 84:11-13;
double inclination of the psychics 119:23-27.

82:10 begins with XE€. There was no room for

17:1,

be general
:19; the
on the

The meaning
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(4) "Diple" used to fill up the end of a line, more
often than not at the end of a page.1 It is
not to be understood as a punctuation mark.2

The more significant classes of scribal errors

are as follows:

(1) The most frequent single error is the omission
of one, less often of two letters in the course
of writing. This includes

(2) omission of the article: 5 instances were

corrected by the scribe,3 11 were left

of the two instances in GIr seems less explicable in such
terms. These diples may also be interpreted as line
fillers added as a result of adjustment of the margin. (A
line filler at the beginning of a line may be observed in
96:32.) These signs may also have been taken over from
the model: On the scribe's tendency to mechanical

reproduction see below.

L 59 end, %6 end, 75:32-35, 83:21, 85 end, 89 end,

90:13, 93 end, 97 end, 101 end, 118:36. Line fillers were
also used in Codices IIT and XII.

? See in particular 75:32-35 and 89/90, 93-94, 97/98,
101/102 in the translation below. It is clear from a
correct translation of these passages and from the study
of text division marks above that the statement of Ka.

I 15 that "les 'chapitres', si 1l'on peut en distinguer
dans cet ouvrage, sont généralement marqués par des
elements en forme de V couchf ('chevron') ou d'Y couché
(dipld), 1l'ouverture & gauche" is not correct.

3 55.39, 57:36, 70:4, 126:23, 129:16.
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uncorrected1 (contractions not counted);2

(3) omission of the pronominal suffix: 2 instances
corrected,3 5 left uncorrected.4

(4) Confusion of Y and 9. (a) Substitution of 4
for Y: 2 instances were corrected,5 at least
13 were left uncorrect{ed.6 (b) Substitution of

Y for 9: 1 instance corrected,7

at least 9
instances left uncorrected.8 This serious
confusion is probably best explained from
similarity of the two letters in the script of
‘the model.9

(5) éonfusionhbf M and T. &N corrected to E&TB
51:23, 92:25; 2420{TiN 62:18; 2HN for 2HT
108:27,35; NEYENICKOMNH 91:9. These examples
corroborate the hypothesis of Ka. I 16, that the
hand of the model used a semi-cursive T

! 57:4-5, 60:5, 78:29-30, 82:11, 94:31, 106:11,

112:3, 114:14, 116:25-26, 117:14, 118:11.

This 1s a not uncommon error in early MSS, cf.
Kahle, Bala’izah, ch. VIII, §§ 53a, 94a, 110c.

3 61:23, 66:20.
4 50,17, 53:4, 116:9, 120:21, 126:21.

5 123:23, 127:3.
6

cf. 59:18, 63:10, 6421, 93:6, 90:1, 91:8, 110:20,
113:11.13, 117:9-10.11, 119:32, 131:3.

7 54:16.

8 G, 55:4.10, 59:35, 80:28, 88:30, 89:11.13, 90:23,

94:1.
9 cr. Kahle, ib. §§ 60B, 122.
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resembling a I .

(6) The frequent haplographies and dittographies
are surveyed in Ka. I 18-19.

(7) Influence from Sahidic spelling and/or
pronunciation. The following Sahidicisms were
corrected by the scribe: K@'&€” 97:14, 99:7 (as
a rule the spelling KQ only occurs in TriTrac
before a syllabic consonant producing elision
of e), 2P\ corrected during writing to 2PHV
68:24, ENE2(E) corrected to ENH’28 (sic)

"121:26, 20 corrected to 20 129:31. Numerous
ﬁncorrectéd Sahidicisms remain in the MS, but
many of them probably originate from earlier
stages of the transmission and some may go back
to the Coptic archetype itself.

It is suggested by Ka. (I 35) that the copyist was

a man "vraisemblablement plus grec gque copte," apparently
in an attempt to account for the numerous scribal errors
and orthographic peculiarities of the text. Now the fact
that the other tractates copied by the same scribe do not
show the same types and amount of peculiarities as TriTrac
would lead one to seek the cause of these peculiarities
in the earlier stages of the transmission rather than in
the competence of this particular scribe. In support of
their view the editors argue that the scribe has in
general spelled Greek words correctly. But the treatment
of Greek words in TriTrac in fact leads to the opposite

conclusion to that of the editors. Consider for example
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such forms as AMNOCTACIOC (for 4&mokatdoTacts) 128:30;
APXHAFTEAOC 100:1; AYTEYEOYCIOC 75:35; the plural

MPXEHOY 112:25, 113:4; AWAON (for eldwiov) 79:10-11;
ET10C (fora¥twg) 81:10; SINAYNOC 106:37, even treated as
fem.; the regular contractions of the indefinite article
with OY in OYCIX and of the def%nite masculine article
with 0 in 0ONX, NPO®HTHC and NAHPOMM . A Hellenist would
hardly have treated Greek words in this way, on the
contrary they are easily explained as forms produced by a
native Egyptian scribe not very well acquainted with
Greek.

The qﬁestion should also be asked whether the scribe
has deliberately changed the text of his model. The
suggestion of Ka. (I 35) that the scribe attempted, not
quite successfully, to translate a Sahidic model into
Subachmimic can be disposed of immediately, as it is
highly improbable that the text goes back to a Sahidic
archetype at all (see below). 1In a few instances the
scribe has in fact first written a Sahidic form and then
corrected it into a Subachmimic variant (see above, p.- 15
[7); the likely explanation for this is that the scribe
felt more at home with Sahidic than with Subachmimic
orthography. Another observation which can be made from
these corrections is that rather than trying to replace
Subachmimic with Sahidic forms he made an effort to
preserve the dialecticisms of his model.

There are also instances of slavish reproduction of

graphic forms, as when he writes WN/MT MmO4 in 66:31-32,
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and when he corrects his "mistake" MAPAAIC to MAPMATAOC
in 101:30 (MMPXAIAOC is used throughout, 4 instances).
(This is not a spelling peculiarity of the scribe, for
in GTr 33:37-38 he copied, twice, MAPXAICCOC.)

These few examples suffice to show that the scribe
desired to reproduce the text of his model accurately.
His aim was to produce a copy, ﬁot a translation, a

revision or a critical edition.

ITI The Text

The title of ﬁhe tractate, .if indeed it ever had
one, is not known. As the final folio of the text
(137/38) has been heavily damaged, it cannot be decided
whether the tractate was given a title in the MS or not,
although traces of writing which can be discerned below
the concluding line on p. 138 may have belonged to a
subscript title (cf. above, p. 4). It is quite
conceivable that the tractate was not given a title by
the scribe, since of the other tractates copied by him,
that is, Codex I,1, 2 and 3, only the first one (the

Prayer of Paul) was provided with a title. Thus for I,5

to be without a title would be in accordance with what is
the rule with the tractates copied by this scribe--in
contrast to the remainder of the Nag Hammadi tractates,
where a title is nearly always indicated.1 It is also a

matter for doubt whether a title is at all to be expected
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for a work of the nature of TriTrac. The Valentinian

Exposition (NHC XI,2) does not have a title, nor do

Irenaeus, Hippolytus or Epiphanius give reason to think
that the Valentinian treatises they used bore titles. The
same applies, outside Valentinianism, to NHC II,5. What
all these texts have in common }s that they are
comprehensive salvation—historical treatises of a didactic
nature. It is easily understandable that titles were not
normally applied to works of this genre, unlike apocalypses,
which can be attributed to particular revelation mediators
giving them authority, and also unlike treatises with a
more restficted scope, which can be defined by their
subject matter.

That the text is not a treatise but a summary or an
excerpt from a treatise has been suggested by H.-M.
Schenke (Sch. 135), on the basis of the use of X& to
introduce paragraphs in the text, a usage which he assumes
is elliptic for NEXAY X&. If this were the case, however,
one should not expect the text to form a continuously
flowing discourse, but to exhibit breaks and discontinuity
in the argument. Schenke has not tried to argue that

this is the case, and I must say, for my own part, that I

T ¢cf. Standaert, VigChr 30.138ff. Instead of

attributing this anomaly to the idiosyncracy of this
particular copyist (thus Standaert, 140, 149)--he did,
after all, give the title of I,l--one might equally well
regard it as deriving from a common source of transmission
for I,2, 3 and 5.
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can find no indications in the way that the text is laid
out that we are not dealing with an author expounding his
teaching at first hand. As far as the "introductory XE "
is concerned, it seems to serve to connect paragraphs to
one another, in the same way as Greek employs odv, Yap
and other particles (Blass-Debrgnner §§ 451f52), which it
may be assumed to translate in %he Vorlage. The XE&
which opens the text may be interpreted as a subordinating
causal conjunction, in conformity with normal usage.

Ka.'s assumption (I 33-35) that TriTrac is a

translation from the Greek has met with no contradiction.

In fact, no Gnostic-work which exists in Coptic has ever
been shown to be ahything but a translation of a Greek
original,1 and there is no reason to suspect that TriTrac
should be an exception to the rule. In order to make the
fact of a Greek Vorlage transparent, however, I submit
the following observations:

oNExY Ne 2T MNTPEYMME 110:17-18, "they are glories
and theories," is not a very meaningful sentence, but it
is easily explainable from a Greek Vorlage: The

! Such attempts have been made. G. Fecht thought

that the Gospel of Truth was an original Coptic work,
while P. Nagel tried to show that it was translated from
Syriac; both theories have been convincingly refuted by

A. B8hlig, "Zur Ursprache des Evangelium Veritatis," Le
Mus§on 79 (1966) 317-33, and Ménard, L'Bvangile de VEritst,
9-17. Similarly, A. Kragerud's arguments that Pistis

Sophia was composed in Coptic have been rebutted~by H.L.

Jansen in Temenos 3.181-83.
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translator, more accustomed to the biblical than to the
classical sense of 66&a, has failed to see that €MY was
no equivalent to the word in this case.

A valuable (but generally unrecognized) clue to a
Greek Vorlége in many texts 1s the mechanical use of the
verbal pre-extension P W(0)PM N~ "be the first to ...,"
"do in advance," in translatiogé of compounds with mpo -,
regardless of whether the preposition refers to time,

space or preference. In TriTraec the following

restorations may be made with some degree of confidence:

B @oPh NeT aBaA < Frpoendelv (62119)1

P Pl MMEYE < EEWpovoatv (61:1-2, 126:28)

P WPH NMOYKMOYK < ?*mposvvoelv (107:28)

P apP NcwTh < Frpoatpeosat (121:23)

P P NCOYON < ®mpoyLvhoke Ly (82:24)

B @GP0 Nwoon < Frpostvat (for references, cf.
Ka. II 335 s.v.)

B @PN NX00= < Fmposimelv (for references, cf.

Ka. loc. cit.)
In all these instances the hand of the translator is
noticeable; particularly revealing are the mistaken
renderings P OPT NET ABMA and P a»Phl NCwTT.
MXEl ETAYT 20 XPXY87:9 is an over-literal
translation of & TMapPdkANTOS.
NITYNOC NODPT 123:15 must represent sf &dpyx&tvmot

or possibly of mpwtdTLTOL,.

1 Cf. Crum, Diect., 588a; also Nag Hammadi Codices
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The milieu of the text is unanimously assumed to be
Valentinian, and there can be no serious doubt in this
regard. Firstly, the commentary below will provide ample
evidence that TriTrac beloﬁgs in a Valentinian literary
tradition, a tradition which is also exemplified by such
writings as the Valentinian sources of Irenaeus,
Hippolytus and Epiphanius, as well as by Clement of

Alexandria's Excerpts from Theodotus and the Valentinian

Exposition of NHC XI,2. Secondly, that the author is not

only a "literary" Valentinian, but also a practising
member of the Valentinian spiritual Church is borne out
by the attention he gives to the spiritual Church in
general (especially in the final parts of the treatise
from 114:30 onwards), and by the statement "us ... who
are his Church" 125:4-5 in particular.

Puech and Quispel thought, in 1955 (P&Q), that they
could take one step further, and suggested that the
author of TriTrac was Heracleon, who according to Clem.
Strom. IV 71:1 was Valentinus' most outstanding pupil and
according to Hipp. El. VI 35:6 the main representative,
together with Ptolemy, of the "Italic," or "Western"
branch of Valentinianism. Heracleon is also known as the
author of a commentary on the Fourth Gospel, of which
numerous fragments have been preserved through Origen's
commentary on the same text. P&Q offer two lines of
argument for this view. The first argument 'starts from
the observation that the first principle of TriTrac is

unitary, a Father, and not a syzygy (as e.g. in the main
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system in Irenaeus), and that this agrees with the
position of the Valentinian system in Hippolytus (El.

VI 29:5): "L'un et l'autre ... s'accordent 3 mettre
l'accent sur l'unicité du Dieu inconnu, et, s'agissant

13 d'une attitude qui était loin d'€tre unanime au sein

de 1'fcole, cet accord paralt assez significatif pour
donner 3 penser qu'ils appartenéient tous deux 3 une mene
tendance, & une m@me fraction du Valentinisme. Admettant,
d'aprds une opinion aujourd‘'hui commune, que la source
d'Hippolyte provient de la branche 'italique' de la secte,
on sera ainsi amené & classer notre auteur parmi les
valentiniens 'occidéntaux'" (P&Q 82-83). Since TriTrac
apparently is the ﬁork of a prominent Valentinian teacher,
and cannot be Ptolemy, whose system, it is assumed, is
represented by Iren. AH I 1-8, Heracleon is left as the
only likely alternative. This argument makes a series of
assumptions, each of which is open to serious criticism.
It will be sufficient, however, to point out that the
basic presupposition is flawed: There is simply no
justification for the claim that the notion of a unitary
first principle, as opposed to a syzygy (Bythos-Sige,
Father-Thought etc.) would be unacceptable within Oriental
Valentinianism. In fact, the Western school exhibits

both theories (the systems in Irenaeus and Hippolytus),
and there is no reason not to expect similar variety in
the Eastern school. It should be added that we possess

no certain documentation of Oriental Valentinlan theories

on the subject. The second argument is based upon the
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reports on the doctrine of Heracleon in (Ps.-)Tert. Adv.
Haer. 4 and Philastrius Div. Her. 4713 but as B8hlig points
out ("Zum Gottesbegriff," 50-51), these testimonies do not
say that Heracleon assumed an initial monad, from which
two further entities emanated (which P&Q identify as the
Son and the Church), but that the original monad duplicated
itself into a duality. |

The editing team of Ka. express greater reservation
than P&Q with regard to Heracleon as the author, but
confidently retain the attribution of TriTrac to Western
Valentinianism: "Quol qu'il en soit, il est clair que
notre gcrit est d'origine valentinienne, et appartient
plus spécialement é 1'8cole dite 'italienne'" (Ka. I 37),
a formulation which is echoed by several of the reviewers.1

The argument for Heracleon as the author has been
taken up by BBhlig, "Zum Gottesbegriff," 51, referring to
the fragment from Heracleon's commentary on the Gospel of
John in Orig. In Ioh. II 14, where, he claims, Heracleon,
like the author of TriTrac, uses the name Logos for the
figﬁre which other Valentinians refer to as Sophia. But,
as the fragments in Orig. In Ioh. VI 20-21 and XIII 44
make evident, Heracleon's Logos is identical with the
Saviour, and if the Logos is given a demiurgic function

! "[Le traité] se rattache plus particulidrement & la

branche 'italique'! du valentinisme," J. Daniélou, VigChr
29.70; "certamente di un esponente del valentinianesimo

occidentale," D. Devoti, Rivista di Storia e Letteratura

Religiosa 11.273; "inhaltlich weisen ihn die Herausgeber
vermutlich mit Recht der westlichen Schule der Valentinianer
zu," U. Luz, ThZ 33.384; cf. also K.-M. Fischer, ThLZ 104.662.
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in the fragment cited by B8hlig, this is in full agreement
with the description of the activity of the Saviour in
other Valentinian documents (e.g. ExcTh 47:1, Iren. AH

I 4:5).

Colpe, JbAC 22.105-06, is also favourably disposed
towards the hypothesis of Herac%eon as the author, because
"die Johanneserkl8rung des Herakleon enth#lt Parallelen
zum TractTrip, die kl8render sind als alle anderen.”

A justification for this assertion is not given, and I

can only state that it has not received confirmation
through my own commentary on the text. I also fail to
perceive any "Defiziénz systeminterner Relationierungen"

in the treatise, or that its system should be less tightly
structured than the one in Iren. AH I 1-8, which Colpe
claims 1is a common characteristic of TriTrac and Heracleon.

That all arguments put forward so far for a closer
definition of the author and milieu of TriTrac can be
shown to be inconclusive does not imply that progress in
this area cannot be made. First of all closer attention
should be given to the evidence that exists concerning
the two Valentinian schools. According to Hippolytus what
divided the two schools was the interpretation of the

nature of the body of the Saviour:

Concerning this there is a great dispute among them--
a cause of dissension and division. Consequently,
their teaching is divided and the one is called among
them the eastern doctrine, the other the Italian.
Those from Italy--and to this group Heracleon and
Ptolemaeus belong--say that the body of Jesus was
psychic and that because of this at his baptism the

Spirit came upon him like a dove--that is, the Logos
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of Sophia, the mother from above--and entered into
his psychic body, and also raised him from the dead.
... Those from the east--to whom Axionicus and
Ardesianes belong--affirm that the body of the
Saviour was pneumatic. For there came upon Mary the
Holy Spirit, that is, Sophia, and the power of the
Most High, the creative art, in order that that which
was given to Mary by the Spirit might be formed (El.
VI 35:5-7; tr. Hill in Foerster-Wilson).

The significance of the issue is made clear by the
texts. In AH I 6:1, after stating that the spirituals
were sent down to earth in order to be trained and

educated, .Irenaeus continues:

The Saviour is said to have come to the psychic,
since it possessed free will, in order to save it.
For they maintain that he received the first-fruits
of those whom he intended to save (Gv vép Hueile
opzerv, t&s dmapxds adTdv elineévar); from Achamoth
he acquired the spiritual (td mvevpaTtikdy) from the
Demiurge he put on the psychic Christ, from the
Oikonomia (the dispensation) he was endowed with a
body which had a psychic substance, but was so
constructed with ineffable art that it was visible,
tangible, and capable of suffering. He received
nothing whatever material, they say, for matter is

not capable of being saved (tr. Hill).

The composition of the Saviour is a function of his
salvific task. He receives as increments the substances
of those for whose salvation he is appointed, in such a
way that by his descent into the world and.subsequent
ascent from it he prefigures ("first-fruits") the

salvation of those whose substances he contains, at the
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same time as they on their part, spirituals and psychics,
all become part of the totality of the Saviounr. In this
passage the word "body" is reserved for the empirical (but
psychic) body of Jesus, but the context, as well as the
use of the word "put on" (&voE5v06at) to describe the
Saviour's assumption of his add?d components, hints that
there also exists another "bodyﬁ of the Saviour, namely
the community of the saved. This interpretation is
confirmed by ExeTh 1: "What Sophia brought forth as
'flesh' for the Logos, (he says), namely the spiritual
seed, that the Saviogr put on and descended" (& mpoéBale,
@ncé; Okaéob T8 A&V T Zoota, - TVEVLATLKOY OTEPUQ,
ToPTo OTOALCAUEVOS kaTHABev & fwtp ). Here the body of
the Saviour consists of the spiritual seed worn by the
Saviour at his descent. The comparison of this fragment
with the passage in Iren. AH I 6:1 indicates the correct
interpretation of Hippolytus' note about the issue
dividing the two schools. Theodotus is, as the superscript
to the ExcTh shows, an exponent of the Oriental school,
and although not all of the Excerpts can be attributed to
him, or at all to Oriental Valentinianism, it can be
fairly confidently assumed that this is the case with the
first excerpt, which follows immediately upon the
superscript and is introduced by ¢no¢. Furthermore,
Theodotus is explicitly mentioned in ExcTh 26:1, which
clearly implies the same doctrine: "The visible part of
Jesus was (the) Wisdom and the church of the superior

seed, which he put on through the flesh, as Theodotus
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says." Now to Theodotus the body of the Saviour is the
spiritual seed, whereas in Iren. AH T 6:1 the Saviour
was clothed in both the spiritual and the psychic
substance at his descent. This indicates that the
controversial issue to which Hippolytus refers did not
concern, or at least not primarily, the nature of the
Saviour's empirical body, but the composition of that
body of his which is the Church, the Westerners including
in it the psychics, the Easterners restricting it to the
spirituals only.1 It is easy to understand that this
question could become "a cause of dissension and
division,h as Hippolytus says, being not only a
theoretical issue of christology, but one with obvious
practical consequences.

The Western position is also attested by ExcTh
58-59: "He [Jesus Christ] took upon himself the Church,
that is, the chosen and the called--the spiritual from
her who had borne it, but the psychic from the Oikonomia
(dispensation)--and bore aloft what he had assumed and
thereby what was consubstantial with thenm® (&v &qut§
dovuet thy “EkkAnolav dvaraBdv, Td EkiekTdV kal TO
KAnTdv, TO pEv moapld THS Tekobhomg TO mvevuaTikdy, TO OF
Bx Tfc olkovoutag Td Yvxtkdv, [8] &dvécwcev kal dvAveykev

dmep 4véraBev, kal Ot adTd®v kal T& TobhToLg duoovcta 58:1),

! This is also the conclusion of E. Pagels in her

contribution to The Rediscovery of Gnosticism, I 277ff.
On the other hand J.~D. Kaestli fails to take account of

this aspect altogether in his article in the same volume,

391-403, although he otherwise offers several good

observations on the subject.
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and elsewhere.1 Other than in Theodotus the contrasting
Eastern view can be found in Epiph. Pan. XXXI 7:4-5: "But
they say that his body was brought down from above, and
passed through the virgin Mary like water through a pipe,
without having received anything from the virgin's womb,
but he had a body from above.... they say that he was
brought for no other reason thén to come and save the
spiritual race from above." What allows the attribution
of this text to Oriental Valentinianism is above all the
final sentence: Since the principle underlying the
concept of the Saviour's body is that it contains the
substance of that which the Saviour descends to save, the
statement that he came in order to save the spiritual race, which
stands in striking contrast to Iren. AH I 6:1, where the
Saviour is saild to have descended .in order to save the
psychic, can only mean that the body in Epiphanius'! source is
thought of as exclusively spiritual. |

Turning now to TriTrac, it says of the flesh (@dpZ)
of the Saviour that "it derives from the spiritual logos"
(114:6-7), i.e. from TriTrac's equivalent to Sophia.
This flesh is the seed which the logos emitted previously
when the Saviour manifested himself to him (114:9-16), a
theme which corresponds to the emission of the spiritual
seed by Sophia at the vision of the Saviour and his
angels in other Valentinian systems. This seed 'is in

T o, Tren. AH T 7:2, ?15:1.3, III 16:1, 17:4; ExcTh

216, 260, 61:6. The several variations between these texts
cannot be discussed in this context. A recent study of the

problems involved is provided by Kaestli, loc. cit.



30

fact the spirituals (115:33-116:8), or the spiritual
Church in the sphere of the logos (94:20-21, 97:5-9,
125:4~-5) and the body of the Saviour (122:12-15,
123:11-22). 1In fact the psychics, or the Calling, are
not members of the Church as such, but servants and
helperé of the Church (119:25-122:1, 134:23ff). |
Consequently, it was for the sake of the Election, i.e.
the spirituals, more than anything else, that the
Saviour came (122:17-19), a formulation which agrees as
closely with the statement in Epiphanius quoted above as
it disagrées with Iren. I 6:1. For further details of
TriTrac's views on %hese matters I refer to the translation
below and the relevant notes.

It will now be evident that if one takes Hippolytus'
testimony about the distinciion between the two Valentinian
schools as the point of reference--which is the sole
criterion that we possess for judging in the issue--then
only one conclusion is possible: TriTrac belongs to the
Oriental, not the Western branch of Valentinianism. The
significance of this realization for the comparative
study of the two Valentinian schools is obvious, since
TriTrac then becomes the only extant example of a

systematic exposition of Oriental Valentinian doctrine,
A

About the teachers of this branch of Valentinianism
little is known.1 Hippolytus mentions Axionicus, whom

! The available evidence is surveyed by Leisegang in

Pauly-Wissowa, VII A 2271-72.
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Tert. Adv. Val. 4 describes as a conservative Valentinian
teaching in Antioch, and Ardesianes, who is mentioned
nowhere else and whose name several scholars have wished
to emend to Bardesanes. Further, there is the Theodotus
of EZEEE’ and, according to some scholars, Marcus the
Magician and his teacher Colarbasus. The only conclusion
which can be drawn from what is known of these figures,
with regard to the authorship of TriTrac, is that the
author cannot have been Marcus or Theodotus, the only
names on the list of whose teaching enough remains

to allow comparison: Marcus appears to have been
dominated by an interest in number symbolism, whereas
Theodotus applied the conventional name of Sophia to

the fallen aeon and Mother of the spirituals, and not

as TriTrac does, Logos.

The date of composition was set by P&Q as "entre

150 et 180 environ" (70), on the basis of their
assumption that Heracleon was the author. Ka., strangely,
adopts this dating, but without accepting the argument
about authorship upon which P&Q based it (I 37).

Subsequent commentators either accept this dating (Devoti,

RivStLettRel 11.273 and 13.328) or leave the question

unanswered. Since, however, the hypothesis that Heracleon
was the author has to be rejected, the question of the
date is thereby left open. What can be said with absolute
certainty, of course, is that TriTrac cannot, on the one =
hand, possibly antedate the activity of Valentinus himself,
from 130-40 onwards, and must, on the other, precede by a

few years at least, the date of the codex in which
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its Coptic version is preserved, i.e. ca. 340, on the
other. It should be recalled that there is ample evidence
that Valentinianism was still a force to be reckoned
with, at least in the East, in the middle of the fourth
century,1 and there is no reason to assume that
Valentinian treatises were no lgnger composed at that
time. |

The question then arises whether there is any internal
evidence which would allow a more.precise dating within this
two hundred years span. I do not here intend to offer
an exhaustive study of such evidence, but restrict my
discussion to a certain number of points which have
emerged in the coufse of commenting upon the text, and
which suggest, to my mind, that the date should be set
at a later, rather than an earlier, stage within the
span of time mentioned.

(1) Affinities with Origenism. That such affinities

exist was pointed out by P&Q, who noted (a) that the
argument from the designation of God as "Father" to the
necessary existence of the "Son" in TriTrac 51:12-15 is
a characteristic of the Origenist school (see note in
loc.), and (b) that this is also the case with the
argument. from tbhe oneness of the Father to

the onlybegottenness of the Sen (57:8-23; see note). To

Harnack, Altchristliche Literatur, I 174; Leisegang,
op. cit. 2269; A. V88bus, History of Ascetism in the

Syrian Orient, I: The Origin of Ascetism, Early Monasticism

in Persia (Corp. Seript. Christ. Or., vol. 184; Subsidia,
tom. 14), 54ff.
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these observations one might add (c) the notion that the
Son is eternally generated (esp. 56:30-35, 58:7-8), (d)
the idea that the end will be unity, like the beginning
(127:23-25, 132:20-23), and (e) the idea that the entire
cycle of emission, fall and temporal cosmic existance
expresses a providential economy on the part of the
Father, and an education procesé; although this idea is
not alien to other Valentinian systems, its striking
prominence in TriTrac necessarily invites a comparison
with corresponding features of Origen's theodicy.1 P&Q,
it 1s true, described the affinities between TriTrac and
Origenism in terms 6f an antieipation of Origenist tenets
by TriTrac, and aléo interpreted them to evince an
influence exercised upon Origen by Valentinianism in
general and the author of TriTrac (Heracleon, whose
commentary on John Origen knew) in particular.2 But there
is no reason why this line of argument could not be
reversed, by assuming that the author of TriTrac has been
exposed to Origenism, which is intrinsically at least

not less plausible. .

(2) Rejection of the Catholic notion of a substance

of the Father. This occurs in a section where the author

is concerned to establish the oneness and simplicity of

! The observation is also made by Quispel, "From

Mythos to Logos," 167ff.

2 This point of view is taken up again by Colpe,

JbAC 22.103ff.



34

the Father. Among such affirmations as cannot be made

of the Father is that he should have "a substance (odota)
within him, from which he brings forth the things which
he brings forth" 53:34-35. I can find no other explanation
for this statement than that it refers to the use of the
word obofa in certair Christian theological contexts,
especially in the Formula &k TRg odolag ToD maTEdS

used to express the generation of the Son. This formula,
which was to become orthodox with Nicaea, was used by
Origen and his pupils Theognostus and Dionysius of
Alexandria, as well as by Diohysius of Rome (for all

these see Athan. Decr. Nic. Syn. 25), and by Tertullian

(Adv. Prax. 4 and 26). As is well known, Origen once,
In Ioh. XX 18, and later the‘Arians, opposed the formula
because of its materialist connotations. If this
interpretation of the passage in question is correct,
and it is both plausible in the context and I can, as I
said, see no alternative to 1t, then it provides an
indication ©f the date of TriTrac, as the term ofota
did not become a theological issue until the third
century, as far as is known.

(3) In 107:11-13 "[the serpent] is more cunning than

all the evil powers" we have a paraphrase of Gen. 3:7

which does not make use of the standard LXX text,

opoviudTaTos mivTwy T®Y Onplwv, but of a different

version. The underlying Gk. seems to have been

~

mTavovpybHTEPHS 2oL EmbvTov TTov Xévvdpewv v
Raky. - mavovpybTepog agrees with Symmachus, but also

Aguila and Theodotion had ggvoBpyog (see the second



apparatus in the Cambridge or the G8ttingen editions of
the LXX). 1In spite of the fact that we are here dealing
with a paraphrase and not a verbal quotation, it is
hardly conceivable that the author of TriTrac has chanced
upon a formulation agreeing with these versions by sheer
coincidence, so the guestion agises how he came to be
influenced by this rendering. iThere is, as far as I am
aware, no textual evidence which suggests that
Valentinians, or any other Gnostics for that matter, ever
adopted any text of the 0ld Testament other than the
LXX, nor is it easy to conceive of any doctrinal reasons
which wouid impel & Valentinian writer to adopt a Jewish
rather than a Christian version of the text. It is more
likely, therefore, that the passage reflects a text of
the LXX emended by readings from one or more other
translations, and if so, then more likely than not
through the mediation of Origen's Hexapla, by which
these translations achieved a certain acceptance and
circulation outside purely Jewish communities.1 If,
however, TriTrac presupposes this influence of the
Hexapla, then it can hardly be dated earlier than ca.
250.

Although none of these observations may be regarded
in itself as absolutely compelling evidence for
determining the date of TriTrac, together they constitute

! Cf. the discussion of the origin of an interpolation

from Aquila in Philo by Katz, JTIS 47,32-33.
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a case for situating the text in the third century, and
more probably in the second than the first half. It

will further be observed that while the first group of
observations relate more specifically to Origenist
doctrine, there is also an Origenist connection involved
in (2) and (3). The date sugg%sted falls precisely
within the period when Origeniém exercised a considerable
influence in the East, and it is eo ipso quite reasonable
that an Oriental Valentinian writing at that time should

display signs of that influence.

IIT The Language

About the orthography of TriTrac Ka. comments that

it agrees for the most part with Subachmimic, but there
is also a strong Sahidic element. Furthermore, such
features as H and ® instead of Standard Sahidic £ and O
respectively, are tentatively considered an influence
from the dialect of Hermopolis (= Ashmunein), whereas
an occasional OY for () is, according to Ka., an
Aclr_unjunicism.)I Before taking up the discussion of the
dialect basis of TriTrac, I wish to add, on the subject
of the orthography, the following supplementary remarks,
concerning some peculiarities, the understanding of

which is of some significance for the correct reading

1 Ka., I 22-29:; Sahidicisms 24-25, "Hermopolitanisms"

26, Achmimicisms 27.
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of the text.

Of the several possible explanations proposed by
Ka. (I 30) for the forms EYMAY- 53:15, and EYUAY- 86:33,
it is prcbably correct to regard them as instances of
ths same phenomenon as in AYTEYEOYCIOC 75:35-36 and
ETYXMYY 75:36 (see Ka. I 30 n.5)-—consider also

EYEOYNTOY 75:31--namely diphthongization by influence

from a neighbouring syllable. Similar cases are quoted

by Kahle (Bala’izah, ch. VIII par. 26A: &Y = &) from

Budge’s Deuteronomy: 2ENKEYNOYTE, and Worrell’s Proverbs

XXVIIT L4: EYKTO £€YPOOY, although in a different context
and left unexplained by him.

The spellings of OY for Standard Sahidic QOYOY, and

YOY for Y, which both occur freguently in TriTrac are
orthographic variants and should not be treated as scribal
errors.1 They are also to be found in Sahidic.2

Instability in the writing of N. This remarkable

feature was treated neither in its full extent nor

systematically in Ka.’s brief introduction, and it may be

3

serviceable to do so here.

T Thus Ka. I 18-19, but cf. Kahle, Bala’izah, ch.

VIII par. 58; Hintze—-Schenke, Apostelgeschichte, 16-19
(Schenke drew attention to this in Sch. 136). The
spelling YOY has not been phonologically explained, but

it seems designed to emphasize the consonantic value of w
in a situation where the graphic differentiation between
consonantic and vocalic w is still unsettled.

2 Hintze-Schenke, 1oc. cit.

3 Cf., in general, Kahle, op. cit., ch. VIII pars.
°7, 77, 794, 80, 82, 90, 94C.
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(a) Before dentals: Omitted: | TE = NTE 57:31, A&

= NTE 60:3, corrected *N’AE 117:25, (X TNE 101:33;
MTMMAE I OYE2CX2NE 131:26-27; XE = NXE& (= Ns1) 108:3L, 114:33,
117:36, 126:28. Added: NTE = TE€ 105:28, NTE = AE 127:1L,
NAE = AE frequently,> OYXAEINTE 131:13. Interchanging
with €: €T€ = NTE 110:21, 126:3%1, 128:35; NTE = €TE £7:38,
?113:37; NAE = E£TE 120:28, Thé'alternation between the
forms ENTA- and £€Tx— in the Perfect Relative may also be
seen in this context, as well as the use of ENTXA- in the
Present Relative (see below). Note also the displacement
of N in ENTEY-, for ETENA-, 52:2,

(b) Before gutturals: NIAP and AP both occur

frequently. MOYK N20 87:18.

(¢) The Conjunctive forms NA- and 49- are equally

frequent (restrictedrto 3. SZ.).

(d) M for NO: 2MNETEMNEAAYE XMAY 52:L, MNOYE NOYE
79:28, NMNOYEE! AE MNOYEE! 94:40-95:1, MMNOY- (Neg. Perf.)
120: 35-36, 121:2,

(e) NN for N: N is regularly doubled before OY,
less consistently before other vowels. The plural
article is spelled NNI in 66:29 and 123:15, Other
instances: NTAY"NNE NEEI 116:20; NNE€l 6€ 120:20; NN2PHT
129:22; NNEY 51:27; NNEY 66:2L; NNHY 113:29; gcoel NNPPO
117:27; NETNNEEY XPAY 111:23; MNNNENEPIIX 132:5; ATNNEY
102:3%; £Tt NEY NNMMEYE 1410:21-22, Cf, also MMEN (for

| Cf. in particular Kahle, pp. 109-10.

2 See Ka., II 290 s.v. O&&.
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LEV) 61:10, 62:16, 126:7; AT TOYDMMEC (for ATovazmeC)’
57:29-30.

(£) N_for NN: MCHOY2'X20YN NETACX20Y APAY 66:25;
ol a6 79:6; EYNTEY MMEY NOYEIATE 94:13; cf. also 93:32,
96:31, 100:25, 101:26. Strangely, this N only once
(93:32) has the supralinear stroke to mark syllabicy.2
Also cf. M for MM in MNNATIKO[ %01:7.

This instability in the writing of N is associated
in particular with Achmimic, but the phenomenon is also
found in Subachmimic and unstandardized Sahidic.

Contraction of TT is frequent after the relative

£T- and the prefixes MNT- and AT-.° Sometimes T is
doubled in these positions.LL T is also occasionally
contracted with X.5

Instability of 2. As in many early M3SS the use of

2 is not normalized.6 As was noted by Ka. (I 29) it is

7

occasionally "superfluously" added,’' and in several

! Cf. Hintze—-Schenke, 16.

2 GContrast Layton, ZPE 11.187-88.

3 56:21-22, 99:1%3=1k, 117:7, 132:10, 136:6; 87312,
121122, 122:19.24; 51:21, 75:14=15, 93:18, 110:3lL,
132:10; also T™XEIC 103:10, 110:33.

HONETEAY 99:17, of. 124:4; MNTTPM2E 117:28; XT*TAPXH
52:6, cf. 56:15, 57:29-30, 100:9,

5 WNXACI2HT 78:29-30, 82:21, 110:8; NMNXAEIPAOYQ)
85:36.

6 Cf. Worrell, Coptic Sounds, 110; id. Proverbs,

XIV; Kahle, Bala’izah, ch., VIII pars. 123, 127 F.Gb;
Hintze~-Schenke, 19.

7 28Toe 89:27; OYANZOY 90:26-27; OY202 127:1L,
1%30:7. Cf. Crum, JEA 13.271 n.6.
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instances displaced by metathesis.1 In the same context
it must be added that it is also frequently omitted, in
7 instances out of 8 in the Achmimic Perfect Relative
conversion.2

I pass to some of the grammatical characteristics
of the text.

.

Demonstratives. The demonstrative pronoun is

mostly NEEI etec. Of frequent occurrence is also MAE]
etc.: this is not necessarily a Sahidicism since it may
also be conslidered an archailc form.3 As in Achmimic the
series MH etc. 'that (one)' does not occur; in its stead
NETMMEY etc. is use-d,LL or even NEEI/MAEl, the latter not
without causing a éertain ambiguity, as can be seen from
the translations: (AEl M€ ETOYMOYTE APXY MWB.Y4 XE GHPE

... NEEI NE NETYOON NEIWNT 65:28-32, 4P MEEI TENOY 4P NeEl

T Rexn2TPE = NCOANTPE 5L:26; OME = 228 57:2;

AT TOYAMMEC = ATOYX2MEC 57:29-30; (X20Y = (AOYQ 66:25;
(020Y = (00Y2 97:16 (cf. Egyptian shw); OY20 = 20YO
72:10; 1 A2HTA = T 22THY 93:7; t 2w 124:5, and T OY2W
124:10=11, both = T OYw (< w3h).

2 NENTXE! 62:39, NETXEI 67:37-38, EYOYAAS 82:37,

NETAOYOND 89:8, ETAWT™ 90:15, NETAMEYE 110:26, NENTAEI
115:30-3%1, ETANA2TE 128:4-5.

3 XE! is the form generally found in 01d Coptic.
It is 1likely, however, that in some instances the form
ME! is caused by the scribe's Sahidic background or
training; cf. the variant forms NXEI/NEEI in the
dittography 129:25-26, and also above, p. 15.

Boohiz0, 75:4, 82:17.25, 8Lh:2, 115:19, 127:29,
133:12,
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MKEPHTE [1. MKETE] E0OYWNT’ MXEI TENOY AYw OYWT’ MAEI
AKEX[TE] 67:4-6.

The demonstrative article is mostly spelled NI-
etc., there being only three or four instances of
ﬂ88|-/ﬂ8T—.1 As M- is also by far the most frequently
used form of the definite article, considerable
uncertainty is thereby created;vin contrast tc classical
Sahidic, where an underlying system distinguishing 0O-,
M- and NEI- is discernible.?

Possessive article. From Ka.’s Index (II 3%17-18)

it can be seen that the forms €Y4- etc. are in a clear
majority, although  the collapsed forms often found in
Achmimic and Subachmimic are attested also (8 instances
of N9-; NMN- and T9 both occur once). By contrast the
Achmimic and Subachmimic forms with the 3. pl. suffix
(NoY- ete.) predominate strongly throughout.3

Qualitatives with final T. It was pointed out by

Kahle that infinitives that end in O regularly have
corresponding qualitatives with final T in Subachmimic,

whereas Achmimic exhibits equal proportions of this

! 56:%7 (this is probably an error), 99:22, 131:23,

correction to M &Y 130: 3L,

g For the particular uses of Ml- in classical

Sahidic see Polotsky, OLZ 52.229-3%0, and now also (with
reference to Subachmimic) Layton, Resurrection, 167-69.

Regrettably no attempt was made to distinguish the various

meanings of MNl— in the in many ways very useful index of Ka.

3 For the dialectal forms cf, Till, Achm.—kopt. Gr.
par. 58a; Shisha-Halevy, Mus. 89.358.
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form and the forms ending in —-H(O)Y characteristic of
Sahidic (Kahle, Bala’izah, 214). TriTrac conforms in
this respect with other Subachmimic texts: TAEIAEIT,
TOYBXEIT, TAMMEIT, TOAEINEIT, TCENNEIT, GBBIAEIT,
™XPXEIT, MBBIXNEIT. There are only two exceptions:
™EIHY (once) and T2BBIHY (once)--in the last example
the spelling T2 suggests that fhe word as a whole is
an intrusion from written Sahidic.

Conjugation forms. (Representation of variants is

in square brackets. N = Prenominal form. Only attested

forms are tabulated.)

A. Bipartite Pattern forms

Present I: 9
C
e
N 7
Circumstantial: £9
£C
gY

n e [5] epe [1]

! The indication "passim'" after €PE- in Ka, II 301

is misleading. I have only recorded 135:11-12. For &=
see 7%:32, 92:14, 93:10, 105:8, 113:7. The entering of
the forms 2= and MPE- for the circumstantial Present in
Ka. I 29 and TII 297, 301, is unfounded: X4l in 53:25
is Perf. I (see note in loc.). In XAPENETYOON 102:2-73
one has to do with the Achmimic Present II (ef. Till,
Achm.-kopt. Gr. par. 190); this is also the case with
A4KH 60:35.
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Relative: eTa eNTxd [sic 2]
£TT
ETN
ETOY &MY [sic 112 enmY [sic 11

2

N eTe [7] eTerPe [7] Em™Pe [sic 2]
Preterite: NEd [11] N4 [1]
NEC [2] NxcC [1]
NEY [15] Ry [4]
N  NEPE
Circumstantial: ENEC
Relative: eTeNed [7] eTenad [1]
ETENMC [1]
eTeENEY [5] eTenay [1] edNY [sic 1]
Future I: N
TNNX
CENX
Relative, subject form: eTNx €T [3]° eTemn [sic 1]
Circumstantial: E9NX
£CNM
EYNX
N &pe- =0

T eNTM4: 66:39, 67:3. The entry £T€4 in Ka. IT 304

(58:38) is to be disregarded; see our note in loc.

e ETEN 94:35, entered in Ka. II 304, must, from the

context, be regarded as Relative Perfect.

3 112:20.

b og7:31.

5 89:3%6, 120:3, 126:23,

6 1377,
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Relative: ETANX
ETOYNX

N eTe- - [1] eTepe- - [2]7 eTare- -
[sic 1]

Imperfect: NEYNX
Circumstantial: ENEANA- [1]°
ENXCNX= [1]
Present II: EE |
gqa 29 [1]°
&Y
N APE [1]LL
Relative: £TEY [1]5
enda [1]
Future II: E 4N
sanx [117
EYNX
N ePe- Na-C
Relative: ETANNM [1]9

T 407:2L, and by restoring [ET]EPE in 63:3.

e 86:19: circumstantial apodosis. The form may also
be interpreted as a second tense; the sentence is negative,
with EN placed after the adverbial complement,

3 60:35.
102:2,
58: 38,
113%:36.
87:28-29,
104:23-2L.,

L
5
6
"/
8
7 51:1,
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The most remarkable observation which must be made
about this inventory of forms is the persistent presence
of a-vocalized variants alongside the normal Subachmimic
and Sahidic conjugation bases with ¢. These forms,
which conform with Achmimic, Middle Egyptian, Fayyumic

and Bohalric, have not previously been found in

Subachmimic texts.

B. Tripartite Pattern forms
a. Sentence conjugations

Perfect I: N
29
2 C
AY
oo [1]

Circumstantial: exd
EXC
ENY
N &x
Relative: | NTT  eNTT
NT2.9 ENTDY ETY9 £Tex9 £TeER4 [1]
NTAN ENTAN ETAN  ETEAN
NT2Y ENTY ETY ETEAY
N eNTX .ET™ e€Tex emax [1] enmx [2]2
Sub ject _ 3 3
form: NT22 ENT™2 €2 ETX” ENTX

1 For the statistics see Ka. I 29. Also cf. Kasser
in Mus. 80.427.
2 7633l,. 105:22.

3 ¢f. above, p. 4O with n. 2.
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Preterite: NEXA
NEXY
Perfect II: NT249 ENTXY  €PEXY [3]

N2 enmc [1]7 epentC [1]
Ay exy [2]1°2 epexy [1] ePsNm™Y [2]
N e [1]°

Circumstantial: SNTAQQ'

Relative: EPENNTAYY
ENTAYP

Negative Perfect I: M1
vnea [7] wma [1] evma [117
Moy  emnoy [4]8 mvnoy [2]°

N Mne

0

Circumstantials: gvneqa [2] ewnoy [4]

emMnea [1] ewmnoy [7]

—_

115:22.

(7:31, 130:25.

134l

E.g. 62:27, 68:5.

114 3L,

81:11: Negated by EN after adverbial complement.
77:36.

80:25,

\O co  ~l o v FooWw no

See above, p. 38.

10 with stroke over M: 52:18, 90:13(2); 89:5,

Without: 119:13; 79:18, 83:25, 89:3.,22, 109:3, 113:20,
131:2.
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Relative: eTe M4 [1] eTE Wnea [1]
£TE Mnoy [4]

NE Moy [1]
N NE MnE

It will be seen that in the Perfect system forms
corresponding to a variety of dialects are represented.
Perfect I A—, Relative Perfect NTX—-/ENTA-, and Perfect
II NTA-/ENTX-~ are the normal Sahidic forms, which are
also commonly used in Subachmimic. Perfect I 22—,
Relative Perfect E€TE2~, and Perfect II £22~, attested
by one instance eaqy, are characteristic Middle Egyptian,
or Oxyrhynchite, forms.1 The Relative Perfeet ETA-
coincides with the form normally used in Achmimic,
Fayyumic, and also Bohairic, whereas E£TEMX— is previously
attested in a Middle Egyptian/Fayyumic context.2 I

leave 1t an open question to what extent this variety

! The morphology of this dialect has become better

known in recent yearsy; cf., most recently, H.-M. Schenke,
"On the Middle Egyptian Dialect of the Coptic Language,"
Enchoria 8 (1978), Sonderband, L3* (89) - (104) 58%;
W.-P. Funk, "Beitrdge des Mittelagyptischen Dialekts
zum koptischen Konjugationssystem," Studies Presented
to Hang Jakob Polotsky, ed. Dwight D. Young, Pirtle and
Polson publ., Beacon Hill, East Cloucester, Mass. 1981,
177-210. ‘

2

I gather this from Polotsky, OLZ 59.252 (his
Collected Papers, 437), who refers to the "second group"

of Asmus, presumably hils Uber Fragmente im Mittelagyptischen
Dialekt, not available to me. Cf. also JrC 1922, 3, cited
in Kahle, Bala’izah, 173.
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actually should be interpreted as caused by the
influence of distinct dialect-based scribal conventions
rather than as exampies of the more general orthographic
phenomena exhibited by TriTrac, viz. the variations NT/T
and 2/¢ (see above, pp. 38 and 39-L0O).

The form &Xx—, which appears in the Index of Ka.,
other than as the Circumstantiai Perfect, as "préf. v.
(anormal) du Parfait II (?)" is in fact a rare Sahidic
form of the Perfect II, corresponding morphologically
and etymologically to the normal Fayyumic Perfect II XX—,
and also to the Middle Egyptian éz;—, of which there is
one instance in TriTrac.1 The forms EPEX= and EPENTA=,
described by Ka. as "derived" forms of Perfect I and
Perfect II respectively,2 are likewise both in fact forms
of Perfect II; in particular the true nature of EPEX= is
shown by the fact that it is negatived by (N-) ... EN:
EPEXYX] EN MNPEYP 2HTC NWWNE 52:19-20. To my knowledge

there exists only one other example of the form 8P8A=,3

Alresdy Stern (par. 423 end) knew that Sahidic
X~ could sometimes be used in a main sentence. Polotsky
(Etudes, 18-149; Collected Papers, 152-53) recognized in
it a second tense, while complaining that "la documentation

est insuffisante." Examples from Shenoute were supplied
by Steindorff, Lehrbuch, par. 341; cf. also Till, Kopt.
Gr. p. 172 n.57.

2 Ka. I 29; similarly Kasser, Mus. 80.427.

5 In the "0ld Theban" Proverbs of Bodmer VI: EPALE]
FAP XTOOTOY N2MIE®OOY E£TBE MK9BHP 6:3, quoted and read

as circumstantial by Kasser, Mus. 80.428.
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and no parallel at all to EPENTA=. We shall not here

undertake to account for these forms; however they may
be explained,1 it satisfies our purpose to realize that
they are in fact variants of Perfect II, and that there
do not appear to exist any distinctions of meaning and

usage between the various forms of Perfect II utilized

K

in TriTrac.
Attention may also be directed to the form identified
above as a Relative Perfect II. I know of no example

outside this text of a Relative Perfect II.

! It is perhapé possible to interpret EPEXY as a

variant of €AY, in analogy with the variation EPE : &
before a nominal subject in the Circumstantial Present
attested in TriTrac (see above), which is typical of
Achmimic (Polotsky’s "Coptic Conjugation System" pars.
L7, 55). It may further be that EPE-, which otherwise
always marks a nominal subject, serves here to indicate
a second tense by marking as the nominal subject of an
adverbial sentence the conjugated verb to which it is
prefixed, in accordance with the syntactic structure of
the second tenses, the form EPEAYMWNE thereby becoming
comparable to EPENMPEME. The form EPENTA= might then

in turn be considered a pleonastic combination of two
methods of forming a second tense., It should be recalled,
however, that the element EPE~ as such in the Coptic
conjugation system constitutes a still unsettled problem
from both the historical and the structural points of
view; more recently it has been discussed by A. I.
Elenskaya, "ProishoZdenie predymennogo formanta EPE v
sisteme koptskogo sprja¥enia," Palestinskij Sbornik 25
(88) (1974) 81-86 (with summary in English).
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Mpatfsotm: M TY
MO TOY
N MraTe
Circumstantial: EMMATA EMMATE Y~
EMIATOY  EMMTAY [sic 1]
N EMMATE
Relative: LETE MMATA

N ETE MNATE

Preterite: N NE MMATE

Aorist: axpPea [2] apg [1]
mPeC [1]
axroy [2] apnvy [2]
N QpPE ™

Circumstantial: EMAC [1]

spPoY [2] evapy [sic 117 8Y®A2

Relative: sTEMPOY [1] eTemY [1] ETOPOY [sic 1]
N ETEQNPE

Preterite: NEUXPOY [1]
Aorist II: cap Y [2]3

Negative Aorist: MX 9
M C

Circumstantial: EMAC
sy [sic 1]

Relative: ETEMAY
N ETEMAPE

See above, p. 37.
2 57:6,
3 92:3L, 114:39.
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Negative Aorist II: ETEMY

The Aorist presuffixal forms with -PE, called
"derived" forms in the Index of Xa., are in fact
normal Subachmimic variants of the forms without this

extension, corresponding to Achmimic 2PE=,

-

Negative Future III: NOY -
ANoY [17°

As in Achmimic and Subachmimic in general the
affirmative Future IIT is not used;3 its most frequent
function -in Sahidic, the use in final clauses introduced

by XSKAAC;M is expressed by Future 11.°

T 430,

XNNOY 98:3L: cf. Till, Achm.-kopt. Gr. par. 190;
Kanhle, Bala’izah, ch. VIII par. 151,

2

5 AYAPH2 99:16 does in fact depend on XEKACE in
99:12, but it is more likely that the form is Perfect I
and that we have to do with an anacoluthon here.
EYEOYNTOY 75:31 probably represents a corruption,
EYSANTC 67:3%2, 70:9 is more probably a distortion of
EYNMSNTC than of E£YAGNTC.

b Lefort, Mus. 61.65=73; Wilson, Coptic Future
Tenses, 23-38.

5 In two instances, 62:21 and 124:31, XEKAC(E)
is followed by the Conjunctive (in both cases
negatived)., In two cases, 69:20-22 and 128:12-15,
it is even connected with a nominal sentence.
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b. Clause conjugations

q [10] 4 [41] N1a [1]7 NTBNTE [4]°
™ [2]°

ce

TE

Conjunctive: N
N

N

N N

The forms without N- are typical of Achmimic, but
occasional instances have been{noted in Subachmimic
texts previously.LL The form NTPNTY has probably been
produced by a confusion with the Causative Infinitive
(which may be introduced by N- in TriTrac: 124:24).
The same explanation may be given for the isolated
form NTQ;B (In both these instances  a construction using

Causative Infinitive might also have been selected.)

Temporal: NTXPEY
NTAPOY
N NTXPE
Bantefsotm: U TEY [2]6 OBNTEY [1]
o[xT]OY

N aTe [1] anNTe [2]
T 51:35,
2 407: 32,
3 51:0, 124:31.
b See Kahle, Bala’igzah, pp. 161-62,

5 The long forms are however attested in

non-literary texts from the Theban area: Kahle, loc. cit.

6 anTe[q 96:13; @ [TEA 134: 33.
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Conditional: acay [711]
eNap. 1]
ayax [1] evoy [2] evapnN [1]

In the Conditional the forms with initial X are

Achmimicy; final N is Sahidic; &=0X is Subachmimic.1

Causative Infinitive: Tb&q
TPEC TC [1]
TPOY TOY [3] TPEY [1]
N TPE

The strong presence of P is characteristic of
early Achmimic and Subachmimic MSS.2 For the 3. pl.
ending cf. the possessive article (above).

Negation. In the negation (N-) ... €N, N- is
omitted in 57 instances out of 75. The predominance

of the form without N- is typical of Achmimic and

Subachmimic.3 The negation is used Correctly,u¥as is

also the Clause Conjugation negation TM— (in TriTrac

represented with Conjunctive and Conditional).

! The A and S forms are identified by Ka. as

Aorist II (I 30, II 303): "Cette bévue nous fait
entrevoir, chez le traducteur, une singuliére

méconnaissance de la langue copte." This is unjustified.

2 Xahle, Bala’izah, ch. VIII, par. 146.

3 Ib. par. 80g; Shisha-Halevy, Mus. 89.363-6L.

b The indications of Ka. I 29 n.12, and II 315,
to the contrary can be disregarded: In 52:21 one must

emend to £TENA; for 113:38 see my note in loc.
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To conclude this morphological survey I shall
resume the discussion of three questions: {(a) the
correct description of the dialect, (b) the degree of
grammatical regularity of the text, and (c¢) the history
of the Coptic text.

(a) The language was characterized by Ka. as for
the most part ”Lycopolitan”-—i.%. Subachmimic——with a
considerable element of Sahidic, whereas the influence
of other dialects is marginal or only apparent.
Schenke, apparently relying on the study of Ka.,
described the text as one '"dessen irreales Koptisch
(unreine Mischung von S und L) es gar nicht in
Wirklichkeit, sondern [!] nur auf dem Papyr(us), u. zw.
nur auf diesem, gibt" (Sch. 136). Now these
assessments are based exclusively on the vocallzation
habits of the text. But vocalization is an inadequate,
and sometimes even misleading,1 index to the dialect
affiliation of a text. Moreover, orthographic
variability is the rule rather than the exception with
early Coptic M3SS; this probably reflects the mutual
interference of concurrent notation systems more often
than conditions in the spoken dialect of the scribes.
In this sense the language of most early MSS 1is

"artificial."2

Layton, HTR 67.374-79, shows that NHC II,4
(HypArch) while generally exhibiting Sahidic vocalization
preserves typically Subachmimic features in its grammar.

2 See the appropriate remarks of Shisha-Halevy in

Mus. 89.353 n.1.
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More fundamental and less concealable marks of
dialect than vocalization are provided by the
grammatical forms. From the above survey it can be
seen that TriTrac invariably conforms to the grammatical
characteristics of Subachmimic as against Sahidic.

To the list two further characteristic non—-Sahidic
phenomena can be added: the pre%ormation of Greek
verbs with P—, and the Achmimic use of N-, MMxi= for
Sahidic 2N-, N2HT=. What also emerges is a more
substantial portion of Achmimic variants—-forms with
2 in the.Bipartite Conjugation Pattern and the
Conditional, €T\ in_ the Perfect Relative, Conjunctive
forms without N---than is found in previously known
varieties of written Subachmimic. On the other hand,
what unequivocally Sahidic influence there is in the
text is restricted to its orthographic appearance.

(b) The grammatical correctness as such of the text
has been called into question by both Ka. and Sch.--1t
is believed that its linguistic shape does not represent

a language which would have been written by a native

1
speaker, Since the scope of the present investigation

! Ka., estimates that the translator wds "un homme

connaissant peu et mal la langue copte" (I 34), and
"un traducteur maladroit, connaissant apparement mieux
le grec que le copte" (I 3%3). 8Sch. concludes that
"bel der Genesis des Textes, auf welcher oder wieviel
Stufen auch immer, auch Jjemand seine Hand im Spilele
gehabt hat, fur den Koptisch nur eine Fremdsprache
(und noch eine schlecht beherrsc@te) war" (136).
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is restricted to the most elementary aspects of the
language, the guestion of whether TriTrac represents
authentic Coptic or not cannot be exhaustively
answered here, and I shall consider only the following
points.

X for £. The text is supposed to disregard the
alternation of X and €. However, this is limited to
a particular " environment: after T an XA occasionally
is found instead of an expected &€: ETAPE~, ETANAY-,
™M (= COTM). The rare spellings ETAY (for £TOY) and
MATY show that the phenomenon is not to be described
as a substitution Qf X for €, but 1s in some way or
other motivated by the preceding T. As regards the
forms with X which occur in the Bipartite Pattern other
than ETAPE-, they observe the alternation X : € used in
Achmimic, Middle Egyptian, Fayyumic and Bohairic to
distinguish second tense and circumstantial.

Confusion of the bare and the suffixed forms of the

relative pronoun is claimed by Xa. in a number of

instances (I 30, II 3%04). It can be seen from the
translation below that satisfactory sense can be derived
from all the passages in question without the assumption
of anomaly, except for one instance (75:28), which is

not significant.

| Ka. regards this as a '"hyper—lycopolitanicism"

(I 29); Sch. speaks of "einer wilden Promiskuitat

bestimmter Vokalalternativen."
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Use of the Qualitative outside the Bipartite

Conjugation Pattern is not as frequent in the text as

has been believed previously.1 ENTAYMOON 66: 39,
ENTAYOEl 67:3, ENTAYTAEIAEIT 97:31, NETAYQOON 112:20
are to be considered as graphic irregularities rather
than as syntactic errors, since forms of the Present
are required by the context. (&he instability in the
writing of N before dentals, as well as the curious
propensity of the text to follow a T with an X have

been commented upon above.) ENTANDBEW 61:19 appears

in fact tp be an emploi abusif, but even here the
alternative possibility exists of an emendation into
ENTADGY, Also EAAKAIAT 101:11 is abnormal, but, according
to Ka., not unprecedented.2 The construction P OPNT NQOON
is well known from other texts.3

Observation of the Stern—-Jernstedt rule. Sch. 136

records violations of the rule, but in all cases of
g + 49 + inf. + dir. obj. the form may be plausibly
interpreted as the Achmimic Conjunctive. &94XITA 75:1
should be emended to Conjunctive. In EXYN2OYT _
NNETEAYXOOYE NEYOY 128:1 the prenominal form of the
verb seems to be used incorrectly, but confusion of N
and NN is typical of this text (see above).

! Ka. I %03 Sch. 13%6; Thomassen, VigChr 34.373 n.34.

2 Ka. I 30. I have not been able to verify this.

3 See, recently, Layton, Resurrection, 191-92. That

Ka. I 30 regards this as an anomaly must be an oversight.
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A Tfurther syntactic peculiarity may be called

attention to in this context; the realization of a

second tense through a substantivized relative clause.

Consider the following examples:

1. 76:23-27 X& XXN MOYRWE EN NTE NIwT NETXYXNO MMIAOMOC

ETE NEEI NE OYAE XN AXNT9- SQNAT nedaonele }AAA e
"For it is not without thexwill of the Father that
this logos was produced, nor was it without it that
he should rush forward, but ..."
82:17-22 NETMMEY AP NA MITANTN NTAY Nx OY<OY>CIx
NKeKe] NE+ XBXA 2NN OYSANTACIM NTE OYTANTN  MN
OYMEYE MMN[N] XX C12HT €4g[OYEI T] NETEAYUYWNE "For
those——those who belong to the imitation——they are
of a substance of darkness. It is of a fantasy of-
imitation and a presumptuous and empty thought that
they have come into being."
112:35-113:1 2NKEKAYE AE XN E€YXn) MMO[C] XE xBAA
[21]JTN NE[IMTEAOC NETAYP 2008 "Others say that it
is through his angels that he has worked."
113:28-31  ENNEOYAN MMAY MME* XE E4GNNHY XBXA TWN
H XBOA 2N NIM METOYNAXMAY "and none of them realized
whence he would come or from whom he would be born."
115:15-17 XE€ ZN OYMNTATPNOBE*® AY® 2NN OYMNTATTWAM
AYW 2N OYMNTATX()2M NENTAYTPOYW MMAY "because it was
in sinlessness, unpollutedness and undefiledness
that he let himself be conceived."
115:29-31  MMNIPHTE NENTAYXI CoMh* 21 ¥YXH NG|
NENTAET NWMEY "It was in this way that those who

came with him received body and soul."
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Particularly revealing are exx. 1 and L, where the
relative constructions stand parallel to actual second
tenses., How to analyse these constructions syntactically
need not concern us here once we have recognized their
function within the sentence. It may be, however, that
these examples also give us the clue to the correct
understanding of the difficult first sentence of TriTrac.
Xe n[e]T’XNNAW X004 2% NETXACI differs, it is true, from
the examples above both by the fact that the adverbial
element is postposed and because the tense of the
relative .is a second (for this combination cf. Stern par.
L22). But the sentence has in common with them the
structure of adverbial sentence with a substantivized
relative clause as the subject, and by basing ourselves
upon this common structure, and assuming the substantivized
relative clause to have the same significance as 1In those
examples, we obtain a highly satisfactory interpretation:
"Because it is the superior things that we shall speak
about ...." The use of the Future II within the relative
construction may then in turn be interpreted as a double
marking of the second tense function.

Varia. XBMA NTEY = XBXA N2HTOY (cf. Ka. I 33-3L);
2PHT" 2N neTdq goond Mvx[4 -6L:39-65:1. (confusion of object.
and adverbial complement);:-APAY ETHYOON : 65:12 = ANETHYOON;
nominal sentence introduced by Copula (NE): 67:2L-25,
69:2L-25; reduplication of Copula (chiefly NE) in
nominal sentences: passim; MNPHTE/NB®E + noun +

unconverted nominal sentence: 63:29-36.
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Conclusion. The majority of the morphosyntactic

irregularities previously ascribed to the text can be
explained as Achmimic variants, spelling mistakes or
scribal errors. Nevertheless, from what has been said
above it is clear that the text does present a number

of unusual features both grammatically and idiomatically.
I am not convinced, however, that these features are such
as to warrant the assumption that the translator was
unfamiliar with the rules of the Coptic language. On the
contrary the translator can be said to display
considerable sophistication in his selection of verbal
expression, as can be seen from the survey of conjugation
forms above. If account is taken of the problems facing
the translator when trying to render an ideologically

and stylistically complex treatise into a language which
vossesses few conventions for an undertaking of the sort,
of the unsettled state of written Coptic at the time the
translation was made, and, last but not least, of our
limited knowledge of the dialects involved at the time,
then it seems preferable not to put the blame on the
incompetence of the translator for our own dissatisfaction
with the text.

(¢) Ka. (I 35) concluded that the text had first
been translated into an archaic variety of Sahidic, and
then transposed into Subachmimic. If this were so,
TriTrac would be the only witness to such a process,
since all other Gnostic Subachmimic texts are generally

considered to have been translated directly into that
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dialect. On the other hand an instance of the contrary
process can be cited: For NHC II,L it has been shown
by Layton that an attempt had been made to make the

text conform to Sahidic vocalization while i1t retained
typical Subachmimic grammatical features (HTR 67.374-79).
An explanation can also be found for this phenomenon:

In the fourth century Sahidic ééined ground as the
standard written form of Coptic, and Bahidicisms found
in a Subachmimic MS of that period can plausibly be
ascribed to the growing prestige of Sahidic at the time.
For TriTrac a deliberate attempt to make the orthography
conform to Sahidic.cannot be demonstrated. As was
observed above the scribe has occasionally started to
write a Sahidic form before correcting it to Subachmimic
(above, p. 16). It seems, therefore, that the
translation was originally made into a variant of
Subachmimic strongly influenced by Achmimic, and that
the Sahidic elements which are exhibited by the
orthography of the MS are attributable to the greater
familiarity of the scribe, and possibly also of previous

scribes, with Sahidic than with Subachmimic.
IV The System
Since we study the theological system expounded in

TriTrac in the commentary, following the systematic

layout of the treatise itself, only a few words are
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necessary on the subject here. Briefly summarized,
TriTrac explains how the Father, who is One and who existed
alone, desired to be known. By this act of will the divine
substance was externalized so as to become a congregation
of autonomously existing personal entities with cognitive
faculties. However, knowledge’and perfect existence are
not granted the aeons from the Eeginning; these are goals
to be attained through a process of education and
formation. This inherent imperfection gives rise to
positive deficiency through the presumptuous anticipation
of the goal by the last and least advanced aeon, called
"the lggggl" A rupture takes place within the logos: his
presumptuous part is cut off and remains outside the

world of the Pleroma, while his perfect part reascends
there. From the "thought of presumption'" originate
demonic bowers of passions and vices, essentially material
in character. The logos himself, cut off from the Pleroma
together with the offspring of his presumption, condemns
his previous desire, is converted and remembers the
Pleroma, praying to the aeons for assistance. This second
disposition, and the prayer, become another order of
powers, which is psychic and which combats the material
one. Then the Saviour is sent forth from the Pleroma as
an answer to his prayer, and manifests himself to him.
Through this vision the logos is illuminated and formed,
and becomes capable of spiritual offspring, brought forth
as a thanksgiving prayer of the logos after the image of

the Saviour and his angelic retinue, who themselves
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manifest the forms of the Pleroma. The logos proceeds,
through the medium of a Ruler of all the psychic
powers, to shape the world, which becomes a structure
composed of the material and the psychic powers and
substances previously emitted, while the logos and his
spiritual offspring form an aeon in the "Middle" between
the cosmos and the Pleroma. Man likewise is created as

a mixture of the material and the psychic and with a third
element deriving from the logos himself. In the world
there exist different categories of men professing
varying opinions about the nature of the cosmos, in
accordance with and inspired by the powers, the Greeks and
barbarians belonging to the material powers and the
Hebrews to the psychic ones. Finally the Saviour is sent
down to earth, assuming as his body the spiritual
offspring of the logos, who thereby become incarnated

as a spiritual Church in the world. The purpose of their
incarnation is that they shall be trained through living
here below and receive the redemption through the ritual
of baptism, so as to be reunited, together with the logos,
with the Pleroma, where the final unification now takes
place.

There does not exist a singular key to the
understanding of the system of TriTrac. On the contrary
it is essential to realize that this system, as indeed
Valentinian thinking as a whole, combines several modes of
thought deriving from disparate religious and

philosophical backgrounds. From one point of view
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TriTrac represents systematized salvation history in the

Jewish -Christian sense. It provides an account of a
process which unfolds itself in the medium of time and
which encompasses the entire history of the world as

well as an elaborate "prologue in heaven." The telos of
this process is the education and successive formation

of the children of the Father téwards their perfect Being
and their complete knowledge of him. A central concept in
this context 1s that of the Father's will; it is his will
to be known, but 1t is also his will that this take place
through a process of gradual training and growth.

Thereby the Father has also willed the condition which
made the fall possible. Moreover, the actual occurrence of
the fall was in accordance with his will as well; it was
necessary in a sense, although the text does not
explicitly define this necessity (which belongs to the
level of philosophical interpretation: see below). The
creation of the world was also in accordance with the
Father's plan: it is an instrument for the education of
the spiritual seed, who receive in it the preparation for
their acceptance into the Pleroma. Closely allied to

the concept of the will is that of providence, which
indicates that the events of the salvation history take
place according to a preconceived plan of the Father. In
this context belongs also the term oikonomia, which in
TriTrac, as in Valentinianism in general, has the
specialized meaning of "the world" in its restricted

spatio-temporal totality as a precalculated phase in the
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realization of the Father's plan for salvation,
administered by lower powers who are themselves ignorant
that they act only as instruments of a greater design.
From a different point of view TriTrac contains a
system of physics in the philosophical sense. The
conceptual framework of the treatise is constituted by
the opposition of oneness and pl;rality. While the Father
is One, emanation, although willed by the Father, implies
plurality, and unlimited plurality at that. This
unlimitedness is epitomized in the presumptuous thought
of the logos, who as a singular aeon attempts to grasp the
Father, whose oneness is also an infinitude transcending
the particularity of the individual aeon. But the fall
fulfils a necessary funciion in the process of emanation,
for through it unlimitedness is cut off from the Pleroma
and a Limit is imposed upon it, which makes possible the
conversion of the Pleroma towards the Father which is
effected by the Son. The evil aspect of plurality which
now has been removed from the Pleroma, represented by
the presumptuous thought, now expresses itself as a
multitude of powers constantly struggling among themselves,
their mutual strife and discord constituting the essence
of matter. For the logos this state of affairs implies
a condition of passions and sufferings, from which he
attempts to liberate himself through his conversion and
prayer. The vision of the Saviour brings about this
liberation, and the state to which he then attains is

characterized as rest and oneness of mind. Similarly the
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spiritual offspring which he now brings forth have an
aspect of unity, but nevertheless do not possess the
oneness of the Pleroma. In the world of men the thinkers
among the Greeks and the barbarians reflect the disruption
and strife of the material powers, who inspire their
thoughts, whereas the Hebrew proghets, who like good
psychics are attentive upwards, éll proclaim the same
message, which derives from the spiritual region of the
logos. When the Saviour descends together with the
spirituals he effects the final unification by being a
single person in whom all the spirituals may participate

at their redemption; the apokatastasis being a return to

the initial oneness. This pervasive thinking in terms of
the opposition of oneness and plurality is attributable
to the influence of the 0ld Academic opposition of Monad
and Dyad, as transmitted through Neopythagoreanism, where
these two principles were first conceived in such a way
as to form a monistic theory of emanation. In my
commentary I have attempted to show that such concepts

as "extension," "Limit," "cutting off," "presumption"

etc. belong within this tradition. The logos of TriTrac,

and Sophia in other Valentinian systems, in many ways
correspond to the Dyad as the principle of unlimitedness
inherent in emanation, and as the origin of matter.
However, the logos (and Sophia) also possesses essential
traits of the Platonic Soul (with no fundamental
distinction being made by the Valentinians between the

World Soul and the particular soul), in particular in the
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account of the fall and with regard to demiurgic function.
In terms of a hierarchic arrangement there is (1) a
supreme god, qualified as One as well as Good, and a
transcendent world, which does not constitute a level of
its own, as in Plotinus, but which is the Father's
thoughts, as in Middle Platonism; although in a
dynamically conceived way which éombines the Pythagorean
notion of the Monad as potentially containing all numbers
with the Stoic theory of the double logos; (2) the region
of the Middle, the aeon of the spiritual logos,
corresponding to the Ogdoad where Sophia dwells according
to other Vélentiniangsources; and (3) the cosmos, which
is composed of matter and soul and ruled by powers of
either material or psychic nature, the demons of the
philosophers arranged on a hierarchic scale, one Ruler
being placed over all the others. As in Valentinianism
in general there are three demiurges: the Saviour, who
separates the material and psychic substances, and also
manifests the forms of the Pleroma, the logos, who brings
about the actual cosmic arrangement, in accordance with
the model manifested by the Saviour, and the Ruler,
corresponding to "the Demiurge" in other Valentinian
systems, who i1s the instrument used in creation by the
logos, but who in addition creates on his own account
as well.

From a third point of view, which is also essential
for the understanding of Valentinian thinking, the system

of TriTrac is what may be called mysteriosophy, or
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mythology with a sacramental basis. Valentinianism is

of course a religion, promising salvation through ritual
acts, and the meaning of these acts is expressed
conceptually through the system. Therefore the Plerona,
although philosophically akin to the intelligible world

of the Platonists, is called "Church": it is also the
ideal, mythologically hypostasiéed community of the Elect.
This is also the background on which it becomes
understandable how the most superior form of cognition'of
the aeons is the singing of hymns, and how the metaphysical
concept of oneness 1s realized through the harmony, or
consent, of the communal psalmody. Furthermore, the
emanation process itself, conceived as a generation from
within the Father, is to be interpreted not exclusively

in terms of current philosophical emanation theories, but
also as reflecting sacramentally realized regeneration.

In this context it should be noted that such a term as
"formation," in addition to the significance it has within
the salvation historical outlook on the one hand, and
Platonist physics on the other, also possesses sacramental
connotations, being semantically closely related to
"illumination." It should also be pointed out that the
myth of fall and restoration, while constituting, on the
macrocosmic level, a cosmogonic theory, also provides the
paradigm for the condition of the individual, and for his

way to salvation.
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Analysis

PART ONE: Protology (51:1-104:3)

Introduction (51:1-8)

I.

IT.

The original triad (51:8-59:38)
A. The Father (51:8-54:35)
1. The Father is both one and many (51:8-19)
2. He is the only true Father (51:19-52:6)
He is eternal (52:6-53:5)
He is good and full/perfect (53:5-54:2)
He is dineffable (54:2-24)
Conclusion: He is unknowable (54:24-35)
B. The Son (54:35-57:23)
1. The Father's Thought (54:35-55:27)
2. The Father's ability to manifest himself
(55:27-39)
3. The Thought is self-generation (56:1-57:8)
4. The Son is the first-born and only son
(57:8-23)
C. The Church (57:23-59:38)
7. The Church exists from the beginning as well
(57:23-58:18)
2. The Church is one and many (58:18-59:16)
3. The aeons of the Church are ineffable
(59:16-38)
The formation of the Pleroma (60:1-75:17)
Introduction: The Father's plan (60:1-15)
A. The pre-existence within the Father (60:16-37)
B The first form (61:1-28)
C. The ultimate formation (61:28-62:5)
D The All is not perfect from the beginning
(62:6-33)

. .
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The Son, being one with the Father, provides form
and knowledge (62:33-63:4)

F. Because of his continued transcendence the
Father's greatness becomes accessible only
through spiritual acts (63:5-28)

G. Those who are manifested are not separate from
that from which they have come forth (63:29-64:27)

H. The distinction of the Father and the two aspects
of the Son (64:28-65:35)

I. The Son as the Father's Name and names (65:35-67:34)

J. The fecundity of the All (67:34-68:36)

K. The three glorifications, or fruits (68:36-70:19)
1. The first-fruit (68:36-69:10)

2. The second glorification (69:10-24)
3. The third glorification (69:24-70:19)

L. The difference of the activity of the aeons from
that of the cosmic powers, who also attempt to be
equal to the Pleroma of the Father (70:19-71:7)

M. The Pleroma seeks for the Father (71:7-35)

N. The Spirit (71:35-73:18)

0. The nature of the probole (73:18-74:18)

P. The autonomy and wisdom of the aeons (74:18-75:17)

III. The fall (75:17-85:12)

A. The presumptous glorification by the last aeon
(75:17-76:23)

B. The fall occurred in accordance with the Father's

will (76:23-77:11)
. The logos is divided (77:11-36)
The ascent of the superior part (77:37-78:28)
The nature of the inferior part of the logos'
emission (78:28-80:11)
1. The unreality of the material powers

(78:28-79:16)

2. Their vainglory and division (79:16-80:11)
F. The conversion of the logos (80:11-81:26)
G. The remembrance and gupplication (81:26-82:9)

H O Q
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The remembrance and the prayer become an order

of powers superior to that of the imitation

(82:10-83:33)

The two orders fight (83:34-85:12)

mission of the Son (85:1-90:13)

The hope of the logos (85:12-32)

The intercessory prayer of the Pleroma (85:33-86:23)

The consent of the Pleroma brings forth the

Son-Fruit (86:23-88:8)

The manifestation of the Son (88:8-89:4)

1. The manifestation to the logos (88:8-25)

2. The manifestation to the material and the
psychic powers (88:26-89:4)

The different reaetions of the two orders

(89:4-90:13)

creation of the world (90:14-104:3)

The logos gives thanks (90:14-91:6)

The purpose of this emission is to set in order

his previous offspring (91:6-92:22)

The names of this thought (92:22-93:14)

The superiority of this aeon (93:14-94:10)

The individual members of this aeon (94:10-95:16)

The mandate of the logos (95:17-96:16)

The establishment of the spiritual region

(96:17-97:27)

The subordination of the two lower orders

(97:27-98:20)

The union of the psychic and the hylic

(98:20-99:19)

The ranks of the cosmic powers (99:19-100:18)

The ruler (100:18-101:5)

The organization of the psychic region

(101:5-102:26)

The organization of the material region

(102:26-104:3)
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PART TWO: Anthropogony (104:4-108:12)

II.
ITT.

Iv.

VI.

VII.

PART

II.

The nature of the visible world (104:4-18)

The purpose of creation is man (104:18-30)

Man was created by the logos through the demiurge and
the powers subordinate to him (104:30-105:10)

The contributions of the logos, the demiurge and the
material powers to the creation of man (105:10-106:25)
The meaning of the paradisé and man's transgression
(106:25-107:18)

The meaning of the expulsion from paradise (107:18-

108:4)

The consequence of the fall: +the reign of death
(108:5-12)

THREE: Eschafology (108:13-138:25)

The different opinions among men (108:13-113:5)

A. The confusion caused by the two lowest orders
(108:13-109:24)

B. Opinions of the Greeks and the barbarians
(109:24-110:22)

C. The ideas of those whose inspiration derives from
the mixing of the hylic and the psychic
(110:22-111:5)

D. The prophecies (111:6-112:9)

E. The varying interpretations of the prophecies
(112:9-113:5)

The work of the Saviour (113:5-118:14)

A. The prophecies concerning the Saviour (113:5-
114:30)

7. The variations and the limitations of the
prophecies (113:5-114:9)
2. The reason for these limitations (114:9-30)

B. The incarnation of the Saviour and the spirituals
(114:30-118:14)
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1. The meaning of the incarnation (114:30-115:23)

2. The co-incarnation of the spirituals
(115:23-116:5)

3. Division and unification in the incarnation
(116:5-117:8)

4. The ministry of the spirituals (117:8-118:14)

The three human races (118:14-122:12)
A. The various reactions among men to the light

(118:14-119:16)

B. The lot of the three races (119:16-27)
C. The destinations of the various categories of
psychics (119:28-122:12)

1. The good and humble psychics (119:28-120:14)

2. The mixed psychics (120:14-121:25)

3. The two roads (121:25-122:12)

The destiny of the Election and the Calling (122:12-
136:24)

Introduction (122:12-32)

A. The salvation of the Elect (122:32-129:34)

1T. The perfect and unified man and his still
imperfect members (122:32-123:22)

2. The redemption of the apokatastasis (123:23-
124:25)

3. Not only earthly men, but the All and even
the Son and Saviour needed redemption
(124:25-125:24)

L. Why the Elect must suffer (125:24-127:25)

5. The meaning of baptism (127:25-129:34)

a. Baptism is the confession of faith in
the Father, the Son and the Holy Spirit
(127:25-128:19)

b. The names of baptism (128:19-129:34)

B. The salvation of the Called (129:34-136:24)

7. Recapitulation of what was said previously
on the subject (129:34-132:3)

2. Justification of the salvation of the Calling
(132:3-136:24)
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a. Metabasis (132:3-14)
b. Prooemium: The kingdom of Christ at the
end is oneness (132:14-133:15)
c. The grounds for the salvation of the
Calling (133:15-136:24)
(1) The activities of the Elect
(133:15-134:23)
(2) The conduct of the psychics who will
be saved (134:23-136:24)
V. Conclusion: The final end (136:24-138:25)

Note

In order to facilitate reference the translation is
laid out so as to reproduce the MS line by line.
Whenever deviation from the sequence of the Coptic text
has been necessary for the sake of English style and
syntax, this is indicated by supplying line numbers
in round brackets in the margin. In the translation
square brackets ([ 1) indicate restored text, angle
brackets ({)) that the translation is based on an
emendation, braces ({}) that a segment of the text is
superfluous and should be deleted. Words added in the
translation for the sake of greater clarity are enclosed

in round brackets.
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p. 51

Because we shall speak about the superior things

it is proper to begin

with the Father, who is the root of

the All, the one from whom we have received

grace so that we may :

speak about him. For he existed

before anything apart

from himself alone had yet come into being. The Father

is one, while being like a '

multiﬁude. Formhe is first, and he is that which

he alone is, without being like

a single one. (Other-

wise, how could he be a Father?

For whenever there is a "father," it follows that
there must be

a "son.") But the single one,

who alone 1is

the Father, is like a root

with a tree and branches

and fruit. Of him it is said

that he is a true

Father, being in-

comparable

and immutable, because

he is truly one

and God. For no

one is god for him, and no
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one is father to him

--for he is unbegotten--and no other
has begotten him, and

no other has created him.

For whoever is the father of somebody,
or his creator, )

he has himself a father and a
creator. It is certainly possible
that he becomes father and creator
of whoever has come into being from
him and whom he has created.

Still he is not'a father

in the true sense, or a

god, because he has

p. 52

somebody who has be[gotten him and] who

has created him. In the true sense, then,

only the father and God

is the one whom nobody has begotten,

but who, on the contrary, has begotten the All and
created them. He is without beginning

and without end. For not only

is he without end--he is immortal because of the fact
that he is unbegotten--

but he is also unwavering in that

in which he is eternally,

and that which he is and that in which he
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is firm and that in which

he is great. Neither

will he remove himself from that in which he is,

nor will any other

violently bring him to

an end against his will:

He has not had

anyone who preceded him in coming into being.

Thus he does not himself .change,

nor will another

be able to remove him from that in which he

is and that which he

is and that in which he exists,

and his greatness. Thus

he cannot be removed. Nor is it possible

for another to change him into a different

form, or to reduce him, or change him,

or diminish him, because this is

truly and veritably <the wayy

in which he is the unchangeable and immutable one

who 1s invested with the immutable.

For he is not only

called

"without beginning" and "without end"

because he is unbegotten

and immortal, but

just as he has no

beginning,

and also no

81
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end, according to his manner of being,

he is unattainable

p. 53

in his greatness, unsearchable

in his wisdom, uncontainable

in his power,

inscrutable in his

sweetness. For in the real sense

he alone, the good one,

the ﬁnbegottenéfather, the one who is without
deficiency

and perfect, is the full one;

he is full with all his valuable possessions

and every excellence and

every valuable quality. And he possesses

more, namely freedom from

evil; thus it will be found that

while (still) possessing, the one who possesses
everything

gives it away, while being unaffected

and not suffering by reason of

that which he gives, because he is rich

in the things that he gives,

and he reposes

in the things which he freely bestows.

Such, then, is he, and of such a

character and such a magnitude
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‘that no other co-exists with

him from the beginning, neither (is there) a place

in which he is, or from which he has come forth,

or to which he will return;

nor an original form,

so that he makes use of a model

while he works; nor a difficulty which exists

for him and pursues him in that which he does;

nor a matter which lies ready

for him and from which he creates

the things which he creates;

nor a substanc; within him, from which

he brings forth the things which he brings forth;

nor a collaborator

with whom he collaborates on the things at which
he works.

To speak like this

is ignorant. But being

good and without deficiency and perfect and

p. 54

full he himself is the All.

For none

of the names which are conceived
or spoken or seen

or grasped,

none of them applies to him,

not even the most brilliant, venerable
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and honourable ones. It is, though,

certainly possible to say them in glorification

of him and praise, in accordance with the capacity
of each one of those who glorify

him. But as for himself, such as he is,

such as he exists, P
and considering the form in which he is,

i1t 1s impossible for the mind to conceive him,
nor can word

render him, nor can eye

see him, nor can the corporeal

grasﬁ him, beééuse of

his unsearchable greatness

and his unfathomable depth

and his immeasurable height

and his uncontainable will.

This is the nature of the unbegotten;

it does not set to work

starting from anything else, nor is 1t partnered,
in the manner of that which is defined.

But he has being

while having neither

figure nor form, those things which

are contemplated by

sensation, so that for this reason he is also the in-

comprehensible one. If he is incomprehensible
then it follows that

he is unknowable. For as regards the one who is
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inconceivable
by any thought, invisible
by any {face), unutterable
by any word,
untouchable by any hand,
only he himself

e

knows himself in the manner in which he

p. 55

is and his form

and(his greatness and his magnitude.

And if he is able to conceive of

himself, to see himself, to take a name
for himself, to grasp himself,

the inconceivable, the unutterable,

the incomprehensible, the unehangeable one
is his own mind, his

own eye, his

own mouth, his

own form, and it is

himself

that he conceives, that he sees,

that he utters, that he grasps;

and that which he conceives

and that which he sees and that which he utters
is nourishment and delight

and truth and joy and repose.

That which he has
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as thought rises above

every wisdom and excels

every mind and excels

every glory and excels

every beauty and

every sweetness and every greatness

and every profundity and e%ery exaltedness.

For this one, who is unknowable

in his nature

having all those greatnesses which I have

mentioned earlier, if out of the abundance of his
sweetness

he wishes to gfant knowledge so that

he may be known,

he is capable (of doing so).

He has his power, which

is his will. But now

he keeps himself back in

a silence which is he,

the great one, being cause

86

of the generation of the All for their eternal being.

p. 56

For it ié truly himself

that he begets

as ineffable, it being

himself alone that is begotten,

as he conceives of himself and



10

15

20

25

30

knows himself the way he is.

It is one who is worthy of

his admiration and the glorification and the
praise and the honour that he brings

forth, because of his endless

greatness and

his inscrutable

wisdom and his immeasurable

power and

his sweetness which 1s beyond tasting.

It is he who exposes himself

in this manner of generation, receiving
loving and admiring glorification and praise,
and 1t is

also he who gives glorification to himself,
who admires, who

honours, who loves

--he who has

a son indwelling in

him, who is silent concerning him--and

this is the ineffable

within the ineffable, the

invisible, the ungraspable,

the inconceivable within

the inconceivable. In this way

he exists within him eternally.

The Father, as we have said already,

is, without generation, the one in whom he

knows himself,

87
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(and) who has begotten him, because he
exists having a
thought, which is this thought of his,

and this is his perception,

p- 57

which is [the ...... ]

of his eternal existence.

And this is

truly <the)

sileﬁce, and tge wisdom

and the grace, which it is also called
with justice.

For just as the

Father is truly

one before whom there [existed no other],
and [one]

beside [whom] there is no other unbegotten,
so also [the Sonl

is truly

one before whom there {exists> no other (son),
and beside whom there is no other.
Therefore he is first-born

and an only sonj;

the first-born because no other

existed before him, and the only son
because there is no other beside him.

And he has
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his fruit,

which was unknown because of

his overwhelming greatness. And

he wished to become known

because of his abundant

sweetness. And he manifestgd the inexplicable power,
and |

he mixed it with the multitudinous abundance of his
generosity.

For not only the Son existed

from the beginning, but also the Church

existed from the beginning.

Whoever now iﬁagines that the discovery

that the Son is an only son

contradicts this statement

--because of the mystery of the matter

this is not so. For just as

£- 58

the Father is a single
one, and was shown

to be Father to

himself, so also

the Son is found

to be brother to himself,
without generation

and without beginning. He

adm{ires] himself
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[as] Father, and [glojrifies

and praises and

[loves], and it is also

ne {in)> whom he conceives of himself

as Son, in accordance with the dispositions
of "without )

beginning" and "without ena." And

this is the way the matter 1is,

standing firmly. Being

innumerable and immeasurable,

his procreations, those who exist, are indivisible.
Theyihave come”into being from

him, the Son énd the Father,

in the manner of kisses, out of the abundance
of some who embrace one

another in a good and insatiable thought,
the kiss being a single

one even if it consists in

many kisses. This is the

Church of many men, which

exists before the aeons, that

which is justly called

the aeons of the aeons.

This is the nature of the

holy imperishable spirits, that

which the Son rests

upon, it being like his essence, just as

the Father rests
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p. 59

upon the Son. For [ ]

the Church exists 1n the

dispositions and the qualities

in which the Father and Son exist,

in the way that I have said earlier.

Because of this, it exists

as the innumerable procreations of aeons.

And in infinite number they

also themselves procreate, through [the quallities
Landl

the dispositions in [which ........ ]

These L[ovvu.... com]munity

toward one another, and [..... ]

who have come forth from L..... ]

toward the Son, for whom they exist

as glory. Because of this

mind is not able to conceive of them.
It was the perfection of that place.
Nor can word

express them. For they are ineffable
and they are unnameable

(and) they are inconceivable. Only they
themselves are able.

to name themselves in order to conceive
themselves. For they are not sown

in these places. For those who belong to that place
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are ineffable

[and] they are innumerable under
imposed by)

this particular systemn.

And it is the manner and the

sort, the joy, the delight .

of the nameless,

the unnameable,

the inconceivable, the invisible

the ungraspable unbegotten.

(the conditions

It is the Pleroma of the Fatherhood,

in such a way_ﬁhat his abundance has

become procreation.

[ ........ ] of the aeons

were eternally in

the thought of the Father, and he was

like a thought

and a place for them. After their begettings had

been established,

the one who possesses all power wished

to direct (and) to bring

up [that] which was wanting, from the

[..., to bring] forth +those who

[were] in him. But while remalning

[the wayl he is,

[he becamel] a spring which is not

92
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diminished by the water which

flows over from it.

As long as they were

in the Father's thought--that

is, when they were in the hidden depths--
the depth certainly knew .

them, but they on their paft

could not know

the depths in which they

were. Nor

could they know

theméelves, nor

know anything else--that

is, they existed

with the Father, but they did not exist
to themselves--but

the being that they had

was like

a seed, so that they in fact

exist like an

93

embryo. He had brought them forth in the manner of

logos:
it éxists in a

seminal state before

those things which it will produce have yet come into

being.



10

15

20

25

94

p. 61

Because of this, the Father had

provided for them

not only that they should exist for him,

but that they should exist for themselves

also; that they should, then, exist in [his]

thought as thought-substance,

but that they should exist for themselves also. [Hel
sowed a thought as a seed

of [f....]ness, so that [they might]

perceive [....L ....... exd

ists for them. He showed grace, [ana gave the fir-]
st form, so that they might pe[rceive]

who the Father is; who exl[ists for them.]

The name of the Father he gave

them, by means of a voice which called

to them that he who is is through

that name, which one has

when coming into being. The exaltedness

in the name, however, they did not realize:

Being in the

form of an embryo, the baby has

what 1t needs

without ever having seen the one who

sowed 1t. Therefore they had

this thing only

as something to search for, perceiving on the one hand

that he exists, wanting to find, on the other hand,
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what is that which exists. But since

the Father is perfect and good, just

as he had not heard them

that they should remain forever

in his thought, but allowed them

to exist for themselves, so

he also shows them the graée

of allowing them to understand what exists,
which he himself knows

eternally.

form [to know] what exists,

in the way in which one is brought forth in this

place: when one is born one is in

the light, so that one sees those who have produced
one.

For the Father brought forth the All

like a little child,

like a drop from a

spring, like a blossom

from a [vilne, like a

Co.... , likel a shoot;

Loeeenn. ] they were in need of nour-

[ishment,] of growth and of per-

[fection.] He withheld the perfection

for a time. The one who thought
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it from the beginning certainly

possesses it from the beginning

(and) saw it, but he <nhid) it

from those who had come forth from

him--not through jealousy, but

in order that the aeons shoqld not receive

their perfection from the beginning

and raise themselves up to the

glory towards the Father, thinking to

themselves that it was out of themselves

that they had this. But

just ag it had ﬁleased him

to grant them existence, thus

also

when it pleased him he bestowed upon them

a perfect and

beneficent thought

in order that they should become perfect.
whom he caused to appear

as a light for those who had come forth

from himself, he

after whom they are named, he

is the full and faultlessly perfect Son.

He brought him forth while being

united with the one who has come forth

p. 63

from him [eeeeeeeeninenennn. ]

For he
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receiving [glory] together with [him from]
the All, according [as] each
one comprehends him;

and this is not his greatness,

for they have not yet comprehended him in him, but

he remains on the contrary of the magnitude of which

[nel

is, of his manner and

his sort and his greatness.

Even though they are able to see

him and speak about that [which thely knlow]
of hiﬁ, while they wear

him (and) he wéarsthem Land]

they are able to realch him, he]
nevertheless remains the way he is,
the inimitable one.

In order that the Father may be
glorified by each one,

and manifest himself,

and because he is in his ineffability
invisibly hidden,

he is admired

in mind. Because of that, the great-
ness of his exaltedness

becomes manifest when they

speak of him and see him

as they sing hymns to him because of his overflowing

sweetness, in gratitude.
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{...”> and just

as the marvels

of the silences

are eternal procreations
--they are offspring of mind--
so also the faculties

of the logos

are spiritual emissions.

The two are as those of a logos;

p. 64

they are [..... ..] and

they are thoughts [of ] his begetting;

and eternally living roots

which have become manifest. For

they are offspring which have issued from themn,
being minds and

spiritual offspring to the

glory of the Father. For there is no need

of voice--they [are] spiLrits] of mind and of
logos~-nor is there any need to do

[an actilon for that which they desire to
[(do]l. But in the pattern in which

[hel was so are (also)

[those] who have come forth from him, bringihg
forth all that they wish. And

that which they think, and that

which they say, and that towards which they
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are moved, and

that in which they are, and

that which they hymn, glorifying

it, they have

as Son. For this is their power

of procreation--just as

with those from whom they have come forth;

by mutual help,

because they have helped one

another, in the manner of the unbegotten ones.
For (1) the Father, according to that by which he
is exalted above the All, is

unknowable and incomprehensible,

having this greatness

of such nature and magnitude that

if he had manifested himself before,
immediately, to

all of (even) the most exalted ones of the aeons
who had come forth from him, they

would have perished. Therefore

he withheld his power and his impassibility

in that which he

p. 65

is, [remaining])
ineffable [and] unnameable
and transcending every mind

and every word. (2) That one, however, extended
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himself

and spread himself;

i1t is he who has given firmness and

a place and a dwelling-place to

the All--which is a name of his,

through which he is )

father of the All-because of [his]
suffering for those who are; having

sown himself in their thoughts in order that
should search for that which exceeds thleir
while-thinking that he is

and seéking for "what

he was. (3) Tﬂis one, however, was given
to them as delight and

nourishment and joy and abundant
1llumination, which

is his compassion,

his knowledge and his mingling

towards them. This one (=3)

is called and is

the Son; he is the All,

and they know who he

is; and he is clothing himself.

oooooo

That (=2) is the one through whom he is called

"Son" and who is perceived
to exist and who was sought
for. That (=1) is the one who exists,

as Father, and of whom one cannot speak
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and whom one does not conceive;

it is he who existed first.

For no one can conceive

of him, or think of him; nor can one
approach towards the exalted,
towards the truly pre-existent one.

But every name which is thought

p. 66

or spoken

of hiﬁqis broug?t

forth in glorification as a trace

of him, according to the capacity of each
one of those who glorify him. The one
who dawned forth, then, from him, extending
himself for the All's procreation and
knowledge, he,

[however,] is all these names without
falsehood, and he is

truly the Father's only first

man. This is the one whom I

{calll the form of that which has no form,
the body of the incorporeal, the face of
the invisible, the logos of the [inex-]
pressible, the mind of the inconceivable,

the spring which flowed forth from

him, the root of those who have been rooted,

the god of those who lie down (?), the light
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of those whom he illuminates, the will of those

whom he has willed, the providence of those for
whom he

provides, the understanding

of those whom he has made to understand, the strength

of those whom he gives strepgth, the congregation

of those with whom he is present, the revelation

of that for which they search, the eye

of those who see, the spirit of those who breathe,

the life of those who live, the unity

of those who are mingled. As the All

is enfirely in “the single

one, he being completely clothed with

himself and within the one and the same name,

he is never called

by it. And in

this same way they are, on their part, in
unification (2),

the one and the same and the All.

He is not corporeally divided,

nor is he split apart by the names

in which he is, so as to be

one in this manner,

p. 67

another in [that manner; norl
does he change by L...J, nor

does he alter by [the nalmes which he
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is, being this one now, and

that one at another {time), so that he is one now
and another at another time

--but he is permanently whole; [hel

is each one of the All

eternally at the same timeilhe is

what they all are, as

Father of the All, also the All is him.
For it is he who is knowledge

to himself, being

each one of his qualities. He has

the powers, ¢{being) the eye

by which he perceives all that he knows,
seeing all of it in himself,

having a

Son and form. Because of that

his powers and qualities are innumerable
and inaudible,

because of the procreation by which he
procreates them. Innumerable

and indivisible are

the procreations of his logoi and

his commands and his All.

He knows them--which is himself--

as they are in

the single name, all of them

being in it, speaking. And

he is productive, so that
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they in fact will be found to

exist in unity, in accordance with each particular
quality.

And he also did not manifest his multitude

to the All at once,

and he did not manifest higtsameness

to those who had come forth from him. For all those

who have come forth from him, that |

is, the aeons of the aeons,

p. 68

[being] emissions, the procreations of

a procreative nature,

they also {procreate) through their own procreative
nature

to the glory of

the Father, just as he had

caused their

existence. This 1s what

we have said earlier, that he makes

the aeons into roots and

springs and fathers. For he

whom they glorify they begot. For

they have knowledge

and understanding, and

they realized that

they had come forth from the knowledge

and the understanding of the All.
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They would have brought forth a

glorification which was (only) a semblance of the

Father--he
who is the All--

if they had raised themselves up to give

glory according to each individual {power(?)) of

the aeons. Because of that, through the

‘singing of hymns in glorification and

through the power of the oneness

of him from whom they had come forth
they-were drawn into mutual intermingling
and union and

oneness.

They made a glorification that was worthy of

the Father out of the Pleroma
of the assembly, and it was a
single image though it was many, because

they had brought it forth for the glory

of the single one, and because

they had come forth towards the one who

is himself the All. This, then,

p. 69

was a tribute from the [aeons] to

the one who had brought forth the All,

and it was a first-fruit of the immortals,
and eternal, because when

it came forth from the living aeons,
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it left them being (something) perfect and full
because of that which is perfect

and full, since they were full

and perfect, having glorified in

a perfect fashion through fellowship.

For in the way that

they glorify the perfect F;ther, he

{returns) the glory to those who glorify [him],

[so as tol manifest them by that which

he is. For the cause

which brought about for them the second glory

is that which -was returned

unto them from the Father, when they understood

the grace by which they had borne fruit

through the Father for one

another, so that just as they had

106

been brought forth as a glorification of the Father,

so also in order that they should be manifested
as perfect they were manifested as

producing through glorification. For they are
fathers of the third glorification

in accordance with the autonomy and

the power which was produced together with themn,
without them being in each individual

so as to glorify in

oneness that which he

desires. For they are the first and the

second, and in this way they both are perfect
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and full, for they are manifestations

of the Father who is perfect

and full, and (of) those perfect things which came
forth

when they glorified

the perfect. The fruit off

the third, however, 1is glofifications by

the will of each one of the aeons

and each one of the qualities.

The Father has indeed power--he exists

p. 70

[as] a perfect Pleroma

PN 1] which is

from a union. As

from that which is in accordance with each individual
aeon is that whiceh he wills

and that of which he is capable

when he glorifies the Father.

Therefore they are minds

of minds, and are in fact

logoi of logoi,

superiors of

superiors, degrees

of degrees, being ranked

one above the other. And each one
of those who glorify has

his station, his
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rank and his dwelling and his
resting-place, which is the glorification
that he produces. For

those who glorify the Father all

have their eternal

procreation. They procreate with

mutual assistance, '

and the emissions are unlimited and

immeasurable. There is no

jealousy on the part

of the Father towards those who have come forth

from 'him as regards their producing his
equivalent and his image: He is the one who
is in the All, procreating

and manifesting himself, and who

wishes to make into a father

those to whom he himself is their father,
and into a god those to whom he himself

is their god, as he makes into

Alls those {whose> All he is.

And all those

p. 71

Lgreat] names dwell there

authentically

which are shared

by the angels who have come into being in

the world, and the archons, although they have

no
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resemblance

to the eternals. For the whole system

of the aeons has

yearning and seeking

after the complete and perfect finding

of the Father, and this is{their blameless
union. Although he manifested

himself, the Father

did not desire that they should

know him eternally, but he gave himself to be
reflected upon, to be sought after, while keeping
to himself that inscrutable (part) of himself
by which he is pre-existent. For

the Father gave the impulse

and root of the aeons, so that they are stations
on the calm road towards him,

as towards a school of

conduct, he having extended to them faith,
and confidence in that which

is not seen, and a

strong hope in that which is not

conceived, and a fertile

love longing for that which it does not

see, and an

eternally pleasant understanding of the mind,
and a blessing

which is richness and

freedom, and a wisdom of the one
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who desires the glory of the Father--for

their thought.

For they know the Father, the exalted one

p. 72

by his will, which is

the spirit which breathes in the All
and gives them a thought

that they shall seek after the un-
known, just as somebody is moved

by arfragrance

to seek the re;son

because of which the fragrance exists,
because the fragrance of

the Father excels these un-

worthy things. TFor its sweetness
sets the aeons into an

undescribable pleasure,

and it gives them the thought that
they should mingle with him who
desires that they know him

in oneness, and that they should help
one another through the spirit which is
sown in them as they are placed

in a great and powerful inbreathing,
being renewed in an ineffable
fashion-~-for they have no

occasion to separate
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in thoughtlessness from that in which they are
placed,

because they do not speak,

but are silent about the glory of the

Father, about [himl] who has the power

to speak--and receive form .

in it. He was manifested,’but

it is nevertheless not possible to express him.

They have <{him)> as hidden in

thought, so that because of
this-they are, on the one hand, silent about
the way the Father is

in his form and his nature and his greatness,

p. 73

while, on the other hand, the aeons have becone
worthy of

knowing this through his spirit.

For he is unnameable and

unattainable,

but gives himself to them that they may conceive and
speak of him through his spirit, which is the
trail

by which he may be sought.

For each of

the aeons is a name, being each

of the qualities and the powers of

the Father. Being in many names,
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mingled and in mutual harmony,

it is possible for them to speak of him because of
the wealth of the logos, in such a way that
although the Father is a single name because
he is single, he is nevertheless innumerable
in his qualities and

[names]. For the emission of

the All, which is out of the one who

is, has not taken place by way of

a cutting off from one another,

as if it were a separation from him who produced
them, but their production was in the form
of a spreading out,

the Father spreading himself out

to those whom he wills, so that

those who have come forth from him might
exist as well. For just as

the present aeon is

single, yet divided by times,

and times are divided into

years, and the years are divided into
seasons, the seasons into months, the

months into days, the days

into hours, and the hours

into moments, so

p. 74

also the true aeon
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is single

yet many, being glorified by small

and by great names according to that which
each is able to comprehend; by way of
imagery, again, like a spring

which remains what it is

while flowing into rivers,

lakes, canals

and aqueducts; like a

root which spreads out into

trees and branches and

its fruits; like a

human body, which is indivisibly divided into
members

of members, primary members

and subordinate ones, into big ones and

small ones. For the aeons were brought

forth in accordance with the third

fruit, through the autonomy

of the will,

and through the wisdom

which he graciously gave them for their thought.
Whenever they desire to give glory [withl
that which arises from a union, which

has been produced for words of [glorification]
from each one of the pleromas,

and whenever they desire

to give glory with the All, and whenever
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they desire (to do so) with somebody

who has already come higher than

their own {degree), or

station, then

he obtains

(that which) he has desired from

the one who is placed in tﬁe superior name and

in the superior station,

p. 75

and ascends to that which is higher
than himself; and he begets

himself, as it were, and

begets himself through that one

with that which he is; and he renews
himself with that which has come to him
from his brother; and he sees him

and entreats him about this thing: that

‘that to which he has desired to ascend

--that he may succeed in this.

The one who has

desired to glorify does not say anything to him
about this, except this

only. For there is placed a limit

to speech within the Pleroma, to

make them keep silent about the unattainability

of the Father, but speak about the fact that

they desire to attain him. It came to
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one of the aeons that he should undertake

to grasp the inconceivability (of the Father)
and glorify it, as well as the ineffability
of the Father;

and it was a logos of oneness

although 1t did not come from

the union of the All, nor'

from him who brought them forth

-~for he who brought forth the All is the Father.
For this aeon was one of those

to whom was given wisdom,

each one of whom pre-existed

in his thought. By the fact that he wills
they are brought forth. Therefore

he had received a nature of wisdom,

so as to inquire into the hidden

order, since he was an offspring of wisdom.
For the autonomous will

which was produced with

the All was a cause

for this one to do

p. 76

what he wished with nothing
restraining him. For the in-
tention of this logos

was good,

because he had rushed forward in order to glorify
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the Father, although he had under-

taken something which was beyond his power,
since he wished to bring forth one

who was perfect, by a

union, in which he did not share

and without anybody having

told him to it. For

this aeon was last when he [broughtl

them forth in their mutual

assistance, and he was youngest

of age. And before

he had yet brought forth anything to the glory of
the will in the union of the All,

he acted high-

mindedly, out of an overflowing

love, (and) rushed forwards

towards that which is situated within the sphere
of the perfect glory. For it is not

without the will of the Father

that this logos was produced,

nor was it without it that he

should rush forward, but on

the contrary the Father had brought him forth for
those things which he knows must of necessity
take place~~for the Father

and the All withdrew from

him, in order that

the boundary
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which the Father had fixed should become firm; for
it is not out of the dwelling of the unattain-

ability, but by the will

p. 77

of the Father--and also in order that

the things which took place should take place

for an economy which should take place

(which ought not to have taken place [21])

in the manifestation of the Pleroma.

Because of this it is not right to con-

demn the movement which is the logos,

but it is right that we should speak of

the movement of the logos as a cause

of an economy which has been ordained to

take place. For on the one hand the logos did
beget

himself as a perfect single

one, to the glory of the Father, who had

willed him and was content with him.

On the other hand, those things which he desired
to grasp

[and] attain he brought forth as shadows

[and] likenesses and imitations,

because he could not bear the vision of

[the] light, but looked at

[thel depths. He faltered. Because of

this he suffered a division
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and a turning. Out of the faltering

and the division {arose) oblivion,

and ignorance of himself and

{of that) which is. For his raising himself
upwards and

his expectation to attain .

the unattainable became firm for him;

he was in it. But the sicknesses

which ensued

after he had become beside

himself, arose

from his faltering, that is, his

failure to approach the

glories of the Father, he whose exaltedness

is without end. That, however,

he did not attin, because he could not contain him.

For the one who brought forth himself

p. 78

as an aeon of oneness

hastened upwards to that

which was his, and to his kin

in the Pleroma. He abandoned

that which had come into being by means of the
deficiency

--those things which had come forth from him

as a fantasy--as not belonging to him.

For after he who brought forth himself
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had brought himself forth
10 as more perfect,
he became weak like a female

nature which has been abandoned by her male

(13a) element. For

15 those things which came into being
(16; from his thought and his presumption
17a

(13b were out of that which itself was deficient;
(:;ég therefore
his perfect (self) left him (and) ascended
to those things which were his. He remained
20 in the Pleromé, it being
a reminder f&r him that [he had been]
saved from the ([....... ]
For he who hastened towards the heights and
that which drew him towards itself were not
25 barren, but brought
forth a fruit from the Pleroma
in order to overturn those who had come into
being by the deficiency. For the things which had
come into being by means of the presumptuous
30 thought do resemble
the pleromas of
whom they are imitations,
but they are likenesses and shadows
and fantasies because they have been abandoned
35 by the logos and the light,

belonging to the wvain thought, being
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offspring of nobody. Therefore,

p. 79

just as

their origin is out of that which

was not, so also their end;will be that they
return to that

which will not exist. But in their

own eyes <they) exist

as great and ppwerful,

more [beauti]ful than the names

which [adolrn them--the ones [whosel shadows

they are, as they are made beautiful by way of

imitation. For [the figurel] of the likeness
takes its

beauty from that of which it is a likeness.

For they thought of

themselves that they were the only things in

existence

and without beginning,

" because they did not see anyone who

existed before them. Therefore they

showed themselves disobedient

fand] rebellious, and did not

submit themselves to the one because of whom
they had come into being.

For they desired to command

one another and lord it over them
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[in]) their vain love of glory,

and the glory that they had

had a cause

[of thel system that was to come into being.
[Being] imitations of those who are superior
they raised themselves to a lust for

dominion, each one of

them in accordance with the magnitude of the name

of which he was a shadow,

imagining that he should become greater

than his fellows. For the thought of these
ones was not barren,

but in accordance with the model of which they
are shadows, all that they

think they have as a pledged son.

p. 80

That by which they think

" of them they have

as offspring. Because of this

it came to pass that many issued from
them as offspring: fighters,
warriors,

disturbers, reibels],

and disobeyers who

love domination, and

all the others of the sort

from these. For the logos, then, [was]
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the cause of the things which

happened. He became even

more desperate. He was dumbfounded.

Instead of perfection he saw deficiency;
instead of unification he saw division;

instead of stablility he [sawz

disturbances, instead of [fest]

upheavals. And he was not able

to bring their love of disturbance to cease,
nor could he

destroy it; he had become powerless L....]
after his All &hd his plerfectionl had |

left him. For'those who had come into being
did not know them~

selves, and they did not know

the pleromas from which they had come forth,
and they did not know

the one who had become cause of

their coming into being. For because the logos
was in such an

unstable state

he no longer tried to bring forth (offspring)
in the manner of (the bringing forth of) emissions,
such as exist <as> pleromas

of glory who have come into being for the glory

of the Father, but he brought
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p. 81

forth little weak things which were

impeded by those sicknesses

by which he himself had been impeded.

It was the solitary [imitJation of this
disposition 4

which

became cause of the things

which do not themselves exist from the beginning.

For he produced

these in suchig way as to

cause deficilency, up to the moment when he

condemned those who had come into being

because of him contrary to reason. This is the

condemnation which became a judgment,

directing itself against them with a view to
destruction

--they are the ones who have opposed the
judgment--

as the wrath pursues them. But it is a

{helper) and a saviour

from thelr sentiment and their

rebellion, because out of it

[arises] the conversion which is

called repentance,

as the logos changes

[to a different] sentiment and a different mind;

turning away from evil
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he has turned towards the good.

After the conversion followed

the remembrance of those who exist,

and the prayer on behalf of the one who has
turned

to himself by means of thatfwhich is good.

It was the one who was in'the Pleroma that first

supplicated for him and

remembered him; then his brothers,

one by one, and one part of the All

with the others; then all of them (together);

but Before all” these the Father.

p. 82

Now the prayer of the supplication

was a help that [hel might

turn {towards) himself

and the All; for it caused

him to remember

the pre-existent ones, (and)

them to remember him, and this

is the thought which calls out

from afar and makes him turn around.

For all his prayer and

remembrance were

numerous powers, although in accordance with
the aforementioned 1limit

For there was nothing
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barren ih his thought.

For these powers were much better

and superior to those who belong to

imitation. For those--those who belong to

imitation-~-they are of a substance of da[rkness.]

It is of a fantasy

of imitation and a presumptuous

and elmptyl] thought

that they have come into being. These ones,
however,

are out of the [thought]

whicﬁ knew thém beforehand.

For those ones L..... 1

like oblivion

and heavy sleep, being

like those who have troubled

dreams, who are

pursued by (someone? while

the dreamers are encircled.

But these (others) are

like beings of 1light

for him, looking towards

the rising of the sun, and it has come to pass
that

they see dreams in it

which are truly sweet. Those ones
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p. 83

at once ...,

the emissions of the remembrance.

They did not have much

substance, nor did

they have much glory.

[For] they are not equal to the pre-

existent ones, even though they are superior

(tol the imitations. This was the only thing

by which they were exalted over them: that

they have originated from a good

sentiment-~for they have not arisen

out of the sickness which

occurred~-which is the good

sentiment of him [...]

who sought after the pre-

existent after he prayed and brought him-

self to the good.

And he sowed in them

a predisposition to seek after

and pray to the

glorious pre-existent.

And he sowed in them a thought

[....] and a reflection in order that they

should think that something greater than they
existed

before them, and that they did not know

what it was. Bringing forth
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harmony and mutual

love by means of that thought,

they acted in

unity and

one mind, for by the

unity and the oneness

of mind they had received'their existence.
For the others lorded it over then

in lust for dominion.

For they were more honourable

p. 84

than these first ones, who raised themselves

against them. Those had not

submitted themselves. They thought of themselves

that they were self-originated

and were

without beginning, having been the first to be
brought forth

when they were born.

The two orders combatted one another,

fighting for

command, in such a way

that they were submerged in

violences and cruelties,

in the manner of com-

bat, even they having

lust for domination
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and all the other things of

this sort. Because of this

the vain love of glory draws them all

towards

the desire of lust

for dominion, and none

of them remembers

C...... ] and they do not acknowledge

it. For the powers

of the remembrance were pfrep]ared

by the actions of the pre-existent

ones; of whom they were

likenesses. For the order

of these

was thus in harmony

with itself and with its fellows.

However, it confronted the order

of those who belong to the imitation, because
the order

of those who belong to the imitation warred

against the likenesses, and it com-

batted itself because of its wrath.

p. 85

Because of this it [.........ooitn. 1

[...... ] them again—]

st one another for the sake of L ]

necessity placed them Lol ]
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[..] that they might prevail [...........o... ]

he did not want to fall (2?) [.eeeervenunnn.. ]

and their envy and their jealousy

and the wrath and the violence and the

lust and the ignorance ruled,

and they brought forth wit@ one another various
matters and *

powers of different kinds, mixed and

numerous, while the mind of the logos who had

caused their production was open

towards the manifestation of the hope

which was to come to him from above. For the logos

who had been moved had

hope and anticipation of

that which is superior. Those who belonged to
the shadow he

turned away from in every way

because they opposed him and were quite
unsubmissive.

But he was content

with those who belonged to the remembrance. And
the one who [...]

upwards in this way and who was in the

superior state remembering

the one who had become deficient--the logos [....]

him in an invisible way

in those who had come into being in accordance

with the remembrance, in accordance with
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that which was present with then

--until the light should shine forth on him from

above as a giver of 1life, that which was brought
forth

by the thought of brotherly love

of the pre-existent pleromas.

For the aeons

of the Father of the All, (those) who had not suf-

fered, took upon themselves the fall which had
happened, as if it were their own,

with concern and beneficence

and with great kindness.

I the] All, that they should be

instructed [..]

[eeeeeen.n. ]l vy the single one [..]
Coeeieaats confilrm all through him
(oot ] to end the deficiency. For the or-

{der which came into] being for him came into
being by

{the one) who had hastened upwards and who
brought it forth for him

out of himself and out of the perfection as a
whole.

He who had hastened upwards became

for the one who had become deficient an

intercessor with the
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emission of the aeons who had come into being
in accordance with

the things which are. After he had en-

treated them, they on their part consented with
gladness and

benevolence and the harmony

of consent to help the one'who had

become deficient. They congregated in one place,

entreating the Father by an agreeable thought

that help might come from

above, from the Father, for his glory.

For the one who had become deficient could not
be made perfect in any other way

than if the Pleroma

of the Father, which drew him to itself, consented,

manifested him and gave to the one who had becone
deficient. By means of the gladly willed

consent which arose

the fruit was brought forth, as an offspring

of the consent, as a single

one yet as belonging to the All, mani-

festing the countenance of

the Father, of whom the aeons thought

when they glorified and prayed for help for their
brother--in which sentiment the Father took part
with them--thus

the fruit was willingly and gladly brought

forth. And the consent of
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the manifestation of his uniting
with them, which is the Son

of his will, manifested i1tself.

p. 87

The Son of the good pleasutre of

the All placed himself as a garment

on them, by means of which

he gave perfection to the one who had become
deficient,

and firmness to those who are perfect.

He is rightly called

Saviour and Redeemer,

the Well-pleasing one, the Beloved one,

the Paraclete, Christ and

the Light of those who are appointed, after
those

from whom he was brought forth, because he had
come into being

clothed in the names of the existences.

Or what further name is there to use

of him, apart from "Son," as we have already

said? For he is the knowledge of

the Father, who had desired to become known.

For not only did the aeons

bring forth the countenance of the Father whon
they

glorified, which has already been described, but
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they brought forth their own as well. For the
glorifying aeons brought forth their countenance
and aspect. They brought them forth as an
army for him as (for) a king,
so that those who belong to the remembrance

may have a
common authority and a unifed
common consent. They came forth
in one form which was a multitude of forms, so
that he whom they were to help should
see those to whom he had prayed
for help, and 4lso see who had
given it to him. For the fruit of which we have
spoken earlier, (that) of the consent
towards him, represents the power of the All.
For the Father placed in him
the All; both the pre-existent,

the existing and that which will be.

p. 88

He was competent. He manifested

those things which he had placed in him

in his custody(?), after having entrusted (them)
to him.

He directed the administration of the All

in accordance with the authority which was given
to him

from the beginning, and the power (required)
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for the task.
In this way he began to cérry out
his manifestation. For he
in whom the Father is, and he
in whom the All is,
appeared to the one who was lacking
in vision. He showed himself to those who were
seeking after their faculty of vision by means
of the radiation of the perfect light there.
He first perfected him
in inexpressible joy. He
madeahim perfect for himself as a perfect one,
and he gave him also that (which) is one by
one. For this is the nature of
the first joy. And we too were sown
in him invisibly,
as a logos which is pre~-determined for
knowledge. And he gave him strength
to separate (from) and turn away from
those who were disobedient to him.
To him he displayed
himself in this way. But to those
who had come into being because of him he
manifested himself in a mock-form.
He directed a stroke
against them as he suddenly manifested himself
to them

and withdrew,
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in the way of lightning. And
he brought to an end and stopped

the entanglement which they had with one another

p. 89

through the sudden manifestation,
of which they were uninformed
and which they did not expect because
they did not know it. Because of this they
~became
afraid and fell down, for they could not bear
the stroke of the light which came
upon them. For the two orders it was a
stroke. But the order that had appeared
in the manner
of those who belong to the remembrance was named
a little one, because they had
a little thought. For they have that which
is superior--it exists before them--because they
have, sown within them, the
wonder about that which is superior which
will be manifested. Therefore they greeted
his manifestation and
fell down before him. They became
convinced witnesses of {him) (and) acknowledged
the light which had appeared, being stronger
than those who opposed them. Those who belong

to the
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imitation, however, were very afraid,

for they had not been able to learn

from the beginning that there existed such a
sight.

Because of this they fell down into

the pit of ignorance,

which is called the

Outer Darkness and Chaos and

Hades and the Abyss. He placed above

(them) the order of those who belong to the

remembrance because it had proved itself

stronger than—they. They were worthy of

becoming rulers over the unspeakable

darkness as their own (domain)

and the lot which was assigned to them. He
turned

it over to them so that they too should be
useful in the

economy which was to take place,

p. 90

of which they are ignorant. For there is a great
difference between the manifestation to the one
who existed
and who became deficient, (and that to) those
who come into being because
of him. For to him he manifested himself within

him; he was with him, was
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compassionate with him, relieved

him little by little, made Lhim.

grow, carried him upwards, and in the end he
gave himself

to him to be enjoyed in

vision. But to those who are on the out-

side he manifested himself in a leap and

a stoke, and immediately withdrew,

without having let them see him.

For after the logos who had become deficient
was illuminated,

nis fullness advanced.

He became free from those who were revolting

against him before and became dis-

entangled from them. He stripped himself of

his former presumptuous thought.

He received the unification of the repose by

the subjugation and the submission

to him of those who had formerly been disobedient

to him. And <he) rejoiced

in the visitation of his brothers

who had come to see him. He gave

glory and praise to those who had manifested

themselves to help him, and he gave thanks

that he had become free from those who rose
up against him

while he admired and praised the Great-

ness and those who had manifested themselves to
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him by

a decree. He brought forth visible images

of the living forms. As fair (beings)

of the good, because they are

of those who exist, they do resemble

35 these in beauty, but they are not really equal

to them,

because they do not originate from a

union between the one who brought them

p. 91

forth and the one who manifested himself to
him. But
he works with craft and skill,
completely uniting logos with
himself. Therefore those who came
5 forth from him are great, just as
that which exists is great.
"For after admiring the beauty
of those who had manifested themselves to him,
he acknowledged his thanks for their
10 visitation. The logos accomplished this
through those from whom he had obtained
help, so as toc set in order
those who had come into being because of him, and
so that they might receive something good, as he
15 decided to pray that the

(164 orderly economy should embrace all those who had
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come forth from him. Because of

this, those whom he deliberately brought forth

are in chariots, in

the manner of those who existed, the ones

who were manifested, so that they may rise past

all stations, these being inferior things (to
them), ’

in order that each may be given the right

region, in accordance with what he

is. This 1s an overthrow for

those who belong to the imitation, but an act
of beneficence

for those who belong to the remembrance, and a
manifestation

(line cancelled by scribe)

of those things which arose from

the decision which was united

and compassionate, being seeds

which have not yet come into being to
themselves. For

that which was manifested was a countenance

of the Father and the consent, and 1t was a

garment (composed) of every grace, and food,

being for those whom the logos brought

forth when he prayed, and it received the glory

and the praise



10

15

20

25

140

p. 92

which the logos gave as glorification and praise,
while he beheld those to whom he prayed

so as to render perfect through them the images
which he brought forth. For

the logos greatly increased

the mutual co-operation and

the expectant hope, and

they had happiness and great

rest and undefiled pleasures.

Those whom he had

remembered earlier, without them being with

him providing the perfection,

(scribal error corrected by

scribe) he now begot having the one of the

vision with him.
remaining in hope for, and
faith in, the Father, who 1s perfect throughout
the A1l
--he being manifest to him, but not yet
united with him, in order that those who had
come into being should not perish by the vision
of the light. For they
cannot sustain the superior
greatness. For this thought of the logos,
which he turned towards his consolidation,
and (which) became master over those who had

come into being because of him, was called
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"aeon" and "place" for

all those whom he brought forth

in accordance with the decree. And it is also
called

"a synagogue of

salvation," because it hea%ed him from

the dispersion, which is the thought which is

manifold, (and) made him turn towards

the one thought. Thus

it is also called "store-

house," because of the rest which he

attained and gave himself;

p. 93

and it is also called "bride,"

becauée of his joy when

he attained it, in response to the hope of (a)
fruit

from the union which was manifested to him.

It is also called "kingdom,"

because of the consolidation which he received
when he

rejoiced in the power over those who opposed him.

And it is also called "the joy

of the Lord," because of the delight with [which
hel

clothed himself when the light was

before him, giving him recompense for the
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good which was in him,

and the thought of freedom.

This aeon of which we have

spoken stands above the two orders

of those who combat one another.

It is dissociated from thoge who hold dominion,
and

it is not implicated in the sicknesses and the
small-

nesses, those who belong to the remembrance and

" those who belong to the imitation.

For that in which the logos established himself,

perfect in joy,

was an aeon: it had

the form of the real thing, but it also had

the constitution of (its) cause, which

is the 6ne who manifested himself, becaﬁse it
is an image

of the existing ones in the Plerona,

those who have come into being out of the
abundant

delight of that which is.

Moreover, through rejoicing over the

countenance of the one who manifested himself,

through the {delight? and the attentive-

ness and the expectation of the things

for which he had prayed it had

the logos of the Son
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and his essence and his power and his
shape. It was him that he desired

and delighted in,

p. 94

the one to whom he prayed in love.

It was light and it was a desire

to be set upright, and it was an openness

for instruction and for the eye it was vision,

(qua;ities) which it had

from the superior things. And it was wisdom

for his thought against those who were at the
bottom of the

economy. And 1t was logos

for speech, and it is the perfection of things

in this way. And they

were formed together with it, after the

image of the Pleroma, having

fathers, who {are those who manifested themselves,>

each being a little impress

of one of the forms.

They are forms of maleness,

because they are not from the sickness which

is femaleness, but they are from

the one who has already left the

sickness behind, possessing the name

of Church. For in consent

they resemble the consent in the assembly
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of those who manifested themselves. For that

which came into being in accordance with the
| image of the

light, that in itself is perfect,

because it 1s an image of the single

light, which exists, (and) which is the

All. It was indeed smaller than that of which

it was an image, but it has

its indivisibility,

for it is a countenance of the

indivisible light. But those

who have come into being in accordance with

the image

of each one of the aeons

are in essence that which we have

said, but in power they are not equal,

for it exists in each one

of them individually.

United with one another

they do have the equality.

p. 95

But individually each of them has not cast off
that which is peculiar to him.

Therefore they are passions.

And passion is sickness.

For they are not offspring from the union of

the Pleroma, but from him

144
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who has still not received the Father, or
the union with his A1l and the Will.
It was a good thing for the economy
which was to be, because it had been decided
concerning them
10 that they should pass by the lower stations,
and the stations were not able
quickly to accept their coming
through them unless (they came) one
by one, and
15 their coming was necessary because every

thing was to be fulfilled through them.

(17+ The logos, then, received in full at once all
;g:; these things,

(18) the pre-existent, those which are now

(19a+ and those which will be, as he had been

202% entrusted with the economy of all existing

things. Some are already
actual, being ready to
come into being; but the seeds which are to
come into being
25 he has within himself, from
the expectation, which was that
by which he conceived, because that consists of
seeds which are to come into being. And
he begot his offspring, which
30 is the manifestation of that by which he

concelived. But the seed of
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expectation is preserved for some time,

in order that those who have been appointed
shall be

appointed for a mission

by the advent of the Saviour and those who are

with him--these are the fiqst ones--

for the knowledge and the glory of

the Father. For it is right,

p. 96

by the prayer which he made and the con-

version which took place because of it,

that some shall perish,

others benefit,

others still be

set apart. He prepared

the punishment for those who were dis-

obedient, making use of a power

from the one who was manifested, the one fron
whom he had received

the authority over the all

so that he should separate from himself [that}

which is inferior, and place it

away from that which is superior--until he

set in order the economy of

all that was on the outside, and gave

each its appropriate region.

For first the logos established himself,
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setting the all in order, as
being origin and cause
20 and ruler of the things which had
come into being, just like the Father, who
was cause of the extablishment
which first existed after him.
He sorted out the already éxisting images,
25 which he had brought forth in
thanksgiving and glorification. Then
he set in order the abode of those whom he had
brought'forth by glorification, that which is
called
"paradise” and "the
30 enjoyment" and "the delight which is full
of nourishment" and "the delight of) the

pre-existent ones," and

(34b) he reproduced the image
(33+ of every good thing which exists in the Pleroma.
34a)
35 Then he set in order the kingdom, which

was like a city
filled with every beautiful thing,
brotherly love and

great generosity, filled

p. 97

with the holy spirits and [thel
strong powers by which they are governed,

those whom the logos
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brought forth. And it was established

with strength. Then (he set in order) the
station of

the church which is assembled in this place,

having the shape of the

church which exists among phe aeons who glorify

the Father. After that (he set in order) the
station

of faith and of the obedience lwhich arises from]

hope, these things which the logos received

after the light had been manifested,

then the disposition which is prayer [and]

supplication--upon which follows forgiveness--

and the speaking about

the one who will appear. For all these spiritual

stations

are set apart by a spiritual power from those
who belong to

the remembrance, because the power of

an image exists--this image divides(?)

the Pleroma from the logos--which

power operates in them so as to make them
prophesy about

the things which are to be, and keeps those who
belong to the remembrance,

who have come into being, away from that which
is pre-existent,

and does not let them mix with those who
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originated from a direct vision of those who
were with

him. For those who belong to the remembrance,
that

which is on the outside, they on their part are
subordinate,

and reproduce the likeness of the Pleroma,

all the more so because of the par-

taking in the names by which they are beautiful.

For the conversion 1s

subordinate to those who belong to the remembrance,
and

also the law bf

the judgment, which is the condemnation and
wrath, is subordinate to themn.

To these is subordinate

also the power which separates the ones

below them, which throws them

off and does not allow them

p. 98

[to stretlch upwards against those who belong
to the remembrance Landl

the conversion. This is the fear and

desperation and oblivion and (error) and

ignorance, and the things which came into being

as an imitation from a fantasy.

And these too are called
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by the higher names. These, who are

inferior, {are unable to) know the ones from
whom they have

issued through a presumptuous thought

and lust for dominion

and disobedience and [lies:]

For each |

of the two orders he named

by a name:

Those who belong to the remembrance and to the
-likeness are called

"the right" and "psychic" and

"the fires" aﬁd "the middles." But those who
belong to the

presumptuous thought and to the

imitation are called "the left,"

"hylic," "darknesses" and "the last." For

after the logos had thus established

every one in his rank,

the images, the likenesses and the imitations,

he kept the aeon of the images |

pure from all those who confront

it, so that it is a place of joy.

But to those who belong to the remembrance he
revealed

the thought of which he had stripped

himself: he wanted it to draw them

into association with the mgterial, so that
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they would have an
organization and a dwelling-place,
and also in order that they should acquire a
weak foundation by being drawn
towards evil, until they would cease to
rejolce in the glory
of their surroundings, and’be exiled,
and instead perceive

the sickness which they suffered,

p. 99

so that they might acquire love

and a continuous searching after the one who

is able to heal them

from the weakness. Again,

over those who belong to the imitation he
appointed

the well-ordering logos so that it should

bring them to a form. He also appointed

over them the law of the judgment.

Again, he appointed over them [the]

power[s] which the roots had produced

[from] the love of dominion. He Eappointed

them to] rule over them, so that

the order was kept in check

by the firmness of the logos which L...

..] or by the threat of the 1[aw]

or by the power of the love of
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(16a) dominion,
as the powers which restrained it in (its)
evilness,
until the logos was pleased with them

as being useful for the economy. For

(21) the logos knows
20 the common love of dominion of the two orders.

To these and all the others he
granted their desire. He gave to
each the appropriate rank,
25 and for him to command,
S0 tﬁat each  ”
should beccme ruler of one
station and activity, and yield the place
of whoever is superior to himself, in order
that he may
30 command the other stations by his activity,
being in charge of the activity
which it falls to him to control
because of his mode of being. Thus there come to
be commanders and
35 subordinates in positions of dominion

and servitude among the angels

p- 100

and archangels, the activities
being of various kinds and different.

Each of the ruler, with the
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genus and the rank to which he was

appointed according to the way they have

appeared, was on guard, having been given
responsibility

in the economy. And none

is without a command, and

none is without a king (abéve him), from

[the en]ds of the heavens to the ends of the

[earth,] even until the inhabited [earth

and] the subterranean regions. There are

kings and masters and those whom they com-

mand;>some to

punish, others

to give Jjudgment, others to

relieve and heal, others to

instruct, others still to keep guard. For

over all the images he appointed a ruler

who is commanded by mo one

because he is the lord of them all.

This 1s the countenance which the logos

brought forth from his thought

in accordance with the likeness of the Father
of the All.

Therefore he is adorned with every name)

so as to resemble him, possessing all the virtues

and all the glories. For he too is called

father and god and maker

and king and judge and place
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and abode and law. For this one

the logos made use of like

a hand in order to shape and

work on the things below, and he made

use of him like a mouth in

order to say the things which are prophesied.

For after having seen that'the things which he
said and worked

on were great and

beautiful and marvellous, he

rejoiced and was happy as

p. 1071

if it were he who from his thought

had spoken them and made

them, not knowing that the movement

within him was from the spirit which moved

him in a determined way towards that which it
wanted.

For the things which came into being he uttered,

and they came into being in accordance with the
likeness of the spiritual

stations of which we have previously spoken

in the section about the images. For not only

did he work (up), but he also [himself] produced,

in the capacity of father, [his] economy

in accordance with himself, and the seeds--but

[through
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the] superior spirit which descends Ethrough]

him to the inferior stations.

Not only did he speak (but he) also {thought’)

spiritual words of his own in

an invisible way

through the spirit which calls out

and which produces things greater than his own
nature.

For being by

his nature god,

and father, <{and} all the other

glorious names, he

thought that they were sprung

from his nature. He established

a rest for those who obey

him, but for those who do not obey

him punishments.

With him is also

a paradise and a

kingdom and everything else

which is in the aeon

which is before him, those things which are above

the imprints (which these are) because of the
thought with which

these are joined, which 1s like

p. 102

a shadow or a veil, in such
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a way that he does not see how the things which

exist exist. For he set

up for himself labourers and

servants assisting him

in the things he did and the things he said.

For in every place where hg worked

he left his countenance |

by means of his beautiful name,

as he worked at and spoke

the things of which he thought. For [he]

set up in his stations images

of the 1[ightl”

which had beeﬁ manifested, and of [the] spiritual
[places],

deriving from

his nature, in such a way that

in every place they were adorned by him,

being stamped by the countenance

of the one who set them up. And they were estab-

lished: paradises,

kingdoms, rests,

promises and multitudes

of servants of his will,

and although they are lords with dominion,

they are placed under the one who is

lord, who has set them up. For

after having, in this way, listened to it

well concerning these lights,
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which {constitute) the starting-point

and the structure, he set them on top of

the design of the things below.

The invisible spirit moved him in such a way

as to make him

p. 103

as well desire to administer by means of

a servant of his own,

whom he too made use of

like>a hand and

like a {mouth) and as if

he had vision. The things which he brings forth

{are) order and threat and

fear, in order that those who were

ignorant L..... may]

hold in line <the) post which [they have been
appointed tol

guard, being chained to one place [by the chains of

the] ruler{sj above them.

[For] the establishment of matter as a whole

[is divilded into three. The [firstj powers,

which the spiritual logos

brought forth as a fantasy

and a presumption, he appointed

to the first, spiritual, rank.

Again, the ones which these brought forth in the

love of dominion he appointed
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to the middle region, as powers

of love of dominion, so that they should
rule and command [the]

establishment which is below with
compulsion and force. But those

who had come into being from envy

and jealousy, and all the other offspring
from that sort of dispositions he placed

as a servant order controlling

the last things and commanding

all that is and the whole (realm of) procreation.
From these derive the affections

which rapidly destroy and are

eager to come into being, so as to be some-
thing in the place from which they derive
and to which they return.

And because of that he appointed over

them commanding powers who

work continuously at matter, so that

p. 104

the offspring of those who are coming into being
may

also continuously come into being. For this is
their

glory. ﬁL P IIIIIIIIIIIIII I P S

P

For the matter which is flowing among its form
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{has) a cause, which is the in-

visibility which exists because of all the powers

[evennnn.. Jin it [oool]

[ ..... ] as they are born with them, and
[perilsh. For the thought which is placed
between the ri[ght}and

the left is a power of [.;’ ...... ]

(for) all those things which the [ ........ 1
desire to make, in such a way

that they bring them forth

as a shadow (is projected) by a

body which it follows, and these are

the roots of the visible creations.

For the whole establishment and

design of the images, like-

nesses and imitations has

come into being for the sake of those who need
nourishment and instruction and formation,
in order that the smallness

may gradually grow,

as through the likeness of a mirror.

For it is for this reason that he created
man last, after having pre-

pared and pro-

vided for him the things which he created
for his sake. For the creation of

man is like all

the rest:
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The spiritual logos moved him

invisibly, completing

him through the demi-

p. 105

urge and his serving angels,

joined in {their] moulding activity [by]

the aforementioned thought and its archons, so
thatvhe became

like an earthly shadow,

so as- to be like [those whol

are cut off from the All, and [a]

creation of them all, the right

as well as the left, each [of the or-]

ders forming Lnan in the way]

in which it (itself) is. For the Lform]

which was brought forth by the logos, [who had }

become deficient in such a way that it [found
itself ]

in sickness, did not resemble him,

because he brought it forth into ob[liviQnJ

ignorance, (...1]

and all the other sicknesses,

after having given the first form. For

the logos (brought it forth) by means of the
demlurge,

in ignorance, so that he should

come to know that there exists something superior,
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and realize that he needed [it].

This is what the prophet called

"breath of life," and "C...

..J of the superior aeon," and "[the]
invisible," and this is the living

soul which has given life Fo the (substance)
which was dead at first.

For ignorance is that which is dead.

For it is right that we estab-

lish that the soul of the first man
derives from the spiritual logos,

althoﬁgh the cfeator thought

that it was his, because 1t went through
him as (through) a mouth by which one
breathes. The creator also sent

down souls

from his own substance, because he too had

the power of procreation,

p. 106

having come into being from the likeness

of the Father. And the left also brought forth
men of a fashion,

of their own, with

the imitation of {...).

For the spiritual substance 1s a

[na]me and a single image,

[and] its sickness is the condition (of being)
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Ltin man]y forms. However,
the condition of the substance of the psychics

is double, as it has understanding

and confession of that which is superior,

and {alsoy is inclined towards evil, and this
(is) [thel inclination of the thought. The hylic
substance, however, its iméulses are manifold
and of many shapes. It was a sickness,

which came into being as many kinds of
inclinations. For the first man is a

mixed mould and a

mixedAcreation;'and a deposit

of the left ana the right

and a spiritual logos,

his sentiments being divided between the two
substances from which he has received

his existence. For

this reason it is also said that

a paradise was planted for him, so that he might
eat from the fruit of three

sorts of trees, (this) being a garden of the
threefold order,

and the garden which gives enjoyment. For the
nobility of the superior substance

in it was more exalted;

it created and did not strike

them. Because of that

a threatening command could be issued,
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and [a] great danger was brought over him,

p. 107

namely death:

Only the enjoyment of the bad ones

did he allow him to taste,:

and from the other tree which

had the double (character) [he. was not allowed

to eat--much

less from that of life--so [that they should notJ

acqulre an honour [equal tol]

them[éelves],.and so that [ .......

....] by the evil power Lwhich is]

called the serpent; it is more cunning

than all the evil powers.

It deceived man,

through the ordinance of those who belong to
the thought

and the desires, in order to make him transgress

the commandment so that he should die,

and he was expelled from every enjoyment

in that place. For

this is the expulsion which he [sufflered,

when he was expelled from the enjoyments

of those who belong to the imitation and those
who belong to the likeness.

It is a work of providence, in order that

it should be realized that it is a short time
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that man may enjoy

those goods compared to {the?

eternities in which the place of rest exists;
that which the spirit has set up, having
planned

that man should (experienge)

the greatest evil, namelyxdeath

--which 1s the complete ignorance of everything--
and that he should also experience

all those evils which

would arise from that, and

that after the greeds which result from these,
and the anxieties, he should partake of the

greatest

p. 108

good, namely

eternal life, which is

the sound knowledge of the All,

and the partaking of all good things.
Because of the transgression of the first man
death reigned. It accompanied

all men so as to kill them

at the manifestation of its

{rule}, which has been accorded to it
[for al kingdom because of {the} economy
--as we have said before--of the

Father's will. >S5
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For whenever the two orders

of the right and the left are
brought together by

the thought which is placed between them,
giving them a common economy,

it comes to pass J

that the two of them act with the
same emulation of works, the right
copying the left,

and the left also copying

the right. And sometimes, when

in a foolish fashion

the evil order

begins to work some evil,

the (wise) order emulates (it) with
unjust behaviour,

working evil

in the same way, like an unjust
power. But at other times

the wise order

undertakes to work good, and

the (foolish) order imitates it,
being emulous of doing likewise.
This is how it 1s with

the things which are constituted in thlis

by these

waly
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p. 109

workings which took place, resembling
dissimilar things,
(4Lb+ for as they had not been instructed
%) these were not capable of understanding the cause
(4a) of the things which are.
5b Because of this
they also brought forth variously:
Some say that
it is by providence that the things which exist
 exist
-—thesearethéﬂones who observe
10 the stability and the conformity of the movement
of the creation. Others
say that it is alien
--these are the ones who observe the diversity
and the lawlessness of the powers
15 and the evil. Some
say that the things which exist are what is
destined to be
--these are the ones who have
occupied themselves with this matter. Some
say that it is in accordance with (the laws of)
Nature,
20 others say (that it is)
accidental. All the majority, however,
who have reached as far as the visible

elements, do not know more than
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these. For those who have become wise

in the manner of the Greeks and the barbarians
hit upon the powers who have

come into being as a fantasy and

a vain thought, and those who

came forth from these thropgh the mutual strife
and in the form of rebellion;

and these operated in them

and they spoke by way of imitation

and presumption and a thought

of fantasy about the things

which they were thinking in "wisdom,"

because the imitaiton had deceived them

and they thought that they had attained the truth,

p. 110

whereas it was illusion that they had attained
--not merely on account of these small names, but
the powers imitated in order to hinder
them, appearing to be the all.

Because of that it came to pass that the
order, being entangled, fought

itself because of the

presumptuous quarrelsomeness of

Ceenn.. ] the ruler [...]

P 1 who is above

him. Therefore there was nothing

which agreed with one another,
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neither

philosophy, nor in medicine

nor in rhetorics nor in

music nor in

mechanics, but they are opinions and

theories. It came to passwthat

(pretentiousness) ruled, |

and (they) were confused because of the
inexplicability

of those who ruled and gave them

their thoughts. For the things which have issued

from the {production(?)) of

Hebrews, thosé things have been written from out
of the

hylic (powers) who speak in the fashion of the
Greeks,

the powers of all those who intend to

attribute them to the powers on the right,

who move them all to think

by words and an image of them. And

they set out so as to attain

the truth. They devoted themselves to the mixed

powers that operated in themn.

After these they arrived at the sphere

of the unmixed ones, of the one who is
established {as) a

single one, who exlists as the

likeness of the {likeness of the} Father. He
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p. 111

in his nature, but

he is veiled in wisdom, so that

he may reproduce the form 6f the truly invisi-

ble one. Because of that

many angels have not been able to see him.

And also the men of

the Hebrew race, of whom we have

alreédy spoken: that is, the righteous

and the prophets, have thought nothing

(and) have said nothing

from fantasy or from

imitation or from an obscure

thought, but each one spoke

faithfully by the power which operated in him

and was attentive to what he saw

and heard.

And they had united

consent with one another, in accordance with [the]

way of those who operated in themn,

as they reproduced their unity and the mutual

consent, in particular through

the confession of that which is superior

to themselves. And there is something which is
greater than themn,

which has been established because they needed
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it, and the spiritual logos had

sowed with them something which needed

the superior, as a hope and an anti-
cipation in accordance with the remembrance.
is the seed of salvation, -

and it is an illuminating logos, which

is the remembrance, and ité offspring and
its emissions are these righteous and

these prophets whom we have already mentioned,
who preserve the confession and the
testimony of their fathers concerning

that which is great, the ones who came to

p. 112

long after the hope and

the hearing, because in them is sown
the seed of prayer and seeking,

which is sown in many-~those

who have sought after confirmation.
It is revealed, it draws them to

love that which is superior, to proclaim
these things as about a single

one. And it was a single one

who operated in them when they spoke,
yet their visions and words differed,
because of the muliplicity

of those who gave them the vision and

the word. Because of that those who

70

This
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do not reject anything

of them, but

171

they have accepted the Seriptures variously when

interpreting

them. They set up

many sects which

remain even until now among the

Jews. Sonme

say that

the god who made a proclamation
in the ancient"Scriptures is one.

Others say that they are many.

Some say

that God is simple

and that he was a single mind

in his nature.

Others say

that his action joins

the origins of both good

and evil. Some,

say that it is he who 1s the

again,

maker of the things whicech have come into being.

Others

say that
p- 113

it is through [his] angels that he has made

(them).

For
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[...1 many deliberations of

this kind, it i1s the great variety and the multi-

fariousness of the Scriptures which gave

them ...y doctorys) of the Law. The

prophets, however, did not speak anything out

of themselves,

but each one of then from

that which he saw and heard

of the proclamation of

the Saviour. He is the one whom he proclaimed

and who is the subject of their pro-

clamdtion, the " one of whom he spoke concerning

the advent of the Saviour, which is the Advent.

But sometimes the prophets speak of him

as if he is to come into being,

and sometimes as if the Saviour speaks

through their mouths and will come

and show favour towards those who have not

known him; they did not agree with one another
to con-

fess anything, but

each one thought, through the

activity by which he was inspired

to speak of him,

and the station which he had happened to see,

that that was where

he would be begotten from and that that was

where he would
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come forth from, and

none of them realized whence he would come
or from whom he would be

born. But the only thing

which was granted to them to say was

that he would be begotten and

would suffer. But as far ;S

his pre-existent being is concerned

and that which he is eternally

as unbegotten and impassible--which

{is? not the logos which came to be in the flesh

p. 114

--it did not enter their thought. And this

is the word which they were inspired

to speak: about his flesh

which was to appear; and they said that

i1t was a product from out of all of then,

but above all that it derives

from the spiritual logos

who is the cause of the things

which have come into being. The one from whom
the Saviour received

his flesh had

indeed conceived by him, seminally, at the mani-

festation of the light, in accordance with the

word

of the expectation of his manifestation.
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For {it is a} seed

of those who are,

which was produced, however, at the end. But the
one

whom the Father has appointed for the revelation

of salvation through him, he

is the fulfilment of the expectation, and

he was endowed with all these organs

by which he descended, for the entry into
(physical) life.

And his Father is one,

and he is the Bnly father

who truly exists for him, the in-

visible, unknowable,

unattainable one by his nature, who

is God in his single Will

and his Grace, and the one who

gave himseélf to be seen

and known and attained. For

this is what our Saviour became

out of willing com-

passion, which is that which

those for whose sake he appeared had become

by involuntary passion:

They became flesh and soul

and this is (the) aeon which rules

them, and with corruptions

they die. Those, however, who had come into being
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p. 115

in an invisible manner [as] (an) invisible man

he also instructed about himself

in an invisible manner. For not

only did he accept for them the death

of those whom he had in mind to save,

but he even accepted the smallness

to which they had descended when they had
(inclined>

downwards into body and soul,

for ﬂe let him;glf be conceived

and he let himself be begotten as a child with

body and soul. For into all those conditions

which they shared with

those who had fallen, although they possessed
the light,

he had come, being superior to them,

because it was in sinlessness,

unpollutedness and un-

defiledness that he let himself be conceived.

He was begotten in life and he was in life

because it had been appointed that (both) the
former and the latter

should become body and soul

because of a passion and an erratic sentiment

of the logos which had become moved.

He, however, assumed

that which came from those of whom we have
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spoken above. For it originated from the
radiant vision and the stable thought

of the logos who had converted

himself after his movement

for the sake of the economy. In this way
those who came with him received body and soul
and stability

and firmness and judgment of the

works. They too were planned

to come when the Saviour was planned,

but they came (only) after he had known.
And they too came as superior in the
emission according to the flesh to the ones

who were brought forth in deficiency.

p. 116

For in this way they too

were emitted concorporeally
with the Saviour, through

the manifestation and the

union with him. These

are those of the single essence,
and that is spi-

ritual. The economy, however,
is variable: this being one thing,
that another. Some

have proceeded from passion

and division, and need

176
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healing. Others originate

from a prayer that the sick

may be healed, and have been appointed to

treat the ones who have fallen. These

are the apostles and the bringers of good

tidings. But they are the @isciples

of the Saviour: these are feachers

who themselves need instruction. Why,

then, did they too partake of those

passions in which

those  who had been brought forth by passion took
part,

if

in accordance with the economy they are produced

in body together with (the) Saviour, who did not

partake of the passions? For

the Saviour himself was in the body an image

of something unitary, namely

the All.

For that reason he reproduced the pattern of

undividedness, by which

impassibility exists.

They, however, are images

of each individual who was

manifested. Therefore they

receive the division from

the pattern, having received form for the

plantation which
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exists below, which also

p. 117

partakes of the evil which exists

in the regions to which they have arrived.

For the Will

maintained the all under sin in order that

by that Will he might show mercy

on the all and they might be converted, because
only one

is apbointed to give life, whereas all the rest

need conversion. There-

fore it was for reasons of this sort that

<they) began to receive grace teo bestow those
gifts

which were proclaimed

by those whom {Jesus) judged fit

to proclaim to the rest,

(the) seed of the expectation of Jesus Christ
being deposited (in them), (whose)

manifestation and unification we have ministered to.

This expectation provided

their instruction and their return

to that which they were from

the beginning--that of which they possess

a drop so that they may return to

it--that which is called

redemption. And it is the release
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from captivity and the acquisition
25 of freedom--the captivity of
those who were slaves of ilgnorance,
which rules in its places,
whereas the freedom is knowledge of
the truth which existed before
30 ignorance came into being,‘ruling
eternally without beginning and
without end, being a benefit
and a salvation of things
and a release from
35 the slave-nature
in whiech thosevsuffered
who had been brought forth by an inferior
thought of wvanity,

which is what leads to evil

p. 118

through this thought, which [aralws them
downwards to the lust for dominion. They acquired
the possession which is freedom--
from the abundant grace which looked favourably

5 upon the children, but which is an overthrow of
the passion and an annihilation of

(7a+ those whom the logos, who had caused them to
9b+

10) come into being,

(7b+ had previously turned away from himself
8a)

(8b+ when he separated them from himself,

9a)
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because he had withheld their destruction until
the end of the eco-

nomy, allowing them to exist

because they too were useful for the things
which were

ordained. For mankind camefto be

as three kinds after (their) essence:

spiritual, psychic

and hylic, reproducing the pattern

of the triple disposition of

the logos, by which

he hyiics, the psy-

chics and the spirituals were brought forth.
And each

of the essences of the three races

is known by its fruit,

and they were not known at first,

but through the advent of the Saviour,

~who shed light upon the saints

and made manifest

what each was. For the

spiritual race is

like light from light

and like spirit from

spirit. After its head

had appeared it hastened to him
immediately. It immediately became a body

of its head. It received knowledge
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forthwith by the revelation.
The psychic race, however, is light

from fire, and delayed to receive knowledge

p. 119

of the one who had appeared to it, (and) particu-
lar]ly to hasten to him in faith.
Rather, it was instructed by means of voice,
and they were content this way because it was

not far
from the hope in accordance with expectation,
because it had received, so to speak in the
form of a pledge, the assurance of the things
which were to be. But the hylic
race is alien in

every respect: Being darkness it

'turns away from the radiation of the light,

for its appearance dissolves

it because it has not accepted its superior {(mani-
festation(?)), and

it is hateful towards the Lord because he had
appeared. For the spiritual race

receives complete salvation 1n

every respect. But the hylic receives

destruction in every respect, as

someone who resists him. The psychic

race, however, since it is in the middle by

its production, and its constitution,
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moreover, is double by its disposition

towards both good and evil, receives

the effluence as being deposited for

a while, as also the complete advancement

to the things which are good.

Those of the logos' remembrance whom he brought
forth |

in accordance with the pre-existent

when he remembered that which is

superior and prayed for salvation,

{they) have the salvation with[out]

<sickﬁess). They will be saved completely
be[éause of]

this thought of salvation. As it is with that

which was brought forth from him, so it is also

[with the things] which these brought forth

from [themselvesl],

p. 120

whether angels or men.

By the confession that there

will come one who 1s superior to themselves,
and by the prayer and searching

after him, they too will attain the sal-

vation of those who brought them forth, because
these are of the disposition

which €is? good. They were appointed to

serve the proclamation of the advent
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10 of the Saviour who was to come, and
his manifestation which had occurred. Whether
angel or man: having been
sent for the service of these things, they
actually received the substance of their being.
Those,
15 however, who derive from
the thought of lust for
dominion, the ones who have come into being
from the assault of those who oppose
him, those whom the thought
20 brought forth, ‘these
will then, as they are mixed, stay behind
as for a while. Those who have been brought
forth with a lust for
dominion which is given them as for a
25 time and certain periods, and who (subsequently)
give glory to
the Lord of glory and abandon
their wrath, will be recompensed for
their humility by enduring
forever. But those who
30 perversely pride themselves because of the desire
of love of glory, and who love temporary
glory and are unaware that
(34+ it is only for a time and certain periods which
35a)
they have

(33) that the power has been entrusted to them,
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35b and who for that reason

have not confessed that the Son of God

p- 121

is the Lord of the All and
the Saviour, and who have not been brought out
of thelr wrathfulness and their
imitation of those who are evil--these
5 will be judged for their
ignorance and their senselessness
~-whiech is the suffering--along with those
who have gone astray, all such as
turn away among them. And,
10 even worse, in such a way as to
take part in working those
indignities against the Lord
which the powers on the left worked against him,
even as far as his death, they persevered,
15 (thinking): "We shall become rulers
of the A1l if
the one who has been proclaimed king of the All
is killed,"
as they strove to work these
things, namely those men and angels
20 who are not of the good disposition
of those on the right, but
of the mixture. And

they have already deliberately chosen for themselves
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the temporary honour

and the desire. The

road of eternal rest leads

through humility to salvation for

those among the right who will be saved:

after having confessed

the Lord, and having recognized what is

pleasant to the Church, and (having sung)

together with it the song of those who are humble
for

every thing which they are able to do which is
pleasant

to 1t, so that they share its afflictions

and its sufferings, in the manner of

such (people) as are faithful to that which is

good
for the Church, then they will share

in [thel hope (and this

p- 122

concerns both men and angels)

--just as the road

of those who derive from the

order of the left leads to perdition:

not only because they have denied the Lord
and plotted evil against him,

but their hatred, envy and jealousy is

directed against the Church as well.
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And this is the reason for the condemnation

of those who were agitated and stirred themselves

to (cause) (trials) for the Church. For the

Election is concorporeal

and consubstantial with

the Saviour, being like a bridal

chamber, because of its oneness

and union with him. For more than

anything else it was for her sake that

Christ came. The Calling, however,

possesses the place

of those who rejoice over the bridal chamber

and who are glad and happy

because of the union of the bridegroomn

and the bride. The station, then,

which the Calling will have, is the aeon

of the images in the place where

the logos has not yet been united with the
Pleroma. And

this is what the Man of the Church rejoices in
and is glad

over and hopes for.

He was composed of spirit, soul and body through

the economy of the one who planned (this). For

the man who was in him was a single one,

the one who is

the All and who was them all,

and this one has



(4+5)

10

15

20

25

187

the effluence from the [..... 1 which the

p- 123

stations will receive, and he has

the members which we have mentioned

above. After the redemptioh had been proclaimed,
the perfect man immediately received knowledge,
so that he quickly returned to his

unity, to the place from which

he was, so that he returned

once more in joy to the place

from which he originated, to the place

from which he had flowed forth. His members,
however, needed a school,

which exists in those stations which were
fashioned so as to make it receive by means of
them the likeness of the archetypal images,

in the form of a mirror, until

all the members of the body of

the Church {would be} in a single place

and receive restoration to-

gether, after they have been manifested as the
sound body ¢...) the restor-

ation to the Pleroma ...»

It has a previous consent

and mutual union,

which is the consent which exists for the Father,

so that the All acquired a countenance
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in accordance with him. The final restoration,

however,
is after the All has been mani-
fested in the one who i1s the Son,
he who is the redemption, which
is the road towards the in-;
comprehensible Father, which is the return
to the pre-existent, and after
the All manifest themselves
authentically in the one who

is [the in]conceivable one and the ineffable one

p. 124

and the invisible one and the

ungraspable one, so that 1t

receives the redemption. Not only is it a release,

from the dominion {of) those

on the left, and not only a letting loose
from the power

of those on the right, to

each of which we imagined

we were slaves and

sons, those from whom nobody is let
loose without quickly

becoming theirs again. But

the redemption is also an ascent,
and the degrees which exist in the

Pleroma, and all those to whom names have been
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given,

and who conceive them

in accordance with the power of each

aeon, and an entrance

into that which is silent, the place where there
is no

need of voice or of

understanding or of conceiving

or of illumination,

but all things are

light and there is no need of being

illuminated. For not only

earthly men need

the redemption, but the angels

also need the redemption and

the image, and also the Pleromas of

the aeons and those marvellous luminous powers
(need it)

--so that we shall not be in doubt as to what
concerns

the others. And even

the Son, who is appointed as a place of

redemption for the 411 [neede]d the redemption

p. 125

as well, he who is the one who became
man, as he submitted him-~

self to everything which is needed
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by us in the flesh who are

his Church. After he, then,

had received the redemption first, through

the logos which came down upon him,

then all the rest who had received him

received redemption through him.

For those who received the:one who had received

also received that whith existed in him. For
among

the men who are in the flesh [he]

went. forth to give redemption, the Father's
first-born

and his love,ithe Son

who became incarnate,

the angels in heaven having been deemed worthy

of sojourning, forming a community

through him upon earth. There-

fore he is called

the Father's angelic redemption, which has

consoled those who had suffered

for the All for the sake of his knowledge,

for he was given the grace

before anyone else. For the Father

knew him in advance, since he existed

in his deliberation before

anything had yet come into being, and he also had

those for whom he manifested him.

He placed the deficiency upon that which
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lasts for a certain period of time,

for the glory of his Pleroma. Since
the fact that they were ignorant of him
causes

{theiry bringing forth co [n-]

[gent so that they may receive knowledge],

p- 126

of him in such a way that the reception of know-

ledge about him becomes a manifestation of

his generosity and the manifestation

of his abundan% sweetness

--which is the second glorification--

thus it is that he actually happens

both to be the cause

of ignorance and to be

the originator of knowledge. For by

hidden and inscrutable wisdom

he guarded the knowledge until the end, so that

the All suffered while they searched for

God the Father (whom no one has

found by his own wisdom

and power, because he gives

himself so that by that which is above thought
they may receive knowledge

of the great glory of his which

he granted, and (its) cause which he

supplied, which is the ceaseless thanksgiving
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to him),
that (knowledge) which
he manifests for eternity
out of his immovable counsel,
to those who have become worthy of the Father
who is
unknowable in his nature--so that they should
receive the knowledge of him through his Will.
For the additional experience of
ignorance and i1ts pains
by those for whom he had planned
that they should attain to knowledge and
the good things which are in it
was a deliberation of the wisdom of
the Father, in order that they should taste
evil things and exer-
cise themselves by them
like a temporary [.....
[so as tol receive the en-

[joyment of the good thinlgs for ever.

p. 127

And they have the distinction from and

the persistent repudiation by and the accu-

192

sations of those who oppose them, as an ornament

and a marvel of the superior
things, in order for it to become evident

that the ignorance of
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those who do not know the Father was

of their own making, (whereas) that which gave
them

the knowledge of him was a power

of his to be attained to. For this know-

ledge is rightly

called the knowledge of

everything which may be thought of, and the

treasury, and furthermore,

to be more accurate, it is the manifestation

of those who were known in advance,

and the road towards the

consent and toﬁards the pre-

existent. This is the

growth of those who have renounced

their own greatness

in the economy of

the Will, in order that the end may

be like the beginning

was. As for the authentically existing baptism,

the one

into which the All will descend

and in which it will be, there is no other bap-

tism apart from this one only:

the redemption to

the Father, the Son and

the Holy Spirit,

the confession having arisen from
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faith in these names,

which are a single name of the good tidings,

p- 128

when they believed in the things which were told

them--that they exist

and that those who have believed that they exist

possess their salvation

out of this.

This is the attainment, in an invisible

way, of the Father, the Son

and the Holy Spirit, but by an

unfaltering faith and after they have

borne witness to them,

and while they grasp them

in a firm hope,

so that it may come about

that the perfection of those who have believed

in them will be the return towards them, and
(that)

the Father will be one with them--the Father,

God, whom they have confessed

in faith and who has

granted a union with himself in

knowledge. For the baptism of which we have

spoken is called

garment of those who do not take

it off. For those who
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put it on and who have been

redeemed wear it. And it is

called the

unfailing confirmation of truth.

Without wavering and

without being moved it holds

those who have received the restoration, while
they hold it.

It is called

silence because of

its quiet and tranquillity.

Tt is also calied bridal chamber

because of the consent and the

inseparability of those who (have) known,

because they have known him. And it is also

c[élle]d

p. 129

the unsinking

and fireless light; for it does not illuminate,
but those who have worn it are

turned into light,

namely those whom it has worn also.

And it is also called the

eternal 1ife, that is,

immortality. And it is called by

all which is in it simply,

with beautiful legitimacy,
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indivisibly,

irreducibly, comprehensively

and unchangeably, including any such (appellations)
as have been left out (here). For what else
is there by which to call it,

apart from the appellationythat it is the All.
That is, even if it 1is calied

by innumerable names,

they have been spoken in order to express it
in this way, while it transcends every word
and 1t transcends every voice

and it transcefids every mind

and it transcends everything

and it transcends every

silence. This is how it 1is

(dittography)

with the things which are in that

which it is. This is what it in fact

is, with an

ineffable and

inconceivable character for the coming into
being in those who

know by means of that which they have attained,

which is that to which they have

given glory. Even though on the subject of the

Election
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p. 130

there are many more things

we could add which it is fitting to

mention, it is nevertheless

necessary that we speak again on

the subject of those who belong to the Calling
--for this

is how those on the right are called--

and it is not profitable

for us to forget them. We spoke

of ﬁhem as if what is (written) in

the foregoing at some length were sufficient
--(so) how is it that we

spoke (of them) partially (only)?

Well I said that all those who have originated

from the logos, either

from the condemnation of

those who are evil, or from

the wrath which fought against them, and the

turning away from them--and this

is the turning towards

the superior things--and the prayer and

the remembrance of the pre-existent

things, and hope and

faith of receiving the salvation

of that which is good,

(all these) have become worthy, since

they originate from these
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good dispositions, possessing

the cause of their begetting.

which is a sentiment from that which

is. And, further, (I said) that before the logos
himself had yet been concerned with

them, invisibly,

and willingly, that which is superior also supplied
the aforementioned thought, because

they had shown themselves [obedient] to it,

p. 131

that (thought) which became cause of

their existence. And they did not exalt themselves
because (they? were healed, as if no one

existed before them. But they ac-

knowledge that they possess an origin

of their being, and they

desire to know it,

which 1s what exists before them.

Furthermore (I said) that they greeted

the appearance of the light

in the form of lightning, and that

they bore witness that it had appeared

for their salvation.

For it was not only about those who have come forth
from the logos that we said

this, namely that

they would attain to that which is good,
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but those whom these begot

in accordance with good dispositions

will also partake

of the repose, as a result of the abundant

grace. And the ones who were

brought forth from the afo€ementioned desire

of lust for dominion,

and who have (sown)

within them the seed which is

lust for dominion

(but) who have done work and

are disposed

towards the good, will receive

the retribution of the good, provided they are
of an

agreeable sentiment and are willing

to abandon their

vain love of temporary glory,

and [do] the command of the Lord

p. 131

of glory instead of the small momentary honour,
and they will inherit

the eternal kingdom. But now

it is necessary that we joiln

the grounds and the (illustrations) which justify
the grace (shown) towards them to the argument,

it being appropriate that we speak of that
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which we mentioned earlier, the salvation
of all those on the right,

of all the unmixed and the mixed ones,

in such a way as to join them [to]

one another, and the repose, [whichj

is the demonstration of [tpe]

fashion (in) which they believed. In order
to establish this in an

exposition it is appropriate that we
confess the kingdom

which is in Christ for the dissolution of
all diversityfénd

inequality and difference. For the end
will receive a unitary existence,

just as also

the beginning was one, the place where there is no
male and female, nor slave

and free man, nor circumcised

and uncircumcised, nor angel

nor man, but Christ is all

in all. How is 1t

that the one who was not initially

can be found to be, unless

{...”> the nature of the one who is not a

slave, as he will take a place together with a

p. 133

free man. For they will even receive the vision



10

(13a+
14b)
(15a+
13b)

(14a+
15b)

(16)

20

25

201

by nature

(and) not only as a little word

by which they believe only by means

of a voice. For this is how

it is. For

the restoration back to that

which was is a oneness. Even though some are

exalted on account of the economy, having been
appointed

as cause of the things which have come into being,

providing multiple physical forces,

and delighting ‘in those things,

[they] will, angels

[as well asl] men, receive the kingdom and the
confirmation

[and] the salvation. These, then, are the
grounds:

Those who had been manifested in the flesh
believed

unfalteringly

that he was the son of the unknown

~god, the one who

had not been previously spoken of,

and whom no one had been able to see. And
they renounced their gods

whom they had served before,

and the lords who are

in heaven and the ones who are upon
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the earth. Before

(he) had yet been taken up and he was still

an infant, these bore witness that he had already
begun to preach,

and when he lay in the tomb

[as a] dead man, the an- ;

[gels nevertheless] thoughf that he was alive,

[and receivedl] life

p. 134

from the one who had died. Their
numerous previous (kinds of) worship

and symbolic actions

which took place in the temple

these gave to another. The confession
which this implies makes it possible

for them to do it, on account

of their hastening towards him. For
they do not receive this firmness

in order to leave 1it,

because of the one who was not (welcomed)
here below, but [they received]

Christ, of whom they thought

that he came from the [superior] place,
the place from which they had come forth
with him, a divine

and sovereign place. The names that the ones

whom they served,
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worshipped

and ministered to

had received on loan

they gave to the one who

is legitimately called by them.

Those ones, however,

realized by experience after his assumption
that he was their Lord,

the one for whom there is no lord.

They gave him their kingships.

They rose [from theirl thrones.

They refused their

crowns. But he manifested himself to them
for the reasons we have given:zaboye,

of salvation and the [turning towards thel

good thought towards [....... ]

p. 135

.[ ........ ] companion and the angels
| I ] and the many favours

which they have done for it. [In] this
[way] they were entrusted with the services
which benefit the Elect,

as they bring the iniquity they suffer

up to heaven to be eternally tried

by the unquenchable and infallible

[trial1l. and they remain for their

sake, until they all enter into life and
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pass out of life, their

[biodlies remainingd upon the earth, as they
minister to

all theirfl.....] and make

[themselves] partners in their suf-

[fering]s and persecutions;and

[tribullations, which have been brought

upon the Saints more than anybody

else. For the servants of evil,

since evil deserves

destruction, in

[.eev....] out of the [..l

Leveeeonen _ which is above

every [wolrld, which is this good

th ought of theirs,

and fellowship, while

the Church will remember them

as good companions

and faithful servants once it has received

redemption [........ . retribution,

which is the gl[adness] which is in

[thel bridial chamberd and the f...}

[.. which] is in its house [...]

[oeennnn 1 by the tholught]

Christ, the one who is with it [... al
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All, as it will produce for them

guiding {andl

serving [an]gelfs]. For the aeons will
remember their pleasant thought

of service [...] to it [..:]

give them their retribution [for]
everything which they think.

It is an emission of theirs, in order that
just as Chlrist ..... al

will which brought [forth thel

greaﬁ exaltedness [est(?) of the Chlurch ..J
give them to it, thus it [also]

will be [a thouglht [for the-]

se, and a giver to them of [their]

eternal dwelling-places

in which they will dwell, [as they aban-]
don the [downwardl attraction

of the deficiency, when

the power of the Pleroma draws (them] upwards,

through the great gene-

rosity and sweetness of

the pre-existent aeon. This

is the nature of the whole begetting of
those whom [....)] had when he shone
upon them (with! a [light] which

manifested (...

205
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t...] which will be [........ J
[...] just like his [euvun... b
[...] the only difference f...1 is

in the ones who have been L........ J

[.] who [oevnnna.... ] by means
of lthe vovvvvnn... ] praise
in the fashlion ........ ] said,

while the hylics will be left behind until
the end in order to be destroyed, because they

will not give

[upl their [..... 1. 1r
L.... ] return again to that which
[eeeeeentn 1l in the way that they were

L.......], as they do not exist
[ooo.... 1, but they had been useful
(for thel time [in] which they

were among them, although they are not

Leveennn. ] the beginning, then
Ceeeinea.. J to do anything more for
e eeeeennnnns ] which they have

[e...........i. Tor though I,

for my part, continually use
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these words I have not [...]

[..] nis thought. Eldlerls

Lececcecenaasennanea 4 him
[ .............. ] greatness
p. 138

e ..l
[..... e ]
SRR 1 al11
L..... ecesssasen ] angels
[...;,........:] word
[eeeeea.. ] trumpet—so{und]

which will proclaim the great,

complete reconciliation from the

beauteous East, in [thel

bridal [chamber], which [is] the love

of God, the Flather ......;J

according to the power which ex[tends to them,]
of the greatness [ ..... ...]

the sweetness of his [ ....... ],

as he manifests him[self]

to the greatnesses Leoennn ]

his goodness [eeeeeeeenn. d
the praise, the dominion [and the glory]

through the [..... 1 the Lord, [the Savi-I

our, the Redeemer of all those of the compassion
of love [and]

through fhisz Holy Spirit
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from now through all
generations for ever

25 and ever. Amen.



PART THREE

COMMEDNTARY



PART ONE

(51:1-104:3: Protology)

51:1-8. Introduction. The expgosition must begin with

the Father, both because he is ontologically the first
principle, "the root" (systematic motive), and because
the speaker receives his power to speak from him
(religious motive; an elementAof dedication is present).
The words &k ALdS doxhuecOa open both Theocritus' Idyll

XVII and Aratus' Phéenomena, but these poets rely on

even older conventions.1 The opening words of Aratus
were well known and frequently quoted in Roman times
(Cic. De legg. II 3; Virg. Ecl. III 60; Quint. Inst. X
1:46; Macrob. Sat. I 18:15; cf. also Theoph. Ad Autol.

IT 8). TriTrac is not alone in appropriating the formula

for Christian purposes, cf. Iren. AH II 1: bene igitur

habet a primo et maximo capitulo inchoare nos a Demiurgo

Deo, quili fecit coelam et terram et omnia guae in eis sunt;

just as TriTrac Irenaeus uses the formula to introduce a

comprehensive exposition of Christian doctrine.

51:1-2. X& N[E]TANNAD X004 2% NETXAC! : The opening words

T e, a.s.T. Gow, Theocritus (Cambridge 1952) II

327: M. Erren, Die Phainomena des Aratos von Soloi, Hermes
Finzelschriften, 19 (Wiesbaden 1967) 10-16.
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were a major problem to Ka. (I 287), where one failed

both to connect them with the following NETEWYE etc. and
to account for the XE. Sch. (135) interpreted the
particle as elliptic for NEXAY XE, inferring that the work
as a whole is a series of excerpts; for a discussion of
this view see Introd. pp. 19—201 ETANNX is the Achmimic
Future II with Relative converter; for this rare
combination cf. Stern § 422. For the syntax see Introd.
p- 59.

NETXXCI "the superior things" refers to the
transcendent world as opposite to the lower one in which
we are living; "superior" has a relative, not an absolute
meaning (cf. the passages listed in Ka. Index s.v.). The
Greek was probably <& &dvw, cf. Iren. AH I 14:5; Hipp. El.
VI 32:9. For the background cf. John 8:23; Col. 3:1-2;

Corp. Herm. IV 11; further, TWNT s.v. Zywp (Blichsel);

Lampe, Lex. s.v. §yw 1.B.6. Although occasionally used
as a technical term by the Valentinians the word would be

acceptable to non-Gnostic Christians as well.

51:2-3. NETEWWE NE NTNP WP : Normally impersonal
expressions are followed by the infinitive (ordinary or
causative) introduced by X (less frequently by N) in this
text, conforming to the rule in Standard Sahidic (cf.
Stern § 442). GExceptions to this rule are oyN &M
NTAQwne 51:34-35 (cf. Introd. p. 52), and UAPECHWNE
NCEEIPE 118:18-19.
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51:3-4. The expression TNOYNE MNTHPY occurs in ValExp
(22:32-33, 23:19.32, 24:35-36; Attridge); cf. §lZav Thv
mdvtwy Iren. AH I 1:1, ftZav kal OméoTaoLy TGV Whyvtwy ib.
(Valentinians, here applied to the tetractys-ogdoad);
6CZa t®v 8\wv Hipp. El. V 9:5 (Naassenes), VI 9:4.5
(Simonians); & ... &yé&vvntog ﬁﬂ@pxwv doxh T®v Erwv kal
60Za kal B&Bog kal BOOog VI 30:7 (Valentinians). From a
non-Gnostic point of view the phrase is ambiguous since
& 8Na/mEvTa are technical terms for the Gnostic Pleroma
but otherwise mean "the universe." For a Gnostic,
however, this distinction does not exist because the world
of images.has no réél existence, being void and shadows
without root in the Father (cf. e.g. GTr 17:29-33,
28:16ffF).

51:%~-6. "Grace" has here the meaning "that which is
bestowed" (x4pig in the sense of xdptoua). A reference
to the gracious gift of gnosis also forms part of the
introduction in GTr: "Those who have received grace ...
so that they may know him" 16:32-33. The attitude that
knowledge derives from grace is also evidenced by Ptol.

Ep. Flora ap. Epiph. Pan. XXXIII 3:8.
51:6. KV are justified in translating X£ causally.

WEXE with object clause (MPWZ) is rare. The following

sentence explains either NETEQWE ME, or TNOYNE ... NE,

51:8-59:38. The original triad.
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51:8-54:35. The Father.

51:8-19. The Father is both one and many. HME in line

10 cannot mean "number" in the sense of the numeral 1, as
all translations have, for the following reasons: (1) As
is well known 1 was usually not regarded as a number in
antiquity, but as the first prigciple of number, cf. Eucl.
Elem. 7, Def. 2; Arist. Metaph. 1016a18ff, 1021a13,
1088a5-7; in theological interpretation e.g. Philo Leg.
All. IT 3, Heres 190.1 Correspondingly, the Pythagorean
Monad as a first principle is never conceived as a
numeral.2 " (2) We have here two parallel constructions;
nominal sentences followed by €490 MOPHTE N---this formal
parallelism suggests a correspondence of content. HTE
can in fact mean "number" in the sense of "multitude"
(m\fipog, cf. Crum s.v.): This must be what is intended
here.

The emphasis in this paragraph is thus not on the
oneness of the Father but on his being simultaneously
one and many: While remaining one the Father contains
within him the All in the sense that he contains its
origin, as the root contains the tree.3 Exactly the same

1

For further information see e.g. Burkert, Lore and
Science, 265-66.

2 See Festugiére, Révélation, IV 19ff.

3 The tree, often in inverted position and with the
divine principle being associated with the root, is a

symbol of the world well known from comparative religion
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image is used by Plotinus, cf. in particular III 3:

7:8ff:

For the gathering together of all things into one

is the principle, in which all are together and all
make a whole. And individual things proceed from
this principle while it remains within; they come
from it as from a single rbot which remains static in
itself, but they flower out into a divided
multiplicity, each one bearing an image of that
higher reality, but when they reach this lower world
one comes to be in one place and one in another, andr-
some are close to the root and others advance farther
and -split up to the point of becoming, so to speak,
branches and twigs and fruits and leaves" (tr.

Armstrong in Loeb Class. Lib.).

See also TTT 8:10:40=14; IV 4:17:9-11, VI 8:15:358F. ¢+
The image reappears in Damascius (ch. 40 Ruelle). For

Plotinus "the All"™ includes the visible world, whereas in
TriTréc this term only refers to the transcendent region,

but the verbal and conceptual affinities are nevertheless

(a¥vattha-tree in the Upanigads, ki¥kanu in Mesopotamia,

Yggdrasil in Nordie mythology; as a symbol of the
transcendent world the tree also appears in the Kabbalah,
etc.), cf. e.g; Eliade, Patterns in Comparative Religion
(London 1958) §§ 95ff, especially §§ 99-101; C.M Edsman,
"Arbor inversa," Religion och Bibel 3 (1944) 5-33.

1

That Plotinus and TriTrac both use the emanation
metaphor of the tree (as well as that of the spring:
below, 60:11-15, 74:5-10) was also remarked by Zandee,
Terminology, 32-33.
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such as to suggest a common source. The underlying notion
is (Neo-)Pythagorean: the Monad is single while being the
dynamic origin of number.1 Also the term "root" has its
strongest background in Pythagoreanism, where it often

designates the Monad, cf. Corp. Herm. IV 10: 7 ydp uovds,

odca mhvtwy &dexf kal StZa, &v mdotv &oTiv ds dv HlZa kal
dpxﬁ.z The Pythagorean background is even more manifest
in ValExp, where not only the characteristic names of
"source" and "root" are applied to the Father (23:18-20,
the restorations are certain), but also "Monad" and "Dyad":
"Since [he is] Monad, and no [one] existed before him, he
is [in the] Dyad and in the Pair. But his Pair is Silence.
He had the All, existing [with]in him ..." 22:22-28. 1In
that text, as in TriTrac, the Academic-Pythagorean
opposites One:Multitude-Dyad are conceived as existing
(potentially) within the single Father--he is consequently
without a female partner. This agrees with the view
attributed by Irenaeus (AH I 11:5) and Hippolytus (ELl. VI
29:3) to one Valentinian faction, which held the Father to
have the principle of procreation in himself, being either
male-female or above sexual distinctions (cf. also AH I
2:4). Others added a female principle alongside the
Father with which he formeda first syzygy. The first
position is also documented in GTr, in the Valentinian

L See Festugiére, RévElation, IV 18-31; Krimer,

Geistmetaphysik, 346-48.
2

See also the texts quoted by Festﬁgiére in his and
Nock's edition, 56 n. 28; and Kridmer, 3071 n. 420.
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system of Hippolytus, in ExcTh 7, Iren. AH I 11:3, Marcus
according to AH I 14:1 and the "Ptolemaean" system of AH

I 12:1;1 the second in Irenaeus' main Valentinian system
of AH T 1-8, in AH I 12:3, the explicitly Theodotian piece
in Ezgig 29, and in the Valentinian treatise of Epiphanius
Egg. XXXI 5-6. The evidence now available suggests that
the "monistic" version was the'hominant one. The
structural correspondences with monistic Neopythagoreanism,
Father + Spn:Sophia equalling First One + Second One:Dyad,
suggests that the hypostatization of the Father's thought,
or Silence, into a separate hypostasis is historically
secondary in Valentdinianism (motivated by analogy of
syzygy-model, and; perhaps by influence of "Barbelo

Gnosticism").

51:12-15. For this argument cf. Orig. De Princ. I 2:10:

pater non potest esse quis si filius non sit (41:11-12

Koetschau; parallel adduced.by P&Q 79-80). For Origen
this is an argument for eternal generation (De Princ. I 2
passim, esp. §§ 2-3; the argument is common in later
Origenists: cf. P&Q 80-81, add George of Laodicea ap.
Epiph. Egg. LXXIITI 19:3. This is not what is intended
here (although the Son for that matter is eternally
generated in TriTrac); the author borrows only the
formula, and makes his own implications from it.

! In Iren. AH I 12:1 the identification &tGOects =

o0Zvyos is probably a misrepresentation by Irenaeus.
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The passage 1s a parenthetical remark. This is
typical of the style of this author, cf. e.g. 52:6-10 for
the sequence (1) negative statement, (2) parenthetic

justification, (3) positive statement.

51:19~52:6. The only true Father. The distinction made

between the true and the begotten father is paralleled by
&

Philo (& yevvntds wmatfio / & atdios mathp Jos. 265, Virt.

204); for the term yvfiotos mathe see Somn. II 273, Aet.

M. 83, cf. Migr. Abr. 69; further, Corp. Herm. XIV 4.1

The notion can also be Stoic (Epict. I 6:40). The language
of this section is not particularly Gnostic,2 especially
the terms "God" and "create" are untypical; this points

to a non-Gnostic source.
51:19-20. £YXQY 1s Present II; predicate APA4,

51:20-21. OYXXE!C Ni@T is ambiguous, as is OYXAEIC NOYWT
in 51:24; in the first case both "a true Father," and
"Lord and Father" (kfpiog matfp) are possible
interpretations, in the second case "truly One," and

"a single Lord" are equally plausible. The term

is untypical of Valentinianism, but this is not decisive
for the reading here as this secition probably derives

from a non-Gnostic source. If the Greek was kfptLog

See Festugi®re, R&velation, IV 62-63.

2 In spite of the affirmations of P&Q 73-75 to the

contrary.
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TaThP, however, KDPLOS has been intended in the sense of

YVHACSLOG,

51:21. ATPE contains privative AT (Sch.). For

contraction of TT see Introd. above p. 39.

51:21-23. "incomparable and immutable'": possibly
< X&O@prbT@g £ kal 3E&;lsrd@m:og or X&uSTdBkﬂTog or

Kdvahkoﬁwwog.

51:35. TFor the form NTY see Introd. p- 52 and note on
51:2-3.

52:3-4. The logical conclusion would be "the only father
and God is the one whom nobody has begotten." Perhaps,
therefore, read MNETE as NETE (ef. Introd. p. 38, and

supply M.

52:4-6. Cf. Kerygma Petrou in Clem. Strom. VI 39:3:

dmotnros &5 Td mivTa éwofnoev; Ps.Clem. Rec. V 22:2.8:

a nullo factus est sed ipse fecit uniuersa. For the

antithetic form see Festugi®re, REv&lation, IV 67.

52:6-53:5. The eternity of the Father. Having stated

that the Father is unbegotten the author proceeds to
qualify the nature of his eternity. Eternity is more

than being unbegotten and immortal, 1t is unchangeability

as well; it is not merely infinite existence but a mode
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of being. The argument is made twice, first in lines
10-19, then repeated in lines 21-33: The Father (1) is

immutable (OYATPIKE 10 < ?dehbvﬁg , cf. Corp. Herm.

XIII 11; Plot. IIT 7:11:4; <N>UAWBBIXIT ... EN 21-22

< Fun FaavoivoBrar ), (2) is identical with himself,
(3) is mdved neither by himself ?or by another. By way
of conclusion the general transcéndence of the Father is
asserted (52:34-53:6). This is Middle Platonic school
argumentation as is shown by the close parallels to the
passage in Numenius fr. 6 des Pl. (= Euseb. Praep. Ev.

XI 10:6-8): (The name of the incorporeal is "Being")

7 o8 altfa Tol ‘Bvtog’ dvéuatds E0TL TO ph yeyovéval
unde 9bapficecBat und’EAAny ufite klvnoty undentayv
Evoéxecbatl pfite petaBorhy kpelttw % 9adiny,

etvatr 6% dmoBv kal &dvaliofwrtov kal &v {5&q

T adTf kal ufite £6ehoboiov EELoTACOAL

TS TabtéTnTos WhAD Vo’ ETEpov

mpoosavaykdZeobat

(parallel noted by Attridge); Asclepius 30:

ipse enim in se est et a se est et circum se totus

est, plenus atque perfectus, isque sua firma

stabilitas est nec alicuius inpulsu nec loco moueri

potest (338:18-21 N.-F.);
and Albinus/Alkinoos, Didask. 165:34-37 Hermn.

el yap &\ \owwbfceTat, 1 V¢’ adToB 1) o’ Tépov:
el putv odv Vo’ étépov, &kelvo adtol Loxvedrepov
Eotatr, el 8’09’ avtol Hror &ml Td xelpov
dANotwbeln Gv &ml Td RENTLOV.
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Attridge refers to Plato Rep. 380de (elmep Tt £EloTaiTo
Tfs adTod Lofas, N adTd Vo’ favtol pedfotatat N Om ENov ),
and the discussion of God's 1immutability in these pages

of Plato is probably the ultimate source of the tradition.
But the more direct source of this school tradition is
Aristotle De phil. fr. 16 Ross = Simpl. In De Caelo
288:28-289:15 Heiberg: ei obv Tg LeTapdihov 7 O’ EAhov
petaBdiret ¥ 0o’ davtol kth. (cf. Metaph. 1073a24-25 the
First Mover is dktCvrrov kal ka®’ adtd kal katd ovuBeBnkds)
with which text the Numenius fragment is clearly in
contact (ueTaBorhy kpelTtw ¥ @adAny); and taken up by
(Ps.-) Philo in terms of cosmic theology Aet. M. 21 =
Aristot. De phil. fr. 19a Ross. --In a more general
perspective the association of eternity with oneness and
immutability goes back to Parmenides fr. 8:3-6.

¥ 2

52:6. "without beginning" < * Zvapyxos (Ka.).

(X3

52:7. "without end" < X&TekstnTog.

52:10-14. Translation with KV Attridge. As Attridge
observes, the Mg which appears three times in 52:12-14 is
the pleonastically repeated N& common in this text.

--The use of N-, MMx= as equivalent to Standard Sahidic
oN-, N2HT= is an Achmimic trait, cf. Piehl, Sphinx
5.89-92.

52:13. "firm" < oF gotag 5 cf. adtds By EavTd EoThs
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Corp. Herm. II 12.

52:14-16. Or: "Neither will he himself take away that

(in) which he is ..."

52:17. Read ATPESDXNE (Ka.). On the omission of the

suffix see above p. 15.

52:19-20. &EPEXAXIT .., NQWNE. As the verb is Perfect II
this is an independent sentence; 1t is best seen as a

parenthetical remark.
52:21. ENTEY-: read ETENA (Ka., Attridge).

52:23-25. MVAY in lines 16, 24 and 25 is either
predicative ("which he is") or complementary (as in this
translation); cf. Stern § 496. The parallel with
52:71-14 suggests the latter interpretation, but the
matter remains uncertain. The conceptual difference
between these interpretations is marginal, as the Father

is that which he is in.

52:26. Delete M€, --"Greatness" (MEYEDOS) is a general
designation for transcendence in Valentinianism, e.g.
Iren. AH I 2:1.2; further Holl's noteon Epiph. Pan. XXXI

5:1, and Epistula Tacobi Apocrypha, 84. The word probably

derives from the political sphere, cf. Preisigke's

Wbrterbuch, III, 9: Ehrentitel, s.v.
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52:27-28. The choice of expression, ® BIT9 and ®BTA, is

perhaps a play on words on the part of the translator.

52:28-29. MKEPHTE "into a different form" (Attridge;
not "in a different way" [ka.: Eng.; Fr. and Ger.
similarly] which would be NKEPHTE); cf. 16fa in the

passages quoted from Plato and Numenius above.
52:29. Read OXX<B>9 (Attridge).

52:30. T€€1 T€ cannot be made to refer to anything in

the preceding text. The best emendation is to supply
a G,

52:33. "the immutable" < %15 Fhvarotwtoy or similarly.

52:34-53:5. ‘After these clarifying considerations the
terms "without beginning"” and "without end," which served
as a point of departure (52:6-7) are reverted to and it

is concluded that they imply a sort of transcendence which
is only insufficiently described by the words "unbegotten”

and "immortal."

52:34. OYMEETA EN seems to reflect *ob Fuévow cf. XAM
52:39. For this use of OYAEETY ENcf. 124:3-4.5-6. I
leave undecided the question whether this adverbial use

of the expression is to be considered a translator's error
or is legitimate, like the Bohairic MWAYATY (Crum, Dict.
199a) .
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52:40-53:5. TFor the style cf. Theoph. Ad Autol. I 3:

SBETY ... AxOpmTOS, UHEYEOEL AKATAANTTOS KT,

52:42-53:1. Tunattainable" < * 461v4BaTog or similarly,

cf. Corp. Herm. IV 8 and Festugi®re, RéEvé&lation, IV 61

n. 2. upéyedog implies unattainability also in Iren. AH

I 2:7.2.

53:1-2. ‘Munsearchable" < * dveZixvlactos , cf. Iren. AH
I 2:2, 15:5. The word is Biblical. It is frequently
used by Christian writers of divine attributes, cf. Lampe,
Lex. s.v. A liturgical Sitz im Leben for the word is
suggested by the present formal context (parallelism) and
Rom. 11:33, also TWNT I 360:16-18.

53:2-/4. M"uncontainable" < % dkpbTNTOS > E‘&xmpnfog or

similarly.
53:4-5. Read OYATRET 20T<4> (Ka.). --"inscrutable"
perhaps < * dveEepebynTog . ~--"sweetness" recurs

frequently below, cf. Ka. Index s.v. As Ka. I 314 notes
it is well attested for Valentinianism (Iren. AH I 2:2,
QIE)- The notion is ultimately Biblical, cf. Ps. 34:9,
Wisd. 16:21, also 1 Clem.14:3, and associated with grace,
but with the Gnostics it often simply denotes transcendence

(as here and in Iren.).

53:5-54:2. The Father's goodness and plenitude. The
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structure of this section, like the preceding one, is
circular: The author starts out from a set of divine
attributes, in this case goodness, perfection and
fullness, shows their meanming and implications, and
concludes by reaffirming them. Whereas the discussion
until now has dwelt on negative attributes, the author now
shows not only that the Father has a positive side, but
also that his positive aspect, the fact that he is the
origin of everything, is a direct consequence of his
uniqueness: If there were more than one first principle,
the Father would not carry within him the origin of

everything, thus he would not be perfect.

53:5-11. MPWZ read NTXY OYAEETY NIXMAGOC as a nominal
sentence ("he alone is the good"), seeing here a well
known formula from contemporary theology. But that kind
of construction, where NTAY OYAEETY is the predicate,

would normally require a copula (cf. Polotsky, Orientalia

31.426 = Collected Papers, 431). The alternative is to

regard NTx4 OYAEETH, with the following apposition
MIXAMA@OC ... ETXHK, as the extraposed predicate of MNETMHZ;
this is in fact what KV Attridge do. (For the

construction NMEEI NE NET- cf. Polotsky, ib. § 10.)
53:7-8. T"without déeficiency," possibly < * &mpoodefs.

53:8. Mperfect" < F Térerog.
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53:8-13. "full" < *& *miflomng.  Cf. Ascl. 30 plenus

atque perfectus; but especially Philo Spec. II 53 ubvos

vip eddaluwy kal pakdprog, mavtds v duéToxog

kakoDT, TAAons 874yabdv tehelwy, with which should be
compared the formulas of the Epicurean, anti-Platonic
piece in A8tius I 7:7 (Diels, Dox. 300:7-10): ©d
pakbdprov kal HebapTov ZPov, meminpwubvov Te wAotL Tolg
dyaboTs kal kakold mavtds &desktov. A common source is
likely but the language is on the whole not specific
enough to allow identification of the school. 1In a
Gnostic context, mAforg of course suggests links with
Wkﬁpwua—-fhe Father” containing within him a plenitude
of aeons (note that aeons = divine attributes)--and with
the completeness and freedom from deficiency which is

the telos of the Gnostic (cf. Corp. Herm. IX 4 &

EmLyvods TAAPTS .. TEVTOV TRV dyab®v).

53:9. The repetition of N€TMHZ may be a dittography,

but is also explainable as epexegetical, exploiting the
double meaning of mAfiong; both "perfect" and "full,
filled." --XNO is ambiguous, it can mean both "birth,
offspring" (ygvvrue etc.) and (less frequently) "(valuable)
possession" («rfua etc.). The presence in the context of
the word * TARENS is unhelpful as this word can have
connotations with pregnancy. But since X0 1s here
parallel with APETH and NETP @ey the second interpretation

is slightly preferable.
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53:12-13. "freedom from evil": either freedom from the
evils of the world (< * dkakfo or similarly), cf. the
passages from Philo and ABtius quoted above; or

"generosity" (< x 49p6ovla ), which explains better the

following result clause.

53:13-20. This i1s a clear statement of that doctrine
which 1s referred to as "undiminished giving" in

Neoplatonism and bonum est diffusivum sui in Scholastic

theology. The image of the source which does not run

dry, well known from Plotinus, occurs below 60:11-15,
74:5-10. The material for the history of the idea has
been collected by Witt, CQ 24.205-07 and 25.200-07; Dodds,
Proclus, 214. Both make the idea originate in the Middle
Stoa. Traditionally the doctrine, usually accompanied by
the metaphors of the radiation of the sun, or one lamp
lighting another, concerns the communication of knowledge,
or wiédom; The earliest witness to its use to describe
emanation from a first principle is Numenius fr. 14 des
Pl1. = Euseb. Praep. Ev. XI 18. It must be pointed out,
however, that the use of the principle of undiminished
giving in TriTrac differs from that of the Neoplatonists
on an important point: Whereas the principle for them
emphasizes that the cause is unmoved and has no knowledge
of the effect, it here describes the providential grace
of the Father. It is in accordance with this when the
image which is employed here is not that of radiation

or kindling of light, but rather that of an inexhaustible
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treasury from which the Father gives out. The historical
background for this particular aspect of the idea is
probably the notion of God's richness in mercy (Ex. 34:4,

Eph. 2:4 ete., cf. TWNT s.v. mhoBtog [Hauck/Kasch] 327).

53:13-15. XEKXCE + Fut. ITI probably introduces a result
clause here, as XEKXXC with Fut. III sometimes does in

Sahidic, cf. M.R. Wilson, Coptic Future Tenses, 4.2.5.

~-EYNAGNTC + Circumstantial clause probably < Tedp&én

+ supplementary participle. The Circumstantial clause
zoverned by EYNASNTC is €9t etc.; a circumstantial € is
"pleonastically" added before the extraposed subject
NETEYNTEY THPA., |

53:15-16. Professor Attridge informs me the text reads

X2\B/g9,

53:17-18. "is rich" probably < ¥ miovtelv » oTr * whofBoL0S
®clvar. In the present text the relationship with m\fpng
should be noted; the Father's richness refers to his
perfection (cf. ApJn NHC II 30:15-16: "wealth" and
"pleroma" in parallelism; for GThom see the remarks of
Puech, En qu8te de la Gnose, II 138, 142-46). It is also
relevant to note that "richness" can be associated wi%h
"glory" (e.g. Rom. 9:23, Col. 1:27, AuthLog NHC VI
26:9-10), and with "gnosis" (2 ApocJas NHC V 47:7,

52:10); these words all belong to the same semantic field,

cf. also van den Broek in VigChr 33.272.
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53:19-20. I"reposes" < ® 4vamatecbat . This word as well
is to be read here in connection with mAflpng: it denotes
"freedom from needs, complete satisfaction, fulfilment."

It also has connotations of "indwelling," thus it can be
used of the relation of the Son to the Father or of the
divine attributes to God (Lampe, Lex. s.v.). For the
Valentinians &vdmavorg also has a peculiar technical
significance related to their understanding of miAfipwua :

The word refers to the harmonious relation between that
which generates and that which is generated as these

exist in the relation of simultaneous identity and
distinctness which is the Valentinian idea of fullness,

cf. below 58:36-59:1: +the Father reposes on the Son, the
Son on the Church; also GTr 38:28-32: the Name/Son and

hié offspring repose in one another; further the expression
TAPWULE oo THS &vamaboews ExeTh 65:2, and Iren. AH I 2:6:
the perfection of the Pleroma after the restoration of
Sophia is its &v4movorg . It is this reciprocal
relationship between the Father and his offspring which

is the Valentinian ideal of perfection, not the Neoplatonic

idea of oneness.

53:21-39. A forceful affirmation of metaphysical monism.
Valentinianism is generally monistic in the sense that
it regards the Father as the single first principle.
(Although in some instances the Father's Thought is
hypostatized into an individual mythological character,

it is never equivalent to the material principles of the
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philosophical schools.) On the other hand there is nothing
peculiarly Gnostic about these affirmations, they can all
be parallelled in non-Gnostic Christian theology, with

one partial exception (e).

(a) 53:24-26: The Father is not in a place ( < ® TO6TOS ) .

cf. above 52:10-14, 23-26: +the Father is in himself and
immutable. The question of the locality of God, or the
gods, was discussed especially by the Epicureans. Among
those who affirmed explicitly that God was not to be
contained in a place were Platonists, Neopythagoreans,
Philo and bhristiaanathers; the material is collected

in J. Pépin, Thé€ologie cosmigue et th€ologie chré&tienne,

108-10; add Corp. Herm. V 10 (64:13 N.-F.) and cf. Hipp.

El. VI 29:5 ob T6mov Exwv, also GTr 20:20-22, 22:25-27.

(b) 53:27-29: He did not employ an original form

( < *® &dpyxsrvmog). Cf. Plato Tim. 28a7-8 TMPOOYPDUEVOS
mapadelyuatt, also 28b2. The equivalence of Tmapddetyua

and &dpx€tvmos is well attested by Philo (e.g. Op. 71),
Clement (e.g. Strom. V 93:4), Arius Didymus in Diels,

Dox. 447:20, Nicomachus, Intr. Ar. I 4:2. What is rejected
is a presentation of the current Platonic doctrine of
principles (God-Paradigma [Ideal-Matter) which makes the
Idea independent of the demiurge, e.g. Plut. De An. Procr.
1023c: & Bedg THg udv Lo6fag s mapadelyuatos yé€yove

LiunThS. This kind of criticism can only be paralleled

in comparatively late Christian writers like Ambrose
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Exam. I 1:1, 2:5; Greg. Naz. Poem. Dogm. IV 3-6;

Theodoret, Quaest. in Gen. 19 (see P&pin, Théologie

cosmique, first part, ch. I, especially 50-52). The
reason that earlier Christian thinkers, and Philo, did
not find the Platonic doctrine of ideas incompatible with
Christian monotheism is that thgy accepted the dominant
Middle Platonic interpretation éf the doctrine which

identified the ideas with the divine mind.

(¢) 53:29-31: He acts without any difficulty

(< * mévog). Cf. Philo Sacr. 40: . (God) Tdv TocoBtov
K&CULoV dvev TOVOY e elpy&Zeto; Cher. 87: (God's rest
is) thv dvev KQKOﬂdestag Letd moAAfis edbuapetag
dmovwtdtny &vépyerav; cf. Leg. All. T 5-6, also Orig. C.
Celsum VI 61, Aug. Civ. D. XI 8. The point emphasized
by these writers 1s that God's rest in Gen. 2:2-3 did not
imply that creating the world was laborious. Platonists
had to face criticism of a similar nature (from the
Epicureans, A8tius I 7:7-9, Cic. Nat. Deor. I 19-22),
based on a too anthropomorphisizing reading of the
Timaeus; see Plot. V 8:7, especially 7:25 4mOVOS ..s T

dtutovpyta. Cf. note on 54:25-26.

(d) 53:31-33: There is .no unbegotten matter ("a matter

which lies ready for him" < $in * dmoketubvn = adtf )-
The notion of an independent material principle was
common to all the philosophical schools up to the

Neopythagoreans and the Neoplatonists, but the author
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undoubtedly here has in mind (Middle) Platonic physics,
according to which the demiurge is confronted by a
pre-existent UAm. A negative attitude to the
pre-existence of matter, usually associated with Plato,
is common in Christian writers, e.g. Theoph. Ad Autol.

IT 4; Tert. Adv. Val. 15, Adv. Hermog. passim; Orig. De

Princ. II 71:4; for further documentation see PE&pin,

Th&ologie cosmique, 52-57. The positions of Philo,

Justin and Clement are debated.

(e) 53:34-36: He has no internal odsfq.. See Introd.
PP - 33-34.

(f) 53:36-38: He has no collaborator (< ¥ cvvepybds ).

Cf. Corp. Herm. XI 14: 0D6% vdp &Ahov Bxet cuvvepydy

(Stoic context, cf. Theiler, RAC III 701); also Philo, Op.

72, Deus Imm. 87.

53:25. X481 : The change to Perfect is due to the fact
that the infinitive of &| cannot be used in the Bipartite
Conjugation Pattern (Polotsky, OLZ 52.229 = Collected

Papers, 231; cf. Sch.).

53:26. Both NX20Y= and ‘NAOY2= occur in this text, cf.

Ka. I 29, 288; and Introd. above pp. 39-40.

53:28. For the expression B xpPxcex| oN- cf. 96:8,
137:20-22.
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53:32. ECTCENO: read E4TCENO (Ka.).

53:38-39. Abstact nouns with the indefinite article
used as predicate in nominal sentences denote quality,

not identity, see Polotsky, "Nominalsatz," § 5.

53:39-54:2. Conclusion: The Father is the All. This is
of course not pantheism, nor is it implied that the Father
is immanent in the Pleroma (which is true of the Son, but
not strictly speaking of the Father an sich). Rather,
this is just a traditional way of expressing God's
absolute pbwer and the dependence of everything on him,

cf. Corp. Herm. V 10-11, Sen. Nat. Quaest. I praef. 13,

Philo Leg. All. I 44; see further Norden, Agnostos Theos,

240-50, Theiler, Vorbereitung, (importance of Poésidonius)

127-34, Festugidre, REvé&lation, IV 65-70.

54:2-2L. The Father is ineffable: (1) The Father

transcends mind, speech, sight and touch, hence he cannot
be named. (2) Glorification is nevertheless legitimate.
The main idea is the Father's ineffability, to which
the author, out of fondness for parallelism, has added
other expressions of divine transcendence as well (not
very elegantly, it must be admitted). God's ineffability
is a generally accepted notion in Roﬁan times, occurring

in Hermetic writings (Festugi®re, Révélation, IV 70-77),

Platonism (ib. 136 under 6b; Lilla, Clement, 220-21) and

non-Gnostic Christian writers (Lilla, ib.; Lampe, Lex.



233

s.v. 8voua , A.1.a.) as well as in Gnostic documents

(e.g. Eug NHC IIT 71:13-14, ApJn NHC II 3:14-18, Basilides
in Hipp. El. VII 20:3, 21:1). It is generally recognized
that Neopythagorean interpretation of Plato Parm. T42a
played a considerable part in the development of the idea
(Dodds, C0Q 22.129-42; id. Proclus, 310-13). Cf. also

Orbe, Procesion del verbo, 6-13. The words &ppnrog,

dvwvépactog, dkaTovéuacTtog are also frequently used by

the Valentinians (listed in Sagnard, Gnose valentinienne,

333). However, it must be noted that the text does not
say that the Father has no name, but that no name which
can be conceived by man is applicable. 1In fact, the

Father's name is the Son (66:32-34), in accordance with

normal Valentinian teaching (see note in loc.), and

gnosis, which implies knowing the Father's name, means
knowing him as being the Son. Consequently, although in
the present context the influence of Platonic theology
is unquestionable, 1t should be realized that the Jewish
notion of the ineffable name of God is an equally
fundamental ingredient of Valentinian negative theology,
cf. the bvopa &dvwvoudorov of ExcTh 371:3.

The legitimacy of applying doxological names to the
ineffable is a consequence of the emphasis placed by the
author throughout on glorification as the correct way to
relate to the Father. Non-Gnostic Christians also faced
the problem of the propriety of using names for the
divine, but solved the problem along slightly different

lines {(the names do not describe God but his relation to
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creation and to ourselvesgetc., see Orbe, Procesion,

101-10).

54:24~35. Conclusion to the part about the unbegotten

Father (the entire preceding discussion): He is single,
therefore his being, or essence ( < % SméoTactlg) is
undefinable ("that which is defined" 54:27 probably

< ® dtopt Zbuevog ), therefore he is incomprehensible

(< * dkaTdATmTos) s therefore he is unknowable

(< % éyymcqog). This sounds like a school argument,

and in fact the method is that of the Platonic dialectic
outlined especiallypin Laws 895dff and Ep. VII 342bff:1

In order to know the essence (odolq) of something one must
be able to give a definition (xéyog) of it. In order to

define something one must be able to give it a name

(8vopa). This method, which Plato himself used in a

negative way in the first hypothesis of the Parmenides, is
used in the reverse by the author of TriTrac: the Father's
essence is undefinable because he is above names. Being
undefinable he is * dkaTdAnmTog, and consequently

% 4yvwotog. The scholasticframework is more evident in
TriTrac than in proper Middle Platonic texts dealing with
negative theology, but a comparable text, dealing with

the nature of matter (the method is of course independent
of subject matter), can be found in Numenius fr. 4a des

L Cf. Festugi®re, R&vé&lation, IV 80-84; Krimer,

Philologus 110.39-40.
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Pl. (= Euseb. Praep. Ev. XV 17:3-8): gi Zotuv gmeLpog

f BAm, d6protov elvar adthv: el 68 dépiLotog, Froyos: el
8% dloyog, &va@rog.1 It must further be observed that
&yvwotog in the meaning of "unknowable" is not an
attribute of the Father used by the Valentinians; in
ExcTh 7:1 the word means "unknown." It must therefore
be concluded that when the authér of TriTrac here calls
the Father unknowable, he is influenced by Platonic
epistemology and does not follow a Valentinian tradition.
Consequently dyvwotog means "unknowable" by discursive
and philosophical means, it does not mean absolutely

unknowable (cf. alsd 126:15-17).

54:25-26. "set to work" < F &mwixeipetv. This i8

an allusion to Plato's demiurge: The word énggtpnog
Iig.’B?dB (cf. Emwexeivpelto 53a9) was an object of ridicule
for the Epicureans, cf. ABtius I 7:7-9 (Diels, Dox. 300:15
&xBogop®yv, 301:6 &maiyeipetv)s Cic. Nat. Deor. I 20 manu

paene factum. Plotinus rejects this caricature of the

demiurge (V 8:7) as well as the word Zmiyeipefy (V 8:7:8);
cf. note on 53:21-39 (c).
"from," not (Ka. Attridge) "at": The demiurge
works &g Yang in Platonism.
The use of the fem. pron. making &y(¢|¢ the subject is
probably a translation error; both in gNC2TOve and in

Ncxn2TPe (Line 26) the subject should be "the unbegotten.™

Festugigre, Révélation, IV 83 saw the connection of

this argument in Numenius with academic dialictic.
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54:26. NOX2TPE: read NCOATPE (QWZ). For metathesis
involving2 see Introd. pp. 39-40. Probably < ® o0Zvyos
(or ovZvyfis). This must be directed against Gnostics,
including some Valentinians, who gave the Father a female

obZvyos, cf. note on 51:8-19.

54:27-32. "defined": i.e. "limited." Cf. Corp. Herm.

XIII 6: ©d ph SropiZoubvov, Td &dxphuatov, Td AOXMUATLOTOV.
That God has no sensible shape is a commonplace in both
Christian and non-Christian writers of the period (already
Plato Eggg- 137d gmevpov kal &vev oxfuatos ). See for
comparison:the colléction of texts in Lilla, Clement,

213-15.

54:29. MMEY (1st): Add, or emend to, MBAY; cf. 55:19,
and Till, Kopt. Gr. § 469 Note. This is either a scribal
error or the translator has erroneously read UW6OTAGCLS

as the subject.

54:32-33. Mincomprehensible" < ¥ dxatdAnmtos , cf.
Iren. AH I 1:2, ExcTh 29, GTr 20:3 etc.

54:35-57:23. The Son.

3

54:35-55:27. The Father's Thought. The notion of the

Thought, representing archetypal gnosis, is common to

most Gnostic systems (Helena in Simonianism, Barbelo in

the Apocryphon of John, for Valentinianism see below) .
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54:35-55:3. The Father is known only to himself. This
is a common theme, e.g. Ascl. 34 (344:24-25 N.-F.)

inimitabile et ipsi soli sensibile atgue intelligibile;

cf. Corp. Herm. XITI 6, Tert. Apol. XVII 3, Minuc. Fel.

Oct. XVIII, Philo Praem. 40, 45.
54:37. "<face>" ( < ® &yic) (Cod. "thing"): The emendation
20{BY NIM very hesitantly suggested by Ka. is almost

certainly to be accepted.

55:3-5. XYW .. MW4: This clause may be attached both

to the preceding and to the following main sentence.

55:3-27. The Father is the object of his ownbthought as
well as that by which he conceives. The concept is
attested in ExcTh 7:1 tfic &vOuuficews tfig €avtoB, dg Av
gavtdv &yvwkds . It is hardly conceivable that this idea
here is independent of such considerations on the nature
of the divine mind as can be found in a well known passage

in Albinus/Alkinocos (Didask. X 164:24-27 Herm.):

Emel o6& & mpltog volg kdAAiLoTOg, del kal k4AAANLGTOV
abTd vontdv dmoketobat, odddv o6& adtol k&Ahiov:
Eavtdy v odv kal T8& €avtol vofuata &del voolm,

kal abtn 1 &vépyera abrTod (d&a Omipxet,

and later in Plotinus; on this see A.H. Armstrong in

Sources de Plotin, 393-413. It is probable, as Armstrong

holds, that the vémotg voficews of Aristotle's First Mover

Metaph. A 7 and 9 played an important part in the
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development of this doctrine of Mind in Middle Platonism.
It is not likely that the Valentinians of TriTrac and
ExcTh were directly inspired by Aristotelianism, and the
context of this doctrine here points in a different
direction: The affinity of the Father as a first
principle with the Pythagorean Eonad has been noted above
(note on 51:8-19); also, the Théught of the Father by
which he thinks himself is a source of generation,
constituting a duality within him by which the projection
of the Pleroma becomes possible; for this reason the
Thought can in other systems be hypostatized into a female
principle; Now the concept of a Monad which is at the
same time Mind and male-female is (Neo-)Pythagorean
([Tambl.] iggg;.‘éz. 3:17ff; Nicomachus ap. Phot. Bibl.

143a24-25 Bekker; Macrob. Somn. Scip. I 6:7-8; see also

Festugidre, Rév&lation, IV 40-51). Although the notion

of a Monad as a mind turned towards itself is not made
explicit in the very scanty direct evidence available, it
does not appear implausible that in a form of thought in
which numbers and ideas are identified so that the
derivation of numbers and of the intelligible world are
one and the same thing, the combination of the opposites
(male-female, off-even etc.) within a single first
principle could also have been represented as a mind
thinking itself. Neopythagoreanism is therefore a very
likely candidate for being the more direct source of the
notion in Albinus/Alkinoos and these Valentinian texts

(although in the case of the Platonic school philosopher
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an acquaintance with Aristotle's theology must also be
presupposed). It is interesting that Pythagorean
vocabulary can be detected in the chapter of the

Didaskalikos where this notion oceccurs (Dillon, Middle

Platonists, 283).1 The case is strengthened if one takes

into consideration the formulations used to describe the
second god of Tambl. Myst. VITT 3: voBv abtdv Savrd
voobBvta kal Tds voficets eig £avtdv &miotpéoovta - This
god seems originally to have belonged in the same context
as the first principle of the texts here referred to, and
this is made even more plausible by the association with
"silence"; Oud otyfis ubvng BepamebeTal. Ilamblichus is
here referring the doctrines of the "Egyptians," i.e.
Hermetic ideas. Here, as elsewhere, the Hermetic idea
may well go back to Pythagorean sources.

Thié whole section is open to various interpretations
as far as'fhe correlation of main sentences and subordinate
clauses is concerned, but this does not affect decisively

the understanding of the meaning.

55:4. XPEY: read 2P249 (Ka.).

Krimer, Geistmetaphysik, 105-15, especially 112-14,

sees Xenocrates as the originator of the nous-theology

of Didask. and of contemporary Pythagoreans, but his
reconstruction of the tradition history has several

hypothetical elements.



240
55:8-9. TFor the spelling ®OPMH cf. 61:12, GTr 27:20.

55:10. XPXY: read 2PA49 (Ka.).

55:15-19. The Father's self-knowledge is described in
these terms because it is also ﬁhe production of gnosis

in which the Gnostic will partiéipate. There is a blending
of two traditions here; one which goes back to Plato's
spiritualization of the ambrosia idea in Phaedr. 247d

(6eoT diL4vota v ... Tpepoubvm), taken up in OrCh fr.

17 des Pl. (= Proclus In Tim. I 18:25): v§ o6& voo¥vti

Tpopt Td vontbdv (see Lewy, Chaldaean Oracles, 160 and

n. 355); and another which connects the acquisition of
knowledge with entry into the mapbdeircos Tfig wpvehg of
LXX Gen. 3:23, Ez. 28:13 and elsewhere; ef. Diogn. 12:1

and several of the Odes of Solomon, e.g. the 11th.

(OYNAY probably < ® Tpvefy » thus there is also a play on
words here; cf. 96:30-31,) "repose" 55:16 < ® &VaTavo LS .
A similar combination is made by Heracleon who describes
the Father's will as tpooh kal &vdmavorg (Orig. In Ioh.
XIII 38; see Ka. I 316).

The predicates are translated as nouns here in spite
of the fact referred to concerning 53:38-39 above; the

form MAH®|X probably reflects a noun in the original.

55:19-27. As the content of the Father's thought is
himself and he is unknowable, it follows that his thought

is above rational comprehension as well.
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55:19. MNETEYNTEY MMEY: Add, or emend to, MMAY. (Cf.

54:29.
55:22-23. Cf. Poim. 31 (18:10 N.-F.) & kpelTTwv tdv &mafvov.

55:26-27. This is theurgic language according to

Augustine Civ. D. X 26 altitudinem eius profunditatemgue

declarent. In both the Chaldean Oracles and

Valentinianism the word pv66g 1is used to describe the

first principle. Cf. Theiler, Chaldfischen Orakel,

10-11.

55:27-39. The Father's ability to manifest himself.

55:28-29. ®YCIC: cf. 54:28 * Smdotacis; the words are

practically synonymous in TriTrac.
55:29. '"greatnesses" i.e. sublime qualities, < Xusyé@n.

55:30-39. The Father holds back gnosis for "paedagogical"

reasons; cf. 60:1ff, especially 62:14-33.

55:30-35.‘ The Will, then, is a second faculty of the
Father (the first being the Thought). The Will refers
in TriTrac primarily to the Father's desire to‘grant
knowledge, but as the aeons' acquisition of gnosis is

synonymous with their projection it also has a generative

function. The Father's Thought, in which he constantly
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thinks himself, is not in itself a sufficient cause of
generation; the Will provides the necessary dynamic

factor which transforms the Thought into a Pleroma of
aeons. The notion of the divine Will has not been
adequately studied, either as far as Valentinianism is
concerned or in contemporary theology. In fact the
doctrine of the Thought as an igfrovert and the Will as

an extrovert faculty of the Father forms part of
Valentinian theology in several instances; cf. Iren. AH
12:7 on the followers of Ptolemy: The Father has two
dtabéoers, Evvoia and ©8Anots:  mpldTov ydp &vevofon T
mpoBaietv, BS ¢actv, Emetta H0EANCe ; the Will is the
necessary 60vautg without which projection from the Thought
would be impossible. Similarly, in GTr the All pre-exists
in the Thought and Mind of the Father; their projection is
conditional upon the Father's Will (e.g. 27:26ff,
37:15ff): Here, the Son is also the manifestation of the
Will, cf. TriTrac 66:20-21. In ValExp the Will is one of
several faculties of the Father (22:28), and is manifested
in the Son for the sake of the All (i.e. to enable their
projection); he is therefore "the Will of the Al1lM
(24:26-31). In the Valentinian documents used by the
Church Fathers the voluntaristic aspect of the Father,
though present, is generally not prominent (ﬁeéxngg

ExcTh 7:1, Marcus in Iren. AH I 14:1; 2Zvevofiom Iren. AH

T 1:1; 860&ev abdt§ Hipp. El. VI 29:5; in Epiph. Pan.
“YXKXI 5:3ff the Will is placed within the unusually active

and personified Thought, similarly ExcTh 29); the only
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exceptions to this are the Ptolemaean doctrine reported
by Irenaeus quoted above, and a fragment of Heracleon

(= Orig. In Ioh. XIII 38) where the Will is a mediator
of gnosis; here it is also, as in the present text,
identified with &0vautS. That the concept nevertheless
was an important part of Valentinian doctrine is shown
by the fact that it is referredrto as one of their
heresies by Athanasius Adv. Ar. III 65. . God's Will has
an obvious place in the Biblical tradition, and the
concept easily entered Christian philosophy, where
theological voluntarism was later to play a major part.
(See e.g. Pohlenz, -Die Stoa, I 417, 419, 435 with the
corresponding notes.) But it is also important to
realize that God's Will as an instrument of creation was
a clearly identified concept in Middle Platonism:
Albinus/Alkinoos Didask., 165:1 Herm.; [Plut.] De Fato 572f,

573b; Atticus in Euseb. Praep. Ev. XV 6:7.9-16; Corp. Herm.

IV 1; Nemes. Nat. Hom. PG 796A; Cale. Tim. CXLIV, 183:7-9
Wasz. In the form in which it occurs in these passages
the concept is clearly derived from the &BouvAAB1 of
Plato's Tim. 29e3 and BovAnbels 30al. The long fragment
from Atticus preserved by Eusebius provides a motive for
the development of the idea: The concept of God's power
and will (Atticus identifies BoOAmotg and Sbvaprs 6:10)

is emphasized in order to counter Peripatetic views
denying creation and divine providence; God, or his will,
has the power both to create and to sustain the universe.

Now TriTrac seems to echo just such an argument: The
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Father is not entirely centered around himself, this would
in fact imply a limitation. Rather, he is fully capable
(cf. Atticus' movfioat ... btkavdés ib. 6:13) of providing
knowledge of himself to his offspring, having his Will
and Power. There is no question of literary dependence
here, but of another example of the influence of Middle
Platonic school argumentation on TriTrac. However, the
systematic context in which TriTrac and the comparable
Valentinian texts use the notion of the Will is clearly
not directly dependent on the Timaeus, the Father is not
Plato's demiurge. But the Will of God also occurs in
contexts in Platonism and Neopythagoreanism where it
does not refer to the will to create in the form of
demiurgic activity, but either has a more general

application (Corp. Herm. X 2; Ascl. 20, 26; Max. Tyr.

XXXVIII 6; Firm. Matern. Math. V Praef. 3, Julian Orat.

IV 142d; cf. Lewy, Chaldaean Oracles, 331, n. 69); or

--and this 1s particularly interesting here--refers to
the generation froma first principle which is not

demiurgic. Thus BouvAndels is .used of the first One by
Moderatus (Simpl. In Phys. 231:7 Diels), and Boulh 6e0o¥

is a hypostasized generative principle in the Poimandres,

whereas in the Chaldaean Oracles a doctrine of the Will

is found which is closely related to that of the
Valentinian texts here referred to: The Will (BovAf)),
together with vo®g and dbOvautg, are the faculties of
the Father, the Will being the faculty of generation

through which the Mind is externalized (see Lewy, 78-83,
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329-32). In conclusion, then, the Valentinian concept of
the Will is clearly dependent on Platonic tradition, in
addition to the evident presuppositions that the concept

has in Biblical theology of salvation (ef. Introd. p. 64).

55:32-33. XBOA M- ete.: The complement probably

originally belonged to QOYmQS;:

55:35-39. "but now" < ¥ viv 6e , i.e. at the stage
here described. The Father's manifestation is only to
be treated later (57:23-25 and 60:1ff).

ETE most naturally refers to OYMNTKX PpC, both
because 1t 1s closést,1 because the author probably
here wishes to make the point that Silence is no entity
separate from the Father himself (cf. above 52:10-14,
53:23ff), and because of the similar construction in
67:27.

Silence is a name feor the Thought (587:5, cf. Iren.
AH T 1:1, Epiph. Pan. XXXI 5:4). Like the Thought,
Silence can be individualized as the Father's female
partner (Iren. and Epiph., locec. citt.; ExcTh 29, Iren.
AH I 11:1). The name refers (1) to the fact that the
Thought (as archetypal gnosis) is above speech, and

(2) to this Thought as being the state of unmanifestedness

For relative nominal sentences with undetermined
antecedent see W.C. Till, "Die Satzarten im Koptischen,"
Mitteilungen des Instituts flir Orientforschung 2 (1954) -
378-402, § 20 b).
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in which the Father has not yet revealed himself and in
which the aeons find themselves before they '"go forth."
It thus is ambivalent in character, representing the
ineffability of the Father at the same time as it is the
source of gnosis: In Iren. AH I 2:71 the function of
Silence is primarily negative, she prevents the immediate
attainment of knowledge by thevaeons; also in ExcTh 29
and TriTrac 75:13-17 limits are set to knowledge by
Silence. On the other hand she appears as a revealer in
Epiph. Pan. XXXI 5, to Marcus she is the revealing,
female aspect of the Father, and the term appears in
connection with manifestation in GTr 37:12 and ValExp
24:19-20. In the present context "silence" has both
connotations, the (temporary) hiddenness of gnosis as
well as potential revelation: the A1l exists within

the Father from eternity (he eternally "causes" them),
but has not yet been manifested. The "Silence" is not
exclusively Valentinian; the Father, or rather, his mode

of being, is calledcwyf) in the Chaldaean Oracles ( Tf

6eobpéupove ouyy fr. 16 des Pl. = Proclus In Tim. I

18:25); silence is nourishment for the gods; in this context
ouyfy . equals knowledge. On the basis of this logion
later Neoplatonists spoke of the maTpikf) otyf (Lewy,

Chaldaean Oracles, 160, n. 353; Theiler, Chald#ischen

Orakel, 10). Lewy has suggested that the concept is
Pythagorean (ib. 397), but the evidence he adduces is
meagre.4 In Valentinianism ontogony and soteriology are

closely related, in the sense that the projection of the
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Pleroma may be interpreted as a mythical hypostatization
of the salvation experience of the Gnostic. Thus the
concept of Silence as i1t appears in the pleromatogony
must be seen in the light of the mystic silence in which
the Gnostic is reborn; this explains how "Silence"
becomes a name for baptism in 128:30-32. Such a mystic
silence can be found in contemporary literature. Thus
God is addressed as otwmf owvodbueve Poim. I 31; cf. dtd
outyfis ubvng OBepamebetatr Iambl. Myst. VIII 3; On8th9th
NHC VI 56:10—12.1 The historical origin of the notion
remains obscure, but it should be remembered that ritual

silence always played an important part in Pythagoreanism,

see Burkert, Lore and Science, 178-79.

56:1-57:8. The Thought is self-generation. Note the

"chiastic" structure of the argument: The author started
out by stating the unbegottenness of the Father, moved

on to assert his incomprehensibility, then turned to

say that he is known to himself, and now arrives at the

proposition that he begets himself.

56:1-15. The translation takes £4XMO line 2 and EY4EINE
line 9 as Present II. It is not impossible to regard
these as circumstantial forms and NTA4-... MNETMNAX as the
main sentence, but this is not very likely in view of the

1 Cf. further Festugi2re, REvélation, IV 76-77; Orbe,

Procesion, 62-67; Theiler, Chald#ischen Orakel, 10.
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great number of words which in that case would separate

the subject from the predicate.

56:1-6. By knowing himself the Father begets himself.
The concept of self-generation is widespread in antiquity

(cf. Whittaker in De Jambligue 3 Proclus, 193-230), but

the point stressed in the preseﬁt context is not that the
Father is his own cause, but that that which he generates

by thinking is not distinct from himself.

56:3-4. MPWZ here see a nominal sentence in the
circumstantial, but this requires that <1&€> be supplied;

nor, as Sch. remafks, can XMNO be nomen agentis. KV

tacitly emend £yQy to €4, The solution proposed in this
translation takes €YOY- (= €y-: Introd. p. 37) as having
a passive meaning, and no emendation is required. It may
also be that the translator has mistaken a middle for a

passive.

56:7-15. '"one who" might also be translated "something
which"; at any rate the Son is intended. '"worthy of his
admiration" etc. has a double significance. On the one
hand the Father admires himself as the Son; that is, the
hypernoetic Thought is now qualified as glorification,
self-thinking is self-glorification, and the object of
glorification is the Son ("his admiration" 56:8
interpreted as subjective genitive). On the other hand

it is probable that the author chose this form of
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expression because he also wanted to include the
glorification given to the Father by his offspring,
through the Son, who reveals him ("his admiration™
interpreted as objective genitive). The idea of a
hypernoetic noesis with identity of subject and object
is alien to classical philosophy, but can be found in
Plotinus (VI 8:16, in particular 16:13 and 25: the One

loves itself; cf. Armstrong, Intelligible Universe,

12-13), thus we here have another example of the
interaction of Gnostic and Platonic ideas. That the
content of the Thought is glorification is traditional
Gnostic ddctrine, cf. ApJn NHC II L:36-5:5 Ennoia =
Barbelo, "the perfect glory in the aeons, the glory of
the revelation, she glorified the virginal Spirit and
praised him.... This 1s the first thought, his image."
It is regular Gnostic (and Hermetic) doctrine that gnosis
is, or is attained by, glorification. Im TriTrac this
doctrine is interpreted in more philosophical terms than
is usual, therefore the archetypal gnosis which is the
glorification of the Father by his own Thought is joined
with a more technically philosophical concept of the
divine mind, and the idea resulting from this combination
becomes quite close to that expressed by Plotinus in the

passage referred to.

56:9. £INE XBMA "bring forth" is not technical here:
The projection is to be described later (60:1ff). At this

stage the Son is still within the Father (56:23ff).
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56:16. K MMOY €2PHT mexposes himself" ( < TTLBEvat
or a compounded form): The word probably alludes to

the setting up of images for worship in the temples.
56:21-22. &/TAEIO0: cf. Introd. p. 39.

56:22. XN probably goes with the whole sentence NTXY
... ETP XMXMH,

56:23-57:8. The Thought and the Son are identified. This
corresponds well with ExcTh 7:1 &1d Tfig &vOvuficews (not
here an individual entity, pace Sagnard) Tfg €avtod,

Bg av &avtdv &yvwklds, mvelua yvidcews obong &v yvdoet
mpoéBale TOV Movoyevi. GIr also concords with this view,
because there the Son is identical with the Logos which
is the manifestation of the Father's "thought and mind"
(16:35, 19:37, 37:13); as does ValExp "He had him in

the voBg" 22:34-35. Indeed in ValExp there seems to be

a deliberate rejection of an independent Thought: '"For
even his thought exists by the root of the A11"™ 22:32-33.
Elsewhere the Son is distinguished from the Thought,
whether the latter is conceived as an independent
hypostasis or as a faculty of the Father (see above, note
on 51:8-19). As if to complicate things further the Son
is regularly identified with Nous. Nous in these
instances, however, refers to the Thought as manifested,

so that the basic distinction between the wvarious

conceptions of the relationship between Thought and Mind
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in the Valentinian systems is that in some instances the
two stages of the Thought are given different names, in
others not. (Contrast TriTrac with the treatise in
Epiphanius, where not the Son, but Ennoia-Sige is
operating on both levels, as both the internal Thought
and the manifested one; ExcTh 29 is similar. By
identifying Evvota, vods and povoyevhs vios the author
has expressed his Valentinianism in terms which do not
vary substantially from non-Gnostic Logos christology
with its identification of the Son with the mind of God
(Athenag; Suppl. 10:1-2, 24:1; Tert. Prax. 5; Theoph.
Ad Autol. II 10.22; for Clement see Lilla, Clement,
199-212).

56:26-30. The formula "the ineffable within the

ineffable" etc. expresses the simultaneous oneness and
duality of the Father and his Thought; it can be found

in this way in TriProt, describing the Protennoia:
"invisible in the thought of the invisible ... unattainable
as I am in the unattainable" NHC XIII 35:7-11, cf.
36:28-30.

56:31. MW4Y here and in line 34 is prepositional, as

Attridge has seen. Cf. note on 52:10-14.

56:33. "without generation" <¥* &yevvfitwg. . This
expression would go more naturally with 4900N, qualifying

"eternally" and has probably been displaced by the
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translator.

56:37-38. ETE MNEEIMEEYE NTEY NE is a nominal sentence
(wrongly MPKV).

57:17. Emmel transcribes ETE , I.].[..]..[.] from
Doresse's photographs and Facs.' According to his
interpretation of the photographs the restoration by

Ka. is not likely. But the restorations hesitantly
suggested by Emmel do not fit the context very well.
From the information he supplies, and Facs., such an
interpretétion as U{l]Q[Mk]T U[S] "form," with the
pleonastic copula frequent in this text, does not appear

excluded, although it must remain conjectural.

57:2. & PETA (= A28 PETY, cf. Introd. pp. 39-40.

"existence" < 2% wovf] , cf. ValExp 22:29 N6W.

57:3-8. The explicit identification Thought = Son

= Silence = Wisdom = Grace suggests that the author 1is
here taking a stand on matters which were debated among
the Valentinians. The same impression is given by
Epiph. Pan. XXXI 5:4 &xkelvn, Hv Tivegs “Evvorav Eoaocav,
gtepot Xdpiv® otkelwg ... oi 08 &dAnBeboavteg Liyflv
TpooTybpevoay where a quite different emphasis is made.
The identification of Thought, Silence, Wisdom and Grace
is of course traditional in Valentinianism (Iren. AH I

17:1). The occurrence of Wisdom in this context is,
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however, intriguing, as the term is regularly reserved
for the fallen aeon (which in TriTrac is simply called

"a logos"). There is one other instance of this usage in
a Valentinian text, namely GTr 23:18, where copla is an
attribute of the Father.1 Strangely, neither GTr nor
TriTrac makes a point out of this being an unusual usage
of the word in a Valentinian context. On the other hand
Wisdom is a normal name for the divine mind and is also
often identified with the Son by Christian writers (Lampe,
Lex. s.v. cogpta C.l.a. and 3), and in Hermeticism it is
used for the enlightened, gnostic, state of mind (Corp.
Herm. III 1, XI 2.3, XVIII 11, and especially the
connection with GLyf) as the womb of the regenerated in

XIII 2: copla voepd &v ouyy, cf. note on 55:35-39).
57:5. Read <T>MNTKM Ppc  (Ka.).
57:6. evygy ¢ Circumstantial Aorist; see Introd. p. 50.

57:8-23. He is the first-born (< * mpwtdtokos MP) and

only son ( <« % LOVOYEVIS ® viog). This is a quite
orthodox and unoriginal statement. It is possible,

however, that the author here has in mind certain Gnostic

! I think the passages quoted by Stead JTIS NS 20.94

to prove the existence of Wisdom as a consort of the
Father in Valentinianism are too ambiguous to allow such
an interpretation; the "Sophia in the Father" is more

probably the one who is restored to the Pleroma.
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systems where the Son 1s subordinate to the Ennoia,
such'as ApJn and most of the Valentinian systems
transmitted by the Church Fathers (cf. note on 56:23-57:8).
It should also be recalled that in these systems

Monogenes is given a female partner, Truth; there is an
implicit rejection of such a view here, just as the notion
of a partner for the Father wag rejected in 54:26-27.

The form of the argument, from the singularity of God

to the onlybegotten Son, is paralleled by writers of the
Origenist school, Theognostus (Hypotyp. €d. Harnack, Texte

und Untersuchungen, IX 3, p. 78:2-9) and later in

Eusebius (references in H. Berhof, Die Theologie des

Eusebius von Caesarea [Amsterdam 1939] 77 and n. 4), as

was noted by P&Q 93-94.

57:10. Here, and in 57:15, one would normally expect

Mreel (N- of predication).

57:15-17. The text is unacceptable. The emendations
suggested by Ka. are ungrammatical. A plausible

emendation is NEEI E£TE MN SEKOHPE MOOM> 22X TEYE2H:

AYD MN 6 MNNCoa {NOHPE- @OON 2% TEYEQH}.

57:17-23. Movoyevfis is used regularly by the Valentinians
for the Son (for povoysvhg vidg in particular see Iren.

AH T 8:5, Ezgig 7:3, 26:1); mpwtdTOKOS is not previously
attested. The two terms are frequently joined by

Christian writers (Lampe, Lex. s.vv.).



255

57:23-59:38. The Church.

57:23-58:18. The Church exists from the beginning as

well.

57:23-32. The Fruit (i.e. the Father's offspring). This
is not the Son, but the aeons,’at this point still
existing within the Father. Biological metaphors are
used frequently for processes of generation and
acquisition of gnosis by the Valentinians as well as by
other Gnostics. For the general framework see above
51:17-19. For the “term Kapm6S used for the Father's
offspring see GTr 28:7; Valentinus in Hipp. El. VI 37:7
&k o6& BvOoD kapTmobS @eponévovs; Marcus in Iren. AH T
14:2; also SophJChr NHC III 97:6. The language recurs
in Synesius Hymn IV 8 matpds Aroxlovs ... kapmodg,

presumably going back to the Chaldaean Oracles (Hadot,

Porphyre et Victorinus, I 461-74).

57:25. The fruit is initially unmanifested, cf. 60:1ff;

GTr 17:6-9, 27:22ff.

57:27-29. Cf. ExcTh 7:1 dyvwctog odv & mathe dv
HBEANoeV yvwobfivatr Ttots al®ot, also GTr 19:13, Heracleon
in Orig. In Ioh. XIII 38 (Ka.). The theme is known from
Hermetic writings (&g yvwo®fivar BodleTat kal yiLvdokeTal

totc tdtotg Poim. I 37; cf. Corp. Herm. X 15 and

Festugiére, Réveélation, IV 56-59), as well as from
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Platonists like Clement and Porphyry, and the 0Odes of

Solomon; cf. P&Q 95, referring to Bultmann in TWNT I
693. The Father's will here is technical, see note on

55:30-35, and the following note below.

57:29-32. The author here anticipates what is only to be
systematically expounded later'kéO:Tff). Having
mentioned the Father's Will, i.e. his desire to be
known, he felt called upon to add a remark concerning
his Power, before reverting to the main exposition.

For the idea of generation resulting from the
blending (kp8oig) of principles cf. ExcTh 7:2 Td &%
TS &ydmmng ﬂVSﬁua‘KéKpaT@L T RS yvdoews (quoted by P&Q
95); the Ptolemaeans in Iren. AH I 12:1 Tfig Te &vvotag
kal THg Belfoews domep ovykpabeto®v et AANAAAS kTA.
The notion provides a more philosophical formulation of
the generative processes than that of sexual union;
probably this is a direct appropriation of the Stoic
concept of total mutual interpenetration (kpdotg

dt’SMwv), which is explicitly applied in ExcTh 17:1-2."

57:29-30. AT -TOYDMMEC : +the reading ATOYAIMEC (MPQWZ)

is correct; cf. Hintze-Schenke, Apostelgeschichte, 16.

For TT = T see Introd. above p. 39.

Sagnard's attribution of ExcTh 17:2 to Clement

cannot be correct.
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57:31. T&€ =NTE (Ka.); cf. Crum, JEA 13.19-20 (Kahle,

Balarizah, 110) and Introd. p. 38.
57:31-32. For the Father's doboviacf. 62:20, 70:26.

57:33-35. The pre-existence of the Exkinola is well

known from early Christian litefature; 2 Clem. 14:1-2,
Hermas Vis. IT 4:1, Ign. Eph. proem., Clem. Strom. IV
89:1 etc.; cf. also Lampe, Lex. s.v. D.; J. Daniélou,

Judéo~Christianisme, 317-39; Lamirande, L'Eglise celeste,

passim. ‘The Valentinians used the idea; the seed of
Sophia is called ‘BkikAnota, it is dutltvmov Tfs &vw
EkkAnotag Iren. AH I 5:6; mpd kaTaBoAfis kOGUOV ...

N &kkAnola &kAerexOat ExcTh 41:2. In GTr "the living
book of the living, written in the thought and mind of
the Father, which from before the foundation of the All was
within his incomprehensibility™ (19:35-20:3) expresses
the same idea, as the book of the living is the register
of the citizens of the kingdom of God; cf. also AYMOYTE
MPAY 21:27 < F(Zk)karelv. . In TriTrac the Church is
identical with the Pleroma, whereas in the systems
excerpted by the Church Fathers, and in ValExp, this
identification has been lost, and Church is only one of
the aeons. This makes the interpretation of the passages
quoted from Iren. and ExcTh above ambiguous. The idea
occurs in the NT: The existence of the &kkAncla
mTpwTtoTdKkwy AmoyeypauLévwy &v odbpavotg of Heb. 12:23 is,

if not g@ aeterno, nevertheless from before the creation.
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Here it is also identified with the heavenly Jerusalemn,
which occurs by itself in Gal. 4:26, Apoc. 3:12, 21:2ff.
The background of the doctrine seems to be the idea of
the heavenly congregation found in certain factions of
late Judaism: In the Similitudes of 1 Enoch (especially
39:4ff) the visionary sees a coggregation in heaven
consisting of angels and rightegus humans: here an
eschatological condition is transformed into an eternally
existing ideal. This congregation will also "appear" on
the day of judgment (38:1), cf. 2 Clem,14:3. 1In the texts
from Qumré&n there is also a heavenly congregation
consisting'of the edrthly community and the hosts of

heaven, here cultic experience forms the basis of the

idea.1

57:36-58:18. The Church is not a second son: The same
identity of glorifier and glorified exists between the
Son and the Church as between the Father and the Son.
The notion "brother to himself" seems to be original.
Note that the author does not employ the language of the
Church as the bride of the Son; his imagery is masculine
throughout, both in his use of "the logos" for Sophia
and in his soteriology of unification. In the history
of dogma considerations concerning the brother of the

1 Cf. the material collected in H.-W. Kuhn,

Enderwartung, 66-73. A formal characterisic of the idea

is the use of the preposition my, which is also found
in 1 En. 39:5: p°sla (< Xuawd) < ®ny,
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povoyevfis are associated with the "pneumatomachianL"q It
is not to be excluded that the argumentation of TriTrac

alludes to early proponents of that position.

58:2. XY0YANZY: not "revealed himself" (Ka.) in this

context.

58:9. The restoration [E€]4[P MX]2€1€ (Ka., 9 should be
dotted) is open to suspicion because of the supralinear
stroke. However, the stroke may start earlier than is
usual; also the trace under it can be interpreted in
several ways. Possible restorations: [8]?[5; [SJT[ﬁ;

[e1Tla; N/ae [<e>TIA[F ete.

58:10. The restoration of Ka. is probably too long for
the lacuna. WM[MO4 N]€ipT fills the open space and is

analogous to the construction in 58:13-14.

58:12-13. Restore NTa4 2uwd / [XN nleTd-,

58:13-14. Read MMIN MMOY4 <MMOY9>; cf. 56:30-35.

58:15-16. Read MNTAT® {XTIXNPXH MN OYMNT<XAT>OAH (Ka.).

58:17-18. Cf. note on 53:38-39.

1 Cf. G. Kretschmar, Studlen zur frithchristlichen

Trinit4tstheologie, Beitr. z. hist. Theol., 21 (Tlibingen
1956) 10.
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58:18-59:16. The Church is one and many.

58:18-22. Minnumerable " < * dvdpLBuog or * dvapBunTtog.
"unmeasurable" perhaps < ® duétpnrog . "indivisible"

< E dutpLotog (or * 4drapetos or ¥ &5itdotatog). The
Pleroma of thirty aeons is not professed by this author.
Cf. Iren. AH I 10:3 t6te pdv tptrdkovta, viv O6& &vfipLBuov
ePNoV aldvwy ... kaBHS AEYOULOLY ODTOL ... OLOACKAAOL,

cf. II 7:4. Also cf. Poim. 7 dvvdpeoiv dvaptOufitors.

The notion that the Pleroma is ideally indivisible is
paralleled by the theory of the Name in Marcus (Iren.

AH I 15:5 &uépLotov” ... obolay ) and ExcTh 31:4 10 katd
néoog Svopa Thv aldvev duerés &oti [my emendation] ToB
bdvéuatog . The idea of the indivisibility of the
intelligible world in Middle Platonism (Alb. Didask.
169:20 H.; Tim. Locr. 205:10 Thesleff) is derived from
Plato Tim. 35a Tfis duepforov kal del katd Tadtd &xodong
oborag. The designation "those who are" ( < 0 ® dyta)
may derive from a paraphrase of the last part of the
expression; in any case its Platonic associations should
be clear. The combination of infinity and indivisibility
is akin to Plotinus' concept of the Mind, e.g. in V 7:1,
where Mind is said to be both &meipov and &v duepel; also

cf. VI 7:14:11£F.

58:22-29. NTAYWONE is Perfect II; predicate VNPHTE etc.
The Church is the aspect of plurality involved in the

self-knowing, self-glorification and self-loving of the
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Father and Son. In Plotinus as well multiplicity is
derived from the interaction of One and Mind (e.g.

Armstrong, Intelligible Universe, 68-70), but arises

from the separation of the two hypostases rather than
from their union, as here. As was observed above (note
on 53:19-20) the Valentinians d;d not regard plurality
as such as an evil; their notion of perfection is a

multiplicity which is simultaneously unity.
58:24. "abundance," cf. 59:37.

58:26. "thought" has technical connotations here: the

Son is the Father's Thought.
58:29. Read 22 M>NEIEL (MP).

58:29-30. "the church of many men" < &kxkAnota (= t&v)
® JoM®v. This formula derives from the Jewish usage
B*271 for "congregation," see Jeremias in TWNT s.v.

molhot A.II.7.a.; in apocalyptic: Dan. 12:2, 4 Ezra

4:34 (Harnisch, Verh8ngnis, 279-80). The Qumran community

used it in particular (1QS VI-VII; CD XIV 7, XV 8);
especially 82117 nxy 1QS VI 16. It was already pointed
out above (note on 57:33-35) that there appears to be
historical continuity between the Valentinian pre-existent
tkkAnota and the notion of syy in Qumran. In the present
context the formula is taken as support for the

innumerability of the aeons.
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=
By atdvov. Ka.

58:31. "before the aeons" < * mod
makes a reference to Prov. 8:23, but the author identifies
Wisdom with the Son (57:5) and not with the Church. The
use of the expression 1s not necessarily tied to the

Wisdom concept, cf. mpd aldvwv Ign. Eph. proem. used of

the election of the Church, and Lampe, Lex. s.v. aldv D.3.

58:31-33. "the aecons of the aeons" < * of Xai&veg

x x

Thv T aldvwv. As was pointed out by P&Q 98-100 = Ka.
I 322-23 the liturgical formula of Eph. 3:27 etc. was
taken by the Valentinians of Irenaeus (AH I 3:1) to
refer to the Pleroma. This is no doubt the case here as
well; ETOYMOYTE must refer to the liturgic usage of the

formula by the Church. However, what the author means

by applying it here is a different matter. In GEgyptians

the expression ¢ aldv Tdv aldvwy is used to refer both to
"primacy of origin" and to "the all-comprehensive
character of his [i.e. the Revealer's] being," according

to B8hlig and Wisse in Nag Hammadi Codices III, 2 and

IV, 2, p- 170. Sch8fer, "K8nig der KBnige,'" 103-04,

however, interprets this type of paronomastic genitive

as expressing essence: oldv al®vos means "der innerste
Kern des Aions." 1In TriTrac the expression seems to
designate a "first generation" of aeons who themselves
are the source of other aeons, see 67:37-68:10. But this
is not to be understood as implying a clearly defined
taxonomy of aeons as in the 30-aeons systems, as the

aeons are here innumerable and indivisible. Rather,
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procreation is part of the very nature of the aeons;
thus the genitive expresses a more abstract idea, which
accords well with the remarks of Schifer. Cf. also the

formula from Dionysius Areopagita quoted by Schifer, 124.

58:33-36. One may also translaﬁe: "... that which is
justly called 'the aeons of thesaeons'——which is the

nature of the holy imperishable spirits--that (sc. the
Church) upon which the Son rests ..." attaching TEEl +to

EKKAHCIX instead of to &YCIC,

58:35. The terminology "holy spirits" = aeons is

unparalleled in Valentinianism. Cf. 1QH 8:12 ninin

UIT1P .

58:35-59:1. TFor the concept of rest see note on 53:19-20.
The Father "rests upon'" the Son, i.e. the Son is his
obota, and this is also the relation of the Son to the
Church. Cf. ValExp 24:24: The Son is the Father's
bméoTacts . These ideas seem unrelated to non-Gnostic
trinitarian dogmatics. obdcola here has the meaning of
essential character, form, rather than the Aristotelian
substance.1 According to the Platonic argumentation of
54:27-35 the * bmé0TacLg of the Father is incomprehensible

! It corresponds to aspects of senses E and F in the

semantic study of Stead, Divine Substance (Oxford 1977)
146-53. (Stead does not discuss the particular usage

involved here.)
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and unknowable (cf. note). Another, and more usual, way
of expressing the same notion in the Platonic tradition
is to say that the first principle is above obofla

altogether, or is dvoboiogs (Festugi®re, Révéslation, IV

6-17, esp. 7; 70-77; Whittaker, VigChr 23.91-104). That
is the underlying idea here: t?at the Son is the Father's
essence 1is equivalent to saying'that he is his form, his
mind, his logos, his name etc. (55:3-14-66:5-29),

that 1s, his manifestation as comprehensible. That the
Church in turn is the Son's essence I take to mean that

it represents the aspect of plurality of the divine

essence; the Son's qualities are innumerable.

58:37. TFor the construction 20C TEAOYCIX TE cf. 61:8-9;

probably a participle of elvat was in the Vorlage.

58:38. ETEYMATN is the Relative Perfect II; cf. Stern

§ 422.

59:1. The restoration of Ka. is not well motivated by
the context and is also rather long. Better in these
respects would be X[E TOYCIX NTE], but any restoration

must remain conjectural.

59:1-6. This may mean either that the Church is
pre-existent, eternal etc. like the Father and the Son
(ef. 58:14-18), or that the Church is nothing but the

attributes of the Father which he glorifies himself as
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having when objectifying himself as the Son. AIXBECIC is
previously used in the former sense (58:14-15), APETH in
the latter (53:10). The latter interpretation is
preferable because OL40e0tS probably more easily than
4petf) is applicable in both contexts, because this
sentence explains why (XE) the Church is the essence of
the Son, and the essence very piausibly is equivalent to
the divine attributes, and finally because this
interpretation seems to be presupposed by the following
argument, E£TBE NEEL|; the aeons are innumerable because

the divine qualities are so.
59:6.  (KH MMg[Y] (Emmel).

59:8-11. In the Valentinian systems reported by the
Church Fathers, and in ValExp, there are several
generations of aeons, younger groups of aeons are
generated by the older ones. There the generative
process is equivalent to the derivation of ideal numbers
(8, 10, 12, 24 [Marcusl, 30; in ValExp also 100 and 360).
This is not the meaning here (pace Ka. I 323-25); the
generated aeons are infinite in number. Rather, the
idea concerns the infinite fertility of the aeons as

the Father's essence.

59:11-13. mwollTevua &S a designation of the pre-existent

Church has good support in Phil 3:20.
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59:14. Attridge's restoration MM[AY], with the reference
to 68:35, is better than that of Ka., but seems short.

(The second M should be dotted.)

59:16-38. The ineffability of the aeons. Being the

Father's essence the aeons are as unattainable by human

cognition as he 1is.

59:17-18. MMWA4Y is probably to be emended to MMAY
because of the parallel XOOY etc. below (WZ). It may,

however, also refer to the MNOAITEYMA.

59:18-19. The subject of this nominal sentence is

probably the affirmation made in the preceding sentence.
59:22-25. Cf. 65:35-67:34, 73:8-18, 74:3-5, 124:15-18.

59:24. 3»P is not necessarily final, it may also be

connected with OYN 6xM and parallel with NXI.

59:24-26. '"these places" = "this world," cf. Layton,
Resurrection, 168. '"sown" < 2% meQuTeVpEvos 5 possibly
with the connotation "rooted." In any case this 1s the

qualitative of XXEIT (Crum 791a). As was said above

(59:23-24) the Church is the kapwéds of the Father.

59:29. '"system": An exact translation of ct6otactg here

is difficult. A contrast seems to be made between the
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Cc00TAcLS of this world (this use of the word is frequent),
and that of the transcendent world of the Pleroma ("that
place"). TFor the meaning of €T€ NEEI NE c¢f. Sch. who
refers to 76:3-4.25-26, 134:5; TriProt NHC XIII 42:28.33,
49:29-30. According to Attridge there are no traces of

letters after TE€, only a line filler.

59:30-37. The text i1s not entirely clear; it seems that
the subject of these nominal sentences is the sum of

what has previously been said about the Church.

59:317. XAHA: the meaning of this rare word (not in
Crum) is clear from the context, although the etymology

is uncertain.
59:35. APAY: read 2PAY; cf. Introd. p. 15.
59:37-38. Fdr the abundance see above 53:5-20. Cf.

Plot. V 2:1:8-9 olov dmwepeppdn kal Td dmepmifipes adtod

memolnkev dAho; and Macrob. Somn. Seip. I 14:6

superabundanti maiestatis fecunditate de se mentem

éréauit (for the relation of these two texts cf. Hadot,

Porphyre et Victorinus, I 459, n. 2).

60:1-75:17. The formation of the Pleroma.

60:1-15. Introduction: The Father's plan.
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60:1-5. The notion of the pre-existence of the aeons
within the Thought (for parallels in Valentinianism see
note on 60:16-37) is an instance of the merging of
Jewish-Christian and Platonic ideas. The Jewish-Christian
background is God's salvation plan, in which the names
and/or number of those who will be saved are predetermined
(Rom. 8:28-30, Eph. 1:3-14; thé4"book of life" in Apoc.;
the "book of the living" in GTr provides a direct link
with Valentinianism); the doctrine of the pre-existent
Church belongs in the same context. The Platonic
background is the concept of the ideas existing within the
mind of God, and, more precisely, in a pythagoreanized
version where God is both Mind and the Monad, containing
the intelligibles, ideas and numbers within him: Macrob.

Somn. Scip. I 6:8 innumeras ... generum species et de se

haec exemplaria rerum omnium deus intra se habet

numerosque uniuersorum, quae agenda sunt, et modos

mente conplexus est; plenus his figuris est, guas

Plato ideas appellat;

Cale. Tim. XXXVIII, 88:4-5 Wasz. omnes in se formas

numerosgue continere; Moderatus ap. Simpl. In Phys.

231:16-17 Diels Tob évialov AOYOV ... TOD WihvTag
Tobg AOyovs ThY Bvtwy &v €avtd mepltetdinedtos ;. see also

Krimer, Geistmetaphysik, 21-29. The word Té4mog belongs

in the same Platonic context. Tb6mog is here not a Jewish
designation for God as Ka. assumes. Rather, the word

is used in the same technical sense as in Philo Op. 20,
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Somn. I 62.127, Cher. 49; Clem. Strom. IV 155:2, V 73:3;
Proclus In Parm. 930:11ff Cousin; cf. Plut. De Iside

374f; Corp. Herm. II 12; the mind of God is the place

(témog, xhpa) containing the ideas.
60:3. A& = NTe (Ka.). OCf. Introd. p. 38.

60:5-6. Read [N]s! NX100Ye (Sch.). "their" is objective
genitive; -Qv€ is the 3. pl. suffix (ef. 59:27, 102:19.26,
128:1; Kahle, Balasizah, ch. VIII § 19), not a plural
ending (thus Ka. I 32). 1"established": The Coptic is
imprecise; in all likelihood the semination of the aeons

is meant (cf. 60:29-37). No inconsistency is perceived
with the statement that the aeons/the Church are eternal,
cf. the use of TCENX in GTr 27:33 to denote an establishing

of the pre-existence of the All.

60:7-8. According to Attridge the correct reading is
NX|, not xX| (Ka.). NX| is, then, to be read as = N6,
not as N + X| (Stern § 458). For the conjunction of Will

and Power cf. 55:30-35, 57:29-32 with notes.

60:8-9. "direct" (1lit. "take hold of"), "bring up": The

generation of the aeons 1s equivalent to education.

60:9. Attridge: MINETIxA- Qo T. "from ...": less

likely "in ..."; restore possibly @m "deficiency," or

BWE "state of ignorance."
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60:11-15. TFor the metaphor of the source cf. 74:5-10

with note.

60:11-12. Restoring £900[0n Nee] eTawoon- WMwdC.

60:13. Restoring [DaQwnleE.

60:16-37. The pre-existence within the Father. A close

correspondence exists here with GTr:

60:16-17 cf. GIr 37:7-8 While they were the
‘ depths of his Thought ...

60:19-23 cf. GTr 27:22-25 Even though they are

| within him they do not
know him. But the
Father is perfect, and
knows every room within
him ...

27:34-28:4 I do not say that those

who have not yet come

60:26-37 ef. GT

H

into being are nothing.
But they exist in the
one who will will that
they come into being
when he wills, in the
manner of the time which

will come.

There is literary contact here; either one depends on

the other, or they have a common source. In much shorter
form the doctrine is also found in Epiph. Pan. XXXI 5:3
abTds &v €avtd meprelye T4 mhvTa, Bvrta &v gavth &v

dyvwotq . A particular theory of generatioh can be
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identified here: +the Pleroma is brought from
pre-existence within the Father to an autonomous

existence outside him, a process described in the

following main terms:

Inside the Father VS. Outside him
Hidden vs'. Manifested

Having knowledge (of
Unconscious VS. oneself and the
Father)

Existing like a seed

or fetus vs. Existing to oneself

Central to the theéfy is also the concept of the Will as
the force of the process. Regarded as a theory of
generation it bears a remarkable similarity to theogonic
notions found in later Neoplatonism, where the derivation
of a lower reality from a higher one is sometimes
described as an exteriorization from a pre-existence

within the cause (Hadot, Porphyre et Victorinus, I

305-09; especially quoting Proclus and Damascius, but
also Syrian and Julian). The same idea is applied by
Synesius and Marius Victorinus in their doctrines of the
trinity when describing the generation of the Son (ib.

I 208-09, 297-304, 358, 4L71); as Hadot shows they derive
from a common source, Porphyry, in a work where he 1s
strongly influenced by, and transmits teachings from,

the Chaldaean Oracles. The following particulars may be

quoted as points of contact between this tradition and

the present Valentinian doctrine:
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(1)  "the hidden depths (BX®OC)" 60:18-19 (ef. GTr
20:18-19, 37:7-8); cf. the Chaldean term maTplkds BvOSS
Proclus In Crat. 57:25 Pasquali etec. = OrCh fr. 18 des
Pl.; for Synesius especially Hymn V 27 (Theiler, Chald.
Orakel, 10-11); for Victorinus Hymn I 72 profundum (see

Hadot in his and Henry's ed. of Marius Victorinus, II

1069-70). (p&oog and BvHES arevused indiscriminately by
the Valentinians, cf. Hipp. El. VI 30:7 and Sagnard in
his ed. of ExcTh, 123, n. 1.) "Hidden" is used
consistently in this tradition for pre-existence within
the One; Synesius I 233 va@tdv t4Evvs; II 70 and IV 13
K09 LoV/KpvTTdVY OTEPUa; &E dppftwy MaTELk®Y KOATWY,

kpvelag povddog; Victorinus Ad Cand. 14:17-12 absconditum,

14417 occultum, ib. 16:25; Adv. Ar. I 52:45 in occulto,
54:15, IV 15:24-25, 30:29.30; in Proclus and Damascius

the kpboptrog Oivdkoopog is actually identified with the
TaTPpLkdSg BvO6g (as a designation of the intelligible
triad). In view of the evidence just quoted from Synesius
and Victorinus this identification may well be based on
the language of the Oracles.1 The corresponding notion

of manifestation (palvetv etc.) is also shared; Synesius

I 240-47, IV 9; for Vietorinus see Hadot in ed. Marius

! In his edition of the fragments des Places enters

the expression as Chaldaean (fr. 198), whereas Lewy,

Chaldaean Oracles, 78, n. 45, followed by Hadot, Porphyre

et Victorinus, I 306 n. 4, considers the word kpfoLog

to be Orphic (cf. in particular the Orphic hymn 6:5).
These two derivations are not mutually exclusive,

however.
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Victorinus, II 1117; Proclus and Damascius use Zkgalverv

here, see Hadot, Porphyre et Victorinus, I 306 n. 3-5,

307 n. 7, 308 n. 4; cf. TriTrac 64:4, 69:13.22.33; GTr
20:6, 27:27, 28:5.8, 34:4-5, 37:9.14, 38:4-5, 41:20.35,
43:9.

(2)  Both being and not being. In GTr the existence
within the Father is gqualified as "being" (a) in the
sense that it will be realized in the future, and (b)
because it is an object of the Father's thought; and as
not-being (a') in the sense that it is not yet realized,
and (b') because it is an existence without
consciousness. TriTrac has practically identical
formulations as far as (b) is concerned; for (a) the
model of biological potentiality is applied. Argument

(g) can be paralleled in Victorinus, Ad Cand. 14:16-20

etenim grauida occultum habet quod paritura est.

non enim fetus non est ante partum, sed in occulto

est et generatione prouenit in manifestationem &v

operatione guod fuit &v potentia.

This illustrates to Victorinus one of the four modes of

not-being enumerated in 4:1-5, namely that juxta nondum

esse, quod futurum est et potest esse. The division as

well as the example of biological potentiality derive
from Viectorinus' source, Porphyry, who must here be
reporting a Platonic school tradition which adapts
Aristotle's classification of non-being, in which
potentiality is listed as one class (Methaph. 1051a34,
1069b27, 1089a26; cf. Hadot, I 168). Argument (b) seems
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to be a more peculiarly Gnostic interpretation of the
potentiality-actuality concept, but cf. nevertheless

Victorinus Adv. Ar. IV 23:33-34 erant guidem haec, sed

nondum animaduersa, nondum nominata {(cf. GTr 27:28-29).

(3) In the tradition stemming from Porphyry's
exegesis of the Oracles, generation is described in
accordance with the triad Father (or One, or Existence)
--Power (or Will, or Life)--Mind (Hadot, I, ch. V, esp.
297-312; L69-74). The second member of the triad
regularly represents the moment of exteriorization,
procession, movement and otherness; historically it
derives from the d0Vauts of the Oracles. Similarly
the Will = the Power represents the agent of
exteriorization etc. in the Valentinian texts mentioned
(see further note on 55:30-35 above).

Porphyry is the source of these notions in later
Neoplatonism. Whether he in turn toock them over en bloc
from the Oracles cannot be conclusively decided. In any
case they seem to presuppose Middle Platonic theology:
the first principle contains the intelligibles. It
appears, then, that Porphyry's Middle Platonic source

has definite affinities with this group of Valentinian

L Other instances of the use of the category

not-being according to potentiality for the existence

of the All within the first principle are Corp. Herm.
¥ 2, and Plot. V 2:1:2 (Hadot, I 169 n. 4-5); thus the

notion existed in Middle Platonism.
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documents, and vice versa. It may be possible to
determine further the kind of Middle Platonism involved:
Hadot has already directed attention towards the fact
that in some forms of Neopythagoreanism the monad is
conceived as a seminal logos, which, by implication,
contains everything within itself in a condition of
potentiality (Hadot, I 311-12). 1In fact, the
Neopythagoreans frequently used embryological metaphors
as well as a Stoically inspired logos-concept in their
thinking about the monad. In addition to the texts

cited by Hadot (Moderatus ap. Simpl. In Phys. 231:6ff
Diels & évﬁafog A6yos; Nicom. Introd. Ar. IT 17:8 f) povdg
dvvluet coatptkf kTA.; Iambl. In Nicom. Ar. 10:12-13 Pist.
Extacuy kal &vépystav THY &V povddL omepuaTik®y ASywyv;
{Tambl.)] Theol. Ar. 1:9-10 de F. Tfis mavTa Svvduet
mEPLEXODONS HOVADOS ... ufmw Evepyelq &AM’ odv

OTepuaTLk®s ) one may quote Theol. Ar. 4:18 omépua

CVAMMABOMY dmbvtwy (cf. the texts cited by de Falco), ib.
13:16 otov véveals Tig &4md AOyov OmepuaTLKoD;
Anatolius, 29:12 Heiberg yovf], YAm odoa T&Y &pLOuUBY

(ef. Mart. Cap. VII 731 seminarium); Nicomachus ap. Phot.

Bibl. 143a24 Bekker \&yog omepuatitns (see also Krimer,

Geistmetaphysik, 346-48). Both Porphyry's source and

“these Valentinian texts are clearly indebted to this
kind of thinking about the monad; this is given additional
corroboration by the terminological agreement in TriTrac

60:34-37: the pre-existence of the aeons is like that of

a M6yog existing * omepuatik®s (> 2N OYMNTCIEPMM).
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It must be added that the notions contained in this
passage do not exclusively constitute a theory of
generation, but also contain a soteriological myth.
Generation prefigures regeneration: The state of
unconsciousness and not-being within the Father also
expresses the condition of the gpirituals who have not
yet attained gnosis; exteriorization and manifestation
means formation and the attainment of true being on the
soteriological level. This soteriological aspect is
lacking in the Porphyrian tradition and seems to be
peculiarly Gnostic; it probably explains the emphasis
on knowledge referféd to as argument (b) under (2) above.

The question arises how the other Valentinian
documents relate to this theory in GTr and TriTrac. It
seems that other texts, with the exception of Epiphanius’
Lehrbrief, avoid the implication that existence within
the Father involves imperfection. On the other hand
they retain the notion that the Pleroma is only perfected
during a gradual process of learning. The main difference
seems to be that TriTrac clearly distinguishes three
stages of this process: (1) Potental existence within
the Father, (2) the "first form": existence, and
perception of the Father's existence, (3) perfection, and
knowledge of the Father's essence; whereas in Iren. and
Hipp. only the equivalents to stages (2) and (3) are
emphasized. On the other hand GTr emphasizes stage (1)
but does not appear to make the distinction between (R2)

and (3).
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60:35. XYKH: Present II; predicate 2N OYM. "it":

sc. the logos.

61:1-28. The first form.

61:1-2. P AP Mvey[e] "provide": probably

< ® mpovoslv (cf. Introd. p. 21); not "first thought"
(Ka., Attridge). The concept of Providence is not
alien to Valentinian soteriology, see Iren. AH I 5:6
and Valentinus in Clem. Strom. II 114:6. Providence
is closely related to the Will (cf. 60:6ff, 66:20-22),
as in Middle Platonism and Stoicism. For the
difference between the Gnostic and the Neoplatonic

views on Providence, see Plot. II 9:16:15ff.

61:2. Probably supply <N6I> NieT(Ka.), or read NipT

as extraposed.

61:6. "thought-substance," possibly < % vonth odola ;3
ef. Alb. Didask 169:20 (from Plato Tim. 35a); Atticus

ap. Eus. Praep. Ev. XV 7:6, 13:2; Corp. Herm. XVI 6.

61:7-13. Both the seed and the first form represent

a capability for an initial level of knowledge--as
becomes clear in the following, perception of one's

own and the Father's existence (as opposed to essence).
As becomes clear in 65:4-17 the "first form," the seed

and the name are the Son. The notion of the "first
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form" is consistent with the metaphor of the Father as
a womb, which dominates the context; the term refers
to a certain stage in the development of the embryo;
cf. Galen XVIII A. 236:12 Kithn Thv mpdtny To¥ KLALATOS
i 66av; also {Porph.> Ad Gaurum II 2 (35:3 Kalbfl.)
8tav mhaodf mpdTov; this refers[to the stage in which

the embryo may be called maidf{oy in Hippocratean

terminology (cf. Festugidre, R&vélation, III 268 n. 2,

224 n. 1; E. Lesky in RAC IV 1237-38). Heracleon, ap.
Orig. In Ioh. II 21, speaks of a mphtn wdpowors (Ka.

I 326) of that which is sown by the Father. Here the
Logos, unlike TriTrac, is the provider of form; the

lack of context fof the fragment makes its interpretation
hazardous. The notion of the seed is less consistent
with the metaphoric context; in 60:31-32 the aeons
themselves were compared to a seed. Such inconsistency
is not significant; cf. VigChr 34.365-66. Also see note
on 61:24-28. TFor the use of embryological metaphors

in regeneration soteriology see Festugidre, Révélation,

IV 220~-24; also Clem. Paed. I A48ff.

61:8-9, TFor the awkward nominal sentence, cf. 58:37.

61:11. a4q[+.

61:12. I restore ATPOYM[ME XE].

61:13. "who the Father is": this is probably an
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erroneous translation of some such expression as (&ti)
Tivs ot motflp "(there is) a father"; the "first form"
involves knowledge of the Father's existence, but not

of his essence.

61:14-18. Receiving name and aqquiring form are
associated also in ExcTh 31:3 aﬁd GTr 27:15-31. The
rationale of this association is not evident; perhaps
its Sitz im Leben is to be sought in the "seal." The
seal leaves a shape as well as marks what 1s sealed

with a name, cf. ExcTh 86, and in general G.W.F. Lampe,

The Seal of the Spifit, 247-60, 284-96. The name is
often connected wifh existence: GTr 27:29-31, 39:11-16,
40:4-9; 1 Apocdas NHC V 27:8-12; ExcTh 31:3; this
derives from Ex. 3:14; cf. also below, 65:8-10. In the
present context the association of name and existence
is given a peculilar turn, as existence 1s here
contrasted with essence. The voice has several
connotations in gnosticism; the awakening call, the
summons, the call which brings to 1life, the revealing
voice; for documentation see TWNT s.v. ¢wvfy (0. Betz)
F. Here the main emphasis is on the revelatory aspect:
the voice reveals the Father's existence but not his
figure; cf. Betz 273:38-40, 293:21-29; further Apdn

NHC II 14:13ff.

61:18. Reading MNTPOY—- as = Standard Sah. 2M NTPOY-

(Attridge), alternatively "as their being," or "as
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their coming into being."

61:18-24. The construction of this passage is uncertain,
due to ENTXYABEW, which may be either Relative Perfect
I or Perfect II; in the former case [PEN must also be
the subject of &£4@®O0mN, iﬁ the latter not necessarily
so. Further, ABEWY would normaily be the qualitative

of WBW, and the construction with Perfect irregular.

A grammatically correct text does not seem possible
without emendation; best is ENTAYUNOY "which he called.™
But MAIAQOY is the likely subject of £4®0O0On, thus

ANEDNS b isvprobably"Perfect IT and i1t seems preferable
to allow the grammatical irregularity. Cf., although
in a different context, Iren. AH I T4i:4 Qowvhyv yap

névov Exeis adtob (sc. tob dvépatos)s ThHy o8 669ava

dyvoelgs similarly ExcTh 43:1.

61:18-19. X& ... AS: perhaps <% §’0dv , answering to

wév in line 14.

61:22. "what (it) needs" < * gdtdpkeia ; the word is
technical in embryology, cf. Kalbfleisch's index to

Ad Gaurum s.v. abtdpkng.

61:24-28. The distinction between knowing the existence
and knowing the essence of God, or the gods, 1s (as was
remarked by Ka. I 328) a traditional philosophical

theme; the material is collected in Theiler,
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Vorbereitung, 142ff, and Festugiére, Révélation, IV

6-17, who thinks it was first used by the Sophists.
Sometimes it has an anthropological form: all men

have an innate notion of the existence of divinity,

but its nature must be learned. At other times the
distinction represents philosophical method: first the
existence of a thing must be assured, then its essence
may be studied. These usages explain both the metaphor
of "sowing a thought" 61:7-8 (corresponding to the
mphtmn Evvora; Festugidre, 10), and the notion of
successive stages. The stage of knowing the existence,
the "first form," corresponds to the episode described
in Iren. AH I 2:1: Silence prevents the Only-begotten
from giving the aeons knowledge of the Father, because
they are to attain this through their own searchings;
the same basic idea is found in ExcTh 29 (on this text

see Festugidre, VigChr 3.196-98; and Révélation, IV 76).

61:25. OYMNEETY: The same applies as in 52:34.

61:28-62:5., The ultimate formation.

61:30. The correct transcription is £TE MNEY-. (COTM
"hear" gives little meaning in the context, since one
expects a verb meaning "intend." Perhaps (pTM...

UOMBOA < &EakoDetvs Or (WTM < *:yvoelTyv, in the sense of

"intended," but more probably the text is corrupt.
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61:317. TUnless one accepts the derivation from

Eakolbety, ODBOA must go with QuME.

62:1. No restoration can be made with confidence. A

possibility is [24P 2WAT xat MIME2CNEY M].

62:2-5. The ultimate formation‘is analogous to the
moment of birth, when the child sees its parents. That
it is only at the moment of birth that the baby acquires
a form which makes it capable of knowledge 1s asserted
in {Porph.y Ad Gaurum VI 4 (43:9-11 K.) & o5& To®
TAQTTOLEVOL £1080¢ KATd TO miBog kal Td ToOmwua, od katd
THv obveotv kal Thﬁ vv@oLv (the author defends the
"Platonic" view that the soul enters the body at

birth); thus the embryological metaphor is well founded;
the expression "in the light" is also used with
consistency, cf. ib. IX 2 (45:20 K.) elg ofs &k Tfg
unTeds mpoeABetv. In the source of Iren. AH T 4:1.5

and ExcTh 45:1 the expressions pépowots kat odolav

and pdpowots katd yvdoilv are used to describe successive
formations of the abortion, Achamoth, or the lower
Sophia. Although used in a different context, the

terms seem to reflect inspiration by the same type of

embryological theory as TriTrac.
62:3-4. "in this place": Cf. 59:25-26.

62:5. "in the light" is a double entendre; the
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expression is consistent with the metaphor but also
alludes to the fact that pubpowors and gwrioubg are
practically synonymous as soteriological terms (Iren.
AH I 8:5; Heracleon ap. Orig. In Ioh. IT 27; ExcTh
41:3-4); also the light = the Son, 62:33-34. Possibly

the author is also inspired by John  1:9.

62:6-33. The All is not perfect from the beginning.

The Father has produced the All in a state of
imperfection, not out of jealousy, but in order that
they may realize the source of thelr perfection through
gradual education. The same question is discussed in
GTr 18:36-19:2, where a different solution seems to be
offered. The passage has a strong resemblance to the
theodicy of Theoph. Ad Autol. II 25, and Iren. AH IV
38: Man was not created perfect from the beginning,
but like a child needing to grow. Generally speaking,
the conception of salvation history as a process of
education and growth is common to the Valentinians

and Irenaeus.

62:6-14L. The metaphors can be paralleled e.g. in

Plotinus, as can be seen from Ferwerda, Signification.

Contrast, however, Plot. II 9:17:52-53 %f ot

mavTl odk Ny mote maLdl Hg dtelel elvatr ohdE
mpooeylveto adTd mpotdv TL, clearly directed against
this kind of doctrine (on the text see Henry and

Schwyzer) .
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62:11. "a shoot": 1literally "a piercing through"

(interpretation suggested by Ka.).
62:12-13. O [New] (Attridge).
62:14. Cf. GTr 18:36-37 EXDM2TE MNIXwK NTEY N2HTY,

62:18. Reading 20{TiN , which is to be regarded as
almost certain; note the contrast with AYNEY, and Ka.
I 16, and above, pp. 15-16, about confusion of N and

T by the -scribe.

62:20-21. For the expression cf. e.g. Clem. Strom.
V 24:2 oh ¢66vyp ... &AM Emwg .  The theme of God's
&obovla is common in both non-Christian theology,
going back to Plato Tim. 299;1 and in Philo and
Christian writers.2 Note in particular its presence
in the texts of Theophilus (ib.) and Irenaeus (IV

38:3) already referred to.

! See W.C. van Unnik, AQ@ONNE METAALAOMI ,

Medelingen van de Koninklijke Vlaamse Academie voor

Wetenschappen, Letteren en Schone Kunsten van Belgie,
Klasse der Letteren, 1971, no. 4 (Brussels 1971).

% See W.C. van Unnik, De 4oBovfa van God in de

oudchristelijke Literatur, Medelingen der Koninklijke

Nederlandse Akademie van Wetenschappen, Afd. Letterkunde,
Nieuwe reeks, 36, no. 2 (Amsterdam 1973).
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62:22. XI = N6l; cf. above, p. 38.

62:31. The "perfect thought!" contrasts with the
seminal thought of 61:8-9.

62:32. "beneficent": TMNTNETPNETNANOYY

< 2% ghmouta (Iren. AH I 2:6).

62:33-63:4. The Son, being one with the Father,

provides form and knowledge.

62:33-38. The Son is both the provider of, and in a
certain sense idenfical with, the perfect form of the
aeons: vidg, Hopef tdV aldvwv ExeTh 31:4; in Iren.

AH I 2:5 the Son is the cause of the coming into being
and formation of the aeons. Because formation is
equivalent to illumination (see note on 62:5) the Son
can also be called "light," cf. in particular ExcTh
41:3 10T owtdg TOoT oavéEvtog kal popedoavTog.

Similarly Christ and/or Jesus may be called "light"
because they impart formation to Sophia; Iren. AH I

4:1.5, ExcTh 443 ExeTh 34:1, 35:7, 4O.

62:38-63:4. The MEN in 62:39 makes one expect a AE in
the part of the passage lost in the lacuna; thus the
general meaning of the passage probably was that the
Father is both one (THT MEN) with the Son and distinct

from him. This also seems to be presupposed by the



following passage, 63:5-17. There is perhaps some
consciousness here of the discussion concerning the
implication of the &EFABov of John 8:42 recorded in
Tert. Prax. 22 and Orig. In Ioh. XX 18 (c¢f. E. Evans,
Praxeas, 301-02).

62:39. MNENTXEl: See Introd., p. 40, n. 2.

63:1. [MIMY[ seems certain.

63:3. Restoring KATX [ee] g[T]epenove(el,

$3:5-28. Because of his continued transcendence the

Father's greatness becomes accessible only through

spiritual acts.

63:5-17. Although he is manifested by the Son, the
Father remains the way he is; the two being one from
one point of view and yet distinct from another; cf.

note on the preceding passage.

63:5. greatness": see note on 52:26; the greatness

is what Sophia fails to grasp in Iren. AH I 2:1-2.

63:6. EMMTAYOANA: Circumstantial. "in him," i.e.
through the Son, with MMOY as instrumental, or,

perhaps, "as himself."
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63:7. T™EIE must be a variant of the fem. noun A& HC

Crum, Dict. 2a; c¢f. the A form XIE]l.
63:8. Mwvd4Y: Read MwC.

63:10. WMM™49: Read MmY (WZ). Cf. GTr 38:15-16 OYN

6XM NCENEY XPX4 (i.e. the Father through the Son) (Ka.).
63:11. Cf. ExcTh 29 O 0% katélaBev.

63:12-13." Cf. 129:3-5, where the Saviour and the
baptized are represented as wearing one another: thus
popetVv here has baptismal connotations; the generation
of the Pleroma is also to be interpreted as a
soteriological paradigm. According to 66:31-32 the
Son is clothed in the aeons. The idea of mutuality
which is expressed in this way is also found in GTr
38:28-32: the Name and the children of the name rest
in one another (cf. note on 53:19-20), also 18:30-31,
19:32-34, 4L2:26-28; 1t expresses the notion of

oneness-in-multiplicity.
63:13. Restoring [dYw].

63:16. NAE is either misplaced, or corrupted from

X&, or, perhaps, from N6I.

63:17-28. The Father is made manifest through hymnic
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glorification. Illumination (62:5, 33-34) is attained
by mental, or silent (64:8-10), hymnody; this idea is

attested above all in Corp. Herm. XIII 15ff (see the

study by Festugi®re in R&v8lation, IV 241-57), also cf.

On8th9th NHC VI 59:26ff, another instance of regeneration
soteriology being turned into p?otology. It seems
likely that the idea reflects cultic realities,
"sacraments" of regeneration common to Valentinians

and Hermeticists; the account of TriTrac mythically
transposes ritual practices, the account of the Hermetic
tractate is not merely symbolical.1 This precise

notion is‘not found elsewhere in Valentinian sources,
but the idea of glorification is frequent, thus the
superior syzygies produce the inferior ones by acts

of glorification in Iren. AH I 1:2, while in I 2:6

the Pleroma engages in a collective hymnody in order

to give thanks for their instruction by Christ and

Holy Spirit.

63:18. "each one": The manifestation of the aeons

also implies their individualization; cf. 63:3-4.

63:19. 9OYAN24 can only be the Achmimic Conjunctive.
Festugisre's view that Hermeticism was not a

cultic phenomenon is criticized by Mahé, Hermes en

Haute-Egypte, I 54-56.
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6$3:22. Ka reads £4P, but the correct transcription

is £YP. The form is Present ITI.

63:22-23. TFor silent, or mental, hymns and praise
see also 38tSeth NHC VII 119:29-30, On8th9th NHC VI
58:20-21.25-26; the notion is found already in Philo

Sacr. 3, Plant. 126.
63:26. The subject in qqune £90YANZ is strictly
speaking TMNTNAGS 63:24-25. The masc. suffix is perhaps

due to NEYXICe 63:24, or to the Gk. Vorlage, [LEyeBog.

63:27-28. "sing hymns ... in gratitude" is a

quotation from Col. 3:16 (2N TXAPIC with p46 BD*G al C1).

63:29-64:27. Those who are manifested are not

separate from that from which they have come forth.

63:29-64:2. NAE AYW MNPHTE {AYw MNPHTE}!. Some text
must have been lost before NAE; alternatively, emend
NAE to N@E. The "wondrousnesses ( < ?° 6aVUAOLOTNTES
or perhaps * Bavpaopnol ) of the silences" are the
eternally begotten Church described 57:23-59:38.

(One should possibly emend to sg. TMNTK, for analogy
with MAOroC, ) The relation between the Church ("the
aeons of the aeons” 58:33) and the manifested aeons
is here described in terms of the "Stoic" theory of

the double A&yog, A. &EvOL&Berog and A, mpopoptkdS; as
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Tertullian explains in Prax. 5, logos first exists
silently and mentally before it is emitted as speech
(cf. Evans, Praxeas, 211). (The notion of Ka. I 329
that the duality refers to syzygies must be rejected.)
The Valentinians were evidently much inspired by this
theory, either deriving Logos from Mind (Iren. AH I 1:1,
8:5; Hipp. El. VI 29:7; ExcTh 6) or from Silence

(Marcus ap. Iren. AH I 14:1-5, see also AH II 12:5),
agreeing with other Christians in applying the theory
to the exegesis of the Prologue of John. In the present
context the theory is used primarily for illustration;
the logos term here is not theologically very

significant; cf. the use of the word 60:34-37.
63:32. 2NMIcefcel (Ka.).

64:1. Perhaps [28]N®[3XE] NE "they are [words]."
64:3. (tZat: TIren. AH I 14:2.

64:5-6. It is probably unnecessary to emend MMAY to

MMAY (thus MPW); cf. 64:24.
64:7-8. Cf. Iren. AH I 1:2 glg 86Eav To¥ maTpds
mpoBeBAnuévovs - Emission is glorification, see also

Hipp. El. VI 29:7-30:2.

64:8-15. The manifestation of the logos, the
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glorifying aeons, does not imply their audibility, in
contrast to the profane understanding of A&yog
Tpogoptkds. For silent hymns see note on 63:22-23. "do

a work" refers, form one point of view, to ritual,
primarily sacrifice: épydéao@ab/épyov is used in this
sense both in Judaism from LXX on (TWNT II 633, 642
[Bertraml; also 1 Cor. 9:13), aﬂd in Greek and Hellenistic
ritual language--it has a particular terminological

significance in theurgy (Lewy, Chaldaean Oracles,

passim, esp. 196 n. 80). Valentinianism, like currents
in late Judaism and Hellenistic religion, did reject
sacrifice in favour” of more spiritual forms of worship
(Ptol. Ep. Flora ap. Epiph. Pan. XXXIII 5:10). But
the passage not only describes the aeons' form of
worship, it also refers to their particular form of
acting; their will does not have to be expressed in
action in order to be efficient. This seems to be
Stoic, cf. Chrysippus ap. Cic. Nat. Deor. IIT 92 =

SVFE IT 1107

nihil esse guod deus efficere non possit, et

guidem sine labore ullo; ut enim hominum membra

nulla contentione mente ipsa ac uoluntate

moueantur, sic numine deorum omnia fingi, moueri,

nutarigue posse .... hanc (sc. prouidentiam)

igitur ... efficere posse guicquid uelit

(on this text see Voelke, L'Id&e de volonté, 193-94).

The Stoic theory of the causation of action is also
employed by ApJn NHC II 7:6ff, in a more mythological

form.



292

64:9. TMspirits of mind," probably < mvebuata <£>voapd
(Iren. AH I 7:1).

64:9-10. Restoring ~2[NA]NX NNOYC XY NAOr[oc Ne]

(a parenthetical remark).

64:15-27. Just as with the Thought of the Father
himself, the intellectual activity of the aeons in
their state of perfect formation implies identity of
subject, act and object, and this identity is provided
by the Son, who is both the capacity within them to
conceive, or glorify, the recipient of their
glorification, and the glorification itself. There
is thus no contradiction between the representation of
the Son as the revealer and illuminator who provides
this capacity for glorification, and an object towards
which to direct it (62:33ff), and as the outcome of
the glorification.

The underlying concept is close to that of Iren.
AH I 2:6 and Hipp. El. VI 32:1: The Pleroma engages
in hymnic thanksgiving by which the aeons are united
with one another, and produces a perfect "fruit."
The context, however, is different: (1) In Iren. and
Hipp. the hymnody occurs after the restoration of the
first Sophia; it is presented as the response of the
aeons to their formation, not identified with it.
(2) TriTrac treats as different functions of the one

Son what these systems divide between three separate
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figures: In Iren. and Hipp. the Only-begotten is the
object of knowledge, but Christ (with his syzygos Holy
Spirit) is the provider of formation, while the product
of the glorification, the "fruit," is given the name
Jesus. (3) Finally, the function of this event in

the myth of Iren. and Hipp. is ﬁo conclude the
perfection of the Pleroma, so that the first and
archetypal version of the salvation history is brought
to completion, whereas in TriTrac the formation of

the Pleroma is an ongoing process which will not be

consummated until the final restoration of all things.
64:20-21. "that which they hymn": perhaps "that in
which they sing hymns." Similarly perhaps "giving
glory through 1it" instead of "glorifying it": Cf.
Lampe, Lex. s.v. &v A.3.b.i., Ign. Eph. 4:2, Rom. 2:2.

64:21. OYNTEY: Read OYNTEY (KV).

64,:22. TFor the use of "Son" without the article cf.

ExcTh 31:4, Iren. AH I 2:5 end.
64:22-27. See in particular 59:6-16; also 70:19-23.

64:28-65:35. The distinction of the Father and the

two aspects of the Son. For the correct understanding

of this passage it is essential to identifly the

referents of the demonstrative pronouns used. Thus
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M@T MEN 64:28 is answered by MAEl AE 65:4; the latter
pronoun therefore refers to the Son (as one with the
Father and as sown in the thought of the aeons). TnEg]
AE 65:17 in turn refers to the Son as revealed. The
point is repeated in 65:23ff, where MME| 65:23 refers

to the Son as revealed, MAEI 65;28 to his hidden aspect,

and NEE|l 65:317 to the Father.

64:29. £€490: Present II.

64:31-37. Cf. note on 62:6-33. That vision of God
entails destruction is of course Biblical (Ex. 33:20,

Isa. 6:5, cf. 1 En.14:21, etc.).

64:33-34. NCE2HTY must, from the context here and in

90:12, 118:34.35 and 123:4, be equivalent to 8§ NCAGH,

64:34-35. The text is not entirely clear; perhaps
THPOY is misplaced, or a mistranslation of mdoi or

8hots intended technically in the original.

64:37-65:4. Cf. 55:35-39.

64:38. Mimpassibility" < * 4m&6sia ; this notion is
originally Stoic, but was adopted by Philo, Christian
theologians, and Neoplatonism (Lilla, Clement, 110-11;

Lampe, Lex. s.v.).
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65:1. @OONA: This hybrid probably reflects a confusion
between the uses of N=, MMA= as a preposition and to
introduce the object, possibly committed by a scribe
not quite familiar with this double usage typical of
Achmimic.

The remainder of the line'I restore MMXA9 [SquOﬂ
N] /s Twexe . "

65:4-11.  CX[YITN XBXA "extended" < * &ktelvetv;
NAPEQY= "spread" < £ MaTthvety , cf. ValExp 23:30; these
words are used (together) by the Sabellians and
Marcellus of Ancyréd to describe the relation between
the Father and thé trinity (esp. [Athan.] Adv. Ar. IV
13; cf. Lampe, Lex. s.vv.). As the illustration used
shows (a monad extending and spreading itself, without
division, to a triad) these are Pythagorean concepts
(see also the passages from Greg. Nyss. and Dion. Alex.
quoted by Lampe). This is easily confirmed by
Pythagorean sources: &kTaclS L[Iambl.J Theol. Ar.
13:16-17 @ F., Tambl. In Nicom. Ar. 10:12 Pist.,
Moderatus ap. Simpl. In Phys. 231:20.23 D., also Proclus

Elem. Theol. § 128 Dodds; wmhatbhvetv e.g. Nicom.

Introd. Ar. II 7:3. The words are ordinarily used to
describe the movement from the monad towards
multiplicity. Thus &kTelveiv is associated with the

dyad Sextus Empiricus X 277

To¥ udv evdg del wepatodvrog, THg 6& doptoTov

dvddog dbo yevvdong kal elg dmetpov mAfibog
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Tobs dptLOuodg ékTetvobong,

also in Moderatus loc. cit; but also the monad itself
can be said to extend itself, thus also Ps.-Clem. Hom.
224:34 Rehm xatd ydp BkTtaotv kal CvoToAhv 1 Lovdg

dvds elvat voptZeTat; ib. 234:18 &m abdtod Thy etg
Gmeipov EkTaotv. Consequently TriTrac conceives of the
formation of the Pleroma on the model of the
Pythagorean derivation of number, the Son providing
both the outward movement of extension and plurality
connected with the dyad in the Academic-Pythagorean
tradition (&kTelveilv in this sense is used of Sophia

in Iren. AH T 2:2, 3:3), and the formative function
characteristic of the mind-monad ("he who has given
firmness" etc.). This is structurally and historically
akin to Plotinus'? concept of the emanation of Mind,
with its two moments of procession and conversion (cf.

e.g. Krimer, Geistmetaphysik, 312-14) (but Plotinus

did not use the word Ekwaoig and probably rejected it,

V 3:12:33.) .
"firmness" (65:7) < * oTfiptyua or ® oTneE LyYuds;

Iren. AH I 2:2.4.5.6, 3:5. 1In Iren. the consolidation

of the Pleroma is the function of Christ and Horosj;

here the Son takes over that role (ef. note on 64:15-27),

but the concept remains the same: the movement towards

infinity must be counteracted by a limiting and

formative force. This is evidently "Neopythagorean"

thinking, although otfiptyua seems to be a word from
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Jewish-Christian sacramental language (confirmation;

cf. below, 128:24-30; Orbe, Espiritu Santo, 299-302;

Segelberg, Masbuta, 152-54; Wlosok, Laktanz, 112 n. 139)
rather than a Pythagorean term.

For t6mog and "dwelling-place" c¢f. note on 60:1-5;
after their emission the Son, aqd no longer the Father,
is the "place" of the aeons. The "name" is what the
aeons exist in; for the relation between the name and
existence see note on 61:14-18. The name is the
Father's name, which the Son possesses (a Johannine
idea), therefore he is one with the Father and can
be given the name of Father as well; in general the
Son as the active cause of the generation of the aeons
may be called their Father (Iren. AH I 1:1, ValExp
23:36), in which case the term mpomdtwp may be applied

to the first principle.

65:10. For the split relative construction c¢f. Browne
in BASP 12.103-04 and 2 ApocJas NHC V 60:17-18

(references by Emmel and Attridge).

65:11-23. Whereas the Father remains impassible
(64:38) the Son suffers, i.e. shows compassion with
the aeons; cf. the shocked remarks by Clement in ExcTh
30 on a Valentinian statement that the Father suffered
by showing compassion towards Silence who desired to
know him. On the other hand Origen can say that the

Father suffers because caritatis est passio (In Ez.
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Hom. VI 6 (ed. W.A. Baehrens, GCS, 33, 1925); cf. Orbe,

Espiritu Santo, 193-94). The theological problem

shared by Origen and the Valentinians seems to be how
to reconcile the notions of impassibility and
providence: can the Father be impassible and at the
same time desire to generate and provide for his
offspring? The distinction of the Father and the Son
overcomes this difficulty for TriTrac. But it appears
that the idea of passion here also has another aspect;
extension and passion are linked together in the
account of the fall of Sophia in Iren.; the underlying
theory is that the monad represents impassibility

(cf. Whittaker, VigChr 32.216-19) whereas the dyad,
creating extension and plurality, represents passion
(Lydus Mens. I 17T T u&v ydp ... Aoyikdv &k =i
Lovadds ... TO OF Ovuikdv kal EmiBuuitkdv &k THS
Sv4605; Spufy ib. II 7, [Iambl.] Theol. Ar. 8:1 de F.,
Anatolius 31:1 Heiberg). The Son here, by the
association of mdBog and cvumédBeta, therefore also
seems to represent the aspect of passion in the dyadic
extension personified by Sophia in the main system of
Irenaeus, although the notion is utilized with different
emphasis and implications.  Finally we have here also
an allegorical interpretation of . the passion-of _Christ;
the "extension" also alludes to the Saviour stretching
out his arms on the cross; and the cross 1s often
associated by the Valentinians with the delimitation

and the consolidation of the Pleroma (Iren. AH I 2:4,
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>:1.5, 4:1, Hipp. E1. VI 31:5-7, ExcTh 42, Epiph.
Pan. XXXI 7:3).

65:11. Restoring NTEAM[NT]WOrN 21C€ ; the restoration

of Ka. is ungrammatical.

65:12. "those who are," cf. 58:21-22.

65:12-17. Cf. 61:7-28; this is the Son in his

capacity of provider of the first form.

65:17-23. Cf. 62:33ff; this is the manifested Son.
65:22. "mingling" < * wtEitg 3 a favourite word with
this author (cf. Ka. Index), but not in Valentinianism

in general, it is the name of an aeon in Iren. AH I 1:2.

65:27. TFor the clothing metaphor cf. 63:12-13 and
66:31-32.

65:35-67:34. The Son as the Father's Name and names.

While the Father remains unnameable the Son reveals
him, possessing his Name and receiving his doxological
attributes. In this section the revealed Son 1is
identified with Primal Man (66:10-12); the following
features are also to be understood on the background

of Primal Man mythology:1
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(a) The Son is the image of the Father (Gen.

1:26); "the form of the formless" 66:13-14 (ef. Col.

1:15), see also 67:19 MOP®H, 68:18 "semblance," 68:32
"image," 70:28-29 "his equivalent and his image." In
this Gnostic interpretation the image is a revelation.

(b) The Son encompasses the All; this derives
form the widespread notion of tge macrocosmic-microcosmic
character of the Primal Man, represented in Judaism by
Adam Qadmon and Philo's heavenly Man (Colpe 413-14);
the Gnostic applies the idea to the unity-in-multiplicity
of the Pleroma.

(c) The revedled Son consists in the glorification
of the Pleroma; this idea seems to be based on the
traditional notion, arising from the association of
Primal Man mythology and royal ideology, of the glory
of Man (Ps. 8:5), or his glorification by the angels
(Dan. 7:14, VitaAd 12:1, throne visions in the
Similitudes of 1 En.; Philo Op. 136ff, etc.); in e.g.
the Bruce Codex this is interpreted in terms of

consubstantiality with the aeons (cf. the passages

! The more recent literature on the subject is

H.-M. Schenke, Der Gott "Mensch" in der Gnosis

(GBttingen 1962) (emphasizes the importance of Gen.

History (London 1967; quoted below as SMMH) (a more

comprehensive outlook); id. The Christian and Gnostic

Son of Man, Studies in Biblical Theology, Second Series,
14 (London 1970); Colpe in TWNT VIII 417-18, 478-80.
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quoted by Borsch, SMMH, 63).

(d) Also the notion that the Son is the Father's
Name may be interpreted against the background of
Primal Man/Kingship ideology, naming being part of
traditional enthronement ritual; cf. Ps. 2:7, 1 En.

71:14, Phil. 2:9 (Borsch, SMMH, 254); also 1 En.
48:2-3, 0480l 15:8, John 8:28.

(e) Certainly the clothing metaphor (63:12-13,
65:27, 66:31-32, cf. 87:2-3.12-13, 129:3-5) seems to
be founded upon enthronement ritual in connection with
baptism, enrobement symbolizing the status of the

reborn man (Borsch, SMMH, 185, 249 n. 2; Segelberg,

Masbfita, 115-30, 166, 173; Reitzenstein, Hellenistische

Mysterienreligionen, 42-44). The connection with

Gnostic Primal Man mythologyvis clear e.g. in the Hymn
of the Pearl, where the robe symbolizes the perfect Man
status which the soul must leave when descending to

the world, and which it puts on when reascending.

That the Son here is clothed in the Pleroma is
explainable on the background of the cosmic character
of the robe, which derives from sacral kingship
ideology and practice combined with the macrocosmos-
microcosmos concept of the Primal Man (cf. Widengren,

Religionsphinomenologie, 381-83, 495-97, with

references) .
(f) "dawned forth" ( < * &vatéAievy) 66:6
describes the revelation of the Son by the metaphor

of a sunrise; both the idea and the word belong in
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a messianic context (see Borsch, SMMH, 109 n. 1, 172,
2243 also cf. 0dSol 15). Here the idea is interpreted
also to imply a process of emanation.

The interpretation of the Pleroma as the Primal
Man is not alien to Valentinianism. It is attested
that Valentinus himself regardeg Adam as a copy of a
pre-existent Man (Clem. Strom. II 36:4). Although
this fragment does not make clear how Valentinus saw
the relationship between Man and the Pleroma, the
expression & &v mhinpduatt vBpwmog used by Clement ib.
38:5 shows that Clement understood the two as
co~-extensive, and this interpretation must derive from
his direct knowledge of Valentinian ideology. In all
the systems reported by the Church Fathers, as well as
ValExp, Man is the name of one of the aeons. However,
the spiritual Man inserted by Sophia into the creature
of the Demiurge is often said to be produced by her
on the model of Jesus and his attendants, who manifest
the Pleroma (cf. Iren. AH I 4:5, 5:6; ExcTh 21:1).
Thus Jesus performs the function of Archetypal Man:
he shows himself to Sophia; he is a single person,
while he is at the same time accompanied by the
archetypes of each individual spiritual man (also cf.
ExcTh 35:1), or incorporates them (ExcTh 36, 41; Iren.
AH I 3:3); he is the "fruit" of the united glorification
of the Pleroma; he is light (ExcTh 471, see also note
on 62:33-38); thus the figure of Jesus in these systems

retains many of the characteristics of the Primal Man
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conception which is found in a seemingly more primitive

form in TriTrac. Cf. further 90:37-91:6 below.
66:1. {H eYP NO[el MIMp 4] (Ka.).
66:2. EYEINE: Present II.

66:3. The metaphor of the "trace," combining the
notions of imperfect image and divine quidance is

also found in GTr 37:25 and in Plotinus (Ka.); in fact
Plotinus frequently says that the lower hypostases
possess a trace of the higher ones, cf. Aubin in RSR
41.357, 362, 369; the word also occurs in Clem. Paed.

I 98:3 and Strom. I 4:3, thus it is Middle Platonic.

66:13-29. This passage is styled like a hymn, the six
first parallel verses ringing the changes of the thene
of the First Man as the image of the Father; the next
thirteen verses describing his qualities, by which

he dwells in the Pleroma. The style, recalling
traditional aretalogy, reflects and underlines the
all-pervading and all-embracing character of the Son

as the Primal Man, as well as the fact that he receives
the doxological names of the Father. (Similar in {
several respects is the section GTr 23:18ff, describing
the Logos as the totality of the powers of the Father
and revealing him.) The hymn may be tentatively

retranslated thus (the words, or parts of words,



304

preserved in the Coptic are underlined):

2

T popoeh tol dubdpoor
70 oBua tob dowudTov
Td mpbowmov TtoD dopbdTov
& ASyog Tol &vepunvebHrtov
5 & voBg Tof dvofirov
7 anyh dvetoa &€& adtoB
N 60Za TV mTeouTEVLULEVWY
& 6eds w®v (mpo)ketuévwy (?)
TO olig DV owtlZet

10 7| B&AToLS Qv HBEATCEY

f mpbvota ®v mpovoet

f| 6bVeGLS WV &molnoe GvveTohg

f Sbvauts ov SCdwotL SHvauLy

f cvvaywyd ThY ued’ols ovvéyetat (2)
15 7 dmokdAvyLs TOY ZNTovLEVvwy

& b9baruds Tthv SphvTwy

TO mveTug TAY mvedvTwy
T Zwh TdY ZhvTwv

7 Evoors TdY pryvoudvey (?2)

Comments: (1) wopepfy refers to the theme of Gen. 1:26;
the selection of this word, rather than sikdv, is
determined by the contrast to dubpoov. (2) ofua,
parallel here to popofy and mpbowmov, primarily refers
to revelation and is probably not terminologically
significant. (3) mwpébowmov : cf. Lampe, Lex. s.v.,
I.B.2. (6) Cf. ValExp 23:18-19 OYMNHrH] £CBEBE. The
Father is referred to as "spring" above 61:11-15, but
the Son may be given this name as well, just as he

can also be called "Father" (cf. note on 65:4-11 end).
(8) "lie down" in the sense of "prostrate oneself"?,

cf. Lampe, Lex. s.v. kefuat 2.a. (14) ocvvaywyf) is a
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normal Vorlage for C(QOYZ2 £20YN; that of A20Y

(= QOY2) 2 is difficult to determine, since the few
attestations of this construction translate different
Gk. words (Acts 21:18, Subachmimic John 18:20, also
ef. 2 Th. 2:1).

66:29-67:34. The Father, even as he is revealed in

the Son, is indivisible and immutable and knows himself.
The unity of the Name and the names is now described

in philosophical terms: ZFEach of the aeons-names not
only forms part of the Son-Name but is itself the
Son-Name; thereforékthe Pleroma is indivisible,
immutable and a mind which knows itself. The same
ontological notion is attested in Iren. AH I 2:6, 14:5;
cf. also Miiller, "Beitrdge," 179-84. The concept is
very similar to the unity-in-multiplicity of Plotinus'
Mind (e.g. III 8:8:40-45, V 8:4:4-11). Without
prejudging the question of the origin of this principle
"all is in all" in Neoplatonism, it must be pointed out
that the present passage has strong connections with
the theology of Aristotle; the First Mover is
incorporeal, indivisible, immutable and self—thinking.1
Aristotelian influence has been noted above, notes on

52:6-53:5, 55:3-27; probably most of this influence

L See the summary in E. Zeller, Die Philosophie der

Griechen in ihrer geschichtlichen Entwicklung, 6th. ed.
(Leipzig 1919-1923) II/ 2, 362-67.
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derives from a single, Middle Platonic, source.

66:29-34. N2PHY 2M MIPEXN> NOYWT must go with E£YQOOMN.
Cf. 67:28-29., In. the Coptic CEMOYTE is the main verb
of the sentence, and £YQOO subordinate; it is tempting
to think that in the original text the opposite may
have been the case. "the single one" is the Father,
who is also the one referred to as "he" in the
following; the Father, however, as revealed as a
unity-in-multiplicity in the Son. The closest
parallel to the notion that the Pleroma as a
multipliciiy is united in the Name, 1s found in
Marcus, Iren. AH I 14-16; cf. Sagnard in his ed. of
ExcTh, 217ff. For the unutterable quality of the Name
cf ExcTh 371:3 &voupa &vwvépactovs also ib. 26:1b; the
Name is the unitary and hidden aspect of the Son (cf.

65:4-17, 28-31) by which he is united with the Father.

66:35. "in unification(?)": No certain interpretation
exists of the expression AYQW. It also occurs in

NHC II 28:14; there the translation of Krause and Labib
"Gegenstand des Spottes" (adopted by Westendorf s.v.
Cm@)'must be rejected if comparison is made with the
present passage. () is probably related to Qu® "make,

be equal."”

66:37-67:7. I suspect that this passage is a quotation

from a philosophical source, the words OYAE ... MMAY
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66:38-39, and OYAE ... MWY 67:2-4 having been added
by the author in order to make a closer connection
with the Valentinian concept of the Name and the

names.

66:37-38. Incorporeality and indivisibility imply
one another mutually, cf. Albinus/Alkinoos, Didask.
165:30-166:1 H.; Aristot. Metaph. 1073a6-7 duephg
kal &ddtalpetog. The text from Didask. is related to

Aristotle's De Philosophia; cf. M. Untersteiner,

Aristotele: Della filosofia (Rome 1963) 205-07, and

above, note on 52:6-53:5. The indivisibility of the
Name is accepted Valentinian doctrine, cf. ExcTh

31:4, 36:2.

66:39. The irregular looking forms ENTAYQOON here and
ENTAY0E] in 67:3-4 are best regarded as spelling errors,

see Introd. p. 57.

67:1-6. TFor the transition from indivisibility to
immutability ef. Didask. 165:33-34 pépn ve phv odk
Bxwv dktvmrog &v elm katd TémOV kal GANOTwoLY KTA.;
Aristobt. Metaph. 1073211 &vallotwrov. The style

and content are reminiscent of Plato Rep. 380d drhote

2

v dA\havs 10fars, Tott: ukv ... ToTk OB, the same

passage which inspired Aristot. De Phil. fr. 16 Ross.

67:5. MKEPHTE: Read probably xKEONTE.
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67:7. "he is ... whole": 1it. "it (or: he) is the
whole of him," but Gk. probably had a predicative

8Nog. "permanently": possibly "completely."

67:12-19. Cf. note on 55:3-27. The Pleroma in its
manifested state is still a self-thinking mind, but
this time under the condition of unity-in-multiplicity;
although the objects of thought are the qualities of,
and are thought by, a single mind, they are also

individual minds and individual thought-contents.

67:15. The text is undoubtedly corrupt. The simplest
emendation is AYQ® <EQO>ST NBEA, not, however, reading
BEA as a variant of BOA: BXA (Ka.), but as "eye," cf.
E4NEY below. The conjecture AYiw}eT NBEA "to see from
afar" (VigChr 34.374 n. 47) is not to be excluded, but
awkward after NNISOM (one would expect XTPEYOYEI(E),
or OYN 60M MVA4Y XOYEI(E€)). "by which he perceives":

literally "for."

67:19~24. This was anticipated in 58:18-22; cf. note

in loc.

67:21-22. M"inaudible," cf. 64:8ff.
67:23. Read ETAXNO MMY <MMDY>,

67:24. NE {N&}. However, comparison with 69:24ff
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suggests that NE may here be a copula, irregularly

introducing the sentence ("They are the procreations

“_n)_
67:26. Vcommands," probably < Fevroral,

67:30. "speaking," cf. 63:24-25.

67:31-34. 2N OYMNTOYE! NOYWT is probably misplaced;

it should go with &£YQOOM.

67:32. EYGANTC, following XEKM(, must be a misspelling

of &Y(N)XSNTC.

67:34-68:36. The fecundity of the All. The author

now enlarges on the productive aspect of the formation
of the All. Since producing the Son they produce
themselves, and the Son is a unity-in-multiplicity,
the interrelationship of oneness and plurality may

now be expounded from the point of view of the

productive activity of the All.

67:34-37. "multitude," probably < Kﬂ'?xﬁ@og. This

is the innumerable (67:20.23) qualities of the Father,
in which and as which the aeons exist. C(Cf. also
63:5-20. ‘"sameness," possibly < ¥ {oétng. The aeons'
perfect formation implies that they exist as an

infinitely multiplying plurality and at the same time
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67:37-38. NETAEIl: Cf. Introd. p. 40. NTE = £TE:

Kahle, Bala’izah, ch. VIII, § 27; Introd. above p. 38.
67:39. "the aeons of the aeons," cf. 58:33.

68:1-10. Cf. 59:6-11; this is probably also what the

cross-reference in lines 7-8 refers to. The fertility
and the innumerability of the aeons imply one another

mutually and arise from the infinity of the Father

himself.

68:2.3-4. T"procreative nature," < *y@vvnTLKﬁ pboLg

or similarly.

68:4. After POME £4XNO a main verb CEXMNO (cf. 59:9)

has probably fallen out by homoeoteleuton.

68:10-11. The aeons produce the image of the Father
(¢f. note on 65:35-67:34 (a)), which is the Father
himself in the sense that it is his manifest form,

and in that in their glorification the aeons themselves

are manifested as the Father's substance.

68:12. OYNTEY: Read OYNTEY,

68:12-13.15-16. "knowledge and understanding,"
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< EmMoThHUN ol Xcﬁvectg ; cf. Bauer, WBrterbuch

S.vv.; Ex. 37:2.
68:14. AYMME XE {aYMve Xel (Ka.).

68:15-17. "the knowledge and the understanding of

the A11," i.e. the Father's Thought.

68:17-22. The aeons only manifest the Father when
they glorify in unity, preserving his infinite and
indivisible nature. Cf. ExcTh 32:71 (similarly Clem.
Strom. IV 90:2) 8cq--0dv &k ovgvytag, ¢act, mpoépxeTat
mAnedpatd éotiv: Soa o8& 4dmd Evds, etkoéveg. According
to TriTrac as well as other Valentinian sources the
crisis which eventually leads to the creation of the
empirical world consists in the singularity of action
of one of the aeons, which can only produce an

inferior image of the Pleroma (cf. 77:15ff).

68:18. MWT must be joined with what precedes, as
NE more naturlly goes with NEYNAEINE than is the copula
of a nominal sentence. Emendation, then, is necessary,

either M>NIET, QA>NIWT, or TNTN MNIwT.

68:20. ENEGE in the protasis of an unfulfilled

condition is also attested by GTr 18:40.

68:21-22. Ka. I 295 is probably right in suggesting
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that some text has dropped out between lines 21 and

22; our translation proposes TOYEIE TOYEIE- N/<KSOM N>NEWN.

68:22-28. TFor the unification of the Pleroma in
hymnody cf. Iren. AH I 2:6, Hipp. El. VI 32:1. This
idea seems in part to be based on the apocalyptic
idea (1 En. 61:11; 2 En. 19:6; Ascls 7:15, 8:18, 9:28;

Mart. Perp. 12:1) that the angels sing with one voice

(Michl, RAC, V 70 and 123; Festugidre, Révélation, III

137; Scholem, Jewish Gnosticism, 29-30; Flusser in

Abraham unser Vater [Festschrift 0. Michel; Leiden
19631 133-37). Peculiarly Gnostic is the metaphysical
concept of unity to which this idea is applied. The
"fruit"” of the hymnody is the Saviour, who in TriTrac
is simply the Son. Original to IriTrac seems to be
the idea that the singing of hymns actually produces
unity, which provides a psychological explanation for

the idesa.

68:29-36. This is the same phase in the progression
of the All as was described in similar terms already
at 64:15-27. The glorification is the Son, image of
the Father, but also the All itself; by producing

the Son the aeons actually also produce themselves.
68:31. Massembly," < Xvaaywyﬁ or ® stHvakig.

68:36-70:19. The three glorifications, or fruits.
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In order to understand the association of glorification
and fruit it should be recalled that thanksgiving and
praise are frequently substituted for material gift
sacrifice in late Judaism and early Christianity

(Heb. 13:15 Bvotav alvéoews ... ToBT EGTLY KapTOV
xetLAwv; the idea is well attesﬁed in Qumran, see
Klinzing, Umdeutung, 93-98, 158; 218-19; for the
expression "fruit of the lips" cf. Hos. 14:3, Prov.
18:20 etc.). This current conception of spiritual
worship on the model of the offerings of animal and
vegetable products is utilized by the author in such

a way that the word kapmwég acquires a double meaning,
referring first, in a generative sense, to the emission
of aeons, and secondly to the fact that their emission
is equivalent to the activity of glorifying the Father,
and that this glorification is a sacrifice.

It is not unlikely that the assumption of Ka. I
333-34 is correct, viz. that the distinction between
three glorifications, and fruits, is related to the
threefold division of the Pleroma in the Valentinian
system of Irenaeus. The ogdoad, the decad and the
dodecad of that system, as well as thé system of
Hippolytus, are all brought forth as glorifications of
the Father. Another threefold division, of a Pleroma
of 24 aeons into an ogdoad, an ennead and a hebdomad,
is found in Marcus (Iren. AH I 14:5). Most important

in this context, however, is that both in these systems

and in TriTrac the subsequent fall, or passion, occurs
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as a result of an inherent property of the third
element; in TriTrac through the autonomy of the third
glorification, and in Marcus (I 14:5-7) and Hipp. El.
VI 30:2.6 because of the imperfect nature of the
numbers 7 and 12 respectively (also in Iren. AH I 2:2,
of course, it is emphasized that Sophia belongs to the
dodecad). The link between Tri&rac‘s version and
these numerological ones is provided by Marcus in I
14:7: the number 7 manifests Tfig adtoBovifitov BovAfg
... © kapm6S, which can only mean "the fruit of the
autonomous will," and proves that Marcus conceived of
his threefold division in conjuction with an already

existing idea closely akin to that of TriTrac.

68:36-69:10. The first-fruit. Two applications of

the term first-fruit are here combined: (a) fist-fruit
as a sacrificial term, spiritualizingly applied to
glorification, cf. PsSol 15:5 (Harris-Mingana) d&mapyxhv

xethNéwy, ConstApost VIII 40, Klinzing, Umdeutung, 96

n. 16; (b) the Pauline use of dmapyfy for Christ to
designate his prefiguration of redemption and his
containing potentially within him the elect; the phrase
"a first-fruit of the immortals™ in particular appears
to be an exegetical paraphrase of 1 Cor. 15:20 dmapxf
TV kekotunuévwy. Systematically this &Wapxﬁ represents
the unitary aspect of the Pleroma, i.e. the Son, and

in this respect the term corresponds to the TéAerog

kapmds of Iren. AH I 2:6 and the kotvdg ToB mAnpduaTog
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kapmwds of Hipp. El. VI 32 passim. The use of the term
"first-fruit" in Iren. AH I 6:1, 8:3 has no direct
connection with what 1s referred to in the present

context.

69:1. TXEIO "tribute," probably < > OGPTHG; cf.
Epiph. Pan. XXXI 5:9 1d Tfjs aiﬁécawg (Holl's £€vécewg
is unacceptable) ... Odpmua.

I restore NN[IXIWN]. The restoration of Ka. is

probably too short.

69:4-10. Taking both EXYEI and €[A]XHK XBAA €4MH2

as subordinate to X9KAOY 1s perhaps not the immediately
moét natural interpretation of the text (EX4EIl may be
Perf. II, as Ka. suggests; E4XHK etc. may be
subordinated to &xYEl, etc.), but provides the most
satisfactory interpretation: 1In glorification the
Pleroma is unified, this is its perfect condition;
therefore the fruit produced under this condition is
also perfect and a fullness, and it is because of
(MABMA XE 69:4) its perfection that it is called a
first-fruit. The perfection of the fruit is also
emphasized in Iren. AH I 2:6 Teleibdbtatov KAANOS TL ...,

TéNeLov kapmdv TOV ~Imoolv.

69:6. "being (something) perfect and full": sc. the

first-fruit.
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69:10-24. The second glorification: By glorifying the

Father the aeons themselves are glorified; the term
"second glorification” seems not to refer to a separate
event in the system or to a distinct section of the
Pleroma (thus Ka.), but to the fact that by producing
the Son as a spiritual sacrifice the aeons also manifest

themselves as a multiplicity concorporeal with the

oneness of the Son. The striking notion that the Father
returns to the worshipper the glory given to him seems
to be original with TriTrac. However, the participation
of the elect in the glory of God is a common feature

of apocalyptic and ‘éarly Christian eschatology, and

that soteriologicai aspect of the glorification of

the worshippers is shared by TriTrac; as we have
insisted repeatedly, the Valentinian protology

should be understood as a prefiguration of the
soteriology. In fact, the term "second glorification"
reappears in the eschatology below, 126:5. The
association of glorification and manifestation in

the present passage is also derived from apocalyptic
language; 1 En. 104:2, Herm. Sim. IV 2, Rom. 8:18-19,

Col. 3:3-4.

69:12. In the MS WAPEQ/[T]CT has been corrected by the
scribe by diagonal cancelling strokes over [T] (the end
of a stroke cancelling the letter is visible) and C,
and by transforming the second T to (, so as to read

AAPEY/C()TM. The resulting text, however, adopted by



317

Ka., cannot be accepted without emendation. This fact,
as well as comparison with 69:16 [EINTAYTCTAY, suggests
that the model actually read UMPEY/TCTO (or, irregularly,
-TCTwW, which would account for the confusion), which
gives excellent sense without any emendation. The
resulting text is then to be trgnscribed UOAPEY/TCTO>

MOEXY XNETT &xY Nel4].
69:13. "by": perhaps "as."

69:14-17. TFacs. shows MAEI [E]INTAYTC™Y in line 16.
The senteﬁce does not appear to be grammatically
regular; either one has to supply (or understand) a
copula (adding ne after NipT [transcibed from Facs.]

or reading NE{TE! in line 16), or NETEmust be deleted
and the whole read as a cleft sentence ("For that
which was returned unto them was the cause which ...").
Adding, or understanding, <&> seems preferable, cf.
the construction in 73:9-10. In any circumstance one

should read [N]eyoy in line 16 with W7Z.

69:17-20. The first glorification seems to be
spontaneous, the second arises from reflection on

the first one.

69:20. XEKMCE, which is followed here by a nominal
sentence (cf. above, p. 51 n. 5), here introduces

result rather than purpose; cf. Wilson, Coptic
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Future Tenses, 4.2.5.

69:20-25. The aeons are the divine glory, which when
manifested becomes actively glorifying, separately
existing entities; under both conditions,
pre-manifested and manifested, Fhe essence of the

aeons is the glorification of the Father.

69:2. '"producing": €IPE is here not merely "act™"

(ef. Crum, s.v., II.b.).

69:24-70:19. The tHird glorification.

69:24-31. The text is not entirely clear: NE in line
24 has the appearanée of the preterit converter, but
in that case the copula N& has to be supplied, nor
is the context in the preterit; thus the NE seems more
likely to be an irregularly placed copula. Lines
28-31 may be interpreted as saying that the third
glorification is produced by each individual aeon
without the participation of the Pleroma as a whole
(cf. 69:37-40). The "power" in line 27 just designates
this autonomy, as is clear from the parallel formulation
in 75:35-37.

Whereas the second glorification is caused by the
Father's return of the glory first given to him, the
third is caused by the autonomous will of the

individual aeon. Again, the third glorification, or
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its fruit, is to be understood not so much as a
separate number of aeons as an aspect of the Pleroma
as a whole: 1in fact the aeons produce themselves;
this is implied by the fact that the fruit 1s said
both to possess and to be produced by autonomy (cf.
74:18-23, 75:35-76:2). In the guthor‘s logic there
1s no distinction in the Pleromé between action and
its result, between glorification and glory.

The term TO abtegolboiov is frequently used by
Christian writers to designate the freedom of the
soul to choose between alternative actions (cf. Lampe,
Lex. s.v., and in particular Tert. De An. 21:6 where

liberum arbitrium first appears as the Latin equivalent),

and this 1s the sense in which it is used by the
Valentinians to describe the psychics (Iren. AE T 6:1,
ExcTh 56:3) . However, in the present context it

also has a more basic, ontological significance,
referring to a stage of individuality arrived at in
the procession from oneness to plurality. This is the
critical stage where the multiplicity of the Pleroma
may become fragmentation because the autonomy of the
individual aeon enables it to act on its own accord
--thus this autonomy becomes the cause of the fall of
one of the aeons (75:35-76:2). This application of

! The term seems to originate with the Stoies, who

however, did not apply it in this way but as another
name for the &¢’futv "that which is in our power"
(Voelke, L'Idée de volonté, 145 n. 8).
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the term is the same as that of Plotinus in some
passages where he describes the descent of the souls
into matter: +the fall of the souls from the
intelligible world is caused by the self-centred
misuse of their autonomy (7§ o6& adregovoly ...
flobetoatr V 1:1:5-6; pomf adreEovoly IV 8:5:26; cf.
also IIT 2:4:37). Both Plotinus and TriTrac are
probably dependent on a Middle Platonic application
of the term: According to Iamblichus, quoted by
Stobaeus I 375:10 Wachsmuth, Albinus explained the
fall of the soul as 7 7oB abreEovclov StmuapTnuévn
kploLg (oh this te%t and its relation to the first
text of Plotinus quoted above, see Witt, Albinus,
137-38). In Valentinianism the notion of autonomy
as an ultimate outcome of the emission-manifestation
process is also attested in Iren. AH I 14:7 (see note
on 68:36-70:19) and GTr 41:20-23 (unfortunately
ending in a lacuna); thus it is not a late,
"catholicizing" trait of TriTrac, as Ka. I 334

suggests.

69:31-37. The text is obscure, but the meaning can
be inferred: The first and the second glorifications,
or their fruits, both preserve the perfection--i.e.,
basically, the oneness--of the Father whom they

manifest.

69:37-38. "of the third": understand "glorification";
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however, "the third" with "the first and the second" of
69:31-32 may also be technical terms in their own

right.

69:38. Transcribing 2NNEAY with WZ, Attridge (doubling

the N before vowel).

69:39. "each one of the aeons": cf. Iren. AH I 2:6

&va EkaoTtov T®Y aldvwv.

69:41. NQOON (sic) Ka.: Read 4®OON Facs. (already

conjecturéd by Wz).”

69:41-70:7. The power (= will) of the individual aeon
producing the third glorification is contrasted with
that of the Father, which dwells in the first and the
second. (One misses, it is true,.an adversative
particle answering meN 69:471.) The subject in
NETAOYAWYA "that which he wills" seems to be NOYE MOYE
NNM TN 69:39; the phrase probably links up with the

mention of the will in 69:39.

70:1. Restoring [NN]Jov[naHP]owmx - (Ka. [9N]-, but

space should be allowed for doubling of N.)

70:3-5. TFor the form of the sentence cf. Till § 248.

The predicate probably < d¢ *ix *to® kad’ (T&va)

% N
€kaoTov al®dva.
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70:6. TNETEOYN &AM M4 (Ka.).

70:8-19. The outcome of the third glorification: a
hierarchical distribution of the aeons within the

Pleroma.

70:8-13. The paronomastic geniéives refer to a
succession of entities, or a series: '"mind on mind"
etc. This form of expression is probably a Semiticism:
it is well attested in Rabbinic Hebrew, cf. M. Tsevat

in JBL 78.202 and Schifer, KBnig der K8nige," 92-93.1

70:8-9. "minds" (v0e€S), cf. 64:6; Iren. AH I 2:6.

70:10. "logoi": ExcTh 25:1, Iren. AH I 14:2.3.

70:9. EYSXNTC: Cf. 67:32.

70:14-19. The principle stated here .is gensral,.aad
not restricted to the transcendent world, cf. 54:8-11,
66:4-5.

! Although Schifer, when dealing with the form of

the paronomastic genitive where both regens and rectum
are in the plural ("fruits of fruits" etc.),
concentrates on its intensification aspect, it should
be pointed out that it may also contain the notion of

a succession, as e.g. in Ps. 72:5 g»917 117 "generation

after generation" (cf. also Schifer, 104).
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70:19-71:7. The difference of the activity of the

aeons from that of the cosmic powers, who also attempt

to be equal to the Pleroma of the Father.

70:19-25. Similar formulations already 64:15-27.
70:23. "mutual assistance,” pdssibly < Xvaépyeba,
expresses well the oneness based on individual

autonomy which is the ideal of pleromatic perfection,
and also contrasts with the discord and competitiveness

of the cosmic powers.

70:24. M\PHXNOY: For the infixed N see Westendorf,

SaV.

70:24-25. Unlimited and immeasurable emissions,
manifesting the unlimited nature of the Father himself,
are only possible through a united action which

transcends the power of the individual aseon.

70:25-37. The same argument is found in GTr 18:38-40:
The Father has no ¢66vog, because the aeons who
manifest him are his own essence (GTIr: "his members"),
the Father is immanent in their activity, thus the
manifestation does rnot imply a self-alienation of

the divinity. The argument here is not that the Father
is &¢6ovog in his nature (which, of course, is also

true, cf. 62:20-21), but that the behaviour of the
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aeons is of such a character as to not cause any
ground for ®06VoS. This is in contrast with the
presumptucusness which characterizes the activity

of the inferior powers.
70:27. Read NETA>28] (Ka.).

70:28. XTPOY- must, from the context, indicate

cause, not finality (thus Ka.).
70:31-37. Cf. 51:19-52:6.

70:31-32. Read MNETAONIT QADEIPE MMOY or NETAOYIQ)
E1PE TMOY,

70:37. Read N<OY>THPY (Ka.).

70:37~71:2. Transcribe EN|PEN THPOY:" STNA/%OY KXAT?
MOMMN ETM/MEY (Attridge; for 70:37 see Facs.). 1In
ENIPEN, &€ may be taken either as circumstantial or as

second tense converter (with 2N° OYM.. as predicate).

70:37-71:7. Cf. 79:7-9.29-30, 97:30-32. The
statement has a polemical edge: the names which are
given by non-Gnostics to the rulers of the world do
not authentically belong to them but to the
hypercosmic orders they emulate. Considerations

about the correct use of names are found in GPhil
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§§ 11-13, on this see Koschorke, ZNW 64.307-22.

71:6. ‘Mresemblance," possibly < Fépoflwots.

71:7-35. The Pleroma seeks for the Father. This

section corresponds systematically to Iren. AH I 2:7:

Immediate knowledge of the Father is withheld

BovAficet Tol matpdg, OLd TO BEAeLV TEVTQAS
adrobs els Bvvorav kal mwéOov Zntficews

TOTV veo TOOMATOPOS ADTBY AVAYETV. ..

novx§ Twg &membéBovy TdV mpoBoréa TOD
omépuatos adTt®dy toelv kal Thy &vapyxov SlZav
toTopHoat .

Thus TriTrac treats as one and the same thing what

the system of Iren. represents as two distinct events
in the pleromatogonic myth: viz. the aeons' search
after knowledge, which incites the passion of Sophia,
and the consolidation of the Pleroma with the
concluding thanksgiving hymnody after her restoration.
This is closely connected with the fact that the
structural equivalent to the fall of (the superior)
Sophia in TriTrac is the passion. of the Son (cf. notes
on 65:4-11 and 65:11-23), as both represent the
pleromatogonic principle of emission, with its two
moments of extension and conversion; TriTrac does not
dramatize the opposition between these two moments in
the way that the system in Iren. does with its myth

of the fall and restoration of Sophia. Cf. further
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the note on 64:15-27.
71:7. 000TACLS "system": cf. 59:29.

71:8. "yearning and seeking": cf. Iren. AH I 2:1

(quoted above) T6Oov Zntficews.

71:12.  "blameless," undoubtedly < ¥ 4mpéokomog - The
author probably wishes to emphasize that this
unification, which is copiedAby practices in the
earthly community, is of a spiritual nature; cf. Clem.
Strom. III 29:3: The Valentinians have mvevpLaTLkdg

kotvwvlags not carnal ones.
71:12-18. Cf. 62:14-33.

71:13-15. MS: '"he manifested himself eternally,"
but the adverb has clearly been misplaced by the

translator.

71:18-23. The Father has provided the aeons'
capabiliﬁy for knowledge, and pointed the direction
towards it, but being autonomous they must actualize
it by their own efforts. The notion that the Pleroma |
is a school is obviously derived from similar ideas
about the earthly church of which the Pleroma is the

model. Such a conception of the church as a school

of gnosis is typical of Alexandian theology, cf. Clem.
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Paed. III 98:1, and for Origen Koch, Pronoia und

Paideusis, esp. 78-89. That the progression of

understanding of the school's programme is not
distinguished from the hierarchical ranking of the
aeons who are the pupils of the schools should not

be regarded as an inconsistency: the spiritual sphere
does not contain the distinctions of being and
knowing, and of subject and object, which characterize
the empirical world. It does however imply that the
Pleroma is basically a process (of knowledge, directed

towards the Father) rather than a static structure.

71:21. "calm," cf. Iren. AH I 2:1 (quoted above)

NOVX e

71:22-23. "school of conduct" ( < ¥Sidaokarelov
mohttelas) does make sense in the context: the aeons
learn to do the will of the Father--but not as a
metaphor, as such an institution did not, to my
knowledge, exist in ancient education. For this
reason I suspect that moAiTelag was corrupted already

in the Gk. from matdeflag.

71:23-35. "faith" (< Fmwlotig )--"hope" (Enmlg)--

"love" (4ydmn)--"understanding" (< ¥

obveotlg )--
"plessing" (uakaptopds)--"wisdom" (copfa): evidently
an extension of the Pauline triad (1 Cor. 13:13 and

elsewhere; for Gnostic use of the triad see Conzelmann's
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commentary in loc.). Furthermore, the qualification

of "faith" is adapted from the definition in Heb. 11:1
(mooyubTtwy Erevyos obh Bremouédvwv), on which those of
"hope" and "love" are also modelled. It is interesting
to note that "faith" is conceived as a directed
process whose terminus is cnosis, and as an
indispensable preparation, designed by the divine
paedagogy, for the attainment of gnosis--and not as
something which is limited by nature vis-a-vis gnosis
(cf. the appreciation of faith in ExcTh 56:4 and
Heracleon ap. Orig. In Ioh. XIII 10); similarly
individual autonomy, the proper use of which faith

is, 1s not a characteristic of inferior natures,

although Iren. AH I 6:1-2 mentions faith and autonomy

only in connection with the psychics.

71:33-35. "for their thoughts" goes with "a wisdom"
(understand "he extended"), not with "desire" (cf.
74:22-23). Note the connection of wisdom and will:
wisdom consists in the ability to make proper use of
autonomy, by turning towards the Father rather than

oneself (cf. 74:20-23, 75:26-35).

71:35-73:18. The Spirit. This is not an independent

hypostasis but an aspect, one might say an active
aspect, of the Son as immanent in the Pleroma, cf.
66:27-28. In contrast, the systems of Iren. and Hipp.,

where AH I 2:6a and El. VI 31:3-7 provide the systematic
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parallels to the teaching about the Spirit in this

section, present it as the syzygos of Christ.
71:36. "the exalted one," perhaps < *& ¥ $yioros.

71:36-72:1. At first sight this seems to contradict
GTr 37:24-25 "his Will is incomprehensible
(OYATTEZEPETA)" (thus MacRae in NHLE), but the
following sentence in §Tr "his trace is the Will"
shows that this is not so after all: In both TriTrac
and GTr the Will is the externalizing force which
manifests the Fathef; in such a way that i1t teaches
how to search for him: the image of the trace implies
that the Father's transcendent being is nevertheless
"unattainable" (which is the correct translation of

OYATTE2EPETY in these two passages); cf. 73:4-6.

72:1-2. The identification of Will and Spirit is
not explicitly made in other Valentinian documents.

Both are, however, aspects of the Son, cf.

66:20-21.27-28.

72:3-5. For the "thought" cf. in particular
62:30~-33 and 65:12-14, and also, but with reference

to the "first form," 61:7-11.

72:5-11. The fragrance is a common metaphor for

the Spirit both in Gnosticism (ef. Foerster-Wilson,
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Gnosis, II 330 s.v. Fragrance) and in non-Gnostic
Christian writers (cf. Lampe, Lex. s.v. sbhwdla); see

also Ka. I 335-36; Orbe, Espiritu Santo, 379-85. 1In

the present context the fragrance has a meaning
parallel to that of the trace (73:5), it is a
phenomenon which has no real existence of its own

but only as a manifestation of its source (this is a
frequent implication in the sources referred to; also

cf. Plotinus in Ferwerda, Signification, 134-36); at

the same time it indicates the direction in which the

source 1s to be sought.

72:5. TFor the attractive power of the fragrance cf.

GTr 34:12-13.

72:9-11. I.e. the things which one already knows cannot
have produced the fragrance, it must derive from an
external cause.

NES! NA[TIMN@x: Dem. pron. + attribute is

unusual; cf. Stern § 246 last sentence.

72:11. "sweetness" 1s technical, cf. note on 53:4-5.

72:13. TNoovf] generally has positive connotation in
Valentinianism; it is the name of an aeon in the main
Valentinian systems of Iren., Hipp. and the Lehrbrief

of Epiph.
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72:17-18. "that they should help ..." may be attached
both to "gives them the thought" and to "desires."
Since the "thought" is the more central concept in

the context (cf. 72:2ff) the first alternative seems

preferable.

72:19. OATE must be qual. of CITe(Till, "Beitrdge,"
213).

72:20. Vinbreathing," without doubt < Fércfy ; cf.
Crum s.v. 2PH®E, and Greg. Nyss. In Cant. 34:17
Jaeger-Langerbeck (quoted Lampe, Lex. s.v.) for the
use of the word as a metaphor for the attraction of
the Spirit (Gregory in this text also uses the
fragrance metaphor). Kals "coldness" and note I 336
miss the point. The background is probably the solar
pneumatology of the Chaldaean Oracles (Lewy, Chaldaean
Oracles, 186 n. 37, 197 n. 85; Tardieu in The

Rediscovery of Gnosticism, I 204); cf. also 86:21-22.

72:21-29. Trenewed" (probably < *dvakaiviZeiv ) and
"formed" (receive uop@ﬁ) are syntactically parallel,
and practically synonymous expressions of the work of
the Spirit; this is common Christian language. The
parenthesis explains "in an ineffable fashion'": unity
and silence mutually presuppose and imply one another,

speech means fragmentation. The text of lines 26-28

is not quite satisfactory and one may also read
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"... silent, for the glory of the Father, about ..."
in lines 26-27, and "that which [they) are able to

say" in lines 27-28.
72:31. Read OYN/TEY <MMBE> MMEY.,

73:7-8. Spiritual speech is of course silent, cf.

63:22-23 and 64:8-15.

73:8-18. TFor the Name and the names cf. in particular

65:35-67:34.

73:12-13. '"mutual harmony," probably < E(jpp@wvﬁa,
with connotations of singing ("he can be expressed,”

"logos").
73:14. "the wealth of the logos'": For the term
logos ef. 63:29-64:2. Here it seems to refer to the

hymn produced by the totality of aeons.

73:18-74:18. The nature of the probolg,

73:18-28. '"not ... by way of a cutting off (< kat’
Fomokomfy or kat’ F4motoufy ), but ... in the form of a
spreading out." This is a traditional explanation of
the meaning of mpopolf] in Christian writers; cf. Justin
Dial. 61:2 and 128:4 ob kaT dmotoufly on the emission

of the A6yog mpogoptkds; similarly Tatian Ad Graecos 5
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katd peptowdyv, ob katd dmokomfiy (5:24-25 Schw.); Tert.

Apol. 21 nec separatur substantia sed extenditur (on

the effluence of spirit); also cf. Iren. AH IT 13:4;
Orig. De Princ. I 2:6; Orbe, Procesion, 577, 584-603;

Wolfson, Church Fathers, 296-97. However, TriTrac is

hardly dependent on this tradition; rather, there is

a shared dependence on Middle Piatonism:1

6 voBs ... obk Eotiv &dmoTetunuévos Tig odoidtng
ToT Beo¥, 4NN domep HmAwuEvos kabbmwep TO
ToD MAtov oBg

Corp. Herm. XII 1; with this should be compared, as

does Scott in loc., Plot. V 3:12:40-45 dg 4md fHAlov

PBS oes 00Oe Yip dmoTéTunTat TO & adTod
73:22-23. Reading [2]0C E<OY>NOY2E ... M€ (Sch.).

73:27-28. "might be as well" not "might become him
also" (all translations), NTAY is a particle here. The

Father willed that the aeons should be, just as he

! Note also the strong kinship between the image of

the light in the passages cited from Justin (who does
not make a clear distinction between the principle of
no separation, and that of undiminished giving {on
which see above, note on 53:13-20]) and fr. 14 des Pl.
of Numenius.

2 As this therefore is a common theme there is no

reason to see the formulation of Justin and his
successors as directed polemically aginst Gnostics,

as Wolfson, loe. cit., thinks.
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himself is "the one who is."

73:28-74:5. This notion of the present aeon is taken

from Jewish apocalyptic; cf. 2 En 65:3 (long recension):

And the Lord broke up the aeon (v&kil) for the sake
of man ... and divided into times, and from the
times he established years, and from the years he
set months, and from the months days. And he

set the seven days, and in them he set hours,

and minutely measured the hours....1

One should not stress the parallelism between "the
present aeon'" and "the true aeon" here, although the
Valentinian Pleroma certainly serves as an intelligible
paradigm for astronomical periods and numbers; what
seems to have been at the top of the author's mind in
the present context was to provide a series of
metaphors to describe the hierarchical unity-in-
multiplicity structure of the Pleroma, and the notion
of time, a continuum which nevertheless is divided,

is one such metaphor. The "true aeon” is of course
eternal and therefore cannot be divisible in the same
sense as finite time. Note also the use of the double
meaning of al®dv here: Whereas "the present aeon" is

a conventional apocalyptic phrase, what it is opposed

Translation, with slight alterations, from S.
Pines, "Eschatology and the Concept of Time in the
Slavonic Book of Enoch," Suppl. to Numen, 18 (Leiden
1970) 77-78.
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to 1s not the apocalyptic "future aeon," but the

Gnostic interpretation of the word.

73:31. Read {x2}eNnOovael@®) (Attridge; parallel with

ENPXMME 73:32) .
73:36. "moments," probably <1X5Tbyuat.

74:1-2. "the true aeon"; cf. NHC II, 5, 98:23-24. For
the use of qfwy 1in the singular in Valentinianism cf.
Valentinus ap. Clem. Strom. IV 89:6, where k60uog is

opposed to & ZBv aldv.
74:4. Read NECTESOYN (Ka.).

74:5-10. Cf. Plot. TIII 8:10:5-7 Tyfly e.., OOTVOQV
o moTauots miocav aﬁrﬁv, obk dvarwBeloav Tolg
motapols, &ANY pévovoav adthy fobxws; Macrob. Somn.
Scip. II 16:23 (applied to the soul as the source

of motion) de se fluuios et lacus procreet. The

metaphor occurred above, 60:11-15.

74:5. Read KATX <2>NTN (Ka.).

74:8. X2NNIPpOY must be accepted (Sch.). However, a

spelling indicating initial I in this word is not

previously attested.
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74:10. The previously unattested form RBMEI|E seems
from the context to be a variant of 90:4pt (Ka. I
30). ©Note Cerny's etymology for this word in his

dictionary: < ? L.E. bly.
74:10-13. Cf. 51:17-19 and note on 51:8-19.

74:13-18. The metaphor of the human body to describe
the unity-in-multiplicity of the intelligible world
is used also by Plotinus, VI 7:10, but there is no
verbal contact as is the case with the two preceding
metaphors. Traditions like the one exemplified by
GTr 18:40, that the aeons are the Father's uéim, and
Pauline O®ua~wéhrn soteriology (Rom. 12:4ff, 1 Cor.
12:12ff) may also have inspired the author to this
image, but it should be remembered that what is
intended is merely a structural analogy (KXTX TANTN),

thus the terminology is not to be stressed.

74:18-75:17. The autonomy and wisdom of the aeons.

74:18-23. The third fruit: 69:24-70:19. The copfla
which is given together with the autonomy I take to be
the classical cardinal virtue ¢pbvnotg = copla (both
terms are frequently used), often defined as the
ability of the soul to distinguish good and evil,

what to do and what not to do (Aristot. Eth. Nic.

1140a25-27; SVF III 262, 266, 280; Cic. Nat. Deor.
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IIT 38; Apul. De Plat. II 6; Alb. Didask. 182:24,
183:7 Herm.; etc.). This fits excellently with the
abhTeEob0LoV as the freedom of action: The aeons have
been granted not only the power to act freely, but
also the wisdom which enables them to apply their
freedom for good. In Platonic thought (cf. already
Phaedo 79d) the wisdom of the soul is also its
receptivity for instruction, which enables it to
ascend to and be reborn by the intelligible; the
Hermetic usage of 0ogpla belongs here (Poim. 29;
tractates III 1, XVIIT 11, and especially XIII 2,
where silent wisdom is the womb from which the

Gnostic is reborn lon this see Festugiére, Révélation,

IV 200ff.]1), as well as Plotinus I 2:6-7: wisdom is
the highest virtue, by which the soul is turned
towards mind. The following section shows that the
usage of cogpfa here is similar: having wisdom means
being able to turn oneself towards a higher level of

gnosis in order to be fertilized by it.

74:24-75:10. This passage describes, on the level of
the Pleroma, what the Valentinian sources usually
call the conjunction or the syzygy; the idea behind
this is that the soul is reborn as a spiritual being
by being inseminated by gnosis coming from a more
advanced figure acting as its partner in a sacred
marriage between soul and mind. Such conjunctions

regularly exist on all levels: between the individual



338

aeons in the Pleroma, between the Saviour--or fruit

of the Pleroma--and the fallen aeon, between the
attendants of the Saviour and the individual members
of the cosmic church, and finally between these
members themselves in what is sometimes described as
the sacrament of the bridal chamber (cf. Foerster-
Wilson, Gnosis, II 326 s.v. Bridal chamber). Contrary
to the sources used by the Church Fathers TriTrac

does not develop a specific system of pleromatic
syzygies but restricts itself to stating the principle:
The Pleroma is a hierarchy where each aeon occupies

a station accordiné/to a certain level of gnosis.

The individual aeon may, however, ascend to a superior
level by willing to glorify the Father together with
the Pleroma as a whole or with a more advanced aeon
~~-the emphasis on the will here seems intended to
imply both that such an act of worship originates in

a free decision proper to the soul, and that, since

a silent worship is meant, the internal disposition

of the worshipper 1s therefore all the more important.
During this ascent, which is equivalent fo a rebirth,
the superior aeon plays the role of partner in a
sacred marriage and of mystagogue. The passage also
conveys an impression of Valentinian community life
(which Clement, who also informs us that Valentinus
wrote a homily on friendship, says was characterized
by their emphasis on kotvétng [Strom. VI 52:3] and

by spiritual, as opposed to carnal, kotvwviat (ib. III
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29:3]). Communal prayer and the singing of hymns must
have been highly valued. Also one gets the impression
that an obligation was placed on the more advanced
members of the community to share their knowledge

with the less advanced, whereas the latter are
recommended a discipline of silence--this is the

teacher-pupil relationship exemplified by Corp. Herm.

XIIT: +the silence of the candidate for initiation
is so to speak the womb which is fertilized by the

words of instruction, effecting his rebirth.

74:24. TRestoring M[N at the end of the line for

analogy with lines 29 and 30.

74:25. "that which arises from a union" is the Pleromnsa,
cf. 70:7-3.
74:26. "for words of glorification" is quite

uncertain, especially since there is no supralinear
stroke over N in NE[XY; also from what is left of
the papyrus after € it may be doubted that there was

any text at all after that letter.
74:28-29. "and whenever ... the Al11": I take this

to be just a different formulation of what has already

been said in lines 24-28.

74:32. "degree": Emending to BAGM>OC (cf. 70:12-13).
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7h:35. 9Xi: The conjugation here and in the following
series of infinitives prefixed with 9-, must be
Conjunctive because of the presuffixal form of the
infinitive used in 75:2.4; the preceding &|MHT| and

€1 MH give a further indication.1 "he": sc. the

individual aeon who has expressed this desire.

74:36. Emendation to META20YWWE <ML Y> seems
unavoidable here because the subject in the series

of Conjunctives can only (if the statements made are
to give any sense) refer to the lower aeon and not

the one in the supeiior position; consequently the
lower aeon cannot be identical with the antecedent
(M=) of the relative pronoun in MNETA20YWWE. This

also implies an incorrect use of the form £TA2-- Such
misuse is not unprecedented, however (Kahle, Bala’igzah,
176-77), and another instance can be seen immediately
below in 75:9. It is not improbable that these
deficiencies in the text are due to misinterpretation

of the passage by the translator or a copyist.

75:1-2. The form £49X|T9, which violates the Stern-
Jernstedt rule, is best emended to (N)QXITQ. The
meaning of the expression can be seen from 78:18-19,
also ef. 79:27.

1 EIMHT! translating &&v pf) is regularly followed

by the Conjunctive in the Sahidic New Testament
(Lefort, Mus. 61.163-64).
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75:2-7.  XNx MN-: Crum, Dict. 779b. Inseminated by
what comes to him from his more advanced brother the

aeon effects his own rebirth and renewal.

75:5. The ink between q and P is best interpreted as
the vertical stroke of an uncompleted letter left

uncancelled by the scribe.

75:7. Cf. the soul's contemplation of mind in
Neoplatonism; Plot. I 2:7:7-8, VI 2:22:29-30, and

Hadot, Porphyre et Victorinus, I 182 n. 3.

75:9-10. Anacoluthon.

75:10-17. The horos is a regular feature of Valentinian
ideology, see Foerster-Wilson, Gnosis, II 334 s.v.
Limit; also ValExp 26:30-34, 27:30-38. 1Its most common
functions are to separate the Pleroma from the Kenoma
of the cosmos and to fortify those who are within the
Pleroma, but there is a tendency to multiply its
epithets in the texts and ValExp gives the horos quite
a comprehensive soteriological significance, in
self-conscious opposition to other views. By contrast
TriTrac gives no prominence to the horos: the firm
boundary separating the Pleroma from what is on the
outside is mentioned once (76:33--the reference in
82:13 is more ambiguous). One reason for this is

that the strengthening and formgiving function of
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horos in these systems 1s filled by the Son in TriTrac
(cf. note on 65:4-11). The expression "limit to
speech”" is not found elsewhere, and it may represent
an interpretation of the horos-concept on the part

of the author, the word here being practically made
to mean "discipline." This use of the concept also
seems to refer to a boundary between the aeons and
the Father. In fact, as Ka. I 336-37 points out, the
version in Iren. AH I 11:1 has two horoi, one between
the Father and the aeons, another between the Pleroma
and the inferior region. However, Irenaeus' main
system sees the separation of the Father and the
aeons as another aspect of the one horos, &ktdg Tob
dppftov pey€Bovs @viaccoboy Td Sha I 2:2, and this is

closer to the idea here.

75:16-17. '"the fact that they desire to attain him":
In normal usage the phrase should mean "that which
they desire to know," but the translation offered is
required by the context, and is given support by the
similar formulation in 75:30-31 below. This use of
the substantivized relative clause seems related to

the one by which it may function as a second tense

(Introd. pp. 58-59).
75:17-85:12. The fall.

75:17-76:23. The presumptuous glorification by the
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last aeon.

75:17-18. M"it came to ..." < XéwépxeC@aL + dat.,
or similarly; as in the Valentinian accounts of the
fall of Sophia (Iren. AH I 2:2, Hipp. El. VI 30:6ff)

the fall originates in a sudden impulse.

75:18-19. T"undertake," cf. Iren. AH I 2:2 &wiBarelv,

2:3 EmuxstLpfoacayv.

75:19-21. Cf. Iren. AH I 2:2 1d péyedog adrtod
katalaBelv; ExcTh 31:3 ©d dmEp ThHy yv®Bouy AaBelv.
This cognitive aspect of the error of Sophia is rare
and I know no example of it outside these Valentinian
texts. In the various versions of the myth of the
fall the error is regularly qualified as the acting
on an independent initiative rather than as the
attempt to know the unknowable. This also is the
central aspect of the fall here, as is clear from
the following; also 81:4-8. The error does not
consist in the attempt to acquire perfect knowledge
in itself, but in the premature, independent and

unguided nature of the attempt.
75:20. 9t I take to be the Achmimic Conjunctive.

75:22-26. These are probably subordinate clauses,

as one expects a nominal main sentence here to be
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in the preterit; consequently it is preferable to
restore a circumstantial [€] at the beginning both of
75:22 and of 75:23. The translation also reads fITWOT
in 75:24, but this will have to be checked against
the papyrus.

The subject of the nominal;sentence in 75:22
is either €XY in 75:20 or (more likely) the
glorification which is implied in the whole preceding
sentence-~the two alternatives produce practically
the same interpretation: the logos is the
glorification brought forth by this aeon (cf. 74:26).
It is alsd; of cour8e, the aeon himself because the
aeons, being pure mental substance, are the glory
they bring forth (70:14-19). The circumstantial
clause in 75:23-26 is probably concessive: The logos
has an aspect of oneness (cf. 77:11-13, 78:1-2), but
is nevertheless not perfectly one like the logos
produced by the Pleroma in cooperation, or by the

Father.

75:26. Read NiET <NE>.

75:27-76:2. What has been said shortly before
(74:18ff) about the wisdom and autonomy of the aeons
is now applied to explain the error: it came about
because of the individual aeon's autonomy of decision
and action. As already noted (on 69:24-31) this

explanation is closely related to that given by
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Albinus and Plotinus for the fall of the soul. The
qualification of the adTeEohoLov as a cause (75:37,
cf. Stob. I 375:11 W. alvtlag, Plot. V 1:1:1 T
memotMkds, ib. line 3 dpxf) is explained by Orig. De
Princ. III 1:3-5: +the cause of the actions, good or
bad, of rational animals is the;r will. This theory,
will as abdtoreihg altla, is Stoic (ef. Jackson,

Church History 35.19). The element of will is

fundamental in the descriptions of the error of
Sophia: &vObUMOLS Tren. AH I 2:4; Evvoia ExcTh

32:2,1

33:3; h6&Anoe Hipp. E1l. VI 30:7; BouAnbels ExcTh
31:3; ValExp 31:33-34; perhaps also the fact that
Sophia's syzygos is named ®eAntbdg (as the proper
object of Sophia's will?) is significant here.
Outside Valentinianism the immediate efficacy of
Sophia's volition is sometimes stressed; cf. ApJn
NHC II 9:26-10:3; NHC II, 5, 98:14-18; also cf.
HypArch 94:6-8. In the first place, then, the error
consists in an aberration of the will which causes
deficiency as an effect. TriTrac takes the argument
a further step back by explaining how aberrant
volition is possible. This is not a late expansion
of the argument, as the use of the autonomy concept

to explain the fall was known by Marcus, and the

concept itself by the author of GTr (cf. notes on

Sagnard's statements in loc., that the term
equals both the &veounois of AH I 2:4 and the pvflun

ib. 11:1, are irreconcilable.
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68:36-70:19 and 69:24-31). On the contrary it seems
probable that the emphasis on the will in the texts
just cited presupposes a more elaborated theory of
volition. It 1s premature to conclude that the
autonomy theory of TriTrac is the background on which
to read these texts. However, contrary to them
TriTrac at least provides a comprehensible reason for
combining the concepts of copfa and will: both are,
in philosophical psychology, essential characteristics
of the soul, placing it in a neutral position between
good and evil, enabling it to choose one or the other
(cf. note on 74:18-23), to turn upwards to knowledge,
or downwards to passions and matter. It seems therefore
that unless some plausible alternative interpretation
can be found for the association of Sophia and
volition in these texts, IriTrac's usage of these
terms will have to be taken into account in the
interpretation even of those texts where Sophia

appears as a mythological entity.
75:28. Read probably eT{4q}P (Ka.).

75:30-31. For the translation cf. 75:16-17 with note.
Contamination of £|Ne and OYNTE- seems to be what
has caused the hybrid E£YEOYNTOY; this is probably
also the explanation of the apparent violation of the

Stern-Jernstedt rule exhibited by this form.
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75:33. N& (NC ?) must be deleted (Ka.). From the
photographs it is not possible to decide whether the

two letters were actually cancelled by the scribe.

75:33-34. "to inguire into the hidden order" can
only mean ascending the successive levels of gnosis

towards the Father.

76:2-7. Though the adteZoboLov was the cause of the

fall the aeon's prohairesis was not guilty. The clear

distinction between the two terms contrasts with Stoic
usage (Epictetus), ‘Where they are closely related to
one another, and aiso to the &0 Hutv (Voelke, L'Idée
de volonté, 145, with n. 8). Plotinus, on the other
hand, is careful in distinguishing the terms when
accounting for the fall of the soul; the fall is caused
by an act of will, but is never described as the result

of a prohairesis, which for him implies a rationally

deliberated decision; cf. Rist in De Jambligue &
Proclus, 103-17. The attitude of TriTrac agrees with
that of other Valentinian documents. There is never
condemnation of Sophia's intention, the fall is the
result of a mistaken desire. In Iren. AH I 2:2
mpophoet wEv dydmng, toélng O&, mpoodcdetl does not
mean "on the pretext of" (Hill in Foerster-Wilson),
but refers to Sophia's subjective conviction (ef. LSJ

Ss.v.) as can be seen from the uncondemning

qualifications of the passion in the context (TO 6%
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maeoc elvat Zhtmoty Tob maTpds; THY mpdS adTdV

CTOPYHV.

76:5. M"rushed forward" (also 76:21): TIren AH I 2:2
mpofhato, Hipp. El. VI 30:6 &védpauev; also Plot. V
T:1:7 Spapoboat. The expressions evoke the charioteer
myth of the Phaedrus; however, for the Valentinians

the movement, because of the good prohairesis, is

initially directed upwards (this is the meaning of
mpo~ and &va— here), and not away from the good.
29t: Read AT, as the following concessive clause

probably depends on NEOYNETNANOYY ME.

76:6-7. Iren. AH I 2:2 7d &4dvvaTy &miBarely mpdynatt;
ib. 3 &dbvary kal dkatalfirry mpdypaTtt adThy

Emixetpfoaoay (Ka.).

76:8-9. Facs. shows that there is no text between
ABXA and E£Y9XHK. A distinction is to be made between
the volitional act of the erriﬁg aeon and the effect
of this act, which the non-Valentinian texts cited in
the note on 75;27—76:2 call the ¥pyov, and which
TriTrac names the A&éyog, the glorification brought
forth. TriTrac gives attention to both these aspects;
unlike, on the one hand, the main system in Irenaeus,
which subsumes the second under the first, making the
ZxTpwpo merely a concretization of the &vOfurnois, and,

on the other hand, the system in Hippolytus, where the
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emphasis is placed upon Sophia's product--as being a

copy of the Pleroma--rather than upon her volition.

76:9-12. The will to act independently, and not in
a union with that which is superior, the Pleroma
(74:24-75:10), is the most important aspect of the
erroneous use of the autonomy. 'This is a regular
feature of the myth of Sophia, in Valentinianism as
well as in other Gnostic systems; &vev Tfig &mimhokfig
ToT ovZbyov ToD @eAfroB Iren. AH I 2:2; kab’davthv
dlxa To¥ ovghyov Hipp. El. VI 20:7; "she was in
herself alone without her syzygos" (Ec®oon NP

N2PHT N2HTC [ovaleeT<c> oyw Nneccyzy[rolc) ValExp
36:36-38; owvhv mpofkaTto Thy £avtol Iren. AH I 14:2;
also cf. ExcTh 32:17. It is also in accordance with
what Plotinus says about the cause of the fall of
the souls: rejoicing in their adreEoboilov and willing
to be théir own masters (Td BovAndfvat ... &avTdv
elval) rather than turning towards the intelligible
they are carried downwards, V 1:1, cf. IV 8:4:11,

III 7:11:16 (cf. Hadot, Porphyre et Victorinus, 192

with notes 2 and 5).

76:12-16. TIren. AH I 2:2 & mold Televtalos kal
vedrtatos (WZ): iB. 14:2 To¥ &oxdtov otouxelov T
fotepov ypduua ; Hipp. ELl. VI 30:7 & dwdbkatos kal

VENTATOS .
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76:13-14. EXAN/TOY (WZ). "he": sc. the Father.

76:16-19. This point is not made in other variants

of the fall myth, Valentinian and non-Valentinian,

and it is explicitly contradicted by ValExp 34:29-31,
where the fallen Sophia laments "I was in the Pleroma,
bringing forth aeons and givingjfruit with my syzygos."
This reflects the general tendency of the author of
TriTrac to think in terms of a Pleroma not stabiliged
prior to the oikonomia so that the salvation history
becomes an element of the perfection of the Pleroma

itself (ef. note on—-64:15-27 end).

76:18. Unless the trace of ink on the fragment placed
here in Facs. is a blotting from the facing page
there was additional text at the end of this line;

perhaps [)]N.

76:19-21. "highmindedly," 1it. "in a greatness of
thought." Gk. in uncertain, but the expression
qualifies the volition, the Bvvoia and &vOOUMOLS in
the other systems, and is in intent practically
equivalent to the TOMim of Iren. AH I 2:2; the
juxtaposition of &y&mn and TOMIN in Iren.--&ydmn
turning into Té64Mum --rakes the affinity between the
two texts even greater. wbéAua , as is well known, is
sometimes used by Plotinus to describe the

self-positing of a lower hypostasis as distinct
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from the higher.‘1 It also serves as an explanation
of the fall of individual souls; here it belongs
together wiht the will to be one's own master and
the rejoicing in autonomy in V 1:1,2 thus providing
a further point of contact between the Valentinian
and Plotinian concepts of the fall. This use of
TOMia derives from Neopythagoréanism, where 1t is an
epithet of the Dyad, referring to the fact that the
Dyad represents separation and otherness (cf. the
texts cited in Henry-Schwyzer's apparatus of the ed.
minor in loc.). Thus T6Mua is equated with ) mpdTn
EtepdTNg in line 4"of the Plotinus-passage, and in
Iren. AH I 4:1 (end) the passions of Sophia are

characterized as érepotwcbg-B

A comprehensive treatment is found in N. Baladi,
La Pensé&e de Plotin (Paris 1970).
2

3

See further Baladi, 70-77.

In fact this €tepolwoig is contrasted with the
EvavtidTng of the passions of Achamoth, who has been
cut off from Sophia by the horos, terminology which is
distinetly reminiscent of 0ld Academic diaresis
(Hermodorus ap. Simpl. In Phys. 248:2-4 Diels), which
was also cultivated by the Neopythagoreans (Sextus
Empiricus X 261ff). Further discussion of this point,
for which a study of the extensive literature on the
esoteric Plato would be required, is out of place
here. Cf. however Thv évavtlav in Plot. V 1:1:7, which
may allude to the same diaeretically inspired doctrine
as the distinction in Iren.: a T6AMuo which begins as

otherness and ends as contrariness.
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76:22-23. T"sphere," < XKﬁKKog, or perhaps stpLoxﬁ.
This astrological metaphor, for which parallels may

be observed in Corp. Herm.XIII 17 and Papyri Graecae

Magicae, ed. K. Preisendanz, IV 1014-15, probably

refers to the Limit.

76:23-77:11. The fall occurred in accordance with

the Father's will. This optimistic view of the fall

is singular in comparison with other Valentinian
sources, although there is no foundation for
characterizing these as strongly pessimistic (see
note on 76:2-7).' The pessimist position is explicitly
rejected in 77:6-11. TriTrac's own position is an
adaptation of a particular Middle Platonic theory on
the descent of the souls, namely that attributed by
ITamblichus ap. Stob. I 378:25ff Wachsm. to the school
of Calvenus Taurus, who flourished in Athens circa
145:2 the souls descend by the will of the gods
(BobAnotLy thv Be®v; this position is also alluded

to in Alb. Didask. 178:30 BovAfioet Be®v) in order

to manifest the divine life (elg Gefag Zwfs emldetELy;
6eods Ekopalveobatr 651y T®Y Yvx&vs cf. [21M NOYONZ XBXA

T ¢Tr is an exception to this (cf. Ka. I 340), but

the strong dualism of that text 1s for a substantial
part, I think, attributable to its parznetic intent.

2 For the historical evidence see now J. Glucker,

Antiochus and the Late Academy, Hypomnemata, 56
(GBttingen 1978) 142-43.




353

MIAHPOMM below 77:5). The Taurian view was previously
thought to be singular in Middle Platonism;1 however,
R. van den Broek has recently identified it in
AuthLog'NHC VI 26:6-20 (VigChr 33.270-72), and its
further appearance in TriTrac shows that it did

enjoy a certain circulation, either through the
influence of the school of Taurus, Or, as Seems nore
plausible, as a doctrine discussed in several Platonic
circles. This explanaticon of the descent, which
attributes it to the divine will, does not seem
entirely compatible with the theory that the fall was
caused by.the autonomy of the soul-aeon, and
Tamblichus reports them as distinct theories. This
is probably why the author chooses a negative
formulation to describe the function of the divine
will in 76:23-27 instead of the positive Middle
Platonic formulations quoted above, so as to suggest
that the Father allows the fall to take place (he
also has foreknowledge of it: 76:29-30) rather than
actively causes it. Thus there is hardly more of a
conflict between divine determinism and free will
here than e.g. in Origen; for whom see Koch, Pronoia

und Paideusis, 113ff. This also means that there is

not such a sharp disagreement with GTr as Ka. I 340

L See Festugidre, Rév&lation, III 77, 219 n. 6;

Dillon, Middle Platonists, 245-46; id. in The

Rediscovery of Gnosticism, 359-60.
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thinks; cf. also note on 76:34-77:1.

In addition to the idea of the manifestation of
the transcendent world as a vindication:of the descent
TriTrac introduces a second divine motive, that of the
oikonomia. This word here refers to the Father's
design for the education of the Pleroma to perfect
ghosiS5 and specifically to the'realm of the psyche.
"The latter is the most common of the various applications

of oikonomia in Valentinianism (Sagnard, Gnose

valentinienne, 649; Ka. I 340). The present use of

the term for a theodicy of the fall (e¢f. Origen: Koch,

Pronoia und Paideusis, 120-21) is not paralleled by

other Valentinians and is due to a particular

tendency of this author, cf. note on 76:16-19 etec.
76:23-26. TFor the syntax see Introd. pp. 58-59.

76:26-27. EYNMT carries the full weight of a second
tense here. I fail to understand the suggestion of
Sch. that it should be connected with X& line 23,

interpreted finally.

76:30—34. This is TriTrac's version of the myth of

the horos in the Valentinian systems known from the

Church Fathers. As usual in TriTrac the concept 1is

not mythologically personified, and it is thought of
rather as a power which pervades the Pleroma (cf.

75:13-14) than one which encircles it. Nor does
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horos have the actively bisecting power which
characterizes it in these systems; cf. note on
77:11-36. Nevertheless the two basic functions
assigned to the horos in Iren. AH I 3:5, separating
the Pleroma from what is inferior, and strengthening
it (ef. ValExp 26:31-34, 27:30ff, where this is
further expanded upon), are cleérly both referred to

in this passage.
76:33. Read {xin20P0C (Ka.).
76:34. "fixed": Hipp. El. VI 31:6 wémmyev.

76:34-77:1. The subject of this sentence may be the
horos, but is more likely the logcs. The point made
may be a distinciton between the logos as willed by

the Fater and as originating in him, cf. 75:23-24.

76:35-36. "of the dwelling of the unattainability"
is probably corrupt. Read perhaps "of the

unattainability," deleting NTE2W.

77:1. The final clause introduced by XEKACE XN is
best connected with NEXYUNTA "he had brought him forth"
in 76:28. X& NIET 6€ ... MII@T 76:30-77:1 is then to

be regarded as a parenthetical remark.

77:4. OXNCQPE appears to be the affirmative counterpart
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of MACOE (77:6). (MACOE must be = MDWYE. The aff.
aor. form is not previously attested, the counterpart
of MEWDE: MAQDE normally being @We:C®e .) However,
the sentence does not give good sense in the context,
it would seem to contradict the views expressed in
the paragraph as a whole, in pa?ticular 76:29-30.

The sentence has the form of a barenthetic remark

and may conceivably be a later interpolation (a

gloss), but emendation may also be considered, e.g.

to EMACEE etc., or to SUMCHE EN <ENSANCNAQWIE EN MNE.

77:6-11. The "movement" is a technical term for the
passion in comparable accounts of the fall; "after

she had seen the wickedness ... she became ashamed

and moved (QCAPXEl N®INE 2N OYKIM). But the movement,
that ié the going to and fro ( nwee)" ApJn NHC II
13:21-26 (here applied to Gen. 1:2);1 "All spaces
shook (KIM) and were disturbed ... Plane (= Error)

is agitated ..." GTr 26:15-19; ¥hv ¢bBov klvnotv Iren.
AH 5:4. But the technical character of the term is
hardly based upon its being a designation of emotional
agitation, nor can it, in the case of Apdn, be
explained simply as a paraphrase of &mipépecBatr in the
Genesis text. In the present context the "movement!

can only refer to the volitional cause of the fall:

This is clear from the parallel version in BG.
Cf. also Kragerud in NoTT 66.27-28.
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the desire to act independently, the rushing forward,
the "highmindedness," or what in Irenaeus' account

is called the &vObumnoits and T64Aum; for which extensive
agreement with the explanation of the fall of the
souls in Plot. V 1:1 has already been noted. 1In

fact, the soul's self-movement is another aspect of
the fall referred to by Plotinué in that passage:
TOAMG T§ kivelobatl map’ adTdv kKexpnuévat (lines 6-7).
ktvnoig, like &tepotng and Téiua (cf. note on
76:19-21), with which it is closely connected, is

a term applied to the Dyad in the Pythagorean

tradition (cf. KrHmer, Geistmetaphysik, 322 n. 487),

perhaps going back to the two-principles doctrine of

the 01d Acaderny.

77:11-36. The logos is divided. Realizing the

impossibility of his project the aeon falters and as

a consequence suffers a split between his perfect

self and his other ailing part, ignorant and afflicted
by deficience and oblivion. The idea is also expressed
by using the metaphors of light, darkness and vision:
unable to sustain the light the aeon looks down,
inclines downwards, and creates shadows, likenesses

and imitations. The elements of each theme correspond
roughly to one another in the following way:

Ter. e.g. Krdmer, 196 n. 5. DNote the play on

the opposition otéoig/klvnotg in Iren. AH I 5:4.
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Inability to sustain
the light

v 2

Faltering Looking down
. DL. b
Division .
Turning

being beside himself

!

Ignorance, oblivion Shadows etec.

Like other Valentinian writers dealing with the origin
of the material the author thinks in terms of a
semantic development rather than a definite chain of
causality. The factors between the arrows merge into
rather than effect one another. Thus the "sicknesses"
correspond both to the suffering of the split
(77:21-22) and to the inferior part of the result of
the split.--In Valentinianism this division corresponds
to the separation of the higher and the lower Sophia
in the main systems of Irenaeus and Hippolytus, and

to Christ's cutting himself off from the inferior

part of Sophia's emission in Iren. AH I 11:1 and ExcTh
32-33. Philosophically it corrsponds to the descent
of the lower part of the soul into matter, and also

to the production of the primordial material substance
itself. The passage is best commented upon
systematically:

Failure to attein the unattainable (77:15-16.

25-27.32-34.35-36): see notes on 75:19-21 and
76:6-7.
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Inability to sustain the light (77:18-19.26

SNSOWT XBAA): This idea did occur in some Valentinian
accounts of the fall, as is attested by Cyr. H.
Catech. VI 18, Didym. Trin. III 42 (noted by Ka.).
As Ka. aptly remarks, joining an earlier observation
by QuiSpel,1 the theme is found already in Philo's
descriptions of the human mind'é attempt to reach
God. Equally important, however, is the fact that
it occurs in Plotinus' account of the fall of the
souls (modelled upon the Phaedrus) in V 8:10:4
gotpbonoay Ldetv ob dedvvmuévor ota HAtov. A direct
connection with Philo is therefore not to be assumed.
Faltering (77:20.22-23.32), 1it. "being of two
hearts (minds)": precise Gk. Vorlage is uncertain,
but comparable as descriptive of Sophia's first
reaction upon realizing her failure is Iren. AH I 2:2
v moM\ mhvv dy@vi yevbuevov = ToT Ekmifiktov &kelvov
daduatos; Bkmingig also ib. 2:3, 4mopfa 4:4; also cf.
5:47 ExcTh 48:3; Hipp. El. VI 32:5; see also Orbe,

Espiritu Santo, 418-20.

Division (77:21.23),. "beside himself" (77:30-31,
cf. &Efotmut Iren. AH I 2:3, 4:2). This corresponds
to the separation (xwptoBetoms ... dm adTfis ;
dooptoBfvat) by the horos of the irrational &vO0OUMOLS
and Mm&6o0g from Sophia, who is then restored to the

Pleroma, Iren. AH I 2:4.5, 4:1; and to the separation

Ta. Quispel, Gnosis als Weltreligion (Z#irich 1951)

86.
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of Sophia's abortion in Hippolytus (8taflpectg El.
VI 31:2, &moxwp(Zetv ib. 31:4). Whereas in these
two systems the myth is duplicated by turning what is
separated from Sophia into a second Sophia, whose
passions in turn are cut off to become the matter
from which the world is created (cf. note on
88:23-25), Iren. AH I 11:1 has é simpler version:
Sophia emits Christ "with a certain shadow," which
Christ proceeds to cut off from himself (&mokdlavta)
before ascending to the Pleroma. Theodotus (ExcTh
32-33) gives a similar version: here the word
dmotoula used of theé demiurge in 33:4 refers to the
fact that he derives from passion which is cut off
from its object, the Pleroma. The term also occurs
in ValExp 34:38: here Sophia is cut off (ACUPATC
ABMA) from her syzygos. These texts show the
persistent occurence, and hence the importance of
the concept in Valentinianism. However, the
originality of TriTrac's "psychological" interpretation
of the term should be pointed out: Whereas in other
versions the division is caused by an external agent
(the horos) or by the superior part separating itself
from the inferior, in TriTrac it is produced directly
by the "schizophrenic" nature of the passion-experience
itself.

Parallels are also found outside Valentinianism:
In HypArch NHC II 95:9-15, and NHC II, 5, 98:17-27

Sophia's product comes to exist as a shadow and
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darkness on the lower side of a veil separating the
transcendent world from the nether regions. Poim. 4
also describes a separation of light and darkness:
ok6TOS KATWPEPES %v Ev uépet yeyevnuévov ; on this

E4

text see Festugildre, Révélation, IV 40-43.

This notion of a division whereby the first
source of matter is cut off fromfthe divine plenitude
probably comes from a Neopythagorean theory of the
derivation of the principle of matter from the One:

Moderatus ap. Simpl. In Phys. 231:7-12 Diels:

é évhatog A6YOS ... KATE OTEPMOLY abTod Exdproe
[Zeller, Festugidre; &ydpmoe MSS] Thv mocdrmra
mavtwy abthy otepfoas THY adTtoB Adywv kal eldbBv.
Tobto &% mocbrtnra ékdiecev duopeov kal &drafpeTov
kal &oXTUATLGTOV.

The division refers to the deprivation of rationality
which the production of the fundamentally negative

material principle requires. Festugi®re, Réveélation,

IV 38-40, has pointed out the affinity between this
text and Tambl. Myst. VIII 3 YAny 6% mapfiyayev & 6gdg
dmd TR odoivdtntog dmooxtcBelomg OVAOTTTOg:  God has
produced the principle of matter by cutting it off
from the principle of substance. The notion of a
Staxwptowds of the Dyad from the Monad also appears
in the arithmological tradition, cf. Krimer,

Geistmetaphysik, 320 n. 479.

Looking down ("towards the BXBOCM™ 77:19-20) and

x ~ X ¢
"turning" (77:22, probably < TveToLS or TPOTH) are
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Platonic terms which refer to the descent of the soul
into matter; Poim. 14 mapékvyev (of Primal Man),
Numenius fr. 11 des Pl. = Euseb. Praep. Ev. XI 18:3

Thy OAnv BAEmerv; in inferiora respicit Mar. Vict.

v
Adv. Ar. I 61:15; for vedetv and vedoig, (émevv and
dowfy (Plato Phaedrus 247b4) see Lewy, Chaldaean
Oracles, 293-95 esp. n. 136; no%e that vefety 1s used
by Plotinus to describe the fate of the Gnostic Sophia
in II 9:10:19.1 With p&Bog as matter is to be compared
the use of BvOB6g in OrCh fr. 163 des Pl. = p. 62 Kroll
= Dam. Princ. II 317:4 Ruelle and subsequently in
Neoplatonism (Lewy,-296 n. 139). .

Shadows, likenesses and imitations (77:16-17) are

the products of the solitary act of the fallen aeon.
Cf. ExcTh 32:1, Clem. Strom. IV 90:2: what is produced
by a single aeon is images, cf. Iren. AH I 13:6; kévwua
yvhoews elpydoato, bmep &oTl okid To¥ ~Ovéuatos

ExcTh 31:4; okitd also designates the inferior part of
Sophia's emission in Iren. AH I 11:1; &v okidg kal
kevlhuatog Té4MOLS EkBeBpdodatr ib. 4:1; in ValExp
35:28-29, 36:12-13 "shadows" and "likenesses" describe
the material cosmos. These terms are designations of
matter, like the "dark-glowing world" of the Oracle
cited above, "beneath which is spread the Deep, for

L Cf. also Festugidre, Révélation, IIT 91-92;

Hadot, Porphyre et Victorinus, I 186 n. 3; Orbe,
Espiritu Santo, 386 n. 1. Cremer, Chald#ische Orakel,
82.




363

ever devoid of structure and form, dark all round,
foul, joying in images (eidwloxapfs)" tr. Lewy. Even
closer to Valentinianism, however, is the description
of the descent of the soul and the creation of matter
in Plot. III 9:3: the partial soul is able to move
either towards the universal soul and be illuminated
by it; or downwards towards noniBeing: this happens
when its will is turned towards itself (mpdg adthv
vd&p Boviowévm, cf. note on 76:9-12). In the latter
case "it produces its lower, an image of itself--a
non-Being~-and so is wandering into the void, stripping
itself of its own determined form. And this image,
this undetermined thing, is blank darkness (Td
wet’adthy moiret eldwhov abtfig, Td uh 8v, ... kal
TodTov TO £ldwiov TO &bproTov WLVTT ckoTeLvéy)' tr.
MacKenna-Page. The same doctrine occurs in V
2:1:18-21: "its [the Soul's] image is generated

from its movement [ef. note on 77:6-111. It takes
fullness by looking to its source; but it generates
its image by adopting another, a downward, movement."1
The self-centering of the will as the cause of the
movement, the inclination downwards, the subsequent
creation of images as the material principle of the
cosmos, the identification of the descent into matter
with the actual creation of matter--all these elements

! Cf. Hadot, I 182 n. 2-3; D. O'Brien in Le

Neoplatonisme, 113-46, esp. 127-28.
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are shared between the Plotinian and the Valentinian
accounts of the fall, indicating a common Middle
Platonic source-basis. Another version is found in
Poim. 14: Desiring, like the Gnostic aeon, to create
by himself, Primal Man looks down, his image is
reflected in the water and his shadow upon the earth,
and he descends to be united wi%h Physis. There matter
exists prior to the descent and is not actually
produced by it--the image-shadow being distinct from
Physis, in which it is merely reflected--as in
Plotinus and Valentinianism.

Now the adventure of the erring aeon in
Valentinianism results in a separation of the
spiritual element of the aeon from that part which
has become subject to passion. Our hypothesis 1is
that this idea of a division is based upon a certain
Neopythagorean representation of the derivation of
the material principle, the Dyad, from the One.
Plotinus, who analogously to the Valentinians derives
matter from the fallen soul, and also conceives of
the fall in terms of the procession of the Pythagorean
Dyad, does not adopt this idea in his account of the
descent. But it seems that he may have known and
rejected the application of the concept of division
to the soul, for precisely when speaking of the
creation of matter by the soul he emphasizes that
"nothing, however, is completely severed from its

prior (odhotv 8% toT mpd adtob dmhpTnTat



365

o8’ dmotéTunTatl )" V 2:1:22;5 there is no break fin':

the flow of emanation (cf. also Sleeman-Pollet, Lex.
Plot. s.v. 4motéuverv). However, such an application
of the idea can be attested in the Platonist tradition,
interestingly in the pythagoreanizing Numenius, who

in the already cited fr. 11 des Pl. speaks of a
separation of the second and third gods caused by

matter:

The second and third god is one; but brought
together with matter, which is dyad, he unifies
it, but is split by it, because it has a character
of desire and .is flowing (ox(Zetatr 6% Om’ adtfig,
ETLBuumTLKdY TPog Exoboms kal peobons ). Not

being with the intelligible (he would then be

with himself), by looking towards matter he
becomes preoccupied with it and forgets himself.
He touches the sensible, handles it and 1ifts it
up to his own character, having directed his

desire towards matter.1

For Numenius there is no question of a derivation of
matter as such, as he strongly holds the material
principle to be unoriginated. In this text, however,
matter and the soul by their contact receive each the
character of the other: as matter is unified by the
oneness of the second and third god, so this is divided
by the dyadic nature of matter. This dyadic nature is
further qualified as desire and "flowing"; the latter

! In the following interpretation we are

substantially in agreement with Krdmer, Geistmetaphysik,
79-80.
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characteristic derives perhaps from Xenocrates
(Kr8mer), the former is common in connection with

the Dyad (&miBupikdy Lydus Mens. I 11, dpufy and té&iua
frequent). As it bends over matter in desire the
soul acquires the dyadic nature of matter, and its
separation from the intelligible can be described in
terms of the cutting off of thé dyad from its source.
Taken together, then, the testimonies of Numenius and
Plotinus suggest that applying the theory of the
derivation of matter by a "cutting off" to the fall of
the soul is not a Valentinian, or Gnostic, invention,
but was aiready us&d by the Neopythagoreans.1

Sicknesses originate in the faltering (77:28-32);

the split which follows the faltering is already a
suffering (77:21-22). Passion is a polyvalent concept
in Valentinianism; in the accounts of the fall (1) it
can be a technical designation of the fall as a whole
(Iren. AH I 2:3, ExcTh 30:2); (2) in Iren. AH I 2:2 it
describes the volitional cause of the fall (Zvetumoig

= m460g ), in this context it is close to the Pythagorean
T6Mua etc.; (3) in AH T 2:2.4, however, mébog is also
employed for Sophia's reaction upon seeing the
unintended effect of her desire, similarly in Hipp. El.

! That Numenius' ox{Zetat is to be related to the

text from Iambl. Myst. VIII 3 quoted above, has been
observed by des Places' n. 5 to fr. 11 (p. 107). 1In a

more general form the doctrine reoccurs in Corp. Herm.

X 15 dtarboaca (sc. 7 Vvxf) o6& &avthv.
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VI 31:2, also cf. Apdn NHC IT 13:13-14:1 parr., NHC
IT, 5, 99:29-30; (4) finally it can describe the desire
of the Sophia who is cut off from the Pleroma, for
formation and union with her syzygos (i.e. the lower
Sophia in Iren. and Hipp., ExcTh 33:4) here it
primarily refers to the negative, deficient nature of
matter, cf. ToU m&Bovg Tod bcfsbﬁuafog Iren. AH I
18:4. The usage in TriTrac in this passage 1s related
to (3), the split being a suffering, but also to

(4), since the outcome of the split is a deficient
offspring. In fact, the way in which the origin of
the sicknesses is formulated in 77:25-32 seems to
imply a deliberate rejection of interpretation (2):
the desire of the aeon is not itself the passions;
these only arise subsequently.

Correspondingly the words "became firm" (77:27),

which refer to the concretization of the desire
(volition) of the fallen aeon (cf. ApJn NHC II 10:2-3
parr.; NHC II, 5, 98:17-18) are used neutrally,
including both the superior and the inferior part of
the aeon's emission, and not to describe the
materialization of the passions, as in GTr 17:11-14
(pace Ka.) and Iren. AH I 4:5 ékTikd ... kal Svvatd.
Oblivion and ignorance (77:22-25; probably
< Xkﬁen and *4yvoia or ¥yvwota ) is the cognitive
counterpart to the shadows and images. It arises
from the separation: Cut off from its superior self

the soul is ignorant of itself and its origin; cf.
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Corp. Herm. X 15 dvalboaca (sc. %) Tuvxf) 8% avthy
Eyevvy Memv; for the double ignorance cf. Plot. V
1:1:3 dyvofoatl kal &avtds kal &ketvov (sc. God the
Father), cf. lines 10-11; also GTr 17:10ff and Sagnard,

Gnose valentinienne, 627-28. As descriptions of the

state of the fallen soul these terms derive from Plato'ts
Phaedrus 248c, 250a (A6 ); they are frequently used
in this sense in the Platonic tradition: Lewy,

Chaldaean Oracles, 190 n. 53.

For the further commentary on this section I

revert to the order of the text.

77:11-14. For the self-generation see 75:2-3. "a
perfect single one": cf. 75:22. The product possesses
the monadic perfection of the Father, whom it
glorifies. Comparatively, the superior part of
Sophia's emission in Iren. AH I 11:1, i.e. Christ,

is called amvevpatikh OTWOGTACLS 5 elsewhere this point

is not stressed.

77:16. Emmel reads 2N OYTEZ20.

77:17. Emmel reads M[N]2&NEI AQAON,

77:21-22. Reading M/[mMx]q (Sch., but interpreting the

word as object complement, not prepositionally).
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77:23. Probably emend to OYB®E ACYRNE>.

77:25. Emending to MMD>ETWOON (XKa.). --"his

raising himself upwards": cf. 62:23, 68:20.

77:317. EXYQWNE: Perfect II; see Introd. p. 48.
77:33. Emend to NI/TMTPEYTE20 M| 20y TooTd (Z);
read probably "his not attaining the approaching of
[®2miBarety or Ftriyeipely, cf. 75:18-19, 76:6-7]
the glories."

77:35. "That": possibly "him," i.e. the Father.

77:37-78:28. The ascent of the superior part.

78:2. ‘'hastened upwards," probably < Fgme0seLy OT
X@ebysnv. In symmetric contrast with the sinking
downwards, the vebetv and d&meitv, these terms refer
to the soul's liberation from matter and its ascent
towards the intelligible in Platonism; cf. Norden,

Agnostos Theos, 107 with n. 2; Lewy, Chaldaean Oracles,

ch. II notes 395, 396 and 403; Festugi®re, Révélation,

IIT 120 n. 1; Tardieu in The Rediscovery of Gnosticism,

I 203. The source of the idea is Plato Theaet. 176ab
(Norden). In Valentinianism it is used in a general
sense ExcTh 78:2 o omehdouev, GTr 41:7, Iren. I

16:2, and in the special sense with which we are
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concerned here, in ExcTh 33:3 Xpitotod ... Td dvolketov
pOyovtog, similarly ValExp 33:36 NoT ATNE, cf. 32:38;
here the closely related version in Iren. AH I 11:1
has dvadpapelv, which is repeated in Iren. AH I 4:1

(Christ leaves Achamoth) and Hipp. El. VI 31:8.

78:2-3. "to that which was his;" probably < E¢p
fysLovs OT, perhaps, & “(dia; cf. Iren. AH I 21:5
mopebouev mWEALY elg T3 Toiva, &6ev EAAAVOQ; same source
in 1 ApocJdas NHC V 34:8-9, also GTIr 21:12-13.22-23,
22:19.

78:3. "kin": As Coptic regularly only employs the
masc. form of Gk. adjectives of the 3rd declension

(BBhlig, LehnwdBrter, 128) NMICYNFENHC may represent

either td ovyyevég or & ovyyevfs. The former would
mean practically the same as Td {dtov (cf. Plot. V
1:1:34-35), the latter could refer to the aeon
superior to the fallen one (74:30ff), the one who
draws the aeon to himself in 78:24 (cf. note). At
any rate the ultimate source here seems to be Plato
Tim. 90a mwpdg &% Thv &v odpavd Evyyevelav &md yfis

Huds alpetv.

78:4. "abandoned": «katahelyag ExcTh 23:2, 32:3; Iren.

AH T 4:5 katahrtmdvrtog; Hipp. El. VI 32:3 dmohimdvTos.

78:5. "deficiency," < XﬁGTépﬂpa, is another
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many-faceted word in Valentinianism.1 Here it
describes the nature of the erring aeon's volition,
cf. below 78:13-17.

I conjecture that there was no additional text
after U and that the traces of ink visible on the

photographs are merely blottings from the facing page.

78:6. Ka. [2N] at the end of the line is both
unnecessary and breaks the general profile of the

right hand margin.

78:6-7. "fantasy":d cf. 78:32-35; like "shadows,
likenesses" etc. 77:16-17, "fantasy" describes the
unreality and negativity of matter. Also cf. Iren.

AH T 13:6 gpavtactacBetoa (of Sophia) with Ka.

78:7-8. '"as not belonging to him": A4votketov ExcTh
33:3.

78:11-13. Cf. Iren. AH I 11:1 (Xprotdv ), dte dppeva
DTMEOXOVTA, ooe AVAOPALETV. aee THY OB untépa
DTOAELPOETOAY oo KEKEVWLEVTV TE THS MVEeLULATLKHS
dmocTéoewg ...; this becomes xevwBeloav Tod dopldtwg

ahtf] ovvévtogs Abyov, TouvtéoTiv ToD XprotoB in the more

For a study see Booth, K.N., "'Deficiency': A
Gnostic Technical Term," Studia Patristica, 14, Part 3,
= Texte und Untersuchungen, 117 (Berlin 1976)

191-202.
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developed version ib. 4:1. The weakness (4cB6&veia) of
the soul which is united with matter is also a
Plotinian theme (I 8:14). Contrary to, and perhaps in
opposition to the Gnostic view, Plotinus regards the
weakness as caused not by a privation, but by the
accretion of matter. For the association of "weak"

and "female" cf. kapmdv 4c6HevH ;al 8f vy ib. 2:4,
similarly ExcTh 67:1; for the weaker sex in general see

Bauer, WBrterbuch, s.v. &4c6evfs 1.b.; TWNT I 489:23-26.

78:13-17. The effect retains the nature of its cause,
cf. 69:4-10. The deficient cause is the presumptuous
thought: MEOYE "thought" corresponds to the &vObunctig
of Irenaeus' main system and the &vvoia of ExcTh 32:3,
33:3, cf. ExcTh 22:7 Evvoia tob votepfuatos, and note
on 75:27-76:2; XI1CE N2HT "presumption" belongs to the

same semantic field as T&Aua, cf. note on 76:19-21.
78:14. Restoring N[EY] (Sch., Emmel).

78:15. Reading N<SI> NET™X200[NE (Ka.); ef., with due

caution, Kahle, Balasizah, ch. VIII, § 79 Ae.

78:20-22. After its ascent the superior part becomes
wiser than before: é&miotpéiavta elg €avtdVv kKal
meLobévTa &TL dkaTtdATmTds &otiy S mathp Iren. AH I
2:2; THg To¥ dwdekdTov al®dvos wetoews ExcTh 31:2.

TriTrac combines this theme with that of the
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recollection of one's origin and true being (&véuvnorg
etc., cf. Theiler, RAC VI 46-47), which recurs

several times below (cf. Ka. II 312 s.v, P MMEYE) in
connection with the conversion upwards. Its structural
semantic opposite in the present passage is the oblivion

and ignorance of 77:23-25.

78:21. Restoration after XE€ is uncertain (cf. Emmel);

perhaps [2d4.

78:23-28. Anticipation of 86:23ff.

78:24. "that which drew ...," i.e. probably the
Pleroma, cf. 86:21; but one may also see here a
reference to the aeon superior to the fallen one and

translate: 'he who drew ...," cf. note on 78:3.

78:28-80:11. The nature of the inferior part of the

logos' emission: (1) the unreality of the material

powers (78:28-79:16), (2) their vainglory and division

(79:16-80:11) .

78:33-34. Cf. 77:16-17, and note on 77:11-36;
further, note on 78:6-7, and GTr 28:27 "shadows and

fantasies.”

78:34-35. Cf. note on 78:11-13. Also cf. Iren. AH

I 4:7 708 katartmwdvtos adthy owtdg - Here ol =
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AO6yos = XptLoTdS as the separated and absent formative

cause.

78:36-79:4. Cf. GTr 28:16-20: Matter is not brought

forth (GTr: it has no root, cf. 17:29-30; it was not

manifested, 17:36-37) the nature of its existence is

purely negative. Cf. also 80:30-81:3.

79:3-4. Cf. Iren. AH I 7:1 m@cav 8Anv ... elg Td

unkét’ etvar ywpfoety (Ka.).

79:4-10. The material powers subjectively exist by
assuming the names and beauty of the Pleroma of which
they are imitations. That the material powers assume
the names of the aeons (ef. also 70:37-71:7) is

probably also the meaning of GPhil § 13:

The archons wanted to deceive man ... They took
the name of those that are good (and) gave it
to those that are not good, that they might deceive

him by the names ..." tr. Kuhn in Foerster-Wilson.

A similar idea is found in ApJn: NHC II, 12:26-33,

ef. BG 40:19ff. The idea was used by Valentinus
himself, in a fragment in Clem. Strom. IV 89:6-90:1

on which the present passage now casts additional light:
The world is the living aeon's eik®v, whose deficiency
is filled by its assuming the name of its model (obd

vip abbevtik®ds ebptdn popef, AANL TO Bvoua EmAApwoev

T borepfoav &v wh4oet ); the unauthentic character
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of the world refers to its secondary, derived, nature.
This secondariness is the deficiency which in
Valentinianism characterizes the negativity and
nothingness of the world (the term "shadow," or
"shadows," refers to this, see note on 77:11-36; cf.
GTr 17:23-25: +the wA4OUa is nothing). The
appropriation of the name of thé model, however,
disguises this deficiency. This is also the meaning
in the present passage: By assuming the names of
the aeons the material powers try to compensate for
the fact that they are negatively derived shadows

and likenesses with"no authentic Being.

79:5. E£TWOOM: Emendation to EYWOON (Present II)

seems unavoidable.

79:7. Restoring EYE]IAEIT; for the amount of

documented text cf. Emmel.

79:12-16. Ironically, the material powers, which are
not originated in the proper sense because they only
exist negatively, conceive of themselves as the only

things in existence. Cf. NHC II, 5, 100:29-33:

When the ruler (Ialdabaoth, representing matter )
saw his greatness--and he saw only himself; he
did not see another one except water and
darkness--then he thought that [hel alone

existed;
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the blind arrogance of the world-ruler in general is
a common Gnostic theme (ApJn NHC II 11:19-23, HypArch
86:27-87:4, 2TrSeth 53:28-31, Iren. AH I 5:4).

79:16-80:11. The nature of the material powers is
the inverse of that of the aeons of which they are
shadows: whereas the constitufive dimension of the
Pleroma 1s the mutual assistance of the aeons, and
their unity, the material powers are characterized
by their rebelliousness, strife and disagreement.
This reflects their origin, as they are derived
from the presumptuodus individualism of the erring
aeon and his subsequent division. The

presentation here is built upon descriptions of the
fallen angels and their bad government of the world
in the Jewish-Christian and Gnostic tradition
(references below). However, the author here
describes a pre-cosmic state, a disorderly chaos
which is not alien to certain philosophical
conceptions of matter. DPlatonists generally
considered the formation of the world not merely as
a shaping of a neutral matter, but as the bringing
to order of a previously existing 4taZta and dkooula
In De facie 926ef Plutarch connects this Platonic
chaos with the Empedoclean vetkog: 1in the pre-cosmic
state the elements repel one another, and this is

mythologically represented by the war of the
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giants.1 Also the poets knew of a pre-cosmic chaos
characterized by strife and discord; best known is

Ovid Met. I 9 non bene iunctarum discordia semina

Egggg.z Whereas the type of cosmogony to which these
texts belong is probably Platonic,3 the notion of
strife seems ultimately to derive from Empedocles, in
whom both Plutarch and later Plétonists took a strong
interest.4 By representing pre-cosmic matter as a
chaos of mutually struggling powers the author of
TriTrac therefore remains within the conceptual
framework of Platonist physics, in spite of the fact
that he employs for 'this purpose the language of

! This allegory is attested elsewhere and may go

back to Empedocles himself; cf. Bignone, Empedocle
(Turin 1916) 599 n. 1, followed by O'Brien, Empedocles'
Cosmic Cycle (Cambridge 1969) 228 n. 4. A somewhat
similar interpretation of the Titans is given by Celsus
ap. Orig. C. Celsum VI 42.

For parallels cf. F. B&mer, P. Ovidius Naso:
Metamorphosen, Buch I-III (Heidelberg 1969) 17-18,
19-20. Also in the cosmogony of the Strassbourg

papyrus 481 (iv A.D.) the demiurge commands the
elements to cease their strife (Eptg): D.L. Page,
Greek Literary Papyri (Loeb Class. Lib.) I 544-45;
Spoerri, Spithellenistische Berichte, 45-46.

3

Cf. Spoerri, 107ff.

4 On the Neoplatonic interpretation Love/Strife =
Unity/Plurality (first instance Hipp. El. VII 29) see
e.g. O'Brien. 100-01. Also cf. Plot. IV 8:1:20: the

fallen soul becomes a slave to Hatvou€vy velket.
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apocalyptic cosmology. However, the emphasis placed
on the notion of struggle in connection with matter
seems to be caused by a desire to merge the concept
of matter in general with that of maleficent demons;

this identification is not infrequent in later

Platonism, see Lewy, Chaldaean Oracles, 304-08,
375-94.

79:16-20. The rebelliousness of the powers. The
argument 1s siightly forced, as the material powers
are ignorant of what exists before and above them
and therefore have Hot in the proper sense revolted
against it: this incongruousness shows that the
author is here incorporating traditional material.
In fact the &mwetBeira and dmootacia referred to here
is that of the fallen angels in the apocalyptic
tradition; cf. Michl, RAC V 80-82, 91, 188-93 Maier,
ib. IX 630-31, 671; Kallis, ib. 702-03; Lampe, Lex.

s.v. &moowacta 1.a.

79:20-32. The mutual strife of the powers: Cf.
AscIs 10:29, Simonians in Iren. AH I 23:3 = Hipp.
El. VI 19:6, and Sethians in Epiph. Pan. XXXIX 1:2-5;

Danielou in Le origini dello gnosticismo, 448-56;

K. Beyschlag, Simon Magus und die christliche Gnosis

(Tbingen 1974) 203-05.
"vain love of glory" 79:22-23 probably

< KKSVO@OEC@- This word, which is common in
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discussions of ethics (c¢f. F. Wilhelm, RhM 70.188

[reference in Bauer, W¥irterbuch, s.v.]; Lampe, Lex.,

s.v.), is given a peculiar interpretation in the
following: The material powers possess the glory of
the aeons (just as they possess their names) in the
negative way (kev6S) proper to their unreal existence
as shadows and images. This glery is the "cause" of
the systasis = the world, because the world is the

image of the Pleroma.
79:26. Reading £NTANTN.
79:27. Emending to AJY>4ITOY,

79:27-29. Cf. Iren. AH I 23:3 guoniam unusguisque

eorum concupisceret principatum: Ot& TO ¢QLAapxelv

adTods Hipp. El. VI 19:6.

79:28. MNOYE NOYE: ef. Introd. above p. 38.

79:29-32. The powers reflect the hierarchical
structure of the Pleroma (e.g. 69:41-70:19), but the
effect of this structure is inverted, as it provokes

conflict rather than mutual love.

79:34-35. 1In spite of Ka. no emendation is necessary
here: TANTN may refer to the model as well as to

the copy, and in fact does so here; the plural NEY is
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grammatically incorrect, but is to be understood ad

sensum, the model as well as the copy is a plurality.

79:34-80:1. Cf. 64:15-22. "a pledged son" seems to
refer to the unauthentie nature of the material

powers' procreation. However, the,text is not entirely
certain, since AYQ as a varianf of €YW is not previously
attested in Subachmimic, only in Fayyumic, there is no
supralinear stroke over N (this occurs elsewhere in
TriTrac, however), and a connective particle is

expected in 80:1, thus one should perhaps read {NIAYW.

80:3. I restore XBXA MNE[E€l, as Attridge and Mueller

in NHLE apparently do.

80:3-11. The material powers become the origin of
all strife and discord. For the demonology cf., for
Judaism, the texts quoted by Maier, RAC IX 629; for

Hellenistic traditions Lewy, Chaldaean Oracles,

304-08.

80:7. I restore €2MM[MNOCT]THC with WZ and NHLE;

cf. 79:18.

80:11-81:26. The conversion of the logos.

80:12. "cause": ef. 75:37.
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80:13-14. P XNOPIC must be caused by confusion between

P AMOPI and P XMOPIC®E (cf. BBhlig, Lehnwdrter, 217).

For the d&mopfa as an element of the suffering of

Sophia see note on 77:11-36, concerning the "faltering."
The relevant Valentinian passages are quoted by Stead,
FTS N.S. 20.83. T"even more": ﬁhe emotion suffered

by the logos when it sees its offspring is the same

as that described in 77:20-22.30-31. '"dumbfounded":

probably < *EZiot4var or XéKﬂWﬂKTOS glvatr (Iren. AH
I 2:3, 4:2).

80:16. Restoring X[YN]wWE with MPWZ and NHLE.

80:17-19. For the 4tagfla and the Tapaxfy of the evil

demons cf. Corp. Herm. XVI 14, Iambl. Myst. II 3.

80:19-24. Having itself lost its formative element
the logos is unable to impose order on the chaos (cf.
78:11-13).

80:22. ATEKMC: The context gives no antecedent for
the fem. suffix. Most probably the gender of the
suffix is due to-imperfect translation: the suffix
reflects an adtfly which referred to a fem. noun Wwhich

is rendered by the caus. inf. in 80:271, e.g. otloveikla.

80:23. Reading NATHPA aYo MAX[w]k. Emmel: NATHPY

2o max[i]¢le], but ef. 78:10 £4XHK,
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80:37-32. "such an unstable state,” this refers to
the 4mopfla just mentioned above, 80:13-14. Cf. also
77:28-36.

80:32-33. "he no longer tried to bring forth": understand
"he was'.no-longer capable of bringing forth"; a period
of perfect, pleromatic procreation prior to the fall

was denied in 76:16-23,

80:34-35. Although in a sense "gone forth" from the
Pleroma (80:27-28), the material powers are not

mpoBolal; cf. note on 78:36-79:4.

80:35-36. MS reads "... those who exist in the Pleroma
of glory, which has come into being ...," but it seems
preferable to emend to <N>2NMAHPOYMM (following a

suggestion made by Ka.).
80:37. EPEXYEINE: a Perfect II form, see Introd. pp. L4L8-LO9.

81:1. Transcribing [XB]OA <F>2Nf2! IMNT6wB (Facs.).
21 may be explained as a not completed, uncancelled,
dittography of 2N. For the "weakness" (4066verqa) of
the fallen aeon and its offspring cf. note on

78:11-13.

81:2-3. "impeded" sounds technical here; cf. Plot.

I 8:14:44-46: the soul which falls into matter and
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becomes weak (&4oBevelv) is impeded in the use of its

faculties by matter (kwlvotong BAng) -

81:4. "of this disposition,” i.e. inherent in 1it.
Mthis condition™ refers to "such an unstable state
81:31-32. dud4becig hardly refers to the Pleroma, as
all translations seem to imply: the Valentinians
regularly apply this word to faculties and qualities
(of the Father: Ka. Index, s.v.; Iren. AH I 12:1) or
states of mind (of the falling aeon: Iren. AH I 4:1,

ExcTh 45:2)--the latter usage is that found here.

81:8. (@» is probably an erroneous anticipation of
O in 81:10, committed by either the translator or

a copyist.

81:10-26. Whereas the main Valentinian systemns

reported by the Church Fathers generally follow the

pattern
Passions Conversion
—_—
rLOTM, @OBos, &moptla éﬂLOTpOQﬁ,1
TriTrac has
"Condemnation
Conversion
dmopta — kploug —
Wrath netédvora.

1 For details cf. Stead, JTS N.S. 20.83. The
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TriTrac does not differentiate the passions, but makes,
on the other hand, a distinction between two moments
in the process of conversion: conversion is preceded
by condemnation of the passions and their product.
Although absent from other Valentinian versions of the
myth that we possess, the condemnation (kaTayLvdoke Ly )
is attested in HypArch 95:15-16; N