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ABSTRACT

The primary objective of this thesis is to arguatttheBooks of Jeyin the Bruce
Codex) and th®istis Sophigthe Askew Codex) are the product of a hithertgefr
unrecognized religious group or community emerdirmgn the dynamic religious
climate of the first four centuries of the Commara Bt presents evidence that they
have their own coherent system of theology, cosgwland soteriology, and
demonstrates the strong ties that bind the indalithactates contained within these
texts to one another.

Chapter One provides a brief introduction to tretdrly of the manuscripts, discusses
methodology, presents definitions and a short shesiline, and delivers a review of
literature on the subject.

Chapter Two examines each of the texts under ceratidn, giving a brief overview
of their contents; arguments are presented for tmeonological order, the exclusion
of certain texts and fragments from the wider cesliand reasons these texts should
be considered products of a religious group as sgghao being pure literary
products of individual thinkers.

Chapter Three traces the cosmology from the etrteghe latest of the texts,
outlining shifts that take place and proposing arptions for these changes within
an overall developmental framework.

Chapter Four examines the roles of individual fegufrom the earliest to the latest
texts; it demonstrates that although on the surfaese roles may seem to change,
their underlying nature remains constant, suppgrtime notion that they are the

products of a group with a consistent underlyingtem.

Chapter Five analyses the profusion of diagram#doin the twoBooks of Jeu
breaking them down into categories based on tlaura and use as expressed by the
texts. It further demonstrates that such imagesahprecedent in the religious and
cultural atmosphere of Greco-Roman society.

Chapter Six discusses potential outside religioikiences present in these texts,
and shows that while they are highly syncretistittside ideas are always
incorporated within the existing framework of theogp’s system: conflicting
notions are subordinated to the existing theolawy soteriology.

The thesis concludes that these texts represedere of a practicing religious
group that remained active over a period of timedpcing multiple texts by
multiple authors, adapting to a changing religiclisyate but maintaining the ideas
that remained central to their underlying theolafjand soteriological system.
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CHAPTER 1

INTRODUCTION TO THE TEXTS AND HISTORY OF
SCHOLARSHIP

The study of some of the more esoteric branche=ady Christianity, the so-called
“Gnostic” sects, has long tantalized scholars. t&day there is evidence that such
branches were both varied and widespread; howewsrh of this evidence is in the
form of polemic from the early Church fathers diegtagainst these groups. The
discovery of the Nag Hammadi library in 1945 predd vast trove of new sources
from a number of different early esoteric Christigroups without the veil of
polemical venom, to the delight and edificatiom@iny modern scholafs.

The primary edition of the Nag Hammadi library imdlish scholarship is
Brill's five-volume The Coptic Gnostic Librat§ On the cover of these volumes
there is a set of esoteric symbols, with a diffeare highlighted on each to identify
the volume. The publishers of this important editclearly felt that these symbols
epitomized the mysterious or mystical nature oftteatises contained in the library,
and yet the texts which are the source of thesgeaesare not contained in this set;
nor are they acknowledged in the cover design tsedihis is testament to the
obscurity these particular texts have faced, alrsoste their arrival in the West in
the 18" century, and certainly since the discovery ofMag Hammadi library.

Prior to that discovery, only a handful of origiman-mainstream esoteric
Christian works were known. One of these was Ristis Sophiain the Askew
Codex, purchased in 1772ThePistis Sophiavas and is an invaluable resource in
the study of one of the forms of non-mainstreantezgpChristian thought, having
preserved within it one of the most complete cosmiels so maligned by early
mainstream Christian heresiologists. Before thecaliery of thePistis Sophia
however, another set of unique esoteric Christextsthad been found. In 1769

James Bruce obtained what has now come to be kiaswhe Bruce Codex, which

! On the discovery, contents and importance of thg Nammadi library, see J.M. Robinson’s
introduction inThe Nag Hammadi Library in Engligfirst printed 1977; 8 edition Leiden: E.J. Brill,
1996), 1-26.

2 J.M. Robinson, edThe Coptic Gnostic Library: A Complete Edition lsé tNag Hammadi Codices
Vols. |-V, Leiden: Brill, 2000.

% J.G. BuhleLiterarische Briefwechsel von Johann David Michs@lol. 3 (Leipzig, 1796), 69.
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contains a number of Coptic bocksThere is only one title found in the codex, “The

Book of the Greahoroc KaTa MYCTHPION,” given at the end of one of the texts.

Modern scholarship has come to divide the works thtee books, giving them the
names theFirst and Second Book of JBand the rather un-creative titléntitled
Text The first two of these share ritual, cosmologarad soteriological traits with
the books of th®istis Sophiahat are not found in any other known texts, sutogs
that they belonged to the same thought world avémg least, if not the same group
of believers. It is furthermore these tvidBmoks of Jewf the Bruce Codex that
silently provide the images which feature promihewin the cover ofThe Coptic
Gnostic Library

The condition of the Bruce Codex is now poor, wahge lacunae and ill-
preserved papyrus leaves. Earlier scholars hadsacdo more text than remains
today, and transcriptions have made use of bothrtheuscript itself and previous
transcriptions to fill in gap®. The contents, nonetheless, should be of intévette
scholar of early non-mainstream esoteric Christrayught. That so little attention
has been devoted to these texts despite the reoege of interest in the field is
somewhat perplexing; but then, the contents of ltbeks are rather puzzling
themselves, in comparison with other works sungvimom the period.

1.1 RESEARCH OBJECTIVES

This thesis will argue that a coherent theologmaideological system is evident
spanning théBooks of JeuthePistis Sophiaand the fragmentary texts in the Bruce
Codex. In this series of texts rife with mysteraasl syncretistic elements, it will
explore their underlying system of theogonic andneological ideology, and how

this system is utilized in ritual and community gtree. This thesis will thus shed

“ G. RobbinsA Catalogue of a valuable collection of Orientaétature, collected by James Bruce, of
Kinnaird (1843), 35.

® These titles were first used for these texts bg&midt,Gnostische Schriften in koptischer Sprache
aus dem Codex Bruciangiseipzig: J.C. Hinrichs’'sche Buchhandlung, 1892).

® At the time of writing this thesis, E. Crégheutts University of Laval is working on a
codicological study of the Bruce Codex, along véithew transcription and commentary. His work
will be a very welcome addition to scholarship bage texts. The present work, however, is not
concerned specifically with codicology or the ordéthe texts within the manuscript; rather it will
focus on an analysis of the contents of these,tethés connections with thistis Sophiaand a
proposal of their use and development.
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light on a hitherto largely overlooked religiousotight community emerging from

the dynamic religious climate of the first centarief the Common Era.

Furthermore, it will be demonstrated that theséstelid not derive from mainstream
Christianity, and that despite increasing use ofiskeChristian Scriptures and
motifs in the later texts, these likely were addptem non-mainstream Christian
sources As such, these texts will be examined within tleevn, rather than from a

predominantly Christian, context. It will help gi\a more complete picture of the
cultural and religious environment in which thesxt$ developed, and show
different ways in which religious concepts were [@ed and modified by certain

groups of people—whether they formed a sociolotyigdkentifiable community, or a

looser group of intellectuals sharing ideas throtegtis. In doing so, it will show

that these texts deserve to be studied in their aght, despite their tenuous
connections to mainstream or the better-known namstream Christian groups.
Beyond the canonical texts, the well-known Jewisd &hristian pseudepigrapha,
the writings of the Church Fathers, the Nag Hamniiddary, and the few other

extant non-mainstream esoteric Christian codidesse texts present a relatively
sizable body of information about a separate, unigoup with a distinct system of
beliefs and practices.

The present chapter will provide a brief introdantto the nature and history
of the manuscripts, discuss methodology, deliveaveew of literature on the subject,
and give some key definitions. Ch. 2 will examiaach of the texts under
consideration, giving a brief overview of their temts. Arguments will be
presented for their chronological order, the exolugrom the group of certain texts
and fragments found in the codices, and reasorse ttexts should be considered
products of a religious group as opposed to beurg fterary products of individual
thinkers.

Ch. 3 will trace the cosmology from the earliestthe latest of the texts,
outlining shifts that take place and proposing arptions for these changes within
an overall developmental framework. Ch. 4 will exae the roles of individual
figures from the earliest to the latest texts; il wemonstrate that although on the

surface these roles may seem to change, their lyimdenature remains constant,
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supporting the notion that they are the productsaofjroup with a consistent
underlying system.

Ch. 5 will present an analysis of the profusiord@grams found in the two
Books of Jeubreaking them down into categories based on thetiire and use as
expressed by the texts. It will further demonstithiat such images had a precedent
in the religious and cultural atmosphere of Greoor@n society. Ch. 6 will discuss
potential outside religious influences presentiese texts, and show that while they
are highly syncretistic, outside ideas are alwaysoliporated within the extant
framework of the group’s system: conflicting noscare subordinated to the existing
theology and soteriology. Finally, Ch. 7 will pee$ concluding remarks and

possible avenues for future research.

1.2 METHODOLOGY

Working with texts such as tHgooks of Jewand thePistis Sophiawhen even the
location of their discovery is unknown, determinitiggir precise provenance or
relationship to surrounding religious groups ishnagn impossible. However, using a
literary-critical approach to the texts’ contenttspecomes possible to trace their
internal tradition history. This method looks feigns within the text suggesting
redaction or multiple authorship, such as notewodtiferences in particular key
themes or motifs between books or passages, seattbich break narrative flow
with clear beginning and end points, or the rejetiof differing versions of the
same story or set of information, sometimes in kysaccessiod. In so doing it
broadly separates the larger texts into more coitelegical divisions from which
information about their possible purpose and hystam be derived. This method of
attempting to break a given text down into sepamatiginal sources has been both
much used and much criticized in looking at certalrer individual texts such as the

Apocryphon of Johnwhich has multiple recensions and potentialljudes several

" On this method in a comparable sense in an Olthifemnt context, see N. Habkiterary Criticism
of the Old TestameiiGuides to Biblical Scholarship: Old Testament &erPhiladelphia: Fortress
Press, 1971), 1-17; J. Bartd®eading the Old Testament: Methods in Biblical $(1984; 2° ed.
London: Darton, Longman and Todd Ltd., 1996), 20-2% literary-critical criteria in determining
Christianization in Gnostic texts, see M. Krausehé Christianization of Gnostic Texts,” The New
Testament and Gnosis: Essays in Honour of Robelt Mélson eds. A.H.B. Logan and A.J.M.
Wedderburn (Edinburgh: T&T Clark Ltd., 1983), 18941
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textual stratd. However, in the case of tfB®oks of Jeand thePistis Sophiawhere
only one copy exists and several texts are combinel manuscript with unclear
order, uncertain immediate relationship to one la@otor even at times indistinction
as to where one book ends and another beginsnécsssary to do this groundwork
as a basis for further analysis of the texts’ cotste In highlighting repeated but
variant versions of stories or lists in tB®oks of Jewand thePistis Sophiathis
method also demonstrates that multiple texts odittoms had been previously
produced by the group the authors of these tepi®esent, which were drawn upon
in the production of these works.

Having built these foundations, it becomes posdibléegin to relate these
texts to elements of the teachings and practicesthar esoteric religious traditions
of the first few centuries of the Common Era. Tthissis will further engage in
comparative analysis of thBooks of Jewand thePistis Sophiawith a variety of
contemporary religious concepts or movements, @erwto trace the trajectory and
development of their traditions. No argument ol made for direct dependence
between théooks of Jewr thePistis Sophiaand any other given text, but rather it
will be shown that they were written within a culiband religious milieu where the
influence of the thoughts also extant in theseowsriother groups was present.
Although a large focus of this thesis is the depeient and exegesis of the system of
theBooks of Jeand thePistis Sophiawithin itself, connections to and developments
of major religious and cultural subsets, such adettmianism, Sethianism,
Manichaeism, and Greco-Egyptian branches of magicaatrology will be explored.
Sufficient textual evidence remains from a varietygroups to begin a comparison

of overarching themes and elements that were edilin these religious circles and

8 For examples of the debate, J. Doresse presenfsathe-story as a later; Christian addition to a
more primitive core text, with the longer recensiocluding further additions to the shortéeé

livres secrets des gnostiques d’Egypte: Introduciiax écrits gnostiques coptes découverts a
KhénoboskiorfiParis: Librairie Plon, 1958], 228-229). M. Waleist and F. Wisse, in their
introduction to the text, feel “there can be lileubt” that the longer version is a redactionhef t
shorter The Apocryphon of John: Synopsis of Nag Hammadicgedl, 1; I, 1; and IV, 1 with BG
8502,2[Leiden: E.J. Brill, 1995], 7). A.K. Helmbold suscts that the longer recension is prior, but
despairs of the literary-critical method providiagiseful analytical tool (“ThApocryphon of JohmA
Case Study in Literary Criticism,” in thivurnal of the Evangelical Theological Soci&8/[1970],
173-179). Z. PleSe feels that rather than breakidgwn into potentially “original” parts, viewinthe
text as a coherent unit with a complex narrativategyy best accounts for the discrepancies in style
form throughoutPoetics of the Gnostic Universe: Narrative and Colsrgy in theApocryphon of
John [Leiden: Brill, 2006], 17-19).
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how these themes were creatively modified by thbas of theBooks of Jewand
thePistis Sophia

The discussion will utilize source texts, such lasse of the Nag Hammadi
library, the Tchacos Codex, Manichaean texts aaghfients, and the Greek Magical
Papyri, in addition to information gleaned from dmological reports and modern
scholarship.

1.3 A TERMINOLOGICAL CONUNDRUM: WHAT IS ‘GNOSTIC'?

Because scholarship on tBeoks of Jeand thePistis Sophighas almost universally
called them “Gnostic” texts, some discussion ofsthérm and its meaning is
necessary. As A. Marjanen has noted, “during #st PO years the definition of
‘Gnosticism’ has become the most difficult issuetia study of ‘Gnosticism.” The
Messina Colloquium in 1966 proposed that Gnostitss@volve

a coherent series of characteristics that can bensuized in the idea of a divine spark
in man, deriving from the divine realm, fallen irtttis world of fate, birth and death,
and needing to be awakened by the divine countegbdhe self in order to be finally
reintegrated...not evergnosisis Gnosticism, but only that which involves in this
perspective the idea of the divine consubstantialitthe spark that is in need of being
awakened and reintegrated. This gnosis of Gnestiéhvolves the divine identity of
the knower (the Gnostic), th&known (the divine substance of one’s transcendent self)
and themeans by which one knowgnosis as an implicit divine faculty is to be
awakened and actualized. The gnosis is a revelatalition of a different type from
the Biblical and Islamic revelation traditiotf).

This definition has been widely disputed, debated] reworked. M. Williams has
proposed the term “biblical demiurgical” myths &place the idea of Gnosticism,
including groups which differentiate between theator/controllers of the material
world and the highest god or principle, and whietorporate Biblical concepts in so
doing*® C. Markschies accepts the term “gnosis” and psepoan eight-point
typological model, also incorporating this worladlgmiurgical figure, along with the

ideas of salvation coming through knowledge of tingher being and state from

° A. Marjanen, “Gnosticism’,” 216, ifThe Oxford Handbook of Early Christian Studli§sA.
Ashbrook and D.G. Hunter, eds. (Oxford: Oxford Umsity Press, 2008), 203-219.

19y, Bianchi, ed.|e Origini dello Gnosticismo: Colloquio di Messifia-16 Aprile 196&Leiden:
E.J. Brill, 1967), Xxvi-xxvii.

M. Williams, Rethinking “Gnosticism”: An Argument for Dismantijim Dubious Category
(Princeton: Princeton University Press, 1996), 31-5
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which humanity originated, and tendencies towaralidm* K. King has noted that
“Gnosticism has been classified as a marginal, asect, esoteric, mythical,
syncretistic, parasitic, and Oriental religion, dontrast to mainstream, authentic,
ethnic, rational, or universal religions, such ahadox Christianity,** and is more
useful as a polemical term than for historical ingu She suggests that allowing
Valentinianism, Thomasine Christianity, and somehef Sethian works to function
as subcategories of Christianity would be morefaébhan distinguishing them with
the label “Gnostic” as an “other” set aside fromatvipeople today recognize as
normative Christianity?

B. Pearson proposes that “what we call Gnosticisngimated among
unknown Jews who incorporated aspects of Platonista their innovative
reinterpretations of their ancestral traditioh.B. Layton suggests that it was rather
a particular Christian school of thought that addptPlatonic notions and
terminology, but which may have been referred tdhwinany names by its
opponents?® A. Logan also holds firm to the idea that the tGtics” can be
identified as a single, discernable group with goististian origins, separate from
but interacting with other groups that are freglyesategorized as “Gnostic-*
More recently D. Brakke has also espoused the matiolimiting the term to a
specific Christian school of thought, focusing mararly on the group’s unique
myth as characterizing the backbone of its idedfitiHe limits use of the term more
than Layton or Logan, restricting it to texts orntamporary references with
significant ties to the central mytA. The group behind all of these proposals roughly

12.C. MarkschiesGnosis: An Introduction). Bowden, trans., (London: T&T Clark, Ltd., 200B6-
17.

13 K. King, What is Gnosticism@Cambridge, Mass.: The Belknap Press of Harvariddssity Press,
2003), 3.

K. King, What is Gnosticism2,64.

5B A. PearsonAncient Gnosticism: Traditions and Literatufdinneapolis: Fortress Press, 2007),
19.

8B, Layton, “Prolegomena to the Study of AncienioSticism,” in L. Michael White and O. Larry
Yarbrough, edsThe Social World of the First Christians: Essay$lionor of Wayne A. Meeks
(Minneapolis: Fortress Press, 1995), 334-350.

" A.H.B. Logan,The Gnostics: Identifying an Early Christian C(llondon: T&T Clark, 2006).
8D, Brakke, The Gnostics: Myth, Ritual, and Diversity in Ea@ristianity (Cambridge, MA:
Harvard University Press, 2010).

9 For example, compare his list and discussion ifemce for the Gnostic School of Thoughhé
Gnostics 49-51) with B. Layton’s list of alternate names the group he accepts as Gnostic



CHAPTER1 ¢ INTRODUCTION

corresponds to H.-M. Schenke’s “Sethians,” with enor less agreement with or
refinement of his proposed set of systematic elésnamd his list of included texdS.
What about the texts that are the focus of thidy&uWith such a variety of
definitions of Gnosis, one would expect these téxtse called Gnostic by some, but
to be excluded from this term by others. Works sucializing in a discussion of
“Gnosticism” almost universally refer to the texts Gnosti¢! Discussions of the
texts prior to and immediately following the diseoy of the Nag Hammadi library

also unsurprisingly refer to them as Gnoé&ficHowever, more surprising is that

(“Prolegomena,” 345), or with Logan’s argumentstfox whole of the Nag Hammadi library as
belonging to a Gnostic cullfie Gnostics18-23).

20 H.-M. Schenke, “The Phenomenon and Significancgeathian Gnosticism,” ithe Rediscovery of
Gnosticism: Proceedings of the International Coafee on Gnosticism at Yale, New Haven,
Connecticut, March 28-31, 1978pl. 2, B. Layton, ed. (Leiden: E.J. Brill, 198®88-616.

2L H.C. Puech, “The two Books of Jeu,”Ntew Testament Apocrypha, Voluma\ Schneemelcher,
ed., R. McL. Wilson, trans. (Cambridge: James @a¥kCo. Ltd., 1991), 370-373; H.C. Puech, “The
Pistis Sophia,” ilfNew Testament Apocrypha, Volume&81-369;F.L. Cross and E.A. Livingstone,
eds., “Jeu, Books of,” ifthe Oxford Dictionary of the Christian ChurcB® ed. revised (Oxford:
Oxford University Press, 2005) 880; F.L. Cross Bn. Livingstone, eds., “Gnosticism,” ithe
Oxford Dictionary of the Christian ChurcBg87; J.F. Kelly, “Jeu, Books of,” ifihe Concise
Dictionary of Early Christianity (Collegeville, MN: The Liturgical Press, 19925;8.F. Kelly,

“Pistis Sophia,” inThe Concise Dictionary of Early Christianit}40; G. Réwekamp, “Jeu, Books of,”
in Dictionary of Early Christian LiteratureS. Dépp and W. Geerlings, eds., M. O’Connelihsta
(New York: The Crossroad Publishing Company, 20808-319; G. Réwekamp, “Pistis Sophia,” in
Dictionary of Early Christian Literature491; C.R. Coulter and P. Turner, “Authades,” in
Encyclopedia of Ancient Deitiésondon: McFarland & Company, 2000), 83; R.A. NerfGnostic
Literature,” 21, inThe Cambridge History of Early Christian Literatyfe Young, L. Ayres, and A.
Louth, eds. (Cambridge: Cambridge University Prasf4), 20-27, F.L. Horton, JiThe Melchizedek
Tradition: A Critical Examination of the Sourcestte Fifth Century A.D. and in the Epistle to the
Hebrews(Cambridge: Cambridge University Press, 1976);181; E. FergusorBaptism in the
Early Church: History, Theology, and Liturgy in thést Five Centurie§Cambridge: William B.
Eerdmans Publishing Company, 2009), 296-299.

2. C. SchmidtGnostische Schriften in koptischer SprgadBeSchmidt, “Die in dem koptisch-
gnostischen Codex Brucianus enthaltenen ‘Beiderh&ugdeu’ in ihrem Verhaltnis zu der Pistis
Sophia untersucht, Zeitschrift fir wissenschaftliche Theolo@eé (1894), 555-585; C. Schmidt,
Koptisch-gnostische Schriftevipl. 1: Die Pistis Sophia. Die beiden Biicher des Je(.ddabntes
altgnostisches Werft.eipzig 1905); C. SchmidRistis Sophia: Ein gnostisches Originalwerk des
dritten Jahrhunderts aus dem Koptischen Uberg@825; reprint: Graz: Edition Geheimes Wissen,
2010); C. Schmidt, “Die Urschrift der Pistis Sophideitschrift fir die neutestamentliche
Wissenschaft und die Kunde der &lteren Kig@@% (1925), 218-240). von HarnackUber das
gnostische Buch Pistis-SophBrod und Wasser: die eucharistischen Elemente Unirdt zwei
UntersuchungeiiLeipzig: J.C. Hinrichs’sche Buchhandlung, 1894)yvon HarnackDie

Chronologie des altchristlichen Litteratur bis Ebges,Vol. 2: die Chronologie der Litteratur von
Irenaeus bis Eusebiuteipzig: J.C. Hinrichs’ sche Buchhandlung, 19083-196; K.R. Kdstlin,
“Das gnostische System des Buches Pistis Sophidfieologisches Jahrbiich&8 (1854), 1-104,
137-196; G.R.S. Meadkragments of a Faith Forgottef1905; reprint: New York: University Books,
1960); G.R.S. MeadRistis Sophia: The Gnostic Tradition of Mary Magela, Jesus, and his
Disciples(1921; reprint: Mineola, NY: Dover Publicationsgl, 2005); T.S. Lea and F.B. Bond,
Gematria: A preliminary investigation of The Cab&l®17; reprint: Thame: I-H-O Books, 200E);
DeFaye Gnostiques et Gnosticisme: Etude Critique des Derisndu Gnosticisme Chrétien aux lle
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despite the dawn of intense debate as to what rswstis, most scholars who refer
to these texts still use the term “Gnostic” as & pétheir descriptiod® There is
disagreement whether they should be classified @a® rfSethian,” “Valentinian,”
“Ophite,” “Manichaean,” or some other subdivisiar, what proportions of any of
these elements they contain, but the term “Gnoséniains for many scholars as a
heuristic descriptor of the complex constructiord atevelopment of ideas they
contain.

In sum, a wide variety of opinions exist about dhnigins and development of
what is “Gnostic,” and further whether such a tasmat all viable or helpful. In
recent scholarship there appear to be two primews/for the continued use of the
term “Gnostic:.” one which views it as an adjectiwseful as a descriptor for a
spectrum of texts or groups concerned particubartii esoteric knowledge provided

by a revealer figure that is necessary to achialk@ason; and the second, which uses

et llle SiécleqParis: Librairie Orientaliste Paul Geuthner, 195 Legge Forerunners and Rivals of
Christianity Being Studies in Religious Historyrfr30 B.C. to 330 A.DVol. 2 (Cambridge:
Cambridge University Press, 1915), 134-202; F. eedmtroduction,”Pistis SophiaG. Horner, ed.
and trans.; London: Society for Promoting Christarowledge, 1924), vii-xlviii; F.C. Burkitt,
Church and Gnosis: A study of Christian thought apdculation in the Second Centkpndon:
Cambridge University Press, 1932), 62-91; P.D. 9daincrieff, Paganism and Christianity in Egypt
(Cambridge: 1913); H. Leisegarigie GnosigLeipzig: Alfred Kroner Verlag, 1924), 350-389; W.
Anz, Zur Frage nach dem Ursprung des Gnostizisifugspzig: J.C. Hinrichs’sche Buchhandlung,
1897); G. MasseyAncient Egypt: The Light of the Worldondon: T. Fisher Unwin, 1907); E.
Amélineau, “Les traités gnostiques d’Oxford,”"Revue de I'histoire des religiorfBaris: Ernest
Leroux, 1890), 176-215, 261-294; E. Amélinelotice sur le papyrus gnostique Brugtaris:
Imprimerie Nationale, 1891); E. AmélineaRistis Sophia: Ouvrage gnostique de Valei(1i895;
reprint: Milan: Arche, 1975); J. Doresdess livres secrets des gnostiques d’Egypie87.

% H.-M. Schenke, “Vorwort,” in C. Schmidkoptisch-gnostische Schrifteviol. 1: Die Pistis Sophia.
Die beiden Biicher des Jel. Unbekanntes altgnostiséferk 4., um das Vorwort erweiterte Auflage
herausgegeben von Hans-Martin Schefii@95; revised @ edition Berlin: Akademie-Verlag, 1981),
xvi-xxxiv; C. MarkschiesGnosis 40-41; A.H.B. LoganGnostic Truth and Christian Heresy: A Study
in the History of GnosticisrLondon: T&T Clark, 1996)A.H.B. Logan,The Gnostics21, 43, 45, 49;
B.A. PearsonAncient Gnosticisn252-255; A. Marjanen, “’Gnosticism’,” 212; R. McWilson,
“Gnosticism,” 172, irReligious Diversity in the Graeco-Roman World: A&y of Recent
Scholarship D. Cohn-Sherbok and J.M. Court. eds. (SheffiSkieffield Academic Press Ltd, 2001),
164-181; G. Ludemann and M. Janssaumppressed Prayers: Gnostic Spirituality in Early
Christianity (London: SCM Press, 1998); J.G. Harfiosticism: Beliefs and PracticéBrighton:
Sussex Academic Press, 1999), 74-75; M. TardiewaddDubois)ntroduction a la littérature
gnostique I: Collections retrouvées avant 19R&ris: Les Editions du Cerf, 1986), 65-91; R. dan
Broek, “Gnosticism II: Gnostic Literature,” 417-41i8 Dictionary of Gnosis and Western
EsotericismVol. 1, W.J. Hanegraaff et al., eds. (Leiden: BA05), 417-432; A. Mastrocinque,
From Jewish Magic to Gnosticis(ubingen: Mohr Siebeck, 2005); A.D. DeConick, ‘@gtles as
Archons: The Fight for Authority and the Emergen€&nosticism in the Tchacos Codex and Other
Early Christian Literature,” 244, 284-288,Tihhe Codex Judas Papers: Proceedings of the
International Congress on the Tchacos Codex heRlieg University, Houston, Texas, March 13-16,
2008,A.D. DeConick, ed. (Leiden: Brill, 2009), 241-288.D. DeConick,The Thirteenth Apostle:
What the Gospel of Judas Really S4¢907; revised edition London: Continuum, 200%5.
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it solely to describe a particular early Christsehool of thought sharing a unique
myth and set of ritual practices. TiBooks of Jeuand Pistis Sophiamight be
considered Gnostic by the former definition, butaialy not by the latter. The use
and definition of the term are not the focus oftthesis. To avoid the confusion
caused by this term and the different definitionspged by various scholars, here it
will be avoided as much as possible. The termHi@at will be preserved for the
esoteric Christian group with the distinctive mytttlined by Brakke and others.
Furthermore, it is generally accepted in modermkekhip that in the post-Christian
adjectival sense of the term Gnostic, the textgroups under consideration also
represent different forms of early Christianity. huB, here the phrase “non-
mainstream esoteric Christianities” will be usedavoid the stigma contained in the

alternative phrasing of “heterodox” Christianities.

1.4 REVIEW OF SCHOLARSHIP

Although theBooks of Jewand thePistis Sophiaare largely uncharted territory in
comparison to much remaining mainstream and nomstraam Christian literature
from the first few centuries, there have been a fe@sentations of their contents.
The Pistis Sophiahas received a small quantity of scholarly atemntibut in cases
where theBooks of Jeware treated at all, it is generally closely follog or followed

by discussion of théistis Sophia Here the focus will be on authors that have

treated both texts.

1.4.1 Translations and transcriptions

C.G. Woide was the first Western scholar to makgieso of and study both the
Books of Jeand thePistis Sophia The biblical citations for both were given irshi
Appendix ad editionem Novi Testaménti799%* M.G. Schwartze next began work
on the texts in 1848, producing a transcription &atin translation of thdPistis
Sophia which was edited and published after his deathllby Petermanft A

4 C.G. Woide Appendix ad editionem Novi Testamenti Graeci e @MS. Alexandrino...cum
Dissertatione de Versione Bibliorum Aegyptiaca gsikubjictur Codicis Vaticani Collati@Oxford,
1799).

% M.G. SchwartzePistis Sophia: Opus Gnosticum Valentino adjudicatar@odice Manuscripto
Coptico LondinensiJ.H. Petermann, ed. (Berlin, 1851).

10
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transcription of the Bruce Codex was also cut shgrthis death. E. Amélineau
produced the first translations of both texts iatenodern language in 189&nd
18957’ respectively, although his organization and tratish of the Bruce Codex
was questionable—as G.R.S. Mead notes, “his test lvesed on Woide’s copy of
the Codex made a century ago, and the French shadmnio idea that he was dealing
with two distinct MSS., whose leaves were jumblediniinextricable confusior?®

C. Schmidt was the next to tackle these texts, ingrkxtensively to put the leaves
of the Bruce Codex into a logical order from thenple in which they had been
bound. His German translation and commentary weidished in 1892, and his
ordering and translation have been generally aedegincé® His translation of the
Pistis Sophiafollowed in 1905, and it, too, is still well-regid®® G.R.S. Mead
published an English translation of only tReéstis Sophiain 1896, but provided
synopses and discussion at some length about lwttswn his bookFragmentsof a
Faith Forgotten Finally, V. MacDermot published English tranglas of both texts
based on Schmidt's work in 1978.1n this thesis, page numbers and translations in
references to the source texts are taken from tlagtee editions, except for where it

is noted that the present author has modifiedrtrestation.
1.4.2  Descriptions and interpretations

1421 E. Amélineau

Amélineau provides introductions with his translas of both works. However, as
previously mentioned, his translation of the Briadex was based upon Woide’s
transcription with little further editing, resulgnn a largely nonsensical ordering of
the text. He wrongly interprets a number of thgtwgrams found in the text, failing

to recognize the cosmological language favoredheyauthor in light of his slant

6 E. AmélineauNotice sur le papyrus gnostique Bruce

27 E. AmélineauPistis Sophia: Ouvrage gnostique de Valentin.

% G.R.S. MeadFragments of a Faith Forgotted55.

29 C. SchmidtGnostische Schriften in koptischer Sprache.

30 C. SchmidtKoptisch-gnostische Schriften.

%1 C. Schmidt, edThe Books of Jeu and the Untitled Text in the Bodex V. MacDermot, trans.,
(Leiden: E. J. Brill, 1978), anBistis SophigLeiden: E.J. Brill, 1978).

11
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toward Valentinian or Basilidian terminolod$.He presents a strong argument for a
Greek original for théistis Sophia> and his belief in Valentinian authorship causes
him to date the Greek original of that text to feeond century® He also believes
that a Valentinian origin for the texts of the Beu€odex is possible, positing a
possible mid-second century date for their origicmpositior®> He suggests that
the Greek original for the Coptic translation theg possess must stem from the
second or third century.

His discussion of th&istis Sophiaattached to his translation of the text is
also quite bold. He refines his own previous apinon the authorship of the texts,
stating now that rather than simply being a workpofe Valentinianism from the
Eastern school, it is a text penned by Valentinmsshlf—although the translation
that we have is poor and from several centuries #fie great “docteur gnostiqu¥.”

It is a stretch from the text itself and the dgstoons of the Church Fathers to argue
for a Valentinian authorship, let alone that itnssefrom Valentinus himself, but he
sees no issue with such creative inferences. fdiusmeélineau, there is no problem
with only 13 aeons or 24 emanations being discussétk text—the numbers 30 or
32 are assumed to exist, to fit in with the hedegical descriptions of the
Valentinian cosmology® That the aeons, usually described as beingssicriggions

of Valentinianism, here refer to places or regi@is\ply shows a case aietonymy
on the part of the heresiologists—although he ia &iss as to how to explain the
concepts of “male” and “female” worlds. The listegoon, but to him th@istis
Sophiais “a peu prés identique a ce que nous connaigsanailleurs, c’est-a-dire

par les oeuvres des Péres de I'Eglise. On peut dffirmer, sans crainte de se

%2 See the interpretations of the cryptograms irinitreduction of E. Amélineawotice sur le

papyrus gnostique Bruc&3-77. Particularly noteworthy is the confusafrthe sign for “treasury” as
meaning “aeon,” and the sign for “light” as meanitrgasury,” thus rendering the frequent pairing of
the two the “aeon of the treasury” rather than“theasury of the light.”

% E. AmélineauPistis Sophiax-xi.

% Although he proposes that the copy extant todéwis the §' or 10" century (1), a date far later
than any other scholar sugge®ssfis Sophiaix-x).

% E. Amélineau, “Les traités gnostiques d’Oxford]’22213.

% E. AmélineauNotice sur le papyrus gnostique Bryu@e.

37 E. AmélineauPistis Sophiai, xi-xviii.

3 In relation to the sixty treasuries of the Bruaed€x he does cite Hippolytusfaer VI.34, where a
mathematical interpretation of Valentinus’ pleroraflects Pythagorean divisions of a circle into 12,
30, or 60 parts (E. Amélineau, “Les traités gnastigd’Oxford,” 200).

12



CHAPTER1 ¢ INTRODUCTION

tromper, que I'ouvrage connu sous le nonPiis Sophia Valentin pour auteur’®

The discovery of the Nag Hammadi codices, howewas,put such opinions to rest.
Amélineau’s work translating the texts into a modenguage was landmark

for bringing them to a wider audience. Howeverbsgguent scholarship has

superceded his theories.

1.4.2.2 C. Schmidt

Schmidt’s work on the texts vastly advanced thewoeasibility and understanding.
He wrote extensively on the systems of the textd #e connections between
them?° Moreover, he firmly believed that the treatisesttie Bruce Codex were
identical with the two “Books of Jeu” mentionedtime Pistis Sophiaand it is his

work on the subject that has caused these texte t@ferred to as such in modern
scholarship. His arguments for the exact identiiicaof the Bruce Codex treatise
with the “Books of Jeu” are not entirely unquestible—for example, the

suggestion that the caption “The Book of the GreaitoC KATA MYCTHPION” is
actually an abbreviation of the longer title “Thedk of the Greahoroc kKaTta
MYCTHPION of Jeu,” which the later author of tiestis Sophidurther shortened to

the “two books of Jeu,” seems to require a strefcthe imaginatiof> Regardless
of whether the texts are identical or simply basad shared source document, his
overall connection of the contents of these textk the ideas presented in tRestis
Sophiais persuasive.

Furthermore, as previously discussed, his ordesintpe leaves and division
of the texts of the Bruce Codex have largely bemejgted by later scholars, with a
few exceptions which will be seen below. One of thhore contentious issues
regarding his ordering was the exclusion of certeaves from the main works as
fragments of other texts. His arguments for thexclusion are convincing,
especially upon further investigation of both te&t$s and fragments in comparison

%9 E. AmélineauPistis Sophiaxv.

40 C. SchmidtGnostische Schriften in koptischer Sprache aus@edex Brucianus‘Die in dem
koptisch-gnostischen Codex Brucianus enthaltenegeBeBucher Jeu;Koptisch-gnostische
Schriften,Vol. 1, ix-xxiv; Pistis Sophia: Ein gnostisches Originalwerk77.

41 C. SchmidtGnostische Schriften in koptischer Sprac®ig C. Schmidt, ‘Die in dem koptisch-
gnostischen Codex Brucianus enthaltenen “Beiderh&udeu”,’ 573-754. See also his discussion in
Pistis SophiaEin gnostisches Originalwerls2-66.
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to thePistis Sophia TheBooks of Jeware in his view older than tHeistis Sophia
The fourth book of th@istis Sophi# is further seen to be older than the rest of the
texts in the Askew Codex, but younger thanBloeks of Jeuamong other things, it
uses the older liturgical formula found in praygrshe Books of Jeubut has further
embellished it, and reflects a later tradition efr'd position in the cosmological
hierarchy. He proposes a late third-century datetfe Greek originals af-3PS*

an early third-century date fatPS* and bothBooks of Jei® and although he
originally posited a fifth-century date for the nuairipts, this is later revised to the

fourth century?®

1.4.2.3 G.R.S. Mead

Although the bulk of Mead’s scholarship on this eéttexts focuses on thistis
Sophia he does provide a description of B@oks of Jeun his bookFragments of a
Faith Forgotten along with some observations on the texts ant tk&tionships
and potential interpretations. He does not beltbeetexts of the Bruce Codex to be
the “Books of leou” referenced in thistis Sophiabut rather that they are based on
another document which reworked the said textsusTine calls the works by the
titles found in the texts themselves, tBeok of the Great Logos According to the
Mystery He is one of the most conservative of the eadholars as far as
identifying the texts with a particular school artlaor: he believes the texts may
have come from the “workshop” of Valentinus, seeamthem a “long life of labour”
reformulating ancient gnosis in the light of theogis of the Living Master. He
states, however, “that this can ever be proved teyavil | have no hope, for we
know practically nothing of him and his writings;ewonly know of his great
reputation, and of his attempted reformulation lé tGnosis. Indeed so-called

Valentinianism helps us not at all in this spedatat.”’ In his discussions, he does

“2|n this thesis the fourth book is divided and ea#PS and4PS for reasons to be explored in Ch.
2, but as Schmidt and much other earlier scholprdici not recognize this divide, in this sectiorsit
referred to agPS

43 C. SchmidtKoptische-gnostische Schriftetji.

4 C. SchmidtKoptische-gnostische Schriftexvii.

45 C. SchmidtKoptische-gnostische Schriftexxvi.

46 C. Schmidtpistis SophiaEin gnostisches Originalwerid4; this is regarding theistis Sophian
particular.

“"G.R.S. MeadFragments of a Faith Forgotte&70.
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not make efforts to squeeze the texts at handwhtat he thinks they should say to
support Valentinian authorship or a relationshipat@articular known group, nor
does he write them off as inane ramblings becawsedo not obviously exhibit such
features, as do several later scholars. He lobtteean largely on their own terms.

As noted above, he sees all of these texts as stgrfrom the same school
of thought, or “workshop” of reformulation of widgnosis. He suggests an early
date: while the compilers clearly had access tes#me sayings-material as did those
of the canonical gospels, the indifference usediting the letters of PauBPS293)
argues for an earlier rather than a later datesBhsecond century date seems most
satisfactory to him. He notes that the evolutibthe universe is in a certain order,
but that this order seems to change in involutitthe soteriology modifies the
aeonology and cosmolog{® For this reason he se€ke Book of the Great Logos
and4PSto contain an “older form” than the rest of fistis Sophia.

As for the summary of the texts themselves, he doeasionally fall prey to
the temptation to read certain parallels or synsbolivhere such is unlikely to be
found, but largely gives a straightforward presgoitaof the contents. He reverses
the order of thdBooks of Jewsuggested by Schmidt, feeling that the descripaioth
tutelage of the lower regions would have come leefoat of the upper. His analyses
of some of the diagrams do delve rather deeply tiiorealm of the imagination—
the description of the diagram of the first momeftemanation as depicting a
spermatozoon and ovuffifor example, seeming a bit anachronistic—but et f
that he gives them any analytical attention atsalls him apart from the bulk of
scholars.

In sum, Mead treats the texts largely in relatigngb themselves, allowing
him a clearer view of their contents apart fromrgyto force them into preconceived
religious or philosophical notions taken from theu@h Fathers. Despite occasional
debatable readings or analyses of the texts, h&sldor a more holistic
understanding, appreciating the theosophical anghagogical concerns of the

authors or compilers.

8 G.R.S. MeadFragments of a Faith Forgotte74.
%9 G.R.S. MeadFragments of a Faith Forgotte®36.
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1.4.2.4  F.Legge

In Forerunners and Rivals of Christianjtizegge devotes a chapter to “The system
of the Pistis Sophia and related texts.As the title suggests, while the texts of the
Bruce Codex are included, they are considered tof Ib@éinor interest in comparison
to thePistis Sophia As far as the texts of the Askew Codex are core® he views
the first two as théistis Sophigproper, an uncompleted but consistent unit. This
unit presupposes “belief in a Gnostic system resiaglt once those of the Ophites
and of Valentinus® These two texts he believes to have been wiityevialentinus
himself, again with the present translation beimglartaken long after the original
was penned® 4PS or part of the “Texts of the Savior,” he seesbaig a later
document, an@PSas an extract from the same texts and “placedbiis natural
order to satisfy the pedantry of the scribes, thle in such cases being that the
longer document should always come first.He later is one of the only scholars to
acknowledge the separation 493 and4PS, and to note the similarities between
4PS and3PS™

Legge believes the texts of the Bruce Codex asdumoeledge found in the
Pistis Sophia Hence, he states that “it follows that none leé tontents of the
Papyrus can be considered as any part of the ‘Boble(’ mentioned in thBistis
Sophia which, therefore, remains the parent documentvbith all the others are
based.”™ He sees no issue in assuming that things mertiboe not explained in
4PSor the texts of the Bruce Codex must display tlaer date and dependency on
the texts called th®istis Sophiaproper, while also reading suppositions into the
texts of thePistis Sophiaitself where something is not explained or coulddfi
further explanation in these “later” texfs.For the Greek originals from which the

Bruce Codex texts were translated, he refrains foffaring a date; he cites the

0 F. LeggeForerunners and Rivals of Christianjt¥34-202.

1 F. LeggeForerunners and Rivals of Christianjty35.

2 F. LeggeForerunners and Rivals of Christianjt§77-180.

BE, Leggeforerunners and Rivals of Christianjt$83.

> E. Legge, “Introduction,” Xiv-xxviii.

> F. LeggeForerunners and Rivals of Christianjt§94.

* For one of many examples, he comments that th®rof 1/2PSmust have known about the myth
of Jabraoth and Sabaoth, despite the fact thaiblly alluded to in those texts and it receivdigifu
treatment iMPS (Forerunners and Rivals of Christianjt82n.2).
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views of Amélineau and Schmidt as placing it betwdbke second and third
centuries’’

A great deal of his views on the inferiority or @amprehensibility of the texts
of the Bruce Codex are based on his following oféineau’s translation and page
ordering. He acknowledges Schmidt's work, sayiiflg]is arrangement of the
papyrus leaves makes much better sense than tAa@fneau, but it is only arrived
at by eliminating all passages which seem to bensequent and attributing them to
separate works® That fragments of other texts could be presenarinalready
fragmentary shuffling of leaves thus seems unttbik#o him, despite the presence
of fragments of indisputably separate works foumdhe Askew Codex. It is then
little wonder he views at least parts of the codsyeing “later in date than and the
work of an author inferior to that of ttRistis Sophia >°

His conclusions about this Egyptian branch of Gio@sh are less than
flattering:

The Pharonic Egyptian had always been fanaticddmsssive like all Africans to
priestly influence, and easily absorbed in conderrhis own spiritual welfare. Given
the passion for defining the undefinable and thes lof useless detail which marked
everything in the old faith, and in systems likedé of the Coptic texts which form the
subject of this chapter he had the religion to rhiad...the appeal of Gnosticism to
those who would escape hell to renounce all eatahgs fell upon good ground, and
Egypt was soon full of ignorant ascetics withdrawem the life of labour and spending
their days in ecstasy or contemplation until rouseseditious or turbulent action at the
bidding of their crafty and ambitious leaders. Rbese monks and hermits the
Hellenistic civilization might as well not have etéd; but they preserved their native
superstitions without much modification, and thegtices of magic, alchemy, and
divination was rife among theffi.

In his view, a relatively orthodox sect spiraledviavard into decadent speculation
and self-absorption, losing sight of any traceplufosophy or morality. The result
of the existence of groups such as this, howevas, farcing the Church to organize,
and thus allowing it to “survive in unimpaired stggh to the present da§™”

" F. LeggeForerunners and Rivals of Christianjt§94.

8 . LeggeForerunners and Rivals of Christianjt§90n.1.
9 F. LeggeForerunners and Rivals of Christianjt§61n.2.
0 F. LeggeForerunners and Rivals of Christianjt900-201.
®1F. LeggeForerunners and Rivals of Christianjt02.
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1425 E. de Faye

In further French scholarship, de Faye providesesoather acerbic observations in
his discussions of the texts. Again, the bulkh# tiscussion revolves around the
Pistis Sophiabut a chapter is also devoted to the texts ofBhece codex. He
disagrees with the suppositions that the textsvatentinian or Ophite, arguing that
the sect from which they stem is unidentifiablarirthe reports of the heresiologists.
He views any attempt to determine the locationhafirt provenance as futile and
pointless, but believes the dating of the textsdalear-cut, placing them in the third
century following the proposals of Harnack and Sichrf¥ He does suggest
agreement in a footnote with the idea that the 8rGodex texts are likely the two
“Books of Jeu” described in theistis Sophiasupposing that the baptismal rituals
described in2 Jeuare the lesser mysteries mentioned theteitde supports the
notion that theBooks of Jeand4PShave chronological priority over the first three
books of thePistis SophiaThis is demonstrated in the more relaxed attitoidtnhe
disciples in the latter, due to their having alyeadceived the lower mysteries
described in the former texts and thus being adsofehaving some degree of
salvation. He sees additional evidence in theh&urtlevelopment of the description
of the transcendent world in the first thr@estis Sophiatexts. He goes on,
suggesting thatL Jeu may be prior to2 Jey in part due to the nature of the
introduction of that text (as per Schmidt's orgatian): he views it as having more
focus on morality and thus a more elevated tonepassed to the later texts which
have lost sight of their philosophical roots anddree focused on pure ritu3.

His view of the set of texts is perhaps well sumpeat by his statement in
the conclusion to the section, that “[rleconnaissoan conclusion, qu’en tant
gu’écrivains et philosophes, nos gnostiques cogbes fort inférieurs. Leur pensée
n'a aucune valeur. Elle n'a servi en rien au pesgdes idées. Elle est fort au-
dessous méme de la pensée de teffip3He only possible interest he sees in them is

their obsession with salvation.

2 E. de FayeGnostiques et Gnosticism275-276.

83 E. de FayeGnostiques et Gnosticism&13n.1.

%4 E. de FayeGnostiques et Gnosticism&l4; however, this introduction does not belorit wither
of theBooks of Jesee Section 2.1.8).

%5 E. de FayeGnostiques et Gnosticism&32-333.
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1.4.2.6 F.C. Burkitt

Burkitt wrote several articles discussing fistis Sophiawhich also touched upon
the Books of Jeli® As with the majority of scholars discussed hére,does not
think very highly of the texts, viewing “this drgaEgyptian book®’ as a “curious
farrago of half-understood Gnostic lore” whose diepment could only be attributed
to “a backwater in a backward isolated communify.Of the entirety of the two
Books of Jeuhe says that “the ‘praise’ offered to the ultimanhapproachable God
by the ‘God of truth,” though it consisted onlythe utterance of the syllables ie ie ie
[1 Jeu 51], is the only thing that really happamshie Books of leu: the rest, like the
paraphrases of Psalms uttered by Pistis Sophmtlisng more than a measure of the
poverty of imagination exhibited by Coptic-speakiBgostics.®® Thus he seems
oblivious to the creativity contained in their hysynpraises, cosmological
speculation, theories of emanation, adjurationsttucal life, and detailed ritual
accounts. As a full overview of the contents aoshaogony of eveft-3PSwould be
“confusing and fatiguing, all the more as the mprinciples are everywhere the
same”® (while still admonishing the reader not to expeohsistency within the
texts, as they are purely “the products of humarcy4?), he generally restrains
himself to commenting on only a few specific poiwighin the texts.

As for the manuscripts’ date and ordering, he dasdbnfollows Schmidt.
Thus he orders the texts from earliest to latdst: Books of Jeu4PS (or the
“Anonymous work”), andL-3PS(“The Rolls of the Saviour”), with the latter forng
a basically continuous textual whofé. He posits a fifth-century date for the
manuscript of the Askew codex, but comments litie a proposed date for the

original contents, perhaps in part because of ieww on its original language. He

k. Burkitt, “Pistis Sophia,Journal for Theological Studie®3 (1922), 271-280; “Pistis Sophia
Again,” Journal of Theological Studig6 (1925), 391-399,Pistis Sophieand the Coptic Language,”
Journal of Theological Studies 27 (1926), 148-1GTyurch and Gnosj62-91.

67 F.C. Burkitt, “Pistis Sophia Again,” 391.

%8 £ C. Burkitt, ‘Pistis Sophiand the Coptic Language,” 157.

%9 F.C. Burkitt,Church and Gnosjs36.

"OF.C. Burkitt,Church and Gnosjs74.

"L F.C. Burkitt,Church and Gnosj$3.

"2 F.C. Burkitt,Church and Gnosj$2.
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steadfastly argues for the documents’ original cositpn in Coptic rather than as a
translation from Greek, and in this he engagesinesdebate with Schmidt.

1.4.2.7 J. Doresse

Doresse, in his preliminary volume on the Nag Hawmhntidrary, also provides a
chapter discussing these already-known codicewéliss the Berlin Codex}. It is
a brief treatment of the texts, and in the firgiggaaph alone they are described as

...les plus compliqués, les plus incohérents santedmue la Gnose ait jamais produits!
Mis en face de la documentation que les hérésiel®guus ont fait connaitre, ils font
paraitre celle-ci presque...élogieuse et bienvedlant’égard de sects qu’ils ont bien
complaisamment prises au sérieux en leur faisaohheur de les refutét.

Once again they receive an unsympathetic analysis.

In ten pages, he gives a whirlwind description Ibfttee texts of thePistis
Sophia including debatable interpretations of the suitetof the higher realms, and
the composition of the human being. In his distums®of 4PSin particular the
description of the workings of the upper realmskstchy, with occasionally quite
misleading result® Similar confusion is present in the four pagesotied to the
Books of Jeli’ He does, however, recognize the connection bettee texts, and
agrees with the supposition that the Bruce Codgts tare identifiable as the two
“Books of Jeu” of thePistis Sophia

He denies direct connection with any of the heagtizoups known from the

heresiologists, but does note ideas with potentiahections to the Ophitésand the

"3 In addition to Burkitt's three above-mentionedaes inJTS see also C. Schmidt, “Die Urschrift
der Pistis Sophia.” Schmidt's argument is conwvigci

™ J. Doressd,es livres secrets des gnostiques d’Egypt93.

5 J. Doressd,es livres secrets des gnostiques d’Egygt

"® For one example, in describing the complex andikbet section which relates the capture of souls
by the great archons and the cosmic events whiolg bibout these souls’ release, he simplifies the
situation considerably by saying that the souldiaerated by Sabaoth the Good, without specifying
to which of the two good Sabaoths he is referrlres(livres secrets des gnostiques d’Eggg).

Either way the statement is incomplete or inaceurdthe Little Sabaoth the Good (here representing
Zeus or Jupiter) acts by moving into specific opfgosigns of the Zodiac along with Aphrodite, not
actively freeing the souls; and the Great Sabdwth@ood appears only once through the course of the
five lengthy accounts.

" For example, referring to the wicked god Tarichef® Jeuas the “triple-power” of the Great
Archon, rather than thilird power of the great archon as the text state€gr NAYNAMIC

MTINOG NAPXWN). The triple-powers dridynamisare distinct figures, the names, roles and natures

of which have been the source of great confusiothi® modern scholar.
8 J. Doressd,es livres secrets des gnostiques d’Egypt

20



CHAPTER1 ¢ INTRODUCTION

Manichaean$? For the manuscripts of both tRéstis Sophiaand theBooks of Jeu
he posits a fifth century daf.

One can see from this survey that opinions variekkhy as to the value of tHgooks

of Jeu and thePistis Sophia as well as to their date and provenance. Little
scholarship exists on these texts, even for theogesf fifty years between their
being brought to wider scholarly attention and diecovery of the Nag Hammadi
library that largely overshadowed interest in theifhis demonstrates the general
view that the texts were so dense, confusing, amdbled through issues of
transmission, translation by ignorant scribes, #rel wear of time, that efforts to
work out their system in greater depth would betless. There was a push to
pigeonhole the texts into one of the systems knénem the Church Fathers. A
desire for more direct knowledge of these knowrrébes” caused some scholars to
make bold suppositions as to the Valentinian asthipror Ophitic origins of the
Pistis Sophiat the very least.

Scholarship on the texts from the period after digcovery of the Nag
Hammadi library is exceedingly limited, and disearss of them as a connected
system or set of texts are particularly lackingveft those few more recent authors
who devote a few pages to them, such as B.A. Pedtgs. Markschie$? M.
Tardieu and J.-D. Dubof§,G. Ludemann and M. Janss¥rE. Fergusofi> or J.G.
Harris,® provide only a limited description or summary lhsen previous
scholarship, and contribute little to a deeper wstd@ading of these texts. That these
texts do not fit in with one of the better-knownnamainstream esoteric Christian
schools frequently causes them to be disregardedether. This thesis will fill this
lacuna in scholarship. It will treat the cosmolptheology and ritual praxis found in
these texts in their own right. It will providetlaorough overview of their contents

and system, incorporating comparative analysisnédrination from certain other

9. Doressd,es livres secrets des gnostiques d’Egit

8 ). Doressd,es livres secrets des gnostiques d’Egypt 84.
8 Ancient Gnosticisp252-255.

8 Gnosis 40-41.

8 Introduction & la littérature gnostique 65-91.

8 Suppressed Prayerg6-27, 44-50, 52-56, 109-114.

8 Baptism in the Early Chur¢l296-298.

8 Gnosticism: Beliefs and Practices4-75.
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religious groups and texts that have only becondelyiavailable to scholars in the
past several decades. In so doing, it will botrifyt the position of these much-
overlooked texts and their users, and add to tigetaicture of the religious climate

in the early stages of Christianity’s development.

1.5 DeFINITIONS OF KEY TERMS

These texts make references to beings and ideasathagresent in a number of
contemporary esoteric religious or philosophicalrko However, they are
frequently used in a different sense than their mmggs in some of the more
commonly studied texts of the period. Thus, belooking at the contents of the
texts themselves, some definitions of terms areleskeThis section will examine

important terms within the texts themselves, asl wsl proposing the new term

“Jeuian” for use in scholarship.

15.1 Emanation

Emanations fPOBOAH) are rife throughout the texts, particularly inJeu The

description of their production or nature in thetts vague: the Father of Jesus, who
is the unapproachable God, emanates Jeu, the tage tBen, a multitude of
emanations come forth from Jeu through the comnudirie FatherX Jeu47-48).
Much of the text is dedicated to outlining and nagnthe ranks of emanations
brought forth by each of the “heads” that Jeu eren@ Jeu52-78). Each is given
a “magical” name onomina barbarumhowever, no further information is given as
to their appearance, role, or nature. These aeédings that fill the Treasury of
Light in great numbers; it is knowledge of theirmmes and placement that is
considered important.

In the Pistis Sophia the processof emanation becomes more important:
lower beings, especially the archons, are requoedmanate” their purified light or
power for collection by the receivers from the l@ghealms. The idea of emanations
as beings also remains, especially as specificpgrof beings (for example, the 24
emanations/invisible ones of the great invisibleefather are discussed as a
complete unit ir?2 Jeuand1/2PS. Material emanations also make an appearance in

these later texts, in addition to the spiritual eateons of the higher realms; these
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material emanations usually act as servants oatbleons, and the specific number
or pattern of their emanation is not given.
Thus, within this discussion the term “emanatioefers to a being brought

forth from within another being, or the productiminpurified light or power.

1.5.2 Aeon

The term aeona(IwN) in the Books of JeflPistis Sophiais used in the sense of a

place or realm of existence, as opposed to a tiypeing as is found in certain other
non-mainstream esoteric Christian traditiGhs.The Books of JefPistis Sophia
present them closely tied to the zodiac/fate. 2 ldey the disciples are given the
mystery of the twelve divine aeons that they migtto their places2(Jeul01)—
and indeed, they proceed to travel through eaclm aedhat text. In one of the
fragments of the Bruce Codex, the aeons are esft@oliby Jeu and made to serve as
dwelling places of the archond Jeu79-82). The term retains largely the same
locational or spatial sense throughout Bistis Sophiaexts. Thus, it will be used
here in the sense of a plane or realm of existaatieer than as a being or entity as

in some other texts of late antiquity.

1.5.3 Archon

The archonspxwN), or “rulers,” in the present texts fill a similaole to that

attributed to them in texts such as #yeocryphon of Johrtlll 15,23, etc) and the
Hypostasis of the Archor{87,24, etc), namely ignorant and/or jealous keiwwbose
main role is to cause trouble for mankind. Theguided demiurgical head-archon
does not appear in precisely the same sense iBdbks of Jeu/Pistis Sophés in
the aforementioned texts, but the figure of SabdlothAdamas does fill the role of
the wicked head of the archons.

Furthermore, iMPS 359-366 and also in one of the fragments fountthen
Books of Jeu?2 Jeu140-141), a description is given of certain grgadwerful

archons who move souls to sin and then carry thi#érhyotheft. However, certain

87 See, for example, IrenaedsjvHaerl.1-3; 8.5; 11.1-3; 12.3-4; 16.1-2; Hippolytuaer VI1.31;
EpiphaniusPan31; GosTruthl19,1 etciTriTrac 62,23 etcValExp27,38 etcinterpKnow12,31-36;
13,10;TrimProt 37,35 etcGosEglll 41,5 (IV 50,17) etc.

23



CHAPTER1 ¢ INTRODUCTION

astrological events and the actions of other diigares such as Jeu cause their
places to be destroyed and the souls they tornoebe tfreed. IBBPSwe find the
only references to the creation of humanity, aredtbat the archons do have a role in
their creation—but this is not the story of theatien of the first humans, but rather
an ongoing process, and representative of the astlvontinuing battle to rule over
mankind BPS 332-346). They are ever-present in the struggfesnan, from
conception until death, and in the torments thateafterward for one who does not
receive the mysteries.

The role of the archons will be investigated atagge length later, but for
purposes of definition they will be considered lgsinwelling below the light-realm
with generally negative intentions toward humanitihey have power over human
beings, but are subject to the influence of Jesusleand the various mysteries

imparted to the disciples and the devout.

1.5.4 Watcher

The term “watcher’ ¢yAa3) is used in certain examples of apocalyptic liee

(such asl Enochl-36, “The Book of the Watchers”) as a type of drgdeGod. In
the Books of JefPistis Sophia however, the term is predominantly used in a way
akin to the doorkeepers in the EgyptBook of the Deafsee Section 6.1.1).

The watchers appear most prominentiylidey particularly in the context of
the numbered Jeu diagrams. Each diagram names wmaichers, and the text
accompanying each diagram gives three differentesaof the watchers. In the
description of the sixtieth Treasury of the Ligthte text states that the treasury “has
three gates at its exterior...and over them are wiakehers, three over each gate.”
These watchers withdraw when one who has receivednysteries presents them
with the appropriate seals, signs and ciph&rdgu87). This corresponds with the
later statement of praise to the Father statinghbaénas “emanated an emanation, so
that it should produce watchers correspondingdasturies from the first to the last
of them all” L Jeu96). The other texts also make references téviagchers of the

Treasuries of the Ligh£® both with and without the qualifier “nine” for thrimber

82 Jeu99,103,118;1PS3, 18,2PS194195,217,231, efc.
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of the watchers. Thus, the term “watcher” referdeings emanated for the purpose
of guarding the gates of the various Treasuriddgifit. The “nine watchers” further
formed one of the mysteries needed along the gatkhont.

It should be noted that ibPSthere are two references to watchers at the gates
of the aeonslPS45, 48). These watchers show similar charactesist the rest of
the aeonic inhabitants, in that they hate Pistigh&ofor striving for the light of the
higher kingdom. These references are within agalical, mythic context that does
not exactly cohere with the overall cosmologicateyn, but even here the watchers
still function as guardians of the gates to a paldir level or realm, as do their

cousins in the Treasury of the Light.

155 Receivers

“Receivers” {TAPAAHMTIITHC Or TTAPAAHMTITWP) are rare in the Nag Hammadi

texts, although they do appear once in the shoensgon of thé\pocryphon of John

(Il 33,18; BG 66,6° once inZostrianos(47,24), andwice in theGospel of the
Egyptians(lll 64,22 and 66,5}° In these cases the receivers are involved in the
reception of the saved soul.

In the Books of Jeu/Pistis Sophraceivers appear frequently, and have a
variety of roles. They feature most heavily in ®istis Sophiaalthough they are
mentioned iR Jeu some are beings of the Treasury of the Light Wwihng the soul
from the body and guide it to the Treasury of Ljgirasing its sins2(Jeu99); and
others are associated with the various regionswbébe Treasuryq Jeu101-102).

In the Pistis Sophiathese beings fill a wide variety of roles. Tha involved in
transporting souls from place to place, releasmgssfrom their material bodies, or
guarding certain realms. Melchisedek, a high bainthe ranks of the upper realms,
is frequently referred to as the “Receiver of thight,” and he and his fellow
receivers move light elements from the lower reaima the Treasuries. There are
receivers in the outer darkness, and in the realnise Midst; there are receivers of
the Virgin of the Light, the sun, and the moon. céncise definition of the role or

placement of the receivers is thus impossible. fiGufit to say that the term

8 In the long recension, the Coptic equivalent texfiound.
0 The counterparts in IV have variant spellings.
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generally refers to a servant figure in some capaciarrying out one of many
possible tasks depending on its master or placenmente larger cosmological

hierarchy.

1.5.6 The “Jeuians”

Because th&ooks of Jewand thePistis Sophiado not match the systems described
by any of the heresiologists, a new term is reguioedescribe them, the system they
share, and the people or group who used themhidrihesis, “Jeuian” is proposed as
a convenient term to describe this system, whiakufes the being Jeu as the cosmic
demiurge. Although the term “Jeuian” is not fouimdthe texts themselves, it is
common in scholarship (and indeed, among the dahgsiologists) to refer to a
group by a name derived from a teacher or figuneoirtant to that group, regardless
of the group’s self-designatich. For example, those groups now called “Sethian,”
“Valentinian,” “Marcosian,” etc. certainly did naefer to themselves with these
terms, but they are still used within modern sciiglparlance. Little is known about
this group’s teachers or followers, but Jeu playdrang, positive role in all of the
texts. The Jeuians are described here primarilg agligious group,” rather than
with the terminology of a school or community. 38 because while there is strong
evidence that the texts were written and read loplgewith a shared belief and ritual
system, and that they were used in group practidgeaching (see Section 2.2), it is
less certain that they were united in the manndghe$e more specific sociological

subcategories.

1.6 CONCLUSIONS

Despite the surge of interest in recent years énsitrcalled Gnostic schools of the
early Christian era, and despite the relativelygl@eriod of time these texts have
been available, th8ooks of Jewf the Bruce Codex and tHeistis Sophiahave
remained largely overlooked by scholars. An exatnom of the little available
scholarship reveals mixed opinions regarding themposition, origins, and value.

In the face of this dearth of scholarship on thiesgs, this thesis aims to further

%1 See F. Wisse, “Stalking those Elusive Sethian3, tn The Rediscovery of Gnosticism:
Proceedings of the International Conference on @aissn at Yale, New Haven, Connecticut, March
28-31, 1978Vol. 2, B. Layton, ed. (Leiden: E.J. Brill, 198563-576.
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analyze them, their use and development. It waélindnstrate that they are the
product of a group or community of users, with &ue cosmology, theogony, and
ritual praxis. These texts present, among otheg#h a detailed guide to heavenly
ascension and baptismal or mystery rites unpaeallel any other surviving non-
mainstream esoteric Christian text. They featutargely consistent cast of divine
figures and cosmological theory, and where dewistioccur, explanations within a
wider cultural context may be possible. A greadldemains to be gained from
further study of them. The information that ha®rbeleaned from more recent
discoveries, such as the Nag Hammadi library aadl'tthacos Codex, should help to
throw more light on these fascinating texts (andewversa), rather than almost

completely overshadowing them.
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CHAPTER 2
THE JEUIAN TEXTS AND THEIR USE

With texts such as thBooks of Jewand thePistis Sophia questions immediately
arise concerning the context in which they werel i@aused. Were they the writings
of a lone individual, taking what elements he sawirbm a variety of sources to
form his own idealized religious system? Were th®y product of a community,
living and worshipping together? Did the reademwthemselves as connected,
being a part of a larger group, or did they reahthtsolely for personal, individual
knowledge and salvation?

These questions are difficult to answer, especigilyen the paucity of
information remaining about these texts and theerst However, certain clues do
remain that provide an outline of these texts il tsocio-religious context. First,
an introduction to the extant texts that belonghe proposed “Jeuian” group is
necessary. This will be followed by an examinatidrthe arguments for differing
sides of the “group debate™—that is, whether thetstederive from individual
thinkers, for individual use, or that they were ttem by and for use within a group
context: While arguments have been made against certaier oion-mainstream
esoteric Christian texts being written or used byr@up or community,it will be
argued here that thBooks of Jewand thePistis Sophiaare a part of a connected
system belonging to a particular religious grouphis group maintained its core
principles over time despite syncretic tendencrsits outer cosmological and
mythological trappings.

! These are questions that have arisen during papexe given at a number of conferences: “A
Jeuian School? Evidence for Another Developed Gn8ghool,” at the SBL Annual Meeting, New
Orleans, 2009; “Sabaoth in the Books of Jeu andPisiis Sophia: Three Figures, One Name,” at
Invention, Rewriting, Usurpation: Discursive Figlatger Religious Traditions in Antiquity, Aarhus
University, 2010; “Achieving Purity: Baptismal Réls in the Second Book of Jeu,” at the SBL
Annual Meeting, Atlanta, 2010.

% See, for example, F. Wisse, “Stalking those ERiSethians,” iThe Rediscovery of Gnosticism:
Proceedings of the International Conference on @aissn at Yale, New Haven, Connecticut, March
28-31, 1978Vol. 2, B. Layton, ed. (Leiden: E.J. Brill, 198B563-576; A.B. Scott, “Churches or
Books? Sethian Social Organization,’Jiournal of Early Christian Studie® (1995), 109-122.
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2.1 THE JEUIAN TEXTS

The two codices from which these texts derive,Bhgce and Askew codices, both
contain fragments apparently unrelated to the desistem. Here the texts that
belong to the Jeuian system will be introducedhe tost likely order of their
original composition, with a brief summary of theature and contents. The texts
and fragments that do not belong in this group aiflo be discussed, in order to
explain why they do not fit in the Jeuian systeithe possible implications of the
texts having been bound together will also be amred.

These texts in all likelihood do not form a corpnsthe sense of the New
Testament, a set of texts held by a group as laefigitively and exclusively sacred.
The texts themselves show signs of being compiledh fmultiple sources dealing
with similar topics—multiple versions of lists ofysteries, or of certain episodes.
This suggests that many texts were written withi group on these themes. What
remains today are only two manuscripts of what p@ssibly once a great number,
and there is no way of knowing if any one versidnaogiven story or text was
embraced as authoritative. The inclusion of umeelaexts and fragments in the
Bruce Codex in particular suggests that it may Haeen a miscellany in the vein of
some of the Nag Hammadi codices rather than a ddmek to a particular group.
However, the common threads running through théiqodar texts outlined below
show an underlying current of ritual, cosmologi@aid theological connection
between themselves that is not shared with othemwhkntexts or groups from a
similar period, such as the Valentinians or Sethiadhese threads—such as the
prominence of Jeu, certain notions about the divesms and their structure, and
the lists of specific mysteries including the fitrees, the seven voices, the twin
saviors, etc—are found only in the texts of thed@rand Askew codices highlighted
below. This, along with some more specific shdeedjuage and elements between
certain fragments in the Bruce Codex, suggest itiede texts are the result of a
common thought tradition at the very least.

There has been some scholarly disagreement abeututinber and order of
the texts in both codices; however, because thenitiMacDermot editions are the

best known of the scholarly editions, their textninering system will be used here.
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Where this discussion proposes a different divisibthe texts, it will be noted and
justified below.

2.1.1 TheFirst Book of Jeu

This is likely to be the earliest composed texthaf extant tractates. As noted in Ch.
1, the title “The Books of Jeu” is not found in te#her of the two texts grouped
under this nomenclature in modern scholarship. dpeellation derives from two
references to two Books of Jeu found in tRsstis Sophia and C. Schmidt’s
identification of these texts with theinG.R.S. Mead feels the Bruce Codex tractates
are not identical with those referenced in Bistis Sophiabut are rather based on
another document reworking those texts. He funtioee believes that what Schmidt
terms the First Book belongs after his Second,dasehe latter giving introductory
rituals and discussing the lower aeons, while trenér deals with higher realrfis.
E. de Faye holds the chronological prioritylofeuover2 Jey but bases this on the
perceived superior morality seen in the twice-réggg@pening or introduction of the
former as placed by SchmititHowever, this “introduction” is not a part of shi
tractate, for reasons that shall be discussed helbwlLegge believes the Bruce
Codex texts are chronologically later than fistis Sophig but this view is not
maintained by other scholars.

The book’s beginning is lost, and it currently &awith the description of the
Father's emanation of the true God, Jeu. The wihbléhis text focuses on the
intricacies of the Treasuries of Light, which ahe tdivine realms populated by
emanations of Jeu through the command of the Eathke first part discusses the
origins and population of these realms, with edcthe 28 surviving descriptions of

treasuries (out of 60 originally) being outlinedthvia map and a list of its head,

% See Section 1.4.2.2; C. Schmidt, “Die in dem lsmftignostischen Codex Brucianus enthaltenen
‘Beiden Bucher Jeu’, " 573-574, ifeitschrift fur wissenschaftliche Theolo@@ (1894), 555-585;
H.-M. Schenke, “Vorwort,” xxxii, in C. SchmidKoptisch-gnostische Schrifte¥ipl. 1: Die Pistis
Sophia. Die beiden Bicher des Je(. Unbekanntesadtizches Werk 4., um das Vorwort erweiterte
Auflage herausgegeben von Hans-Martin Sch¢h®85; revised A edition Berlin: Akademie-Verlag,
1981), xvi-xxxiv.

4 G.R.S. MeadFragments of a Faith Forgottei1905; reprint: New York: University Books, 1960)
520; 569-570.

® E. de FayeGnostiques et Gnosticisme: Etude Critique des Decusndu Gnosticisme Chrétien aux
lle et llle SiéclegParis: Librairie Orientaliste Paul Geuthner, 1923.4.

® F. LeggeForerunners and Rivals of Christianity Being Stsdie Religious History from 330 B.C.
to 330 A.D.Vol. 2 (Cambridge: Cambridge University Press, 1915), 194.
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twelve additional emanations of the level, andwatchers or gate guardians, three
for the way in and three for the way out. Afteleagthy lacuna, the text picks up
near the end of a second section dealing withuostns for passage through each of
the treasuries, with only the B4through 68 treasuries remaining. These
instructions do not concern themselves with thecsire and contents of these
realms, since that was covered in the precedingpsecather, each one is identified
solely by its head, and the rest of the informatioren deals with the seals, ciphers,
and mystery names needed for the ascender to pésly shrough it. This is
followed by a discussion of how and why all of thgdaces came to be, by virtue of
the Father. There is also a rather out of plat&rplation regarding a single name
and seal to allow access to all of the regions.e bhok concludes with a hymn
featuring call and response between Jesus and tbeaplds, praising the
unapproachable God, Jesus’ Father, for all of tis within himself and his role in
creation, as presented in the preceding text.

The book thus acts as part of a handbook of asmenskplaining how the
divine world was created, presenting a map of eddts realms, and finally giving
instructions for how to navigate these realms gafé@his text is the only one to give
the number of treasuries as sixty, a highly unusuahber for divine realms or
heavens in the ancient world. Later texts preseatTreasury as a singular, or
sometimes dual, entity—although sub-ranks withia fireasury exist. However,
there are certain shared characteristics thatrrorthie text conventionally called the
First Book of Jelbelongs to the Jeuian text group, and is an eanhyposition. In
addition to the format of the ascension instrucjomhich is remarkably similar to
that given for the aeons thJey the prominence of Jeu in establishing the treasur
immediately sets it in connection with the resthd texts. Furthermore, the ranks of
the “five trees,” which appear in all of the latxts’ lists of divine ranks and

mysteries, make an appearance here as part obsh@cestablishment (Jeu96).

2.1.2 The Second Book of Jeu

This text shifts the focus from the heights of ffreasury to the intermediate levels
which must be traversed first, the twelve (or feart) aeons. Additionally, here are

found four of the most detailed ritual descriptidnem any early non-mainstream
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esoteric Christian text, complete with depictiorfsttte seals to be drawn on the
recipients’ foreheads and long lists of ingredidotseach incense offering. The text
is clearly a compilation from several sources, a&s less than four different
permutations of the list of ranks or mysteriesfatend at various points throughout.
The group of disciples has been expanded to indluelevomen disciples as well as
the twelve, and the women remain important througltiee remainder of the texts.
The format of the instructions for aeonic ascermssentially similar to that found in
the treasury ascent foundinjeu
The text evidently serves as a basic guide to thigation rituals—the

baptisms of water, fire, Holy Spirit, and a mystdany remove the evil of the
archons—as well as providing a guide to the mdieagonic realms to be traversed
prior to reaching the ranks of the Treasury. Otheebaptismal rites are performed
and their associated seals are received, attefutros to the information needed for
aeonic ascension. The conception of the aeorarlig, @nd sees much development
in the later texts. Here there is an unusual sufidn of the twelve aeons, with the

sixth being termed the “little Midstmecoc);” furthermore, a fourteenth aeon is

apparently an extension of the thirteenth, a diwisnot found elsewhere. The
inclusion of multiple versions of the lists of ran&r mysteries suggests that a great
deal of speculation was occurring regarding theranody of mysteries, here
collected and presented in close succession. \Whedte beginning ol Jeuis
missing, here it is the ending that is lacking, art lies beyond the triple-powered
gods who are outside the Treasury of Light remainsertain. The mystery that
Jesus emphasizes over all others many times, tlséemyof the forgiveness of sins,

remains a mystery.

2.1.3 4 Pistis Sophia (a)

The division of thePistis Sophidgexts is an unsettled issue. Titles in the mampisc
divide it into at least four books, and H.C. Puetiserves that “it is today almost
unanimously agreed that the four sections of theuseript must be divided into two

distinct groups.* That it consists of four sections or texts issttot widely

"H.C. Puech, “The Pistis Sophia,” 362:New Testament Apocrypha, Volumé&\l Schneemelcher,
ed., R. McL. Wilson, trans. (Cambridge: James @a&kCo. Ltd., 1991), 361-369.
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guestioned in scholarship; the two groups acknogéddarel-3PS and 4PSin
Schmidt. G.R.S. Mead, however, has posited as mangix books, although he
embraces the fourfold division and views part8 @hd4PSas subdivisions of their
larger whole€ F. Legge does acknowledge the divisions used, ledtigough he
regards them as being composed in reverse chrdnalogrder to the widely
accepted view? For the present argument, at least five texts eemarly
distinguishable. Schmidt’s fourth book has a lacaheight pages, and the contents,
themes, and even assumed cosmologies differ dreatigtbefore and after the gap,
suggesting they are parts of separate works. Hee shall be termedP& and
4PD.

4P&, which consists of chapters 136-143, deals piiynaith cosmological
and astrological speculation and ritual developménbpens with Jesus performing
before an altar a ritual prayer that apparentlgvedl him and the disciples to witness
some of the lower cosmological regions, the rofestoch Jesus explains. The bulk
of the book presents a myth of the fallen archdnthe® aeons being imprisoned by

Jeu within the zodiacal sphere; outlines the reaifithe wicked MidstMHTE) with

descriptions of its rulers, along with the sins ghishments each ruler inflicts on
humanity; and describes the positions of the ptamdten the sinners tormented by

each ruler of the MidsMHTE) will be released. The remainder of the text Jesus

interpret the elements of his incarnation and thalie in the world, and administer
the first baptism—the baptism of the first offerrgvhich is quite similar to those
described ir2 Jeu It is much simpler than the latter, but theimzoon root is clear;
indeed, the baptisms of fire, Holy Spirit, and #pritual inunction fron2 Jeuare
named, but not presentedPR& 372). It is possible they were recorded wheee th
lacuna now exists; alternatively, at this pointhagas it was felt that only the lowest
rite could be recorded, and the others requiredgretion through direct instruction.
The text thus appears to serve as a guide to thislpuent realms, here limited to

the way of the MidstMHTE), a treatise on speculative astrology in a Jeuian

8 G.R.S. MeadPistis Sophia: The Gnostic Tradition of Mary Magefa, Jesus, and His Disciples
(1921; reprint: Mineola, NY: Dover Publications,@), xxiii-xxv.

°F. Legge, “Introduction,Pistis SophiaG. Horner, ed. and trans. (London: Society famfating
Christian Knowledge, 1924), vii-xlviii.
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theological context, and an initiatory ritual guidthis time with simplified ritual

instructions and presenting only the lowest oflibptisms.

2.1.4 4 Pistis Sophia (b)'°

After the lacuna, the text focuses solely on thaigiluments of sinners and the
destiny of various types of souls. The cosmologkehs different fromdPSa: the
underworld has been expanded, with several difteregions of punishment rather
than just one with several divisions. There aréedkint timeframes for punishment—
with some of the sins (for example, murder) coveredoth4PSa and b, presenting
different results based on the differing systeffbe disciples ask what punishments
await certain sinners, and Jesus explains the arderhich those souls shall be
subjected to torment. The types of sins worthpwfishment provide a glimpse of
the group’s ethical code: cursing, slander, murdasbery and thievery, and pride
and scorn are all worthy of punishment for spequciods. After this, the soul is
reincarnated in a body worthy of the sins it hadngotted. Other sins such as
blasphemy, pederasty, and participation in cerbder cults’ wicked rites all result
in punishment followed by the dissolution of theulstn the outer darkness. In
addition to this ethical code, a degree of astickdgletermination is also posited in
transmigration: when the planets are in certaintipos relative to the Virgin of
Light (apparently representing the sun), all s@dsat into the world will be either
righteous or wicked. This shows an acceptancbefrtevitability of fate that fades,
and is in fact overturned, in the later texts. Téet serves to highlight improper
behavior and its punishments; to present a schedmaaerworld or punishment
realms and their rulers; and to develop the conoéptansmigration in relation to

both sin and astrology.

1% Although most scholars have not distinguished téis from the precedingPS, G.R.S. Mead
(Pistis Sophiaxxii, 315) recognizes the subject change and estggt may be another “book,”
although he maintains its inclusion within the “ftiudivision” of the manuscript and does not
observe its close ties wiBPS F. Legge also places a division here and ga#isefiuin recognizing
the similarities it shares witBPS(“Introduction,” xxviii). C. Schmidt gives a retition of Legge’s
division, but his arguments are unconvinciRgs{is Sophia: Ein gnostisches Originalwerk desten
Jahrhunderts aus dem Koptischen iberd&@25; reprint: Graz: Edition Geheimes Wissen,@01
69n.4).
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2.1.5 3Pistis Sophia

As noted abovel-3PSare often viewed as a group; howeV@PSis not always
considered a direct continuation of the first thoPerhaps one of the most overt
signs thaBPSis not continuous with/2PSis the difference between the two in their
tone regarding the “Books of Jeu3PSspecifies that the mysteries in these books
are necessary for all—even for “the righteous tredwes who have never done euvil,
and have not committed sins at alBRS 349). 2PS however, is more cautious;
while admitting they contain the exceedingly nunusrportions of light, it states that
“you [the disciples] have no need for the remainafehe inferior mysteries, but you
will find them in the two Books of Jeu2PS247). Although2PSstill views the
Books of Jeu as containing necessary informa®®g gives no hint of any part of
them being “inferior” or unnecessal¥y. Furthermore the two texts contain slightly
different versions of the books’ history, wiB?Sgoing into greater depth about their
placement and history. Moreov8RSshares close ties widP 3 that are not found
in 1/2PSin terms of its cosmology, its concern with simsl @aheir punishments, and
the format of questions-and-answers between theptks and Jesus used to present
this information. 3PS deals extensively with the dissemination of thestaeses,
repentance, and when it is or is not suitable tangrithe mysteries to others.
Furthermore, it discusses the formation of the hurbaing, the components of
which it consists, and how they are connected rothe body and after death.

After the introduction, which consists of a list eins to be renounced
followed by a list of virtues to strive for, the @gtions and answers begin. They

primarily relate to transgressions by those whoeh@eceived some of the mysteries,

1 G.R.S. MeadPistis Sophiaxxiv; F. LeggeForerunners and Rivals of Christianjty83; F. Legge,
“Introduction,” xiv, xxii; J. Doressd,es livres secrets des gnostiques d’Egypt: Intrtidncaux écrits
gnostiques coptes découvert a Khénobosiraris: Librarie Plon, 1958), 80-81. Legge recpgs
the closeness &PSto 4P in particular; Mead simply observes that the cfeanf subject betweeh
and3PSmay indicate that it does not directly follow. ®of the reasons for assuming a direct
connection is the shared title 28BPS(“Extracts from the Books of the Savior”); howevhis is not a
definite sign they were parts of the same worke jreat differences in cosmology, views of the
disciples’ souls, and the disparity of opinionstib@ usefulness of the Books of Jeu all spe@3@6
being separate from the preceding texts.

12.C. Schmidt, believing the mysteries of the Bookdeu refer to the baptisms, presents a proposal as
to reconciling these passag®sstis Sophia: Ein gnostisches Originalwe@2-63). In his view the
baptisms are purification rites necessary foradl are outside of the ranks of “higher” or “lower”
mysteries that merely dictate the level to whidoal goes after death. His proposal is not entirel
keeping with the description in the text, however.
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and cases in which forgiveness is possible. Thmbesn and names of the
punishment realms match thosetitS, which are not found elsewhere This text
gives greater allowance than any of the othersddemption, for even those who are
banished to the outer darkness have a hope ofdinedtl they have the proper
knowledge, or if a believer performs mysteries logirt behalf. This forgiveness is
further illustrated by an episode in which JesuststePeter's mercifulness,
commanding him to cut off a woman from the inheri& of the light because she
had not acted worthily after receiving three baptis Peter pleads her case,
suggesting that they give her the higher mystefirss, in case she should then
repent, thus passing the te3PE310). Clearly the author felt it important toeffas
many chances as possible for redemption. The em@lationships between the
various parts of the human being also receive atgteal of attention, with no less
than five elements from both the archons and thghte combined in a less than
harmonious manner. The mysteries are necessény fieeed of the influence of the
wicked “counterfeit spirit** of the archons. Again we find the notion that igin

of Light casts souls back into the world in bodiesrthy of the sins they have
committed if they do not receive the mysteriesifia (3PS 285-286); but for those
that have received the proper mysteries, she ghars her seal and sends them on
their way until they reach the place of the intarite within or beyond the Treasury
of Light. The somewhat more arbitrary allocatidnsouls in the world based on
planetary positions is missing, however, in pag ttuthe new wholly negative view
of fate as opposed to considering it an all-pemeagorce with both positive and
negative potential.

The text thus deals with complicated issues of miness for the mysteries
and protocol for their dispensation in what was doeiag an increasingly
proselytizing religion. The plight of humanity éxplained somewhat in the outline
of the components of the individual with their aggaistic relations to each other—
interestingly, this deals with the average persord does not seek to explain the

origin of humanity or interpret the Genesis storfhis is despite the fact that the

13 See Table 3.4.
“ The phrase&NTIMIMON MTIN&” has been translated in a variety of ways; altfiougMacDermot

gives “spirit counterpart,” this thesis will useettranslation “counterfeit spirit.” For more oristh
element, see Section 6.5.5.
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Gospels are referred to with increasing frequeig; Testament references remain
noticeably absent from the texts. The necessith@fBooks of Jeu for all people is
specifically highlighted 3PS 349). The mode of salvation remains the mysteries,
despite the fact that they are not listed or oatias in some of the earlier texts. The
functions of the text are different to those ofiitiation or ascension handbook, so
the associated knowledge is assumed rather thasemgesl. The necessity of
presenting the proper seals and defenses duringsitent from the body remains
(3PS289-293).

2.1.6 1& 2PistisSophia

These are the only two books out of the manuscaiptl indeed out of the extant
Jeuian texts as a whole, that are close enoughcto@her in content and structure to
suppose an immediate connection and contemporampasition.’®>  Their
connection is essentially unanimously recognizeddinolarship. These texts focus
primarily on the myth of Pistis Sophia’s fall fromhe thirteenth aeon and the
interpretation of her repentances in light of matr Psalms and Odes of Solomon.
The version of wisdom’s fall presented here is dially different from those
found in other non-mainstream esoteric Christiattstealthough it has clearly been
influenced by at least one outside version, likédfentiniani® The outside notions
adopted here are reinterpreted in accordance Wwéhbelief system of the author’s
group. Thus Pistis Sophia originally derives frtma material aeons rather than the
spiritual realm, the notion of her sin is awkwardhgerted, and Jesus’ ascent is
artificially made necessary for her redemption.e Hxtensive use of the Psalms to
“interpret” her lengthy prayers of repentance anaige suggest that the group was

now seeking more direct Biblical scriptural just#tion, a trend that gradually creeps

'3 There is some debate regarding the er2RS Ch. 101 (253-255 in Schmidt; 233-234 in the MS)
is separated from the preceding text by a titlePdkt of the Books of the Savior.” It has been
thought to be the ending of a lost work (G.R.S. Y&astis Sophiaxxiii, 210); F. Legge is reluctant
to say it is completely separate from the precedimguments and thus calls it simply an “interpalate
fragment” (introduction téistis Sophiaxv), and H.C. Puech calls it an “independentinagt”

(“The Pistis Sophia,” 362). C. Schmidt, howevdtimately feels that the title was simply misplaced
and belongs at the end of Ch. 101 (234 in the Mib)s accepting the section as par2BS(Pistis
Sophia: Ein gnostisches Originalweir®l, 252 n.1). For the present work, this latiegrpretation is
accepted.

16 See Section 6.6.
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into the texts and only here fully blossoMsHere also the disciples besides John
and Mary Magdalene, who dominated the discipled pithe conversation with the
Savior in3PS*® come forward to offer enlightened interpretatiomsiking a bid for
the group’s apostolic authority from a wider pool.

Besides the Pistis Sophia myth, the other main ewnof these texts is
further expansion and speculation on the hierarchynysteries and the divine
realms. The beginning dfPSgives a list of information Jesus hadt given to the
disciples yet after 11 years teaching them postrrestion. These include the list of
mysteries or ranks found also 2nJeu(and directly or indirectly in the other Jeuian
texts), and as previously, although they are heferenced they are not explained.
This may suggest that these mysteries were higmat written down, requiring
oral instruction or direct experience. At thismocertain earlier mysteries found in
the “Books of Jeu” have been downgraded and arsidered unnecessargRS247)
in the face of the mystery of the Ineffable. Thatstery purports to know why all
things are in existence, and further claims to bepke: “[E]Jveryone who will
renounce the whole world and everything in it andl wubmit themselves to
Godhood, that mystery is easier for them thanhal mysteries of the Kingdom of
the Light, and it is more successfully understdwghtthem all, and it is lighter than
them all” PS219).

From an Egyptian origin that did not consider th@ld/ innately negative and
that favored complex instructions for the postmortgurney, the cultural and
religious environment of the group appears to hekenged, leaning toward a
rejection of the material world embraced by cert@on-mainstream esoteric
Christian sects. However, the “great mysteriesthefthree portions of the kingdom

are the “heads of the mysteries” which Jesus prsnis give “in all their patterns

7 On the interpretive method used for these Psalg®s,). Carmignac, “Le genre littéraire du ‘pésher’
dans la Pistis-Sophia,” Revue de Qumrah6 (1963-64), 497-522; on the use of the PsalrdsCxdes
of Solomon, see W.H. Worrell, “The Odes of Solonamal the Pistis Sophia,” frournal for
Theological Studie$3 (1911), 29-46; H. Ludin Jansen, “Gnostic Intetation in Pistis Sophia,” in
Proceedings of the IXth International Congresstfa History of Religions, Tokyo and Kyoto 1958
(Tokyo: Maruzen, 1960), 106-11A; Kragerud,Die Hymnen der Pistis Soph{®slo:
Universitetsforlagets Trykningssentral, 1967); Gd@ngren, “Die Hymnen der Pistis Sophia und die
gnostische Schriftauslegung,” liiber Amicorum: Studies in honour of C.J. BlegKeeiden: E.J.

Brill, 1969), 269-281; C. Trautmann, “La citation 8saume 85 (84, 11-12) et ses commentaires dans
la Pistis Sophia,” iflRevue d’histoire et de philosophie religieus891979), 551-557.

181t should be noted thdP D also names several other disciples asking qumsstio
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and all their types and their ciphers and the sefatke last space, which is the first
space from without” ZPS 247). This certainly seems to be a reflectionthsd
mysteries found id Jey where the heads of the treasuries are given nanmetheir
types, seals and ciphers are carefully outlinegkth&ps despite the new suggestion of
rejecting materiality and the introduction of theystery of the Ineffable, the
accompanying abandonment of earlier mysteries iss@omplete as might first be
imagined. This is further highlighted by the amimgs role of Jesus in Pistis
Sophia’s salvation, which as noted above appeab®ta secondary addition. The
group was apparently attempting to fit in to a w@dt environment that was
increasingly turning to Jesus as a salvific figanel against worldly concerns. The
rituals that held sway in the past are not entidelst or forgotten, but are de-

emphasized, at least for certain ranks of initiates

2.1.7 Fragments

Both codices contain a number of fragments of ciffé texts, but only two of these
appear to be related to the Jeuian system. Botinesfe are found in the Bruce
Codex. The fact that the codex at the time of Ipase was a disordered collection of
loose leaves means that their original placememnd®rtain:® Schmidt places one of
them in the lacuna between the two part$ déy and the other after the missing end
of 2 Jeu These fragments both share significant termgjiold and cosmological
connections with théistis Sophiatexts; more so than with any of the other texts
found in the Bruce Codex.

The first fragmentX Jeu79-82) consists of four pages of a hymn sung to the
First Mystery—the highest principle, in conjunctiovith the Ineffable, inl/2PS
The role of the First Mystery in controlling Jeuthre establishment of the aeons is
celebrated. The structure of the aeons is alsovalgat to that found irl/2PS
rather than that i2 Jeu no special status is accorded to the sixth ageninvisible
one and three (triple-powered) gods are found éntliirteenth aeon, and Jabraoth,
the believing archon, is established in the spdoeve the thirteenth. It also

attributes to each aeon “archons and decans andtens)’ a combination of entities

19v. MacDermot, “Introduction,” x, ifhe Books of Jeu and the Untitled Text in the BfCaeex C.
Schmidt, ed. (Leiden: E.J. Brill, 1978), ix-xxi.
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also found scattered through tRestis Sophia(1PS2, 14, 77;2PS215; 3PS 343;
4P& 355) The hymn is in the first person, and is apparemthtten in the
perspective of Jesus/the Savior: he calls for #heation of all his members that have
been scattered in each of the aeonic regions. fldgsnent is thus likely of a later
date of original composition thahand 2 Jeu® The second fragmen® (Jeu140-
141) is just one page, and gives a shorter depicidhe great archons of the Midst

(MHTE) as they are given idPSa. The fact that the names are identical to thhose

4PS, and that they are unique to these texts, suggeshared connection between
the two, be it one using the other or another shaoeirce document.

That these two fragments are so closely tied tacepts found only in the
Pistis Sophiabolsters the idea that texts from the two codamr$ve from a common

group or community of thinkers.

2.1.8 TheUntitled Text, Book of the Gnoses of the I nvisible God, and Other

Fragments—Jeuian or Not?

The Untitled Textof the Bruce Codex is not considered by scholafset connected
with the Books of Jed" In addition to being written by a different haridshares
little in common with the latter in terms of itlguage, theology or cosmic structure.
Rather, since the discovery of the Nag Hammadatipand its further insight into
the Sethians, it is generally accepted as a pahteofvider Sethian traditioff. This is
largely due to the presence of a number of impo&athian names and themes, such

as the Five Seals, a complex aeonic hierarchy,tlamdames of three of the “four

20 C. Schmidtpistis Sophia: Ein gnostisches Originalwe68.

2L C. SchmidtGnostische Schriften in koptischer Sprache aus@edex BrucianuglLeipzig: J.C.
Hinrichs'sche Buchhandlung, 1892), 34-35; G.R.Sa&ragments of a Faith Forgotte®77-578;
E. de FayeGnostiques et Gnosticism#&19-320; J. Doresskes livres secret87.

22 B.A. PearsonAncient Gnosticism: Traditions and Literatufinneapolis: Fortress Press, 2007),
94-95; H.-M. Schenke, “The Phenomenon and Signifieaof Sethian Gnosticism,” ifthe
Rediscovery of Gnosticism: Proceedings of the hatonal Conference on Gnosticism at Yale, New
Haven, Connecticut, March 28-31, 19%8)l. 2, B. Layton, ed. (Leiden: E.J. Brill, 198388-616;
J.D. Turner, “Gnosticism and Platonism: The Platimg Sethian Texts from Nag Hammadi in their
Relation to Later Platonic Literature,” 425,Nieoplatonism and GnosticisiR.T. Wallis, ed.
(Albany: State University of New York Press, 19925-459; J.D. Turnefethian Gnosticism and
the Platonic TraditionQuébec: University of Laval Press, 2001), 61erprior to the Nag
Hammadi discovery, C. Schmidt also suggested plesSitthian ties for this tractat€riostische
Schriften in koptischer Sprach@45-648;Pistis Sophia: Ein gnostisches Originalwen6). Note,
however, that D. Brakke excludes this work fromges of “Gnostic” evidencelThe Gnostics: Myth,
Ritual, and Diversity in Early ChristianitfCambridge, MA: Harvard University Press, 201@]).5
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lights” Eleleth, Daveide, and Oroiael. The focfishe text is a detailed and complex
description of the divine realms and the beingsdine The contents and structure of
these realms, however, is completely different ftbat found in either of thBooks

of Jeu In contrast with the clearly organized structof¢he latter, th&Jntitled Text
meanders from topic to topic, suddenly discusseg levels of beings within beings
with little prelude, sometimes backtracking withoakplanation. There are
numbered deeps and unnumbered deeps, fatherhoddsoaships as categories of
being, crowns within crowns, hidden fathers, foiteéas and self-fathers. Although
overall it represents a broad and complex enunoerati the elements of the divine
realm and their relationships within that heavemilgrarchy, the effect is confusing
and chaotic in comparison with the clearly unfoldedp of the treasuries of light
and aeons presented in tBeoks of Jeu It lacks any of the terminology or names
that tie the rest of the texts together.

The two fragmentary copies of the introduction lod Book of the Gnoses of
the Invisible God on the other hand, have long been considered etothie
introduction of theBooks of Jeu Schmidt first positions them as such, and tliese
scholars who discuss these texts do not questisnattribution?® However, their
terminology is different from that of thBooks of Jeuor indeed that of th@istis
Sophiaor theUntitled Text Nowhere else in the texts is Jesus referreds ttthee
living Jesus,” a title which appears repeatedlyeher these pages Jesus’ followers

are the apostlesx{rocToAoc), but elsewhere always disciplasx©HTHC); and

from what can be gleaned from the fragments remgjnihe concepts of sin and
salvation also differ significantly from the Jeuitaxts. The fact that two copies of
this section remain in the codex, both of whichakreoff in lacunae, already
demonstrates that, at the very least, the lattérofiamne of the books to which the
section belongs has been lost. It seems more iplauthat they are both the

23 C. SchmidtGnostische Schriften in koptischer SpracB@-47;Koptisch-gnostische Schrifteviol.
1: Die Pistis Sophia. Die beiden Blicher des Je(.dlantes altgnostisches Wéllkipzig, 1905)
257-260; E. DeFayd&;nostiques et Gnosticism&l4; J. Doressées livres secrets84; B.A. Pearson,
Ancient Gnosticisp254; H.C. Puech, “The two Books of Jeu,” in WhB&eemelcher, ed., R. McL.
Wilson, trans.New Testament Apocryphagl. 1, 370-371; G.R.S. Meadriagments of a Faith
Forgotten 518) also accepts this portion as the introdadiiotheBooks of Jeubut he places them
before Schmidt'® Jey as he believes that text comes first.
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remnants of some separate text than to think thandire copy of the body of the
Books of Jeiis missing, especially given the disparity in tHehguage and themés.
The remaining fragments of both the Bruce CodextaedAskew Codex also
show clear differences from the surrounding texteirms of their limited contents.
The two in the Askew Codex are perhaps more curigigen the relative
completeness of the manuscript. The first intexpoh appears betwednand2PS
in the second column of the last page of the fortegt, interrupting an otherwise
continuous flow of narrative and interpretatfSrit involves certain mystery “names”
and their interpretations, both of which consisttrgélets of identical letters. The
only context given—that they are from the “endlesg,” and they make manifest
the “sons of God"—do not fit with any part of theanuscript, let alone the
immediately surrounding text. The second additi®ron the recto of the final
unpaginated leaf, beginning in what seems to bentiuelle of a sentence. It, too,
consists of only a short paragraph, and while htsrte of spreading the gospel is
found elsewhere in the manuscript, it features imoiogy not otherwise used
(“Christ” for Jesus or the Savior, “Kingdom of Gofiir Kingdom of Light, etc.) and
highlights Israel in a way foreign to the rest bé ttexts. Both of these fragments
appear in a different hand from the rest of the usanpt, and are likely later
additions. The broken beginning of the latter fn@gt at the beginning of a page,
along with the gap left between it and the endha&f text on the previous page,
suggests it was part of a separate tractate. @&ason for the inclusion of these

partial writings is a mysteryf.

4 In conversation with E. Crégheur at the SBL Anrdakting, 2010, who at the time of writing this
is working on a new critical edition of tligooks of Jeuhe expressed a similar sentiment.

%5 MS p.114, column 2tPS126.

%6 G.R.S. Mead suggests that they are scribal notpssiscripts; this is possible, but seems unlikely
given their fragmentary natures and their drandifferences from the rest of the teRtigtis Sophia,
105, 325). E. Amélineaproposes they are the notes of a rea@etié Sophia: Ouvrage gnostique de
Valentin[1895; reprint: Milan: Arche, 1975], 65n.2, 204n.3long similar lines, P.D. Scott-
Moncrieff believes the middle fragment is the fandw later scribe, although he does not comment
on the later fragmenP@ganism and Christianity in EgyfiEambridge, 1913], 161). F. Legge
proposes that the second fragment was from anaibids that someone wished to preserve, but this
was the only parchment available (introductiofPistis Sophiaxxviii). C. Schmidt believes that this
latter fragment was part of a larger text copietbaow-missing blank protective sheets, and that a
later owner found this additional text offensivemoving them and erasing the title of this remagnin
fragment Pistis Sophia: Ein gnostisches Originalwefi2-43). J. Doresse also suggests the latter is
part of a separate, lost workes livres secret€888). B.A. Pearson implicitly accepts the latter
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2.1.9 Summary of the Texts

The Jeuian texts remaining today thus consist, roferoof likely chronological
content, ofl and2 Jey followed by4P&, 4P, 3PS and finallyl/2PS Two of the
fragments from the Bruce Codex (the hymn to thetRtystery and the outline of

the rulers of the MidstMHT€]) appear in close proximity of tradition t92PSand

4PS. The reasons for this ordering will be exploiadgreater depth in the
following chapters. The texts are variously coneer with ascent, liturgy, ritual,
cosmology, mythology, anthropogony, theology, aoigsology, thus showing a full
range of concerns that might occupy a given religigroup without any one text
needing to cover all aspects. The disorder andrapp chronological range of the
texts may be attributed to their compilation wéteathe texts themselves were new,
allowing the compilers to access a variety at ontlat non-related texts are also
included (particularly in the Bruce Codex, whichatieres a variety of texts and
fragments) may suggest that the compilers were members of the group in
question, and that they did not fully understarelrthontents. The fact that so many
texts exist—and that those remaining today thenesehppear to be compilations of
others—with the particular thematic similaritieathbind them, despite the gradual
changes of certain ideas, implies that these tegte being produced by a particular

sect or community of believers.

2.2 NoN-COMMUNAL LITERARY WORKS, OR SECTARIAN

THEOLOGICAL AND RITUAL HANDBOOKS?

The above assumes that a coherent undercurreftecBound running through these
texts, suggesting that they are the product ofcaigof believers written over time
and showing the results of cultural development antkide religious influence.
However, as stated in the introduction to this tblgphe question of the nature and
origin of these texts is not firm and fixed. Itutd be argued that the similarities
between texts are the result of individual auttiaksng a text and adding their own

innovations. The differences between the textshimiguggest that they have

fragment as the natural conclusion of the text eiticommentAncient Gnosticispi253).
Frequently these segments are not mentioned iat dibcussions of the texts.
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disparate origins. The rituals described mightidealized literary creations not
intended for reproduction. Perhaps even if theytlaeegroduct of like-minded people
sharing ideas, it does not necessarily follow thaty acted on these ideas. These
arguments shall be analyzed below, and evidendehbg are in fact representative

of a functioning religious group will be presented.

2.2.1 Do Differences Signify Disparity?

One important argument for the position that thiesgs are not a part of a larger
system is that there are dramatic differencesiitaicethemes and the roles of certain
figures between the different texts. The cosmalalgordering is different between
certain texts; Jesus’ incarnation shifts from sojdhaying a minor teaching role to
overthrowing parts of cosmic order; here astrolsgy force to be reckoned with and
can have positive or negative results, there & ferce of evil that Jesus works to
overthrow. The list of variations is extensivet id possible that the texts were
combined in their present volumes out of convereec because the shared names
suggested a connection to the compiler that didmattuality go any deeper. The
fact that some of the tractates and fragments preden the manuscripts do not
appear to belong to the Jeuian tradition mighthierrtsuggest that the texts were
simply collected in the present volumes withoutmieyor reason.

A close reading of the texts, however, shows thaerwread in the order
proposed in this thesis, the variations are graduodltraceable between the body of
texts as a whole. They can be explained if thestase compiled from works written
over a period of time—perhaps a hundred years aremorhe multiple lists of
mysteries with slight variations found withid Jeu and 1/2PS and the several
versions of Jesus’ ascent and conflict with thdamns of the aeons itPS serve as
evidence that the texts themselves are compiled &amumber of earlier documents.
This suggests that a large body of texts writtetn wssentially similar theology was
available to these authors. The inclusion of wteel fragments may be due to
convenience, the texts being compiled outside efgitoup or after its prime, or the
ignorance of the compiler in copying what texts evavailable to hand. These less
closely related documents certainly serve to demnatesthat a variety of religious
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ideas and traditions were present in the regionrevitee texts were composed or

collected, helping to account for some of the sgtiem present in the Jeuian system.

2.2.2 ldealized, Literary Ritual and Ascent?

Another possible argument for a literary rathemtlpaactical origin and use of the
texts is that detailed descriptions of rituals asdent are not necessarily a sign that
they were used in practice. Some scholars haveedrghat certain Jewish and
Christian apocalyptic literature and the Hekhalketrature present idealized rituals of
and ascents to the divine realms not intended dproductior”” They may be
literary creations, not meant as instructions t@imellated by the reader. The reader
may obtain the results achieved by the figure i@ téxt simply by reciting the
passage®® M. Himmelfarb especially argues against theseistevand Christian
texts being viewed as the products of “small pi@usups engaged in ascetic
practices related to their visionS.” She reasons that in these texts the presence or
absence of groups associated with the central mistiargely dictated by literary
concerns, and little can be discerned regardingutiieor’s situatiori®

With these concerns it must be observed that thewdéexts, and particularly
1 and2 Jey which have the greatest focus on ritual and dsbene little in common
with these Jewish and Christian works beyond tlo¢ thzat both involve ascent—a
motif that was common in the religious atmosphérine Greco-Roman period. The
main concerns of the ascent, as well as the claistats of the descriptions of the
divine realms and their inhabitants, are strikindlfferent. The Jewish/Christian
texts considered by Himmelfarb and others concéemselves with elaborate
descriptions of the heavenly host and temples,galaith the natural phenomena that

serve to testify to the power of their creator. eTBooks of Jeugive minimal

" See, for example, P. Schafer, “The Aim and Purpdsgarly Jewish Mysticism,” 293-294, in
Hekhalot-StudielfTibingen: Mohr Siebeck, 1988), 277-295; D. HalpetA New Edition of the
Hekhalot Literature,” 549-551, isournal of the American Oriental Socieit@4 (1984), 543-552; M.
Himmelfarb,Ascent to Heaven in Jewish and Christian Apocalyf@&ford: Oxford University
Press, 1993), 95-114.

28D, Halperin, “A New Edition of the Hekhalot Literae,” 550.

29 M. Himmelfarb,Ascent to Heaveri06. The texts she includes considers undentbric of 2
century Jewish and Christian ascent apocalypsasdectheBook of the Watchershe Testament of
Levi, 2 Enoch theSimilitudes of EnoghltheApocalypse of ZephaniatheApocalypse of Abraham
the Ascension of Isaigtand3 Baruch

%0 M. Himmelfarb,Ascent to Heaveri05.
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description of the regions through which one musssp focusing solely on the
information one requires to advance. Although &cdption of the original
emanations from the Father and Jeu is preserd,given in highly abstract terms.
No frightful or glorious visions are presented he ttravelers or the reader. The
entities met along the way have only names. Desons of sensory images,
emotions, and personal experiences are all lackinthe theme of individual
transformation into an angelic form during the ascprominent in the apocalypses
such as théscension of Isaialj7:25, 9:30) orl Enoch(39:14), is absent. While
angelic hymns are a major focus of Jewish-Chrisagnent stories, representing
heavenly ideals to be emulated, the hymn foundl reuis presented as a call and
response between Jesus and the disciples: no tremghe treasuries or aeons ever
speaks. Thd3ooks of Jepresent the reader with a straightforward handbofok
ritual, ascent, and liturgy.

Furthermore, while the Jewish-Christian texts amdrpyed as the retelling of
past events in the lives of particular individuajgnerally as having a particular
purpose or result—seeing the divine throne, speakiith the Prince of the
Presence, gaining control over certain angels twraplish things on earth—the
Books of Jewresent the ascent as a future event, a post-marge through the
heavenly realms. Although the tour of the treasuin1 Jeudoes feature Jesus
taking the disciples to each level, he presentsritoemation of how to pass through
them asinstructions rather than Jesus simply reciting the approprmeames and
showing the seal, in each instance he says toohipanions, “Hear now the placing

of this treasury. When you come to this placéETETNWANEI €EBOA
emelTomoc), seal yourselves with this seal...This is its nangay. it only once

while this cipher [...] is in your hand, and say thisme three times...” (emphasis
mine). If it were meant purely as a literary tafeascent, the seal and names would
simply have been given, without the instructiomahie. The ascent i Jeuis even
more distanced from the event: it does not pordesus or the disciples making the
journey, but rather is described as an event tcec6When you come forth from the

body ETETNWANEI €BOA 2M-TTCwMA) and you reach the first aeon, and the

archons of that aeon come before you, seal yowsetith this seal...”Z Jeul27)
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Whether it is meant purely as a post-mortem asgeiitcan also be experienced as
an ecstatic journey while living is unclear. Wisatlear, however, is that it is meant
to be experienced by the initiated reader at soomet.p Furthermore, if these books
were intended purely to be read or recited, théusion of drawn seals would be

highly mysterious.

2.2.3  Pseudepigraphy to Confer Authority: Necessitpf Dissemination

While the attribution of these words to Jesus ascabcompaniment by the disciples
is doubtless pseudepigraphal, in an attempt to theetexts greater authority, it
cannot be assumed that they are the pure liteanges of individual authors and no
group is to be associated with the use of the teX#tributing certain words or
actions to a respected historical figure was commamtiquity in community texts
as well as in more individual writings. For exampbkee the disputed Pauline
epistles, whose authorship remains the subjectebhi@d to this day, or the many
known Jewish and Christian pseudepigraphdhe Manichaeans were also known
to have attributed writings to certain antediluvigatriarchs? The authority of the
figures to which these writings are attributedeeded to highlight the importance of
their contents, and in some cases to encouragersetidact on them.

It must not be overlooked that in both tBeoks of Jeand thePistis Sophia
Jesus specifically instructs the disciples thay timeist perform certain mysteries to
enter the Treasury of Light, and extends thisngonewho would enter them. He
tells them not to give the mysteries to anyone égxdie [who] is worthy of them’2(
Jeu 100) or “except him who will do everything whichhhve said to you in my
injunctions” @PS 372)—thus thewre to give them to those who prove themselves
worthy and faithful. The disciples are given d b$ sins which one to whom the
disciples will give the mysteries must not comn2itJeul102), again suggesting that
they are to be repeated for others. The instrostibat these mysteries, including
the baptisms, are to be performed for others is evere explicit elsewhere #PSa:

“I will give to you the mystery of the Kingdom ofddven so that you yourselves

31 See, for example, J.H. Charlesworth, &the Old Testament Pseudepigrap¥als. | & II
(London: Darton, Longman & Todd, 1983).

%2 ).C. Reevederalds of That Good Realm: Syro-Mesopotamian Graxsd Jewish Traditions
(Leiden: E.J. Brill, 1996).
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perform them (the mysteries) for medRS 369); after Jesus baptizes the disciples:
“This is the manner and this is the mystery whiclu ghall perform for men who
will believe in you...” @PS 372); and also i8PS “As | have now said to you: give
to them [those who have renounced the All] the eys$ of the Kingdom of the
Light, and do not conceal them from them at @P$261); “to all men who come
before you and believe in you and hear your womt$ @ what is worthy of the
mysteries of the light, give to them the mysteaéthe light and do not conceal them
from them” BPS280). The rituals are all performed in a humawugrcontext, pre-
ascent, as opposed to an individual human receiingstiture at the hands of
angels or divine beings (as Trestament of Le\8; 2 Enoch22; 3 Enochl12). This
speaks of purification or initiation rituals to paysically performed on earth, to be

made worthy for the later mysteries and ascent.

224 Precedents of Ritual Practice

The most detailed rituals appear2nJey in the form of three baptisms and one
mystery to remove the evil of the archdfisEach includes a list of ingredients for
the offering, as well as plants to be worn as avardield in the hands, and placed in
the mouth. All of the ingredients listed, save twase known and recognized
elements in a Greco-Egyptian ritual context. Tiaad out of over twenty elements
are presently unidentified is not problematic inogwsing an actual ritual
performance rather than an idealized literary dpson of one. Many of them
would have been expensive, but expense to betedtiato a religious group was not
unexpected—the mystery religions of the period &lsd a hefty expense associated
with their initiations. For example, Apuleius Metamorphosesnakes note of the
difficulty the main character has in coming up witle resources to undergo the
second initiation in the Isis mysteries, while fbe third he had become successful
enough that it was not an issudefa 11.28-30); also the archaeological evidence

remaining from the Mithraic mysteries shows thgreat deal of money would have

% |t should be noted that although these ritualscatied “baptisms”§amTICMa), they do not

involve any sort of immersion in water (or any wadeall, with the exception of the sign in the win
of the first ritual). It is apparent that the amtlknew the names of the set of these three rifuais
Matthew 3:11, and recognized the word “baptismaaschnical term for a rite of purification or
initiation, but the description of the rituals theshves have little in common with baptisms fromeoth
contemporary Christian groups. See also Section 6.
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been required not only in setting up the mithragumg also in providing the
materials for the ritual meals and sacrifi¢ésThis monetary provision was likely a
part of the demonstration of worthiness discusdeave Although there is the
command that one who receives the mysteries muskome gold or silver Z Jeu
102), it is not specified that they must give upaddltheir worldly possessions as a
prerequisite for receiving them. These rites arecairement to receive any further
mystical knowledge, which occupies the main foctithe group. It might also be
noted that the description #PSa does not include the list of expensive ingredient
it is possible that as the group became more coadewith gaining converts, the
rituals became cheaper and simpler to facilitateder base of initiates.

Furthermore, the concept of a series of ritualsifdration was also well-
known from the mystery religions. As noted abahe, mysteries of Isis apparently
could involve at least three stages. The Mithraisteries had seven ranks.The
Eleusinian mysteries had Greater and Lesser mgst&ri Clement of Alexandria
says of the Greek mysteries in general that afteifipations come “the lesser
mysteries which have the function of teaching, preparation for what is to come;
and then the greater mysteries which concern d@viagit where there is no longer
learning, but contemplation and consideration duireaand of realities” §tromata
5.70.7-71.1%" This may be parallel to the idea of greater @sder mysteries found
in 2PS While the initial stages of some of these ritegsha mystery religions are
open for description, involving fasting, purificati or bathing, etc, the final stage is
always left out. It is kept secret, meant to bpegienced by the initiates. The series
of baptisms described id Jeumay be meant to portray stages of initiation ai, we

with the final sign at the end of each rite left daliberately.

% H. BowdenMystery Cults in the Ancient Wor{tlondon: Thames & Hudson Ltd, 2010), 196.

% See for example R. BecReck on Mithraism: Collected Works with New Esgéshgate
Publishing, Ltd., 2004), 1%3. Lease, “Mithraism and Christianity: Borrowingsdal ransformations,”
1325, inAufstieg und Niedergang der R6mischen Welt 2.23.2, W. Haase, ed. (Berlin: Walter de
Gruyter, 1980), 1306-1332.

% H. Bowden Mystery Cults32.

37 A. Roberts, J. Donaldson and A.C. Coxe, trafise Ante-Nicene Fathergpl. 2 (Buffalo: The
Christian Literature Company, 1885).
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2.2.5 An Earthly Ritual Context

Although a specific location for their performanisenot given, the first baptismal
ritual requires the disciples to go to Galilee tdain one component of the ritual
offering @ Jeul05). The baptismal description is shorter aisd detailed iIPS,
but there it states that Jesus and the discipieained on the mountain of Galilee for
the ritual A4PS 369). This is taking place in a specific, egrénhvironment, not an
imagined divine court or otherworldly realm. Ittrsie that the provenance of these
texts is most likely Egyptian, and it is improbalihat the group using them would
have journeyed to Galilee to perform the ritualentiselves. It is possible this
location was selected because the authors knewJésats was meant to have spent
significant time there, and it was intended to dgive description additional historical
believability. It is clear, at any rate, that aypitcal setting is imagined for the rituals,
and the fact that the disciples are specificaltrurcted to perform the mysteries for
others who show themselves to be worthy suggests rdgardless of specific
location they were actions to be performed in lifés That it is presented as a group
ritual, rather than an individual receiving privaistruction as in theCorpus
Hermeticuni® or in other Jewish or Christian apocalyptic asceattises, also
supports a view that it was intended for use byreug with shared beliefs
worshipping together.

The actions described in the rituals are also knfsam other ritual contexts:
standing in a circle, facing the four corners & thorld, offering incense, wearing
linen garments, and consuming a ritual meal of dread wine. These were
common in both religious and “magical” ritual priaet and the fact that they are
explicitly performed on earth, prior to any idea adcent® further suggests that

actual, physical performance of them was intended.

¥ See B.P. Copenhavétermetica: The Gree€orpus Hermeticurand the LatinAsclepiusin a New
English Translation with Notes and Introducti@@ambridge: Cambridge University Press, 1992).
%9 Although4P S does have Jesus perform a ritual prayer to tekdisciples to see parts of the
cosmos before the baptismal ritual, when the tifrtb@ritual comes Jesus commands the powers
back to their places, and he and the disciplesirearathe mountain of Galilee.
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2.2.6  Liturgical Evidence

Further evidence that the texts were meant forbysa group rather than individual
contemplation is found in the hymn at the endLafey which features a “call and
response” format between the leader and fellow wppers { Jeu93-98). The
twelve surround Jesus, and he sings glory to theppnoachable God, with the
disciples giving a refrain of three amens and “Gpproachable God” after each
verse. The hymn takes the form of extended prais¢he gradual unfolding and
production of the world, basically covering all thie details that the preceding text
has outlined. It is thus the reiteration of theugr’'s theology and cosmology in
hymnic form. The fact that it requires both a mapeaker and the response of
additional participants makes it likely that it waeant for performance in a group

setting, reinforcing their belief system in an atpraise.

2.2.7  Group Identity and Persecution

There is also the fact that the texts make poldnsmmments about another specific
group—that which ritually consumes semen and me(sdgul00,4P3 381; see
also EpiphaniusPan 26.4.5-8)—thus establishing themselves as reptiegem
separate, true tradition in opposition to the athfalse beliefs and practices. Further
details of this opposing group are given4R%: their adherents claim belief in
“Esau and Jacob.” This is not a vague allegatidialee teaching and sin, but rather
a specific accusation against the rites and betienother, opposing group. There
is also reference to the group’s persecution fergake of Jesus’ nam8RS277),
but it is unclear whether this is reference to pemtion of the group’s specific
beliefs or because of association with some versioGhristianity. 2PSincludes a
suggestion of persecution as well: the discipldslvei elevated because they will be
afflicted in the world above all men until theirgaching is complete2PS 232).
This is perhaps due to the unorthodox nature ofptieaching this group espouses,
which here claims apostolic authority. The nedgssi traveling and preaching is
also discussed, with mysteries to be performed ghah people in a place will
believe in their teaching8PS278-281). With increased (likely non-mainstream)
Christian influence, the group appears to becomeenmission-oriented: while

initially secrecy and injunctions only to give mgses to those who are worthy are
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highlighted, in the lateBPS instructions to spread the word and the mystares
more prominent. Its opening has Jesus say, “Wlin@vé gone to the light, preach to
the whole world” BPS 256; see als@PS 314). 2PSalso reflects a proselytizing
tendency, when Jesus instructs the disciples teatr to the whole race of
mankind” @PS 250-251). Although there were undoubtedly différéevels of
initiation or instructiorf’ the command to spread the word is still presdiftese are
not the words of lone authors writing for privagadership and reflection. It might
also be noted that besiddsJey which specifies the disciples as “the twelve,”
elsewhere female disciples are also included, afixed number is not given. This
permits the inclusion of both males and femalesrabe initiated. In the ritual
descriptions, the amount of bread is simply stateteing “according to the number
of disciples,” allowing for variation based on thember of people participating at a

given time.

2.2.8  Mysterious Mysteries

If these texts had been intended for private repdind contemplation, written by
individual authors with no shared rituals or thgdal views, the inclusion of lists of
ranks or mysteries that are promised but neveiddted—with some variation, but
including the five trees, the seven voices, thedhmmens, the twin saviors and the
nine watchers—would be, indeed, mysterious. Thagstery elements appear
several times throughout the Jeuian texts, paatityin 2 Jeuandl and2PS and are
unique to this body of tractates. Their inclusinrboth the earliest and latest of the
Jeuian texts suggests a consistent kernel des@tegariability seen in some of the
imagery. It is the mysteries that are always $aitle the key to salvation—even at
the stage in which Jesus’ actions in the world havee to play a greater role. 2n

Jeuit states that

when those who have received these mysteries andhjistery of the forgiveness of
sins come forth from the body, all the aeons drawvkl{one) after another, and they flee
to the west and the left...until they (the souls)ctethe gates of the Treasury of the
Light, and the watchers of the gates open to th¢nJeu104)

This leads the soul down a complex path leadingnately to the innermost of the

inner, the final place of rest. This is at a stadeen the world is not considered

9 For example3PS264-272, 310-313, 322PS191-196, 203-208, 234-237, 245-247, 254.
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inherently negative; thus, the mysteries serve gmign as knowledge allowing
passage. Without them, this postmortem rest i©gsible. 2PS apparently written

significantly later, has Jesus say:

...concerning the race of mankind, because it is natehave troubled myself, | have
brought all the mysteries of light to them, so thahould purify them...Otherwise no
soul of the whole race of mankind would be saved;would they be able to inherit the
Kingdom of the Light unless | had brought to thdra mysteries of purification2PS
250)

Jesus’ role as bringer of the mysteries and theathsty of materiality are
highlighted, but still it is the mysteries themssdvthat are required for a human
being to achieve salvation and enter the Kingdonhight. In all of these cases,
however, the mysteries themselves are never ekecidén those texts scholars have
argued are individual literary produdtsall that befalls the hero is explained in
detail, hymns are given in full, and the picturenmde basically complete, if
convoluted at times. They present stories thahirtig appreciated on their own. In
the Jeuian texts, while certain mystery-rituals #mel ascent passwords are clearly
presented, the nature and contents of these o#ltessary elements are tantalizingly
mentioned but never discussed. This supportsutgestion that they represent texts
of a group, which presented basic information nesgsfor initiation in texts for
study, but for deeper teachings direct oral instomcwas required.

There is remarkably little detailed written infortiwe remaining on initiation
practices and other rites of early non-mainstreaotegic Christian groups, or the
mystery religions of the period. This likely sterfiem a combination of active
destruction and passive deterioration of evidenegs time, combined with a sense
of secrecy that forbade the transmission of suchet®in writing. However, A.D.
DeConick has recently presented a highly convinairgument regarding the Ophite
diagram discussed in OrigerContra Celsumsuggesting that the diagram combined
a cosmic outline with the seals and prayers torbegmted in the course of the soul’s
ascent—essentially, the diagram outlines the spsaiff the initiation ritual into its

users’ community? Thus, texts containing detailed records of artez&ngroup’s

“! See above, n.29 .

42 A.D. DeConick, “The Road for Souls Is Through Elanets: The Mysteries of the Ophites
Mapped,” inPracticing Gnosis: Ritual, Magic, Theurgy and Ligyrin Nag Hammadi, Manichaean
and Other Late Antique Literature. Essays in HoobBirger A. PearsonA.D. DeConick, G. Shaw,
and J.D. Turner, eds. (Leiden: Brill, forthcomingeceived in private communication.
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knowledge and ritual practices are unusual, buunptecedented. TH&ooks of Jeu
in particular strike one as an initiatory handbowakth its formulaic layouts of
information to be memorized accompanied by the anation of the initiatory
baptisms. As noted above, with the exception effttst, most basic baptism, the
ritual descriptions do not include the miraculoigns said to occur at the end of
each?” This is remarkable given the attention to detiven to the rest of the
ceremonies. This suggests that these signs weaatne be experienced by the

initiates firsthand, not recorded.

2.3 CONCLUSIONS

The texts of the Bruce and Askew Codices—specifichlJey 2 Jey 4PSX, 4P,
3PS 1 and 2PS and a number of fragments—are all representaifvéhe same
religious group.The evidence presented by the texts points straiogigrd use in a
group or community context, as opposed to authprbiiisolated thinkers with the
intention of individual reading and contemplatiofhe rituals they contain are set in
an earthly, group context, and are explicitly imted for repetition for other
believers. Other mysteries necessary for salvatom alluded to, but never
explained, suggesting that direct, oral teaching vemuired for deeper knowledge.
At least one hymn preserved directly requires ealll response between a main
speaker and a congregation, providing evidencditiogical practices. The group
describes itself in opposition to others that eegagpractices it finds reprehensible,
as well as alluding to persecution in the nameestis—whether at the hands of anti-
Christians or Christians who disapproved of thkeeadlogical outlook is unclear. A
missionary inclination becomes increasingly appacser time, perhaps as a result
of increased influence from various Christian g®up their teaching. Although
there is little clue as to where this group migavd met or the nature of their usual
worship, the textual remnants leave little doulat tthey were a religious group with
immense syncretistic adaptability. The strong roliggical core in the form of the

mysteries remains their primary identifying feature

“3>The same is true of the descriptiortiPSa 371, which appears to represent the first bapaistne
sequence in that text.
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CHAPTER 3

COSMIC STRUCTURE AND HIERARCHY OF THE
JEUIAN WORLD

Some of the main concerns of many non-mainstreatems Christian groups, as
represented by both heresiological representa@misthe Nag Hammadi texts, are
the genesis of the highest realms from an origie@thg or beings and the creation
and development of the lower regions of the cosmahkis fixation on universal
ordering is shared by the group that producedibhaks of Jeand thePistis Sophia
Within these texts a great deal of time and eféoet expended outlining all areas of
the cosmos, from those of the highest god andahe bf light down to the lowest
realms of darkness and punishment. It is cleanfiloe sheer bulk of text discussing
these realms that an understanding of their ordature, and inhabitants was
considered of the utmost importance to the belgwadrthis group. In addition to
receiving purification rituals on earth, knowledgethe names and details of the
beings along the ascension path could mean therelifte between remaining in
torment and proceeding to salvation. Thus, in otdegain an understanding of the
system of the group producing these texts, an aisaty their cosmology is essential.
The issue of the cosmology of these texts is a tiocatpd one. As the texts
were written over a period of time, certain ideharnged, and realms could be added,
removed, or their purposes altered. Each texeptesa different piece of the overall
structure, and that structure changes as the igeabthe group changes. G.R.S.
Mead states that in these texts, the “evolutiothefuniverse is according to a certain
order, but its involution seems to change that prtee soteriology modifies the
aeonology and cosmology.”By examining the roles of each cosmological realm
over the course of the texts’ development, a pecemerges of how ideas of the
material cosmos, the immaterial light realms, amtividual salvation interacted with
each other over time. Furthermore, piecing togetie full cosmological picture in
each individual text is necessary for an understandf the stages of development in

the group’s view of the soteriological process.

! G.R.S. MeadFragments of a Faith Forgottef1905; reprint: New York: University Books, 1960)
574.
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A few scholars have attempted to present a coheoatliine for the
cosmology of the first three books of tRestis Sophiaat the very least, with or
without input from4PS, 4P or theBooks of Jeu Perhaps the clearest are those

by C. Schmidtand G.R.S. Meadl. Before embarking on a new discussion, a brief

look at two of these outlines will prove helpful.

Table 3.1: Outline of the Cosmology in théistis Sophia

C. Schmidt, Gnostische Schriften in
koptischer Sprache47-348

G.R.S. Mead Fragments of a Faith
Forgotten 574-575

l. The Highest Light-world or the
Kingdom of Light
a. Theyopnpoto of the
Ineffable
b. The twoyopnuara of the
First Mystery

Il. The Higher Light-world
a. The Treasury of Light
i. ThempoPolai of the
Light
ii. The Taxeis of the
Taxeis
b. The Place of the Right
c. The Place of the Midst
[l The Lower Light- or Aeon-world

a. The Place of the Left
i. The 13 aeons
ii. Theepapuevn
iii. The ocpapa
iv. The Archons of the
Midst
V. Theotepempa

b. The Cosmos, esp. humanity
c. The Underworld
i. Amenti
ii. Chaos
iii. Outer Darkness

The Ineffable
The limbs of the Ineffable
l. The Highest Light-world, or the
Kingdom of Light
a. The First Space of the
Ineffable
b. The Second Space of the
Ineffable, or the First Space
of the First Mystery
c. The Second Space of the
First Mystery
Il. The Higher (or Middle) Light-
world
a. The Treasure of Light

b. The Place of the Right
c. The Place of the Midst
Il The Lower Light- or Aeon-world
(The Mixture of Light and
Matter)
a. The Place of the Left
i. The Thirteenth
Aeon
ii. The Twelve Aeons
iii. The Fate
iv. The Sphere
v. The Rulers of the
Ways of the Midst
vi. The Lower
Firmament
b. The World of Men
c. The Under-world
i. Amenti
ii. Chaos
iii. Outer Darkness

2 Gnostische Schriften in koptischer Sprache aus @edex BrucianugLeipzig: J.C. Hinrichs’sche

Buchhandlung, 1892), 347-348.
% Fragments of a Faith Forgotte574-575.
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Terminology aside, these two outlines are verylgimwith a few minor differences:
Mead separates the Ineffable and his limbs out antevel beyond the rest of the
outline, while Schmidt includes them in the Highkgght-world; Mead gives more
divisions to the upper spaces, while Schmidt gimese divisions to the Treasury of
Light; and Mead separates the18eon from the 12 aeons, while Schmidt keeps
them as a unit. That the outlines are so simdamsurprising, given Mead'’s stated
agreement with Schmidt’s corrections and reviswin&.R. Kostlin's earlier analysis
of the scheme of theistis Sophid

Mead does stipulate that this outline “representg one configuration of the
cosmic mystery, at a certain moment in time, or ancertain phase of

consciousness.” However, by taking each level of the cosmologytumn, the

development of each throughout the texts—and ahb, she development of the
cosmology of the group as a whole—shall be betteified. Some overlap will be
present, as certain subdivisions occasionally dbéftween larger regions. The
highest (and indeed, lowest) levels of severaligassof the order are different, so
this analysis shall begin with the highest posied of all the texts, and work down

to the lowest of the low.

3.1 THE SPACES OF THE INEFFABLE AND THE FIRST M YSTERY

These are the highest regions3itRSand 1/2PS at the point in the textual tradition
where the Ineffable and the First Mystery become tédrms used to refer to the
highest powers of the universe—previously the hsglpeinciple was referred to as
either the “unapproachable” god or Jesus’ Fathwee, father of all fatherhoods.
These regions and their associated mysteries swechdsely tied to the places of the
inheritancesZPS207-208; see also discussion of the TreasurydgtitLbelow).
They first appear as cryptic references to the emest of the first space

without, and the mysteries of the second spactefirst Mystery IPS266-267).
Later the text describes a soul that “has notriestieto the counterfeit spirit in all his

works, and becomes good and receives the mystefritee light which are in the

* G.R.S. MeadFragments of a Faith Forgotte74. For Kostlin’s original analysis, see “Das
gnostische System des Buches Pistis Sophi@h@ologisches Jahrblch&B, von Baur and Zeller,
eds. (Bielefeld-Leipzig, 1854) 1-104, 137-196.

® G.R.S. MeadFragments of a Faith Forgotte574.
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second space, or those which are in the third spdweh are within” 8PS 286).
Shortly thereafter there is some discussion ofuh that has received mysteries in the
“first space without” 8PS 287). In this instance, these spaces are notthjire
connected with the Ineffable or the First Mysterlowever, in both instances the
soul travels to the place of its inheritan88$289), or “to the place of its kingdom,
as far as which it has received mysterie3?$ 287). The inheritances are not a
single location; one’s final destination is depertdepon which mysteries one
received in life.

Later, Maria (likely Mary Magdalene) inquires abdtite mysteries of these
three spaces and the mysteries of this First Mysterd the mysteries of the
Ineffable” BPS 301-302). The mysteries of the three spaces hawepbwer to
forgive all the sins a soul has committed to th@hpand afterward “up to the time

as far as which each one of the mysteries will lwsvgsful” (2ewc wa
TTEOYOEIW ETEPE TOYA TOYA NMMYCTHPION NAAMAZTE ®WAPOY).

However, those of the Ineffable and First Mysteay dorgive all the sins the soul
commits, and further assure that no sin is reckdoetiat soul until eternity. This
demonstrates that mysteries have different levelsffwacy, with those of the two
higher entities surpassing all others. It is upgsing that within the context of the
spaces themselves there would be mysteries lowaartttose of the First Mystery, as
later at2PS205, ranks are posited below the level of the farsinance in the first
space from without—the first ordinance being thevdst mystery of the First
Mystery. Indeed, the mysteries of the First Mystery are [@sserful than those of
the Ineffable—despite the frequent connection efttto in discourse3PS269, 272,
277, 312), it is only the mystery of the Ineffaltteat can save the truly damned
transgressor3fPS275, 304).

These spaces receive much greater elaboratid®PS In 1PSthe spaces
immediately make their appearance. On the vesy fiage it discusses the extent of
the mysteries which the disciples had receivedhigyeleventh year of being taught

by the risen Jesus: he had taught them

only as far as the places of the first ordinancd as far as the places of the First
Mystery which is within the veil which is within ¢hfirst ordinance, which is the 24
mystery outside and below, these which are in Hwoid space of the First Mystery
which is before all mysterieslPS1)
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The few references early in the first book are alimexclusively in connection with
the 24" mystery from within outward, and these 24 mysgiiecation in the second
space of the First MysterlPS 1, 5, 9, 10). The remaining reference i B618,
where one of Jesus’ garments is attributed witle ifnole glory of the name of all
the mysteries and all the emanations which aréerranks of the two spaces of the
First Mystery.” This passage goes on to makeaarckhat the spaces of the First
Mystery also contain all of the lower regions oé thiniverse, from the firmaments
upward—excluding only the ranks and emanationshef dpaces of the Ineffable,
which are superior.

In 2PSthese spaces are explored more thoroughly. Tétedirthe important
references states that Jesus will take his dixifue'the three spaces of the First
Mystery, with the exception only of the places loé tspace of the Ineffable2PS
187). This suggests that the First Mystery haselspaces, but one of these spaces is
or contains the space of the Ineffable. Furtheenaithin these spaces are multiple
places. Immediately after this statement Jesugbdg outline the places he will

take them, which begin with the Heimarmene, thendabons, the Midsmgcoc),

the place of the right, the Treasury of the Ligind the inheritances. It appears that
all of these regions are associated with the spatcése First Mystery, which is in
accordance with the passagd BS18.

Confusion begins to be apparent 2°S 205-208. Here a complicated
explanation of the hierarchy of the spaces appeaaasdiscussion of exactly how far
a soul is allowed to travel based on the level géteries it has received. The lowest
level that is given is that of the first ordinanttee mysteries of which gives the soul
authority to go to all the ranks below it, thosetloé third space below the mysteries
of the First Mystery—or all of the material realnad likely as far as the Midst

(Mecoc) or the Treasury. This is followed by the™dystery from without of the

First Mystery, which is the head of the first spacethe outside. Then come the
remaining mysteries of the ranks of the 24 myssers well as the mysteries of the
other ranks and spaces.

The nature and distribution of the 24 mysteriesthaf First Mystery, and

indeed the positioning of the three spaces inioglab the various levels, have been
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the source of a great deal of discussion and deb&tdhmidt struggles with these
issues in his discussion of Kostlin's analysis, antiis own attempt at reconciling
this passage with another, later problematic passag references frotPS® He
first says that it is impossible for the ranks tué third space to be located below the
first ordinance, as it itself belongs to the rankshe third space. Indeed he believes
that the text is mistaken on this point, attribgtih to a corruption of the text or
confusion of the author. Furthermore, he becongdd down in attempting to
reconcile the distribution of the 24 mysteriestad Eirst Mystery, with their apparent
appearance in the third space here and the sepacd at the beginning @PS His
conclusions are understandably tentative, becaube @onfusing nature of the texts
and their relations to each other.

The interpretation to be proposed here, while miowal, has the advantage
of removing the assumption that the author has madestake in describing his own
cosmology. First, it is important to note the flakty of the numbering of these
three spaces. There is a general assumptionhthigg is one space of the Ineffable,
and two spaces of the First Mystery—although thexesome overlap, with
occasional mention of a third space of the Firststdgy which is generally
associated with the space of the Ineffall®g187, 207)" These spaces can be
numbered from within outwards, or from without imas. Thus, the third space
from within is also the first space from withouEurthermore, the same principle
applies to the two spaces of the First Mystery:fits¢ space of the First Mystery is
in fact the second space from within or without,le/tthe second space of the First
Mystery can also be the first space from withbuh this case, the 24 mysteries of
the First Mystery are located in the first spaaarfrwithout, also called the third
space (from within), and further known as the secgpace of the First Mystery—in
all cases, the lowest level of these three higlmstls or spaces. Depending on
context, this space can be referred to as the $iesondpr third space.

Moreover, the statement 4PS 1 that Schmidt finds problematic is also

explained: there, the places of the First Mysta®gy within the first ordinance, and

® C. SchmidtGnostische Schriften in koptischer Sprac3s-359.

" 2PS206 also suggests that all of the ranks aboveriendo rules the 24 mysteries of the First
Mystery are the “ranks of the space of the Ine#dbl

8 This changing terminology appears from time teetifput is most clearly explained 2PS245-246.
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the first ordinance is the 24nystery outside and below. 2PS205, possessing the
mysteries of the first ordinance gives one the powevisit the ranks of the third
space below it—but it is the lowest rank mentiortbd, other ranks being considered
insignificant. Its double duty as “first ordinaricand the last or 24 mystery from
within can be maintained, and as higher ranks lavayas “within” the lower ones, it
makes sense that the rest of the places of theNfystery be located within it. The
head of the first space on the outside (or thelthpace) is the 4mysteryfrom
without, thus making it the first from within, or the higgt of the 24 mysteries. The
ones who receive the “mysteries in the ranks oRthenysteries” and the “mysteries
of the ranks of the First Mystery in the third spasimply fall along the scale
between the first ordinance/24nystery from within and the highest24nystery
from without, all of which combine to form the 24ysteries of the First Mystery.

As noted above, Schmidt asserts that the stateaienit the first ordinance
giving access to all the ranks of the third spacestnbe attributed to “eine
Ungenauigkeit des Verfassers oder Verberbnis dee3& However, the text itself
later states that the “mysteries of these thre¢iqmsr of the light [connected here
with the three spaces] are exceedingly numero28546), and in fact that not all
of them are necessary—a result of the developmienbsmology and soteriology,
and the streamlining of the earlier mysteries dised elsewhere in this volume.
Above it has been established that all of the lovegrions of the universe were
included in the space of the First Mystery. Thusjould be perfectly reasonable to
believe that the lowest of the 24 mysteries of fhest Mystery—the first
ordinance—would give its recipient access to al ibwer ranks and regions of its
space, and indeed that these ranks are numerous.

There is some further discussion of the spacegtadassociated mysteries;
perhaps the most important information is relatedhie types of the mysteries of
each space and what is to be expected to travalghrthem: the first space from
without has secret signs, answers and defensegaeeat the remaining two do not
(2PS242-244, 245-246, 247, 254-255). This will be d&sed further below.

The exception to this general outline of the spamas their contents, and

perhaps the most problematic of the passages othitjieest light-world,” is found

° C. SchmidtGnostische Schriften in koptischer SpracB&?.
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in 2PS 220-226. Here the knowledge of the mystery of lteffable is outlined
(Table 3.2). It posits the emanation of most a@sth higher beings or ranks to the
“fatherless ones,” and presents a far more comjilex of development than
elsewhere. This passage is the only time the fiadse ones are mentioned in the
whole of thePistis Sophia It is odd that beings with such a prominent rolehe
development of the highest realms of existence avoeteive such little attention.
The placement and division of the three tripleisgur ones and the first ordinance
are also at odds with the rest of the text. Seffido say that its contents clash with
and are unparalleled in the rest of the book.pjtears to be an awkward insertion of
ideas from another source, and if there is a sedfat should be attributed to

confusion on the part of the author/compiler, érae that this is a likely candidate.

Table 3.2: Knowledge of the Mystery of the Ineffald 2PS 220-226)

5 helpers 24 myriad singers of praise

Great Light of Lights 24 mysteries/spaces of th&t firiple-spirited one
First ordinance (divided into seven mysterigs)  34teries of the second triple-spirited one
Great light of the incisions 24 mysteries/spacethefthird triple-spirited one
First Mystery (24 mystery from without) 5 trees of the first tripdpirited one

12 motionless ones 5 trees of the second tripletepione
Unshakeable ones 5 trees of the third triple-sariine

Unthinkable ones mPOoAXWPHTOC (pl) of the first triple-spirited one
12 unmarked ones :;:AX(DPHTOC (p!) of the second triple-spirited
Undisclosed ones mPoaxwpPHTOC (pl) of the third triple-spirited one
Fathomless ones First triple-spirited one from helo

12 ranks of the unutterable ones Second tripletsgione

Imperishable ones First triple-spirited one fronoad

Endless ones f2pore-triple-spirited one

12 incomprehensible ones

In summary, the three spaces appeatr, in fact, wifferent terminology for
the whole of existence, from the material realmgh®pinnacle in the spaces of the
Ineffable. Speculation using these terms was atively late development, only
really beginning ir8PSand flowering in1/2PS However, the introduction of these
terms does not imply as dramatic a change in tlsenotogical speculation of the
authors as might appear on the surface, or indeéadsbeen assumed by scholars to
this point. They provide the highest mysteries aockss to the various ranks of the
inheritance; closer analysis, however, shall dernates just how closely these
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concepts and their structure are tied to languagewnding the Treasury of the
Light in all of the older texts.

3.2 THE TREASURY OF LIGHT

Prior to the spaces of the Ineffable and the prin@dcthe inheritances of the light,
the Treasury or Treasuries of Light were the pifeat the cosmological hierarchy.
They are the earliest region or regions to be dised in the texts. They domindte
Jeu which strives to outline all 60 treasuries thatken up this early iteration, and
remain a powerful force in the background of a#l tamaining texts.

1 Jeuhas sometimes been criticized for being repetitivemaginative, and
dull, but in fact it preserves one of the most iliedaascension handbooks to survive
late antiquity. The first section outlines theustures of the first 28 levels of the
treasuries, beginning with the highest or innernt@gt| and working outwards. The
second section jumps in at the™Beasury, detailing the seals and defenses needed
by the initiate to pass through each level. Schreidjgests that the treasuries are
divided into two classes of thirty treasuries edolgccount for the differences in the
style or structure in which the two types are pnésgé. He believes this explains the
reference ir2 Jeuto two Treasuries of Ligh Mead disagrees, holding that there
were likely originally sixty Jeu-diagranmis. The lengthy lacuna in the middle
prevents a definitive resolution of this conflibyt Mead’s conclusion on this point
is the more probable: at the end of the descripifahe 60" treasury, Jesus reiterates
that he has now presented the disciples with theiqy of all the treasuries, from

I0AIEWOWYIXWAMIO t0 wazaHzw-the former being the name of the true god

or the first Jeu in the first part, and the latb@ing the name of the father of the
sixtieth treasury just presented.

The different formats of the two sections appedrda@ result of the different
aims of each section: the first part endeavorgdésgnt a full list of the inhabitants of
each level and a map of their layout and contemksle the second part strives to
give the initiate the information he or she neaxadcend through them, focusing on
names, seals, and ciphers for accessing each ldvés unfortunate that a fuller

10 C. SchmidtGnostische Schriften in koptischer SpracBigl.
1 G.R.S. MeadFragments of a Faith Forgotte540.
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account does not exist to allow for comparison.e @nagines that some interesting
deductions could have been made if corresponditimeuand defense-sections had
been preserved. However, there are still key obsiens to be made in what
remains of the text.

In 1 Jeuthe Treasuries of Light are the highest reaimsirathde by the
believer. Their heads are emanated by Jeu, tkeGoad—a title used repeatedly for
Jeu in this book and nowhere else—who himself isreated and made to emanate
by Jesus’ Father, the unapproachable God. Thesente variation between the
contents or structure of different diagrams in timst section, much of which can
likely be attributed to scribal confusion or errdre character diagrams will receive
further treatment in Ch. 5. For now it is suffitiéo note that the basic structures or

inhabitants expected in each level are:

1) The Father of the treasury: a being possessingstery name with
“leoy” as its final element

2) Four/five boxes surrounding theoy -being

3) A series of alphas leading into and out of tHesees, held between
two lines which divide these boxes

4) Twelve emanations/heads

5) Three/six watchers

6) The “character” of the Father of the treasury

Figure 3.1:"Jeu” Diagram Outline (Jeu 12)

Letters signifying positior

/ of the watchers

The name of ear o ———;ﬁm?“r'—
Ieoy-being/treasury pe: Teoy B e Three watcher name
Father written withi "\ iz = Mot athrAaz - three more are in t
4 or 5 nested boxes N 2 AN accompanying text-
ES WIEAL® ZIWT e OZHIEC" the letters over the
o b sempohod s correspond to the s
eHl HZHZWIA ® (WIezale® of three letters at ti
feoy svezatecs  orezazer- top/bottom  of eac
= I B page (two sets at top
< J SWIEZAIE"  WIWZWZI* Schmidt’s layout)
The alphas are ve /y S ZaZazZwi*  ZHEWZE®
before the Father - AXWIIZA®  WZWZEAI®
the treasury; the tv Tlee|C APARTHP o

) ZEZHAIWH * ZE€ZHW* )
lines are the pathwa - = \ Twelve emanations

to the presence of t - @ the Father of tr
Father , treasury

“Character” diagram fi
the Father of the treasury
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These elements, as mentioned above, present sogetha map of each level—a
map which is opaque on its own, but which receiftgther illumination in the
second part of the text, in the explanation ofdixéeth treasury.

There the text says of the two lines holding thveeseof alphas, “they are the
pathways when you will go to the presence of thbéiato his place and his interior.
These alphas are also veils which are drawn bé&ifioné (1 Jeu86). Thus, the father
of each level rests at its center, behind a sefigsils?

The positioning of the watchers must be extrapdlass the example of the
sixtieth and outermost treasury is apparently ugiquhile there is only one gate
within the treasury, “it has three gates at iteagt which is outside of it. And over
them are nine watchers, three over each gate, lnchame of each of them is
different” (1 Jeus87)® The nine watchers over the three gates at threrroost point
of the treasuries take on a life of their own ie tater texts, as will be discussed
shortly, but the information is still useful in d&ming the Jeu diagrams. We know
from this that the watchers remain at the gate=ach treasury. In the examples that
remain in the first section, there are three watclanes given within each diagram,
alongside the names of the twelve emanations. eThex a further three watcher
names given in the text accompanying each levell sik of these names have

individual letters over them.

121t may be worth noting that the symbol found ie tioxes along with the name of the treasury

Father bear some resemblance to the Egyptian vafof—?—w‘ which means “road” but can also
have the sense of “ascend” (A. Gardiriggyptian Grammar: Being an Introduction to the Stad
Hieroglyphs[1927; reprint: London: Oxford University Pres85%], sign N31). However, it may be
closer ta—X, “canal” (N36). For other possible hieroglyphit@cedents in the text, as well as
caution on positing hieroglyphic origin, see Satt2.3.2.

3 This and the preceding quote give further evidenggporting the 60 treasuries of one type theory
over Schmidt’s theory of division: in the actuagépentation of the 80treasury as given here, there
are no pathway lines, alphas, or watchers shovgiven, whereas all of these elements are clearly
identifiable in the diagrams of the first section.
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Schmidt's layouts of the

Figure 3.2:Sample Page froni Jeu

diagrams, with their placement of tw

sets of three letters at the top of each ;
are highly stylized, in part due to hig 4
lack of understanding of their meaning, |

the top of each page, and another at t
bottom, after the accompanying text,
Those letters at the top correspond with
those over the watcher names within t
diagram, and those at the bottom wit ,.
the letters tied to the watchers in th .
additional text. In Schmidt's version,
the upper set of letters consists of thog
from the bottom of the previous page.
It would appear there are two gates fa

each level, one going in and one leading

out, with three watchers over each gateJeu 24: Note lines with sets of three letters at
top and bottom, not two on top (source: the

The diagrams present the names an@&ruce Codex)

positions of each of these watchers.

It should be noted that Mead applies the discussiothe watchers of the
sixtieth treasury tall of the treasuries: “within each treasure is a DmoGate, and
without three Gates; each of the outer Gates hae Buardians, but the inner gate
has but one, presumably the father of the tredsiomeelf.”* Nowhere does the text
suggest that the structure of the sixtieth treastwguld apply to all of the rest, and
indeed all indications suggest that the sixtietls wiawed as special or different, as it
was the beginning of the journey inward. The faet the nine watchers of the three
gates became so iconic as the first stage of thefsanks or mysteries associated
with the treasuries is further evidence that ita$ something to be applied to the rest
of the stages. Furthermore, there is no indicatibany gates with only a single

¥ G.R.S. MeadFragments of a Faith ForgotteB41.
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watcher, nor that the father of the treasury semges watcher of his own gdfe.
Indeed, in each of the cases in the second sedtiberein the process of gaining
access and moving through each treasury is givaseptation of the appropriate
name, cipher and seal causes “the watchers andrke and the veils [to be] drawn
back, until you go to the place of their Fathelr’'Jeu83-86). The father does present
a name and a seal, after which the initiate molesugh a gate, but this appears to
be part of the process of ascension rather thafralkieer of the treasury acting as a
guardian or watcher. The watchers, as guardiang,azt to bar the passage of those
who do not possess the necessary knowledge, and aside upon presentation of
that knowledge; they do not give information thelvse Mead does not appear to
have realized the correspondence between the naintles watchers and the letters
at the top of each diagram, and thus fails to reegthat the diagrams themselves
demonstrate the general structure of each treasury.

The treasuries themselves are divided into fiveKsd (TaxiC): “There are
two ranks of Fatherhood within, and one in the nd@dénd two outside”’epe-
CNTE NTAZIC MMNTEIOT 2I20YN AYW OYEI 2N-TMHTE. AYW CNTE
21BOA; 1 Jeu83). It seems that the sixty treasuries are dd/idéo five sections. It

Is possible that the treasuries were viewed agjlsiranged in concentric circular or
spherical rank$® Thus, in the 58 treasury, Jesus explains that they are in the
“second rank of the treasury of those without,the “two ranks of those outsider (
Jeu83). This uses terminology similar to that utitize the discussion of the spaces
of the Ineffable or the First Mystery—thus, thise€end rank of those without”
would be the outermost circle or ranking, as tleeeonly two ranks on the outside.
The 55" treasury would be located in this outermost ramkhe second rank of those
without, as reckoned from the innermost. Furtheemthere are “five ranks of

fatherhood in the middle/MidstM@Te)” (1 Jeu 83), suggesting the five non-

!> The necessity of three watchers per gate derioes the text’s Egyptian antecedents, as will be
discussed in Section 6.1.
16 See also below, Figure 3.3.
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luminary planets in the path of the ecliptic The most likely interpretation of the
treasuries, their maps and rankd ideuis as a star map. As the oldest of the texts, it
has the strongest ties to star worship and the tiagypotion of the dead finding final
rest among the stars. This will be discussedéatgr detail in Ch. 6.

Such was the conception of the treasurie$ deu 2 Jeualso begins with a
discussion of the Treasury of Light, but it is noeferred to as the singular “Treasury
of Light,” as a specific, properly named regiorthea than as the series of individual
treasuries® There are no fewer than four lists of ranks ostesies associated with
the Treasury of Light ir2 Jey no two of which are identical (see Table 3.3)Jedtly
a great deal of speculation was occurring abouethregions, their contents, and
what was to be expected, and this author has appareompiled a number of
different versions of these speculations. Howedesgpite the variations, the basic
components of the list are generally the same.h Bo2 Jeuand in versions of the
list found in 1/2PS the watchers, child of the child (or twin savipr8 amens, 5
trees, and 7 voicegppear in some order in almost every accoithough the bulk
of 2 Jeuis devoted to discussing the baptismal rituals taedinformation needed to
traverse the lower aeonic regions, the numbersté lnd passing references to the
Treasury demonstrates that the attainment of ihisagle of existence was obviously
still high in the minds of those in the initial ges of preparation for the journein
addition, the fact that the main elements remaenghme in the earliest and latest
texts further demonstrates the unity of system eetwthese early and late texts.
Despite differences in surface theme and langudlge, core mysteries remain

essentially the same.

" see discussion of tHTe below, and Section 6.2. The use of the tmHTe here as a region,

despite its frequent appearance inRiigtis Sophiagoes without remark from previous translators.
MacDermot translates it as “middle” without a capletter, missing the connection.

18 However, it is occasionally referred to in therplusee2 Jeul17, 125, 126, 135, 13&@ Jeul23
also specifically mentions a “second Treasury ght.i”
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The books of th@istis Sophigoresent considerably less explicit information
on the Treasury of Light. In part this is due he different focus these later texts
have, with their reduced coverage of ascensiorenernl and their greater interest in
punishments for sinful souls, anthropogony and wigipy. However, although its
importance is further partly obscured by the intrdtbn of terminology of the
spaces of the First Mystery and the Ineffablepiitmues to play a key role, as shall
be seen below.

In 4PSathe Treasury of Light is still the highest realmexistence, although
this fact is never explicitly mentioned. The (ner$) name of the Father of the
Treasury of Light is said to be a word of powethe prayers near the beginning of
the text 4PS354), and plays a key role in the baptismal riteitled later on4PSa
370). Furthermore, Jesus gives a list of placesvfuch he will give the disciples
the mysteries to travel through them, beginnindhiite twelve aeons; the Treasury
of Light is at the pinnacle of this list. Immedbt after his statement that he will
give them the mystery of the Treasury of Light,udestates, “I will give to you all
mysteries and all knowledge, so that you may béedalSons of the pleroma,
complete in all knowledge and all mysteriestP& 359). Thus, the Treasury is the
height of all mysteries and the ultimate destimatbthe believer.

There is some other discussion of the TreasurgRfa in the context of
production and purification: the archons and gaus$ powers are said to have come

into existence through theatter of the light of the Treasuryoy AH MTTOYOEIN
MTTEOHCAYPOC), and light purified in the archons is retrievetdabrought back

into the Treasury4PS 360-361)*° Then, in describing what he brought into the
world, Jesus says that he brought water and fiwen fthe Treasury4PSa 368).
Finally, in 4P, which is largely a delineation of what happensitdu$ souls, it is
said that one who in the end receives the mysterdethe light will inherit the
Treasury of Light, even if they committed all sodfsiniquities before performing
these mysteriegiPS 383).

All of this demonstrates that despite not beingftial point of these texts,

the Treasury of Light is still the pinnacle of tbesmological structure, with Jesus’

9 Note that matter as dregs appears to be a natardilict of the light realm, and not the result of a
divine fall as per certain other non-mainstreantergoChristian myths.
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Father being its source. That Father, the samieeFatho receives the baptismal
prayers in theBooks of Jeuhas the name of power that gives prayers greater
potency. Jeu works primarily in the cosmos thabtganizes and orders; however,
he resides in the place of the right, which is hstii€a part of or another name for
the regions of the Treasury.

The Treasury plays an even less prominent roBPif The lack of attention
given to it is a factor of both: 1) the text's gieraconcern with punishments for
sinful souls, the functionality of baptisms, andgalission of the formation of the
human being; and, 2) the introduction of the nemgleage of inheritances/spaces of
the First Mystery and the Ineffable. The Treasheye plays a role as the resting
place for souls that have completed their cycletheaworld, having been rescued
from the dragon of the outer darkness. These smalsnot allowed back into the
world and have not received the mysteries of thiet lor the sign of the Ineffable, but
their examiner—the Virgin of the Light or Jeu—hasroy on them, giving them the
baptism of the seven virgins, purifying them, aettisg them in the last rank of the
Treasury, saving them from punishmeB®P£325, 330-331). Its other appearance is
as the final pausing place before entry into ttee@lof the inheritance for the soul
that has received the mysteries to free it fromcienterfeit spirit and destin@PS
291). It now appears as the final place of seghngr to accessing the place of the
inheritance.

In 1/2PSthe Treasury is bound closely with the place of itiieeritances or
the spaces of the First Mystery/Ineffable. Whes Ibeyond the Treasury of Light is
the place of the inheritanceBRS90; 2PS189, 191). The first ordinance, in addition
to being the outermost of the 24 mysteries of tinst Mystery (PS1), is also the
outermost barrier to the inheritances of the li@RS198). Thus, the places of the
three spaces within the first ordinance must rédethe place of the inheritances.
The soul that enters the first ordinance procegulgd to the inheritance of the light
as far as the place of their mystergP§198); so it would seem that the various
mysteries of the First Mystery correspond to plasgkin these spaces. Later there
is discussion of the mysteries of the Ineffable:

[t possesses one mystery, but that mystery mékes mysteries to be one mystery,
but the type of each of them is different. Andliermore it makes five mysteries to be
one also, but the type of each one is differenthabthese five mysteries are equal with
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one another in the mystery of the kingdom in theenitances of the light...And their
kingdom is superior and more elevated than the avkivigdom of the twelve mysteries
of the First Mystery together..2PS238f°

The hierarchy is further established 2RS 245: those who receive the twelfth
mystery of the First Mystery are inferior to thosho receive the five mysteries of
the Ineffable, and those are inferior to those wdaeive the three mysteries of the
Ineffable, and all are inferior to those who reeeitie one mystery of the Ineffable
(12<5<3<1). All of these mysteries appear to rébethe same general structure, but
with different outlines and divisions, with the reoall-encompassing knowledge
being superior to the more numerous but lower pretations.

Furthermore, the three spaces are also referreds tthe Kingdom of the
Light, which has three portions that are exceegingimerous ZPS 245-246)*
This is also the point where tl&ooks of Jeuare mentioned, which contain the
“inferior mysteries” as well as the great mysteffedt has been established that the
outermost space contains all of the aeons and leesims, accounting for the
presence of inferior mysteries among its portiomgleed, 2 Jeu presents the

mysteries of the aeons. Jesus describes thergysétries as

the heads of the mysteries which | will give you avill say to you in all their patterns
and all their types and their ciphers and the sefalhe last space, which is the first
space from without. And | will say to you the amsws/and the defences and the secret
signs of that space. On the other hand, the segpace within possesses no answers,
or defences, or secret signs, or ciphers, or sealdt possesses only types and patterns.
(2PS247)

This certainly seems to point to the contentd afey with its detailed outlines of
types, ciphers, seals, and names/defences, and eatth treasury possessing a
number of “heads.” Due to the corruption of thetteve only know that the

outermost treasuries possessed ciphers, sealsled@aces; for the innermost ones,

% See als@PS242.

12 Jeualso states that the baptisms each make onertorbbered “within the inheritance of the
Kingdom of the Light” 2 Jeu108, 112, 114). This language is slightly alterethe4PS baptism
account, where it causes the disciples to be nusdbigvithin the Kingdom of my Father, the Father
of the Treasury of the Light4PSa 371).

22 H.-M. Schenke suggests the passage stating #a&dbks of Jeu also contain the portions of the
Kingdom of Light should be deleted (“Vorwort,” xxxin C. SchmidtKoptisch-gnostische Schriften,
Vol. 1: Die Pistis Sophia. Die beiden Bucher des Jel. Kabetes altgnostisches Werk 4., um das
Vorwort erweiterte Auflage herausgegeben von Haastikl Schenké1905; revised @ edition

Berlin: Akademie-Verlag, 1981), xvi-xxxiv); howevehis passage is in keeping with the scheme of
the text.
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all that remains for certain are their patterns ahdracters. It is possible that the
ascension information for the inner treasuries ditisrent.
Moreover, the complex division of the mysteriestgsais also reflected ih

Jeu The sixty treasuries are divided into five “rahKTa31C): as quoted above,

“There are two ranks of Fatherhood within, and onthe middle, and two outside”
(1 Jeu83). Thus, these five ranks are also viewed a&ethets of outside, inside, and
middle. 2PS 191 notes that the twelve saviors of the Treasaigheéave twelve
ranks; 1 Jeualso states that each treasury has twelve rarksppears that the
general structure of these regions and their irats remains similar. BothPS
and1 Jeusuppose that Jesus takes twelve powers from thesiing and that these
powers come to be part of the disciplé®$ 11, 14;1 Jeu53, 89). Also,1PS

suggests that the inheritances are locat@Hin the Treasury of Light{Tomoc
NTEKAHPONOMIA €T2M TTEOHCAYPOC MTTOYO€EIN, 1PS80; see alsdPS33,

90). 2PSposits that only the emanations of the Treasueyimferior—the twelve
saviors of the Treasury and all those who haveivedemysteries will be at their
appropriate places within the place of the inhadés when the perfect number is
completed and the All is raised UWRS191, 195-196). The place of the inheritances
is only open to those who receive the “mysteryha light of the Treasury of the

Light” (TTMYCTHPION MTIOYOIN MITEOHCAYPOC MTTOYOEIN, 2PS 191).

Finally, and perhaps most tellingl§, Jeualso says of the sixtieth (or outermost)
treasury, “they make a head to rule over them, wlsccalled théirst ordinance and
the first mystery(1 Jeu87, emphasis minéy. The outermost treasury is referred to
with the same terms used to describe the outermgstery of the spaces of the First
Mystery/inheritances id/2PS It is thus proposed that the places of the inhiece
and the greater mysteries of the Kingdom of théntaye, in fact, the sixty treasuries
of the light and their associated mysteries asrmdlin1 Jeu®*

% Note that ilBPSJeu himself, the head of all the treasuries ifey is called the “Messenger of the
First OrdinanceTteMPECRY THC MTTWOPTT NTW®)” (3PS319, 330).

4 It is worth noting that ir?2 Jeuboth the first and second Treasuries are alsotsdid within the
interior of the ranks of the first ordinance and thheritance Jeul22-123). They may, then,
represent broader subdivisions (equivalent to spates”) of the many treasuries found idey
further supporting the notion that the generalcitne of the highest divine world remains essdntial
similar throughout the texts.
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The sixty treasuries Figure 3.3:Possible Representation of the Spaces
are divided into five ranks, of the First Mystery/Ineffable/Inheritances

with twelve treasuries in each

rank. By combining these as

1 Jeu suggests, two on the
outside, one in the middle,
and two on the inside, one
arrives at the three spaces|
The outermost space contains
twenty-four places. The
twelve divisions represented
by wedges in Figure 3.3
possibly represent the twelve)

mysteries of the First Mystery

suggested #2PS238, 242, 245; the five concentric circles ares¢hof the five ranks
or mysteries of the Ineffable, and the three gmogpiof those ranks are the three
mysteries of the Ineffable. The one mystery of ltteffable contains knowledge of
the whole—“the twelve mysteries of the First Mygténgether” RPS207), which
contains knowledge of the whole universe and alkaontains 2PS 208-217).
Although the terminology of the Treasury itself Haeen confused and apparently
downgraded, and despite the new language of theesp#@s true importance still
shines through. The Saviors of the Treasury dtewieulers with Jesus, the First
Mystery; they rule in the Treasury until the endlod eon; and entrance to the place
of the inheritances is allowed only with the mygtef the light of the Treasury.
Even the structure of the treasuries foundlLideuis preserved as the epitome of
existence, disguised with the lofty language ofltteffable

% |t should also be noted that in the lengthy stifrihe fall and redemption of Pistis Sophia, thisra
reference to the Treasury having a gate that ogieastly onto the thirteenth aeon, in the plact¢hef
left (2PS169); this seems to bypass the interim layers@fiaces of the right and the Midst
(Mecoc) which appear in all of the other cosmologicaliaggs of this text (seePS18-19,2PS

188-189;216-217). This is likely the result of the mytipresenting an allegorical interpretation of
the fallen soul, and is not directly connected wiith present cosmology of the group, as will be
discussed further below. In any case, it is tHg erample of the Treasury having any direct
connection with the lower realm of the aeons.
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In sum, the Treasury (or Treasuries) of Light repre the highest realm one
can attain in these texts. The names, mystemesrituals associated with it were of
the utmost importance to the group using theses;tdxtJeu presents in full the
mysteries that are only alluded to through a veill/RPS Despite the later language
of the spaces of the First Mystery and the Inefatile role which the Treasury fills
remains the same, and even in the later textsdimg® associated with the Treasury
are Jesus’ companions and those of the highest réin&t the region appears little in
the latest texts is possibly a result of thesestéeing more focused on exegesis of
myth, scripture, and incorporation of elements freanious Christian groups which
may have been playing an increased role in thepdsawultural milieu. The fact that
its mysteries are shrouded in vagueness may baudedhey are directed toward
newer initiates, with promise of mysteries to coimet without revealing too much
too soon. It was, after all, the mysteries thateastill the most important element
for the initiate or follower of this group, comboh&vith a good moral/ethical life.

3.3 THE PLACE OF THE RIGHT

The place of the right has traditionally been pthoemediately below the Treasury
of Light, as seen in the two outlines given by jwas scholars. However, its origin
appears to have actually been as a term for thestirg itself. Through the course of
its development it becomes detached and devaliedyurpose obscured in the
introduction of new levels and language regardireghigher realms.

Its first appearance i# Jeuis in a list of places for which Jesus promises to
give the disciples their mysteries. The order h&re

1) The twelve divine aeons,
2) The (place of the) invisible God,
3) The MidstMecoc), and

4) The place of the right2(Jeu101-102)
The mysteries of the twelve aeons are duly giveer la the text. After this, the
thirteenth aeon is described as housing the gneaible God. There is following
this a “fourteenth aeon,” which is otherwise unknaw other texts, but that appears
to be a clumsy addition of the author that showdtialy be part of the thirteenth
aeon. Beyond this is an unnamed space that, lmestiee nature of its inhabitants, it
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is fairly clear that it is in fact the Midsmécoc), as will be demonstrated more

clearly in Section 3.4. The important detail to thken from this latter space in
relation to the place of the right, however, isttthee three beings in that region are
described as being “outside the Treasuries of thbtl(2 Jeu135)? Although the
text cuts off before progressing beyond this pl#cegrtainly appears that these good
beings who are held back only by their lack of itingstery of the forgiveness of sins
are stationed immediately before the Treasury; @ueywaiting for when “[Jesus]
will give the mystery of the forgiveness of sinstheese three archons of the light
which are the last of all the aeons, because theg believed in the mystery of the
Kingdom of the Light” 2 Jeul137). The mystery of the forgiveness of sinshis t
ultimate requirement for entry into the Treasuryth@gh descriptions of the
circumstances for its administration are varied¢ul04, 117-118, 124-125, 137), it
inevitably gives access past the watchers to tleasiry and indeed to the presence
of the true God, located in its heart. These ®indghe Midst are “superior to all the
gods which are in all the aeon€ Jeul36)—they are beyond the lower aeons that
form the “place of the left” in later texts—and wéiere immediately outside the
Treasury until they receive the ultimate mystemptiyh Jesus’ grace.

Establishing that the place of the right is in fo¢ Treasury at this early
stage helps to explain some of the statementsanlater texts. IMPSa, Jesus
describes the right as “our place/RS& 358)—a description that makes much more
sense if the place of the right is associated threath the Treasury that the rest of
the document focuses on as the ultimate destinafipurified light and souls. This
description comes in a list of regions almost id=htto that presented above frdn
Jeu In each instance, he promises them the mysfeheaegion and the manner of
calling upon the beings of each of them. Here, Tireasury of Light does follow the
place of the right—however, it doest stipulate they are separate regions. Rather,
after the Midst, Jesus uses a different phraséngalyat he will give the disciples the
baptismof those of the right, “our place,” before retungito the language of giving
them the mystery of the Treasury. This furthergasgs that the place of the right is

so closely associated with the Treasury as to fartaof it. The baptism of those of

% ysually in2 Jeuthe Treasury of Light is singular, and MacDermsbatanslates it so; however,
the text reads plural in this instance. See n.18.

78



CHAPTER3 » COSMIC STRUCTURE

the right is simply a requirement before entryhe Treasury—“those of the right”
being those who dwell there.

Jeu is also said to come from the righP& 355, 361), and is described as
being on equal level with Zorokothora Melchisedekose activities culminate in
the Treasury. They act together when the timéeif rank comes: they go down to
remove the purified light of the archons, and whiegy cease this, together they
“withdraw to the places of the Treasury of the lLtigtdPSa 360). Zorokothora
Melchisedek “bears the lights and takes them ih date of those of the Midst
(Mecoc), and takes them to the Treasury of the Light"-eefifvely suggesting that

there is no intervening place between the two, evBdu withdraws to the places of
those of the right4PS 360-361). Based on previous descriptions of tlea3ury, it

is certainly likely there are multiple regions bétTreasury, and the two figures here
each simply return to their own posts within. Rertmore, the Great Sabaoth, the
Good, looks forth from the height out of those lué right in the process of freeing
souls from the realm of one of the evil archo#B%361)2’ This would still situate
him in a region of the Treasury, consistent with placement i2 Jeul19.

There are only two references to the place of idjat in 3PS both times in
close proximity to the rare mentions of the TregsafrLight. The first comes in the
description of the path of a soul that has recethedmystery to release the seals of
the counterfeit spirit. After a lengthy accountpefrforming the mystery and moving
upwards, it eventually reaches the Great Sabao¢hGbod, who is “above the gate
of life in the place of the right.” The soul givesn praise, and receives his seals. It
then gives its knowledge of the whole place of ¢ho$ the right, receiving their
seals, before the receivers of Melchisedek—wholde apecified as being in the
place of those of the right—take it to the Treasofryight (3PS291). Here there is
still no definite separation between the Treasuny the place of (those of) the right.

The beings that have heretofore been associatbdhgtplace of the right, identified

2" |n this | disagree with MacDermot's translation‘afy® wWa46®®T E€BOA 2M TIXICE 2N
NaOYNaM” that he “looks forth from the heighiponthose of the right,” (emphasis mine). Mead’s

version from the Latin transcription, that he “letk from the height out of those of the Right,”rese
more accurate. (G.R.S. Med&istis Sophia: The Gnostic Tradition of Mary Magela¢, Jesus, and
his Discipled1921; reprint: Mineola, NY: Dover Publications,®], 303.)
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as the Treasury, have remained tied to it, and IMs#clek in particular continues to
act within the realm of the Treasury as a beinthefplace of those of the right.

The second reference is in an explanation of the & the soul of an
unrepentant sinner for whom a believer on eartlgraifter being rescued from its
punishments, it is either sent back to earth imglateous body, or if it has completed
its cycles on earth, it is baptized and placedtive “last rank of the light until the
ascension of all the perfect souls. And when thespare to draw the veils of the
place of those of the right, they cleanse that saak more and purify it, and place it
in the ranks of the first savior who is in the T3eg of the Light” 8PS325). It is
perhaps similar to the notion 4P, where the “baptism of those of the right” is the
last hurdle to cross before entering the Treastopeqr. Itis likely that it is along the
same lines as the earlier texts, with the Treaasrg whole comprising the place of
“those of the right.”

The lack of attention given to the place of (tha$ethe right parallels the
same phenomenon in this book with the Treasurywsigp the author’s lack of
interest in these higher realms in comparison twse¢hof punishment and other
anthroponomical concerns. Although it is not eyirclear whether at this point the
place of the right was considered as a separaity &oim the Treasury, or still as a
region of or another name for it, indications ie text suggest that the latter is more
likely.

Only in 1/2PSare there clear signs of separation between thee pié the
right and the Treasury. There are only a few ezfees to the place of the right in
1PS two of which relate Sabaoth the Good to IiP$§ 14, 28). The remaining
instance is in a list of the contents of Jesusbsdgarment of glory: it begins at the
top with the spaces of the First Mystery, workitgyway down through the ranks of
the Treasury of Light. After the three gates of ffreasury of Light, which have
already been shown to be the outer limit of theoreg of the Treasury, it goes on to
say that it has “the whole glory of the name <dttadse> who are on the right, and
all those who are in the Midst1PS18-19). Those of the right are now clearly on
the outside of the gates of the Treasury.

Sabaoth the Good is still associated with the ptddhke right, but its position

outside of the Treasury may carry new implicatidéms his placement there. He
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provides the “power” which dwells in Jesus’ eartfdym in place of a soul from the
archons. This “power,” we see later, is intertwdiveith the material body from the
Barbelo, and the spirit from the First Mystéfy.His position in a middle realm
below the spaces of the First Mystery/Treasury ight.but above the aeons of the
left produces a power that lies between the bagerraband the pure spirit of the
higher realms. The tripartite division of materigbul and spirit is certainly a
familiar one in certain non-mainstream esoteric i€ianities, and will receive
further discussion in Ch. 6. For now it is sufici to note that the Savior’s receipt
of a soul from a “divine” figure below that of tigghest God, a soul that is higher or
more powerful than that of the typical human beimgre comes from a being in the
place of the right.

The place of those of the right receives more #tiernin 2PS as more focus
Is given to unfolding the supracosmic realms. 3@garation of the place of the right

from the Treasury is even more pronounced hergdesiss states,

when | take you to the Land of the Light, whichthe Treasury of the Light, and you
see the glory in which they are, the place of thafse right will count before you like
the light at the time of midday in the world of nkard, but without the sun. And when
you look upon the place of those of the right, it ’lecome the size of a speck of dust
before you as a result of the great distance byhwttie Treasury of the Light is very
distant from it. 2PS189)

This comes in the midst of a list of the realmstigh which the disciples will travel.
In all the realms of the left, each level when waeMrom the following level appears

as the “darkness of darknesses.” The Midstqoc), when viewed from the

following realm of the place of those of the righppears merely as “night in the
world of mankind” PS188). And the Treasury of Light, when viewed froine
perspective of the inheritances, appears as baglie light of the sun in the world.
Thus we see that there is a distinct separationdsat the Treasury and the place of
those of the right, but that each possesses dtdeas luminosity, in contrast to the
places of the left.

All of those who come forth from the five trees aed to be set in the place
of those of the right—including Jeu and Melchisedeko were also previously
associated with the Treasury, as was Sabaoth tbd.Gbheir role is still to organize

the gathering of light from the archons of the aeand from the world—but their

8 See the several interpretations of Ps.1#85121-125:22PS127-129.
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base of operations seems to have been reducednitbm the Treasury, where they
were to return the light upon gathering, to a lmsabutside of it. However, these
leaders are also promised future positions asotiekings with the first <savior> of
the first voice of the Treasury of the Ligh2RS194-195), one of the destinations
for those who receive certain of the mysteries hd First Mystery. This still
demotes them to the level of the saved human santsthey must remain at their
duties outside the Treasury until the dissolutibthe All. In fact, the saved human
souls will surpass them: “In a word, the souls adnkind who will receive the
mysteries of the light will precede all the archevieo have repented. And they will
precede all those of the place of the Midst, amsehof the whole place of those of
the right” @PS198). As the Treasury at this stage is inferiotht® inheritances, the
place of those of the right is inferior to the T3egy. The place of those of the right
is clearly an important, but lesser, realm. Lateferences confirm its position
relative to the Treasury and the superiority of flaenan soul that has received the
mysteries to its inhabitants.

Schmidt regards both the place of the right andMiust as almost level with
the Treasury of Light’ This view makes sense from his position of coersia) 1-
3PSas chronologically contemporary and connected,thactontents of these with
4PS and 2 Jeu as slotting together to form a reasonably consistasmology.
However, the view is flawed in that it does notegakto account the changes in the
cosmology and the roles of the various beings betveach of these texts. Thus, the
place of the right would necessarily seem to beoatnequal to the Treasury in the
early books, wherein the place of the righin fact the Treasury itself; in the later
texts this equivalence evaporates as the regianseparated, and the place of the
right “become[s] the size of a speck of dust befgoet as a result of the great
distance by which the Treasury of the Light is véistant from it.*

292PS199, 217, 248, 249. Interestingly, the last obthalso states that human beings—the disciples
themselves—are made up of tiregsof the Treasury, the place of those of the righa, Midst, and

the invisible ones and the archons. Despite trgjins as the dregs of all these, humanity strives
until it becomes pure light, superior to all ofskethings.

30 C. SchmidtGnostische Schriften in koptischer SpracBiél.

312PS189; see above.
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3.4 THE PLACE OF THE MIDST (mMecoc)

The last realm of the so-called Higher or Middlght-World, themecoc, again

undergoes a number of changes of both role andbitamis. It begins as the
midpoint of the universe between the realms ofléifiteand right, before later being
caught in the shuffle of increasingly stratifieddés. The Greekiéoog is used for

this realm as opposed to the lower realm inhakitedvil archons, the CoptMHTE,

both of which are unhelpfully translated as the dsti or “Middle.”? As these are
two very distinct realms, the appropriate term frahe text will be used to
distinguish the two.

As with the place of the right, tecoc receives only one reference in the

Books of Jeuin the same list as the forme& Jeul01-102). Its position in the list is
between the thirteenth aeon (or as described itettiethe place of the invisible god
and his receivers) and the Treasury of Light (erplace of the right). Based on the
outline of the aeons that follows in the text, tmsuld appear to be connected with
the “fourteenth aeon” immediately following therteenth aeon. However, there are
actuallytwo areas described after the thirteenth aeon andedie Treasury: the
fourteenth aeon, inhabited by the “second greasiiole God” @ Jeul35); and a
space beyond it that holds the three “archons eflittht” (2 Jeu135) or “triple-
powered gods which are outside the Treasury oLigkt” (2 Jeul36). There are
two seals given: the first one causes the powerth@fsecond invisible God to
withdraw and allows passage to the next place thihtriple-powered ones, where
the next seal is used.

This possibly reflects an alternative division d¢ietrealms found in the
fragment atl Jeu82: there the 24 invisible emanations are listec gmrt of the
thirteenth aeon, but also receive their own staagart from the praises about the
thirteenth aeon itself2 Jeumay thus reflect a confused interpretation of teedto
address the 24 invisible emanations of the thitteaeonand the higher entities of

the aeon itself® This would explain the fourteenth aeon’s nondpscisecond

% The evilMHTE region is generally referred to as the “way of Midst,” but this still does not give

the reader a clear idea of the distinction betwhertwo levels.
33 On the entities of the thirteenth aeon, see below.
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invisible God,” which appears nowhere else in thgts The address in the
thirteenth aeon only covers the 24 emanations;irthisible god still needs to be
dealt with, but the author assumed that there |Ig one seal per aeon, and thus
added a “fourteenth aeon” to cover the remaining pathe known ascent ritual or
prayer. The fact that in the list of realms g2 Jeul01-102 the order appears to

go from the thirteenth aeon to tecoc suggests that the fourteenth aeon is a

clumsy addition, and not a part of the main systé@he unnamed place housing the

three light-archons or triple-powered gods is thecoc,” the natural step beyond

the thirteen aeons.

Jesus says that he “will give the mystery of thegifeeness of sins to these
three archons of the light which are the last oftla¢ aeons, because they have
believed in the mystery of the Kingdom of the Ligfi2 Jeul37). These are the
only archontic beings to whom this promise is migdhis text—the other repentant

archons from the sixth aeon are simply referredstéhose of the “litttmecoc” (2

Jeu 129-130), and although they have a little goodniesgshem, there is no
immediate indication that they will be given thetér mysteries in the end. From

these two versions of tMeCocC, it is apparent that the term is being used terref

a location for repentant beings who have not be#y ihducted or purified with the
highest mysteries—in particular the mystery of thigiveness of sins, that highest

of mysteries which is required for access into Tneasury. Thamecoc itself is

located between the thirteen/fourteen aeons (oplidnee of the left, as they are later
called) and the Treasury of Light (or the placetté right, as it is called at this
point)—a true intermediate point between these tealms, the middle ground
between the unrepentant and the blessed mystepyamats.

In 4PSa, the three triple-powered gods are no longerirthabitants of the

Mecoc, but have been moved to the thirteenth aeon, wiheeremain throughout

the rest of the texts. The archons of the six a@drdabraoth have taken their place
as the repentant archons that believed in the mwgstef the light. They are
rewarded by being moved from their place in thenge “a purified air in the

presence of the light of the sun, between the pladfethose of thamecoc and
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between the places of the Invisible GodP& 355-356)** Themecoc here is

again the next major realm after the thirteentmaaad is related to beings that have

believed in the mysteries. Jabraoth’s placemetiveenthe Mecoc and the
thirteenth aeon suggests that #ecoc itself was moving away from a purgatorial

or waiting-realm before entry to the higher reaimt® its more accepted role from
the later texts as a place of judgment—the pladbeirgin of the Light, the judge
of souls. The Virgin of the Light is not explicitstated to be located in tiecoc

in this text, but iIAPS it states that a soul that has committed no Isutshas not
received the mysteries is taken “to the Virgin loé tLight, and she judges it and

places it in the presence of the Little Sabaoth, @ood, he of thmecoc” (4P

382). This suggests that the Little Sabaoth isha same realm or on the same
cosmological level as her. Furthermore, she is@ated with the sun in its “true
form” in later passages, after planetary and playsieavenly bodies cease to play a

positive role®* The “light of the sun” in themecoc thus further suggests her

presence, and fits with the overall role and natiithe realm as describ&d.

The main aspect or figure associated withMleeoc in both parts o#4PS

however, is the Little Sabaoth, the Good, whosatlon there has already been

noted. Six out of the eleven references tambeoc are tied to the Little Sabaoth in

some way, usually in specifying where he is from, ihe of the Midst.” The role of
the Little Sabaoth, the Good will be discussed Im & for now it is sufficient to say

that as a figure of thmecoc, his power is considered superior to those ofhall

beings of the 18 aeon. Although four of the five planets operatéhywowers from

% It should be noted that the archons of Jabraattaso said to be placed “in a place of pure air” i
one of the fragments of the Bruce Cod&xJ€u82). This fragment shows close ties with certain
aspects of theistis Sophiaas will be discussed below.

% See2PS186: “For the light of the sun in its true formriet in this place because its light passes
through a multitude of veils and places. But tghtlof the sun in its true form, which is in thiage

of the Virgin of the Light, is lighted ten thousatiches more than the 24 invisible ones and thetgrea
invisible one and also the great triple-powered Gdd

% The association of theecoc with the ecliptic, or path of the sun, will be cissed in Ch. 6. The

MHTE is another term for the same concept, and alginatly carried this role; see below.
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the 13" aeon, Zeus/Jupiter with the Little Sabaoth’s powees them all with
goodness’
There are two other main references. The firsioishe “mystery of the

baptism of those of thmecoc” (4PS 358) in a list of the mysteries that the

disciples will receive, following those of the twelaeons of the archons and the
thirteenth aeon and before that of the Treasurys the first mention of a baptism—
the aeons have only nondescript mysteries. Thggesis that receipt of this
baptism/mystery is the first step out of the eViltlte aeons, to be followed by the
baptism of those of the right, which gives entryointhe Treasury. The other
occurrence is as an intermediate realm through twiicrokothora Melchisedek
bears the purified light of the archons on his \ilayn the aeons to the Treasury
(4P360).

Thus we see that P and b, th&ecoc functions as a buffer between the

evil aeons/place of the left and the good Treaplagé of the right. Being just
above the waiting place for those archons that telieved in the mysteries of the
light, it likely houses the judge of souls, the ¢fir of the Light, as well as the Little
Sabaoth the Good who plays a role in the freeingpafs from punishments and aids
them to be reborn in good bodies. In some wagedéms to have been upgraded
from its previous role i2 Jey where its main function was as a waiting pladeise
entry to the Treasury.

In 3PS there is only one reference to tleecoc. The context is a
discussion of the fate of souls rescued from thegain of the outer darkness by
virtue of a believer performing the mystery of theffable on his or her behalf. The
receivers of Melchisedek “will snatch [that sou] fsom all the places in which it is.

And they will take it to the place of tmecoc to the presence of the Virgin of the

Light” (3PS 325). Here is confirmation that the Virgin of theght is certainly

located in thamecoc at this point, determining the fate of souls.

37 4P 356-357: “And furthermore [Jeu] noticed that theyeded a rudder in order to guide the world
with the aeons of the sphere so that it (the warli)ht not be destroyed by their wickedness. He
went into themecoc, he drew a power out of the Little Sabaoth, thedde of themecoc, he

bound it to Zeus because he is good, so that hddsgaide them with his goodness.”
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In 1PS theMecoc is most important as the source of the heavenlyep®

that dwell in the bodies of the disciples and Jtia Baptist in place of archontic
souls (PS12, 14). These powers originate from the Little, e Gootf (for John
the Baptist) and the twelve saviors of the Treasidirlight, which Jesus takes from

the twelve “serversxiakoNocC) which are in themecoc.” Furthermore, i2PS

these twelve servers are further qualified as #reess of the Great Ja@RS196),
thus making all of the powers of the key humanriégguto be filtered through a Jao-

figure in themecoc in one way or another.
By having the powers from the twelve saviors coim®ugh theMecoc

despite the saviors’ association with the Treasdegus’ own superiority in every
aspect even in the flesh is maintained, as his ‘pewer” derives from the Great

Sabaoth in the higher place of those of the righseems as if a tradition of twelve
saviors of the Treasury was being made to fit wittiadition of the superior nature
of the twelve disciples (despite the fact that hére women disciples are often
shown to be equal or superior to the twelve) in parnson to the rest of humanity,
without impinging on Jesus’ ultimate superiority tteem all. These concepts are
absent from the earlier texts, wherein the dissijle as equally bound to the evil of
the archons as anyone else, and thus require the sg/steries and purifications as

the rest of humanity’

3 An otherwise unknown figure. The Great Jao (ted appears twice elsewhere in this volume,
both times connected with teecoc, and once i”2 Jeuas a resident of the regions of the

Treasury—possessing a positive role in each instaht Odeberg3 Enoch or the Hebrew Book of
Enoch[Cambridge: Cambridge University Press, 1928], équgix Il, 188-192) and P. Alexander (“3
[Hebrew Apocalypse of] Enoch: A New Translation antloduction,” 238, inThe Old Testament
Pseudepigraphavol. 1: Apocalyptic Literature and TestamendsH. Charlesworth, ed. [London:
Darton, Longman & Todd, 1983], 223-315) believesthétles may correspond to the “greater
YHWH” and “lesser YHWH” found in certain Merkabaéxts. If this is their origin, it is certainly
indirect, as their positions here are far removedfthese Merkabah counterparts. F. Legge believes
that the title “the Little Jao the Good” is a ctetli error, and conflates this figure with the Grés
(the Good). (See F. Legdeprerunners and Rivals of Christianity Being Stisdie Religious History
from 330 B.C. to 330 A.DV,ol. 2 (Cambridge: Cambridge University Press, 1915), d4@n.3).
Whether or not the Great and Little Jao are intdrideébe the same figure is not important for the
present discussion, as both are said to origimate themecoc and play positive roles.

%9 SeeBPS337-339, where Jesus and Mary (Magdalene) exgieitrie meaning of Jesus’ words,
“He who does not leave father and mother and carddalow me is not worthy of me.” This refers
not to the earthly father and mother, but to tllhantic “parents” that provided the sinful soul or
counterfeit spirit—to the disciples as well as test of humanity. However, noteJeu53 and 89,
where powers of the Treasury also become parteofligtiples.
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The rest of the references to thecoc in 1/2PSare in lists of cosmological

levels, simply reinforcing its position between tinérteenth aeon and the place of
those of the right’ The superiority of the human being who receivesrysteries
is also emphasized in a number of these passdgdbese two texts, then, the main

importance of themecoc seems to be its role as a provider and filtertfier good

“powers” that replaced the counterfeit spirit o tarchons in the disciples and John
the Baptist. The Virgin of Light still appears iinwith the Great Jao, but the focus
on the region as a place of judgment is gone. dRatits position within the
hierarchy of cosmological regions is emphasizedh Witle detail given as to what
happens within it.

In conclusion, th&tecoc begins quite logically as the interim space betwee

the places of evil (the aeons) and the places ofl dthe place of those of the right,
i.e. the Treasury of Light). It was a holding @afor beings or souls that had
believed and received the mysteries, but had nbtrgeeived the mystery of the
forgiveness of sins. 14PS-3PS it serves primarily as a place of judgment for
souls—a logical progression from a waiting placetfe end of time to a judgment
place where the soul is immediately dealt withrethains the sole, neutral stepping

stone between the evil archons and realms of g&ydl/2PSthemecoc is largely

a relic of systems past, as it has lost its keggtarial and judgmental functions. It
still acts as a filter between good and evil regjdsut with the division of the place
of those of the right from the Treasury, and thditamh of higher realm®ver the
Treasury, the term of the “Midst” no longer carrggste the same sense of being the
neutral zone between the heights of good and éxals, it still remains between the
two extremes, but the cosmology as a whole becopaekled and its former
purposes obfuscated. Its importance becomesdig@tdrpretations of the nature of
certain Biblical figures such as the disciples alwhn the Baptist, as Christian
scriptural motifs are increasingly added in conjiorc with explanations in fitting

with the group’s cosmology and mythology.

“01PS19;2PS188, 197, 198, 216, 231, 248, 249, 252.
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3.5 THE THIRTEENTH AEON

The thirteenth aeon begins the descent into métgriaAlthough it borders the
twelve aeons in each case, the thirteenth aeoernerglly treated separately in the

texts. It immediately follows thmecoc, and as such is the highest realm of the

place of the left. As with the other regions, heerr its nature and the roles of its
inhabitants vary over the course of the texts;oaltjin generally described as jealous
or wicked, there are exceptions. We again begih itg brief discussion i@ Jeu

It appears first in the same list in which appéar places of thmecoc and

the right @ Jeu101-102). Although it is not explicitly called ththirteenth aeon”

here, it is identifiable by its position betweer tlivelve aeons and tivecoc, as

well as its inhabitant—the invisible god, which &@ways associated with the
thirteenth aeon. In the description of it in tle bf aeons and their defenses, greater
detail is presented about its residents: in additiothe great invisible god, the great
virgin spirit and the 24 emanations of the invisilgod also dwell within. These 24
emanations play a greater role in later texts, wPistis Sophia becomes included in
their number, but here they are simply named wigistary names. They “will come
before [the disciples], wishing to take hold of yas they envy you because of these
mysteries which you have receive® Jeul34). These beings, like the believing

triple-powered gods in theecoc and the believing archons in the sixth aeon, are

jealous of the disciples and the mysteries theyehaceived; however, unlike these
other envious beings, they are neither promisedteaé salvation nor rejoice for the
disciples when the proper mysteries are presented.

The thirteenth aeon is also present in one of thgnients of the Bruce
Codex, which Schmidt appended XaJeu** Here the 24 invisible emanations are
listed separately from the invisible god, but baté said to be set up in the thirteenth
aeon. In addition, the “three gods” (presumabéyttiree triple-powered gods, which
later always appear in association with the thileeaeon) also appear within its
bounds. These factors reflect the system fourld2RS as does the language of the

fragment as a whole. Here all of the aeons, inofydhe thirteenth, contain

411 Jeus?2.
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“members” of Jesus which have been scattered andhwhust be gathered and
restored to the light-realms. This is interest@sgit shows a negative interpretation
of all of the aeons, the thirteenth included, ase@m from which trapped light
entities must be saved, a notion which is founthelaterPistis Sophigexts but not
elsewhere in the Bruce Codex. However, the lumpaggther of all thirteen aeons
(and indeed, the intermediary realm where the Welgearchons are placed), while
found in2 Jey is nowhere in th®istis Sophia The fragment thus displays a unique
blend of traditions, and perhaps represents a isigpgtone along the group’s
speculative cosmological path.

At any rate, within the Bruce Codex the thirteeatfon is introduced as a
negative stop along the believer’'s path of ascensitn 2 Jeuit is the home of
jealous beings who desire to hold back the enliggdedisciples, and in the later
fragment these beings hold the scattered membehe @avior or Jesus, which must
be saved, gathered, and brought back up intoghe li

In 4PSa the thirteenth aeon is rarely referenced diredily, its inhabitants
appear with some frequency. The invisible god,Bhebelo, and the triple-powered
gods all play some role over the course of the tdkbst notable is the association of
powers from this realm with the planets—while Zeukes them with the power of
the Little Sabaoth of the Midst, the remainder hpowers from the “great invisible

one” (Cronos/Saturn); the triple-powered gotkaANTAXOYNXAINXOYXEWX
(Ares/Mars); another of the triple-powered goxlgINXWwWwX (or Pavyoooy, a

name known from Greek magic; Hermes/Mercury); drel Ristis Sophia, daughter
of the Barbelo (Aphrodite/Venus}®PSa 356).

It is interesting to note that the planet that vgoirk conjunction with Zeus to
bring about positive results for human souls, Aplitey is associated with the Pistis
Sophia, the later heroine in the myth dominatii@PS None of the other 23
invisible ones/emanations of the great invisiblel/fprefather are mentioned, and
indeed the Pistis Sophia is not associated withldrger number here. There is one
triple-powered god tied to Hermes, the only neuplahet, and the god associated
with wisdom. The remaining two beings here nanredcannected with the planets

bound to evil happenings. From this, the only beinith actively positive
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associations in the thirteenth aeon appears thd@istis Sophia, an idea supported
by her tale in the later texts. One of the triptavered gods has a neutral status, and
another has a negative stattigJong with the invisible god. Furthermore, JeBus
his incarnation receives wine and blood from thecelof the BarbelodPSa 368),
which are necessary elements to purify the sirfsuafanity and signify the body of
mankind through him. However, when the “name whghvithin all names” and
which is superior to all mysteries is said to “fferalemptai of the wicked judgments
and their powers, and all their powers and the 8arhlso, and the invisible god and
the three triple-powered gods...they will all fallarpone another and be dissolved
and destroyed”4PS 373). The whole range of beings in the thirteeadon,
neutral, evil, or involved in Jesus’ incarnatiome alestroyed through the highest
mysteries.

The only direct reference to the realm of the #arith aeon itself comes in a
list of realms for which the disciples will receingysteries4PS 358). It is located

before thamecoc, where the first of the baptisms takes place; thisoutside the

places where even the lowest of true initiates @awmain. While it serves a
purpose, it is a place destined for ultimate desivo.

4P belongs to a separate strand of tradition thdt mbt include the
thirteenth aeon, despite the inclusion of one efttiple-powered onesBawvyowwy,
the triple-powered god associated with the nelderimes irdPS, is here referred
to in a positive sense: his receivers “with joy aglddness” take the soul of the
sinless man who has not received the mysteriesh tiéaf the creation of the world,
show it the places of correction without revengmdpéaken on it, and finally bring it
before the Virgin of the Light, the judge, suchtthids recast into a righteous body
(4P 381-382). This same tradition of a single positigle-powered god is also
found in3PS where he fulfills the same type of roBPS262-263). The connection
of these two texts is much closer than that betwdd®® and b, as is seen further by
their shared outline of the underworld, which id nwatched in any of the other

texts*®* 3PSclearly does not include the thirteenth aeon irciismological layout,

21t can be extrapolated that the remaining tripevered god is Authades, whose unique rebellion in
the thirteenth aeon will be discussed shortly.
43 See Sections 3.7-3.10; Table 3.4 below.
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as will be discussed shortly. As such, despitefthgmentary nature ofP, it is
reasonable to conclude that its cosmology am¢eclude the thirteenth aeon.

In 3PS there are references to neither the thirteenth atsahf nor its
inhabitants. The lone possible exception to thithe discussion of one of the “great
triple powers” who rescues righteous souls andgsrimem into the presence of the
Virgin of the Light BPS262), as mentioned above. The dwelling placdisflieing
is not mentioned, but as has been shown, activasjtipe beings are not associated
with the thirteenth aeon (with the single exceptidrthe Pistis Sophia) and are not
permitted to move above and beyond their realmis frhdition seems closer to that

of 2 Jey wherein the triple-powered gods are inhabitarftshe Mmecoc, here

modified for the new role of the realm as a platgidgment and potential salvation.
That the invisible god, the Barbelo, and all of theisible emanations elsewhere
associated with the thirteenth aeon are missirggsaiurther suspicion. One might
argue that the nature of the text focuses on o#spects and does not require
mention of this region; however, the Heimarmaned its archons are discussed with
frequency, and the “place of the kingdom of Adamé#sie twelve aeons or

Heimarmene) is said to be “in the presence of tigiiv of the Light” (themecoc),

with no intervening area3PS 333). It would seem that in this tradition, the
thirteenth aeon is absent. Because in the theabglyis text andiPS$ there is no
concept of Jesus’ body being derived in part frofas is the case #WPS and1P9,
Adamas is the head of evil, rather than the trpgerer Authades (as itV2PS, and
the role of punishment realms below the Heimarnemwis takes the fore, the
thirteenth aeon has no purpose for this author.

This absence is dramatically contrasted WP S where the thirteenth aeon
takes center stage in the mythic drama that ocsupie bulk of these texts. This
importance stems largely from its role as the dwglplace of both the good but
misguided Pistis Sophia and the evil and jealouth&des. Within the context of the
myth it is considered a place in the heigtP$42, 110,2PS166), and as the “place

of righteousness"1PS51, 94, 106§ however, at the same time it is the home to

*4 Note that the term here translated as righteossa@salOCYNH, can also mean “justice.” A.D.
DeConick presents it as “correction” (“Apostlesfashons: The Fight for Apostolic Authority and
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evil and arrogant beings who wrongfully hoard thigint-powers and happily charge
into Chaos to torment Pistis Sophia on accounteofitmprudent spiritual striving. It
is the place Pistis Sophia wished to leave forsilygerior realms, and human beings
who receive the mysteries will surpass it.

Outside of the context of the Pistis Sophia mythjclw appears to operate
under a different cosmology from the surroundingt,t¢he thirteenth aeon does
appear—nbut in a fairly limited manner. More ofté@an not, it is not mentioned by
name, but is intimated by its inhabitants (i.e. itnasible ones, invisible forefather,
and/or triple powered ones) in lists, usually te@dsely with the other aeons in the
hierarchical position before timecoc (1PS2, 24;2PS186, 230, 248, 249, 252). It

would appear that generally speaking, the entities make up its population are
more important in the author’s mind than the redisalf.

In the instances in which it is named, it is codnéenongst the glories and
mysteries of Jesus’ second garment, along withtlibee of the twelve aeons, the

MecocC, those of the right, the various ranks of the $oeg of the Light, and all the

ranks and emanations of the first two spaces oftret Mystery {PS18-19). The

glory of this garment, in fact, appears to encomapas that is below the highest
spaces of the Ineffable and above the CHadEhe glory of the First Mystery thus
incorporates the decidedly negative beings founthese lower aeons, in addition to
the more neutral beings found elsewhere. Thisgich of both good and evil in the

greater intention of the Ineffable One is made nex@icit later, in a lengthy section

the Emergence of Gnosticism in the Tchacos CoddxGther Early Christian Literature,” 285, Tine
Codex Judas Papers: Proceedings of the InternatiQuaference on the Tchacos Codex at Rice
University, Houston, Texas, March 13-16, 2088. DeConick, ed. [Leiden: Brill, 2009], 241-288
The Thirteenth Apostle: What the Gospel of JudadlyRBayq2007; revised edition London:
Continuum, 2009], 166); but this does not seeny fulffitting with the role of the realm. It is nat
place of punishment, even in the sense in whicla&@lthe Adamas is imprisoned in the
Heimarmene as punishment4RS. Rather, it has more of a sense of a place wherkeings—the
invisible forefather, two of the three triple-powdrgods, and 24 invisible ones, except for Pistis
Sophia—follow their assigned roles unquestioninghcording to the will of the First Mystery.
Those beings that do not act within these stricinols are punished, but outside of the thirteentim ae
itself—first Pistis Sophia for striving beyond helfs although her actions were in accordance viiéh t
ordinance of the First Mystery; then Authades aischtinions, who are forbidden to return to the
thirteenth aeon after they go to Chaos out of jestand lust for power.

“Itis likely that none of the underworld realmsioes the Chaos are a part of the overarching
cosmology ofl/2PSat all. The Chaos itself remains primarily withie Pistis Sophia myth as
equivalent to the material world; see below.
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of contrasts the mystery of the Ineffable will eipl @PS208-217)*® In line with
this inclusion of good and evil, material and imer&tl in the greater universal plan,
not all of what derives from this material realmnegative. The material body
supplied by the Barbelo (who dwells in the thirteeaeon) for Jesus is apparently
regarded as positive, for the necessary role thaldys in the salvation of humanity
(1PS13, 122, 128, 129

It should furthermore be noted that in ascendirdyr@covering his garments,
although Jesus confuses and drains the powersddphere, the Heimarmene, and
the aeons—reducing the efficacy of the astrologerd magicians—a loophole is
provided to these purveyors of knowledge learnethfthe transgressing angels:

They will borrow from those who know the mysterigfsthe magic of the thirteenth
aeon. And when they call upon the mysteries ofrttagic of those who are in the
thirteenth aeon, they will fulfill them well andrtainly because | (Jesus) have not taken
power from that place, according to the commarnithefrirst Mystery. {PS29)

Magic and astrology are generally accepted by titleoa as evil, as evidenced by the
ideas that they derive from “transgressing angél$’S 25, 27, 29), and that the
realms from which they originate are describededllious, as well as the fact that
Jesus actively goes to destroy their power in tleldvof men. However, the
existence of effective magic is not only not denieat is rather actively affirmed by
Jesus, if only when derived from the thirteenthraeGlearly the thirteenth aeon is in
a league of its own, maintaining power and effegiass in the human world with its
evil intentions even when the rest of fate has bmxroonfused and reduced in power.
As van der Vliet observes, the thirteenth aeondbos on the world of light but it is
at the same time the scene of ongoing war ovefatlen light or, in different terms,
over the human souf?® The deceptive aeonic powers struggle to maintaintrol

over human beings in the face of the saving myedelesus presents.

“ The list is extensive and wide-ranging; for juséw examples, it purports to explain the reasons f
sin, purity, strength, weakness, poverty, wealteraitessness, mercy, the existence of cattle,lespti
birds, stone, plants, dryness, water, etc.

7 Also, Mary, the mother of Jesus, is said to haeeived “form which is in the Barbelo according to
the matter tal ENTACXI-MOPGH E€TZN TBAPBHAW KATA ©YAH)” (1PS116) in an apparently
positive sense.

8 J. van der Vliet, “Fate, Magic and AstrologyRistis SophiaChaps 15-21,” 527, ifihe Wisdom of
Ancient Egypt: Jewish, Early Christian and Gno&i&says in Honor of Gerard P. Luttikhuizex
Hilhorst and G.H. van Kooten, eds. (Leiden: B&IO5), 519-536. It should be noted that although
one of the gates of the Treasury of Light is saidfen to the thirteenth aed®PS169), suggesting

an immediately shared border between them, thiei®nly place in all of the texts where such
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Returning to the role of the thirteenth aeon imtieh to the Pistis Sophia fall
and redemption myth, as already stated, it is tiggnal dwelling-place of this most
important of the 24 invisible ones emanated by“tireat invisible forefather with
the two great triple-powered onesTlRS43). The designation dfvo great triple-
powered ones here serves to highlight the evilreatd the third, disobedient one,
Authades. However, it must also be noted that nonéhese beings is granted
greater spiritual enlightenment, except for PiSaphia herself. Authades’ sin—
besides wishing to lord over the whole of the #arith aeon—is that he does not
give over his purified light or power to those lgsrwho collect it and bring it to the
higher realms. The beings of the thirteenth agent@ be perpetually kept in this
lower realm, forced to give up their light as s@asnit is purified within them, and by
wrongfully keeping his light Authades strives tderthe aeon. He persecutes Pistis
Sophia even when she is still in her rightful placehe thirteenth aeon in order to
trick her into looking below1PS45); the archons in that aeon hate her; and even he
own partner amongst the 24 invisible ones takeaation to save her when she falls,
out of fear of her persecutorsRS87). These beings are unable to recognize Jesus
when he eventually arrives with their fallen sistend they shake with agitation at
his presence, as do the archons of the twelve aohse passes through them. Pistis
Sophia herself sings his praises to her siblingghat they might know the wonders
that he did for her2PS178-181). Despite being a place of “righteousnessl
Pistis Sophia’s rightful home, even within the @xitof the myth it is a place of fear
and ignorance, and is not a desirable place to be.

The thirteenth aeon is by all accounts a neutrateplat best, a source of
matter, magic, and a variety of beings ranging frgmod-natured to actively evil.
From the beginning it is a home of jealousy, a mewof power to evil stars, and a
haven of ignorance. Despite the fact that in tlyghmvhere it plays its greatest role

it is thrice called the “place of righteousness/ém there it is far from being a place

proximity is intimated. Otherwise, there is alwdlye assumption of the buffer zone of ecoc, if

not the place of those of the right as well. Tgassage occurs within the Pistis Sophia fall and
redemption myth, where the Heimarmene and the sphgrich feature heavily elsewherelif2PS,
are also conspicuously missing. As noted elsewhiei®is likely due to the myth’s allegorical nagu
and does not bear on the more general cosmolotheajfroup at this stage. H. Leisegabig(
Gnosig[Leipzig: Alfred Kréner Verlag, 1924], 354, 362Zpncerned primarily with the Pistis Sophia
myth, goes so far as to suggest that the thirtesewiis the Midst, outside of the place of the left, to
afford Pistis Sophia a place outside of the mdtesg@m, but this is in no way supported by the.tex
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of the light. Although arguments have been madeafooverall positive view of this
realm and its inhabitanf evidence for such is extremely limited, as ha leren
demonstrated. It is more in fitting with the negathirteenth realm found in certain
other non-mainstream esoteric Christian texts, agltheGospel of Judags5,10-
11),>° the Gospel of the Egyptian@ll 63,17-18; 64,3-4; IV 75,5-6; 18-19), the
Apocalypse of Adar{82,10-19), orZostrianos(4,25-28). While the emanations of
this realm are purified by necessity, accordingh® will of the Ineffable, humanity
will surpass them all and inherit the Kingdom aof thight PS249-250).

3.6 THE TWELVE AEONS/HEIMARMENE /SPHERE

Although these three are separate in the outlinesngby the previous scholars
above, they are closely connected throughout atheftexts, to the point where a
discussion of one requires reference to the othBgsmeans of association with the
Heimarmene (“fate”), from the beginning the twelseons appear to be connected
with the zodiac, the band of stars thought to béeavily involved in determining
man’s fate. Interestingly, in their initial appaace in2 Jey they are once referred

to as the “divine” aeons, or those “of the godsiB( NNAIWN NNOY(TE); 2 Jeu

101). This may reflect an early position of this astrdthgused religion that would
have viewed them as positive, divine regions, whielne begins their descent to
what becomes the seat of evil in the world. Wluleerall they are depicted as
regions to be avoided or passed through, evenm2hieuthe nature of the twelve
aeons is ambiguous: some of them are depicted rag bm evil entities that flee in
the face of truth, while others rejoice for thecijides and their display of divine
knowledge. In any case, there are still strong titethe astral ascension theme found
in 1 Jey with the presentation of names, seals and cipieepogress through the
guarded realms—here sometimes tied with more leostitities, but the parallels are

clear nonetheless.

9 For example M. Meyer, “The Thirteenth Daimon: JudaSophia in th&ospel of Judas,
Chapman University,

http://www.chapman.edu/images/userimagesiliifftage _11769/13th_daimon_FINAL-11408.pdf.
Accessed 31 August, 2011. For a refutation ofriterpretation, see A.D. DeConickhe Thirteenth
Apostle 165-168.

¥ See also A.D. DeConicKhe Thirteenth Apostld63-164.
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The system in2 Jeu has the twelve aeons divided. The first five are
described in language that suggests a wicked naipmn being presented with the
appropriate name, seal and cipher, the archonsnwiite to the west and the left,
directions associated with ev2 Jeul127-129). Also, in the third and fourth aeons,
the names of Jaldabaoth and Samaelo, two namesatssiowith evil particularly in
the Sethian system, have been included among tmesaf the archorms. These
first five aeons, then, apparently represent a tosteatum with a negative nature.

The sixth aeon, on the other hand, is called “itle Mecoc,” and its archons have

a little goodness in them because they believedlgu 129). When they are
presented with the appropriate information, thegice for the disciples and let them
pass. The archons in the remaining aeons areildedarith neutral language; they
do not flee to the west, but simply withdraw anidwalthe disciples to proceed.

The rulership of the twelve aeons in this textas clear. Schmidt, believing
that the aeons, their nature and inhabitants retaggely the same throughout these
and thePistis Sophiaexts, argues that Sabaoth, the Adamas, musthalag¢ons?
He takes the reference to the myriad of gods inwiedfth aeon “who in the Treasury
of the Light are called archons; they are the gexahons who rule over all the
aeons” R Jeul33) as a reference to Sabaoth and his evil nmgnidfurthermore, he
acknowledges that the author of this text has nowkedge of the places of
punishment found in the later texts—the way ofNhdst, the Chaos, Amente, or the
outer darkness—but suggests that instead, the wafidlee twelve aeons themselves
are viewed as the places of punishniénit is true that this text shows no knowledge
of the above-mentioned punishment realms; and dgikah Sabaoth, the Adamas is
connected with the “great archon” earlier in thet & Jeul00), and that his is the
epitome of the evil one must have removed to astetide heightsZ Jeull5), one
might be tempted to agree.

However, there is significant evidence to suggleat such a leadership role
within the twelve aeons was not primary in thisttexrirst and foremost, while

Sabaoth the Adamas is inevitably described as pual, the twelfth aeon that is

*1 See discussion in Section 6.5.4.
°2 Schmidt,Gnostische Schriften in koptischer SpracB@5.
*3 Schmidt,Gnostische Schriften in koptischer Sprac@4-395.
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elsewhere his abode is here described with nelatnguage—and overall, only the
first five aeons are depicted in negative termecao8d, the twelfth aeon is here said
to be the inhabitance of the invisible god, theld®éw, and the unbegotten god, and
the “great archons” are said to serve them. Thkighe only place where the
unbegotten one appears as a unique figure in #tg, teut the first two of this triad
appear frequently and do not have an overtly negatature” The neutral character
of both the twelfth aeon and its heads here woekhsto discount to possibility of
Sabaoth as the leader of twelve evil aeons asthge. Although the inclusion of the
Sethian triad here is likely a secondary additioran original outline, the fact that
Sabaoth the Adamas is not mentioned in connectidim tve twelve aeons in any
way here seems to be deliberate. Only when tlegl tis transferred to their
permanent home in the thirteenth aeon in lateistdries Sabaoth take his place as
head of the twelve evil aeons.

Schmidt also notes the myth 4PS of the two brothers Sabaoth the sinner
and Jabraoth the repentant, who each ruled theomschf six of the aeons, but
acknowledges that the myth as it appears in thxatcgnnot account for the division
between the upper and lower aeons Reralthough Jabraoth’s name does appear in
the Bruce Codex, it is in the fragment discussenaf’ which shares terminology,
soteriology and cosmology most closely wiif2PSand is not a part of either of the
Books of Jed’ Schmidt accepts that this fragment is not a piathe Books of Jeu
and that it is in fact later than those texts; heavehis other conclusions on ttidsleu
passage are not convincing. He reconciles theréifice in the numbers of good and
evil archons and the positioning of the good ‘ditillidst” with an awkward proposal
of the inability to have a true middle aeon outwtlve, thus placing six on one side
of it and five on the othef

It is true that the split nature of the twelve agom2 Jeuis unique. Although

the myth of two brothers each ruling the archonsixff the aeons, one sinning and

** 4P does present the invisible god as the providgowfer for one of the malefic planets, but
overall in the texts he does very little and isyrignorant—in opposition to actively evil figures
such as Sabaoth the Adamas or Authades.

% C. SchmidtGnostische Schriften in koptischer SpracB@?2.

% Section 3.5, pp.82-83.

"1 Jeus2.

%8 C. SchmidtGnostische Schriften in koptischer Sprac3@2-393.
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one repentant, is found in the other texts, a fewutp stand out: first, the myth is not
explicitly present here; second, the number of gwedsus evil aeons is wrong
(instead of six and six, here it is five and seyany finally, in those texts where the
myth does appear, the repentant archons are fifi¢ll from the aeonic realm and
the sinning archons are either imprisoned withimube alone over the whole of the
twelve aeons. There is no evidence in any of therdexts of a sustained split in the
nature of the aeons as one must pass through tlmuniqueness of the five/seven
aeon split in2 Jeuspeaks of the group’s changing beliefs: in thidyephase, the
division of the aeons into five evil and seven ngutealms suggests the concept of
five sublunar chaotic or abyss realms and sevemefday heavens shown in certain
other non-mainstream esoteric Christian texts,ethesurn being associated with the
twelve sections of the zodiat. As these realms were the very beginning of one’s
ascension, having the starting point from eartlthef sublunar realms and working
one’s way up through the planets to the starrymeabuld be logicaf®

In 4P these elements are separated in a much cleargremahe twelve
aeons exist independently, while the five evil sumlalr realms are represented in the

five regions of the archons of timuTe,®> and the seven planets (notably the five

planets, with the two luminaries in their own catgg enumerated separately with
their powers for both good and evil noted. Heeerttyth of Sabaoth and Jabraoth is
laid forth, and the followers of each are movedliféerent locations to receive their
just deserts4PS 355-356§° Sabaoth the Adamas and his evil archons are bound
within the “sphere,” which is ruled by the plangtéeings. Composing the sphere
are the twelve aeons of the zodiac. Through tlaesas the planets move to rule

over the way of th&HT€, which is described as existing in airy placesntsgh the

sphere” 4PS 359). This suggests that the sphere that imm@wiSabaoth and his

% This will be discussed further in Ch. 6.

% The concept of the sublunar realms being populayedhrious entities, especially including
negative or flawed ones, was common in later Hadtencosmology; see Phil@n Giants.6-8; Eph.
2:2; Tertullian,Apology22; see also A.D. DeConickhe Thirteenth Apostl®&3; R. A. Piper, “Jesus
and the Conflict of Powers in Q: Two Q Miracle $#¢sr” 323 n.20, irmhe Sayings Source Q and the
Historical JesudA. Lindemann, ed. (Leuven: Leuven University Pr@§$1), 317-350.

®L Note that its role is slightly more complicatedutthis; see Section 3.9 below.

%2 Contrary to C. Schmid®(stis Sophia: Ein gnostisches Originalwe®8) this story does not
describe therigin of the archontic world: both the aeons and théweaf themHT€e already exist.

Here they are simply reorganized, with glimpsebath their new and original populations offered.
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followers is the zodiac, and by virtue of being ltveesigns in number is likely still to

be thought of as the twelve aeons. The way oM#iree, or the five evil sublunar

realms, are affected by the planetary influenckss the beings of the way of the

MHTE that incite men to sin and then punish them—thangtls over the

sphere/zodiac, in addition to keeping the evil ®#tbhdhe Adamas in line, can have
the positive effect of releasing souls from th@mtents and giving them another
chance to live a righteous life in the world.

In 4P the aeons are not enumerated, but the soule gddged who are not
cast into the outer darkness are sent to the ad@ahge sphere, where the receiver of
Sabaoth, the Adamas, gives it a cup of forgetfldnéhe soul is then cast again into
the world in a body befitting its past sins, sudmgsa connection between Sabaoth
the Adamas, these aeons of the sphere, and faeHéimarmene/zodiac. Here
Sabaoth the Adamas finally has a clear connectidim tive aeons/sphere, holding a
position of power rather than being imprisoned itk

The 4P focus on the relationship between the aeons ofpinere and the
fate of the soul cast into a material body is cwred in the connecte2PS Rather
than the terms “sphere” or “twelve aeons,” hereHeeanarmene “in the places of the
head of the aeons” fills the role of the seat ¢ fas well as the place of Adamas.
Again the cup of forgetfulness is given to the antisoul, here apparently by
Adamas himself* The five planets (again excluding the sun and rmfsom the
traditional seven) are now the five great archdnh® Heimarmene, and any traces
of a positive nature associated with them are goriEhe entire role of the
Heimarmene and its archons is to bind the soulh® dounterfeit spirit which
compels men to sin, and to set the time and maoheileath® Interestingly, in
addition to kneading the soul out of the sweathef archons, the five great archons
along with the archons of the discs of the sunrandn breathe into the soul—in the
process imparting some of the Savior's power thas wast into the mixture8PS
335). It is this higher power which impels the Isimuseek after the light despite the
bonds of the Heimarmene. Although the origin & finst man at the hands of the

533PS334: “WAPE TTAPXMN 200M4 TTAT ETWOOTT 2N NKEPAAH NTE NAION® WA4O0YWOM
MTTATIOT NTBWE NTE TMECTTEPMA NTKAKIA...”
% On the counterfeit spirit and its relationshigie myth ofApJohn see Section 6.5.5.
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evil world-creator and his minions, so popular iertain other non-mainstream
esoteric Christian texts, is missing here, the ttwrs the Genesis story is still thus
subtly present in this inbreathing of light-poweta each soul by the evil archons of
fate.

When one recites the mysteries to release the bohtize archons of the
Heimarmene in their presence, one is then freeth@fcounterfeit spirit, and can
enter the Kingdom of Light. The Savior came toweld to impart these mysteries,
“For without mysteries no one will go to the Kingdmf the Light, either righteous
or sinners” 8PS346). It is primarily the archons of the Heimarmerand by virtue
of being their king, the Adamas—who are responsibiesins and fate, but purely
righteous living is not sufficient for salvatiorReincarnation is still a possibility for
one to have a second chance to receive the mystéué with the demonization of
the planets, a positive reincarnation is now elytidependent upon the judgment of
the Virgin of Light.

In 1/2PSthese lower ranks finally multiply. Here we fitite clear separation
of the sphere, the Heimarmene, and the twelve agfoime Adamas—however, they
are directly tied to each other, and despite tlparsdion of space, they still fulfill
essentially the same functions. Adamas and hentgrrule all three. The most
striking fact is that in the first two, all the begs within them abandon their ranks
and prostrate themselves before Jed®S@1-22). Only in the twelve aeons do the
inhabitants rebel and wage war against the figHthe result of this futile battle is
Jesus taking a third of their power and turning Hfemarmene and the sphere—
those regions under the control of the aeons thpitidated to Jesus and did not
struggle—such that their magic in the world of nietess powerfuf®

The Heimarmene and sphere retain the role of faymsimuls to go into the
world out of the matter of the archons—the bre#tlars and sweatlPS 35-36).
However, instead of keeping power imprisoned inviloeld in the souls of men, they
(along with the archons of the aeons) choose tsepve their power by consuming

their own matter instead of creating souls, thugmding the time needed to reach

% In the last version of this episodEPS40-41), most of the beings of the aeons also wprisim—it
is only the “tyrants” who are made powerless.
% There are four versions of this strugdl®S24-25, 26, 37-39, 40-41.
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the number of perfect souldRS 36-37). In this version of the story, all three
regions thus act in tandem, furthering their diremtnection. In fact, in the latest
outlines of the regions iBPS one or the other of the Heimarmene and the spkere
left out, suggesting that the set of three wasenttraced as a necessify.

As observed previously, the myth of Pistis Sopleesélf operates under a
different cosmology from the surrounding text. Btte sphere and the Heimarmene
are missing from her story, and the twelve aeomddyalirectly on the Chaos below.
Authades of the thirteenth aeon is her main adweréait Adamas from the twelfth
also plays a role in persecuting her—notably onlyhie section following the initial
thirteen repentances, which is likely a secondaditin®® His role as adversary in
this extra section seems almost like an afterthgugtleed, immediately before the
section where he takes an active role, the testt $amys that when the time comes for
her next persecution, “the Authades and all his@ms” will oppress her—and only
on the next page of the manuscript is the antagsmame changed to Adam&PS
170).

In the context of the fall and redemption story #®®ns have no role but as
realms through which Pistis Sophia descends andtea#y ascends, which are full
of antagonistic beings that are jealous of herrapins for the realm of light. There
is one reference that might suggest their typioéd as seat of the archons which
bind one to fate, but it is highly indire@RS155) %

In sum, the twelve aeons, the Heimarmene, andghers, are inextricably
linked, even in those texts that depict them asusdp regions. In the early stages
there appears to be a connection between the taelwes and the five abysses/seven
planetary regions depicted in certain other nonastaeam esoteric Christian texts,

but these are separated early on. They quicklg tak their primary role as the

67 2PS187-188: the sphere is lacking; 214: the Heimarniemeissing.

% He is mentioned in one instance in the first secivhile she is still in the Chaos, wherein he send
his power down from the twelve aeons and throwdPtisés Sophia down.2PS138) This appears to
be present purely to fulfill one of the versesha accompanying psalm, that one shall not fear “a
demonic blow at midday” (Ps. 91:6). In the intetation James explains that the twelfth aeon is the
hour of midday. See also Section 4.5.

69« _.and thou didst give to me the authority thahosld be released from the bonds of the
emanations of the Adamas{Yw aKT NAT NTE3ZOYCIA €ETPABOA EBOA NMMPPE

NNETTPOBOAOOYE MTTaaaMac). If this whole myth is indeed an allegory for theibs plight in

the world, then the physical bonds with which shefflicted in the Chaos could be analogous to the
invisible bonds of fate in the world.
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regions of the zodiac, home of the archons in eghafghe fate of human beings and
forming their souls. The evil Sabaoth, the Adantass his home within these
regions, with the exception of i Jeu—that lone early text which gives the aeons a
split nature. Elsewhere they are viewed exclugieal either a prison for evil or as

evil realms themselves, making the Adamas’ preséticey.

3.7 AMENTE

Amente, or the western place, appears onlgs and3PS which form a set in
terms of their overall cosmology and themes. Tlhesetexts have the greatest focus
on punishments of sinners, as well as the most ogystem of underworlds or
punishment realms. Amente here forms the first l@adt harsh of these, followed

by the Chaos, theHTe, and the outer darkne&s.

The term “Amente” is from the Egyptian term for thkiace of the dead, the
western place where the sun set, which in the ahdgyptian religion was
considered a positive destination for the soul. reHan line with the Greek
interpretation of the west as an evil directiohas been transformed into a place of
punishment for sinning souls rather than a placetefnal life or rest. The head of
this region is called Ariel, and is described 3PS as having a dog-head—
reminiscent of Anubis, the jackal-headed god of timelerworld or judgment in
Egyptian religion”* Thus the region is clearly adopted from its Egyptcontext,
transformed in the process into a fiery realm ofui@. The only other information
given is that it has rivers, seas, and pits of {@S256-258), and that Ariel has two
receivers, Abiut and CharmodRKS 375), which take certain souls for three days,
teaching them of the creation of the world befaubjacting them to their rightful
punishments. Although there is no direct correslpoge between the punishments
associated with Amente P 3 and3PS it seems that only lesser sinners are first
brought here: in4P$ those who have murdered or blasphemed (considered
extremely serious sins) are first brought to thad3h a far worse realm. Its location

and role within3PSis highly ambiguous: although it is included ire theneral lists

03PS321-322 gives an explicit order for these realnt their relative harshness. This order is
maintained wherever they appear in these two tektsugh in certain cases some of the realms may
be skipped based on the nature of the sin/punishraguired.

" See also Section 6.1.6.
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of punishment places, it it included in the accounts of souls being takenftgr a

death—while both the Chaos and thBT€E are en routeto the soul’s ultimate

judgment and fate.
It should be noted that at one point3iASthere is a reference to “Amente of

the Chaos” {dMNT€ NT€ mexaoc; 3PS284). This presumably refers to the

western region of the Chaos, and not to the disagegion “Amente,” as the passage
continues with references to the Chaos orly2PSalso features the term Amente
twice (LPS89; 2PS163), but in both instances they are in the Psalonterparts of
Pistis Sophia’s repentances—it serves as the syfabtte Chaos, and is simply the
Egyptian translation of the term “Sheol” in the s

Amente in the Jeuian context is thus perhaps hestmarized as a minor
realm of punishment, adopted and adapted from Eagyptadition. It is included in
the overall cosmology for a relatively brief period time based on the textual
evidence remaining, as its role and origin froneaidn perspective are obscure, and

its functions become obsolete with changing vietysumishment and salvation.

3.8 THE CHAOS

The Chaos also appears first and foremogfFi& and3PS It is the first stop of the

more serious sinners (apart from those who consgpeem and menstrual blood,
who are doomed directly to the outer darkness)3R8it is forbidden to lead a soul
that has received the mysteries to the Chaos(kshugh it does travel along the

path of themHTe (3PS 289). This realm is the home of Jaldabaoth, thegry

villain and world-creator of several non-mainstreasoteric Christian groups. In
4P3 he rules over 49 demons, which flagellate thelssofi sinners with fiery
scourges. IBPShe is described as having a lion-face, as is &t depictions of
this figure’? Interestingly, there is one referencetS to a region of Chaos as the
home of Persephond”RS 377). In Greek mythology she is considered thadgss
of the underworld; here she is tied to the pungluhthe sinful dead. Unfortunately

2 See OrigenCels 6.31,HypArch94,16-17 OrigWorld 100,1-6; alsd PS 46; see additionally T.
RasimuspParadise Reconsidered in Gnostic Mythmaking: R&th@qSethianism in Light of the
Ophite EvidencélLeiden: Brill, 2009), 106-128; H.M. Jacksdrhe Lion Becomes Man: The Gnostic
Leontomorphic Creator and the Platonic Traditiitlanta: Scholars Press, 1985).
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the text is fragmentary and there is no way of kimgwf further explanation of her
role or region of Chaos is givén.

Similar to Amente, the Chaos is described as harusgs of fire and seas of
fire, sulphur and pitch3PPS258-259), and it is primarily involved in the pumisent
of souls. It is not involved in the creation ofdoes or souls or the affairs of fate, as
might be expected from Jaldabaoth’s presence.

The Chaos does play a rolelir2PS but that role is primarily in the myth of
Pistis Sophia, which has a different cosmologitalcture from the surrounding text.
Here it is the realm in which Pistis Sophia becortrapped, tormented by dark
demons that steal her light-power. It appearsrectly border on the twelve aeons,
as Pistis Sophia arrives in it directly from heoie descent. Although Jaldabaoth is
present there, the focus of power among the ewesda much more on Authades
who dwells in the thirteenth aeon and his own laced power. Furthermore, there
is the suggestion that the Chaos is in fact thddmvar men, for Jesus explains that
upon her restoration to the thirteenth aeon, sisbed to tell the invisible ones there
“the wonders which | [Jesus] had done for her @ndhrth of mankind below, until |
saved her’ZPS178). If the story is to be taken literally, it p@ssible that these
wonders were indirectly beneficial to her, as spens a great deal of time waiting
for her final salvation just below the thirteenttoa. However, as it is more likely
that the story is rather meant to serve as a fdrallegory for the experience of the
soul of the human believer on earth, the Chaosseas a parallel for Earth—a place
of torment for a fallen spirit from above.

The only place the Chaos appears outside of thes Biephia myth is i2PS
in an exposition of knowledge possessed by the enysif the Ineffable, primarily
related to why things exist. This takes the formaoseries of antitheses—why
darkness exists, and why light, why punishmentimfiers exists, and why repose in
the Kingdom of Light, etc. Here the Chaos appearghe plural—as it does
occasionally in3PS—in juxtaposition with the Treasury of Light2RS 208).

3t is also interesting thatPSa and b are the only texts to preserve elemer@eék mythology, in

the form of the planet names, this single appearah®ersephone, and one reference to Adonis as an
underworld being4P S 377)—ever8PS with its strong ties tdP D, lacks these elements, having
reduced the planets to nameless archons. Thisoggest a period of interest in the Greek mysteries
and mythology in the Jeuians’ development, whicls gaickly dissolved into the prevailing mythos
and language of the group.
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Unfortunately this reference tells one little oketposition or role of these Chaoses
beyond their association with darkness as oppaséght.

The Chaos thus plays a role primarily as a placeuwfishment for sinful
souls. It is introduced idP S, at the height of the group’s interest in sind #reir
repercussions; and it fades into the backgroundtagest in the soul’s plight in the
world and the heights to which it could ascend sake fore inl/2PS Although it is
associated with Jaldabaoth, who in other non-m@ast esoteric Christian
traditions dwells in the cosmic spheres and is icensd the creator of the world,
humanity, and fate, here all of these actions #riated to other entities. Even in
its role as punishment-realm, it is neither thesieer worst to which a soul could be

subject, sandwiched as it is by Amente andMh&e. Its later importance rests in

its mythic equivalence to the material world foe thoul trapped therein, and in its
opposition to the realm of light. It is importaehough that it remains in these

aspects, even after tmiTE and Amente have been rendered obsolete and faded

from the cosmic structure.

3.9 THEwMHTE

The MHTE has its first, rather innocuous appearancd ideu In explaining the

organization of the Fatherhoods and treasuriesysJesls his disciples that “five

ranks of Fatherhood are in theT€e, which are the places of the God who is in the
midst of all” (1 Jeu83). The presence of tmeiTE as a distinct region here appears

to have gone undetected by previous translatoesupnably because 1) typically the

MHTE is part of the phrase “the way of theTe” (Te2iH NTMHTE),*and 2) in

the later texts it is uniformly a realm of evil apdnishment, concepts absent from its
presence here among the heights of the treasurtesaving as the dwelling place
of a God. These discrepancies are explained, henwby the theological shifts that
occur between the composition of this text andaitsr cousins. Here the treasuries

represent the starry sky, and the five ranks ofétaibod in thMHTE through the

™ Note however that this is not always the caseA&& 355,3PS285, 341.
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middle of them all are the five planets, movingotigh the eclipti€> TheMHTE

with its planetary ranks is at this time the epi¢oaf celestial power and glory.

By its next appearance #PS, a dramatic change has taken place in the view
of the divine realm. No longer are the stars thalfdestination of the pious or the
home of the gods; rather, the sphere of fate ozttkac is a prison for the sinful.

TheMHTE here has something of a dual nature. As it wawed as the realm of the

planets inl Jey it maintains the commonly held astrological viewtloé power of
the planets to attribute personality traits andt$awat the same time, it is located
beneath the sphere of stars and is ruled by & géhmetary beings, suggesting a role
as the evil sublunar realms found 2nJeu’® Thus two conflicting versions of
planetary lore are found here: the Greek interpiceteof the five planets and their
natures, moving through the zodiac and triggerictgpas in the divine and celestial

spheres; and the five planets of taeTe being shifted to rulership of the five

sublunar realms. These five rulers are named, each has dominion over a
different type of sin—just as the planets were e#wbught to control different
personality traits. In this case it serves a frritiual role as cause of human sin and
realm of punishment for those selfsame sins. Bdéc¢he places within is described
in terms of smoke, fire, and perishing.

Interestingly, one of the fragments of the Brucal®olists the same names

of the great archons of the way of taeTe. In that fragment, the final archon—
Jacthanabas—is described as “the succeasertioxoc) of the archon of the outer
darkness.” This suggests a connection betweenmh@e and the outer darkness
in that work. This connection is possible witdiRS as well, as thmHT€E and the

outer darkness are the only places of punishmdetreel to in that text. This
fragment also supports the possibility that thes flawer aeons o2 Jeuare later

transformed into the ways of tivMTeE: in both cases, the soul presents the beings

> This will be discussed further in the discussibasirology, Section 6.2.

® They are also described4®Saas being in “airy places” beneath the sphere, arge®n also used
to describe the sublunar realm in Hellenistic cdsigy

72 Jeul41.
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therein with a mystery in the form of specific poweords which causes fear in
them.

In 4P the association with the planets is entirely reedoand even the
connection with the sublunar realms is not clearhdcomes simply a realm of
punishment. Unlike the 49 demons of Jaldabaothspseific number of archons is
given at this point: “each one” of the archons dealit unspecified punishment
(related to smoke and firdP3 378, 382) for a period of time. Divorced frora it
astrological significance, it is but one of manyh@lhment realms adopted by this
author, without explanation of what makes its restd evil or what hold it has over
the souls it torments as is given in the previexs. t

3PStakes a similar position. TheHTe is not even included in the list of

punishment realms that occupies several pages bkiinning. Its astrological ties
are absent, with the “five great archons” once ragederring to the planets but now
being linked to the Heimarmene. Judgment is aasetiwith it BPS263, 285, 321),

but judgment also is connected with all of the phment realms in this text. It is

connected to destiny, but it is unclear whethés the beings of thmHT€E or those

of the Heimarmene that bind the destiny to the .§burhis confusion could be a

remnant of moving the planetary aspects fromMRge to the Heimarmene. The

only clear trace of its earlier position is oneerehce to Jacthanab&PG263)—but
even this is phrased in such a way that he coultb¢mted beyond the way of the
MHTE, as a soul is taken to his plaafter being taken to the way of timTeE.

Despite all of the ambiguity in its origin or nagyiand perhaps as a holdover
from its previous role, its position as a fearfelstination is still strong iIBPS Its
fire is nine times fiercer than that of Chaos, ensurpassed in fierceness only by the
dragon of the outer darknegPG322).°

TheMHTE thus begins as the ecliptic, the path of the suhthe planets, and

part of the height of existence. With the intratiluc of Greek planetary ideas and a

83PS287 suggests it is theHTe, but3PS341 is less clear.
9 C. Schmidt, determining that the “underworld” realare consistent through the texts and that the
MHTE is not one of them but rather is above, overlatskappearance in this passage where it is

clearly included among the punishment realms (dkaséts inclusion as one of the lower punishment
realms iMdP ). See his underworld discussi@nostische Schriften in koptischer Spractk3-420.
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concept of wicked sublunar regions, BTE€ becomes conflated with the latter.

When astrology and the stars come to be viewedhagg binding the soul and
dragging it into sin, the five great archons arevetbback into a planetary position

within the Heimarmene/zodiac, but tke@Te remains as a pure punishment realm

without clear cosmological placement. As focusratividual morality, sin, and the
complex system of punishments resulting for evergsgble situation fade in favor of
focus on the salvation of the soul, Jesus’ role] #re destiny of the believing

recipients of the mysteries, theT€ too is phased out of the cosmogony.

3.10 THE OUTER DARKNESS

This region serves as a place of severe punisharahtannihilation—although its
placement and the regulations of entry (and exatyv It first appears in a single
instance iMPSa, in a description of what happens when one tite name that is

superior to all names after death:

...When he says it to the demons and the receivetheobuter darkness, with their
archons and their powerexousiaj and their powersdunamei}, they will all be
destroyed and their flame will burn...And when thatme is said to thparalemptaiof
the wicked judgments and their poweesdusia), and all their powers and the Barbelo
also, and the invisible god and the three triplesged gods...they will fall upon one
another and be dissolved and destroyéES4 373)

After the very detailed explanation of the divisionthe aeons, the imprisonment of
the wicked archons, and the ways and means of ritieoms of theMHTE, this
sudden, brief reference to the outer darknessnsesdat jolting. It is especially
intriguing that the other entities listed as doortdestruction with the recitation of
this name do not have their regions specified—g#eivers of the wicked judgments
are most likely the archons of the aeons, and #mbdo, the invisible god, and the
three triple-powered gods all belong to the thimteeaeon. In the cosmogonic layout

of 4P, this leaves one lower region as establisheieearlthe text: themHTE. It
would be odd to destroy all of the surrounding syéait to leave th@HT€E standing.
Given the potential connection between tere and the outer darkness found in

the Bruce Codex fragment, it is possible that &t $tage these two regions are one

and the same. In this way everything beyond theldyoof themecoc (with the
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potential exception of the archons who believedhabraoth, which were moved to

a space between the thirteenth aeon ansidéleC) is destroyed by the power of the

most superior name.

In 4P the outer darkness is represented in its owrt @ghthe ultimate
destination of punishment for the worst sinnersie §ins worthy of being cast there
are such that the soul is given no chance to beaaiated in the world after its
punishments, instead being destroyed at the fuddment. The text is incomplete
so the full list of sins with their accompanyingegecussions is uncertain, but the
three causes of being sentenced to the outer dewkfeund here—murder,
blasphemy, and pederasty—are in line with the fdists of outer darkness-worthy
sins found iNBPS The outer darkness is in these cases the fioplis a series of
the punishment realms through which the sinful sowist travel. The only sin
discussed which is not on those later lists (comsgreemen and menstrual blood in
worship) is a special case leading to instant pariso the outer darkness, with no
stops in the Chaos or other realiB®% 381)%°

Descriptions of the realm itself in this text arenimal. It is associated with
a dragon-faced archodR3 380), as is its hallmark BPS It is said to be a “place
in which there is no pity, nor is there light. Bihere is weeping and gnashing of
teeth” @PD 381)% Finally, the time of its dissolution is describas “when the

darkness of themHTe will be lifted” (4P 377). While the two regions are clearly

distinct in this text, this continues the suggestid a connection or border between

the outer darkness and tBTE.

The outer darkness sees its greatest developmen8P$ Here it is

described in great detail:

The outer darkness is a great dragon whose tail its mouth, and it is outside the
whole world, and it surrounds the whole world. Ahére is a great number of places
of judgment within it, and it has twelve chambefs@vere punishments, and an archon
is in every chamber and the faces of the archomglidfierent from one another3RS
317)

After describing the archons in each of the chasibegoes on to explain,

8 This apparently refers to a particular sect thas & threat to this group, 2seualso presents this
specific, rather unusual practice as the most hisid sins. This group, or one with similar prees,
was evidently known to Epiphanius as w&a(26.4.5-5.1). The fact th&PSmakes no mention of it
suggests that perhaps by that point the sect istipmewas no longer a threat.

8 See Mt. 8:12, 22:13, 25:30; also Mt. 13:42, 50
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...each of them has a name according to the houd e&ath one of them changes his
face according to the hour. And furthermore, toheaf these twelve chambers, there is
a door opening to the height...And there is an aofi¢he height watching at each of

the doors of the chambers, whom Jeu...has place@dp watch over the dragon, so
that it does not rebel, together with all the arehof its chambers which are within it.

(3PS319)

Although there is only one entry point, the “mowththe tail” TTATTPO MTTCAT)

of the dragon3PS320), there are several escape points; each ¢ tth@ors can be
opened if a soul within it recites the name of of¢he archons: “at the time when
they shall say it, the whole dragon will be shaked will be exceedingly agitated.
And the door of the chamber in which are the sofilthose men opens upwards”
(3PS329). Indeed, although the names of the archmmalaways changing with the
hours, “the twelve [names] are within one anotiserthat he who says one of the
names says all of the name8PS320). This is a startling development in light of
the conviction elsewhere that the outer darknefiseione place from which there is
no hope of escape. Furthermore, a soul can alstreled if one of the living
performs the mystery of the Ineffable and prays tfat soul 8PS 323). Thus,
despite the fact that the fires and judgments withare “seventy times fiercer” than

those of thamHTeE (3PS322), it is not the completely hopeless pit oftdegion for

souls it was previously.

The outer darkness surrounds the world, with thiet lof the sun covering the
dragon’s darkness by dagHRS 332). At night, however, its darkness enters the
world as smoke, so close to this world that it aamost be touched. This suggests
its location in the sublunar realm, elsewhere dasedt with terrifying abysses,
fallenness and materialify. However, like Amente, it is not included as almean
the initial journey of the soul on the way to itglgment. It remains reserved for the

worst sins (despite the potentials for another chdhis text posits).

82 As a point of interest, there are a number ofregfees to souls in the midst{T€) of the dragon
(3PS327, 329). While this may simply refer to the spadthin the dragon, given the connection
between th&tHT€e and the outer darkness in previous texts, it ssiibe that the specific region of

theMHTe is here being associated with the dragon. Cornsgl¢he dragon’s proximity to earth, and
the earlier ties between ti@iT€ and the sublunar realms, this may be more thamglesturn of
phrase.
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For the record, there are two lists of sins thatvaorthy of punishment in the
outer darkness found in this text. The first, fduafter lists of sins earning one

punishment in the Amente or Chaos, consists of:

*killing *sorceries

*mercilessness *blasphemy

*impiety *accepting erroneous teachings
*godlessness *teaching erroneous teachiBBS259)

The second occurs as a “reassurance” to the desciditer the description of the
dragon and its contents that the only souls sesretiare those of these particular
types of sinners:

*murderers *slanderers
*pois_one_rs *defiled men
*the impious *pederasts
*the godless *adulterers

*those who are in erroneous teachings
*those who teach error8RPS320)

Although there are some differences between thegreaps, there is a great deal of
overlap. Primarily, the second group adds sexual & being worthy of the outer
darkness, while overall the focus is on those #ivag dishonor God or result in
human death. Interestingly, the first sectiontallbe sins of slander and adultery to
the realm of Chaos, suggesting two sources haves doom different authors who
considered the weight of these sins differefitly.

The outer darkness appears only once eachand2PS The first is in a
prayer of Pistis Sophia, that her tormenter AutBachéght have the archon of the
outer darkness at his right hand alway®%105). The second is Mary Magdalene
justifying her questions so that she and her breth&ght preach to men and save
them from the hands of the receivers of the ousekriess ZPS201). Although the
focus of these two texts is not on punishmentsn dke previous two, it is striking
that this is the only reference to a realm of pament besides the Chaos—which
itself is primarily found in the Pistis Sophia my#nd is thus not directly parallel to
the overall cosmogony. Even in the long list oftgpositions in2PS the outer
darkness does not appear, although the Chaos addmients” do. These lists of

knowledge are attempts to demonstrate a reasaevésything in the universe. The

8 The exclusion of thmHTe from the initial section listing sins by the pumisent-realm they merit
also suggests that multiple sources were usedmpiting this text.
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lack of even passing mentions of the outer darkmask other punishment realms
suggests that not only are thasgtsnot concerned with places of punishment, but
that to this author or compiler they were not intfeegarded as concerns. Evil and
tyranny have been transferred wholly to the archainthe aeons, and the myriad
different levels of punishments have been rendebsolete.

In those texts where it appears, the outer darkisedsstined for destruction
with all of its inhabitants at the end of time. & it is clearly differentiated as a
punishment realm, it is the destination of the weoyst sinners, and the place where
annihilation of the soul happens rather than remmai#on. However, while originally
it was a place that offered no hope to those damimdats punishments, iBPSa
number of “escape clauses” are provided. Thusonibwas irrevocably abandoned
to its tortures—certainly not completely eliminatjrout rather reducing its fearsome
nature by virtue of the possibility of liberatiomda another chance given a little
knowledge or the kindness of a true believer. heneénd it, too, fades into obscurity,

as evil and destruction become primarily the puwnwad the archons of the aeons.
3.11 IMMARY : COSMOLOGY BY TEXT

3.11.1 1Jeu

This earliest of the texts presently remaining frohe Jeuian group primarily
discusses the sixty Treasuries of Light, the ep&ahexistence to which a human
soul can attain. The layout and content of thecid@son of the treasuries reflects
traditional Egyptian religious influence, and pme$ a detailed map of the beyond
for the ascending soul to navigate the variousoregi In this case the treasuries
most likely represent the starry sphere, based oatian of the soul’s final resting

place among the stars. The only other region dpaears in this text, theHTe,

likely represents the ecliptic with the five “rafil@ planets moving through it. This
region is described as the “places of the God vghio ithe midst of the All,” most
likely representing Jeu as a sun deity—the sunafa@geat importance in Egyptian
religious thought as well as determining the ediptr “middle;” Jeu is responsible
for the emanation and organization of all the cotg®f the treasuries, and all of the

heads of these regions also bear his name.
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There is a lack of any mention of the twelve agdasharmene, or of any
places of punishment. While this could simply beregult of the text being
fragmentary, given the nature of the remaining thig seems unlikely. Rather, at
this point the author had no notion of the regiafsthe stars and planets as
representing pitfalls. Focus was instead on piogidhe believer with the detailed
knowledge needed to ascend. Although living a ddedvas considered important,
it was not the primary concern, and discussiorhefwicked judgments only came to
be considered vital later—perhaps in the light othbincreasing suspicion of the
astral deities and their role in human nature, @nidcreasing pressure from outside
groups or sects, resulting in a more rigid outbh@roper worship and behavior.

3.11.2 2Jeu

Already here there is a dramatic change in the otgical outlook. While the

Treasury of Light is still the ultimate destinatiaf the true disciple, it is now

described as a single region (or perhaps a dualiffhere is great interest in the
various ranks of the Treasury, although the oraer mumber of these ranks vary,
and different lists of them pepper the text. ltikely that the author has compiled
these variations from a number of sources, andehdsavored to include them all
despite some inconsistency between them. Of gramateediate concern in this text,
however, is passage through the aeons to reachréasury: the regions one must
traverse are listed as the twelve divine aeons,pthee of the invisible God (the

thirteenth aeon), thmecoc, and finally the place of the right (the Treasudfy

Light). Again there is a distinct lack of regioesplicitly dedicated to punishment—
however, the first five aeons are described asgobome to archons who fear the
divine and flee when presented with the mysteriegerestingly, Jaldabaoth is said
to dwell in the third aeon, who in all other textsthis group is placed within the
Chaos punishment realm. This could suggest ththowdh all of the aeons were
meant to be surpassed, the first five aeons theesekrved as places of punishment
for the uninitiated at this point. The place ot tthree triple-powered gods or

archons—thamecoc—is explicitly described as being without placescofrection

(2 Jeu 137), suggesting the possibility that all of theeqeding aeons have a
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punishment aspect. Although one is admonished/¢owithout sin, again the goal
appears to be fidelity to the group and receivimg mysteries to be included in the
Kingdom of Light, lack of which causes one to h&cktin these outer places.

The twelve aeons as a whole may represent thesiildunar and seven

planetary realms one must surpass to reach thiedi@stination. Thetecoc serves

as the middle point between the places of thealedt right, and as a realm of waiting
for those beings which have not yet but will evatliu receive the mystery of
forgiveness of sins and enter the Treasury.

Thus the aeons are here the lowest realms of grea@x) the regions from the
earth to the outskirts of the solar system throwgich one must ascend; the bottom
regions among these serve as places of punishmesiffering for those who have

not received the proper mysteries; @coc divides the cosmos into an upper and

lower realm®® and the place of the right is the Treasury of Ligie final destination

and resting place for the initiated.

3.11.3 4PSa

Here the beginnings of preoccupation with sin, jadgt and punishment start to
show. From the initial story of Sabaoth and Jatbraweing placed in different
regions based on their actions, the universe is fdwof pitfalls, and sins are
attributed to the influence of evil beings who dwelunsavory regions, waiting to
pounce upon the soul at death and torment it.

The Treasury of Light/place of the right remains fhinnacle of existence;
indeed, much of the cosmology reflects tha? deu the twelve aeons, the thirteenth

aeon, thamecoc, and the Treasury of Light. Now, however, thelW@eaeons take
on the role of the zodiac, and the sublunar regiotihe way of themHT€E must also

be surpassed, overcoming the five great archof'tefto entice one to sin. For one
trapped in these punishments, the motion of thengtéa moving about the
aeons/zodiac above can have beneficial resulte. pldnets themselves take on their

Greek names, and are accorded the same basic :nahay have in Hellenistic

8 One hesitates to describe these realms as “spiritu “material,” as at this point material islkti
not viewed as uniformly negative.
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astrology—Jupiter and Venus are benefic, Saturn Mads malefic, and Mercury
neutral.

Finally, in this text the concept of the populasoof certain regions being
destroyed upon the performance of certain mysteoeses forth. Those slated for

destruction are the receivers of the “outer darkh@sossibly theMHTE), those of

the “wicked judgments” (likely the twelve aeons)dahe powers of the Barbelo, the
invisible god, and the three triple-powered godk dawhom are residents of the

thirteenth aeon). Thus all regions below #ecoc, that dividing region between

the upper and lower worlds, are eventually elimadat

3.11.4 4PSb

Speculation on the punishment realms reaches aapldiere, which continues into
3PSbefore dropping away. This is a highly fragmeytaixt, so it is uncertain if the
upper regions receive treatment in the first parvdit; as it stands, the existence of

the Treasury of Light is confirmed by a single refece. Thamecoc is also part of

the system, based on the presence of the Littlead®habthe Good, “he of the

Mecoc,” and also more speculatively by the presencehef\irgin of Light who

elsewhere makes it her dwelling. The aeons oflfiteere/zodiac play a role in the
sending of souls into the world, and the planetsntaen their Greek names and
natures.

By far the primary focus in this text is outlinitige fates of sinners based on
their sins, and this presents the reader with gmassive list of possible destinations:

from the least to worst, these include Amente,Ghaos, thavHTE, and the outer

darkness. There are patterns of regions includede postmortem journey based on
one’s life. The outer darkness is reserved foruwbe worst sinners, and from it

there is no hope of another chance. The Chaoglisded for most of those who are
eventually outer-darkness bound. More generalesgiiare taken to Amente, the

Chaos and thetHTe; while those who lived righteously but did not eae the
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mysteries visit only Amente and tieiTe (4P 382)%° It appears that the Chaos
was viewed in a darker perspective than Myere, despite theMHTE’s greater

fierceness of punishments.

All of these regions originate in the cosmologié®sther religious traditions;
with the great concern this author shows for sims @unishments, it seems as though
he or she adopted several different punishmenmealithout particular concern for
the background or origin of each. However, givieat the length of time spent in
these punishments, and indeed the number and typese realms to which one was
subjected, varied based on the nature of thetsis clear that a sense of justiwas
important to the author. Indeed, even the typbaaly one is cast into after having
undergone these punishments is designed to bagfiiti one’s past crimes, and one
who lived righteously but did not receive the myst® is sent into a form that will

surely find them in its next foray on earth.

3.11.5 3PS

As noted elsewhere, this text has its closesttid® 3, and largely shares the same
basic cosmological structure—but without the |a&gtenore Hellenistic notions of the
planets’ names and variable natures. The Firsttédfysanakes its debut as a high
entity almost on par with the Ineffable one. Witkomes the first suggestion of the
spaces above the Treasury of Light, expanding thi@edrealm. The Treasury is
here described as a watershed region for those sestued from damnation but

which did not receive the mysteries to enter thghéi realms. Thaecoc

maintains its role as a place of judgment and meidplbund between the regions of
right and left. The planets have been homogenin&a simply the “five great
archons of the great Heimarmene,” and the Heimagfaeons play a great role in
the formation of human beings, orchestrating tlmmposition and fate. It is

possible that th#HTE also plays a role in this, a throwback to its pyas position

relating to the planets and destiny. The undemvstill consists of Amente, the

% Interestingly, ilBPSthe soul that receives the mysteries and is ffieed the bonds of the
counterfeit spirit is taken past th@Te, but it is explicitly forbidden for it to be lethtough the

Chaoses3PS289). It seems as though there was a partictitana against the Chaos in regards to
the righteous, and that this region could be edsipassed.
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Chaos, thMHTEe and the outer darkness, and great effort is expgktmleelineate

the types of sins that would merit time in eacthe Duter darkness in particular is
elaborated here, but its frightfulness as the fipial of destruction for the souls
doomed to it is lessened by the introduction ouenber of possibilities for escape.
This, combined with the regular refrain about thdaagiving nature of the mystery
of the Ineffable, highlights an unwillingness tcaadon anyone eternally, regardless

of the sin.

3.11.6 1& 2PS

The cosmology of these texts is complicated bylémgthy myth of the fall and
redemption of Pistis Sophia, which uses a cosnmniccttre not reflected anywhere
else in the texts—the rest @f2PSincluded. Interpreting the myth as an allegory
that does not have direct bearing on the wider ctsgy of the author would help to
resolve many of the issues the differences presénts, first the cosmology as it is
found in the myth will be presented, followed by tlhnore general structure that is
closer to that found in the previous texts and @¢dod logically derived from it.

Within the myth of Pistis Sophia, the main regians the Treasury of Light,
the thirteenth aeon, the twelve aeons, and the £habhese exist in a linear
hierarchy; thus Pistis Sophia looks up from hecelm the thirteenth aeon and sees
the light of the Treasury directly above, and lateves down through the twelve
aeons directly into the Chaos. This structureadoepresent the plight of the spirit in
human form: when it realizes the higher light/tr{tine Treasury directly bordering
on the thirteenth aeon), it strives to reach is tauses jealousy in those ignorant of
this higher light who wish to rule humanity and geefocused on material concerns.
The struggling spirit is then persecuted until st laid low in Chaos, another
representation of the material world, full of auities which torment it for its refusal
to conform and mock it for its faith. Only througbntinual faith and prayer can one
be restored, even to one’s original place.

In the wider text, the cosmological onion has saverore layers which serve
no purpose in that allegorical context. Thus hlieeecomplexity of the spaces of the
First Mystery and the Ineffable are more thorougleyplored, this height of

existence now in full blossom. The Treasury oftitignd the place of the right have
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been divided into separate regions, and serve phi@rary purposes in relation to the
provision of powers to the incarnations of Jesud the disciples. However, the
texts hint that their ultimate role and destiny a@ms closely bound with the higher
spaces/place of the inheritances, and that aletbféhese realms have sprung from

the same original cosmological seed. M&coc has lost its earlier functions, but

appears as a filter for higher elements to humasarimations. Although the
thirteenth aeon plays a great part in the myth apoutside of that its main role is
fulfilled by its resident, the Barbelo, who prov&ddesus with his material body.
Perhaps in part because of this redeeming funciisrpower is not touched when
Jesus ascends and drains the lower twelve aeossnoé of their effectiveness.
Division has occurred in these texts in the reafrthe aeons as well, as the twelve
aeons, the Heimarmene, and the sphere are alltdems separate regions, despite
their functions remaining as they did when they evpreviously combined. The
firmament makes its first appearance, with no aiatban of its role. Despite the
multiplication of levels in these texts, their ftioos—other than as regions to pass
through on one’s way to the height—are all descripemarily in relation to human
beings in the world, be it through powers of fatdhe provision of special spiritual
elements in particular people at the time of Jeatusval in the world.

The MHTE, despite its relatively long history in the corpsseems to have

fallen out of the system entirely at this pointttwonly the Chaos and the outer
darkness remaining as realms of punishment—and tnse are mentioned only in
passing, and may at this point simply be figurespgfech. Only the Chaos is present
in the list of universal knowledge the mysteriesgEss, and it is not accorded any
function outside of the Pistis Sophia myth. Indeedthin Jesus’ garments the
mysteries of all the regions are found, from thiggtis down to the firmament, with
no inkling of any of the punishment places. W/ptevious scholars have connected
these texts directly wittBPS thus associating them with a complex series of
underworld realms, the lack of any discussion ehthn the mysteries of universal
knowledge suggests otherwise. Punishments ancetasnare included, but not the
carefully stratified regions based on the naturesing. Rather, il/2PSit would

seem that evil and torments have mainly becomeptimeiew of the twelve aeons,
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which are described as being in rebellion agamstight and hindering the progress
of humanity. Jesus himself acts against their adecless, affecting the course of
fate—but this is not the main way he acts as aosafi humanity. The mysteries
remain the true key to salvation, despite the wéilScriptural and mythological
interpretation. Jesus presents these mysterileis wisciples to spread them to those
willing to believe, thus acting as heavenly savidduch as in the earliddooks of
Jeu the fixation on types of sins requiring specpignishments is lacking; the extra

punishment realms beyond the tyrants are redundadtthus they have fallen away.

3.12 GONCLUSIONS

This discussion demonstrates the importance of olwggital speculation to the
authors of thdooks of Jeand thePistis Sophiaand by extension to the group who
utilized them. The lengthy and complex presentatiof the various levels of
existence, both material and immaterial, closedyii with the theories on salvation
and punishment or damnation. Whether it is thegermpath of ascension for the
soul that had received the mysteries, or the dastim of the sinning soul without the
mysteries that is captured by wicked archons, thikne of the universe is of utmost
importance. In the earliest text, the focus isrelyt on the treasuries, the ultimate
destination of the saved soul, and this destinai®nreached solely through
possession of the appropriate knowledge of nanezds ®nd symbols. Later texts
give increasingly greater attention to the lifestylf the believer as well as the
required knowledge or mysteries, highlighting dimst must be avoided or repented
to be allowed passage. In these cases, a grdatfdgzeculation is given regarding
the punishments that await those who do not mairdai appropriate lifestyle, and
accordingly to the realms dedicated to those pumesiis. The visible starry realm
changes from the epitome of existence to a postiosuspicion and fear, and its
place in the cosmological spectrum changes acaglgdinin the end, although the
incarnation of Jesus appears to play a greatera®lee changes part of the cosmic
order through his ascension, ultimately this chaisgelatively minor. Even in the
final iteration, the underlying focus is still oaceiving the mysteries on earth to be
granted passage to a place of glory, traversingctimeplex hierarchy of realms on

which this group fixated.
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This analysis of the cosmologies contained in tlaeious texts further
confirms the order of the texts proposed in thissth Regions once called by
multiple names are later divided into separateoregythat still retain the functions of
the original, simpler organization—thus the roled asontents of the Treasury of
Light become divided among the place of the rigtg, Treasury, and the place of the
inheritances, and the twelve aeons are later joinedhe Heimarmene and the
sphere. In this instance, the pattern of movimgnfra simpler to a more complex
layout, rather than a complex organization beiradtéhed into simplified layers,
seems to be the more logical option. It is furtinekeeping with other developments
of belief and practice identifiable across the dext Against the argument of

circularity is the evidence of the region of thedsti mecoc), which in2 Jeuand

4P& serves as the midpoint between the regions afigheand the left, the realms
of light and materiality. There it serves as acplaf judgment, and of waiting to
enter the higher realms or to be cast back intowbdd. The addition of the
punishment realms idP$ and3PSmakes this notion of a midpoint between the
right and left somewhat less poignar@RS even includes souls waiting for entry
into the inheritances in the Treasury, thus remgwne of its main functions. In
1/2PSit is lost in an increasing stratification of reg& no longer the middle of
anything. The change of a realm specifically chllee “Midst” or “Middle” from
being the middle of two main universal divisions ot one of a myriad of
cosmological layers strikes one as a later charmeught about by other
developments in cosmological and soteriological cafaion. Although the
mysteries needed for salvation remain relativelstant, the surrounding structure

is adapted to later concerns and ideas.

121



CHAPTER 3 ¢ COSMIC STRUCTURE

Sdernt

SdE

asdv

esdy

ner ¢

neC T

(&) 3aunreq 18INQ

sauyieq J21NO

sauyieq J21NO

(¢)3auyeq I8N0

(9LHW) ISPIN

(9LHW) ISPIN

(9LHW) ISPIN

i) soeyd oeyd oeyd
Nuswy NUBaWY
uswewi4
99yas 1sii4
usuLrewrsH (oe1poz) aisyds (¢ Areraueld
auswewlIaH (oeIpoZ) a1ayds JouswiewiaH J/reun|gns g)
uoay aAjeM L /Suoay (aur Jo suoay) /SUO3Y aAdM | SUOAY dA|PM |

08V IuaauIy L

08V IuaauIy L

08V IuaauIy L

o9V YlusalinoH

(0003W) 1SPIN

(0003MW) 1SPIN

(0003MW) 1SPIN

(0003MW) 1SPIN

(0029W) ISPIN

(9LHW) 1SpIN

[0IY 8y} JO 3Je|d

JDI7 JO AInseal |

(ybu ay1 jo aoe|d)
1yb17 Jo Anseal|

A1B1SAN
1siid/3|qeyau]
JO saoeds

(s1qeyau
JRIR1SAN
1s14) sadeds ¢

1yb17 Jo Ainseall

wbry
I3 Jo 29e|dAYBIT
Jo Ainseal]

wbry
I3 Jo 29e|dAYBIT
Jo Aunseal]

(wreay 1e1s)
(09-T) Wb
JO saunseal]

xa] Aq ABojowso) '€ 9|gel

122



CHAPTER 4
TRACING THE TRADITION: IMPORTANT FIGURES

Having explored the changing cosmology of the exd&uian texts, it will now be
helpful to examine some of the individual figurémitt feature prominently in the
Jeuian theological system. Given the variatiomébin the cosmic structure, one
might expect the roles of the divine entities tame, as well. Certainly between the
texts a given figure will be more or less prominetd there may be an impression
of a rise or dip in status; but a close inspectolh reveal that the nature of most
figures and their actions remains essentially Hraes This supports the notion that
despite the more obvious differences and develofsntdrese texts are the product of
a group that maintained an underlying core of myghd ideas. In the following
discussion the development of several beings dtienthat play important roles
throughout the texts will be traced: Jeu, Melche&dedSabaoth the Great/Good,
Sabaoth the Little/Good, Sabaoth the Adamas/Tyrantl Jesus himself. In so
doing, the underlying consistency of certain ide@dsbe revealed, despite the span

of time that must have stretched between the @igiomposition of these works.

4.1 JuU: DIVINE DEMIURGE AND OVERSEER

The first and most obvious connection between #x¢stis the importance of the
figure known as Jeu. His role is of the greatesinence in the earliest text: inJeu
he is described as the “true God,” an emanatiothefFather of Jesus, and the
demiurge who brings forth divine beings with hiseth creative voices, moved by the
command of Jesus’ Father. The Treasuries of Lightch make up the entirety of
the divine realm in this text, abound with beingsating his name as their final
element—nhis children of sorts, emanated to be gedé of the Treasuries. These
Treasuries of Light appear to represent the staaym, which Jeu organizes. He is
clearly of the highest rank, subject only to Jemus his Father.

In 2 Jey the supra-terrestrial realms are divided, withstraf the text being
devoted to the lower aeonic world and preliminarynitiatory rituals; accordingly
the role of as transcendent a being as Jeu isplesslent, but still present. Jesus

presents to his disciples a list of the mystertasytwill perform and the ranks
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through which they will pass. In the first listmmediately preceding the
performance of the three baptisms, Jeu is namédiles of the whole treasury” and
as the final bastion before their entry to “theatnery of the innermost ones, to the
places of the innermost of the innermost, whicthessilence and quietness,” where
they receive rest2(Jeul05; see Table 3.3). After the baptisms and thetenydo
take away the evil of the archons, again a liseaks and progression is given. This
time Jeu again features near the end of the ksi¢cribed as “the great Man, he who
is the ruler of this whole Treasury of the Lightghd “the father of the Treasury of
the Light” 2 Jeul22, see Appendix). Here, however, there are glidtes to
progress beyond his first appearance; he appeadbg tstationed at the outermost
regions of the Treasuries. After passing througither regions into the interior of
the Treasuries, they reach the treasury of thee“fad.” In1l Jeuthis is also a
designation of Jeu, but here it appears to refardeparate figure. Once the treasury
of this “true god” is attained, the true god praésehem with his mystery, seal and

great name, and calls upon the “unapproachable @nddyTe TIATNPATY). This

is a term which appears in the hymn at the entl &y also referring to the Father
of Jesus1 Jeu93). This unapproachable god sends forth a liglhtgs to complete
the disciples in “every pleroma, and make [thent ia rank in that treasury [of the
true god]” @ Jeul25). Thus the place of the true god is the high®svhich a
human can attain, residing in the presence of #iegbimmediately below the
highest being or divine power in existence—whoyishts nature “unapproachable.”
The division of Jeu, the true god into two sepamattties in2 Jeumay stem from
shifting views on the construction of the cosmésl1 Jeuthe only realms discussed
are those of the treasuries, and there is no hiatlower, intermediate realm before
approaching them; the true god Jeu thus produaéss,rand gives his name to all
their ruling entities. In that text it appearstttiee visible cosmos and all it comprises
are tied in with the Treasuriés.In 2 Jey however, the regions are increasingly
stratified, perhaps requiring rulers appropriateeéeh level. The “true god” could

easily be taken as a title appropriate to a higimity, while Jeu, being a knowable

! This title suggests the theme of a primal divikeah” that is later restated but slightly altered in
3PS see below.

2 For more on the cosmology of the texts and i@ti@hs to ancient conceptions of theogony and the
afterlife, see Chs. 3 and 6.
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name, might be considered more appropriate to agalbut less lofty figure. Jeu
maintains his positive nature and residence inTueasury of Light, as the earlier
tradition had him so inextricably tied with its ateon and organization, but the true
god is exalted to the place immediately before uh&nowable one. Jeu’s role,
beyond “ruler of the whole treasury,” is uncleartis text. It might be observed,
however, that in the division of Jeu and the treel,gJeu remains lower, better
positioned for a role of organization of the visildosmos and command over the
material entities, but still based in the immatergalm of light.

Although the true god does not featurediRSa, the role of Jeu is again
clearly that of a cosmic organizer, specificallytoé material aeons, himself based in
the Treasury of Light or “place of the right.” Hgpears moving and binding the
rebellious archons of Sabaoth the Adamas (diffehemh Sabaoth the Good) “in a
Heimarmene-sphere,” and he moves the good, befjeainhons of Jabraoth “to a
purified air in the presence of the light of thenshetween the places of those of the
Midst (Mecoc) and between the places of the Invisible GatP % 355-356). The

Heimarmene-sphere here is the zodiac, the sphefenf stars, thus binding the

sinning aeons within the material realm; in corittaeMecoc is the border of the

light realm, the place where the judge of soulsdess—not quite a part of the light
realm, but also beyond the reach of the materiahse In addition to imprisoning
and organizing the rebellious archons, he als@asgowers to the five planets, and
sets their courses in the sphere. Jeu is furtescribed as “the provider of all the
archons and the gods and the powers which have tamexistence in the matter of
the light of the Treasury’4PS 360). Thus he exerts power over the material
regions and entities, but remains in and deriveggpdrom the Treasury of Light.

Jeu is also called the Father of Jesus’ Fatd®¥S{ 355; 359; 360), a
potentially confusing designation given Jesus’ iariffom the unapproachable or
ineffable one. The key to this title is hintedraBPSand clarified in2PS the great
Sabaoth, the Good is the one Jesus has calleathisr—referring to the “father” of
the soul or power of his earthly incarnation angash, in all likelihood the God of
the Bible; Jeu, in turn, is the father of this gr8abaoth. He maintains a powerful

position between this and his role in organizing tosmos. However, despite the
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disappearance of the “true god,” he is not alonkisnposition of power: it is along
with Melchisedek that the text says, “thés® alone are the great lightsARS 360,
emphasis mine). As shall be seen below, Melchlsediso dwells in the
Treasury/place of the right, collecting light fromme material archons and
participating in the process of releasing tormergedls from the archontic realms.
There is thus another apparently equal being #gsitles in the same region as Jeu
and participates in the maintenance of the archons.

In 3PSJeu is called the “Overseer of the Light” and tiMe$senger of the
First Ordinance,” reflecting his position of autitprand ties to the light-realm.
Again the entities he oversees are in the lowetena realms. He also bears the
title “First Man” in this section, bringing to minthe idea of the Man-Son of Man
connections in Sethian theolodynd thus a role of extreme preeminence in the
overall hierarchy of divine emanations. This miglgo be reflected in his indirect
connection with the person of Jesus, being theefathhis Father. One should note
that the use of this terminology is not, howeveentical to that found in the Sethian
system, and that many of the characteristic featafeéhe Sethian figure are lacking
from the portrayal of Jeti. The presence of such terminology does not poird t
direct adoption of Sethian ideas.

Jeu’s position of power over the lower regionsejsresented as he commands
angels to watch over the archons of the dragohebuter darkness. These angels
take up those souls imprisoned within the tormefthe dragon who know one of
the twelve mystery-names of the archons of theadrand deliver them to Jeu, who
examines the souls to see if they have “completed tycles” in the world3PS
329-330). It should be noted that this is the anktance where the Virgin of the

nb

Light, “the judge KPITHC),”” is bypassed for a soul: Jeu shows mercy to sbals t

are spared from the outer darkness through thigemysut which have completed
their cycles in the world and sends them to theesevirgins of the light. These

beings then baptize them and set them aside fafigaiion, sparing them from

% See J.D. TurneBethian Gnosticism and the Platonic Traditi@@uébec: University of Laval Press,
2001), 78n.22.

4 Compare the description in A.D. DeConidke Thirteenth Apostle: What the Gospel of Judas
Really Say$2007; revised edition London: Continuum, 20095 and n.16.

® She is referenced with this title a few time8RS see285, 294. Although she functions as judge
elsewhere, the only other place where this titieeaps is in the fire baptismal rite #leu(110-111).
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destruction 8PS 330). This appears to give Jeu a unique powemefcy and
clemency apart from that of the Virgin of Light tha not found elsewhere in the
texts. At any rate, here Jeu is obviously impdriarthe divine realm and plays a
role in relation both to the wicked punishment megland to human souls; his
relationship to the more transcendent being or Gawt specified.

The final two books present the most downplayedivarof Jeu’s role and
importance. He is still called the overseer ofifigand indeed he is still credited with
the initial organization of the celestial spherel @3 motions. However, Jesus has
the power to overturn that ordering, shifting tipderes to face different directions
and inhibit the powers of human diviners. In thgtmof Pistis Sophia, she calls
upon the Light to send Jeu, its “angel,” to purand smite her tormenters and give
off more light (PS31; 34); thus within this mythic context he is certed from the
highest organizer of the heavens to a workadaylandge is also described as having
come forth from the pure light of the first treetbe five treesZPS194-195), the
other trees producing Melchisedek, two leaders, thedwatcher of the veil. The
mystery of the five trees is one of the key mysterof the group, appearing
throughout the texts; however, it is not the highagstery, and it places him on
equal footing with four other beings.

Thus, in1 Jey Jeu begins as the highest creative and administratwer of
Treasury of Light, the visible sky, which at finst all that exists; and he derives
directly from the highest unapproachable or inddagpd. With changes to the view
of the cosmic structure and nature, the visible skyeduced in stature. Jeu
maintains both his position within the now-elevafégasury of Light, and his
occupation of maintaining the celestial spherepragented as the lower, material
aeons—although at least at one stage he is aff@oi®@ control over the destiny of
certain human souls. His origin, once directlynfrdghe thought of the highest
principle, is moved to a secondary source, the figes—an important element of
the group’s system, but still divorced from histiadi lofty beginning. Thus, from
beginning to end Jeu has the role of initial organof the stars and planets; it is the
nature of the stars themselves that shifts to #gative. It is due to these latter

changes that Jeu’s position is gradually reducets inierarchical prestige.
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4.2 ZOROKOTHORA MELCHISEDEK : TRANSPORTER OF LIGHT

This figure, appearing with either or both of hsmes, appears in all of the texts
exceptl Jeuand4P3. It is unclear whether (Zorokothora) Melchiseaeuld have
played a role in the group’s theology at the pahthe original composition ot
Jeu This is because elsewhere he is usually clogsdywith Jeu (who here is almost
parallel with Jesus in terms of closeness to th&pproachable god) and operates
primarily moving between realms which inJeuhave not yet been stratified. In
4P, the text’s focus is on sins and punishmentsciwvlgain are largely unrelated
to (Zorokothora) Melchisedek’s role; indeed, trighe only text in which Jeu does
not appear, as well. As with Jeu, (Zorokothora)dilisedek’s dwelling is found in
the Treasury/place of the right, while his primdmnctions occur in the material
regions.

In 2 Jey it is he who is called upon to bring the watefstte first two
baptisms (of water and fire) to the place of theali The final baptism is evidently
higher and beyond the reach of such an intermediagguiring the direct
intervention of the Father of JesisJeul08-114). Zorokothora Melchisedek thus
seems to be a sort of high-ranking courier, in tlaise bringing elements from above
for use in rituals below. I4PS, he still acts as a messenger and carrier, now
transporting light purified from the archons anthbing them into the Treasury of
the Light. His gaze from the height also reledbessouls trapped by the third of the
five great archons of the MidstRS 363-364).In this same section, Jeu looks forth
and releases the souls trapped by the seconds# freat archons. As noted above,
Zorokothora Melchisedek is here classified alonthwieu as one of the two “great
lights” (4PS 360), affirming his status as one of the higheshgs, parallel with
Jeu.

In 3PS the name “Zorokothora” drops out of use. The sdinates of
Melchisedek appear delivering the souls of thoseess for whom believers pray
from the judgments of archons and the dragon ofotiter darkness, and bringing
them to the Virgin of the Light for examinatioBRS324-326). Melchisedek himself
is said to take the purified bits of light from therk of the archons3PS333-334),

and he is further listed among those who seal dlis svhich have become good and
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received mysteries, along with the Virgin of theght and the Great Sabaoth the
Good BPS290-291). It should be noted that in this listhadh beings the name of
Jeu is not found. This supports the notion that i3erelegated to working in a
different, but perhaps parallel capacity. The sdibates of both Jeu and
Melchisedek retrieve certain souls from the danomatof the outer darkness;
however, there are two modes by which one migheleased, and each is assigned
to one of the types. Jeu takes the ones who fieedelves with their own
knowledge, while Melchisedek handles those whofraed through the prayers and
actions of living believers. The tasks of Jeu dMwlchisedek, the two great lights,
seem to be largely equal in prestige or divinedrsry, but separate. Jeu and his
subordinates maintain the order of the archontingseand aeons, and Melchisedek
with his receivers transport purified light frometivork of the archons and souls of
men for sealing and transference into the Treastibyght.

In 1PS Melchisedek again appears as the Receiver of | glrifying what
power he can of the archons, taking away that igdriight and carrying it into the
Treasury of the Lightl(PS34-36). As discussed above,2RShe is said to come
forth from the fifth tree in the mystery of the éitrees, placing him at the far end of
the trees from Jeu. This, too, reflects a viewheftwo figures as equally important
but different in the roles they fill.

Thus the figure of Zorokothora Melchisedek esséptiaaintains the role of
a divine porter, bringing the holy baptismal watéos earth, as well as being
entrusted with collecting and transporting divirght from souls that reject evil and
from the dregs of the work of the archons. His dniehnical position is unclear in his
earliest appearance, but it is quickly made clbat tegardless of early notions, he
becomes a high being on par with Jeu. These twmbeappear to share essentially
similar rank in the divine bureaucracy, but fulflifferent, equally important roles
therein. As a final note, it should be observeat @iithough Melchisedek is a figure
known in Judaism and both mainstream and non-negnstChristianities, his role as

presented in these texts has no direct paralleshier known tradition§.

® F.L. Horton, Jr.The Melchizedek Tradition: A Critical Examinatiohtbe Sources to the Fifth
Century A.D. and in the Epistle to the Hebré®@ambridge: Cambridge University Press, 1976), 166
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4.3 THE GREAT SABAOTH, THE GOOD: FATHER OF JESUS EARTHLY
SouL

The Great Sabaoth appears once idey in a list of the ranks through which the
disciples are told they will trave (Jeul19, see Table 3.3). His rank appears within
the gates of the Treasury of Light, between th&sanf the twin saviors and the great
Jao, the Good. His place is well below the finahwst supreme rank given. No
information is given about his power or role. Higpears to be a name that was
recognized as belonging among the heavenly rankswithout much place to
discuss his wider role in the context of the book.

In 4PS he again is referenced once, this time as thedirs¢he five beings
whose gaze from the height destroys the placeseofiteat evil archons and releases
the souls from their powerdPS 361). He thus shares a role with Jeu and
Zorokothora Melchisedek, whose participation instiprocess has already been
discussed. It has already been noted that Jeonsidered the father of the Great
Sabaoth, perhaps explaining their closeness anddpawer here.

In his one appearance 8PS the Great Sabaoth, the Good is said to be the
one “above the gate of life in the place of théntigvho is called the Father3RS
291). His role as father will be discussed shoriine soul unhindered by the evil of
the archons sings him songs of praise and preséntsvith his seals and defenses;
Sabaoth then seals the soul with his own seal.ishieesented in conjunction with
Melchisedek in the place of the right, which atstpioint is likely still within the
Treasury of Light. He is clearly viewed as a powerful and respetteithg, but
remains in a brief appearance, as the focus oftékeis more on the creation,
struggles, and journey of the soul, not on theiqadrs of the inhabitants of the
divine realms or the nature of Jesus’ incarnation.

In 1/2PS however, he finally features prominently. Higerbere is primarily
providing a power of light for the earthly incarioet of Jesus. Early on in these
texts, as Jesus explains his formation and coraepti the world, he states that
having called upon Mary in the form of Gabriel, fwace of the soul, [he] cast into

her the power which [he] received from the Greata®sh, the Good, who is in the

" See Section 3.3.
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place of the right” IPS13-14). In this way the Great Sabaoth is the fatienis
earthly incarnation: il8PSit is explained that the archons who form the saunésthe
fathers of those soul8PS337), but Jesus receives his soul (or “power”) fnoin
the material archons, but from the Great Sab%oltis power and its relation to
Jesus are then used by the disciples in the imtagon of a number of scriptural
passages.

The most important of these passages is Ps. 83:1Mkrcy and truth have
met one another; righteousness and peace haved kiss® another. Truth has
sprouted from the earth and righteousness hasdidokth from heaven.” These two
verses are interpreted four times in light of Jesnle in the world, twice by Mary,
the mother of Jesus, once by “the other Mary,” pmeebly the Magdalene, and once
at the beginning 02PSby John. Each interpretation breaks the versmtapthree
pairs.

The first interpretation by Mary, the mother of ugscontains no reference to
the power of Sabaoth: it focuses on the materidlybaf Jesus combined with the
Spirit from the height which brings the mysteriesntankind. In this sense it is the
most “orthodox” of the interpretations, for althdug power of Barbelo becoming a
material body for Jesus is mentioned, the ovengtiression is that of the importance
of the material body joining with the power of tBgirit from the height to free
mankind from sin and preach truttRS122).

The second interpretation by the other Mary focuesedusively on the non-
material, interpreting the pairs as combinationghaf Spirit of the light/Godhead
with the power of Sabaoth the Good. Although thengés take place in the world,
the elements involved are spiritual and are cleadiing benevolently in helping
mankind. This is in keeping with the view of MaMagdalene as the most
spiritually enlightened of the discipl@sin this interpretation, Sabaoth the Good is
described as truth and peadt®$123-124).

8 C. Schmidt also observes this role as distinanftbat of Jesus’ preexistent Father; Bestis

Sophia: Ein gnostisches Originalwerk des drittehrfanderts aus dem Koptischen ibersgte5;
reprint: Graz: Edition Geheimes Wissen, 2010), 8.7n.

° For example, th&ospel of Maryfeatures her in this enlightened position, and atmtains the
rivalry of Peter to her that is found 1S58 and4dPS 377. See alsGosPhil63,33-64,10, for her
close relationship to the Savior. TGeeaterandLesser Questions of Margentioned by Epiphanius
(Pan26.8.2) also seem to suggest a place of highraskeeher, although the contents of the former
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The third interpretation is again given by the neotbf Jesus. Although she
does this time incorporate the power of Sabaoth,ifterpretation is again very
material, tying the verse to the stories of Jesus John the Baptist’'s conceptions
and lives. Here the power of Sabaoth is mercy,\iliich came forth from her own
womb, while truth is in John who came forth fromsBbeth. Righteousness and
peace who meet and kiss are, again, John and JEsally, righteousness looking
forth from heaven is Jesus in the form of Gabrigirth the annunciation, and truth
from the earth is again the power of Sabaoth froamyké womb (PS124-125).

The final interpretation by John again focusesdadtidr entities. The power
of Sabaoth, this time always directly connectedlie matter of the Barbelo, is said
to come forth from the “place of the right, whichdutside the Treasury of the Light,
and [go] to the place of the left2PS128). Sabaoth the Good, then, is higher than
the Barbelo, who dwells in the thirteenth aeonha place of the left, but is not
included among the beings of the Treasury. Theemmnt of his power from the
superior place of the right to the inferior placé tbe left demonstrates his
benevolence, which is further accentuated by hawipion of power to Jesus. It
should be noted that at the beginning of the sectbefore John begins his
interpretation, the figure to whom John is speakiglearly stated to be Jesus. The
First Mystery is referred to as Jesus’ fatherthiafinal section of the interpretation,
however, John states, “Righteousness...which lookgti from heaven is thou, the
First Mystery which looked forth, having come foftom the spaces of the height
with the mysteries of the kingdom of the light...thdidst come down upon him who
is Jesus our Saviour, like a dove?PS 128-129)'° The addressee is thenceforth
called the First Mystery in the text. This intexf@tion is especially interesting, as it
identifies Jesus with the dual nature of son aratli€r” or First Mystery, which is a
view most clearly found in the gospel of John, fgjimg the author's awareness of

the tradition of John holding such a view.

as he describes them are at odds with those @iitis Sophiasuggesting that traditions surrounding
her varied from group to group.

% The descent of the dove here is not an overt &&ntof the First Mystery with the Holy Spirit.
Matthew provides the bulk of gospel allusions ie texts, and this passage appears to utilize one of
its striking images without a full appreciationafcall to its original intent.
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The other most noteworthy aspect of John’s inteéaticn is that it ties the
power of the Great Sabaoth to the myth of the skebing archons of Jabraoth
found in its most complete form #PS 2PS128;4PS 355). It thus combines the
assertion of Jesus’ shared nature with the Firsstdty, the implied importance of
Sabaoth’s power over and above that of the physicatter of Barbelo, and an
integration of the mythos from an earlier iteratiohcosmology into the present
soteriological focus.

From the sheer number of interpretations one cantlsat this set of verses
was a very important one for the author. Non-nta@asn esoteric Christian issues
such as Jesus’ dual spiritual and material natbeemultiplicity of heavenly beings
and their natures, and the interpretation of gogfiasages are all found in the
interpretations of these two verses. All of theeipretations are praised by Jesus
equally, giving the impression that multivalentergretations were both accepted
and encouraged. It is further apparent that tiveep@f Sabaoth was an integral part
of the complex series of readings. It is set ixtgposition with the Spirit from on
high, and although associated with the matter ab&a it is generally accepted to
be superior to it. The interpretations of the iggpad Mary and John correspond to
each other, although the phrasing is different; tuedmore worldly interpretations of
Mary the mother of Jesus, particularly in relationgospel stories, are largely in
fitting with introductory non-mainstream esoteric hrStian teaching and
interpretation tools.

The last references to the Great Sabaoth, the Goote in the middle of
2PS The references occur in a lengthy descriptiothefstructure and superiority of
beings in the divine realms. The text states, ‘ded the watcher of the veil of the
great light, and the paralemptors of the light, #r&ltwo great leaders, and the Great
Sabaoth the Good will be rulers in the first saviolithe first voice of the Treasury
of the Light, who (the first saviour) will be indtplace of those who receive the first
mystery of the First Mystery”2PPS194). This places him in the highest echelons of
the divine ranks to which a human soul can ati@ssjgned as a ruler in the place of
those who have received the highest of the mysteiespite the fact that he resides
in the place of the right, which in this text haseb separated and lowered from the

Treasury of Light, in the end he will possess aaltex position.
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Shortly thereafter Jesus states, “The Great SalhetGood, he whom | have
called my Father, also came forth from Jeu, thesmer of the light”ZPS195). As
has already been discussed, Sabaoth the Good thlay®le of the earthly Jesus’
Father, he who provided the material of Barbeldvaitsoul/power untainted by the
archons. Jesus’ higher, spiritual aspect is delezedirectly from the First Mystery,
while his earthly soul is the product of Sabaotlakimg both entities, in effect, his
Father. It is interesting to note that in the mpldt interpretations of the elements of
Jesus’ incarnation, the power of Sabaoth is assatiaith all of the four elements
exceptfor righteousness. If the Great Sabaoth is the J@sus called Father in the
Scriptures, that makes him most likely the godhef Bible—often described in terms
of righteousness.

It must be noted that although the term “Sabacoghdlso found as a proper
name in other non-mainstream esoteric Christiamcgsy the nature and role of these
figures are completely different. In Sethian ttieh Sabaoth is the offspring of the
wicked demiurge ApJohn Il 10,34; Il 16,25; BG 40,10; IV 26,19), who is
sometimes thought to have repented and been exalted his father HypArch
95,15-25)'" This Sabaoth’s origin is at odds with that of theine figure found in
the Jeuian texts, who is derived from a high squmoé associated with the world or
other worldly rulers, and who provides the powethe Savior’'s incarnation. Even
when Sabaoth is repentant and exalted in othes,tthe roles are not equivalent, and
show little evidence of connection. The Great ®#hathe Good, is clearly
independent of other known non-mainstream eso@iistian traditions?

In sum, the Great Sabaoth, the Good, begins agusefiplaced high in the
divine realm, but without much information givenoabb his specific role. He is
involved in the salvation of souls trapped by erithons idPSa, but in1/2PShis
true importance is revealed: he is the father stigeearthly soul. As the one Jesus
called Father, he most likely represents the gath@Bible. This correspondence is
alluded to iMdPSa, but not elucidated un@PS where Scriptural interpretation is of

high importance.The role of his power in the world through Jesas & number of

1 For this name in other lists of archons, see @xigels6.31; IrenaeusAdvHaerl.30.5; the
Brummer gem; for parallels with the repentance antfound inHypArch seeOrigWorld 103,32-
104,26.

12 The same observations are relevant with respehettittle Sabaoth, the Good, as well.
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interpretations, including being a bearer of mentyth, and peace to mankind.
Although with the increased stratification of codogical levels his position is
downgraded from the high Treasury of Light to tlextnplace down, his role stays

the same, and his ultimate destiny remains in itpedst of the divine ranks.

4.4 THE LITTLE SABAOTH, THE GOOD: PLANETARY L EADER AND

| MPARTER OF WISDOM

The Little Sabaoth makes his first and primary @pgece in4PS. Five great

archons, representing the planets, are set oveartt®ons bound in the zodiac-
sphere. To each of these great archons, Jeu a@ipdwer from another being of the
thirteenth aeon. When only Zeus/Jupiter is le&, “hoticed that they needed a
rudder in order to guide the world with the aeohthe sphere so that it might not be

destroyed by their wickedness. He went into thdd¥ijecoc), he drew a power

out of the Little Sabaoth, the Good, he of the Mitle bound it to Zeus because he is
good, so that he should guide them with his goc&ing$PS 356-357). Later
references are to “the Little Sabaoth, the Goodp wencalled Zeus in the world”
(4PS 361-366), reducing the distinction between therthér.

This tells one both that the Little Sabaoth dwellsheMecoc, that neutral

place betwixt the material aeons and the placéefight, and also that his power is
associated with Zeus—the benefic planet Jupiter ixanovements through the

heavenly sphere. It is when the Little SabaothéZand Aphrodite (or Venus) take

up positions in opposite signs of the zodiac thafiuk souls are released from the
clutches of the evil great archordP& 361-364, 366). Partially because of his
motions as or with Zeus through the celestial sphevil is gradually destroyed, and
human souls are given another chance in the world.

In 4P, the Little Sabaoth, the Good carries out actiartgs own right, and
iIs not tied to Zeus—although Zeus/Jupiter still reskey role to play, it is
independent. In this text, a soul which committedsins in life and did good, but
which did not receive the mysteries, is placechmpresence of the Little Sabaoth in

themecoc. The soul remains there until the planets reai@dvarable configuration

to go before the judge of souls. After the soupiigen the cup of forgetfulness by
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Sabaoth the Adamas’ lackey, an assistant of thte Ll$tabaoth, the Good “brings a
cup which is filled with understanding and wisdang there is soberness in it. And
he gives it to the soul, and it is cast into a badhych is not able to sleep nor is it
able to forget...it will be a goad to its heart cantilly, to seek for the mysteries of
the light until it finds them”4P3 383). In a sense, then, one Sabaoth counteracts
the efforts of another: although the Adamas’ mingiil forces forgetting on the
sinless human soul, the Little Sabaoth gives thé 8w impetus to overcome the
forgetting and achieve salvation through the myessenf the light.

There is a final reference to the Little Sabaotie, Good, i2PS Here he
received the power of “Sabaoth the Good,” whictrugh, and “cast it into the matter
of the Barbelo” 2PS128). This combination of Barbelo-matter and Sditbgpower
forms the earthly body of Jesus, and as discusbedeareceives a great deal of
exegesis fronPS122-129 (spanning the end bi*Sand the beginning &#PS. The
Little Sabaoth is a different figure from the “Sablathe Good” (also known as the
Great) that actually provides the power, and sintgysfers it to the matter. It is
possible that the designations of “Little” and “@testem from the two beings’

residences: the Little Sabaoth dwells inMecoc, that border separating the places

of the left and right, while the Great Sabaoth dsviel the place of the right, counted
among such illustrious beings as Jeu and Melchised®erhaps the Little Sabaoth
appears here as the intermediary between theseiahaiad immaterial realms,
saving the Great Sabaoth from moving into the ferm&/hen he does so, he also
preaches on the place of truth to the beings ofeftereprising his role of granting
wisdom in4P%. However, the focus of the passage is Jesus’ greaempand
benevolence, so it is unsurprising that the Litédaoth plays only a minor role.
Thus, the Little Sabaoth is a figure that early egyp in association with
Zeus/Jupiter, benefic leader of the planets. Tdnothis association he plays a
positive role by aiding in the destruction of eafichons and releasing imprisoned
souls. Additionally, he provides wisdom to souiattwere good and sinless in the
world but had not discovered the mysteries of liglgt the time of their death,
therefore giving them a greater chance of findihgse mysteries on their next
sojourn into a body. In the end he remains a pesiigure associated with wisdom

and divine assistance, although the nature ofdter texts do not afford him much
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discussion. Overall he pales in comparison to the role of thedb Sabaoth, the
offspring of Jeu who plays a key part in the foriorabf the earthly Jesus.

4.5 SABAOTH, THE ADAMAS: WICKED RULER OF FATE AND

M ATERIALITY

Sabaoth the Adamas is referred to twic@ ileu First he appears in Jesus’ warning
to the disciples not to give the mysteries to amyarno is not worthy to receive
them; particularly he warns against giving them to

those who serve the eighth poWesf the great archon, who are those who eat the
menstrual blood of their impurity and the sememmefn, saying: ‘We have known the
knowledge of truth, and we pray to the true Godigver, their God is wicked...He is
the third power of the great archon. Moreover thisis name: Taricheas, the son of
Sabaoth, the Adamag Jeul00)

The second reference is in the ritual of the mysteremove the evil of the archons.
Jesus, having purified the disciples through thegtbaptisms, now prays, “Hear me,
my Father, thou father of all fatherhoods, thounité Light. Hear me and compel
Sabaoth, the Adamas, and all his rulers to cometak® away their evil from my
disciples” @ Jeull5).

These references depict Sabaoth the Adamas apitbene of archontic evil.
He is the “great archon,” whose taint afflicts rmkén who do not undergo the proper
rituals, and whose powers further entice some nidsgupeople from the path of
light. No specific actions are attributed to hither than being essentially evil, and
that followers of his powers engage in disturbiegual rituals.

In 4P, there is slightly more specificity as to his k@dness: he and his
archons “continued to be concerned with sexuak¢otgse, begetting archons and
archangels and angels and ministers and decd®& (355). This is fitting, given
his association with those human beings who pastei in sexual rituals mentioned
in 2 Jeu The various begotten beings likely representsséand other celestial
bodies, epitomizing the material realm in whichseeentities and their sensuality
hold sway. They are all bound in a “Heimarmeneesph as punishmen4P
355)—the visible zodiac, ruled by the planets, &éinekeby made subject to fate

'3 Correcting MacDermot's translation, which readigle powers.” Unfortunately the manuscript is
broken off, so it is unclear whether it is a trafstton error that results in the disparity betwélea
entity being referred to as “eighttM€ 2H) and “third” Me2r) powers of the great archon.
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themselves. Furthermore, 4P it is one of his underlings who gives the cup of
forgetfulness to souls about to be recast into dwod the world, denying them the
knowledge they had acquired from previous lives padishments4PS 374; 376;
378; 379; 382}* The essence of the Adamas’ evil, then, would sézrbe an
embracing of sexuality and physicality/materialitly, addition to an active role in
making the learning process and purification of hunraouls more difficult.

In 3PSthe name of a figure known as the king Adamas aqgp®ur times,
without the name Sabaoth associated witlBRS290, 292, 333). This practice of
streamlining names is seen elsewhere in these, teyth as the reduction of
“Zorokothora Melchisedek” to simply Melchisedek aissed above. In this case
simplifying the name could also be an effort to usal stigma and confusion
associated with the identifier “Sabaoth,” given tinerwhelmingly positive role
another figure with that name playslif2PS

All that is said about the Adamas is the locatibhie places in proximity to
the aeons of the Heimarmene, the fact that defeasdsseals are needed to pass
safely by his places and tyrants, and the notiahifra soul is returning to the world,
his archons give that soul a “cup of forgetfulnizem the seed of evil’3PS333). It
is clear that he is a negative figure with poweero& number of lower beings, once
again in close proximity to the Heimarmene if natedtly contained therein.
However, beyond the reference to the cup of foulyetlss, which reflects the ideas in
4P, little insight is given into his specific role actions.

The reduced role of the Adamas is likely due to difeerent focus of this
text. Previously there was interest in discussvhgt beings or influences incite men
to sin. (Sabaoth) the Adamas is a key figure rhestrating fate, materiality and
continued transmigration of ignorant souls. Tletthowever, devotes much more
thought to policies for imparting the mysteries earth, the ascension process,
modes of avoiding the destruction of the dragonth&f outer darkness, and the

formation of human beings. Adamas here appeamiviag his due defences and

14 Although there is little connection between thggife and those called “Sabaoth” or “Adamas” in
other non-mainstream esoteric Christian mytholqgies worth noting the parallel that the chief
archon in the long recension ApJohn who is also closely involved with a wicked intexation of
fate, is associated with “water of forgetfulnedsdttmakes humans forget their origidgpJohnll

25,7; IV 39,4-5).
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seals on the journey of ascending souls, but themahrealm and fate have already
been bypassed by the souls under discussion.

The Adamas, now called the “Tyrant*YPANNOC), is back to his location in

the twelve aeons id/2PS now clearly ruling over the Heimarmene and thieese
rather than being imprisoned by thetP§24-25, 37-38)° He takes an active role
in these texts, first by directly waging war agaitie light Jesus brings with him as
he enters into his realm.

The story of the Adamas and the other tyrants efabons reacting against
the light of Jesus and his garment is given fanets (PS24-25; 26; 37-39; 40-41).
In the first and third case, the archons’ ignoraotéhe identity of whom they are
waging war against is highlighted, and an explamatif the way Jesus changed their
paths and influences is given. The second versian shortened rendition of the
events, but all three of the versions mention dleaus took a third of their power and
caused them all to be turned to the left for sixaithe and to the right for six months
as they complete their periods of influence. dsuains the figure who placed them
in their original paths, but himself remains pastidespite the negative view of the
astrological science in these texts. All of theyateve thrust is directed at the
Adamas and his followers.

This further ties the Adamas and the archons ofsfiteere and aeons to the
Heimarmene and astrological concerns. By confusimggn and preventing their
wicked actions, Jesus has also removed power ftheir“astrologers and from their
soothsayers and from those who tell men who atkdarworld all things which will
happen...they will not understand anything which \wilppen so as to tell it'1lPS
27). Although still connected to fate, here theaAds is the head of it, acting in the
realm of men through magic and astrological préeatst

The fourth version tells a slightly different stoglthough the result is the
same. In this case, when the various beings ofvie/e aeons saw Jesus’ garment
of light, they all prostrated themselves, worshigptihe light and singing praises to
the “innermost of the inner1PS40). Only the tyrants found themselves with their

power diminished, and they “fell down in their aepand they became like men of

1> On the fluidity of the twelve aeons and the Heimeane, see the discussion in Section 3.6.
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this world who are dead, having no breath withienth (1PS41). A parallel to this
Is found in the first version, where it says tHagyt “became like the earth-dwellers
who are dead and have no breath in thetRP325).

Despite the variations among the versions presehesd, the Adamas, as
head of the tyrants of the twelve aeons, represaiitshrough a combination of lust
for power, rebellion against the light, and ignamn Although his wickedness is no
longer described in sexual terms agita, that sexuality was in part associated with
production of the stars, of which he is here londl anaster (even though in both
instances it is Jeu who originally set these bottidaseir proper paths, according to
the will of the light). In both the early and latexts it is his refusal to defer to the
superior light that results in his being punished a reduction of his power.

The final set of instances where the Adamas appgansthe repentances of
Pistis Sophia. After she has been afflicted byfipere Authades of the thirteenth
aeon and his emanations for some time, and hadyfoatten some assistance from
the First Mystery, once again the antagonisticdsrcally against her. This time
Adamas, the Tyrant, joins in to oppress her, as laagry at her desire to surpass her
place and go to the Light of Lights. From his plac the twelve aeons, he too goes
down to Chaos to afflict her. However, she crigsto the light, and is enveloped in
a great outpouring of light that causes all of éwl emanations to be powerless
before her ZPS 138-142). His inclusion here appears to be anrthfiaght,
necessary for the interpretation of the Psalm ihagiven to “predict” the events
described. The Adamas, ruler of the twelve ae@pmesents the “demonic blow (or
destruction) at midday” of Ps. 91:6, for the twelfieon represents the hour of
midday @PS 146). The primary villain of the tale is Authades,ruler of the
thirteenth aeon, and Adamas disappears again thfeinterludet® Then, several
pages later in what appears to be a separate sifdaratlition (or at least taken from
another source), Authades disappears and the Ad&®esmes Pistis Sophia’s
primary antagonist for a final encount@PS171-178). After the First Mystery
restrains the Adamas’ power in the Chaos, he bediethat Pistis Sophia is

' There is another brief mention in a song of praigeere he is denounced in conjunction with
Authades as Pistis Sophia’s oppress@aB3155). This may well be reflecting back on the edis
just described.
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responsible, and attacks her with his emanatiorexti@ct her light. She is pursued
by their darkness, calling out to the light to saee, until Jesus returns and lifts her
back into the thirteenth aeon where she belongsystéviously, the fate of the

Adamas is not described: one moment he is purdugngthe next she is rescued by
Jesus and suddenly back in her rightful place, taedname of the Adamas is not
mentioned again. Although the individual may bscued, his powers of fate and
ignorance in the world are never fully overcomeerdithere is movement toward
anthropomorphizing his actions in emphasizing hisorance, arrogance, and
jealousy, suitable to the narrative allegory of Bgtis Sophia’s fall and redemption.

As with the name Sabaoth, a figure called Adamss appears in the Sethian
system. However, like the figures discussed abdle, natures of the Sethian
Adamas and the one found in the Jeuian texts anmelgndifferent. In the Sethian
system Adamas is one of the high divine beirfgslohnlll 13,4; GosEglll 49,18-
19; 50,20-21; 51,5-6.21-22; 55,17-18; 65,15; IV8622; 62,18-19.30-31; 67,3-4;
77,11-12;Z0st6,26; 30,4-5; 51,14StelesSeti 18,25-26GosJud48,21-26), the Son
of Man, the father of Seth, and closely connectéth wthe divine triad:’ The
ignorant, power-hungry, jealous Adamas of fistis Sophiacould not be further
from this idealized figure.

In sum, the evil being first known by the compoumaime Sabaoth, the
Adamas, is primarily associated with fate and théiac or twelve aeons. Although
his position shifts from one of imprisonment inefab ruler of the same, many of the
apparent modifications in his role seem to be tigith changing interpretations of
divine cosmology and the nature of the aeons/zadider than innate changes in the
figure of Adamas himself. His sins are primarilyrefusal to acknowledge the
mysteries or power of light, a lust for power, aheé promulgation of ignorance,
sometimes represented as jealousy, sexual proryisemd arrogance. In the end,
Jesus reduces him and his fellow tyrants to a @egfémpotence in his ascent with

the garments of light, accentuating the feeblepnésisese powers and the strength of

" See also J.D. TurneBethian Gnosticisn¥9. On the development of the Sethian Adamas nsgte

R. van den BroelStudies in Gnosticism and Alexandrian Christiafitgiden: E.J. Brill, 1996), 56-

66; also J. Verner Hansen, “Adamas and the Faumlhators in Sethian Gnosticism,” Rethinking
Religion: Studies in the Hellenistic ProcedsPodemann Sgrensen, ed. (Museum Tusculanus, Pres
1989), 55-72.
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Jesus and the First Mystery over and above thenkhetagh even so, through divine
decree their power is not completely destroyedhotlgnce remains rife in the human
world, and fate remains a part of the natural useeand the plan of the First

Mystery.

4.6 JESuUS REVEALER OF MYSTERIES WITH DIVINE LINEAGE

In all of the texts, Jesus serves as a teachestuctor. He imparts to his disciples,
both male and female, information about the diwweld that they will require to
progress to a higher state of being, as well asvliedge of the cosmic realms, their
inhabitants, and their functions. His own specflace in the divine hierarchy is
always tied closely to the highest entity.

In 1 Jey Jesus’ role consists of explaining the naturetre heavenly
demiurge and the cosmology of the heavens, beginwmith the emanation of Jeu
from his Father and moving through the ranks of’sleemanations. The
unapproachable God is said to be Jesus’ FatherJesus calls upon his Father so
that he causes Jeu to bring the other emanatiathe dfeasuries into existendeJeu
51-52)—thus indirectly contributing to the formatiof the universeJesus provides
the disciples with the names, seals and ciphessuiiieneed to proceed through the
highest Treasuries. Overall, his role here is tifad high divine being acting as
savior of select humans, through the impartingadireg knowledge in the form of
the various mysteries of the Treasuries.

In 2 Jey again Jesus is a presenter of mysteries andbasftiknowledge of
the lower divine realms, explaining the informatimeeded to pass through the aeons
in much the same way as that needed to proceedgthrihe Treasuries in the first
book. Here, however, he also serves another naineedunction as baptizer. He
provides the bulk of the extensive list of plantsl anaterials for offering, officiates
over the prayers, recites the necessary ‘imperishabmes, and seals the disciples
with both the pre-and post-baptismal seals needed¢dmplete purification. His
officiating appears to carry with it significantyer, as in the final baptism of the
Holy Spirit he calls directly upon the power of hiather, the father of all
fatherhoods, to purify their iniquities. Howeveaiven the likelihood that these

rituals were meant to be reproduced for later rnesdelievers, it is possible that his

142



CHAPTER4 ¢ IMPORTANT FIGURES

performance of this role in this text was meantdafer his own power and position
to those officiants who were to follow him.

In 4PS3, the position of Jesus’ Father becomes slightiglaar. He is still
called the “father of all fatherhoods#iRS 353) and the “Father of the Treasury of
the Light” @PS 370-371), but as previously mentioned, Jeu is called the Father
of his Father as well. The distinction betweendgsitual father (the First Mystery
or highest principle) and the father of his earthdyl (the Great Sabaoth, the Good)
has already been discussed, with Jeu as the fath#re Great Sabaoth. Jesus
himself maintains his position as revealer of kremge, this time focusing
considerably on the archons and types of punishifieerginful souls in addition to
the organization of the visible celestial realmiftéhg from imparting the mysteries
to avoid being held back from the heights, in béBta and4P3 he now warns
about what will happen to those who do not ceassine and do not receive the
mysteries. Furthermore, #PSa he is again shown as baptizing the discipfd3%
369-371), but the rite itself is much simplified aomparison with the previous
baptismal prescriptions. The baptismal prayerragalls out to his “Father,” but at
the same time the disciples are explicitly instedcto perform this ritual for other
worthy believers4PS 372), further supporting the notion that his perfance of
the rite in the text was meant to add performatvghority to later officiants.
Despite the ambiguous position of his father, tile of Jesus himself remains stable
as an imparter of divine knowledge and ritual pcact

In 3PS Jesus (or the “Savior”) no longer has specitigals to impart, nor is
there focus on the specific structure or inhab#aritthe divine or sub-divine realms.
Instead he discusses the formation of human bathdssouls, and other concerns
regarding the imparting of mysteries to believensl ghe cycles of souls.1/2PS
present a lengthy discourse both about the hieyastimysteries and a myth of the
fall and redemption of Pistis Sophia. Jesus ptedesr prayers or “repentances” and
the disciples respond with Psalms which had prapedghem. Jesus also discusses
the earthly conceptions of himself, John the Bapéiad the disciples, setting them
apart from normal men as beings who had divine pewast into their bodies rather
than the archons’ counterfeit spirits. Perhapstnmisresting is the fact that here

Jesus takes his most active role—fod S it explains that he ascended through the
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aeons and personally defeated all the archonseofagions with his mystery. In
addition, the first book makes a point of statihgttJesus had imparted but a tiny
fraction of the necessary mysteries to his dissiglg the eleventh year after his
resurrection. It lists a number of mysteries hd hat yet mentioned that are also
said to be key in thBooks of Jewf the Bruce Codex. B8PS Jesus mentions the
“two great Books of Jeu” and states that the miedethey contain are exceedingly
numerous, but that some of them are inferior asérdgglly unnecessary in the face
of the great mysteries which he will give them amgich are superior2fPS 246-
247). This is at odds with his statement 3RS that “even for the righteous
themselves who have never done evil, and have owinitted sins at all, it is
necessary that they should find the mysteries whrehin the Books of Jeu3PS
349). Even if some of the mysteries in the “Books of"Jawe still considered
necessary later, the fact that others are now dedaas obsolete suggests that a
process of streamlining and simplification of myste was taking place. This is also
evident in the simplification of the baptismal msitions betwee@ Jeuand4PSa.

In sum, Jesus’ role throughout all of the textprisnarily one of a heavenly
being imparting divine knowledge and mysteriesate& individuals—in this case
the disciples, who themselves rise in prestigd umthe final texts they are also said
to have heavenly origins. The disciples in ture astructed to pass on this
knowledge to people who demonstrate clear sigrikedf fidelity to the core beliefs
of the group. As the texts progress, previoushpared mysteries evidently
decrease in importance in the face of higher butesghat simpler ones.
Furthermore, Jesus acts as an officiant of kewlgtyprimarily baptisms. In the first
example of this role, the rituals are highly comxpleowever in a later text the ritual
he performs is simplified, and is specifically rejed as something to be reproduced
by the disciples for other true believers. Hisfpenance of the rituals appears to be
a device meant to give later officiants his autfyoriln all cases, Jesus is directly
associated with the highest entity in existenca] #re salvation of any soul is
impossible without the information he provides—aligh in the final texts,
interpretations of more mainstream texts and cascieplight of the mythos of the
group also take a prominent role in his discouapparently attempting to maintain

the group’s relevance in a changing religious clena
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4.7 CONCLUSION

There are many obvious differences between théestdnd the latest Jeuian texts.
Cosmological ideas undergo shifts; astrology besomhemonized; and claims to
apostolic lineage and interpretation of Scriptueedime key in validating the group’s
authority. As will be explored in Ch. 6, these mhes likely represent ongoing
developments in the group’s cultural environmerd @8 efforts to engage with the
ideas and issues that went with them. Howeverutiterlying myths and principles
remain essentially the same. In addition to ceestsallusions to the mysteries, a
close reading also reveals stability in the rolesarious divine figures. From the
beginning to the end, Jeu is the one who orgarizesvisible stars; Melchisedek
transports purified light, baptismal elements, aadls; the Great Sabaoth, the Good
is the Father of Jesus’ human soul and likely the of the Bible; the Little Sabaoth,
the Good dwells in the Midst and helps human sestape the punishments of the
archons and find wisdom; Sabaoth the Adamas isvibked archon tied up in fate
and struggling to keep humanity imprisoned in gl desus himself derives from the
highest principle and serves to free humanity frtma world by imparting the
mysteries of the divine realms. These figures appe greater or lesser relief
depending on the focus of a given text, but a besinsistency can be traced from the
earliest to the latest points of tradition now éalale.

By demonstrating the underlying framework that fertihe main roles of key
figures across these texts, the idea is suppdntadiiese works do in fact stem from
a shared tradition transmitted over time. Desfiie apparent minor changes and
cosmological adjustments, the main figures—andidleas they represent—remain
on a steady plane, suggesting a reasonably cohttremibgical system. From the
earliest to the latest textual evidence remainthg, universe was organized by the
same basically benevolent figure; evil is represgmity the same tyrant, and the only
way to salvation is through the mysteries provided humanity through the
compassionate descent of the Savior or First Myst@ihat this was not merely an
intellectual tradition, but rather a set of beliedead practices preserved by a
community, is suggested by the strong role playsd ribuals with Jesus’

accompanying exhortation that they be performeafoers.
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Although certain terminology or names of certagufes also appear in other
non-mainstream esoteric Christian traditions, theiles within these texts are
unique. Despite evidence of interaction with algsmyths and beliefs, the core
system developed and was maintained separately dtber forms of Christian or
demiurgical strands of thoughtWhile the depiction of the universe and its wogdan
was affected and modified by outside notions, d@@lrpractices may have changed
and simplified—a phenomenon not unknown in mairstre Christianity—

throughout its history this group preserved thee arits beliefs and practices.
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CHAPTER 5

DIAGRAMS IN THE BOOKS OF JEUCREATION,
IDENTIFICATION, AND ASCENSION

The large number of diagrams in tBeoks of Jeus one of the most noteworthy—
and fascinating—aspects of these texts. It isoitlg extant early non-mainstream
esoteric Christian document containing diagramgmages. That even among the
paucity of scholarship on the texts so little hasrbwritten on them is a testament to
their mysteriousness and obscurity. P.C. Finndgathese pictures “have nothing
to do with the world as we know it. They are c@toal images, abstracted from
nature and nonrepresentational Ynfortunately, the concepts they depict are quite
esoteric and largely lost, in part never to be veoed due to the poor state of the
manuscript. Thus this chapter must begin with dhetionary statement that what
follows is not an attempt at a definitive interatgdn of their meaning. Rather, it is
an opening investigation into what will hopefullgsult in a scholarly conversation
on their possible significance in the context @itlusers.

The fact that so many diagrams are included inetines texts is evidence of
their importance in the beliefs and practices & t¢inoup that utilized them. That
they are meticulously given in extensive systempditterns demonstrates how vital
they were considered to be—it was necessary to kaeevledge of the whole
system, including the characters and seals of galtfidual head or ruler. Even in
the Pistis Sophiaexts, which do not themselves include such dragr&knowledge
of them ispresumechecessary2PS247;3PS289-291). Despite the suggestion that
some aspects of these mysteries might in the s$éages of the group’s development
be considered unnecessary, the mysteries Jesusspsoto present the disciples still
include “the heads of the mysteries...in all thepey and their ciphers and the seals
of the last space”2PS 247). This strongly reflects the traditions fouimdl Jeu
especially, as each treasury has a head and ariasdoseal and cipher, and indeed
in that text Jeu’s development is described in seaintypes. It is thus probable that
2PS still considers the material contained InJey if not 2 Jeuas well, to be

1 p.C. Finney, “Did Gnostics Make Pictures?”, 43The Rediscovery of Gnosticism: Proceedings of
the International Conference on Gnosticism at Yhlleyw Haven, Connecticut, March 28-31, 1978,
Vol. 1, B. Layton, ed(Leiden: E.J. Brill, 1980), 434-454.
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necessary for the soul’'s ascent and salvation. wkedge of the diagrams and their
use is therefore necessary for an understanditigeafystem of the Jeuian texts as a
whole.

Although similar symbols with comparable usage aobin the Medieval
and Renaissance pericdthere are few other surviving examples from theopkein
which the Jeuian texts likely arose. Since itngpossible to determine whether a
continuous tradition or mindset existed betweesdhgeriods, the focus shall remain
on the diagrams present in tiBooks of Jeuthemselves. Some preliminary
discussion of the use of mystical diagrams and @sdg the Greco-Roman period
will, however, provide a helpful introduction toethopic.

5.1 RELIGIOUS AND MAGICAL USE OF SEALS, DIAGRAMS AND | MAGES

51.1 Hekhalot or Jewish Ascent Literature

Hekhalot literature can be defined as “the pre-kibtic corpus of mystical texts
that give instructions on how to ascend (or ‘dedeto the celestial ‘palaces’ or the
‘merkabah,” God’s heavenly throne-chariot,” elensent which can be identified
from as early as the fifth to seventh centuriethefCommon Eri. The Hekhalot, or
palaces of the divine world, may suggest imageslainio the treasuries to be
traversed inl Jeu The palaces each have angelic guardians, whasesthe
person ascending must memorize and to which thest siow the appropriate seals:
“The name of each one (angel)—you show to him && and he brings you into his
palace.® However, it is not clear of what the seals cdesisand their images are

2 See, for example, theicatrix (10"/11™ century), Peter de Abandeptameron seu elementa
magica(1496), Johannes TrithemiuSteganographi1500), Heinrich Cornelius AgrippaBcculta
Philosophia(1533), John Dee’Slonas Hieroglyphicg1564), theArbatel de magia veterufi575),

The Lesser Key of Solomon

¥ When possible, the image from the codex will betided, but frequently the manuscript has
become so damaged the images have not been prebsémihose cases C. Schmidt’s reconstructions
will be included, which are in turn often based@®&. Woide and M.G. Schwartze’s transcriptions,
done when the manuscript was in better conditibiney are the form most scholars have used to this
point; however, frequently they are not an accurefiection of the original.

*J.R. Davila, “The Ancient Jewish Apocalypses areHekhalotLiterature,” 105, irParadise Now:
Essays on Early Jewish and Christian MystigignD. DeConick, ed. (Atlanta: Society of Biblical
Literature, 2006), 105-125.

® Hekhalot Zutartj §413, quoted in R.M. LessdRitual Practices to Gain Power: Angels,
Incantations and Revelation in Early Jewish Mystic{Harrisburg, PA: Trinity Press International,
1998), 257.
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not depicted. They may have been written diremtlyhe body, or on pieces of paper
attached to the body, or some object held in tmelfizor indeed engraved on rirfgs.
They are described, however, “as magical namebkereivf the angels or of the
aspects of the godhead, that must be shown asquessp the gate-keepers at the
entrances to the seven palacésth both1 and 2 Jey the instructions for safe
passage through the aeons and treasuries involyé®@&, a pebble, on which is
inscribed a specific number which likely represesdme sort of name or phrase of
power® In these instructions, the seal-diagram, its naame the cipher-number are
all closely connected both in the text and in teeeasion procedure. G. Scholem
noted the parallels between the display of seajm&vdians in the Hekhalot texts and
the Books of Jeuand the attribution of a name to each of thessgabposing an
originally Hebrew origin for the formulas accompamythe baptismal seals.

The idea of holding a sign or amulet in the hargdalso found in Jewish
adjuration formulae, as it is in the ascent ingtams in bothl and2 Jeu For
example, a Coptic adjuration for help calls uporbi@, insisting that he come “on
account of the seal of Adonai, the father, andftheteen amulets that are in my
right hand.”™® R.M. Lesses observes that as the text also referfourteen
firmaments, a correspondence between the amuletshanfirmaments is likely*
Although this is a calling down of powers to eawdther than an ascension, still as in
the Books of Jeteach region has its own individual sign that mustknown and
possessed in order to deal with fthe necessity of holding these symbols in one or
more hands—as opposed to worn around the neclervate displayed—is another

connection in the ritual practice; for at everydkwof the aeons and treasuries, the

® R.M. LessesRitual Practices to Gain Powg817-319.

” G. ScholemJewish Gnosticism, Merkabah Mysticism and Talmiidiciition (2" ed.; New York:
JTSA, 1961), 32-33.

® The use of numbers to represent particular nanasscemmon in ancient magic; one of the best
examples of this iBawvyoooy, the numerical value of whose name, 3663, appedisace of the
name in certain magical papyri. For the stone/neommection compare also Rev. 2:17, where the
saints are promised a stone with a secret namtewripon it.

® See G. Scholem, “Uber eine Formel in den koptigebtstischen Schriften und ihren jidischen
Ursprung,” inZeitschrift fiir die neutestamentliche Wissenscadt die Kunde der alteren Kirct89
(1931), 170-176.

M. Meyer and R. SmithAncient Christian MagicCoptic Texts of Ritual Pow¢Ban Francisco:
Harper, 1994) 136-137; cited in R.M. LesdR#yal Practices to Gain PowgB20.

' R.M. LessesRitual Practices to Gain Powg820.
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cipher-pebble must be held “in your hand(s).” Tdmnection between physical
amulets and the heavenly regions shall be discusgbdhe magical gems below.
5.1.2  Greco-Roman Magic

Although 'mages Figure 5.1:Magic Gems with Characters

and magical signs
abound in the Greek
Magical Papyri and
gems, none of them

provide a direct

parallel for the

diagrams found in Source: A. Delatte and Ph. Slg. Skoluda MN068

Derchain,Les intailles magiques Source: S. MicheBunte Steine -
the Books of Jeu gréco-égyptienne@aris: dunkle Bilder: magische Gemmen

Bibliotheque Nationale, 1964), (Minchen: Biering and
Many of them no. 170. Brinkmann, 2001), no. 102

feature drawings of
gods or demons with formulaic writing around themnthropomorphic or
zoomorphic representations participating in the ise@@gction—far from the abstract
imagery guaranteeing safe passage in a religiougicay ascent. It is, however,
worthwhile to briefly discuss the use of symbolsaharacters,” found frequently in
both the papyri and the gems. Although many omtheok like modifications of
Greek letters, one of the most common symbols isigim-pointed star consisting of
four crossed lines with circles at each pdifThe eight-pointed star has prehistoric
origins, but is perhaps best known from its assmeiavith the Babylonian goddess
I5tar, from the Old Babylonian to Neo-Babyloniamipds® In the context of these
later gems and magic, A.A. Barb gives its origirttes Babylonian determinative for

names of god§® The eight-pointed figure is certainly viewed agoaverful one for

125ee C. BonneStudies in Magical Amulets, Chiefly Graeco-Egypfiann Arbor: University of
Michigan Press, 1950), 194-195.

13 F. Rochberg, “Heaven and Earth: Divine-Human Retatin Mesopotamian Celestial Divination,”
174n.20, irPrayer, Magic, and the Stars in the Ancient ancelAantique WorldS. Noegel, J. Walker,
and B. Wheeler eds. (University Park, Pennsylvahiee Pennsylvania State University Press, 2003),
169-186.

14 «Djva Matrix: A faked gnostic intaglio in the passsion of P.P. Rubens and the iconology of a
symbol,” 216n.48, idournal of the Warburg and Courtauld Institute® (1953), 193-238.
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ascension past particular celestial entities foumd and 2 Jey as shall be seen

below.

The specific meaning of the characters is

unknown, but it is clear that they were

widespread—they “entered the magical
traditions of all late-antigue and medieval
peoples, languages, and religions—from
Ethiopia to Armenia and from Al-Andalus to
Yemen.®® Despite the dating of much of the

material being uncertain, the fact that it is so
widespread suggests that even in later texts,

earlier traditions may still be present. They

could be used as individual symbols, or

-
mmmmm e

A Geniza fragment, with an attempt tq 9rouped together as a mystical alphabet. This

“decipher” the characters as letters of t
Hebrew alphabet. (Source: Bohak,

Ancient Jewish Magi275). speculation among later people, with many

"elatter usage was the subject of much

attempts made to decipher their code through asgribach sign an alphabetic
equivalent'®

Greco-Egyptian magic was most likely their ultimategin, and the presence
of similar diagrams for sealing and ascent purpaseabe Books of Jeicomes as
little surprise. That the eight-pointed figureparticular is so prevalent both in the
magical gems/papyri and thBooks of Jeuespecially speaks to the symbolic
importance accorded to it. The fact that in thetert of2 Jeuit primarily appears
in the category of “seals” (as opposed to typesharacters, which will be discussed
below) suggests that the Jeuian author viewed paaticularly efficacious in an
amuletic sense, as the seals are presented t@ugitection from potentially hostile

beings and to gain access to higher regions.

5 G. BohakAncient Jewish Magic: A HistofCambridge: Cambridge University Press, 2008), 271
16 G. Bohak Ancient Jewish Magj@274.
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Beyond the prevalence of the eight-pointed stauréga few other magical
gems feature some intriguing patterns (Figure 5I3)e one on the left is similar to

some of the CharaCterFigure 5.3:Comparison of Gems and Figures from

diagrams inl Jey while the Books of Jeu

the one on the right
bears a resemblance tg
some of the seals given
for the ascent through

the twelve aeons ir2

The in
particular is interesting

the

Jeu latter

two stars

the
the

given

pictured with
diagram, and
potential connection of
the aeons with a celestial
ascent/star journey.

Solar and stellar

associations are fairly

Brit. Mus. Inv. G 233, EA 56233
Source: S. MicheDie
Magischen Gemmen im Britisch
Museum - Band | Textondon:
The British Museum Press,
2001), no.227

[}

Brit. Mus. Inv. G 1986,5-
1,152
Source: S. MicheDie
Magischen Gemmen im
Britische Museunno.560.

[
L4

&

“Character” for Jeu 231(Jey

Seal for §' aeon 2 Jeu—
Schmidt’s reproduction)

common among the gems. This is not to argue tieset gems are associated with
the Jeuian group, but simply to point out the pmeseof similar motifs. The function
of the gems is uncertain; however, it has alreagBnmoted that the instructions for
passing through both the aeons and the treasucksle holding ayfjpog, a pebble,
on which is inscribed a specific number that liketgnds for a name. There is a

possibility that the seal might also be engravegdurh a stone for use in ascension.

5.1.3 The Ophite Diagram

Despite being the most famous diagram in the histérGnosticism,” this figure is
not actually preserved. The extensive descriptibit given by Origen inContra

Celsum is not entirely clear, and has resulted in an @spive variety of
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reconstructions by scholats. The section actually seems to give two separate
descriptions, that of Celsus and that of Origen,ttho accounts differing in certain
respects. The diagram consisted of circles reptegea map of the celestial (and
possibly supracelestfd) regions, and other images that may have repregesgals

to be used in the ascent ceremony.

Figure 5.4:Sample of Restorations of the Ophite Rgram

FATHER

YELLOW CIRCLE

TS A AT

MIKAHA  COYPIHA PAGAHA MOEPIHA ONGIANS PGS GAPHEAWE
(onoHA)

J. Arendzen,
“Gnosticism,” inThe B. Witte, Das Ophitendiagramm| A. MastrocinquefFrom Jewish
Catholic Encyclopedi& nach Origenes’ Contra Celsum| Magic to GnosticisnTUbingen:
(New York: Appleton, | (Altenberge: Oros, 1993) 140-148.  Mohr Siebeck, 2005) 101.
1909) 592-602.

The diagram was accompanied by the names and plésesi of the seven planetary
archons as well as passwords to pass by fflelnmay have served as an aid for the
journey of the soul through the various regionshezi as a postmortem or a

meditative ascerft: This is in conjunction with a “sealing” or andirg, which also

" For a collection of the different modern scholadpderings, see plates 1-9 in T. RasinRasadise
Reconsidered in Gnostic Mythmaking: Rethinkingi&eitbm in Light of the Ophite Evidenfieciden:
Brill, 2009).

'8 Scholars who feel that the supracelestial realmsneluded in the diagram include A.
MastrocinqueFrom Jewish Magic to Gnosticisr@6-101; A.H.B. LoganThe Gnostics: lIdentifying
an Early Christian Cul{London: T&T Clark, 2006), 43; T. RasimuRaradise Reconsidered44.

19 A.D. DeConick, “The Road for Souls Is Through Bianets: The Mysteries of the Ophites
Mapped,” inPracticing Gnosis: Ritual, Magic, Theurgy and Ligyrin Nag Hammadi, Manichaean
and Other Late Antique Literature. Essays in HoobBirger A. PearsonA.D. DeConick, G. Shaw,
and J.D. Turner, eds. (Leiden: Brill, forthcoming).

2 Origen,Cels6.22-38.

21 Some scholars argue that the text may presergcederather than an ascent, as Origen presents the
passwords in order from outermost to innermosWte, Das Ophitendiagramm nach Origenes'
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might be associated with a deathbed rftiat an initiation rite?®> There is little
scholarly agreement on these isstfelspwever, these possibilities are parallel to
those of the rituals and ascent descriptions fanridand2 Jeu The baptisms, with
their sealings of the disciples, appear to be atuty rather than deathbed
purifications—as is likely the case with the Oplsealing, which is set up by Celsus
as a parallel to Mithraic initiation rites (Orige@els6.22). Indeed, the term “seal”
was used in the early church to refer to baptismant of the initiation ceremorty.
However, the ascent procedure is more vague. fisteuctions are most likely for
use in an ultimate postmortem journey, possiblyigueed by one or more ecstatic
or meditative journey& This again seems to be the most probable interwa for
the Ophite diagram’s usage, as well. After hawegn sealed or purified in life, the
names or passwords must be memorized before ththiejourney of the soul past a
variety of cosmic pitfall$’ Celsus’ description of certain people returniimgd the
archontic forms so that some become lions, somis,larnd other serpents or eagles
or bears or dogs” (OrigerGels 6.33) seems to suggest a notion of theriomorphic
reincarnation for those who do not successfully piete the postmortem ascent.

The Ophite diagram could serve as a contemplaipd, a2 map, and a
memorization aid for the series of passwords tpresented.Although theBooks of

Jeudo not present an overall pictorial cosmologicalpmthe Jeu-diagrams inJeu

Contra Celsum VI 22-38\(tenberge: Oros, 199335-39, 101-102, 113, 125-128. However, it is
possible that Origen simply read them in order fthmtop to the bottom of the list, without
implication for the ritual order.

22T, Hopfner, “Das Diagramm der Ophiten,” 88-89Charisteria Alois Rzach zum Achtzigsten
Geburtstag dargebrach{Reichenberg: Stiepel, 1930), 86-98; N. Denzeyalkhg Those Elusive
Ophites: The Ophite Diagrams Reconsidered,” 98;1@% inEssays in Honour of Frederik Wisse,
ARC: The Journal of the Faculty of Religious Sta@i@ (2005), 89-122; A.H.B. Logaithe Gnostics
41-42. Denzey also suggests that the two diagoeEssribed might have been for different purposes,
one for a mortuary ritual and one for a living atistascent (115).

23 B. Witte, Das Ophitendiagramm, 39, 101-102; T. Rasi, Paradise Reconsidered, 249-255; A.D.
DeConick, “The Road for Souls Is Through the Plariet

24 For a discussion of arguments for both sidesTsé&asimusParadise Reconsidere@44-250.

5 H. ChadwickOrigen: Contra CelsunjiCambridge: Cambridge University Press, 1988pn1; E.
FergusonBaptism in the Early Church: History, Theology, dritlirgy in the First Five Centuries
(Cambridge: Eerdmans, 2009), especially 312-3133&84339. On the “Gnostic” mystery of the five
seals as initiation, see A.H.B. Logan, “The Mystefyhe Five Seals: Gnostic Initiation
Reconsidered,” iVigiliae Christianaes1 (1997), 188-206.

%6 On the prevalence of this combination of themehénHellenistic world, see A.F. Segal, “Heavenly
Ascent in Hellenistic Judaism, Early Christianitydatheir Environment,” ilufstieg und Niedergang
der Rémischen Weltol. 2.23.2, ed. W. Haase (Berlin: Walter de Gruyf®80), 1333-1394.

2" T, RasimusParadise Reconsidere@77.
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would seem to serve a similar purpose, outlinireg\tarious levels, depicting which
watchers or guardians are where, and laying outrder the other contents and
residents at each staffe At any rate, the preservation of discussion @ @phite
diagram, known both to certain pagans and Christi@@monstrates that among
certain sects in the second and third centurieggrdms were an accepted mode of
religious instruction and practice, particularly @scent preparation. The Jeuians,
while certainly not Ophite, clearly embraced a wmrsof this method for

presentation of the divine realms.

5.2 DAGRAMS IN THE BOOKSOF JEU

As A.F. Segal observes, “knowing the origin tekssomething about a cultural item
but it falls far short of an adequate descriptidnite meaning in any particular
culture.””™ Knowing something about the use of seals andraiag in wider Greco-
Roman religious culture, and even within other bl@s of non-mainstream
Christianity, is helpful; however, the group thabguced théBooks of Jeulid so on
their own terms. Thus, having touched on a nunabeancient contexts in which
seals or mystical diagrams were used, an analffieeomages found in thBooks of
Jeuthemselves shall now be presentedrhese can be subdivided into categories:

“types” (Tymoc) of Jeu; “characters’x@PaKTHP) of each of the Jeu-beings in the

treasuries; and “sealstéparic) used in baptism and ascent.

5.2.1 The Types of Jeu

These appear only in the beginninglofey and refer to the phases of Jeu prior to
his emanation of the entities populating all of theasuries. The final types also
possess characters, suggesting that the followhaggs flow naturally from these
initial forms. In Figure 5.5 below both the imadesm the codex and those from C.

Schmidt’s reconstruction will be included, as siigaint differences are present

?8 See Section 3.2.

29 A, F. Segallife After Death: A History of the Afterlife in tiReligions of the WegNew York:
Doubleday, 2004), 175.

%0 0On the diagrams or treasury outlines accompartyjiegharacter diagrams, see Section 3.2.
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between the originals and reconstructions whichehaifected past scholars’

interpretations.

Figure 5.5: Types of Jeu
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G.R.S. Mead proposes that squares represent sobsidnile circles represent gods
or energy’’ This is a reasonable suggestion, as the squangaiming the names in
the following treasury diagrams do indeed seemedadpresentative of locations,
depicting the gates and setup of each region, wheecharacter-diagrams, which
consist primarily of circular or ovoid shapes, associated with the entity at the
head of each region. However, it should be noked tertain character diagrams
also utilize square or rectangular forms, and utribkely that a blending of substance
and energy is implied in that handful of instancesis further suggestion that the
three lines in the first two types, which are demst in the text as the voices Jeu will
give forth to sing praises to the Father and thmsreate, “represent the potential
triad or trinity latent in all manifestation, anfig triad acting within the tetrad of the
squares produces the infinite ordering into tweleesdodecads> is apparently
based on the faulty copying of the post-emanati@grdm found in Schmidt’s
edition, which in actuality has seven squaresiis description of the third type as
resembling a spermatozoon with an ovum of threeeatnic circles, all representing
the manifestation of only one of the three voicés, also interesting but
questionablé?

The diagrams appear to present a progression. filgheype, before Jeu is

moved to emanateEMITATOYKIM €EPO4 ETPEYTAYE-TIPOBOAH E€BOA), Opens
up as he is moved and about to bring forth emanat@dNATAYO-TTPOBOAH
€2pal). If he brings forth €4wWaNTAYO €BOA), or as he is about to emanate
(EANATIPOBOAH €BOA), it seems that the three voice-lines emerge fitwercentral

circle, and form concentric circles around a cdriteanel. The smaller diagram to
the left may represent this emerging, with a linentg forth from the central circle.
These diagrams appear to represent the potentiahfanation, which shortly comes

to fruition.

31 G.R.S. MeadFragments of a Faith Forgotte1905; reprint: New York: University Books, 1960),
536.

% G.R.S. MeadFragments of a Faith Forgotte36.

% Although it might be a reference to the four sg@sasf the first treasury diagram, it is appareoirr
his descriptions that he is working with Schmid&groductions rather than the originals.

% G.R.S. MeadFragments of a Faith Forgotte536. Note that sperm cells were not discovergi u
the 17" century.
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The following diagram is essentially identical toetprevious type, now

described as being before he emanaesTQ@TATTPOBOAH €BOA). This highlights

the imminence of the forthcoming emanation, whioimiediately follows. The
inclusion of his character diagram (said to be @ face) here further acts as a
reflection of what is to come. The seven concentircles that make up his
character appear to transform for the productiotheffirst treasury: as the Father
moves him, he gives voice; and “when he had giveicey there came forth this
voice which is the emanation. It was of this tygseit proceeded forth from one side
after another of each treasury Jeu51). The following diagram represents that
voice, which is the prototype for the following aseiry diagrams/maps. There are
four concentric squares and three concentric @yddeth of which contain the name
of Jeu—perhaps a reflection of the pouring forthJef’'s original character, which
consisted of seven concentric circlds.is labeled as his place, topos suggesting
the locative or physical nature of the treasurygdiens. Finally, there appears his

type when he has emanatedrépedTTPOBAAH €BOA): now all seven circles are

represented as squares complete with gates (repedsby alphas), containing the

name of Jeu “in the tongue of [Jesus’] Fatheo€lawowYIXWAMIW Jeu, as it

was given in the text prior to his emanating. H&nsformation from potential to
actual ruler of the treasuries is complete. It stimains, however, for the ranks of
the treasuries to come forth and populate themairAthe Father moves him, and Jeu
again gives voice from his place, moving his owraeations to emanate. Thus the
discussion shifts from the true god to his emamnatiand their emanations which fill

the remaining treasuries.

5.2.2 Characters of the Heads of the Treasuries

Each of the treasuries is home to a multitude dcdreations, ruled by a being with a
mystery name suffixed with the name Jeu. Thisrnslelepicted in the center of the
treasury map, with pathways leading to him covebgdveils and guarded by

watchers. In each instance, below this representaf the treasury layout there is a
diagram representing the character of that tregsinmgad. The character diagrams
share many characteristics with the types discuabesle. They frequently consist
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of concentric circles of varying numbers. Somediveded by spokes or diameters;

some have squares or rectangles; and some depiets/as part of the pattern.

Figure 5.6:Characters of the Treasury Rulers

Jeu 3 Jeu 4 Jeu 5
Jeu 7 Jeu 8

Jeu 10 Jeu 11 Jeu 12

€

Jeu 17

Jeu 15

Jeu 19 Jeu 21

Jeu 24 Jeu 25

Jeu 27 Jeu 28

No information is given as to the use of these slthe text simply labels each,
“His character.” 1t is likely that as with the ahater of the first Jeu, these are
represented on their faces. This could suggestitles represent identifying marks
on the Jeu-entities themselves, as opposed to ehts svhich are shown for
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permission to pass through their realms. The sydig which the characters were
derived, however, remains obscure, and with ovdf bh them missing, any
interpretation will remain hypothetical. It shoulé noted that their use is dissimilar
to the more typical Greco-Roman magical use ofténm “characteres’ which as
discussed above usually refers to a sort of magiliabet that often appears in
sequences of several in a row. In addition to dpeiisually dissimilar, these are
symbols of entities, not meant as an alphabeticecodThey are presented
individually, perhaps as identifying marks for theings to be encountered along the
ascension path. Given that this entire sectioreagpto serve as a map, this usage
would be logical.

5.2.3 Seals

As opposed to the types and characters, which agpdae primarily symbolic or
representational, seals are used in practicaltwalrcontexts. There are three types
of instances in which seals are used: ascensiaughr the treasuriesl (Jey,
ascension through the aeor&s Jey, and in the course of the baptisms/mystery to
remove the evil of the archon (ey. The usage of the seals for both levels of
ascension is similar, although the texts are sépasad use slightly different

procedures.

5.2.3.1 Treasury Seals

The treasury seals are part of a set of informatexuired to pass through each
treasuryen routeto the place of the true god. In addition to $leal with which one
must seal oneself, there is also the name of thlet@de recited once; a “cipher,” or
number likely inscribed on a pebble, which musthké&l in one hand; and a second
name that must be recited three times. That tbenaler must seal himself with the
seal lends the diagrams a more active ritual p@pofhe use of names/seals in
conjunction with a mystical ascent in Hekhalot rateire, and the necessity of
holding signs or amulets in hand in certain adjaratontexts, have been discussed
above® Al of the elements here combine to display thewledge of the ascender,

which in turn conveys his worthiness to ascend. elVtine signs are shown and the

% Section 5.1.1.

160



CHAPTERS ¢ DIAGRAMS IN THE BOOKS OFJEU

proper words recited, all of the guardians moveyawdowing passage through the

treasury.

Figure 5.7:Treasury Seals and their Names

54"(?) Treasury
Seal Namezalewxaz
Cipher:oTaa (70331)
Recite (thrice)aalwewaz

55"(?) Treasury
Seal Namezw3zaezwz
Cipher:x¢ie (600515)
Recite (thrice):
WWOIEHZAZAMAZ A

56" Treasury
Seal Namezwazeoye

Cipher:ay1 (90410)
Recite (thrice)oyelezwaz

Cipher:ayie (90419)
Recite (thrice):
ZWZWZWIEHZWA

Cipher:orkB (70122)
Recite (thrice)eeeeleH
ZHWZAAIZE

*
* *
*
h
587[ea-1||- rﬁgf:ery 58" Treasury 59" Treasury
' Seal Namezaalyzwa
IEAZWHHZACAEZ ZAAYZWAZ Seal NamezHHAWZWAZ

Cipher:apmrz (90187)
Recite (thrice):
ZWOOIYWHZA

60" Treasury
Seal Name:

ZAZAPAZAZWZAH
Cipher:awTte (30885)
Recite (thrice):
HHZOMAZAZWAAAWZAHZ

In contrast to the circle patterns of the types @matacters discussed so far, the seals
consist primarily of straight lines and angularufigs. Also coming to the fore are
the spoke- or star-patterns, generally of eighhisoiwhich are furthermore of great

importance among the aeon ascension seals. dsslje these seals were meant to
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be carved into a pebble or gem, perhaps along thiéhaccompanying cipher-
number, which would be carried to impress the seakthe bearer at the correct
station. The term seal, eppayig, in addition to an impression or mark, also refers
to the stone or signet of a seal-rifigThe prominence of engraved gemstones with
amuletic roles in Greco-Roman culture, some witttgpas similar to those of these
seals, has been seen above. That physical obyectsl be considered part of the
preparation for what is most likely a post-mortestemnt is not entirely surprising,
when one considers the Egyptian practice of leaviams with the deceased—
including copies of the Book of the Dead, in cabe person required help
remembering the long and complex series of namdsspalls to be recited at the
proper junctures’ The “Orphic” gold lamellae represent examples Greco-
Roman-era texts for aid in the post-mortem jourr@ye might also consider the
Greco-Roman practice of placing a coin in the maitthe deceased, to pay for the
ferry ride across the river Styx.

5.2.3.2 Aeon Seals

The aeon seals share many characteristics withtré@sury seals, including the
prevalence of straight lines or star patterns, #Hvar inclusion in formulas for
practical use in ascension.

Instead of the one name to be repeated thrice teeitreasury pattern, here
there are three additional names to be called aften the presentation of the seal,
name, and ciphéf. The cipher is now to be held in both hands, ratihe@n just one.
It is interesting to note that the ciphers, uptte 8" aeon, begin with the numeral
corresponding to the aedh.Furthermore, the number of digits is apparendythe
important factor, as thé"8&eon has only a number with tens and ones afefirst

numeral 8, signifying its position in the eighthosp

% See the definition in Liddell and ScaBreek-English Lexicar(7" ed. 1883) 1513-1514.

37 Although the Book of the Dead ceased to be usedcaspus of funerary literature in the first
century BCE (J.H. Taylodourney through the afterlife: Ancient Egyptian Bad the DeadlLondon:
The British Museum Press, 2010], 59), motifs frommantinued to be utilized.

% The number of names is longer in thd B&id 14' aeons. The pattern for the first twelve may be
related to their connection with the zodiac, an@sgociation of the 36 decanal stars with these
regions. See Ch. 6.

% The first digit of the 9 aeon cipher is currently missing. Schmidt temedyi proposed as the first

digit, but given the preceding pattasris more logical, and could easily be mistakera®r
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Figure 5.8: Aeon Seals and their Names

.
]

st 2" Aeon 39 Aeon 4™ Aeon

1> Aeon . . .

Seal Namezwze zH Seal Name: Seal Name: Seal Name:
owzZwWaAZ ZWZEAZ AZWZHW

Cipher:apie (1119) | cinherscie (2219) | Cipher:rtme (3349) | Cipher:agne (4555)

T A
? l $
5" Aeon 7" Aeon 8" Aeon
Seal Name: Seal Name: Seal Name: Seal Name:
AZHWZ A ZAXWWWMAZOZ XOZWOPPAZAZ ZWIAWZ

Cipher:eTz0 (5369) | Cipher:crie (6115) | Cipher:zwte (7889) | Cipher:HNA (8[-]54)

JETTH}H% (1]
NS I

9" Aeon 10" Aeon 11" Aeon 12" Aeon
Seal Name: Seal Name: Seal Name: Seal Name:
ZWPPAKAC owzZzawz ZW3ZAZH Z}PKA. ..

Cipher: p)wte (9889)| Cipher.agpnNe (4559) | Cipher:epNH (5558) | Cipher:owtre (9885)

€| e
o % & o
0 o € €
€| €
N T
13" Aeon 14" Aeon Mecoc (?) — Triple
Seal Name: Seal Name: SPCI)VKlerS _
Zazadapac ZWEZWZHIAZAX eal Name:

ZOWEZWHZAIW

Cipher:HwNe (8855) | Cipher:ew36 (9869) Cipher-coNe (5555

That no less than four of the seals consist ofiessof the eight-pointed star
demonstrates the significance of this figure. ldady represents a powerful emblem

for protection in these dangerous realms. Itsimsiee seals for the treasuries as well
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confirms the belief in its potency for ascent pagtraterrestrial beings by the group
producing these texts. There may be some cluedgms of parts of the diagrams in

Egyptian hieroglyphics: for example, the symbol thoe sur@, or piIIarT, several of
which in early times were envisioned to be suppgrtieavert’ Given the apparent
Egyptian provenance for the origins of the grotips is an attractive possibility;
however, the fact that only parts of the diagramgehsuch potential influence, and
the likely temporal distance of the group from #isg where the hieroglyphs would
be well-known, raise caution in embracing suchggsstion. In any case, the use of
the symbols in the context of the seals is obsamd,any deeper interpretations of

their meanings remain hypothetical.

5.2.3.3 Baptismal Seals

Detailed accounts of three baptisms (of water, fired Holy Spirit) and a further
“mystery to remove the evil of the archons” aresprged in2 Jey each of which
involves two sealings: the first after an offeriagd preparation of the participants
but before the prayer, and the second presentedtaé completion of the baptism or
mystery and the ritual meal. Those used in thedhaiof the rite are given a “true
name,” reminiscent of those of the seals usedderdsand also an “interpretation,”
which takes the form of another word or name. slpossible that the use of two
names is related to a Hebrew formula that presemtatret name and an expressible
name of certain entities, which became garbledansiation into Greef. That this
seal is presented prior to the prayer may sughestthis was used as a symbol of
knowledge and worthiness to the entities to be kedo similar to the aeon and
treasury seals. The first seals consist of cirdedranches similar to the star
emblems used so frequently in the ascent seals-trendeal of the third baptism

features the eight-branch star its&f. The first two may have solar and lunar

40 E.A.W. Budge The Egyptian Book of the De4t895; reprint: New York: Dover Publications, Inc.
1967), ci.

“1 G. Scholem, “Uber eine Formel,” 175-176.

“2 M. Rognstad sees in the first three of these diagrdepictions of the Tree of Life, the fourteen
aeons, and Venus or Ishtar (“Gnostiske initiasfoater: En studie av initiasjonsritualene i 2. Jdub
Codex Brucianus.” [Masters thesis: University of @, 2006], 48-53). However, the evidence is
not entirely convincing, given the lack of any ication of the group’s use of Genesis mythology
(beyond an Enochic reference3R9, the fact that when the aeons are referred ts atways as
twelve in number, and that there is no clue ofghldivine role for Venus within the wider Jeuian
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connections, given their twelve and fourteen brasalespectively, representative of
the stations of the zodiac the sun progresses ghramd the days of the waxing
period of the moon. Although this is speculatitree group’s affinity for light and

their high regard of the two luminaries throughthg texts makes this a plausible

path for further investigation.

Figure 5.9:Baptism Seals

>

Water Fire Holy Spirit

Mystery to Remove Evil of
Archons

Top Row — Pre-Ritual; Bottom Row — Post-Ritual

The second seals are not associated with nameghéutuse is somewhat more
explicit: they are sealed on the foreheads of ikeigles** These seals are smaller
and simpler, perhaps making them easier for remtomiu on the forehead. It may
have used oil, as in more typical Christian anamtior indeed in Egyptian burial
preparation. These were rituals to remove evil bedome reborn, giving one the
right for post-mortem ascent to the highest regiohshe divine world. It is
interesting to note that the second seal for th@isra of the Holy Spirit resembles
the hieroglyph forka, or spiritual essencl). The materials used for the incense
offerings in these rituals also resemble recipes kigphi the incense used in
Egyptian temple§? It is possible that Egyptian antecedents shoulddogyht for the

corpus. The sun and moon as luminaries play a retiohger role with souls and the restoration of
light.

“3The second seal of the final ritual shares theatheristics of the first seals, with two names aad
explicit sealing placement.

4 See L. MannicheSacred Luxuries: Fragrance, Aromatherapy, andr@etics in Ancient Egypt
(Ithaca, New York: Cornell University Press, 19995;59.
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other seals in this category, as with the ascealssabove, although the same
cautionary notes apply.

The final seal in the mystery to remove the eviltted archons causes the
disciples to become immortal, and allows them ttovo Jesus on the ascent
thereafter 2 Jeu116). Then the instructions are given on how tssphrough the
aeons. The purification imparted by these rituadpitomized by the final
sealings—grants the participant immortality andhis first step toward the right to

take a place in the kingdom of light.

5.3 CONCLUSIONS

Diagrams were a vital aspect of religious learrang practice to the authors of the
two Books of Jeu While certain symbols they contain are prevalarihe ancient
world, among surviving texts their use here is umig Although these texts do not
present a myth of the origin of the cosmos recagme from a Biblical tradition, the
gradual unfolding of the treasuries with all of ith@habitants as presented in the
initial types and treasury maps—Dby inspiration g highest god and the actions of
the true god—certainly seems to suggest a theowiyresdtion. They represent this
unfolding through symbolic images and maps. Osgiiiman and earth are absent,
perhaps due to the nature of the tractates. HMerpdpulation, nature and navigation
of the divine realms are of utmost importance.

Besides being informative of the celestial struetuthe texts serve as a
handbook for the initiate, giving them the knowledbat will be necessary when the
time for ascent comes. The seals, including theesaand numbers meant to
accompany them, clearly were meant to be studiedna@morized. The baptismal
rituals provided the initial preparations for a kow@eventual ascent, cleansing it of
sin and sealing it to keep evil away and identifgd pure. Sealing allows the ritual
to begin, and sealing ends the ritual with a peenapurity. Regardless of whether
the procedure is purely a post-mortem one or whetheeditative or ecstatic ascent
occurred first in life, seals provide protectiom &scent, and with their names present
proof of knowledge and the power to continue onjolieney.

Thus, for the group utilizing these texts, diagraare associated with notions

of universal creation, divine rulers, ascent of thdividual soul, and rituals of
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purification—essentially every aspect of divine @ehension and practice.
Knowledge of all of these is considered requisitattain ultimate peace and glory in
the world beyond. Even in the latBistis Sophiatexts, when the cosmological
structure has apparently changed and languageusulirgg the highest realms has
dramatically altered, hints are given that this Wlealge of individual seals and
diagrams is still considered necessary for the &ept. Perhaps it is unsurprising
that these later, more introductory texts, whichld®nsiderably with punishments,
worldly conduct and protocol, and exoteric exegésisiot present this most sacred
and secret of knowledge. However, its existenag iarportance remains, as the
authors exhort the readers to find these mystenethe “Books of Jeu.” From

beginning to end, this knowledge remains an esaleptrt of the soteriological

beliefs and practices of the Jeuian system as éewho
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CHAPTER 6

FORMATION OF TRADITION: REDACTION,
REFORMULATION, AND ADAPTATION

Having analyzed thBooks of Je@and thePistis Sophian their own internal context,
it IS now necessary to investigate their contemigght of other religious and cultural
movements that would have been contemporary wélddvelopment of these extant
Jeuian texts. From an early period syncretistiengimena were common in Egypt,
and this tendency extended into the Greco-RomaiogkrThe Jeuian group was
certainly not a static tradition, and the textsegolear evidence of permeability, with
new religious ideas and mythological figures enigrinto the existing structure.
This evidence demonstrates both an awareness afingaraction with, a variety of
external factors. As one progresses from theesario the latest texts, one can detect
stages of development: there are signs of a gradaaément from primarily Greco-
Egyptian religious and astrological concerns toreasingly displaying a varied
amalgam of religious influences, ending with akatig reinterpretation of the Sophia
myth found in some non-mainstream esoteric Chnstiaditions, and a further
mainstream Christian veneer of scriptural refereneed claims to apostolic
authority. This chapter will discuss the influescef Egyptian religion, Greco-
Roman astrology, populamomina barbara Manichaeism, Sethianism, and
Valentinianism, and will also question the extehtainstream Christian influence.

6.1 EGYPTIAN RELIGION

Beyond the location of purchase of the Bruce Cadekgypt and the fact that the
sole copy of all the Jeuian texts are currentlys@reed only in Coptic translation,

other evidence supports an Egyptian provenancthéoriginal contents of both the

1 J.G. Griffiths, “Motivation in Early Egyptian Syretism,” 43, inStudies in Egyptian Religion:
Dedicated to Professor Jan Zandé&& Heerma van Ross et al., eds. (Leiden: E.JI, R882), 43-55;
P.D. Scott-MoncrieffPaganism and Christianity in Egyfffambridge: 1913), 151-152. The
definition (and indeed usefulness) of the term tsgtism” itself is open to debate; for an overvigiw
recent uses and interpretations, see A.M. LeopuddJaS. Jensen, edSyncretism in Religion: A
Reader(London: Equinox, 2004). Although the term hasrbased in vague, broad manners that are
not always appropriate in the study of anciengrefi, in the Jeuian texts an active adoption o$idet
religious concepts seems quite certain. Thus $keofithe term with the sense of religious
interpenetration, including the assimilation ofuigs and ideas in an innovative manner, is here
suitable.
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Books of Jewand thePistis SophiaEven despite the variety of speculations about
their connections with groups known from the hesegjists, their Egyptian origin is
widely accepted by scholafsThe nature of the signs indicating this proveeaae
quite varied, ranging from the outlines and mapthefdivine realm, to astronomical
interest and technical tools, to ritual elementd ealendrical clues, to mythological
imagery. While in the later texts these elemenif$erd from their original
counterparts in role or moral nature, the varied/ wawhich all of these appear
throughout suggests that they were originally @nto the group’s beliefs as
opposed to a secondary veneer added to a more -Bmoan esoteric Christian
system, as shall be demonstrated below. The greserey begins with the outline

of the divine realm presentedinJeu

6.1.1  Journey through the Gates

The extensive, formulaic pattern of presentinghdatel of the Treasuries, its heads
or rulers, accompanying emanations, and sets afheeg, strongly parallels certain
spells in theBook of the Deadvhich act as a guide for the deceased through the
various gates of the underworld. The number oegdhrough which one must
traverse in the latter varies from seven to twemtg; but one of the common

features is that at each gate one must speakde ttoorkeepers: a keeper, a guard

2 E. Amélineau, “Les traités gnostiques d’OxfordJ02203, inRevue de I'histoire des religions
(Paris: Ernest Leroux, 1890), 176-215; G.R.S. M&astjs Sophia: The Gnostic Tradition of Mary
Magdalene, Jesus, and his Discip(#921; reprint: Mineola, NY: Dover Publicationscin2005),
xxvii; F. Legge,Forerunners and Rivals of Christianity Being Stsdie Religious History from 330
B.C. to 330 A.D.Yol. 2 (Cambridge: Cambridge University Press, 1915), 175: A. von Harnack,
Die Chronologie des altchristlichen Litteratur isisebiusyol. 2: die Chronologie der Litteratur
von Irenaeus bis Eusebi(iseipzig: J.C. Hinrichs’ sche Buchhandlung, 19084; K.R. Kostlin,

“Das gnostische System des Buches Pistis SopHtd; 196, inTheologisches Jahrbiich&B, von
Baur and Zeller, eds. (Bielefeld-Leipzig, 1854)71®6; C. Schmid®istis Sophia: Ein gnostisches
Originalwerk des dritten Jahrhunderts aus dem Kagiten Uberset£1925; reprint: Graz: Edition
Geheimes Wissen, 2010), 43; C. Schm@&tpstische Schriften in koptischer Sprache aus @edex
Brucianus(Leipzig: J.C. Hinrichs’sche Buchhandlung, 18%96; H.-M. Schenke, “Vorwort,” xxiii,
in C. SchmidtKoptisch-gnostische Schriftevipl. 1: Die Pistis Sophia. Die beiden Bicher des Je0.
Unbekanntes altgnostisches Werk 4., um das Voevratiterte Auflage herausgegeben von Hans-
Martin Schenké1905; revised @ edition Berlin: Akademie-Verlag, 1981), xvi-xxxiG. Massey,
Ancient Egypt: The Light of the Worldondon: T. Fisher Unwin, 1907), 771-786 B.A. Pears
Ancient Gnosticism: Traditions and Literatuidinneapolis: Fortress Press, 2007), 255; P.D.tScot
Moncrieff, Paganism and Christianity in EQypt76. Note that Scott-Moncrieff also feels théhaus
show a poor grasp of the finer points of Egyptialigion that suggests they were not adherentseof th
traditional religion (178-179). The discrepandiesnotes may simply result from interpretations and
modifications of this group, which undoubtedly wat merely a late version of the traditional
Egyptian cult, but rather a group of Egyptian arigiith a unique syncretistic system.
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and an announcer. The deceased must state thes mm‘?igure 6.1:Guardians

each to be allowed passage—much as the names lof &€r the Sixth Gate
in the Papyrus of Ani

=CT

set of three watchers are stated idey and their symbols

are placed over the entry gates to each levelth&unore,
certain vignettes accompanying spells feature sardjan
beings, which in turn could reflect the inclusidrnwo sets
of three watchers in each of the Treasuries—onatstie
entrance and one at the exit.
This setup is further suggested in the seco

section explaining the procedure for passing thinoeach
treasury, as each treasury is said to be surroubgédix

Source: J.H. Taylor

places” (L Jeu84-87). The differentiation between thregJoumey through  the
Afterlife, 136

types of gatekeepers is also apparently preserthigm

second section: upon giving the appropriate nased, and cipher at each stage, “the
watchers and the ranks and the veils are drawn,’ball&wing access to the Father
of the treasuryl( Jeu84-87, 89-91). The names of the guardian beingsngin the
Book of the Dead texts tend to have a more desegiptature to them, for example,
“He who lives on snakes,” “Fiery,” and “Hippopotasfaced, raging of power,” are
the names of the guardians of the fifth gate irllspgt> However, it must not be

Figure 6.2: Comparison of Afterlife Realm Maps

The Field of Reeds - vignette from Spell
466 of the Coffin Texts (source: J.H.| 1 Jeu— part of the second Jeu-region (source: the Bruce
Taylor,Journey through the Afterlife Codex)

242)

% J.H. Taylor Journey through the afterlife: Ancient Egyptian Rad the DeadLondon: The British
Museum Press, 2010), 136.
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ruled out that the mysterious namedlideupossessed (or once possessed, and were
corrupted in transmission) a concrete meaning ¢gehnitiated into the group. At
any rate, the depiction of the entities one migieet to meet, and indeed maps of
the realms beyond, were commonplace in many ofCibiin Texts as well as the
Book of the Deadpells.

The goal for this journey through various gateshie Book of the Dead was
to reach Osiris in the innermost region, beyondfithed gate. It should be noted that
while the deceased acquired an “Osiris aspec’did not entail a direct association
of the deceased and the god; rather, it assocideddeceased with the god’'s
devotees, and upon penetrating the final gateiechtihhe notion of belonging to that
king of the underworld’s couft.It seems likely that the Jeu-beings in the Treasu
of Light follow a similar theme. Jesus tells thsaiples, “I have borne you into the
places of those of the innermost, as you are g smthat you proceed with me in all
places to which we shall go, so that you servenradlithe places to which I will go,
and | will call you disciples”X Jeu89). There are many ranks within the treasuries,
but the disciples are thus a unit of Jesus’ retiragehe himself holds the second-
highest rank in the divine world—slightly above ttloh the demiurge Jeu, but after
his Father, the unapproachable god. This parate€£gyptian desire to remain in
the presence of the highest lord of the underwaldeualso features the conversion
of the disciples into a rank in the treasury of thee god, after they have completed
all the mysteries of the preceding places and exhthe innermost regior? (Jeu
125). They are thus allowed to remain in the presef the true god, the pinnacle to

which a human could aspire.

6.1.2 A Stellar Afterlife

From the earliest written records in Egypt, it vi@lieved that the king was destined
to ascend to the stars after death, taking hiseptacone of the “imperishable” or
“indestructible” stars—the circumpolar stars whioéver set. The length of time
allotted for the mummification process was alsd tie stellar imagery: the seventy-

day process was associated with the period of tina the star Sothis/Sirius

4 M. Smith, Traversing Eternity: Texts for the Afterlife fronoRemaic and Roman Egyf®xford:
Oxford University Press, 2009), 7. It might alsormted that the highest-ranking angel8 iBnoch
have the name of YHWH appended to their names, dstraiing their closeness to the high deity.
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disappeared before its heliacal rising to mark lleginning of the yeat. The
postmortem goal could also be viewed as a joinihghe sun god Ra’s retinue,
traversing the sky in his “bark of millions"—agaiferring to a stellar array. These
various positions—ijoining Osiris in the underworfdjning Ra in his bark, and
becoming an eternal star—were not viewed as myteaitlusive, and indeed went
hand in hand.

While the idea of ascending to the sky and gaim@napsition as a star was
originally reserved for the Egyptian royalty, it svaventually expanded to include
others. In the Ptolemaic and Roman periods thexeamerous texts referring to a
variety of individuals achieving this honored pimsit® It would not, then, be
unwarranted to think the users of tBeoks of Jeunight have envisioned a similar
stellar afterlife, ascending through the multitudk starry regions to reach the
pinnacle of stars to the north. Although in theyign texts the series of gates,
guardians, and passwords are generally restriotagélls describing passage to the
underworld, it has been established that the Eggpthad a multidimensional view
of the afterlife. It is possible that this grouptended this idea to the ascension
journey, bypassing the sojourn in the underworl@he Books of Jeuware highly
concerned with realms &ifjht, a concept at odds with the dark realm of the Egyp
underworld. The fact that the destinies of undeldvgourney, retinue of the sun
god, and star were all connected in the early stageuld allow for a later
development combining elements from all of the & ahe journey leads to the
astral realm, where one remains in the place o§timédeity of the regions of light in
the form of a star. 12 Jeuwhere the Greco-Roman and non-mainstream esoteric
Christian ideas of the planetary heavens and zaldsphere come more clearly into
play, the disciples are told that at the end oir foeirney they shall remain as a rank
in the place of the true god over the treasuriebgbt, suggesting their conversion
into a set of stars or a constellation.

There is further potential for astronomical coniatin 2 Jeus instructions

for traversing the twelve aeons. At each level sngiven a set of three names to

®> M. Smith, Traversing Eternity36.
® See M. SmithTraversing Eternity197, 239, 289, 293, 326, etc. Compare also D23 for a non-
Egyptian notion of the wise becoming as stars énrtéxt life in the later centuries BCE.
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recite’—perhaps reflecting the thirty-six decans or destms originally used in
Egyptian astral timekeeping prior to the implemé&ataof the twelve-fold zodiac,
and adopted to some extent in the Greco-Romanlagizal schemé&. In the later
periods these decans were divided into groupsreetand associated with each of
the twelve zodiacal signs. The assigning of tm@mes to be recited at each aeonic
level may reflect such a connection. As a finatenon potential astrological
connections between Egyptian systems and thosel iouthmeBooks of Jeuit should
be observed that in addition to the thirty-six dex;awenty-four hour stars were also
acknowledged, separate from the decanal ®dh. 2 Jey the first twelve aeons
feature three name-passwords each—connecting th#im zediac/decans of the
ecliptic—and the thirteenth aeon contains twenty-femanations. Perhaps this
reflects an attempt to maintain the importancestfamomical divisions of the past,
while still accommodating changing views on both treated realm and the upper
realms of light'°

6.1.3 Ritual Procedures

Parallels between thBooks of Jewand Egyptian religio-magical practices can also
be detected in ritual elements beyond the gatekeepel passwords. Certain spells
involved “encircling...or facing in a particular daton — some spells were to be
repeated four times, which probably implies facthg cardinal points from which
danger might approach? The twoBooks of Jeuthe richest in ritual detail of the
corpus, feature instances of reciting magical naarggrayers while turning to the
“four corners” of the treasury, world, or generatdtion in which the words are

"It is true that in the transcription for the fifteighth, ninth, and twelfth aeons, either twoaurf
names are distinguished. Unfortunately the maiptssrcorrupt such that checking the transcription
is impossible. In at least one of these instaeees the transcription acknowledges an illegible
lacuna such that the number of names is unknowdbtzems likely, however, given the repetitive
and systematic nature of the author’s system,tkinaé names were meant for each level.

8 See ManiliusAstronomicalV.294-407, G.P. Goold, “Introduction” to ManiliuAstronomica
(London: Heinemann Ltd., 1977), Ixxxv-Ixxxvii; saéso J. Evans, “The Astrologer’s Apparatus: A
Picture of Professional Practice in Greco-RomanpEYy, in Journal for the History of Astronomy
35 (2004), 1-44, and T. BartoAncient AstrologyLondon: Routledge, 1994), 28-29, especially the
passage frortobaeus, Excerpt 6, 1.21.9, 1.189.

° 0. Neugebauer and R.A. ParkEgyptian Astronomical Text¥pl. 2: The Ramesside Star Clocks
(London: Brown University Press, 1969), 5.

191t should be observed that the flight of the exitities of the early aeons to the “west” as a tiega
realm is decidedly non-Egyptian, as shall be disedsurther below.

1 3.H. Taylor,Journey through the afterlif&3.
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being recited{ Jeu91;2 Jeul07, 109, 114, 116). The same procedure is foand i
4P, when Jesus recites names to the four cornéhg aforld before requesting the
beings of the archons to move aside and allow Hinas®l the disciples passage
(4PS 353-354),and also before opening their eyes to the lighPS 367).
Furthermore there are instances of prayers orlsitwherein Jesus has the disciples
surround him and/or stand with their feet togetaggesting that they would stand
together in a protective circld Jeu92; 2 Jeul07, 109, 114, 115). All of these
rites—in 1 Jeureciting the name to suffice for passage througbfahe treasuries,

in 4P for safety from the aeonic archons and prioreteelation,and in2 Jeu
during the baptisms to remove the influence of same—performed in a context
where evil entities might wish to cause them hammsiop their progress, thus
necessitating these defensive positions and mareuv@he admonition to the
disciples not to give the mysteries to any but ¢hebo are worthy—including a list
of family members (“do not give them to father,mother, or brother, or sister, or
relative...” [2 Jeu 100])—also has its parallels in tH&ook of the Deadwhere
several spells are accompanied by the warning maise them for anyone but
oneself, not even one’s father or $8nThe expansion of the list i Jeuto include
female family members reflects the later text’sivectencompassing of male and

female discipleship in its language.

6.1.4  Ouroboros Imagery

The Egyptian ties in thPistis Sophiaare of a different nature, but are nonetheless
prevalent. The description of the sun and the meear the beginning &P S show
traces within their amalgam of imagery. Tdweoboros—a dragon or snake with its
tail in its mouth—bearing the seven planetary pevas the disc of the sun could be
connected with the figure of Mehen—the coiled snakeuroborosthat was said to
surround the world, protecting it from chaos, aefiedding Ra and his solar bark.

Its positive nature is bolstered here by its jurifon with the lunar boat that

12 See spells 133b, 137, 190Tihe Book of the Dead OR Going Forth by Day: Ide€ah® Ancient
Egyptians Concerning the Hereafter as Expressekhiir Own TermgT.G. Allen, trans. [Chicago:
The University of Chicago Press, 1974]).

133, H. Taylor Death and the Afterlife in Ancient Egyjabndon: British Museum Press, 2001), 238;
A. SchweizerThe Sungod’s Journey Through the Netherworld: Restlie Ancient Egyptian
Amduat E. Hornung, trans. (Ithaca, New York: Cornell Usnisity Press, 1994), 218.
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collects the light of the archons. However, thakensurrounding the world was not
an unequivocally positive image in Egypt. The tfamsation of theouroboros
figure into the personification of evil is compldate 3PS where the dragon of the
outer darkness is described as having its tailsimiouth, trapping sinners within its
inner chambers. This development ties it closeh e evil serpent Apep, Ra’s
mortal enemy who needed to be overcome every ragiat,with Ankh-Neteru, as an
ouroboros with underworld symbolism through whom Ra traveladhis nightly
journey* This association is furthered by the twelve bsitiging within its twelve
chambers with names that change “according to ¢he’[{3PS319). In Ra’s journey
through the underworld, he visits a different chamibp each of the twelve hours of
the night. The fact that iBPSthe dragon is said to be visible while the sun is
beneath the world reflects both the physical werdompassing nature of the
dragon as well as the sun’s journey in relatioit (BPS332).

Furthermore the sinners are taken into the dragimotigh the mouth of the

tail” (CENAXITOY €BOA 2N TTaTPO MTICaT; 3PS 320)—not simply

swallowed through the jaws as one might expectis Téflects the mode of entry of
Ra into the serpent in tlemduat where he enters through the tail and exits tHmoug
the mouth® It is suggested that souls exit through the maitthe dragon if they
receive a second chance by virtue of a prayertoalrperformed on their behalf by
one still living, furthering this connectiorBRS 324). The additional exits within
each chamber found iBPS however, appear to be an original innovation.isTh
perhaps balances the fact that, unlike in morecfgyptian tradition, no light or
rejuvenation ever reaches those within its chambirds purely a place of
punishment rather than an accepted destinatioadols within the underworld. By
providing an “emergency exit” for those with therext knowledge, it gives a
possibility of a second chance in what is otherwgsesentence for complete

destruction.

4B, Mundkur,The Cult of the Serpent: An Interdisciplinary Syreé its Manifestations and Origins
(Albany: State University of New York Press, 1983j; E.A.W. BudgeThe Book of Am-Tuat
(London: Kegan, Paul, Trench, Tribner & Co., 19Q59-261.

> E.A.W. BudgeThe Book of Am-Tua®61; referred to in J. AssmarPeath and Salvation in
Ancient EgyptD. Lorton, trans. (London: Cornell University Bse2001), 183.
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6.1.5 Decans, Astrology, and Anthropogony

The possible but unspecified implication of the ated star system i@ Jeuhas

already been discussed above. The term “dea@kdNOC) appears in four of the

five Pistis Sophiaexts’® In 4PSait is as a single mention, as one of the variety of
entities that the sexually sinning archons of S#bdmegot: archons, archangels,
angels, ministers, and decans. Jeu then bindd @dese beings in the Heimarmene-
sphere, suggesting that they are all forms of dtarad within the sphere of fixed
stars. This would allow for the Egyptian intertein of the decans as starry gods
tied into the workings of fat8PSfurthers these fate-ties in the two instances they
arise: the decans are said to “act upon the salerbodies of the soul in the world

(NAT EWAYP2WB ETEYYXH 2PAT 2N NCWMA NTEYYXH 2N TTKOCMOC)”

(3PS 336); they are also involved in the formation loé ffetus in the womb, along
with the archons of the Heimarmene (zodiac) and3t& ministers (day-keepers),
suggesting again that the decans have their rotbdrstarry sphere and prison of
time and fate 3PS 342-343)"" The astrological significance of the decans i st
more blatant inl/2PS where in addition to their role in the formatiohthe body
(1PS14), they are also directly associated with thetlssayers. These soothsayers
attempt to gain information from the decans, betrtefforts are frustrated by Jesus.
(1PS31).

The term “decan” does appear in the Bruce Codexnbuin the context of
either of theBooks of Jeu It arises in the fragmentary hymn praising thestF
Mystery in relation to the establishing of the a&Bhin each stanza, the unidentified
speaker (apparently Jesus) refers to Jeu’s fourdfimge of the thirteen aeons, and
the fact that he has “set up archons and decansmamdters” within it. This
fragment shares terminology and cosmogonical sumos with the laterPistis
Sophiatexts, and seems to place the decans firmly witherastrological tradition.

Returning to3PS and the role of the ministers and decans in fornthrey

fetus, it is specified that the time required tonio“the whole body with all its

16 Excepting the fragmentagP .

" The ministers also seal the fetus with multipngicant dates in its formation, the astrological
significance of which will be discussed below, $&t6.2.5.

181 Jeu79-82.
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members” within the womb is 70 day3RS 343)—the same time allotted for the
embalming of the dead in Egyptian practice, whismated above was tied with the
cycle of the star Sothis. With the negative viefathee physical body held by the
author at this point, this connection between tiven&tion of the human body and
the embalming of the dead is unlikely to be a ddieecce. The formation of the
body from the sweat, tears, and breath of the ahaso has parallels in the
Egyptian system, wherein the gods and humanityf@emed from the sweat and
tears of a higher bein@PS333-334)"°

6.1.6  Other Entities and Imagery

Returning for a moment to imagery 4PS, accompanying theuroborosbearing
the planetary powers is the boat of the moon. fElke states, “But the base of the
moon was of the type of a boat, and a male dragdnaafemale dragon steered it,
while two white bulls drew it. And the likeness afchild was at the back of the
moon, and guided the dragons as they stole thedigime archons from them, while

a cat-face was in front of it4PS 354-355). The dragons steering this boat will be
discussed in the Manichaean section below, butvtbewhite bulls that pull the boat
may be tied to Egyptian funerary practice. Aftenbalming, the body of the
deceased was placed on a catafalque in a boateshage, which in turn was on a
sledge’® This sledge was pulled either by male friend§ymoxen, and a cohort of
white oxen to pull it was desirabté. Thus the body was transported to its final
resting place. Here, the light of the archons akeh on a journey from its
imprisonment in the evil beings of the left to joper place, as the deceased went
on a journey to his rightful place in the afterlfpest-embalming. The child who
guides the dragons of the moon may be associatdéd the moon-god Khonsu;
alternatively, it may be representative of the dlilarpocrates, who was sometimes
depicted on the boat of the stfn.Scott-Moncrieff believes it must be a confused

interpretation of the solar child Harpocrates, &alees the mistaken lunar attribution

191 . Ké&kosy, “Gnosis und agyptische Religion,” 24862inLe Origini Dello Gnosticismo: Colloquio
di Messina 13-18 Aprile 196&). Bianchi, ed. (Leiden: E.J. Brill, 1967), 23872

20 3. H. TaylorDeath and the Afterlife in Ancient Egyfi87.

1 See 18 Dynasty stela in J. AssmarDeath and Salvation in Ancient Egypo1.

22|, Kékosy, “Gnosis und agyptische Religion,” 2#5D. Scott-MoncrieffPaganism and
Christianityin Egypt 179.
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as evidence that the author was not well-versdggiyptian religion and imagery. It
might also be noted that the adult version of Hargies, Horusis associated with
the moon. As for the lunar Khonsu, he is usuadipidted with the sidelock of hair
that symbolized childhood; he was also associaitt voat$® and the movement of
the moon in its orbit? Thus, the possibility that he is the one intendere cannot
be completely ruled out. The cat-face at the frainthe vessel is likely related to
Bast, the cat and sun goddess who was also coedidemoon goddess in the later
period after Greek influence. She was sometimewed as the moon-eye of Horus,
whose eyes were tied to the two luminaries. Funtioee, both BubastisiPSa 361,
362, 363, 364, 366) and TyphofR& 364, 365) play roles iAPS—Bubastis being
the Hellenized form of Bastet, who was also assediavith Isis and Aphrodit&
and Typhon being the Greek name for the evil gati.8e

While the positive Egyptian afterlife destinatiorm@&nte—the West—has
been twisted into a place of punishment throughbese text§! in 3PSit is also
home to the “dog-face” who deals with judgmentshefsinners there. This dog-face
is likely to be a version of Anubis, who was poytd with the head of a jackal and
was featured as a key figure in Egyptian judgmemnes?® The other animal-
headed beings that dwell within the dragon of theendarkness would also seem to

reflect the Egyptian iconographic traditibhwhile originally animal-headed imagery

% M.A. Murray, Egyptian Temple&1931; reprint: Mineola, NY: Dover Publicationacl, 2002), 96-
99.

%4 D.B. Redford,The Oxford Encyclopedia of Ancient Egyya). 2 (Oxford: Oxford University Press,
2001), 482.

%53 K. HeyobThe Cult of Isis Among Women in the Greco-Romard/\fbeiden: E.J. Brill, 1975),
51.

% See L. Kékosy, “Gnosis und agyptische Religiod82A. von Lieven, “Gnosis and Astrology:
‘Book IV’ of the Pistis Sophia,” 228, ilnder One Sky: Astronomy and Mathematics in theefhc
Near EastJ.M. Steele and A. Imhausen, eds. (Minster: Wyamilag, 2002) 223-234.

" This association of Amente with hell or a realnpahishment was a part of Coptic Christianity in
general; see R.K. Ritner, “Egypt under Roman Rihle:legacy of Ancient Egypt,” 21, ifhe
Cambridge History of EgypYol. 1: Islamic Egypt, 640-1517C.F. Petry, ed. (Cambridge: Cambridge
University Press, 1998), 1-33.

%8t should be noted that the Ariel found in Ameim&PS and3PSis not Jaldabaoth, despite the
connection of the two figures in texts suchoagyWorld. In thePistis Sophialaldabaoth is associated
exclusively with the Chaos region and has a li@mefas he does in other texts, while Ariel is tied
Amente and the dog-faced entity there.

29 Again, P.D. Scott-Moncrieff observes that the aalsrthosen do not entirely match up with those
used in ancient Egyptian sources, and takes thassagn that the sources being used by the author
were hopelessly corrupPéganism and Christianityn Egypt 178-179); one must keep in mind that
these texts originated well after the ancient foafhEgyptian religion had faded with time, and also
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represented positive gods and guardians as wedvdsbeings, here they have
become purely demonic entities in charge of punefism and destined for

destruction.

6.1.7 Summary of Egyptian Influence

Although a variety of religious and cultural infuees were involved in the
composition of the Jeuian texts, as has been deratet here they are very likely to
be originally of Egyptian provenance. This is showariously through the
cosmogony and journey through the heavenly reafitus| protocol and procedure,
astronomical mainstays, anthropogony, and generadery of the divine realm and
certain of its inhabitants. Although the correspemces are far from exact—indeed,
the associations of some of these elements aresitppgbose of their older Egyptian
counterparts with their positive view of the stargteriality, and incarnation—the
themes and vocabulary used from the earliest mxgard cannot be ignored. The
earlierBooks of Jeypresent a handbook of earthly initiation and posttem travel
or ascension of a variety recognizable in Bo®k of the Deadwhile the latelPistis
Sophiatexts make use of Egyptian mythological imageryrodsgical theory and
anthropogonical speculation. While the earliesttste-particularly 1 Jeu—are
practically mirror images of Egyptian initiatory camortuary literaturethe latest
texts ofl/2PScontain the least distinctly Egyptian materiahisTis in keeping with
the overall trend of developing ideas that shall fogher demonstrated in the
following sections. Over time the religious andtatdl environment around the
group shifted, making this ancient imagery thateonaptivated the imagination fall
away in favor of Biblical references, demonizatiminthe stars and their motions,
emphasis on the notion of an Ineffable god, andatiteeosmic mythology of certain
branches of later Greco-Roman era non-mainstreamtergs Christianities that
required a Savior to descend into the world. Wieidely scholars of these texts
viewed them as convoluted developments of the GdmisGnosis known from the

heresiologists with added Egyptian imagery, théhirin fact, is the opposite. That

that this group was open to updating imagery. Despe differences, an Egyptian source seems
certain.
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is, they are likely to represent an original Eggptisystem that gradually adopted
language and imagery from various non-mainstreastegs Christian groups.

6.2 ASTROLOGY

Astrology is perhaps one of the most self-eviddetents present in the Jeuian
texts—particularly iMPSa, where discussion of the planets and zodiac $igriseir
regular Greek names is present, and alsbPi§ with the events of Jesus’ ascension
and their astrological/astronomical effects. Asigacal concepts are prevalent in all
of the Jeuian texts; however, the nature of agjioéd concerns changes from text to
text. Because of this, while the other sectionghid chapter present individual
concepts and trace them through the whole corprs, dnalysis will be given by text
in chronological order from earliest to latest mer to highlight the developments

and why they may have taken plaCe.

6.2.1 Astrology inl Jeu

The two Books of Jeware cosmologically the most enigmatic texts of pinesent
Jeuian corpusl Jeuin particular does not correspond with any otheywin text on
the structure of the divine realms. As has besoudised elsewhere in this thesis, the
current mutilated state of the document makesossible to get a clear view of the
overall structure the author had in mind; howeités, highly likely that there were a
total of sixty “treasuries,” which progressed ier from the first and innermost to
the sixtieth and outermost. They were further oized such that there were “two

ranks of the Fatherhood within, and one in the meiddnd two outsideefe-CNTE
NTAZIC MMNTEIDOT 2120YN AYW OYEI 2N-TMHTE. AYW CNTE ZIBOA).”
In addition, there are “five ranks of Fatherhood.the middle MHT€E), which are

the places of the God who is in the midst of thié @&l Jeu83).
The first thing that is immediately striking abdhis passage is the use of the

term “midst” or “middle”—a technical term for theclgtic in much ancient

%0 For a broad discussion of the use and developoferstrology in Hellenistic culture, see A.
Bouché-Leclercql.'astrologie grecqudParis: Ernest Leroux, 1899).
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astronomical and astrological literatife.ln 2 Jeuthere is also a “midst” realm
located between the aeons and the treasuriegjrttesusing the Greek termgcog.

In thePistis Sophiaexts there arevo realms of the midst, one neutral designated by
the Greek term and inhabited by the Virgin of theghl, the other negative, called by
the Coptic term used here, and at least in thg stabes inhabited by the five great
archons? That there are “five ranks” within the middle kaof the1 Jeutreasuries
is unlikely to be a coincidence. As is evidentnirthe later texts, the five planets
(excluding the sun and moon from the traditionati@mt conception of seven
planets) are often grouped together in the systérnthe users of these texts—
although the opinion on the role they play chandi@snatically over time. These
five ranks “in the places of the God who is in th&lst of the All,” then, represent
the planets, and are not counted within the tatatlver of the sixty treasuries.

In an ambiguous, damaged passage, the ranks divthérees—a mystery
that appears in all of the lists of mysteries ie fater texts—are mentioned in
relation to the treasuries. MacDermot’s transtat®as follows: “Thou hast caused
it [an emanation] to produce 60 emanations whiehthese fatherhoods. Thou hast
set up one (as God?) corresponding to treasunes tine first to the last of them all.
It is they which thou hast named as the ranks effive trees” { Jeu96). It is
unclear from the passage what exactly is designagethe ranks of the five trees.

However, based on the plurade-NTOOY N€ NTAKT-PAN €pOOY) and the
term “rank” (raxic) as descriptor, it is possible that the five raokthe midst—the

planets—are meant. The image of trees has beehinisgher ancient contexts to
refer to divine beings, and especially planetaipdme® This would fit in well with
the astrological framework of the planets rulingeovhe emanations of the
treasuries—the stars and divisions of the celestiere, as shall shortly be
demonstrated!

%1 See PtolemyTetrabiblos|.9

%2 The two Midst realms are discussed further iniSest3.4 and 3.9.

% See A. Toepel, “Planetary Demons in Early Jewissérature,”in Journal for the Study of the
Pseudepigraphd4 (2005), 231-238, especially 233-234.

% The idea of the emanations of the treasuriesaas &t not unprecedented; the notion of angels as
stars is also known from apocalyptic literatureXGsieschenAngelomorphic
Christology:Antecedents and Early Evidericeiden: Brill, 1998], 28).
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There was an idea within ancienfigure 6.3:The Fixed Circles of

astronomy of five parallel celestial circles: the

Arctic and Antarctic circles, the summer and
winter tropics, and the equator (Figure 63).
The ecliptic cut a wide path, touching the
tropic circles at each equinox and the equatp

o
EARTH ,“*;/\\0 S
® . &b

at the solstices. It is possible, then, that the

two outer, two inner, and one middle rank df

the treasuries represent these celestje

divisions, with each circle divided into twelve

for a total of sixty celestial regions through source: G.P. Goold, “Introduction/
eManilius’ Astronomicaxxxiii

which an ascending soul might pass. The fiv

planet-ranks move through the midgtre), which as the ecliptic is independent of

the parallel circle ranks, and here is the placéh®d God who is in the midst of the
All’—Jeu, who dwells in the first treasury in theniermost of the inned.(Jeu89)3°

As convenient a method for mapping the sky as mhight have been, it
should be remembered that half of the sky wouldehagen wholly unknown, and
thus the resulting descriptions of each rank carbetimagined to represent an
entirely concrete depiction of the starry abodé@#e fact that the names given for
both the rulers and smaller emanations in each emekotherwise unknown from
either religious or astronomical texts demonstrdtes the author or group was
involved in speculative designation of the heaveésdings based on a uniform grid
of the celestial sphere—each portion containing emual number of beings,
regardless of observable entities.

In the context of a celestial sphere-based inteapom of the Treasuries of
Light and the entities inhabiting them, the nataf@he highest divine beings—the

% See ManiliusAstronomica.563a-602; extract from Geminustroduction to the PhenomeriaJ.
Evans,The History and Practice of Ancient Astronof@xford: Oxford University Press, 1998) 91-
94; see also G.P. Goold, “Introduction” to Manilidstronomicaxxxiii.

% Note that the designation of this God is ambigueeaksewhere il Jey Jeu is referred to as the
“true God,” while the Father of Jesus is called Fla¢her or the unapproachable God. Jeu seems the
most likely candidate, as he is described as haiplgysical location, whereas the unapproachable
God appears to be purely ineffable and withoutexic dwelling—indeed, he is surrounded by and
distributed through all the placek Jeu94).
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unapproachable God, Jesus, and Jeu—should be emtid The unapproachable
God is described as shining within himself, anahsig forth to form the emanations
from Jesus to Jeu all the way down to the placesheftreasuries, distributing
himself throughout. He is ineffable, both fillimgpd being surrounded by all. Jesus,
on the other hand, as his first emanation whicst §hone within him before being
poured forth, describes himself in praise to hith€aas “being thy whole likeness
and thy whole image(l Jeu93). He is thus a light-being, but not necessddlpe
considered as a visible element such as the stdes, however, the true God, is
brought forth to effect physical changes: the Ratkell move him to bring forth
other emanations, so that they fill these placeswilide set up in this type as head
of the treasuries which are outside this"Jeu47; see alsd Jeu95-97). This seems
to suggest that his role is a more concrete ontencosmos. The fact that he is
called “Jeu,’ so that those in all the places dtidae called ‘Jeu,’ so that they should
be made kings over them alll Jeu97) further suggests a more essential tie with the
cosmic entities, even as he is their head. Coeldh&re be considered as the Sun,
ruler of the cosmic treasuries? This is a distpadsibility, for while he is set apart
from the five ranks of planets, they are still saide in his places—the ecliptic, the
path of the sun. Given the Egyptian ties of thestas a whole, a strong reverence
for the sun over and above that for the other costeities would not be out of
place®’

There would thus appear to be here a combinationisifle astronomical
religion and sun-reverence with the more metaplaysiceffable supreme God of the
Platonists and Christians. The five trees (or glishserve over the sixty treasuries
(or celestial sphere-divisions) and their emanatisgeparate from them but still
subject to thetrue God and producer of all the emanations, Jeu, the sThe
unapproachable God, an incorporeal, ineffable baihigh permeates all existence,
is indirectly the cause of the visible realm througs production and influencing of
Jeu. Jeu thus serves as a version of the Platieniturge—creator of the physical
realm who leaves creation of the lower emanatiorfsig own emanations, but in no
way negative or ignorant as in other non-mainstreaoteric Christian traditions. It

is indeed a complex and unique amalgamation okidea

3" His later title as one of the two “great light#RS 360) may also reflect this association.
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6.2.2  Astrology in2 Jeu

2 Jeuis no less complex, but it appears to be operatiragy almost entirely different
system. No more are the 60 treasuries set owen enks, ruled by a demiurge and
flanked by the planets. Previously always plutiag “Treasury of Light” is now a
single entity—although in the longest account o# thlaces through which the
ascending disciples will travel, there are at l¢ast treasuries explicitly mentioned
(2 Jeul23). The place of the “true God” is still thetfaast one can hope to reach,
but this entity is now distinct from Jeu, who as thather of the Treasury of Light”
now remains several ranks behind. Much of the eonof this book has shifted to
the twelve aeons, with the “midst"—here with thee€k term as mentioned above—
playing a minor role, existing above these aeond, iadeed above the “thirteenth
aeon” that surmounts them. This is the beginnihghe cosmology that sees its
flowering in the books of thRistis Sophia

These twelve aeons are something of a puzzle. eTiserthe obvious
possibility that they represent the signs of théiao—and indeed, such is the role of
the twelve aeons iiPSa, the text with the closest ties to this one. d@éscription of
the aeons, however, also presents a potential ngaas representing the five
sublunar levels of chaos or the underworld follovsgdthe seven planetary heavens
(seeGosJud51,4-52,14;ApJohnlll 17,17-20; BG 41,12-15, 1l 11,4-6§. The first
five aeons, when presented with the appropriatessignd seals, “flee to the west and
the left,” the directions of evil. Names familf@om other traditions as evil entities,
Jaldabaoth and Samaelo, have been appended byutiher @r compiler to the
archons associated with the third and fourth aédrBhere is overall a sense that

these are terrifying realms of malevolence.

% For the seven and five division, Z. PleSe explé#iescase of th&pocryphon of Johby suggesting
a mixed Greco-Egyptian origin involving a partiqulaanner of constructing the world horoscope
(Poetics of the Gnostic Univerddarrative and Cosmology in thAgpocryphon of John” [Leiden:
Brill, 2006], 183-184). A.D. DeConick suggeststthas a blending of two systems, one with focus
on the seven planets, the other on the zodiac (Bdonick,The Thirteenth Apostle: What the
Gospel of Judas Really Say2007; revised edition London: Continuum, 20a%3. See also A.J.
Welburn, “The Identity of the Archons in the ‘Apgphon Johannis,” itVigiliae Christianae32
(1978) 241-254; A.D. DeConick, “Apostles as Archofie Fight for Apostolic Authority and the
Emergence of Gnosticism in the Tchacos Codex ahdr@arly Christian Literature,” ilthe Codex
Judas Papers: Proceedings of the International @mrice on the Tchacos Codex at Rice University,
Houston, Texas, March 13-16, 20@8D. DeConick, ed. (Leiden: Brill, 2009), 255-257

% For further discussion of Jaldabaoth, see Seétibm.
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A change occurs, however, at the sixth aeon—itaiked the “Little Midst

(Mecoc),” and “the archons of those places have a Igtb®dness within them,

because the archons of those places have belig2edéu129). If the Midst is
indeed the path of the sun, it is possible that'tliidle Midst” represents the path of
the moon—which moves at a slightly different antgléhat of the sun, and indeed is
the first of the seven planetary realms. The misagenerally considered to have a
positive nature in ancient thought, and as a lungimaparticular is sometimes set in
a category with the sun apart from the five plafi®tslere it leads into the remainder
of the aeons, which do not flee in terror beforgirdi knowledge, but simply
withdraw to allow progress. It is thus possiblattthe seven aeons from the sixth to
the twelfth represent the planetary realms, alivbich have a neutral to positive
aspect. This is again in contrast to other nomsteam esoteric Christian
cosmologies that attribute wholly negative quaditie the planetary “demons"”

To return for a moment to the possibility of direcdiac correlation, it is
interesting to note that for each aeon, regarddégkhe number of “archons of the
aeon” introduced as its inhabitants, three name<alted upon to allow passage to
the next levef? As discussed in the Egyptian section above,dahigd be indicative
of an acceptance of the concept of the decans gptlem astronomy, three
subdivisions assigned to each sign of the zodidh thieir own magical or divine
names®

The fact that nowhere are any specific names oceqs given that might
provide definite context for these entities makgwexise analysis impossible. The

visible, planetary MidstMHT€E) of 1 Jeuis conspicuously absent here before its
sinister return iMPS. The Midstjecoc) appears aboval of the aeons including

the thirteenth, excluding it from a position as gah of the sun whether the aeons

“00On the path of the moon and its importance—incigdis a division between light and darkness or
righteous and sinners—s&d=n41:5-8.

“l See the discussion in Z. PleBeetics of the Gnostic Universe81-193. T. Rasimus gives an
excellent discussion of the typical set of planettgmons and their permutations in a variety of
Gnostic and heresiological sources; although lop@sed correspondences for entitie ireuare
highly questionableRaradise Reconsidered in Gnostic Mythmaking: R&thgSethianism in Light

of the Ophite Evidendéeiden: Brill, 2009], 103-128; 104 for the chaftcorrespondences).

“2See n.7 above.

*3 See Section 6.1.2.
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represent the zodiacal cirabe the planetary and sublunar sphere. It takes @ndlle

it fills from here onward as borderland between Ithweer, visible and upper, divine
realms. A clue to the text, however, lies in thetfthat names prominent in the
Sethian tradition—Jaldabaoth, Barbelo, the invesipgbd—have been evidently (and
at times clumsilyappendedo an existing tradition. It could be possibleerefore,
that both interpretations are in a sense true—thatzodiac scheme with
accompanying decans has acquired an additional retadding as the five
chaos/seven heaven scheme found in certain Sd#hensuch as th&pocryphon of
Johnor theGospel of Juda¥’ In any case, it is apparent that ascending beyoad
thirteenth aeon takes one beyond the visible reaird,thus beyond the scope of the

present section.

6.2.3  Astrology in4PSa

As was noted earliedPS has the most obvious signs of astrological infleenc
Firstly, there is the singular mention of the di$¢he sun as “a great dragon with its
tail in its mouth” who “carried seven powers of theft” (4PS 354)—a clear
reference to the seven planets moving throughdhtie. The moon is an elaborate
boat, steered by two dragons—Ilikely a referencehw lunar nodes, as will be
discussed in Section 6.4. These two descriptioaunique, however, and at odds
with the rest of the cosmology of the book and ewléhat of the rest of the Jeuian
texts, suggesting they are an addition from anideitsource.

Of greater importance for the book is the desaipf the division of the
twelve aeons into the six that believed in the myss of the light, and those that
persisted in sexual intercourse. This is likelygpresent the division of the zodiac
signs into diurnal and nocturnal groups of six €&cfhe result of this division is
the elevation of the good archons to a locationveen the thirteenth aeon and the

good Midst lecoc), just below the border between the lower reginthe left/the

cosmos and the upper regions of light. The trassgng aeons, by contrast, are

“ It should be noted that in attributions of plamgtiées to the signs of the zodiac, it is more ¢gpito

find them split into two groups of six; one diurraidd one nocturnal group, headed up by the sun and
the moon respectively. That this division is theesin at least certain parts of the Jeuians’ tyisto
evident from the references to the “six aeons” #iatgood here i Jey and in the Jabraoth and
Sabaoth myth idPSa.

4> See A. von Lieven, “Gnosis and Astrology,” 225.
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bound within the “sphere,” with 1800 archons boundeach aeon, 360 archons
placed over them, and five great archons to ruéentlall: Cronos, Ares, Hermes,
Aphrodite and Zeus. This is most likely a depictiaf the zodiacal circle and the
planets ruling over it: Saturn, Mars, Mercury, Verand Jupiter rule over the 360
degrees of the circle and the 1800 individual nesubf each of its twelve
divisions®® Here as always in these texts, the Sun and Meenesempt from
inclusion in the normal workings of the sphereaief

These planet-archons are then endowed with povedmntfrom various
entities. Four of them receive powers from beiofgthe thirteenth aeon, or place of
the left: Saturn and Mars, the maleficent planttke them from the invisible god
and one of the two evil triple-powered gods; Meycuhe neutral planet, from

B)aINxwwwx, the neutral/good triple-powered gd8and Venus, one of the

benefic planets, from the Pistis Sophia, daughterBarbelo and the only
acknowledged good being of the 24 invisible emamatin the thirteenth aeon.
The remaining Jupiter receives a power from thée.i®abaoth, the Good

from the good MidstMecoc), that he might be a “rudder in order to guide the

world with the aeons of the sphere so that it might be destroyed by their
wickedness” 4PS 357). Thus the traditional division of the fiveapkts as two
benefic, two malefic, and one neutral, is presemed blended with the cosmology
of the present author, who explains their natutesuigh their association with
beings of his own mythos.

Furthermore, Zeus/Jupiter is given “two aeons asllidvgs in the presence of

those of Hermes” NAION CNAY MMANQ®ITE EYMITEMTO €EBOA
NNadEPMHC; 4P 357).® It becomes apparent after analyzing the following

passages that these two aeon-dwellings are the sigRisces ) and Virgo {l),
the only two signs that are not involved in thetdegion of the places of the archons

of the way of the MidstMHT€), as shown in the table beldW.Pisces is one of the

6 A. von Lieven, “Gnosis and Astrology,” 225.

“" The triple-powered ones are discussed in Sect®2 Gelow.

“8\/. MacDermot suggests either “in the neighborhofcr “in the presence of” those of Hermes.
49 A. von Lieven’s statement that his dwellings “@amy be” his day and night houses, Pisces and
Sagittarius, is tied to an over-interpretationhs tmportance of the traditional houses and aspects
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two houses of Jupiter, and Virgo one of those ofdds/—thus giving Jupiter both
his own house and one in Mercury’'s presence. Githen importance of the
oppositional aspect in the text, it is also possitiiat Pisces’ opposition to that
Mercurial house also was involved in referring t@as$ being “in the presence of”
those of Mercury (see Table 6.1).

This interpretation of the planets and their relaship to the zodiac is then
combined with an interpretation of the five sublupanishment realms and their
connection with human foibles. Again, 360 evilltaoos are taken by Jeu and bound

this timebeneaththe sphere, in the “way of the Midst{T€),” where they are ruled

by another “five great archons4RPS 359). Here the term for the “Midst” has
returned to the Coptic word, which InJeureferred to the paths of the planets in
their relation to the divine treasuries—but nowldys a sinister role. The five great
archons are pure evil and drive men to sin, laieanénting them for those selfsame
sins.>® These archons are given names and physical pésnd, sometimes
matching with descriptions of particular gods orddesses (Hekate, Typhon),
sometimes not. This clear division of the plaratd the sublunar realms seems to
clarify the situation previously suggested in tinelve aeons of Jeu here the
planets move through the zodiac-aeons and affemtigh their motions the realms of
the sublunar archons.

Thus the negative beings of the sublunar realmgedrien to sin and then
collect them for punishment, while the planets’ ima$ through the heavens can
have either positive or negative results, in kegpuith a more typical Greco-Roman

view of astrological workings. As Jupiter and Venmove into opposition in

throughout the text—in this case, the square fortmethe houses of Jupiter and Mercury (“Gnosis
and Astrology,” 226).

0 A. von Lieven’s proposal (“Gnosis and Astrologg26-230) that the five ranks of the way of the
Midst should in fact be six, and that they représlea thirty-six decans, is unconvincing. W. Baitss
relates the five archons and the 360 under theiepto the Babylonian calendrical system as days
(Hauptprobleme der Gnosj§907; reprint: Gottingen: Vandenhoeck und Ruptet®73], 358-360,
and B. Przybylski also ties them to a calendrigatem, this time Egyptian (“The Role of Calendrical
Data in Gnostic Literature,” 56-57, Vigiliae Christianae34 [1980], 56-70). There is no evidence
for an original six ranks, and the decans are ljleaentioned in another context as offspring of the
wicked archons4PS 355). The calendrical arguments fail to take acount the association of the
great archons with human sins and punishmentgj thiem to fate and/or human nature. The
uniqueness of this text’s portrayal of these fivghans’ role in fate causes them to be shiftedhéo t
role of the planets within the HeimarmenePS when all possibility of a positive role for thiapets
has been eradicated.
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specific signs, the places of one of the five evidhons in the sublunsHTE are

destroyed and the souls in their domain are fregeturn to the sphere. This is not

an ideal situation for the human souls, as theystlidrapped within the domain of

fate; however, they are given reprieve from immedi@rment, the possibility of

resisting the temptations of the archons, and gp@dunity to learn the mysteries of

the author’'s community, the only way to fully traead the cycle and enter the realm

of light.
Table 6.1: Positions of Jupiter and Venus in the Baruction of the Ranks of the
MHTE
Rank Archon Jupiter Position | Venus Position T'merzg;il SN
. : 133 years, 9
O ’
1 Paraplex Arie$§y’ Libra £ months
2 Ariuth Cancefs Capricorn¥o 113 years
. 105 years, 6
3 Hekate Scorpidl|, Taurusy months
Parhedron e -
4 Typhon Sagittariusx® GeminiIL 138 years
5 Jacthanabas Aquarios Leod) 150 years, 8
months

Remaining signs (likely the “dwellings

of Jupiter):Pisces ¥); Virgo (1)

Total Time: 648 years, 11 months

Length of Soli-Lunar Cycle+649 years

Length of Jupiter's Synodic Perioti3

months

13-month period fits exactly 599 time

in a 648 year, 11-month timeframe

(%)

One of the intriguing things to note in the desioip of the cycle of motion and soul

release is the very specific amount of time giveat the soul will spend in each

rank. It is not easily explained by the planetpeyiods; nor by the times when the

key planets Jupiter and Venus move into their t@tbtsigns. A. von Lieven has
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proposed calculating Jupiter’s beginning point attdbuting meaning to the sign of
departure, but this too is unsatisfactoryAlthough it does not give an explanation
for the specific periods of time for each rank, gaesible thing to consider is the
total amount of time for all of the periods: additng amounts from each rank, one
arrives at a total of 648 years, 11 months. Therteet amount of time for a
complete soli-lunar cycle—the time when an eclipb¢he same type occurs at the
same time of day and year—is approximately 649s/&afThis would suggest that
the entire process of the planets’ motions in i@hato the ranks of the archons lasts
as long as one full soli-lunar cycle. Furthermates stated that Jupiter’s circuit is
established such that he “should spend thirteentimsan every aeon, firmly fixed”
(4P 357). This might be considered puzzling as itsiaal period, or the time it
takes to fully revolve around the sun, is twelvarge However, itsynodicperiod—
when the Earth, the sun, and the planet in queseturn to the same relative
positions—is thirteen months (~399 day3).Thus, when Jupiter has a heliacal
rising—when it first becomes visible for a brief ment just before sunrise, after a
period of time it has not been visible—in Leo,ntxt heliacal rising will be thirteen
months later and will be in the following sign, ¥@>* Finally, Jupiter’s thirteen-
month synodic period fits exactly 599 times in 844ar, 11-month soli-lunar cycle.
Thus, it would appear that the author is basingsiigem of release for tormented
souls on the visible cycles of the sun, the moath Aupiter in relation to the celestial

sphere.

6.2.4  Astrology in4PSb

Under the cosmology of this section, both the nundbeealms of punishment and
the time given for punishment of a particular tygfesinner have increased. For

example a murderer, who #PSa faces 113 years under the torments of Ariuth, is

*L“Gnosis and Astrology,” 230-231. It again rel@simportance of arbitrary planet-sign
associations, and gives no explanation for theaht¢itme periods given.

2 3ee N. DeVoreEncyclopedia of AstrologyAbingdon, MD: Astrology Classics Publishing, 1999)
166.

%3 D.R. Williams, “Jupiter Fact Sheet,” NASA,
http://nssdc.gsfc.nasa.gov/planetary/factshgatgrfact.html, accessed 22 November 2011.

** See C. Nelson, “399-Day Mean Synodic Period oftdup
http://www.timeemits.com/HoH_Articles/399-Day Medynodic_Period_of Jupiter.htm, accessed
22 November 2011.
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tortured in the each of the places of frost andwsnibe places of Jaldabaoth in
Chaos, the places of Persephone in Chaos, andayefwhe Midst by each of their

inhabitants for three years and six months. Thitls aldabaoth and his 49 demons
each taking a turn, the murderer is subject to dv&r years of punishment in the
Chaos alone. As the first part of the text is migsany clues to the system being
used to determine these periods are lost. Howéwvemositions of the aeons/zodiac
and the benefic and malefic planets still playla no the cycle of transmigration.

The Virgin of the Light, the Judge, sends soulskbato the world at suitable
alignments of these entities, ensuring the juseresof sinners and the eventual
receipt of mysteries and salvation for the righteouGenerally speaking, when
Jupiter and Venus are in her presence in their agons and Saturn and Mars are
behind her, all souls going into the world will lbewe righteous; but when Saturn
and Mars are in her presence and she cannot seéerJupd Venus, all souls going
into the world will be wicked and unable to fincetmysteries of the lighttPD 383-
384). However, for those souls that committed nas ddut did not receive the
mysteries, the Virgin of the Light places them witte Little Sabaoth, the Good,
until a positive planetary alignment occurs—thusargmteeing a positive
reincarnation 4P 382). There is a conflict, as she here seemepgmesent the
sun—the planets come into contact with her, andlbeation, the neutral Midst

(Mecoc), is associated with the “light of the sudR& 355). However, the realm
of the Midst recoc) is also considered to be a higher realm thandh#ite aeons

through which the planets move. Regardless osfgeeific nature of the Virgin of
Light and her realm here, that at least some ofakieibutes are tied to those of the
sun seems highly likely. Ptolemy views the sum autral planetT{etrabiblosl.5),
taking on the attributes of those planets it becoassociated with. Here we have
the Virgin of Light bestowing beneficial lives whemaspect with the benefic planets
in their own aeon?’ and when in aspect with the malefics, all soubs @o into

creation become wicked.

%5 Interestingly, using the traditional attributiohtbe planetary houses, with Jupiter and Venus in
their own houses only a sextile aspect is possitaeiever, if Jupiter is allowed Virgo as suggested
4P, then the powerful, positive trine aspect witmMi@ becomes possible. However, given the
positive effects associated with oppositiod S, traditionally a negative aspect, one should be
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6.2.5 Astrology in3PS

In 3PS the five great archons—along with the separatieljneated archons of the
discs of the sun and moon—are found to be assdcigtl the Heimarmene rather

than the way of the MidstMTe), transforming them into the planets by their

relationship with the zodiacal sphere of fate. sTisi a logical shift given that this
author had no place for the traditional planetaayures, viewing all astrological
phenomena as negative; it was only fitting thatehgties which drive men only to
sin and are five in number should be the five nomihary planets® The

punishment aspect, however, remains in the wayhefMidst UHT€E), and indeed

now appears to be its whole function. This perheagps to explain why it is phased
out in the following texts, as it no longer sengedistinct purpose, especially given
the introduction of the Chaos in addition to theeouwlarkness. The neutral Midst

(Mecoc), despite its association with the light of the ,sajain appears to be located

above the aeons/HeimarmeteThus the two Midsts, the regions terminologically
most likely to be associated with the ecliptic andthe planets, further develop
astronomically ambiguous (although increasingly allgr polarized) statuses,
divorced from direct connection with the celeséatities.

As noted above, the more typical planet representt-along with their
association with the Virgin of Light ilPS—are absent here, suggesting that they,
too, have been phased out. It is the Virgin ofhtiglone who decides the fate of
souls brought before her—here almost exclusivelyasitive or at least just terms, in
opposition to the passage 4P that condemned souls born while the maleficent

planets were in her presence. The five planetackioms now play an active but

cautious against positing too strong an importdacéhe traditional powers and roles of these
aspects.

* The fully negative interpretation of the planetdianichaeism should also be considered.

57« _NAPXWN NTNOG N2IMAPMENH €ETMMAY Al €TZN NTOTTOC NTKEGAAH NTE NAIWN

€TE TTTOMMOC ETMMAY NTO4 TTE EWAYMOYTE E€EPOY XE TTOMOC NTMNTEPO
MTTAAAMAC AYW TITOTTOC ETMMAY NTO4 TTE ETMTTEMTO E€BOA NTTTAPOENOC
MTTOYOIN. .." (3PS332-333) There is a more explicit distinctioneetn the aeons and the “way of

the light of the sun” where the Virgin of the Ligiivells at3PS263 (see also 285 and 290). Based on
the position of this neutral Midst in both earl{&rJey and later {/2PS texts, and the fact that in

these texts it always refers to a region indepetoletihe planets, it seems likely that the phrase “

the presence of” suggests a border between therrefithe archons and that of the Virgin of the
Light, which places that of the Virgin on a highevel.
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wholly negative role in the formation of the huntsing, each placing its part in the
soul®® Furthermore the 365 “ministers” of the archonstlé aeons carry the
intangible elements of the human being into the twaand go about forming the
being’s members3PS 340-344), further tying the body to the solar yaad the
machinations of the zodiacal archons. A numbesighificant dates are “sealed”
onto the child’s body in the womb, including theydhe soul came forth from the
archons as well as the time the birth should od@RS 343-345). Ancient
astrological theory considered the date of conoepth be as or more important than
the date of birth in determining a person’s horgscgPtolemy Tetrabibloslll.1).>
Evidence for more concrete astronomical influenmeears aBPS349, when
Jesus describes the placement of the Books of flEuEaoch copied them, so they
might be protected from the Flood. Jesus saysatised him to place them in the
rock of Ararad, and | placed the archon Kalapatdwnehich is over Skemmut, upon
whose head are the feet of Jeu, and who goes rallnthe aeons and the
Heimarmene...” Ararad (or Ararat) is known from Gen. 8.4 as thealon where
Noah'’s ark finally came to rest, tying it to thelea flood narrative—however, the
fact that this is the only place in the whole & Bistis Sophiahat refers to Genesis
suggests that this detail was likely obtained franother sourc® Relevant here,
rather, is the information regarding the archonrged with guarding the books.

Skemmut MMOYT) is a constellation in Egyptian, possibly the &tis®® The

Pleiades were also associated with the Flood inishevere® Furthermore, the
Pleiades are located in the constellation of Tgusne might observe that the latter

part of the name of the archon that is “ovegziXN) Skemmut, “Kalapatauroth”

*8 The sun and moon also play a part; however, thaiptain an ambiguous status—they are only
discussed in connection with breathing a highesjtpp@ power into the soul. S8®S334-336.

*¥ The fact thaBPSis the only one of the present texts to discustigin and formation of the
human being accounts for the fact that the extrgimelad and complex science of astrology in
connection with horoscope calculation is not todchpon in the other texts (although the nature of
the five great archons #PSa has implications in this vein).

% On certain non-mainstream esoteric Christians'aishe idea of a sacred mountain to deposit
ancient texts, see G. Strouméapther Seed: Studies in Gnostic Mythol@gsiden: E.J. Brill, 1984),
115-116.

¢l See W.E. CrumA Coptic Dictionary(Oxford: Oxford University Press, 1939), 821.

62 F.C. Burkitt, “Pistis Sophia,” 271, ifournal of Theological Studigg3 (1922), 271-280; E.W.
Maunder,The Astronomy of the Bib(@908; reprint: Wildside Press LLC, 2007) 222-223the
Babylonian TalmudBerakoth folio 59a.
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(KAAATTATAYPWO), bears some resemblance to the Greek constellaéime. It is

possible this is not coincidental, and some remoépbsitive celestial guardianship
is here preserved. In any case, clearly some fufrastronomical mythology is at
work. Immediately prior to this passage, it statest correct knowledge of “the
establishment of the air and the heaven and théesyand the stars and the
luminaries and the earth and all things within (8PS 349) is necessary to be
recognized as a teacher of truth. The connectimfi&och—who was also thought
to have received astronomical wisdoinEn 72-82;2 En1-48)—may further reflect
this astronomical concern. |If the “Books of Jed’tlle Bruce Codex are those
mentioned here in thRistis Sophigor if they are not identical but closely related),
then the “mysteries” they contain are likely toatel to their astronomical content—
which has already been presented above as theiragoacern.

Beyond this section of apparently positive astrolwaimmythology, in3PS
we also see the beginnings of the idea that fatédeeand should—be escaped by
the faithful, through repentance, righteous livengd receipt of the mysterie8RS
286-291, 298-299, 337, 339-340, 346-347). Prelomisvas viewed as something
unavoidable, and could potentially have positivaval as negative effects. Now the
full brunt of a malevolent conception of the stigren place, with the particular faith
and ritual tenets of the author or group thus neéddehope in the afterlife. While at
this point fate itself is still at full power andmtrols all aspects of the outsider’s

birth, life, and death, this state changes quiakithe following texts.

6.2.6  Astrology inl1 & 2PS

As with all of the texts in the corpus that speafgontext, the teachings df2PS
take place after the resurrection. This is they dekt, however, that involves
narrative action for Jesus beyond the roles ofuiesdr or officiant of rituals. As he
and the disciples are sitting on the Mount of Giien the 18 of the moon in the
month of Tébe, which is the day on which the moendmes full” {(PS4), the sun
rises and a great light-power comes down, surragndesus and taking him to the
heights. This then happens at the time the lun@sare at full power, between the
sun and the full moon. Three hours after he disappinto the heavens, “all the

powers of the heavens were disturbed, and theshalbk against one another, they

195



CHAPTERG * FORMATION OF TRADITION

and all their aeons, and all their places andhalirranks and the whole earth moved
with all who dwelled upon it"YPS6). This agitation continues until the ninth hour
of the following day, when Jesus returns, resplahielight®® This gives a total of
33 hours from initial ascension to return, with BOurs of cosmic and earthly
disturbance.

Upon his return, Jesus explains to the understayndaimcerned disciples
where he went and what happened over the courseisoflisappearance. He
traversed the cosmic realms, causing awe or talomg the way. Specifically, when
he took up his garment of light and ascended thrdbg spheres, the archons of the
aeons waged war against his light. The descrigfdhe encounter with the archons
of the aeons is given four timebRS24-25; 26; 37-39; 40-41).

What is first interesting to note is that beforaai@ng the twelve aeons, Jesus
first traverses three regions: the firmament, theese, and the second sphere, or
Heimarmene. This division of regions is a cleaaradie from the previous texts,
which associated the twelve aeons/zodiac direcilly the Heimarmene—and in fact
in 4PS, at least, the Heimarmene/sphere was meant ass@n pr controlling
mechanism for the aecondRS 356)%* Here the nature of these two regions is both
divided and reversed: the aeons control the Heiraaem This is likely due to the
change in the view of fate: again, while previouslie was an unchangeable fact of
the universe and could have good or bad effeéswise it applied to nonhumans as
well as humans, and the archons who persistechiwaie subject to its bonds. Now
that it is a purely negative entity, it is subjette the will of the evil archons rather

than vice versa. This relationship of control fert implies the separation of the

%3t is possible that this return at the ninth hmaftects the Markan tradition (Mk. 15:33) of the
darkness at the crucifixion. While there he died here he returns at the ninth hour, both invalve
restoration of light after a period of darknesgloaos. There is minimal evidence the author was
familiar with Mark, however, so this remains cottige.

% H.J. Hodges argues that these regions are onthars&ame here, as well, going so far to support a
standard astronomical view of the whole cosmolagioacorrect the text: he opts to “interpret
TeCopAIPA as a haplography fareccealpa since this makes more sense in the context...”
(“Gnostic Liberation from Astrological Determinisidipparchan ‘Trepidation’ and the Breaking of
Fate,” 367n.49, iigiliae Christianae51 (1997), 359-373.) He would thus condense tisé fi
sphere, the Heimarmene or second sphere (whidbadydistinct in the description of Jesus’
journey, as well as being called the “second sphémMe2CNTE NChalpd”), and the aeons of the
archons, all into the zodiacal circle—a gross naigjuent of the author’s cosmology and a deliberate
misreading of the text.
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aeons from the zodiac, lifting the aeons to a higlegion beyond that celestial
sphere. J. van der Vliet observes that inTthemorphic Protennoia

the author’'s aim is a demonological interpretatdbthe archontic regime rather than a
technical description of astrological realitiesn PS the twelve eons, in spite of
apparently being modeled on the zodiac, are asdh®e time distinct from and superior
to the celestial bodies situated in the two sphefidge archons of the eons use the latter
as instruments in constructing what from the huaint of view is Fate. Likewise, in
the Apocryphon of Johrnthe Chief Archon and his powers created Fate fattdred in
measure and times and moments the gods of the feawnel the angels and the demons
and humanity, so that all of them would be in #&sil( Fate’s) bondMppe) and it be

master over everyone (BG 72.4-11; Waldstein-Wisgropsis, 75-76). Time and space
are a prison governed by Fate on behalf of thecmsh

We can thus see a trend in a number of differentmainstream esoteric Christian
documents wherein the aeons of the archons ardapitted as the actual physical
zodiac but as transcending it, with the archonthasreators or subjugators of fate
rather than beings subject to its cosmic law. &re® concepts that have evidently
been grafted into the author’'s system, for as hees lemonstrated, in the earlier
texts such is not the case. Even here traces meph#ine higher origin of fate and its
courses—as Jesus himself notes, the periods afeimfe of the Heimarmene and
sphere were originally fixed “through the commanidtioe first ordinance and
through the command of the First Mystery, Jeu thier€eer of the Light had placed
them so that they were looking to the left at alhes, as they completed their
(periods of) influence and their actiol’RS25; see alsdPS31, 34). IndPXa it is
Jeu who fixes the archons in the Heimarmene asprisan and places the planets
over them 4PS 356, 359).

The results of Jesus’ passage through the spherdsaaons, on the
immediate surface, cause dramatic changes in tlueenaf the powers of fate: Jesus

announces,

| took a third part of all their power so that yhghould not work their wicked actions,
and in order that when men who are in the worldl egdon them in their
mysteries...they are not able to complete them. @sdfor) the Heimarmene and the
sphere over which they rule, | turned them and eduisem to spend six months turned
to the left, as they complete their (periods ofjuence, and to look to the right for six
months, as they complete their (periods of) infeeerll PS25)°

8. van der Vliet, “Fate, Magic and AstrologyRistis SophiaChaps 15-21,"529, ifthe Wisdom of
Ancient Egypt: Jewish, Early Christian and Gno&gsays in Honor of Gerard P. Luttikhuizex
Hilhorst and G.H. van Kooten, eds. (Leiden: B&ID05), 519-536.

% See alsdPS27, 29.
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The removal of a third part of their power is sghynreminiscent of Rev. 12.4-9,
wherein the dragon casts a third of the stars aivése to the earth and is
subsequently destroyed by the powers of heaver. s€bond part of the action—the
turning of the spheres—is more puzzling. H.J. Hsdgroposes that it is connected
with the precession of the equinoxes as discovesettipparchu’ however, the
long, unobservable process of the precession @mpatible with the swift changes
of Jesus’ ascensianr the rotation of the spheres. The events descdbeatbt match
the theory proposed. Van der Vliet's suggestiofarsmore attractive, connecting
the idea to a passage from Plat8®tesmar(269ff).*® This passage attributes the
dual motion of the cosmos to periodic intervention an extrinsic divine cause
which corrects its motion; thus it moves one dimtivhen left to its own devices,
and in the opposite direction when under correctigeidance. “Plato’s
representation of a destructive course of the wahdt needs to be reverted
influenced later and, in particular, Christian cepis of Fate, which links it to the
astrological and soteriological discourseP&”®°

This notion further fits in with the stipulationsat follow the announcement

of this cosmic reordering.

When the astrologers find the Heimarmene and therspturned to the left, according

to their first distribution, then their words comcand they will say what is due to

happen. But when they meet the Heimarmene orgthers turned to the right, they do
not speak anything of the truth, because | haveetlitheir (periods of) influence and

their quadrangles and their triangles and theiurég of eight... Likewise also the

soothsayers, when they call upon the name of ttieoas, and they meet them looking
to the left, everything concerning which they vatek of their decans, they will tell

them with certainty. However, when their soothsayell upon their names as they are
looking to the right, they will not hear them, basa they look in another form than

their first ordinance in which Jeu established theince their names are other when
they are turned to the left than when they areetiio the right. {PS30-31)

The limits to the powers of the astrologers, samgbss, and other purveyors of astral
magic only apply fifty percent of the time—the redtthe time when the spheres
move in their accustomed direction, all of thesevgrs work without hindrance.

This hardly appears to be an overwhelming victdrthe Incarnation over the bonds
of fate. However, it does fit with the conceptloé cosmos being regularly corrected

" H.J. Hodges, “Gnostic Liberation,” 369-373.

8 3. van der Vliet, “Fate, Magic and AstrologyRistis Sophid 530.

69 7. van der Vliet, “Fate, Magic and AstrologyRistis Sophid 530. It must be noted however that
this concept is limited to this portion of tRéstis Sophiaand in fact that positive traces of fate’'s
origin from earlier iterations of the cosmic stiuret are present even here, as has been noted above.
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in its motion by divine intervention (Jesus), whihe rest of the time it is allowed to
go in its own, opposite direction, the science bick allows for the accurate usage
of astrology and other forms of divination.

Yet the limited obstruction of the diviners doed stop with the changed
spherical motions:

| have now caused them to spend six months tuiméuketleft, and six months turned to
the right. He who now will find their reckoningofn the time when | turned them,
placing them to spend six months looking to theiit hand parts, and six months
looking to their right hand paths, and who will neensult them in this way, will know
their (period of) influence with certainty, and Wél predict all things that they will do.
(1PS30)

Thus, an intelligent astrologer may be able to detety overcome the limitation by
virtue of calculating the times for either rotatiorfrinally, anyone who knows the
mysteries and magic of the thirteenth aeon willaglsvuse it accurately, for as Jesus
states, “I have not taken power from that placeoating to the command of the
First Mystery” LPS 29). What initially appears to be a powerful ojparnn the
cosmos and a serious hindrance for astrologersvagicians now appears to be a
minor inconvenience overcome with relative easke powers of fate and magic are
still active in the world, and their knowledge assible to those who know how to
ascertain it. Despite their evil nature they westablished through divine channels,
and Jesus’ actions were never intended to achiefudl defeat over them, by the
decree of the First Mystery.

Van der Vliet summarizes the nature of contradici@md harmonization in

the 1PStext in the following terms:

The author’s technical appreciation of magic antoésgy is balanced by ethical and

demonological rejection. Against the backgroundthli§ dilemma, his paradoxical

attitude towards the occult sciences can be redolldis astonishing concessions are
meant to make room for a primarily technical untlerding of magic and astrology,

considering as scientifically or at least empillicaindeniable facts. Instead of blaming
Jesus with failure, he adopts a sophisticated thaamparently contradictory attitude

that accepts basic categories but nevertheleswsaldm ethically motivated distance.
Thus he goes beyond many of the standard polengiamst magic in negotiating a

common ground where both the scholar and the Gimistay tread’

6.2.7  Summary of Astrological Influence

A strong astronomical/astrological presence is detde from the earliest to the

latest stages of these texts; however, the nafutfeab presence reverses itself from

03, van der Vliet, “Fate, Magic and AstrologyRistis Sophid 536.
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the beginning to the end. Originating with a coaxpliew of the celestial sky as
composing the divine realm, the observable sky imesoincreasingly detached from
the divine, eventually becoming an actively malewdl force operating against
humanity. Specific entities early associated witase realms, such as Jeu or the
Virgin of Light, remain positive—but the regions which they dwell and operate
become divorced from the visible cosmos. A systembining the typical Greek
conceptions of the planets with a wholly negativd of sublunar archons is
introduced, which is quickly reduced to a single afepurely negative planets. The
concept of the Midst (either the Coptic or Greeaknieis entirely removed from that
of the ecliptic, which is tied to the twelve aeoti®e Heimarmene, or both. The
Coptic Midst is phased out of the system afterale in influencing human sin is
reassigned elsewhere. In the final stages, evesstslogy is viewed as a fully
negative science, its original organization by wevichannels is acknowledged, and
its apparent empirical evidence in the world is denhied. Even in this final
iteration, it is not fate—the Heimarmene—itselfttiaconsidered evil; despite their
fear, the beings within it offer Jesus praisesignascent. The true source of evil and
rebellion has been made to transcend fate itsedkimg the fate-spheres simply
controlled by malevolent entities. In his ascesgus affects these spheres but does
not destroy their power fully, through the decré¢he First Mystery. As important
a role as Jesus comes to fill, the only way toytedcape the bonds of fate and the
chains of the archons is to receive the mysteniefegsed by the community of the
author—the mysteries which present the one congtamigh all of the texts.

6.3 MacicAL NAMES AND WORDS

The debate on the definition of “magic” and itstidistion from “religion” has been
raging for millennia. The boundaries are quitadfltand are largely influenced by
the culture of the individual doing the definingds A.F. Segal has noted, “no
definition of magic can be universally applicabkcause ‘magic’ can not and should
not be construed as a properly scientific terns. meaning changes as the context in
which it is used changes. No single definitionntdgic can be absolute, since all
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definitions of magic are relative to the culturedaub-culture under discussiof.”
One person’s magic is another’s religious act. sTtdespite elements in both the
Books of Jewand thePistis Sophiathat might be considered “magical” by some
definitions, this section will be limited to a dission of names and phrases of
power, ornomina barbara found predominantly in the Greek Magical Papyrd a
other ancient Greco-Egyptian magical ritual sourceéghile the roles of traditional
Egyptian religion and Greco-Egyptian astrology hdeen discussed above, this
section supplements these, covering an importabhsesion of ancient Greco-
Egyptian esoteric culture.

Due to the esoteric nature of these names andg#regncrete explanations
are impossible in most cases. Their use in theigabgapyri is fluid and they can
appear in a variety of circumstances, limiting enehderstanding of the reasoning
behind the selection of the particular names presem4PS. Indeed, the fact that
these recognizable magical names occur primari§ABa is remarkable in itseff
It suggests that the author of that text was paeity interested in connecting the
Jeuian system with what he felt were establishedesaof power, and furthermore
that such a preoccupation was not widely sharedinvithe group and was thus
allowed to be phased out. The primary purposehed section is to further
demonstrate the cultural environment in which thiesés took form. The author of
4PS was writing within a culture where practical gedn or magical handbooks of a

type typical of Greco-Roman Egypt flourished.

6.3.1 Aberamentho

The name “Aberamentho” is used three times to refelesus. It is spelled in two

different ways 4BEPANENOW/ABEPAMENOW), and in two cases corrections were

" A.F. Segal, “Hellenistic Magic: Some Question®efinition,” 350-351, inStudies in Gnosticism
and Hellenistic Religions: presented to Gilles @eison the Occasion of his 8Birthday, R. van

den Broek and M.J. Vermaseren, eds. (Leiden: Eill, B981), 349-375.

"2With a few exceptions: the nam&INxwwwx appears once UPD, and Typhon in the fragment
on the archons of the MidstfT€) found in the Bruce Codex. Both of these texéstaghly
fragmentary, preventing analysis of any furtheaflals. In these instances these figures both
maintain the same roles they do in thHS appearances, suggesting a steady tradition & tho
specific instances; however, the fact that thesgedaeings appear elsewhere in the corpus but withou
these more common “magical” names suggests thatthee ultimately short-lived associations. The
name Jao also appears in several of the Jeuiaasxtell as quite frequently in the magical papyri
see below, n.85.
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inserted in the manuscript. This lack of conc@&mconsistency is seen further in the

spelling of BAINXWwwx, which also appears asaiNxwwwx (4P 356).

Although certainly there was flexibility in the dlaeg of certain names, the variety
of spellings found within this single text suggettat the author was either ignorant
of or not terribly concerned with the more traditab use of these terms. In the
Greek Magical Papyri, Aberamentho is frequentlyduss shorthand for a much
longer palindromic phrase,pepapevbmovdiepbeyovoyedperbomdevepapepa.”

G. Massey claims the name represents Jesus asdiohhente/Amentho”
and sets him in the position of Horus in Amefitéhis proposal has received little
scholarly attention or support. Beyond the issplestymology, indPS—the only
text in which he is called Aberamentho—Amente doetexist. In4P3, where
Jesus does speak with the disciples in Amentephe dot have this title. Massey’s
overall view of the texts blends all of tiiastis Sophiadocuments into a whole,
resulting in some erroneous assumptions and cargfusdnclusions. F.C. Burkitt
suggests that the name is derived from ‘Rhadamaritbiie of the Greek lords of the
underworld. The argument is hinged on a magicall spf the Leiden Papyrus
invoking Typhon Seth, one of whose ‘authentic nanseéberamentbu, and whose
other authentic names may represent some othezrananderworld deities such as
the Sumerian goddess EreshkiffalThus he suggests that the author of the spell was
collecting various foreign names for the Lord oé tnderworld, some of which
were misspelled, and that the name ‘Rhadamanthasf been misread and
transformed into Aberamenthdde states, “Rhadamanthus in Classical tradition was
just and kindly, as is the AberamenthdRidtis Sophia "

There are a number of problems with this thédrurkitt was working with
the limited information of a single spell. The &keMagical Papyri contain several
examples of the name Aberamentho, as part of thedpame or as shorthand for

B H.D. Betz, ed.The Greek Magical Papyri in Translatig€hicago: University of Chicago Press,
1992), 331. Magical palindromes often had oveleB@rs, sometimes 100 or more, and thus common
ones were often abbreviated in formulae.

" G. MasseyAncient Egypt: The Light of the Woyl@72.

®In thePGM, XIVc.16-27.

8 E.C. Burkitt,Church and Gnosis: A study of Christian thought apdculation in the Second
Century(London: Cambridge University Press, 1932), 83.

7'C. Bonner also calls this theory “futile specdati (Studies in Magical Amulets, Chiefly Graeco-
Egyptian[Ann Arbor: University of Michigan Press, 1950203.
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it.”® This palindrome has few obvious ties to underd/aiéity names. It is used to
address a variety of gods for a variety of purposEarthermore, the spell Burkitt
refers to is addressed to Typhon, who appearsitatd?Sa as a wicked archon. The
spell itself is calling on Typhon to strike downrigal; hardly presenting itself as
representative of a kindly underworld figure. Hipacontrary to Burkitt's theory, in

this text Jesus does not, in fact, act as an uratktvdeity. He believes that it is
Jesus as Aberamentho who arranges for souls tpdradically released from the

torments of the wicked Midsm@Te),” but the text contains no inkling of this. It is

Jeu who arranges the planets, their motions, aidworkings.

M. Tardieu proposes that the Aberamentho palindratasves from an
amalgam of terms, specifically here the Hebrew gdfar “power of waters” and the
Greek version of the name of the Egyptian god Thetimetimes considered to be
the Egyptian Hermeslt would thus ultimately refer to Thoth in a positi of power
over the waters. As in the Greco-Roman period A heds assimilated to Hermes,
his powers over water were combined with Hermesload over the world and
elements. In th@istis Sophia“Jésus est Aberameiatiparce qu’il exerce la fonction
d’Hermés-Thot comme souverain de tous desygia, lettres et element$® He
cites part of the opening of the book as evidettugs as Jesus stands upon the water
and recites the names of the Father, he persorniiegleities represented by the
palindrome. J. Fossum and B. Glazer support tiesry, stating that by virtue of
these actions “he is the Lord of the waters andfdhmulas controlling the cosmic
powers.®!

This theory, however, is not beyond question. suanes that the author of
this text would have been familiar with the Hebremeaning of part of the
palindrome, although there is little sign that ghethors of any of the Jeuian texts had
a familiarity with Hebrew. If this etymology wasmmon knowledge, it is not made

obvious through the instances in which the palindras used. Furthermore, the

BPGM 1.294; 11.125-126; 111.67, 116-117; IV.181, 3272;180; XXXVI.8; LIX.6; CXXVI.13.

"9 F.C. Burkitt,Church and Gnosjs31.

80 M. Tardieu, “Aberamenth” 416-417, inStudies in Gnosticism and Hellenistic Religionsgemted
to Gilles Quispel on the Occasion of hid"@Sirthday, R. van den Broek and M.J. Vermaseren, eds.
(Leiden: E.J. Brill, 1981), 412-418.

81 ). Fossum and B. Glazer, “Seth in the Magical 3222, inZeitschrift fir Papryologie und
Epigraphik100 (1994), 86-92.
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passage referring to the ocean is as followsOoT€ 1C A4A2€PATY MN
NEIMAOHTHC 2IXN TIMOOY MTTWKEANOC” (4PS 353). Tardieu’s

interpretation ignores the fact that standing wigsus “upon” the ocean are all of his
disciples, and this before they have received tlystenies; it is not Jesus alone

showing personal power over the waters. Althodghword given21XN, is most

frequently translated “upon,” it can also mean fdes and it is thus that V.
MacDermot translates the passage. This paintsasierepicture of the scene, as in
addition to Jesus and the disciples, it is statedt there is an altar with Jesus

standing 21xXM” it and the disciples behind him. If they aremglimg upon an ocean,

it seems likely to be a figurative one. At anyerathe name Aberamentho is not
applied to him in the passage concerning the octanieasons to be discussed
below. Furthermore, the “cosmic powers” which %esantrols in this immediate
context—“the archons and the powers and the aragelshe archangels, and all the
powers and all things of the Invisible God Agramire@oarei and the Barbelo, the
leech” AP 354)—are all material entities, and are in faahgrily controlled by
Jeu at this point. While Thoth ruled the stars mnalividual destinies, and Hermes
was considered a cosmic deity and world-réfen, the Jeuian texts these are lower
roles, and Jesus himself is far above them. Herfresnegistus himself, the
combination of these figures arising in the Hermdtadition, is essentially an
enlightened human, and in any case is far fromgb#fie son or power of the highest
Father that Jesus represents. It seems unlikely ttie author would wish to
associate Jesus with Thoth, HernmwsT hoth-Hermes/Hermes Trismegistus. Rather,
his power and knowledge of divine names and myses far superior to any of
these figures.

A. Mastrocinque also proposes a reason for théation of the name to
Jesus, based around his larger argument for a Ipreein certain groups of
serpentine solar figures and a possible etymolaogyhe full palindrome which
divides it in four parts and associates them wita tour directions: “Jesus was

merged with the magical Egyptianizing god knowrAagramentho because he was

8 G. FowdenThe Egyptian Hermes: A Historical Approach to tleed_Pagan MindPrinceton:
Princeton University Press, 1986), 22-26.
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a serpentiform god residing in the celestial paléhie extreme North, and was also a
solar deity.®® There is, however, no suggestion that Jesus étie have the form
of a serpent—there is no reference to such a forrthe text at all, and the one
description of a dragon WP Sa is discussed in a separate context; nor indetie
any inkling that Jesus was considered a solar deiyart because he was considered
superior to the cosmic entities. Indeed, the dnagentioned above is described as
the disc of the sun, and it is quite independemifdesus. If any figure is likely to
be a sun god in this text it is Jeu, one of the ¢gveat lights.

The attribution of this common name of ritual pov@rdesus is more likely
related exclusively to his earthly body or funcg8dn the aeonic or material realms,
as opposed to his true divine nature. This idyikes in each of the three instances he
is referred to with the name Aberamentho, it i®itiner the context of his earthly
incarnation or controlling of the lower materialvpgrs. First it is before he requests
the archons of the material aeons to malleS 354); next, as he explains that the
Father of his Father is Jeu—thus referring to Stibdwe Good, Jeu’s offspring and
the father of his power or soul in his earthly foras explained in greater detail in
1/2PS(4P% 360)** and finally, as he discusses the elements he htowmigh him
into the world in the form of his earthly bod¢RS 367). The name is not used
when he is associated with the Father of the TrgasfuLight directly—for example,
when he prays to that Father in the passage b#sdecean—nor when he promises
the higher mysteries or presents the baptism fadecthe disciples in the Kingdom.
The fact that Jesus is the only higher entity giganh a common name of power
here further supports the proposition that it efenly to his material or cosmic
functions. While it is likely that the author viedr Aberamentho as being a
particularly powerful or efficacious name, suitafibe the figure of Jesus with all his
earthly powers and wisdom, it is unlikely that asaciation with Thoth/Hermes, or

any other deity, was in mind.

8 A. MastrocinqueFrom Jewish Magic to Gnosticis(iiiibingen: Mohr Siebeck, 2005), 191.

8 See especiall§PS123-1252PS127-129 for interpretations of the formation o$ug body and
Sabaoth’s role; see also Section 4.3. SabaotBdloel is explicitly called by Jesus “He whom | have
called my Father” a2PS195, again clearly referring to his earthly forsnagposed to his higher
connection to the First Mystery.
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6.3.2 Maskelli

The next closest approximation to a positive agoptiomes in the form of the being
named “Zarazaz” whose gaze destroys the placeseofourth great archon of the

Midst MHTE). This Zarazaz is the one “whom the archons loalthe name of a
powerful archon of their places, MaskellifT{I €TEWAPE NAPXWN MOYTE
€POY 2M TIPAN NOYAPXWN NXWWPE NTE NEYTOTOC XE MAWKEAAI;

4PS 365). One notices that Zarazaz himself, who nibesdong to the higher,
spiritual place of the right, is not named Maskeili is in fact the name of one of the
material archons, which the archons apply to Zaraas well. Thus the name
“Maskelli” maintains a material, archontic associaf

The Maskelli figure in the magical papyri—as wittbé&amentho, a name
more typically found as part of a longer formulasealappears in a variety of
capacities, but perhaps most frequently associatélll “necessity” @vayxn) or
“destiny.”® That this name is associated with “a powerfulharc of their [the
archons’] places” is quite interesting, as the anshare in this body of texts
associated with fate. It is not clear why thistigatar entity is singled out to be
called by the name of an archon, but the seledfahis name in particular may be
related to a combination of the popularity of thadWelli formula in spells, and its

ties to destiny.

6.3.3 Agrammachamarei

Moving down the hierarchy, the invisible god of ttierteenth aeon is once called

AFPAMMAXAMAPEI (4PS 354), another name found frequently in the magica

papyri with a few variant spellings. First, it sid be observed that this name

appears in a list of entities that Jesus commandsdve out of the way, quoted

8 This form of referring to a higher being by onetloé lower, archontic names occurs in one other
place, notably i2PS(196), where it states that the archons of the @ieal the great hegumen of the
Midst Mecoc) “the Great Jao, according to the name of a gresiton of their place.” This is
striking as the Great Jao appears as ear®yJeuwhere he is associated with the Treasury, and in
later texts associated with the Midst, but thithis only instance where it is suggested that thist
his proper name. Perhaps by the tRRSwas composed, the name had greater stigma attézlted
from its frequent use in magical practices.

% SeePGM I11.121; VI1.302, IX.10, XXXVI.342-346.
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above. By being associated with the invisible gbthe thirteenth aeon, it is a name
describing a material being, which is subject tonownds from a higher rank.
Ascribing the invisible god a “magical” name wouhéve been thought to give
greater power over him—a practice seen also wighpllanets in this text, which in
addition to their usual names, “by which the methefworld call them”4P& 357),
are given “imperishable” names unknown from therentty preserved magical
papyri, but which are nonetheless of the same @k.Scholem proposes an Aramaic
origin for the name Akramachamarei, from whence e®rthe imperative phrase,
“uproot the magic spell€® However, there is again little sign that thisglifstic
origin or semantic meaning played a role in itesgbn for use here. Interestingly,
there is a curse tablet featuridgpapayapaper as “master and ruler of the heavenly

188

firmament;™" this would reflect a fitting role for the invisédlgod in the thirteenth

aeon, ruler of the height of the material realm.

6.3.4 Bainchoooch

BAINXWWWX appears twice, once in ea¢dRS and b. It is used to refer to the same

figure both times: the neutral triple-powered oféis name is used frequently in the
magical papyri, and although it can be part of agér palindrome, it is more
commonly seen in this form, which is translated “soul of Khukh,” god of
darknes$® This is the only triple-powered one that intesanith human souls in a
semi-positive way, escorting those souls that likigbteously but did not receive the
mysteries to allow them access to the TreasuryigitL and teaching them of the
creation of the world with gladnes$RS 382). This then appears to be another case
of a name being considered particularly efficacj@ml being thus associated with a

figure that plays an active role with the humarmeand particular souls.

87 G. ScholemJewish Gnosticism, Merkabah Mysticism, and Talmiidéition (New York: The
Jewish Theological Seminary of America, 1965), 97.

8 A. Audollent,Defixionum Tabella¢Paris, 1904), 325, II. 7-8; cited in G. Scholelwish
Gnosticism 96.

89 See H.D. BetzThe Greek Magical Papyril8n.3.
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6.3.5 Hekate and Typhon

Finally, both Hekate and Typhon appear as gredioax of the MidstMHTE),

tormenting the souls of sinners. Although thesaemapply to divine figures found
outside of magical contexts as well, they are idetl here for their frequency of
appearance amongst the magical papyr4R&, Hekate is described as three-faced,;
this is in keeping with Greco-Egyptian magical tt@ad, which frequently depicts
her as three-forme®. As a goddess of magic among other things, sheois
automatically considered an evil being. Typhongsnf, although not given a
physical description iMPSa, is slightly elaborated in the parallel fragmentthe
Bruce Codex, where he is said to have an ass’'s(f&adeul41). This, too, is in
keeping with common Typhon imagery, the Greek nainthe evil Egyptian god
Seth® Both figures are used frequently in the magicapymi, for a variety of
purposes. As with the previously discussed name®wed from magical tradition,
there is no immediately obvious reason for thesgigodar figures to have been

imported; nor are the origins of the other threeagrarchons of the MidsMiiTe)

clear.

6.3.6 Thernopsi Formula

One other formula deserves a brief mention herée TThernopsi” formula is a
series of words basically composed by rearrangneg syllablesyt, vo, and 0ep:
ywvobep voyibep Bepvoyt. It appears at least twice in the Greek Magicgby®i,
with another instance perhaps including corruptionsariant reading® Psinother
derives from the Egyptian for “son of Go#”" The formula appears twice #P3,

again with variant spellings, as is typical alsthwthe names discussed abodP &

% SeePGM 1V.2119,2608-2610,2727,2880; XXXVI.190; see alsdBGnner,Studies in Magical
Amulets nos. 64, 66; A. Delatte and Ph. Derchalres intailles magiques gréco-égyptiennes de la
Bibliotheque National¢Paris: Bibliothéque Nationale, 1964), 189, nd&2,253, 254.

%1 For Typhon as the evil Seth or opponent of the sea for examplEGM X11.373-374; XXXlla.1;
XXXV1.319; LVIL4; LXVIIL1; LXXVIIL.7

%2 5eePGM I111.186; 1V.828-829; VII.316; also H. BetZhe Greek Magical Papyr839.

% E. AmélineauEssai sur le Gnosticisme égyptien: Ses dévelopgsmeson origine égyptienne
(Paris: Ernest Leroux, 1887), 320; P.D. Scott-M@ftrPaganism and Christianity in Egyt70n.1;
H.D. Betz,The Greek Magical Papyrb4n.112; M.W. Meyer, edThe Ancient Mysteries: A
Sourcebook1987; reprint: Philadelphia: University of Phitdphia Press, 1999), 212. Alternatively,
T. Hopfner Griechisch-agyptischer Offenbarungszaubéol. 1 [Leipzig: Haessel, 1921], sec. 750)
proposes that the formula derives from the Egypigarihighest god.”
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353, 370). In both instances they appear in apdealthe Father of the Treasury of
Light (as opposed to Sabaoth the Good, Jesus’lgédfdther”) to hear, immediately

after a series of permutations of the lettersoaf. A few other unknown magical

words are common to both of these invocations, evinilthe first a number of other
common magical words also appear. It should befiel that these invocations do
not represent a name or names of this highest iathat name is not written down.

These written lists of names of power contain thafdewer entities such as Jeu and
Sabaoth, suggesting that these words are meart tihg hearer’s attention and act
as signifiers of the speakers’ wider divine knowgedf Regardless of whether the
etymological origin or meaning of the phrase waevin, it is clear that the author

felt it appropriate in an address to the highestyeaf his system.

6.3.7 Summary of Magical Name Usage

This demonstrates that the author4®#S in particular had both access to and
interest in names and verbal formulae found pritypami practical ritual or “magical”
texts of a Greco-Egyptian provenance. These eltsraga not found together in any
one particular spell or text, but are scatteredsil variety of sources, suggesting
both the popularity of the terms for ritual use ahé variety of materials the author
of 4PSa may potentially have utilized. Despite the promgbstymological origins of
several of the above terms, there is little evieéethat the author had these in mind in
selecting these particular elements for incorporatiRather, it seems that they were
chosen for their perceived power. Aside from thernopsiformula, which while
addressed to the highest Father does not pert&imtalirectly, they relate to entities
dwelling or acting in the material realm. Thislpaps in the author’'s mind explained
why they could be called upon in more materialalitcontexts. In Jesus’ case, the
name Aberamentho is related purely to his matenearnation and powers, as
opposed to his spiritual origin in the TreasuryLafht. This maintains the division
between the upper, spiritual elements and the lomaterial ones in the author’s

system.

% S0 for example atPS 354, after giving a list of such names, thertéxe simply says that Jesus
“cried out again, saying the name of the Fath@hefTreasury of the Light.”
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6.4 MANICHAEISM

Although several of the core beliefs of the Mangdnas are either not present or
outright contradicted in thBooks of Jewand thePistis Sophiait is possible to see
traces of what may have been originally Manichaédeas in them. More
speculatively, given the likelihood of a temporapgrallel development of these
traditions, the syncretistic nature of both grouped the widespread nature of
Manichaeism, it might be possible that some infageraveled from the Jeuian
group to the Manichaeans as well, as will be disedst the end of this section.

6.4.1 The Virgin of Light

The Virgin of Light is one of the most obvious s$iag points to look for Manichaean
influence, as this figure is prominent in Manichad#erature. Upon further
inspection, however, the connection essentiallyseatdthe name of the figure. In
Manichaeism the Virgin of Light is associated witle moon™ in the Pistis Sophia
she is tied to the sufi. In the former her main role is in exciting thetans to
release their light and (in part) in transportingpi the light realmKeph VIl 35.15-
17);*"in the latter she acts as the judge and mainearbittransmigration of souls. It
is interesting to note the Manichaean connectiodesfus with the modhand its
presentation of Jesus as the eschatologicalge at the end of the Great War
(Shabuhragar60-160)?° As Jesus and the Virgin of the Light both origenérom
the Third MessengerKeph VII), they might thus both be connected with the

% See P.0O. Skjeervan Introduction to Manicheism(tourse notes, Early Iranian Civilizations 103,
2006 Fall term), 48.

% 2PS186, and indirectly a4PSa 355, by associating the Midst with the sun; the $ilid always the
abode of the Virgin of Light in these texts. S&ma\. Dieterich Abraxas: Studien zur
Religionsgeschichte des spatern Altertireipzig: B.G. Teubner, 1891), 101.

9 See S.N.C. Lieulanichaeism in the Later Roman Empire and Medi@raha: A Historical
Survey(Manchester; Manchester University Press, 1985)P15. SkjaervaAn Introduction to
Manicheism | 47. Note that although she is referred to agguat one point, she is so called with a
masculine form: “Oh judge of (all) the worlds...Odrtather of the orphans, the (husband...) of the
grieving widow...(O) Perfect Man, virgin of light, awv my soul to you (from this) abyss” (. Gardner
and S.N.C.LieuManichaean Texts from the Roman Emjpiambridge: Cambridge University Press,
2004], 85).

% p.0. SkjeervaAn Introduction to Manicheism 48; An Introduction to Manicheism I - Texts
(course notes, Early Iranian Civilizations 103, @@@ll term), 11 (BT 11 no.3.4).

% See translation in D.N MacKenzie, “Mani’siihragn,” Bulletin of the School of Oriental and
African Studies, University of Londd2 (1979), 500-534. As Skjaervg notes, this accoiasely
follows Mt. 25:31-46 An Introduction to Manicheism 53).
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masculine entity taking the role of Judge. Howetlee role is still not the same as
that of the Virgin of the Light in thBistis Sophiain the latter she judges souls in the
here and now, determining their fate in reincaomti while Jesus in the
Shabuhragamacts as final Judge when the darkness and sirarersealed away
forever.

The Virgin of the Light is called upon to partictpan the baptism of fire i@
Jeu(110-111), a rite performed in the world, while thianichaeans eschewed all
external rites and worldly purifications (Augustin€ontra Faustum?20:3-4)%°
viewing matter as inherently evil such that no amoof cleansing can purify it.
Portions of theBooks of Jewand thePistis Sophiaboth have a strong emphasis on
baptisms and rituals to rid the earthly body othartic influence, and the Virgin of
Light plays a key role in at least one of thesestit Thus, although the title is similar,
the actual nature and role of the figure is sigaitfitly different between these
traditions.

6.4.2  Solar and Lunar Imagery

The image of the sun and the moon as ships, tramspahe Third Messenger and
the Virgin of Light and collecting light from thechons, is key in the Manichaean
myth. Celestial boat imagery appears only oncalliof the Jeuian texts: “But the
base of the moon was of the type of a boat, an@la dragon and a female dragon
steered it, while two white bulls drew it. And thieeness of a child was at the back
of the moon, and guided the dragons as they dteléght of the archons from them,
while a cat-face was in front of it4PSa 354-355). Here then, it is only the moon
which is depicted as a boat, while immediately pdétg this passage the disc of the
sun appears as a dragon with its tail in its mocinrying “the seven powers of the
left"—the seven planets. The two dragons steettiegboat of the moon most likely
represent the lunar nodes, also considered imgoirtathe Manichaean myth: the
Shabuhragan specifically states that the beingsifgy the firmament “attached the

190566 also L. Cirillo, “The Mani Logion: ‘The Purifition That Was Spoken About Is That Which
Comes Through Gnosis’ (CMC 84, 9-12)"New Light on Manichaeism: Papers from the Sixth
International Congress on ManichaeisinD. Beduhn, ed. (Leiden: Brill, 2009), 45-59. hdtugh

J.K. Coyle warns against taking Faustus’ statematri@ce valueNlanichaeism and Its Legacy
[Leiden: Brill, 2009], 90), his examples to the trany derive from “Gnostic” evidence—including
thePistis Sophia—not from Manichaean sources.
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seven planets and suspended the two dragons (arthenodes) and chained them”
(Shabuhraganvl 98-99)!°' However, in the Manichaean sources, these nodes o
“Ascendants” were considered evil, sometimes sgrim replace the positively-
viewed sun and moon in the list of seven planeth tieir evil natureé§*-whereas
here they are part and parcel of the lunar packageking towards the collection of
the light from the archons.

This passage has been used to support Egyptiarecitioms for thePistis
Sophia and such connections have been discussed abowevdr, despite the solar
snake imagery in ancient Egypt, as far as boat @myagoes the solar barque was far
more important to the Egyptians than a lunar oned—am solar ship appears here;
also neither the sun nor the moon was thoughbtiect light. This concept of light
collection is key in the Manichaean system. Irs thvay thePistis Sophigpassage
seems more closely tied to Manichaean imagery tgyptian, although still the
correspondences are far from exact. Furthermbe,ldck of connection of the
images in this passage with anything else in tkis teuggests that this is an insertion
from an external source (although the following enal has apparently been

conflated as well).

6.4.3  Purification of Light

The purification of light within matter is an imgant concept in both the
Manichaean and Jeuian texts. The process of gatidn is at times more immediate
and visceral in Manichaean tradition: the bodieshefelect purify the light trapped
within fruits and vegetables by digesting th&fh.The initial process of making the
archons give up the light they had swallowed, hawvgeis slightly closer to what is
found in the Jeuian texts, if again the latterdassl graphic: a heavenly being (or
beings) appears before them and causes them tdlinglyi give up their purified
light, then takes that light back to the treasurkinogdom of light; the remainder or
dregs go into the world to be purified. As seeova) the sun and the moon work
together in some capacity to bring this abodP S says that Jeu and Melchisedek

are “the great lights. Their rank is this, thagytltome down to the archons and they

101 Referenced in P.O. Skjeervin Introduction to Manicheism Il - Tex29.
1927 pettipiecePentadic Redaction in the Manichae&aphalaia (Leiden: Brill, 2009), 63-64.
193 gee references in S.N.C. LisManichaeism21n.122.
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(the lights) are purified in them. And Zorokothokéelchisedek takes what is
purified of the lights which have been purifiedtire archons, and takes them to the
Treasury of the Light’4PS 360). It is possible that these two were at thiget
associated with the sun and the moon; with Jeusnpial association with the sun in
1 Jeuand Zorokothora as the other great light hers,¢annot be wholly discounted.
It is not explicit, however, and ibPSthe receivers of the sun and moon both report
to Melchisedek XPS35), who is of the place of the right above thenuiasspheres
(2PS 195). At any rate, there is no boat imagery assedi with them, nor the
vomiting or lustful ejaculations of the light founadthe Manichaean texts.

Further connections can be made from other aspsafcte narratives,
however. First, there are two accounts of lighh@einwillingly extracted from the
sons of darkness and archons before the creatigheoivorld in the Manichaean
myth: the Living Spirit appears before the songlafkness, causing them to vomit
part of their light; and the Third Messenger wilte tVirgin of Light appear before
the archons, causing them in lust to ejaculate phatheirs!® In each case, the
divine being takes what is pure of their light ahd remaining mixture goes into the
formation of the world. Th&habuhragarexplains that the being Az taught lust to
the demons, who produced misbirths, which Az im Wevours through the male and
female demons it had formed as garments for itsSEffe male and female demons of
Az then mingle and produce Adam, who possesses ofidise light power that had
been consumed through the misbirths of the eatkarons $habuhragaM 7984.1;
7982)!%° Thus goes the story of the creation of the fitsnan.

The elements of 1) purified light being taken diledrom the archons and
transported to the light-realm while yet-to-be fiad mixture goes into the world, 2)
the development of the human being and the souwh ftieat mixture, and 3) the

archons consuming their own matter all play roteshie Pistis Sophiaalthough in

194 See P.O. Skjaervan Introduction to Manicheism 47. It should also be noted that the imagery of
a divine being appearing before flawed lower be@ugs inciting them to ejaculate their illicit light
power out of lust is also found in Epiphanius’ dgg@n of the NicolaitansRan25.2.4), where it is
Barbelo who is the mother of the archons and whrears before them to collect their seed to recover
her power. In that case, however, the story isely used to excuse wanton sexuality within the
group, whereas the Manichaeans depict the lussaxuhlity of the archons as the basest of thirgs, t
be avoided.

1% 5ee P.O. Skjeervén Introduction to Manicheism Il - TexB4.
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different contexts. The boat of the moon stea(ingptr) the light of the archons

has already been mentioned, minus the bodily inyageromit or semen. 8PS
the light that is purified within the archons ikea away by Melchisedek, but the
remainder goes into a soul which then has the oppity for purification in the
world. This new soul is formed from “the sweatlo# archons, and from the tears of
their eyes, or else from the breath of their moutha other words, the dregs of the
matter of the archon8PS333-334). A more in-depth description of the fotiom

of the whole human being comes3RS340-345, but there is no description of the
creation of Adam or the first man. Rather, thedpicdion of any human being is
explained, with the system of reincarnation alreadplace; and it is through this
system that the soul has opportunities to puriéydhegs from which it derives. This
use of the material dregs to form the souls of aueth the creatures of the world is
reiterated inlPS35°®and it is also in this text that the descriptidrthe archons
consuming their own matter is found. In the Maaiein texts, Az wished to
preserve itself from destruction brought on byghedual purification of the light out
of itself, and thus consumed the abortions of malielPS after Melchisedek had
come and collected the power of the archons ofaens and Heimarmene, they
began to swallow their own matter instead of allayvt to go into the world as souls
so they might not become completely powerless agakwiPS36). The themes of
purification of light in the archons, that powelirgptaken by a representative of the
light realm, the remaining dregs going into the idor further purification through
humans living properly, and the archons attemptomgetain power by consuming
their own matter, are thus common to both tradgjodespite the vehicles and

specific imagery being different.

6.4.4 The Five Trees

The concept of the five trees is another poterigabetween these two bodies of

literature. The five trees certainly play an impot, if vague, role in the Jeuian

16 See als@PS249, where the Savior says, “Now you especiakythe dregs of the Treasury, and
you are the dregs of the place of those of the riggid you are the dregs of all the invisible omed
all the archons”—indicating that mankind derives$ owly from traces of light found in the archons,
but from the higher realms as well. However, ‘8meanations of the light have no need for the
mysteries, for they are purified; but the race ahkind have need because they are all material
dregs.” PS250) Their mixed origin still requires a great defastruggle before they are purified.

214



CHAPTERG * FORMATION OF TRADITION

texts, appearing in every version of the list ofsteyies one must receive to attain a
place in the heightS” The potential connection of these trees to thegis inl Jeu
has already been discussed, in a phase when gstrstil had the potential to be
positive. The explanation of the five trees give2PS when such a view would no
longer have been feasible, ties a number of impbfigures from the place of the
right to the trees, including Jeu and Melchised®&S194-195)—in other words, the
five trees are associated with beings of the Irglalms, albeit one of the lower light-
realms at this point in the group’s cosmologicalelepment-®®

The five trees in Manichaean literature—at leastas much as remains
today—are tied to the forces darkness beginning in the lands of darkness and
bearing evil fruit KephVI 30.19-21; XV 48.14-16). This is a far cry frattme high
view of the five trees found in the Jeuian textsshould be noted, however, that
these five trees together constitute the “Tree e&tD,” the counterpart to the “Tree
of Life” that contains all good things in the kirad of light!®® While it is possible
that five light trees were also posited, the mimeitection of those in the realm of

darkness, insufficient evidence remains to sayitio eertainty.

6.4.5 The Five Worlds of Darkness and the Way of thMidst

The five evil realms associated with the way of liglst MHT€E), however, may

well be tied to the Manichaean idea of the five ld®rof darkness. The five
Manichaean worlds of darkness are each associate@dwlark element: smoke, fire,
wind, water, and darkness. Each is furthermoredridy a being with a different
physical and sensory description, and each rules adifferent subset of people: the
powers and authorities of the earth, the fire-wipysérs, the idol-worshippers, the
baptizers, and the soothsayefe|fh VI 33.5-34.5). T. Pettipiece is persuasive in his
suggestion that these five sub-rulers are “a reflecof the compiler's desire to
identify and attribute a particular governing gpar authority to what he perceived
as five spheres of negative influence in the wbtidi.e. the Sassanian kings, their

Zoroastrian clergy, traditional cults, Christiansdaother baptizing groups, and

97 gee Table 3.3.

19 GosThomalso mentions five trees in paradise; see saying 1

1995 N.C. LieuManichaeism in the Later Roman Empire and Medi@hiha, 10.
19 pentadic Redactiqrél
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elements of popular religion such as oracles armadhsaying. Thus the fivefold
division of the evil domains would reflect actugdpmsition or perceived negative
influences facing the group in the world. While #ephalaiawarns to “not interact
with them, so that you might escape their bondtaed punishment foreverKeph
VI 34.10-12), it does not give any details as te thature or length of the
punishments.

The five great archons of the way of the Midetit€) also each have their

own physical description, albeit less systematyctlian the Manichaean versions.
Here, each archon rules over people who commigéicesins, such as anger/slander,
murder, swearing false oaths, fornication/adultepy, impeding justice and
neglecting the needy. This description of the esdlm and its rulers presents an
author or group more concerned with ethical behainoits members than with
denouncing specific social or cultural groups amads in the world. Furthermore,
these realms are specifically associated wpitimishments-although the archons
drive men to behave in these ways, souls thatigite their prodding and engage in
these sinful behaviors in the world are taken tgbeished by these same beings.
These punishments are described in more detailttitein Manichaean counterparts,
as the soul is consumed with dark smoke and wifikedintil the planets align for it
to be allowed back into the world. While the Mdr@ean author was concerned with
immediate apostasy and social pressures, the aottampiler of thePistis Sophia
was focused on the more abstract temptations irwthréd, the ascetic and ethical
principles of the group, and the journey of thel sdter this life.

6.4.6  Reverence of the Sun and Moon Apart from th&raditional Planets

This fivefold division of the evil realms may be jpart related to the Manichaean
separation of the sun and the moon from the fiveemtevil “planets.” The
demonizing of the five planets while revering thenlnaries was unusual in ancient
thinking, and in fact in some instances Manicha@athors included the two
ascendants or lunar nodes to make up the moreatypianetary number sevétt.

The importance of the sun and moon in the Maniahagatem has been discussed,

111 See Section 6.4.2.
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as they serve to transport purified light from ttegk mixture of the world back to
the kingdom of light. The book in the Jeuian carpiealing most extensively with
astrology,4PSa, also holds the sun and moon apart, althoughiets of the other
five planets is more in line with popular thinkirag the time (Saturn/Mars being
malefic, Jupiter/Venus being benefic, and Mercumsing neutral) rather than
presenting them all as evil. The movements ofbneefic planets can have positive
responses.

The later texts, however, cease to see the matibiie planets as having any
potential positive effects—and while 8PSthe “destiny” is still associated with the
way of the Midst 8PS 285, 287), the “five great archons” become tiedttie
Heimarmene, or the zodiaBRS333, 334, 336). At this time the archons of theesli
of the sun and moon also join the great archornthes form the human body, but
their role is to breathe into the soul a part ef 8avior's power3PS334-336). Thus
these two entities are kept separate from the dwikplanet-archons who knead in
their dregs and the evil draught of forgetfulnemsd are still associated with the
higher powers. ILPSwe again see that the receivers of the sun and mewoain as
servants of the higher realms, as they take thet-pgwer from the aeons, the
Heimarmene and the sphere, and present it to MsmdRk, the receiver and
transporter of light to the Treasury par excellerfg®S 35). The five great
archons/planets are no longer as important asngedt this point in the timeline of
the texts, and the idea of evil has become focoseithe archons of the twelve aeons
and the machinations of Authades.

The idea of divine power being imparted to humaimdgeon their entry into
the worldly sphere is wholly alien to Manichaeansshilities, and the sun and the
moon would have been thought to take light purifiecbugh the Elect as well as
from the archons. However, the designation offive evil entities ruling five euvil
realms, especially as seen 4#S, and their role in forming and subjugating

humanity through sin, could be seen as having Megan influence.

6.4.7 The Five Evil Realms and Division of the Zodt

The division of the zodiac into five realms, eacdvihg “two” signs, is found in
differing forms in theKephalaiaand4PSa. KephLXIX discusses the zodiac and its
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divisions and relations with each of the five edanets at some length, and while it
posits two signs per world of darkness, two of theswe three associated signs to
make up the total of twelve. These divisions do mve an immediately obvious
logic: while the divisions of four sets of threddrain the chapter are sorted by the
traditional four-element classifications, each dyeseparated from the others in its
group, in the divisions by the five worlds of daeks they are scattered across the
board. Furthermore, each of the five planets so@ated with one of these
divisions, without regard to traditional ideas ddretary rulership of the signs. Its
seems that there was a perceived need to conredothac to the five worlds of
darkness, but perhaps without great consideratidheosignificance for the way in
which this connection was made.

The 4P& divisions solve the problem of assigning the twedigns to five
realms slightly more elegantly, by pairing the sigm opposition and having the two
remaining as the dwelling of Zeus/Jupiter, benatier of the planets. Rather than
having the five divisions “belong” to each of thwef realms, it is through the
positioning of the benefic planets in them thalythee related to and in fact serve to
aid in destroying each section. In a way, the splué fate is thus turned into a
positive force for human souls in opposition to #rehontic rulership of the Midst

(MHTE). By divorcing the planets from the five evil ks and not considering

them or the zodiac as purely evil, this systemvadldor more flexibility and balance
in tying the zodiac to the five archontic realmBhus any Manichaean influence has

been subsumed into a new and innovative system.

6.4.8 Chariots of the Sun and Moon

As a final, speculative thought, it is intriguing mote that in a reference to the sun
and moon, it describes how the Living Spirit fittéeir two chariots with “five ring
walls” each. In the case of the sun, “in each wadl he fitted twelve doors. And
altogether there are 60 doors” (BT 4 no. 11'%3).

As has been establisheld,Jeufeatures sixty “Treasuries of the Light,” which

are said to be divided such that there are “twasaf Fatherhood within, and one in

11235ee P.O. Skjeervén Introduction to Manicheism Il - Tex#3.
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the middle, and two outside’l (Jeu83)—making sixty treasuries divided into five
sets of twelve, each with (at least) one gate. gdssibility of associating Jeu with
the sun has already been suggested, and the idgm@fthe Treasuries of Light in
their ranks with this image from Manichaeism isiatniguing one. However, there
IS no suggestion that the Treasuries participagathering light, nor a higher realm
beyond the Treasuries to which one might ascend-e-nbthe trappings of the sun’s
role in Manichaeism. A4 Jeuseems likely to be the earliest of the texts in the
present Jeuian corpus, and thus the one most likadyiginate at the earliest stages
of Manichaean development, might it be possible ¢hdegree of influence might
have gone in the other direction? This format @fudits in five sets of twelve is
highly unusual in ancient cosmological speculatiges in1 Jeuit is the centerpiece
of the divine realm, highly developed and descriaedreat length. The reference in
the Manichaean fragment is associated with theasuhmoon as vehicles for the
collection of light, but it is difficult to imaginevhat purpose the 60 doors would
serve for such a purpose. Perhaps the ascendregspul and purified light in the
world would have been equated. The source matepal both sides are too

fragmentary to say for certain, but it is a possdotenue for further investigation.

6.4.9 Summary of Manichaean Influence

It is evident that both Manichaeism and the Jeuialigion were evolving,
syncretistic entities, adopting and adapting tradg over time. Encounters between
the two groups may have been fruitful. Throughthetcorpus of Jeuian texts traces
of ideas that are important in Manichaeism can dend, although the imagery
associated with the ideas is frequently dramaticdifferent. The images of the
Virgin of Light and the Five Trees may seem onghgace to be some of the more
obvious ties, but a look at the way these elemtmntstion in the texts reveal that
their role and nature is quite different in eaclOn the other hand, certain
similarities—the necessity of extracting light-elems from the archons and of
purifying their dregs in the world, the divisiondarulership of the parts of the realm
of evil or darkness, and the style of astrologispkculations between the two
traditions—are at times striking. Although theidauexts are certainly independent,

lacking certain key Manichaean features and posgpssthers that are wholly
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against Manichaean sensibilities, it seems likiegt it an early point in their history
a meaningful encounter occurred that would leaviaséing impression on their

cosmological outlook.

6.5 THE SETHIANS

Sethian (sometimes called “Classic Gnosti”traces within the Jeuian texts are
faint, yet present. As with many of the early moainstream esoteric Christian
groups, there has recently been much debate ash#&i wonstitutes “Sethian”
teaching:* One of the most intriguing arguments comes frarRasimus’ study of
the Ophites, arguing for the differentiation of @phBarbeloite, and Sethite material
in the body of texts frequently cited as “Sethiah."However, that proposal includes
the combination and blending of these various dan different texts. This section
is not intended to discuss the finer points of ¢hteaditions and their boundaries, and
for present purposes, “Sethian” may be used asastie term to describe the body
of texts that embraces all three strands.

It should be noted that thentitled Textof the Bruce Codex is widely
considered a Sethian téxf. This means that, regardless of who authored ahiews
treatises, the compiler of the codex had both Setleind Jeuian texts available.
While theologically there is little connection ben theBooks of Jeuand the
Untitled Text the fact that tractates from the separate graugre geographically
present in the same area supports the notion beatsort of exchange of ideas
suggested here would certainly have been possible.

The Books of Je@andPistis Sophidack most of the hallmarks of Sethianism,

but signs of the adoption of certain figures andoepts—albeit far removed from

113 See B. LaytonThe Gnostic Scripture&arden City, NY: Doubleday, 1987), 5-21; B.A. Psem,
Ancient Gnosticism: Traditions and Literatufdinneapolis, MN: Fortress Press, 2007), 51-100.

14 For example, H.-M. Schenke, “The Phenomenon agdif8iance of Gnostic Sethianism” ithe
Rediscovery of Gnosticism: Proceedings of the hatonal Conference on Gnosticism at Yale, New
Haven, Connecticut, March 28-31, 19%8)l. 2, B. Layton, ed. (Leiden: E.J. Brill, 198588-616; F.
Wisse, “Stalking Those Elusive Sethians™ine Rediscovery of Gnosticiswgl. 2, 563-576; J.D.
Turner,Sethian Gnosticism and the Platonic Traditi@uébec: University of Laval Press, 2001),
A.H.B. Logan,The Gnostics: Identifying an Early Christian C(llbndon: T&T Clark, 2006).

115 paradise Reconsidered in Gnostic Mythmaking: Ré&thinSethianism in Light of the Ophite
Evidenceg(Leiden: Brill, 2009). He also uses the term ‘g Gnostic” to refer to the Sethian corpus
(5).

118 5ee Section 2.1.8.
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their original context and significance—appear fr@mleuonwards. There is a
degree of mythological overlap that is not expllealwithout positing some
interaction with the Sethian system, but the Jedliahifferent understanding of
cosmic structure and theogony is maintained. Tdieire of the overlap does not
suggest a familiarity with any particular Sethiamttas they are currently available,
but rather utilizes a selection of figures from & teaching that would perhaps
have been the most prominent: those from the tapehierarchy, and the ruler of
the bottom. The fact that the figures being adbpie used in different ways from
their original roles—primarily by demoting them mohigher to lower status—
suggests that the Jeuian authors considered tihdaSetystem seriously enough to
need to account for it, taking those figures thely fvere most important and fixing
them into their own system as they saw fit. Tlesults in the characters in question
possessing entirely different natures from thethfaa originals. The fact that these
unique interpretations of the figures remain rgkdti constant (with some shifts,
which will be discussed below) supports the positimat the Jeuian authors operated
within their own tradition and theological trajentp accepting outside influences

only in the context of their own system.

6.5.1 The Sethian “Trinity”

The first traces of decidedly Sethian influenceesppn2 Jey in the journey through
the aeons. In the twelfth aeon the disciples @licethey will encounter the invisible
god, the Barbelo, and the unbegotten gpdl¢u133)™’ This appears to be an
adoption of the highest trinity in the Sethian $g)dpitomized in thépocryphon of
John which consists of the Invisible Spirit, the Bddyeand the Self-begotten One
(Autogenes)—or Father, Mother, and Son. In thet, t&fter the Self-generated one
is completed as son of the Barbelo via the InvesBpirit, twelve aeons are given to
attend the Self-begotte\§JohnBG 34,10-11; Il 12,18-19; Il 8, 22-23), and the

lower powers worship them: “I glorify and praiseuydnvisible Spirit. For it is

" The change of the title of the third member oftiimd from Self- to Unbegotten is a curious one.
The term “unbegotten” is used with some frequenithiwthe Sethian texts to refer to a variety of
beings; however, it does not appear elsewherefénenece to the third member of the original triad.
The significance of this change in terminology neertain, as this is the only appearance of the
Sethian trinity in the Jeuian corpus.
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because of you that the all has come into beind, (&nis) into you (that) the all
(returns). | praise you and the Self-begotten #redthree aeons: the Father, the
Mother, and the Son, the perfect powekpJohnBG 35,13-20; see also Il 13,11-16;
I19,6-11; IV 14,63-65).

In 2 Jeuthis triad is far removed from the pinnacle ofst&nce afforded it in
the Sethian world, placedithin the twelve material aeons. Although “there are
many other gods in that aeon who in the Treasutygift are called archons2(Jeu
133) who rule over all the aeons and serve these thhthey remain firmly in the
material domain. The fact that it refers to “goddio are known as mere archons in
the higher Treasury suggests that while the authows the Sethian hierarchy, the
importance afforded to this trinity, and the vasaanks unfolding below it, he views
it as misguided and blind to the true heights dlitg represented by his own
theogony. The main point of the insertion of thegares appears to be a deliberate
demotion of them from spiritual to material enstie By placing them within the
twelve material aeons and stating that others wyoaall them “gods,” the author
emphasizes the superiority of his own system dvatrdf the Sethians.

It should be noted that this triad is likely a sedary addition to a preexisting
list of aeons and their inhabitants. The typicattgrn for each aeon (with some
minor variations in wording) lists the mystery ndgs)eof its archons: “When you
reach the (¥ aeon, the archons (...), (...), and (...) will come befgou.” This is
followed by instructions to present the proper dsés, which include a seal, its
name, a cipher, and commanding the same archonsnmmeithdraw themselves.
However, in the twelfth aeon, the description o tinvisible God, Barbelo and
unbegotten god appears to have been inserted ittiéhcloncern for continuity. It is
somewhat jarring after the flow of the previoustsars. After this introduction,
however, the text continues with the usual patt&gain the archons of that aeon

will come before you. These are their namePBYWOW. APZWZA.
ZAaZazawe” (2 Jeul33). This is followed by a seal, its name, a eipland a

series of different mystery names, suggesting &urtorruption has entered the text.
Despite the final corruption, the rest of the smttcorresponds precisely with the

pattern established by the previous aeons—witheweption of the block of text
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describing the Sethian triad. The author or coempif this text must have
considered this grouping of beings significant egioto require explanation within
his own preexisting system—~by inserting them witthia twelve material aeons and
demoting them from gods to archons, subordinateigaonception of the Treasury
of Light and the Godhead.

6.5.2 The Invisible God and the Triple Powered Ones

In 2 Jeuthis slight to the Sethian trinity is immediatebllbwed by the appearance
in the thirteenth aeon of the “great invisible Gaalid the “great virgin spirit’d Jeu
134). This may be a conflation of the InvisiblerBmf the Sethian primal triad into
two figures, as it was sometimes referred to asrivisible, virginal Spiritt'® Here
there is no trinity; instead there are “24 emametiof the invisible God.” This
combination is closer to that which is found in tager Jeuian texts, although the 24
emanations are not explicitly Sethian. The thintbkeaeon remains the domain of the
great invisible god throughout the rest of the gexisually in conjunction with the
three triple-powered gods. The triple-powered anetheir 2 Jeucontext will be
discussed presently; for the ruling entities ofttiieeenth aeon here it is sufficient to
observe that again in contrast to their Sethianntpart, this position at the
pinnacle of the material aeons, the place of theikethe highest place they achieve
in the Jeuian system. In fact, the 24 emanatidribeninvisible god are envious of
the disciples for their knowledge of the mystersesd wish to hold them back,
returning to a sense of opposition that was lackingeons six through twelve. The
thirteenth aeon and its inhabitants, includingsigthian refugees, have an ambivalent
status on the border of the realm of the left—agairiar cry from their Sethian
equivalents.

The Triple-Powered One plays a complicated roléhm Sethian texts. It
appears primarily in the ascent-focused treati8estrianos theThree Steles of Seth
Allogenesand Marsanes It is chiefly associated with the Invisible Spior the
Barbelo, and regardless of its nature, it is alw@gse to the Invisible Spirit. Thus in
Allogenes‘there appeared an eternal Life, the Invisible dnigle-powered Spirit”
(Allogenes66,32-34); while inMarsanes“the activity of that one (the Invisible

118 SeeApJohnll 14,4-5;GosEqglll 44,11-12; 49,23-25; 53,16-17; 65,10-12.
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Spirit) is the Triple-powered OneMarsanes?,16-17). It frequently represents a set

19 The Jeuian texts,

of Platonic powers, such as Existence-Vitality-Mdity.
however, lack any concern with Platonic metaphysacsl the Triple-Powered One
becomes three separate triple-powered entities,sevhtriple powers” remain
unspecified. In2 Jeualone are the triple-powered ones located aparh fthe

invisible god, placed above that entity in the Mi@gecoc). Here they are superior

to the great invisible god and the Barbelo, poisediltimately gain entry to the
Kingdom of Light by virtue of their belief in the ysteries of the Treasury of Light.
They are the only non-human entities that will brypto the final mystery, thus
setting them apart from all of the lower aeonicnigei including those of high
Sethian origin now relegated to the aeonic regiéhs.

If their privileged position ir2 Jeuwas meant to afford the triple-powered
ones of the Sethian hierarchy some merit, this haaot shared in the rest of the
Jeuian tradition. 14PS they have assumed their more standard placesattenthe
great invisible one in an unspecified area abowe tilelve aeons and below the

Midst (Mecoc)—apparently the thirteenth aetit. The great invisible one and two

of the triple-powered ones provide powers for thokthe five planets. The invisible
one and one of the triple-powered ones are assdcigith the two malefic planets,
and the other with Mercury, the neutral planet.e Third triple-powered one plays
no role in this text; although not named here, st most likely Authades,
“Arrogance,” the great evil force df/2PS It should be noted that the other two
triple-powered ones have “magical’ names, and laweotghly dissociated from any
concepts of Platonic reality. One of them, howeweaintains a unique status: the

one called §)aINxwwwx is associated with neutrality idPS (356), and with

charge of souls who have not received the mysteuésvho lived righteous lives in

119 3.D. Turner discusses the nature and relationstiigie entities in the Platonizing Sethian trestis

at some length; segethian Gnosticisn199-556; on the Triple-Powered One see esped&aly531.

1202 Jeu136: “...for those three archons are inside allakens, and they which are outside all the
treasuries are superior to all the gods whichragdlithe aeons...”

121 The archons of Jabraoth, who have taken the tripleered ones’ places as those entities rewarded
for believing in the mysteries, are moved fromttvelve aeons to a purified place “between the
places of those of the Midsa€coc) and between the places of the Invisible GodP% 356)
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4PS 382 (and although not specifically named, byreree in3PS262 — “one of
the great triple powers—these among which theaegeat one”).

The other triple-powered one appearing4RS has a nondescript role,
negative purely by association with the planet Marsd as stated above, the final
triple-powered one represents the head of all iavilPS full of greed, pride, and
arrogance. That he is not mentioned until thestatexts does not rule out these
associations; it is likely that a version of thetmypf Pistis Sophia was extant at this
earlier state of textual tradition, but not presenin the text at hand. In fact, Pistis
Sophia takes the place of the third triple-powetha allocation of powers to the
planets—her devotion grants her association with liknefic planet Venus, thus
surpassing her triple-powered tormentor.

This discussion departs from these figures’ origassociation in the Sethian
hierarchy. The point is, their usual proximitytke invisible god reflects their origin
in a Sethian context, where the singular Triple-Bx@a One is either an aspect of or
near to the Invisible Spirit. While the multipltaan of one figure into three may be
due to a misunderstanding on an author’s parttekes still present a deliberate
skewing of the Sethian hierarchy. The invisiblel gmd the triple-powered ones are
relegated to the thirteenth aeon, and their powedswith the celestial bodies—far
from the Platonic ideals they once representede Jeuian mythology goes so far as
to demonize one of the triple-powers, miring it lmst for power and blind
materiality. This is another example of the Jewathors deliberately subordinating
the Sethian mythos to their own view of cosmic paend origins—a nod to the

Sethians’ influence, but a decidedly degradingrpriation.

6.5.3 The Barbelo

The Barbelo in terms of the original Sethian Faffdether-Son trinity has already
been partially discussed above. In the texts &ftdeushe appears in the thirteenth
aeon, replacing the great virgin spirit as the miyp@cal consort of the Invisible

god/Spirit*??

122 The Barbelo was also sometimes referred to asymyperhaps adding to the confusion and the
contributing to this substitution; s@eimProt 38,14;GosEglll 42,12-13; 62,1; IV 52,4; 73,11-12;
StelesSeth21,21;Z0st[36,23]; 63,6-7; 83,11; 87,10; 129, Marsanes4,11; 8,29; 9,2Allogenes
59,6-7.
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In 4P, the first hints at Barbelo’s larger role appedfter performing a
ritual over the disciples such that they have @owi®f the light on high, afterward
they see in Jesus fire, water, wine and blood.th@$e, the first two derive from the
Treasury of Light, while the latter two are fromhét place of the Barbelo.”
Furthermore, while the water, fire and wine exespurify the sins of the world, the
blood is “a sign concerning the body of mankindattdesus receivediPS 368).
This appears to be an early version of the construmf Jesus’ incarnation that
appears irl/2PS wherein he receives elements of spirit, powed, material body—
the latter of which comes from the Barbeld®§122;2PS128-129). In both cases,
the material body of the incarnation derives frdme Barbelo, who dwells in the
material thirteenth aeon.

She is also the mother of Pistis SopHiR$ 356), who irl/2PSis one of the
24 invisible emanations that “the great invisibbeefather with the two great triple-
powered ones” emanatetiRS43). In2 Jeuas well, the 24 emanations are tied to
the great invisible god alon2 (Jeul34), as the triple-powered ones possess a higher
status->® This, then, is the first suggestion of the Baotsetole in the generation of
the emanations. The confusion about her relatipnshh the 24 is further reflected
in one of Pistis Sophia’s repentanceslS as she laments that “I have become a
stranger to my brothers, the invisible ones, aso & the great emanations of the
Barbelo” (LPS48). This suggests a generative role for the &arkbut one distinct
from the 24 invisible emanations that belong to itnasible god and his triple-
powered minions alone. The reason for this lakrctance to associate the Barbelo
with the 24 invisible emanations—which this authmnsiders to be generally
ignorant beings—but the desire to associate hdr thi¢ Pistis Sophia who believes
in the higher light, as well as her role in prowglimaterial for Jesus’ earthly
incarnation, can perhaps be explained throughaheeapt of her function going back
to early Sethian notions of a descending Savior.

In the Sethian descent-pattern treatises, the Baras Mother of all, is at
least indirectly involved in Sophia’s emanation.heSs the mother of the Self-
begotten, who in turn produces the aeons, inclu@oghia ApJohn IIl 11,4-12,15;

123 Contrary to C. Schmidt, who names the Barbelthasource of the 24 invisible emanatioRis{is
Sophia: Ein gnostisches Originalwerkl.
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BG 32,5-34,7; 11 7,16-8,20). J.D. Turner noted thhile “Sophia becomes the cause
of cosmogonic deficiency...on the transcendent letred, higher Mother (Pronoia,
Protennoia, Barbelo) must now undertake the resboraof this deficiency. She
accomplishes this by causing direct representatmi$erself to appear on the
earthly, human plane’®* The final manifestation often takes the form of a
masculine figure such as Seth or Chifst. In the Gospel of the Egyptianghe
Savior's manifestation takes place through a bodypared “through the virgin,”
most likely the Barbelo GosEglll 63,10-14; IV 74,24-30). This body is also
“Logos-begotten,” and its material nature is nairifled, perhaps in fitting with the
higher nature accorded to its provider as well tasbearer. Thus, although the
Invisible Spirit is in these texts the highest lggithe Barbelo is both involved in
Sophia’s emanation as Mother and works to repadr dhficiency, including the
preparation of a Savior-body in some instances.

In the Jeuian texts overall, the whole of the Sathiierarchy is demoted to
the material aeons. However, in tRéstis Sophiaa number of theological and
soteriological developments take place. The gradppts a version of the Sophia
redemption myth, with (Pistis) Sophia remainingtlas falling and saved element;
and in addition, with increased Gospel influenogenpretation of Jesus’ incarnation
becomes more importat® In both instances, the Barbelo retains her pride,
despite a greatly reduced prestige overall dueeronew material nature. She is
presented as mother of Pistis Sophia, and sheda®\a body for the descending
Savior. This body is material, in accordance with Barbelo’s new material nature
and as explanation of a material incarnation; iis contrast with earlier versions
wherein she has a higher nature and the materiafitthe Savior's body is

ambiguous.

124 3.D. TurnerSethian Gnosticisn¥54.

125 3.D. TurnerSethian Gnosticisn¥54. There are variations on this theme betvieets, but the
necessity of divine descent for salvation is cdesis The Nag Hammadi “descent” treatises are
comprised ofApJohn TrimProt, Melch, ApocAd GosEg HypArch

126 The discussion of his incarnationdRSa (368-369) appears to rely on more esoteric nadseri

from a combination of Matthew and John (the desoéttie dove, provision of living water, wine as
blood of the covenant for forgiveness of sins,gpear wound producing blood and water). The lone
unique reference from Luke (12:49; “I have comedst fire upon the earth”) serves to explain the
purifying fire Jesus brings, and does not necdgssignify the author’s greater knowledge of the
gospel. In fact, this passage is the only plactPiga to show significant NT influence, and may have
been taken from a separate tradition. See Se@tibhelow.
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Through these connections with the Savior anddhe believing emanation
of the thirteenth aeon, she becomes in a way @dwabove the invisible god/spirit,
which in Sethian thought was the original, perfpdnciple, but which in Jeuian
terms is only a representation of mat@déul33;4PS 373;1PS122;2PS128). It
is unlikely that the authors, with their low viewtbe Sethian divine entities overall,
would have attributed such positive qualities assbaiations to the Barbelo without
having retained it from their earlier sources. tRermore, the fact that despite these
elements, iMPSa she is still set to be destroyed along with thasitne god and all
three triple powered gods when the superior nannecised suggests that the author
still considers her nature to be material equivialenhose other entities, and thus she
is not afforded special status in the face of thend mysteries {PSa 373). Her
special attributes must be holdovers from an didetition, and as the physical body
needed for Jesus could not derive from the highen-material regions, the author

saw no reason to change its source.

6.5.4 Jaldabaoth

Jaldabaoth is the misshapen, ignorant creatiorheffallen Sophia in the Sethian
system. As a demonized version of the Platonicidey®a, he is responsible for the
creation of fate and the planets, as well as thteema& world and humanity. The
Jeuian texts lack detailed discussion of the aeati the cosmos or the evil entities
in proximity to it, and much of Jaldabaoth’s accdistpnents in terms of fate and the
enslavement of souls are attributed to SabaothAttaenas-?’ However, Jaldabaoth
continues to appear, and may suggest a modicuratbfe® influence.

He appears first i2 Jeuin the third aeon, followed in the fourth aeon by
Samaelo. These two names, along with the thirden&ekla(s), are all used to refer
to Jaldabaoth in certain Sethian texApJohnll 11,18; TrimProt [39,27]; HypArch
87,3; 94,25; 95,7-8). Much as the triple-poweregare multiplied in the Jeuian

texts, the author may have mistaken Samael as aradepfigure rather than as

127 Although both “Sabaoth” and “Adamas” appear inieas versions of Sethian mythology, they
frequently take on a more positive role, and thmesevil “Sabaoth, the Adamas” in the Jeuian texts
apparently derives from a different tradition. Sath the Good in the Jeuian works is describetias t
offspring of Jeu and is consistently a residerthefrealms of light, and thus is also not equivialen

the Sethian Sabaoth, who originates from Jaldaladthater repents. See also Sections 4.3 and 4.5.
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another name for Jaldabaoth. Furthermore, thasenaeem to have been appended
to an existing schema of archons, sticking out dtarally among the list of

unfamiliar mystery names such a3®YNxXewx and zwzeaz. It is likely no

coincidence that these names have been added finstifere aeons, those below the
“little Midst” that are associated with the wedffland fear of the mysteries. It is
possible that these two figures were added atdaheedime as the Sethian trinity, as
discussed above. Demoted from the position ofgamb world creator, they are
slotted in amongst the already numerous lower arsts®et to bar the path of the
uninitiated during ascent.

In 4P$ and3PS Jaldabaoth plays the role of the head of Chabgrevhe
punishes wicked souls along with his 49 demon$dabaoth’s realms are also called
Chaos elsewhereHgpArch 93,31; 96,11;TrimProt 39,21-27), and while in the
Apocryphon of Johrthe Chaos consists of the five sublunar realmswioich he
creates rulersApJohnlll 17,19; BG 41,15), he is more frequently tieds#r to the
seven planetary realms and their deniz&fisThe Chaos in4P9/3PS has a
somewhat ambiguous location given the multiplictl punishment/underworld
realms present in those two texts, but it is celgdbcated below the twelve aeons or
fate-sphere. The 49 demons associated with himgesig. connection with the seven
planets, with an equal number of demons per planeéthim as their head. However,
the traditional Greek conceptions of the planeilt glay a role in4PS. It is
possible the author deliberately does not mentienpianetary connection so as to
provide him a role as a negative being in his systathout conflicting with the
current interpretation of the planets. It shoulsbabe noted that his role here as
punisher is not reminiscent of the Sethian accounts

Finally, in 1/2PS he dwells in Chaos and is formed from the matter
Sophia; however, his role is so distorted as toebgentially divorced from his

128 See IrenaeusdvHaer 1.30.5; OrigerCelsVI.31; ApJohnlll 17,20-18,13; Il 11,26-12,6; BG
41,16-42,150rigWorld 101,24-102,2. Note that @rigWorld, which has close ties tdypArchbut

is not itself considered Sethian, the seven heavesswhich Jaldabaoth rules are called Chaos
(102,2). This text also features 49 chaotic denfttfg,1), suggesting the authorsAéfS and3PS

may have been familiar with its account—interedtinthese are also the two Jeuian texts that do not
feature the higher Sethian entities or the thitieeeon. See also T. RasimBsradise
Reconsideredl04, for a chart outlining the seven archons daldabaoth’s position across textual
bounds. Although his inclusion @fJeuin the list is dubious, the presentation of theeotexts is

most helpful.
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Sethian precursor. Authades produces a lion-fpoeeer to torment Sophig’ and

it is after this power consumes her light that matter is cast aside and becomes
Jaldabaoth; however, Jaldabaoth does nothing, taml the lion-faced power of
Authades who continues to persecute her. His peesen the tale appears to be
solely to meet the criteria of an outside source #uthor is incorporating: the
“classic” Sophia-myth states Jaldabaoth is formedSophia’s folly. Although
Jaldabaoth is presented with his traditional lianeid descriptiort®® he is far
overshadowed by the arrogant Authades and the piistis Sophid! Jaldabaoth is
thus perhaps a more tenuous Sethian connectioen diie few characteristics
definitely traceable to Sethian tradition. Howevgiven that the Sethian figures
incorporated appear to be those that were bestknibw fact that his name and lion-
faced description is secondarily included despieyMittle concrete information
given about him suggests it was consciously addethé tradition in light of the
importance attributed to this figure. Again, mslusion involves a demotion: rather
than the creator of the world and fate, ruler ef éinchons, here he is given very little
power. Primarily relegated to a realm of punishtnéme is granted power over
certain souls for a limited period despite haviryrale in their life or conception,
and in the latest phase he is himself answerabtertwre powerful material entity.
Again, this would seem to be explicable through asnmological system and
conception of materiality already being in placad a position being artificially
created for this figure to account for his promicenn a competing theological

system.

6.5.5 Components of the Human 8PS

Aside from these mythic figures, there is importanidence of influence from the

traditions found in the core Sethian teXpocryphon of Johrnin relation to the

129 Notably her name is only Sophia, not Pistis Sopthi@ughout this chaptet PS15-46, ch. 31),
supporting the idea that its contents have beerotved from a separate source.

130 For a discussion on Jaldabaoth/the creator aratic theriomorphism, see T. RasimBsradise
Reconsideredl06-128. See also H.M. Jacks®hge Lion Becomes Man: The Gnostic Leontomorphic
Creator and the Platonic TraditiofAtlanta: Scholars Press, 1985), and his discassidhePistis
Sophia 26-34.

1311n ApJohnAuthades is an epithet for Jaldabaoth (BG 46,13|R7; see alsHypArch90,29;

92,27; 94,17); here Jaldabaoth is partly the prodtiduthades the wicked triple-powered one.
Although they share certain characteristics, tliieidinces of both role and origin are too numetous
assume a mere split into two entities.
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construction of the human being that appears artkingly in 3PS Prior to3PS
the soul is the only element apparently presenhénhuman beingWhile in 4PS
and b there is much discussion of human souls hmingshed and cast back into the

world according to their sins, iBPS the term “counterfeit spirit” XNTIMIMON
MTIN&) appears as a catalyst of giff,in conjunction with the term “power”

representing an element from the realm of Lighhede terms are key in the theory
of humanity’s formation and struggle iApJohn and although there are strong
differences in their nature and mythological backgd in3PS their appearance and

the way they are used suggests familiarity with seersion of this text>

The termaNTIMIMON MTINA is used in the short recensionAgJohn(with

alternate Coptic terms fakvtipupov in the long recension). It derives from the
wicked archons, formed out of their memory of theetspirit that had descended,

and drives men to desire and intercourse. The pgo@M in BG, AYNaMIC in

[I/111) and soul appear to be interchangeable te(AJohnlll 34,13-14; BG 67,12;
however in the long recension it is separate froengoul, 1l 26,16-17). Every man
possesses it, for without it, one would be unablstand ApJohnlll 34,7; BG 67,4-
7; 11 26,12-14). Either the spirit or counterfejtirit is then drawn into the person,
making him strong in the former case and leadimg &stray in the latteApJohnlll
34,10-18; BG 67,7-18; 1l 26,15-22). The one thigitspnters will be saved and find
repose, while the one the counterfeit spirit enigils be reincarnated until they
acquire knowledge.

In 3PS the basic components that form each human ar@diher Gom)
which derives from the Savior, without which thausoannot stand3PS336); the

soul that is outside the power, formed from thegdref the matter of the archons
(3PS 334); and the counterfeit spirit that is outsidehbof these, formed from the

321n 4P in particular sins are brought about by the amshaf the way of the Midst, each of which
rules over and causes a different type of sin.s Titikes the contrast 8PS theory of the counterfeit
spirit deriving from the archons of the Heimarmaiighe more striking.

133 See also the discussion in A. Bohlig, “Zum AntimimPneuma in den koptische-gnostischen
Texten,”Mysterion und Wahrheit: Gesammelte beitrdge zutapiken Religionsgeschichfeeiden:
E.J. Brill, 1968), 162-174. He discusggslohnand3PSas both being Gnostic, but belieaRSby
virtue of being later than the former has simplgteynatized and de-historicized the formation of the
human and increased the importance of mystery-piety eschatology, not acknowledging the great
differences in myth and overall language betweertekts.
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cup of forgetfulness of the seed of eldPE334; comparéApJohnll 25,7; IV 39,4-
5). Thus the power and the soul are distinct etgs® this author, with the power
being the equivalent of the higher spirit in #yeJohntradition. These elements are
furthermoresealedtogether; in particular, the counterfeit spiritssaled to the soul
(3PS 286, 336)*** At birth, all three components are small, but #u#itional
element of the destiny, which is bound to the dmulnot a part of the main unit, is
large @PS 281-282, 345). Rather than spirit strengtheningcounterfeit spirit
weakening the soul, each element grows throughuroimgy the food of the world,
which also contains elements of power, soul, anlddegires BPS282). Ultimately,
the only way for a soul to be saved is to recehgerysteries of light and to recite
them when it comes forth from the body, thus bnegkihe seals that bound the
counterfeit spirit to it§PS286-287). While the spirit plays the key role avimg the
soul inApJohn its equivalent irBPS the power, does very little. In fact, the use of
the term “counterfeit” or “imitation” spirit standsut as borrowed from an outside
source, as there is no “spirit” in the Jeuian syster the archons to imitafgé®

The set of terminology used BPS—counterfeit spirit, soul, and power—
suggests the influence of the human formation thdound in ApJohn The

“ANTIMIMON MTINA” in particular appears to be a technical term,clhs not found

outside of these texts. However, the way thesaahés are put together, the method
by which they grow, and the ultimate mode of sabrator the human soul all reflect
a tradition unrelated to that foundApJohn It appears that once again, a prominent
theme has been taken from a Sethian setting andrietpinto Jeuian theory, altered
and subordinated to the Jeuian authors’ sotericdébdgystem. While i\pJohnthe
one who is not led astray and instead flees froiniggaved, il3PSthe one who is
righteous and never sins is still not admitted e kingdom of light without
receiving the mysteries3PS 262-264). The technical terminology #fpJohnis

134 Another possible parallel in the creation prodeske formation of the individual members of the
human body by 365 archontic powers or minist&gslphnll 15,29-19,3; IV 24,22-29,533PS342;

note that in the short recensionAgfJohn the number of angels is 360).

135 Note that inl/2PSthe Spirit becomes an important element, but taesehe latest texts and reflect
the influence of a changing religious climate, whiecluded a more standard tripartite division of
spirit, soul-power and matter (see Section 6.6THe bulk of the extant Jeuian texts do not gividtsp
a role in human composition or salvation, if imentioned at all.
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included without an appreciation for its prior robnd the Jeuian mysteries remain
the sole mode of salvation.

6.5.6 Summary of Sethian Traces

That Sethian traces are to be found inBoeks of Jeuat least, should come as no
surprise, given that thBntitled Textin the same codex has long been considered
Sethian itself. Clearly whoever compiled to cotlexl contact with both groups. H.-
M. Schenke considered the Sethians to be a sizanmemunity surviving and
developing over a long period of time. He points, 6Sethian mythic concepts and
ideas could easily spread beyond the limits ofgitoeip and thus, for example, gain
entry into writings of quite a different origin, ton scriptures of other Gnostic
communities...**® This appears to have occurred in the case dBtiuks of Jeand
the Pistis Sophia The traces that are found are versions of sofmtheo most
prominent figures from the Sethian theogony, belthre altered to fit the authors’
own system: no pride of place is given to thesadmeidespite their original roles.
Clearly elements of the Sethian myths were constlérrces to be reckoned
with, and are thus placed within the Jeuians’ se&hefthe universe. Chief among
these are the Sethian first principles, which aspldced to merely the material
realm. Although they are generally considered na(tvith the exception of the evil
third triple-powered one, and the piety of all #nteple-powers in the initial stages),
they are inconsequential in the face of the Jeliginer principles and mysteries, and
are doomed to ultimate destruction. Perhaps thst mlovious sign that they have
been transplanted from a more typical Sethian ticadis the role of the Barbelo,
who maintains links with both Pistis Sophia and $avior/the earthly Jesus. Given
her present position these connections make $igitese without the knowledge of her
original role as primal Mother and descending savidven if not intended as
deliberately subversive, the inclusion of thesemelets constitutes a radical

reinterpretation of Sethian tradition.

13¢The Phenomenon of Gnostic Sethianisas.
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6.6 THE VALENTINIANS

When thePistis Sophiaand theBooks of Jedirst came to light, they were essentially
the only documents available of a “Gnostic” bent fitered through the distorting
lens of the heresiologists. As a result, many lschavere eager to detect signs of
one of the groups of which they possessed some Ikdge through these works of
the Church Fathers. Valentinus and his followas,the most prominent of the
heretics denounced in the early days of the Chuwchstituted the most desirable
group from which to obtain more concrete evidencad-hased on heresiological
evidence of their widespread nature, perhaps thst rikely group from which
materials might surface. Many scholars did indatdbute thePistis Sophiaat the
very least to his school, if not the hand of Vailem$ himself. Some found in the
material evidence that the heresiologists wereecbrn accusing him of teaching
wild and nonsensical mythos; others thought itdécalgenuinely deep and insightful
tractate depicting his system, even if it was abtuse!®” With the discovery of the
Nag Hammadi library and its large number of otheginal documents that can be
classified as “Valentinian,” these views of the téexhave dissipated. Of the
characteristics that can be considered uniquelyeMalian in nature, again only
minor traces can be detected, and those in gralilsed form: the makeup of Jesus’
body from elements derived from non-hylic entitiése idea that Jesus/the Savior
acts to redeem (Pistis) Sophia and retrieve hen egile upon his post-resurrection
ascent, and the mode of (Pistis) Sophia’s falll cAlthese elements appear only in

1/2PS the latest texts of the corpus.

6.6.1 The Composition of the Savior's Body

Although the number and order of elements that ¢coento form Jesus’ body in the
world vary slightly between Valentinian texts, tldea that his incarnation is
composed entirely of substances beyond this werltbnsistent. The combinations
serve to illustrate the Savior's mode of operatiothe world, or the nature of those
he descends to save. Thus, in texts with a conmleptutual participation of the

Savior—wherein he himself requires the redemptltat he brings to humanity by

137 For discussion of some of these scholars’ vieas,3ection 1.4.2.
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virtue of his descent—nhe carries with him from Ioegng to end the spiritual body to
effect its redemption; whereas in texts assumingaatomatically saved spiritual
element, the Savior descends upon the psychic tGhirizaptism and departs again at
the crucifixion without suffering passion himséf#f The main components are
generally as follows: 1) the spirit/spiritual seedSophia; 2) the psychic form or
element from the Demiurge; and 3) a tangible, bt sot tainted, psychic
substance-body from thekonomia in certain versions there is also 4) the Spirit o
Savior which descends upon Jesus at baptism.

Irenaeus gives an explanation of the three types:

There are, then, three kinds: the material—whiay thall “left"—must of necessity,
they say, perish, because it cannot receive angoating of imperishability. The
psychic—which they also term “right"—stands midwlagtween the spiritual and the
material, and consequently passes to whicheverisideinclined. The spiritual was
sent forth in order that, being linked with the @sig, it might be formed and educated
in company with it...From Achamoth he [the Saviorfjaiced the spiritual, from the
Demiurge he put on the psychic Christ, from tikonomiahe was endowed with a
body that had psychic substance, but was so camstiiby ineffable art that it was
visible, tangible, and capable of sufferingdyHaer1.6.1 [from E. Thomassermhe
Spiritual Seed59])

The Pistis Sophiaappears to have adopted this idea, but to havefimddt and
stripped it of its original soteriological function There is a lengthy exegetical
section on Ps. 85:10-11: “Mercy and truth have oret another, and righteousness
and peace have kissed one another. Truth has tegrdtom the earth and
righteousness has looked from heavel?$119-125;2PS127-129). After an initial
interpretation in light of the myth of Sophia’s egdption, which was the focus of the
text to this point, Mary (the mother of Jesus), M@lagdalene), and John each give
an interpretation which expounds upon Jesus’ irateonal form.

Aside from the different combinations and explamadi that each figure
gives, the overall building blocks are essentidlig same: 1) the Spirit from the
height/the First Mystery; 2) a power (or soul) fr&abaoth the Good; and 3) matter
(or a power) of the Barbelo. The origins of eadhtheese beings, based on the
cosmological ordering of the text at this poing &om the highest reaches or the
spaces of the First Mystery; the place of the r{@#baoth); and the place of the left
(the Barbelo).

138 E. Thomassen discusses the composition and famefithe Savior’s body and its ties to modes
of soteriology across the various texts in detalPart | ofThe Spiritual Seed: The Church of the
Valentinians(Leiden: Brill, 2006).
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This is fully in keeping with théypesof the components listed by Irenaeus
and others, if a few things are kept in mind. #-irs this text, in addition to having
no role in the formation of the Demiurge or the ldpthe Pistis Sophia is at no point
a spiritual being; she dwells in the thirteenthraéo the place of the left), and while
she strives for the light, she is not the light, and she produces no spiritual
offspring. Thus, a spiritual element cannot beawisd from her. This is replaced by
the spiritual essence of the First Mystery, whtheshighest being in existence (aside
from the Ineffable One, whose relationship with thiest Mystery is not fully
explained). This spiritual element, furthermorelyocomes down upon Jesus at his
baptism PPS123), and while in one interpretation it in passsegves to baptize the
psychic element from SabaothRS128), it lacks the suggestion that this relates to
the type of beings eligible for salvation. Rathiérappears to have been adopted
from the version of the myth the author had at hartlout great consideration of
soteriological implications.

Second, the formation of the world is not discussemt are the origin or
actions of the Demiurge presented. It is cleawéwer, that this author feels the
world is a negative place ruled by evil archons veigst to torment humanity—a
decidedly non-Valentinian viewpoint—and thus itsrnfi@ation would not be
associated with someone from the “right.” The psy@lement, then, derives from
Sabaoth the Good, who explicitly dwells in the plat the right.

The final element, the physical aspect of the baglyhe trickiest to explain.
In the Valentinian sources, Jesus required a palybmdy, but was still supposed to
remain separated from the material that was ineljitdoomed to destruction; thus,
his tangible body was “woven...out of invisible, pbkic substance, and, by the
power of a divine preparation, it came into the ldoof sense” Excerpta Ex
Theodotd9.4). In thePistis Sophiathere is no explicit tripartition of elementsdan
thus no need to dance around the taint of matasia whole by adding an additional
psychic substance. The Barbelo comes from theed#nith aeon: the highest point of
the place of the left. It is beyond the base nmaigr of the lower twelve aeons, but
it is still firmly in the category of the materilgft. The author appears to draw on the
connection of the tangible psychic body with thggbsc nature found in the earlier

Valentinian sources, as in John’s interpretatiom rimatter of the Barbelo is always

236



CHAPTERG * FORMATION OF TRADITION

tied directly to the power or soul derived from Sath. Furthermore, the Barbelo is
associated with Pistis Sophia, whether or not imatelty as her mother. Thus,

although it is not a direct part of Pistis Sophexdelf, Jesus does bring down an
element from her original place—it just happenséothe lowest element, not the
highest. In this way, Jesus’ body is formed frdemeents of spirit, soul and tangible

matter, or spirit, right and left.

It should further be noted that while the initialrpose of the explanation of
the composition of the Savior's body was to disoueem he had come to save and
in what manner, in the context of tRéstis Sophiathese ideas are entirely absent.
There is no discussion of Jesus’ actions on earthisopassion. Although the Spirit
is said to come upon Jesus at his baptism, the iglenentioned in passing, and is
divorced from notions about its relationship to fadvific potential of humanity. His
purpose on earth is solely to bring the mysteasankind; the idea of his bringing
forgiveness through baptism is related solely ® power of Sabaoth® while the
mysteries from the Spirit bring true potential ®ach the heights. Although his
ascension eleven years after his resurrection gee® to reduce the power of the
archons and the accuracy of divination and asteaiop the mode of salvation is still
to be found in right living and the receipt of mgrs¢s, not through the incarnation
and suffering of either a spiritual or psychic Savi Thus, the entire discussion of
his bodily makeup derives from a perceived needitiese elements to be present

upon the borrowing of a foreign myth, as will betlfier demonstrated below.

6.6.2 The Ascent of the Savior and (Pistis) Soph&aRedemption

The necessity of Jesus’ descent to and ascent tinemworld to effect Sophia’s
ultimate reintegration into the pleroma is anotiWatentinian concept. In theory, it
brings an otherwise peripherally Christian mythmfly into a Christian context:
salvation and perfection cannot occur without tihearnation of the Savior on earth

and the awakening/purification of the spiritualnets in humanity that it instigates.

1391PS123-124: “It is this [the power of Sabaoth the Gpwtich baptised and forgave the race of
mankind and made them to be at peace with the &dahg Light.” Also in1PS122, the “power
which was entrusted to [Jesus’] material body” kzgut the race of mankind. However, compare
earlier in that same interpretation, where it i&s 8pirit of the First Mystery that forgives thesiof
the whole world.
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Valentinian systems favor two main encounters betw€hrist/the Savior
and the fallen Sophia: an initial encounter whemisths either produced by Sophia
or sent forth from the pleroma to ease her sitnaamd when perfection of the seed
or offspring is achieved and she can return topleeoma. In either case, a version
of Sophia is left with a sense of abandonment u@brnist’s initial departure, her
passions increasé’ and the descent of the Savior, Christ, or thetJoinit of the
Pleroma is necessary to help her return to themiarin the end** Although in the
discussion of the Savior's body it is accepted tietakes a spiritual element from
Sophia, it is not clear how this element is impé&rend no reference is made to any
change in Sophia’s mental or emotional state ordverall position. As we have
already seen, however, the Savior's descent irgontlterial world does effect a
change in the salvific potential of at least soradipn of humanity, whether it be the
spirituals, the psychics, or both.

In 1PS Pistis Sophia is drained of her light-power upom descent into
Chaos. The two-part restoration has here beemasdtkeinto ahreepart series of
visits by Jesus and Pistis Sophia’s gradual movemeward. It appears that
initially there were only two visitations, but thatwas extended to accommodate
Jesus’ ascension as key for her final restoratids.the story stands, Pistis Sophia
recites thirteen repentances and a number of soingsaise to the Light. Jesus/the
First Mystery (who looks without) visits her firat the midpoint of her repentances,
next upon the completion of the thirteenth repecgaand finally at the end of “three
times” when Jesus ascends through the cosmic remichsakes away the power of
the archons. It appears that in the initial varsiBistis Sophia should have been
restored upon the completion of the thirteenth mégece: one for each aeon she
traversed on her descent in pursuit of the falget.li Jesus’ first visitation after her
seventh repentance serves only to lessen her stifeewhat: although he hast
received a command from the First Mystery (who Bekthin), he acts out of his

own compassion to move her to a part of Chaosighatlittle wider,” which reduces

149 For discussion of the role of emotions in the Vitilian myth of Sophia, see I. Dunderberg,
Beyond Gnosticism: Myth, Lifestyle, and Societh@éSchool of Valentinu®ew York: Columbia
University Press, 2008), Ch. 6, “Myth and the Tipgraf Emotions,” 95-118.

141 See IrenaeugydvHaer..7.1; 8.4; HippolytusHaer. V1.31; although inTriTrac, the Savior's
initial appearance results in an emission of j@t tbrms the spiritual element (91,33-95,17).
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the torments of the archons. She does not realeit is that has helped her, and
thus does not suffer the increase of passions iassdcwith Christ’s visit and
departure in the Valentinian myth. She continuéh her pious repenting, and upon
the completion of the thirteenth, “at that hour drdinance was completed of all the
afflictions which had been ordained for the PiSiaphia, because of the completion
of the First Mystery...the time came that she shdddsaved from the Chaos and
brought forth from all the darknessesIPS 118). At the command of the First
Mystery, Jesus makes his second appearance, atigl $aphia’s own light power
that had been stolen by the archons is fully rest@PS131). This would be the
logical point to end the story: the symbolic numbkrepentances have been recited,
the command of the First Mystery to bring her fdrthm darkness has come, and her
light-power is fully restored.

The saga continues, however, artificially lengtlteby the stipulation that
despite the previous statement that the ordinahdesoafflictions was completed,
the Father, the First Mystery (who looks withinil diot yet command that the evil
archons should yet be fully stripped of their pow2PS 168).}** This partial
restoration now introduces the abandonment themnedfan the Valentinian myth—
which otherwise has no obvious role to play heseslae has had all of her light-
power restored, and she lacks the deficiency ofchanterparts in the other stories.
The abandonment does not result in the formatiopaskions or other beings; she
simply waits for the time she can return to hercelacontinues praying to and
praising the light, and when the time comes, iseaagain tormented by the archons.
This extension accommodates the mythic need ofsJesst-resurrection ascent for
Pistis Sophia’s salvation, which is otherwise umssary as she was not involved in
the creation of the matter or humanity that thei@amust descend to save in the
older myths.

1421t should be noted that this apparent change aftlmppears i@PS while the statement that the
ordinance was completed isIPS The seam between the two halves of the stdyrilser visible in
that the style of interpretation of Pistis Sophiarayers is different: iAPS they are largely
interpreted by verbatim Psalms, wherea2m®§ in addition to the Psalms the disciples frequegive
a great deal of point-by-point explanation.
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6.6.3  The Fall of (Pistis) Sophia

The theory that parts of the Pistis Sophia mythtaken from other sources is further
supported by the section detailing her fall. Thigal problem is that Pistis Sophia
looks to the height, sees the light of the Treasifriight, and desires to go there.
Therefore she ceases performing her own mystetiyeithirteenth aeon, and instead
sings praises to the height, thus inciting the rage jealousy of the evil Authades
who lives in the thirteenth aeon and desires te thbt place. As a result, he
emanated a lion-faced being and a variety of atn@ainations, and “he sent them to
the places below, to the parts of the Chaos, sbth®y should pursue the Pistis

Sophia therdeYEGWPG €TMICTIC CO¢dla MMAY) and take her power from her,

because she thought to go to the height which avealthem all...” {PS44-45,
emphasis ming

After this passage, there is a shift: Pistis Sopkiauddenly called only
Sophia’*® She is indeed persecuted by Authades’ emanationshe is nopursued
below. Instead, she finally looks below and sdwes lion-faced being, which is
suddenly described as a “light power.” As a restk desires this light, and she
thinks to herself, “I will go to that place withouoty partner, and take the light, and
create of it for myself aeons of light, so thathel be able to go to the Light of
Lights which is in the highest heighttPS45-46). She voluntarily moves down into
the Chaos, and she is immediately surrounded bguth@manations who take away
her own light-powers. As soon as she is in thigasion, she is once again referred
to as Pistis Sophia, and her repentances begin.

Pistis Sophia’s initial desire for the light is apently sinless, and it is indeed
sanctioned by the ordinance of the First Mystdf943). Authades’ initial plan is
to chaseher into Chaos. However, there is a sudden shdh that her desire is no
longer pure, but misguided, and she plans to creaitiout her partner

3 There are other places in the text where shellisdc&ophia only, but generally only as one-off
instances or in pairdn this section she is called only Sophia five emsive times, from the
beginning of the section suggesting she engagsis inntil the beginning of her repentances. The
other exception is at the very end of the PistigHsmyth, where she is consistently called only
Sophia in the interpretation of her final praisertmyupon restoratior2PS181-184, or all of chapter
82), and also a few times in the preceding chagpténg the hymn itself. As this section highlights
Jesus’ role performing wonders among mankind akasdPistis Sophia’s restoration, it is likely this
section also reflects the interpolating tradition.
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(cYnNzYroc). This is a procreative act that has neithereraokasis—no reference is

made to other partners or their creating togetiarjs there the idea of the Father or
Ineffable One creating on his own, so as to engrikeer to imitate him—nor does it
have a result in the present story, as she doealtiptately attempt to create
anything and fail. Rather, she simply wanders t/en way into Chaos, and
immediately begins repenting as her light-powestden. The section discussing
her will to descend appears to be an insertion faoiwther tradition, further flagged
by the shortening of the name to Sophia. The eaitithe repentances themselves is
more in fitting with a fall that is pre-ordained camot the fault of the speaker,
focusing on her great faith and the oppression estperiences much more than

asking forgiveness for actual transgressions.

6.6.4 Summary of Valentinian Traces in the Pistis &@hia Myth

A number of signs suggest secondary additionsgreaexisting Pistis Sophia myth
that supposed a sinless descent into Chaos arait@natic return to her place upon
completion of a fixed set of prayers or levels gpentance. The discussion of the
tripartite nature of Jesus’ body inserted into aheowise continuous block of
interpretations of Scripture relating to Pistis Biap the artificial lengthening of
Pistis Sophia’s sojourn below to make Jesus’ asfrent the world a part of her
restoration; and the sudden change of name anduaoement of Sophia’s sin that
plays a role in her fall but which has no preanrime relation to the following text,
all speak of outside textual influence of a Valeran nature. But why would the
author choose to graft these themes, in divergamid, onto the story, when other
key elements of the Valentinian myth—the creatidnn@an and the world, the
Savior's role in redeeming mankind through his awi on earth, and the
presupposition of Sophia’s spiritual nature origiimg from the highest heights—are
conspicuously absent?

The core belief system of the community from whikls author originates
consists of a series of ever-heightening mysteries.be worthy of these mysteries,
one had to live righteously3-and 4P in particular go on at some length about
things that should be renounced or avoided, howsbioeld behave, and descriptions

of the punishments awaiting sinners of particwaes. Jesus always played a strong
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role within the group’s writings as a divine teaghmut relatively little attention was
paid in earlier texts to mainstream Christian gan@. In3PS there is evidence that
the group is being persecuted because of theiefeghlthough Mary says that many
persecute them “for the sake of [the Savior's] ndnieis unclear whether the
persecution would have been due to their claim€hastianity or to their other
doctrines 8PS277).

By the time ofl/2PSand its rewriting of the Sophia myth, it is appdrérat
associating the group’s teachings with more widsgdgead or mainstream Christian
scriptural texts had become a major concern. Tdreythe latest of the texts, and
other influences are clearly showing themselvescal is being made to apostolic
authority for their teaching, as well as adoptidran esoteric interpretation of the
annunciation story. The association of Psalms @adgs of Solomon with the
utterances of Pistis Sophia that takes up the dlulk2PS(46-184) further shows the
efforts being made to legitimize the backgroundheir teaching. If this group was
located in a place where Valentinian teaching hatr@ng following, especially if
that following was recently introduced or growirgfforts to bring aspects of their
mythology into the fold would be equally importanéis-with all of the traditions
discussed in this chapter, giving it their own twasd without compromising their
own overarching principle that right living and egat of mysteries were the true
keys to the Kingdom of Light. The ideas that Sapkins (as she is not a true
spiritual being by their reckoning) and can onlyrbeovered by Jesus/the Savior can
be incorporated without compromising their ideotadibackbone. Giving greater
importance to Jesus’ earthly history—the efficadyhis baptism and passion for
mankind—or moving Pistis Sophia’s position beyord place in the left with the 24

emanations, wouldot be in keeping with that backbone, and thus arssgid over.

6.7 MAINSTREAM CHRISTIANITY

Having looked at the influence of certain early fmainstream Christianities in the
Jeuian texts, one might wonder at the interactiothie group with what became the
orthodox Church. The inclusion of Jesus and Issigies from the earliest to the
latest texts might suggest that they developed mufdhistian influence from the

beginning. However, this is very slight evidenodded, and only serves to show
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that Jesus was known as a bringer of divine knogdednd mysteries to his
followers, and that he was thought of by some talaivine figure descended to
bring this knowledge. These are themes found mmainstream Christianity much
more than in mainstream Christian thought. Idefathe role of his tenure in the
world as being efficacious are entirely lackingiudf/2PS and even there it is
apparently a secondary addition to the group’stiexyanyth. It is possible that the
authors’ knowledge of Jesus came entirely from mamstream sources such as the
Sethians, and later the Valentinians.

NT (and indeed OT) allusions are minimal in B@oks of Jeg** but become
increasingly numerous as one progresses through #do 3 to 1/2PS!** The
overwhelming presence of Egyptian themes and GRampoan astrological and
magical concepts in the earliest of the texts lshliscussed above. It seems more
likely that Jesus’ role as a divine revealer of tagies was incorporated by this
group without direct access to Christian or Jeveishiptures or knowledge of either
maintream or non-mainstream Christian ritual pcagtiand that only later did the
group encounter other practicing Christians witkirttmyths, rituals and scriptures.
These scriptures were gradually adopted, presumahlywing their growing
influence in the cultural milieu of the group. Hewer, all Christian scriptures were
not incorporated equally: apart from the Psalmsdbaninate the Pistis Sophia myth,
quotations and allusions stem overwhelmingly frdva gospel of Matthe®*® The
text itself singles out Matthew, Philip and Thonasssthose charged to record all of
the words and actions of JesusP§ 71)—which certainly suggests that the
traditional fourfold gospel of mainstream Christigrwas either unknown to these
authors, or that they were not considered therepessentation of Jesus and his life
and works. Beyond Matthew, whose gospel is reptegein four of the fivePistis
Sophiatexts (excepting the fragmentaff*d), a few NT references are scattered

throughout thePistis Sophia Perhaps most noteworthy are a small numberear cl

144 Note that the introduction as posited by Schnsdeplete with NT allusions, but that this is not a
part of theBooks of Jethemselves; see Section 2.1.8.

145 On the use of the New (and Old) Testament irPiséis Sophiasee A. von Harnack]ber das
gnostische Buch Pistis-Sopl{laeipzig: J.C. Hinrichs'sche Buchhandlung, 1891412

196 On the prevailing use of Matthew in the earliekti€tian writings, see E. Massaunfluence de
I'Evangile de saint Matthieu sur la littérature @trenne avant saint Irénékouvain: Publications
Universitaires de Louvain, 1950), particularly 4285 on evidence from various pre-Irenaean
“Gnostic” groups prior to the discovery of the Ndgmmadi library.
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references to John WPS in the discussion of baptism (Jn. 4.10; 14; 1942
367-369), and irBPS Lk. 12:49-52 is known, also regarding baptiSR$299-301;
see alsalPS 368)—however, these Lukan allusions have pasalhetheGospel of
Thomas(sayings 10, 16), suggesting they were availaleigobd the use of that
gospel**” Also noteworthy is the striking absence of refiees to Paul and his
writings—only one clear quotation is giveBRS293-294, cites Rom. 13:7-8). Thus,
even if the Jeuian group or authors did have acteske collection of texts that
became the NT canon, they certainly did not vidvefits contents equally.

It seems highly likely that the group possessedfardnt collection of texts
from those of mainstream Christianity. As noteday Matthew, Philip and
Thomas are considered to be the recorders of Jeeasls and words, and indeed
Matthean allusions are the most prevalent in tiéste The gospels of Philip and
Thomas as have been preserved do not show obwvaourections to the ideas found
in the Jeuian texts; it is probable they possesh#erent versions that contained
other traditions. Indeed, the “Gospel of Philip'emtioned by EpiphaniusPén
26.13.2) discusses the ascent of the soul pasirttens, and would seem to have
closer thematic ties with the Jeuian group thantéxé with that title found in Nag
Hammadi. Later, the Manichaeans were said to ofie & Gospel of Philip and a
Gospel of Thomas (Timothy of ConstantinopG 86.1.21C; Ps.-Leontius of
Byzantium, PG 86.1.1213C); considering the other connectiong tieve been
demonstrated between the Jeuian and Manichaeaensstthis may not be
coincidence. Given that significant scripturaluaibns do not appear undPS,
when signs of interaction with the Sethians areaaly prevalent, it is possible that
the Jeuian authors received the bulk of their @hns materials from non-
mainstream movement3.he lack of OT references might also be attribwablthis:
if the group from whom they received their materiahd a negative view of the OT,
then they would be unlikely to possess copies dbritreading or reflection. The
heavy use of Psalms i2PSappears to stem from a later time when validatoon

the group’s beliefs was being sought through imtgtion of canonical texts and the

147 3PSalso uses Lk. 12:47-48, 13:6-9, and 1@:@Suses themes from Lk. 1 and 2, as well as a
reference to Lk. 22:28-30. However, all other Lukdlusions also have parallels in Matthew.
Compare to Matthew, which has potential allusian21 out of 28 chapters throughout all of the
texts.
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attribution of such interpretations to the discgpleHowever, given the evidence for
Valentinian influence at that stage, it is possthkg the important view of these texts
stemmed from interacting with them and their “cdnoncollection of texts rather
than a more mainstream source. Such groups asmerl apostolic authority for
their teachings, so it would be a recognized meshafor theological validation.
Returning to the theme of baptism in the textss iapparent that baptismal
language regarding the water of life, fire, and H8pirit found in Matthew 3:142
was known to this group, and that the technicaintébaptism” was used in
purificatory or initiatory contexts by the tim2 Jeuwas written. However, the
contents of the rituals themselves show minimal teeany known form of Christian
baptism, mainstream or non-mainstredth. There is no immersion in water (or
indeed the presence of any water at all, aside thartransformation of the wine in
the first rite of “the water of life of the sevemngins of the light”). Although there is
fragrant incense that is used to draw an elab@eaé on the forehead at the end of
the ritual, there is no kingly or pre-burial anamgt of the head or body, or sealing of
the sense organs. Although linen garments areifigagcthere is no symbolic
stripping and donning of new robes. Those beirmgibad do not give a renunciation
of evil or a profession of faith, or indeed say thiryg at all. The inclusion of bread
and wine also may seem to have eucharistic undestobut although they are
referred to as present and part of the offeringretfare no associated prayers and no
attention is given to their significance or constiop Nowhere in the texts is
association given between Jesus’ earthly body leifisgpower and a ritual meal, so
the inclusion of these elements likely lacked saohnotations for the author. In

short, all associations with rebirth, Jesus’ owptisan or anointing in either this

148 Although the terminology is also found in Luke 8;Bjiven the strong Matthean preference in the
texts as a whole, the reference most likely derfra® the latter.

149 0n the diversity of practice in early Christiarpbiam, see P.F. BradshaReconstructing Early
Christian WorshiplLondon: Society for Promoting Christian Knowledg809), 55-97; P.F.
Bradshaw;The Search for the Origins of Christian Worshipu&es and Methods for the Study of
Early Liturgy (Oxford: Oxford University Press, 2002), 144-170n potential significance of the
Sethian or “classic Gnostic” rite of the five sealse J.-M. SeuvrirLe dossier baptismale Séthien:
Etudes sur la sacramentaire gnosti@uébec: University of Laval Press, 1986), 247-294.B.
Logan,The Gnostics: Identifying an Early Christian C(llondon: T&T Clark, 2006), 79; A.H.B.
Logan, “The Mystery of the Five Seals: Gnosticifiibn Reconsidered,” iNigiliae Christianae51
(1997), 188-206. On non-mainstream esoteric Garisttual more generally, see J.D. Turner,
“Ritual in Gnosticism,” in J.D. Turner and R. Majé¢, eds. Gnosticism and Later Platonism:
Themes, Figures and Texftlanta: Society of Biblical Literature, 2000),-839.
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world or the divine realm, or prayers to Jesus ofriitarian deity group, are
completely missing. Despite these differences, itteresting to note that these texts
present Jesus as the one performing the baptismdatthew suggests he will do,
but which never occurs in the canonical gospdisvolld thus appear that the author
knew this part of the Matthean tradition and sorhée terminology involved, but
that he had no idea of, or agreement with, the &isth or nature of more
mainstream Christian rituals.

Perhaps the strongest evidence for early Jewisksi@m presence in the

texts is the name Jeuwe@Y) given to the heavenly demiurge. The name likely

reflects a version of the Tetragrammaton, YHWAY. The process of divine
emanation is a chain: Jesus calls upon the naris ¢father, so he will move Jeu to
emanate; thus Jeu brings forth the heads of thastirees of Light X Jeu50). The
connection of Jesus with Jeu/YHWH in a creativeacity (with the Father involved

in an indirect manner, forming a trinity of divilbeings) might speak for a Christian
context. F.C. Burkitt also proposes that the téroe god” used to describe Jeulin
Jeu s itself derived from the OT°* Additionally, the plethora of high-ranking
beings bearing the Tetragrammaton in their nantes pattern found throughodt
Jeu is also found irB Enochfor important angel$? In that text, Enoch/Metatron as
a secondary power or “lesser YHWH” is also maderrver seventy princes,
although he does not himself bring them forth, ey do not bear the divine name
(3 En 48(C):9). H. Odeberg suggests that Bistis Sophiatexts also may show
familiarity with the Enochic tradition—not leastdaise they attribute ti&ooks of
Jeuto Enoch'> Certainly3PSseems to refer to such tradition in relation to the
“Books of Jeu” 8PS349), andLPSmakes reference to knowledge of magic brought
by the “transgressing angelsIKS 25, 27, 29), which suggests themes found. in
Enoch(7-8). On these points one must observe, howelvat thePistis Sophigexts

%0 G.R.S. MeadFragments of a Faith Forgotte{1905; reprint: New York: University Books, 1960),
534; F.C. BurkittChurch and Gnosjs36.

131 E C. Burkitt,Church and Gnosjs36; refers to Ps. 30:6.

1%2g5ee n.4 above.

13314, Odeberg3 Enoch or the Hebrew Book of End@ambridge: Cambridge University Press,
1928), Appendix Il, 188-192. Some other possilolenections with Enochic tradition have been
discussed in Section 6.2.5. Odeberg’'s connectbdsu, the two Jao-beings, and the little Sabasth
systematized manifestations of the roles of Metatmnflate these multiple beings and do not
appreciate the diversity between the various tamtsthe variety of influences that are present.
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are later than thé&ooks of Jeuand stem from a time when a variety of non-
mainstream Jewish-Christian ideas were presertaadeen demonstrated abole;
Jeubears more resemblance to the EgypBaok of the Deathan to the Enochic or
Hekhalot ascent texts. It is notable that Jewsponsible only for the organization
of the visible divine realms; he does not playeaclrole in the creation of the world
or humanity as YHWH does. This gives it distancent possible mainstream
Christian or Jewish influenceFurthermore, the Enochic texts were not considered
canonical in the widespread Jew@hChristian traditions.

Thus, there is little evidence clearly pointingitdluence from mainstream
Christian sources. While interaction may have hmessible, the adoption of texts or
concepts from non-mainstream Christian sectors—hwhiould have shared certain
texts and reverence for certain figures with maaah Christianity—seems most
likely, especially given the evidence already pnése for transmission of ideas from
these types of groups. Outside of specific texalisions, mainstream Christian
notions of rituals such as baptism or the euchapear only through non-
mainstream lenses, and with apparently non-Chmist@ots. The role of Jesus
himself is significant almost solely as a bringémwoysteries post-resurrection, and
his earthly life and crucifixion are rarely mentesh) let alone accorded importance.
The use of the names of Jesus’ followers to vadidhé group’s views also might
reflect the increasing presence or influence of-mamnstream Christianity, which
itself made claims to apostolic authority for vayd While there is certainly a
demonstrable increase in the use of canonical teata the earliest to the latest
content—in the final texts particularly in the formh Psalms used for mythological
allegory—these elements could just as easily hawaecfrom non-mainstream
sources. Valentinianism in particular was quitesel to mainstream Christianity in
terms of its outward practices and utilization ekts that became canonical, and
given the secondary Valentinian elements detectablbe Pistis Sophia myth with
which the Psalms are associated, such influengeetibaps more likely than an

encounter with mainstream Christianity.
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6.8 CONCLUSIONS

A wide variety of religious influences can be déecin theBooks of Jewand the
Pistis Sophiasome stronger and more widespread than othexam Ks essentially
Egyptian origins, the effects of Greco-Roman aegimlal and magical culture,
Manichaean ideas of light purification and matededation, Sethian mythological
reinterpretation or polemic, and Valentinian nosicof the fall of Sophia and the
Savior’s ascent all make their way into these Jepeges. The stars move from the
pinnacle of existence to the tool of the cosmianys; figures of power from other
traditions are either given new roles in the ligealms or demoted as they are
secondarily incorporated; and Jesus’ incarnatiaeives some added significance
after his history primarily as a revealer of mys&sr It is clear that these ideas were
considered significant enough by the authors taliregsome explanation in the
context of the Jeuian tradition. Without an untlerding of the nature and
incorporation of these elements, much of the tewtmain a mysterious, even
nonsensical, mishmash, as many scholars have ypedciem.

Ultimately these influences remain primarily a sstary veneer. The
syncretistic tendencies of the group for the mast pimply add layers to an existing
belief substructure. The original significancetlod outside concepts incorporated is
often lost as they are fitted into the existingusture. While the group or authors
clearly made an active effort to explain or incogie traditions that were seen as
either important or potential threats, the keygdal truth and salvation remained
firmly in the power of the mysteries of light—suels the twin saviors, the three
amens, or the seven voices—which made up theiralesdre. The details of these
are not preserved in the remaining texts or fragmemd were likely considered too

important to be written down.
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The Books of Jeand thePistis Sophianot fitting in with any of the main pagan,
mainstream Christian, or non-mainstream esotericis@dn groups known to
scholarship through heresiological evidence, hawg been ignored by scholarship
or relegated to passing footnotes. As was dematesitrin the introduction, even
amongst the little work that has discussed thests @& any length, they have been
most often belittled as incoherent products of rgnb bumpkins with little value,
either in and of themselves or for the study ofdeegelopment of Christianity. This
thesis set out to examine these Coptic esoteristir texts, to determine whether a
consistent system might be found within them inirtlmavn right. By critically
reading the texts in the chronological order pregom this thesis—from earliest to
latest,1 Jeu, 2 Jeu, 4R54P D, 3PS,and finally 1 and2PS—a coherent theogonic
and cosmological ideology has been demonstratetth their evolution over the
period of their composition and collection becomagpparent. It has been argued
that these texts belonged to a distinct religionsug writing and practicing in
approximately third to fourth century Egypt, withetr own complex and evolving
system of cosmology, baptismal or initiation rigyditurgical prayers, mythological
speculation, and religious and ethical prescrigi@nd proscriptions. As this
research has shown, their texts and practices\detebe studied in their own right.
Against arguments that these texts may represemisiliterary products by
individual authors, not meant for use in worshipreligious practice by a larger
community, it was demonstrated in Ch. 2 that ewigestrongly points to community
use. Unlike certain, more literary Hekhalot or #aChristian ascent texts, their
contents do not present a story for contemplattmut, rather they give explicit
instructions without narrative embellishment fotual, prayer and ascent that are
clearly meant for reproduction by the group’s falers. They are presented in an
earthly, group context. Jesus tells the disciptesall men who come before you
and believe in you and hear your words and do wehabrthy of the mysteries of the
light, give to them the mysteries of the light ahal not conceal them from them”

(3PS280). Thus these mysteries must be passed ospmpdd to as many people
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who are willing to believe and live by the groupsecepts. Furthermore, there is
precedent for these types of practices in knowigicels circles. There is also the
suggestion within the texts that this group wasseented for its beliefs,
demonstrating a sense of community among its pi@uotirs. This was a group that
was very concerned with mission and community, adl w&s right living and
practice.

The codices were compiled at some point after thetst original
composition, and the texts as we have them aresbless compilations from other
sources. This was shown in Chs. 3 and 4, builghrgart on C. Schmidt and G.R.S.
Mead'’s earlier analyses, through the explorationhef development of cosmology
and key figures. Occasionally the compiler has@mneed multiple, slightly differing
accounts of the same outline or event within thmesdext, as with the lists of
mysteries i Jeuand1/2PS or the descriptions of Jesus’ ascent through tlstilao
archontic realms idPS It is thus apparent that beyond the texts thapegserved
today, a larger number of texts or traditions edsbriginally. However, despite the
slight variations in these accounts, or even apyplgréarger shifts between texts, a
remarkable consistency underlies the core of atheftexts. It was established in
Ch. 3 that betweefh Jeuandl1 and2PS—those texts with the largest temporal gap
and apparent variation in cosmological outlook—aatf the core of the mysteries
needed for salvation and their outline is essdntihk same, but clothed in different
language. The mysteries of the Treasury of Lighthe first texts are the mysteries
of the First Mystery and the Ineffable in the last.

The reason for the changes in terminology and #iéng of the role or
nature of certain figures and concepts is expliedbtough an analysis of the way
outside religious themes and ideas are adoptedresepted in the texts. Ch. 6
showed that the group that created these text® anoan Egyptian context, with
strong astrological leanings. Early on they hadoenters with Sethians, whose
theology they considered inferior or erroneous, thueatening enough to require
response. Thus, the names of the Sethian highytnvere incorporated in the
outline of the material realms to show their inbeity, and their heads of evil were
made into minor demons surpassed with ease. Tp@arently also had interactions

with Manichaean views that were more positive, viithnichaean language of light
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collection from the archons also appearing earthe@Pistis Sophidgexts. Only later
do notions that might be considered Valentinianeappsuch as certain speculation
on the composition of the Savior's body and thé &md redemption of Sophia.
However, as was demonstrated, these ideas werdeadofthout consideration of
their wider theological implications, and the urlgieig soteriology remained the
same. It appears that in the group’s final stagefrm of Valentinianism had
become a strong force in their cultural milieu,astempts were made to incorporate
some of their language on the surface to maintaionapetitive edge in the religious
climate. The increasingly specific calls to Saretand apostolic authority may also
stem from such non-mainstream esoteric Christiflnance.

It remains now to say some words on the naturdnefgroup that produced
these texts, here called the Jeuians after tHerradlon of the role of cosmocrator to

the being calledeoy. Speculation about cosmology dominates muchesdehexts:

the mysteries providing the keys to ascend throtigh cosmos were of utmost
importance to this group, so knowledge of the casmitline was also vital. They
acknowledged essentially three main divisions ®uhiverse: the place of the left,
or the material realms including the stars, planatsl sublunar realms; the place of
the right, or the Treasury or Kingdom of Light; atheé Midst, or the intermediate
realm between the two. There is some variatiotha specifics of this outline
between texts, but these basic subsets appearmniairreessentially the same.
Contrary to the teachings of some early non-magastresoteric Christian groups, in
the early stages of the Jeuian texts, the visitdes sare considered the ultimate
destination of the soul, reflecting their Egyptiaackground. Although in the later
texts a more negative view of the starry realnedigpted, the structure of the divine
abodes where the initiate ascends after death nentfae same. It is because of this
shift that Jeu’s position appears to be in fluxtlas one who organized the visible
cosmos, he is initially portrayed as second onlythe unapproachable God and
Jesus, while later this identical role of cosmigasiization is degraded. As noted
above, however, despite changes in language usetetao the highest realms, their
structure and contents appear to remain esserthalgame from beginning to end.
This group believed there was only one way to ahisalvation: the

mysteries of light that give access through theéowercosmic realms to ascend to the
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height. These mysteries were what Jesus camdhataorld to deliver, and only
this group could provide them. Prior to receipthad mysteries, however, one had to
demonstrate belief and dedication to the groupé&cgpts through a lengthy initial
period of living according to their strict moraldm After a sufficient period, a
complex series of baptisms or purification ritesravarequired, which were
administered to groups of initiates at a time. Sehmvolved incense offerings, seals,
prayer, and ritual meals of bread and wine for ithigates. Hymns and group
prayers were also a key part of their practicehveiéveral of these recorded for
liturgical use. After being thus purified, groupembers were taught a series of
magical names, numbers and seals for use in pagmascension, which may or
may not have been meditatively practiced in lifenasl. As discussed in Ch. 5,
these mystical passwords and diagrams were ckdsifto different types, and are
recorded in great detail ih and 2 Jeu Although they are lacking in thRistis
Sophiatexts, their use is passively referenced andasggumed.

The laterPistis Sophiatexts in particular appear to be introductory:ythe
present a beginner’s outline to the universe, amwbrporate stories and veiled
language that would be expected in such texts. nitve advanced initiate is guided
to theBooks of Jedo receive the mysteries of the inheritances dit)igvhere this
information is presented plainly. There were ddfé levels of group membership:
neophytes proving themselves through adherencehdogtoup’s rules; initiates
eligible for baptism; and more advanced members Wwhd access to deeper
knowledge and increasingly lofty mysteries. Traasging the ethical and moral
rules of the group at any stage before or afteeivatg these mysteries did not
automatically cause one to be cast out: the sybahprovisions to allow for second
chances, both in this life and the next. Peopl® wéceived the mysteries but
transgressed could receive higher mysteries to wijpgast sin, and the mystery of
the Ineffable could forgive any wrong. For thoslkeowived righteously but did not
find the mysteries, it was believed they would bmcarnated into a wise body that
would certainly find them. For those who lived wickedness, after a period of
intense punishment, they, too, would be reincathated given a chance to find the
light. These characteristics serve to demonsthatethese texts are the product of a

group with a defined structure and system of belfd practices.
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Having presented an overview of the system lyingir the Books of Jeu
and thePistis Sophiaa number of avenues remain for further researfiihorough
analysis of the rituals described in great detai2 iJeuand4PS was not possible
within the scope of this thesis, and indeed thesedee a treatment of their own.
They present a unique glimpse of the multifacetgstesn of symbols used by the
group in their initiations, as well as their creatiuse of well-known magical ritual
technologies. Furthermore, although the use oPg@Ems and Odes of Solomon in
the myth of Pistis Sophia’s fall and redemption haseived some scholarly
attention, the framing story also deserves a newejth analysis in light of the
obvious interpolations and outside influences. c&saof the original story remain,
presenting an image of a persecuted figure whabearedeemed purely through the
power of prayer, repentance, and recognition oftthe mysteries or light, without
original sin or the need of the Savior’s incarnatto restore the heavenly fullness.
Beyond these suggestions, a great deal remaires gtebned from further analysis of
this body of texts. Hopefully, this thesis wiliatlate further scholarly conversation
on these texts and the system of ideas that lieimthehem.

The codices remaining today were likely compiled!\a&er the composition
of the original texts, by scribes who perhaps weremembers of the group to which
they belonged. Despite this, tBeoks of Jeand thePistis Sophian their current
form still present a relatively sizable body ofanmhation about a separate, unique
group with a distinct system of beliefs and praegic This thesis has demonstrated
that they feature a largely consistent cast ofngiviigures and cosmological theory,
and where deviations occur, possible explanatioitlsirwa wider cultural context
have been shown. Throughout all of the texts, ipeoaf the mysteries of light
combined with adherence to a strict moral code neadathe only way to attain a
positive afterlife. Despite the superficial chasiger additions stemming from
interactions with surrounding religious and cultuplhenomena over time, these
processes seem to have maintained their basic fdnmrlight of this overview of
these texts’ structure and contents, perhaps ttegylra no longer regarded as purely
a confused mishmash, and rather become better g as important historical,
religious documents emerging from the dynamic relig climate of the first

centuries of the Common Era.
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APPENDIX

RANKS OF THE TREASURY OF LIGHTZ JEU119-125):
FULL LIST

This is the longest of lists of ranks in the Tregsaf Light found in any of the texts,

and it did not entirely fit in Table 3.3 in eithgize or overall contents. The first part

of the list was included in the table because malestrates that the main ranks found

in all of the lists are present. However, the mgjof entries on this list are unique

within theBooks of Jeu It is interesting that this list is the only péato mention the

Great Sabaoth and the Great Jao in the whole oBduoks of Jeudespite their

important roles in théistis Sophia The list likely represents a deviant tradition,

similar to that found in the list of knowledge biet Mystery of the Ineffable (Table

3.2); in fact, although they are not apparenthedy related, the two share some

elements that are not found elsewhere in the texike list is included here for

reference and completeness.

*9 Watchers of ToL

*3 Amens

*Child of the Child

*Great Sabaoth (of Tol)
*Great Jao the Good (of ToL)
*7 Amens

5 Trees/ Unmoved Trees

7 Voices

eIncomprehensible Ones
*Endless Ones

*Pre-hyper Incomprehensible Ones
*Pre-hyper Endless Ones
eUndefiled Ones

*Pre-hyper Undefiled Ones
Unmoved Ones
*Hyper-Unmoved Ones
eFatherless Ones
*Pre-fatherless Ones

*5 Incisions
*3 Spaces
5 Helpers of ToL
Triple-spirited Ones
*Triple-powered Oftégreat king of ToL)
First Ordinance
Inheritance
*Silence + Rest
*Veils (before king of ToL)
*Great Man/King of ToL/Jeu
*Place surrountihg(+ Jeu again)
GatesBfTdL + Watchers
*Triple-powered ones (names given
Y1 Rank of 13 Great Emanation (of true God)
*True God
*Unapproachable God (unrddeha
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