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and keep myself exclusively free for the philosophical task I have referred to. Then, with time, came other factors. One was that I suddenly heard of the Nag Hammadi. I think it was first in the Vigiliae Christianae, edited by Quispel, that I became acquainted with this new fact and, of course, one held one's breath. What would come from it? By the decree of fate, it was the Evangelium Veritatis22 that came out first and that, of course, was irre​sistible to me. That was the type of Gnosis which I had mostly thought of; that to me was somehow the core, the essence of Gnosticism. Rightly, yet by sheer accident, it was the first piece of the Nag Hammadi treasure to become public. So when Gnomon asked me to review it, I agreed. And so, I was "in" again.23 One such event after another enticed me back—for instance, Bianchi's invitation to Messina in 1966 to present a paper on the phenomenology and typology of the gnostic phenomenon24 and the appear​ance of Doresse's book The Secret Book of the Egyptian Gnostics in English translation25, which again I was asked to review, this time by the Journal of Religion in Chicago26; or an almost private New Testament colloquium of theologians in the United States, to which James Robinson recruited me and which used to meet annually on the occasion of some public conven​tion, more than once in my home in New Rochelle for long sessions (sus​tained by potato salad, sausages and beer). Such events, following one another over the years, brought it about that I returned again and again to my old, if often betrayed, love—though with diminishing expertise in the newer developments of the field. Yet I must not conceal the satisfaction I felt when, in Messina, at the first international conference on Gnosticism (who would have dreamt of such a thing ever to happen when I did my wayward work in the early thirties!), I found that some of the vocabulary I had coined more than three decades before had become part of the lingua franca of the field and was used almost as a matter of course.
But meanwhile, the work in the field had really changed. Much of what was formerly guesswork had now become a matter for very solid ques​tions of fact. Unfortunately (or fortunately?), the texts are of such a kind that they again admit different interpretations. So we will never really get out of the guessing game in this field. Also, since the time when I started work on it under Bultmann, and with Bousset, Reitzenstein and others as the guiding lights, I think that the whole style of work in this field has so changed that there must now be a division of labour, a distribution of tasks, a collectivity of effort which justifies and necessitates the kind of meetings that started in Messina, which, it is to be hoped, will be repeated from time
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to time. Formerly, one could count on an occasional publication in the field which a synthesizer like me could integrate with his previous knowledge— something from the pen of a Reitzenstein or Schaeder or Cumont (whom I must not fail to mention among the great elders), or from Polotsky or Henning among the later ones. Somehow the "whole" seemed still man​ageable, if with a dash of impudence and at the price of some dilettantism. Today, however, a process is under way, and I now definitely am on the side​lines, an observer of what others do.
Sometimes I find cause for believing that I was right in the way I saw it at the time when we did not have the new evidence yet. At other times I see that I probably guessed wrong. I think that, in a sense, this is a farewell insofar as my own further participation in the ongoing work. It is not only a question of age, which of course is a factor; it is a question of competence in the particular fields of knowledge. It is the Coptologist's day. It is the Iranologist's day. The philosopher, the historian of religion and the explorer of the history of ideas have to defer, for a time now, to what the specialists and those working with the texts come up with. There will come again a time when the likes of me may try their hands in attempts at integration and new interpretation of the total phenomenon and the extrac​tion of some philosophical relevance.
But may I, nevertheless, not conclude with a message of such resigna​tion or withdrawal. I want to explain why I think that Gnosticism is really interesting, apart from the fact that so many documents happened to be dis​covered, which somehow cry out for editing and interpretation. What is re​ally important here? What is interesting? In other words, why should a philosopher spend his time on the interpretation of such a phenomenon? Now, I have given one answer to that question in an essay which I published first in 1952 under the title "Gnosticism and Modern Nihilism,"27 and which later was added as an epilogue to The Gnostic Religion.28 What attracted me originally was not just the assignment that I write a seminar paper on γυωσιç - θεου in the Fourth Gospel. Something in Gnosticism knocks at the door of our Being and of our twentieth-century Being in particular. Here is humanity in a crisis and in some of the radical possibilities of choices that man can make concerning his view of his position in the world, of his rela​tion to himself, to the absolute and to his mortal Being. And there is cer​tainly something in Gnosticism that helps one to understand humanity bet​ter than one would understand it if one had never known of Gnosticism. The same can be said of other historical phenomena, but there it has never been
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contested: everybody agrees that the knowledge of Greek Antiquity, of Socrates and Plato, of the Greek tragedians is an essential contribution to an understanding of what man is. But to see it in this strange and even shock​ing form of an extreme option about the meaning of Being, the situation of man, the absolute importance of selfhood and the wrestling with the saving of this selfhood from all the powers of alienation that impinge on man—to live in the company of this kind of thinking and imagery (in this case the most congenial vehicle of thought) is, I think, of interest not merely to the historian of religion. I still confess to a primary philosophical interest in the subject of Gnosticism and that is, in my own eyes, the true apologia for my life as a scholar, for my having spent so many years (with so many others forcibly diverted to non-contemplative pursuits) on the exploration of a field of which my fellow philosophers do not know a thing and of which most of them could not care less. I think, though, it is their loss. Thus, I like to think that even in my present philosophical project, which is technology and ethics, I can still profit from what Gnosticism has taught me.
One may say that one link between the study of Gnosticism and that of the modern situation of man is provided by dualism as such, which figures very prominently in the story of what leads to a philosophy of organism.29 Gnosticism has been the most radical embodiment of dualism ever to have appeared on the stage of history, and its exploration provides a case study of all that is implicated in it. It is a split between self and world, man's alien​ation from nature, the metaphysical devaluation of nature, the cosmic soli​tude of the spirit and the nihilism of mundane norms; and in its general ex​tremist style it shows what radicalism really is. All this has been acted out in that deeply moving play as a lasting paradigm of the human condition. The analogical modernity of ancient Gnosticism, or the hidden Gnosticism in the modern mind, has struck me early and was expounded in my essay "Gnosticism and Modern Nihilism." So in the gnostic paradigm we have all these things with the sharpness of unblushing naivete, and that proves an en​lightening help. I could go on arguing an analogy between things gnostic and things modern, or a relevance of things gnostic to things modern and of Gnosticism to philosophy. But it would be possible that what I would really be doing is trying to persuade myself of some continuity in my life's intel​lectual journey—and of that, one's own biased self is the last judge to be trusted. But at least my bias, for what it is worth, tells me that I did keep faith of some sort with my theoretical beginnings—that is, with Gnosti-
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Note on the Occasion of the Third Printing (1970)
Great changes have taken place in the field of Gnosticism since this book was first published. Only the barest beginnings of information on the famous Nag Hammadi documents were then in the public domain. Of the about fifty-three or more tractates, only the Gospel of Truth had been pub​lished and could just be inserted with a few quotations into my text. It was evident from the first, and has become ever more so, that the stunning chance discovery of 1946 marks a turning point in our knowledge of things Gnostic. Never before has a single archaeological find so radically altered the state of documentation for a whole field. From great scarcity we were overnight catapulted into great wealth with regard to original sources uncontaminated by secondary tradition. Yet circumstances conspired to make the opening up of this treasure to international scholarship frustrat-ingly slow. Such progress as had been made by 1962 was taken account of in this second edition (Chapter 12); it still represented a minor fraction of the total corpus. Things have moved forward since. Work has at last been pooled, and teams of scholars are busy on all thirteen codices.* At this moment it looks as if the main body of the new evidence will be in our hands within the next few years. It is the Coptologists' day. Everybody else is holding his breath and, if wise, his hand. A summing up of the new knowledge and its import for the gnostic image as a whole will be a prime necessity some day, but must wait. On the other hand, the student has a right to find in a 1970 reprinting some guidance for making his own way to the evidence at its present intermediate stage. I have tried to serve this purpose by bringing the Supplementary Bibliography up to the beginning of 1970 and paying special attention to the Nag Hammadi complex. In this, I received valuable help from Professors James M. Robinson and David M. Scholer. An Addendum to Chapter 12 provides a key for con​verting its references to individual tractates into the system of numeration that has meanwhile become standard.
*UNESCO, by arrangement with the United Arab Republic, plans to publish photo​graphic plates. For the English-speaking world, The Coptic Gnostic Library Project of the Institute for Antiquity and Christianity at the Claremont University Center serves, under the directorship of James M. Robinson, as a coordinating center for research and publication. It is preparing an English edition to appear at Brill in Leiden.
Preface to the Second Edition
This second edition of The Gnostic Religion has been enlarged by two substantial additions: a new chapter (12), dealing with the great find at Nag Hamadi in Egypt, of whose contents too little was known at the time of the first writing of this book to permit more than a few references and quotations; and, for an epilogue to the historical subject as a whole, an essay relating Gnosticism to more recent and even to contemporary forms of spiritual life: "Gnosticism, Nihilism, and Existentialism." The text of the first edition of The Gnostic Religion has been retained in its entirety, unchanged except for a few minor corrections.
The new epilogue, as printed here, is the revised version of an article first published in 1952.* Since parts of that article were later incorporated in the body of this book, its present reproduction as an epilogue—to avoid major duplications—omits from its text two passages which the reader at those points is asked to look up in the main body of the book: they do remain integral to the argument of the essay considered as an entity by itself. That argument, venturing into a confrontation of ancient Gnos​ticism with things highly modern, transcends the strict terms of the his​torical study to which this book is otherwise committed. But the under​standing of ancient Gnosticism itself is advanced by discussing, however speculatively, its relationships to contemporary religious and spiritual phe​nomena; and even the understanding of the latter may profit from such an undertaking.
H.J.
New Rochelle, N.Y. July 1962
* "Gnosticism and Modem Nihilism," Social Research 19 (1952), pp. 430-452. An expanded German version, "Gnosis und moderner Nihilismus," appeared in Kerygma und Dogma 6 (I960), pp. 155-171.

Preface to the First Edition
Out of the mist of the beginning of our era there looms a pageant of mythical figures whose vast, superhuman contours might people the walls and ceiling of another Sistine Chapel. Their countenances and gestures, the roles in which they are cast, the drama which they enact, would yield images different from the biblical ones on which the imagination of the beholder was reared, yet strangely familiar to him and disturbingly moving. The stage would be the same, the theme as transcending: the creation of the world, the destiny of man, fall and redemption, the first and the last things. But how much more numerous would be the cast, how much more bizarre the symbolism, how much more extravagant the emotions! Almost all the action would be in the heights, in the divine or angelic or daimonic realm, a drama of pre-cosmic persons in the supranatural world, of which the drama of man in the natural world is but a distant echo. And yet that transcenden​tal drama before all time, depicted in the actions and passions of manlike fig​ures, would be of intense human appeal: divinity tempted, unrest stirring among the blessed Aeons, God's erring Wisdom, the Sophia, falling prey to her folly, wandering in the void and darkness of her own making, endlessly searching, lamenting, suffering, repenting, laboring her passion into matter, her yearning into soul; a blind and arrogant Creator believing himself the Most High and lording it over the creation, the product, like himself, of fault and ignorance; the Soul, trapped and lost in the labyrinth of the world, seek​ing to escape and frightened back by the gatekeepers of the cosmic prison, the terrible archons; a Savior from the Light beyond venturing into the nether world, illumining the darkness, opening a path, healing the divine breach: a tale of light and darkness, of knowledge and ignorance, of serenity and passion, of conceit and pity, on the scale not of man but of eternal beings that are not exempt from suffering and error.
The tale has found no Michelangelo to retell it, no Dante and no Milton. The sterner discipline of biblical creed weathered the storm of those days, and both Old and New Testament were left to inform the mind and imagination of Western man. Those teachings which, in the feverish hour of transition, challenged, tempted, tried to twist the new faith are for​gotten, their written record buried in the tomes of their refuters or in the sands of ancient lands. Our art and literature and much else would be dif​ferent, had the gnostic message prevailed.
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Where the painter and the poet are silent, the scholar must, from its fragments, reconstruct the vanished world and with his feebler means bring its form to life. He can do so better now than ever before, as the sands have begun to yield up some of the buried trust. This resuscitation is of more than antiquarian interest: with all its strangeness, its violence to reason, its immoderateness of judgment, that world of feeling, vision, and thought had its profundity, and without its voice, its insights, and even its errors, the evidence of humanity is incomplete. Rejected as it was, it represents one of the possibilities then offered at the crossroads of creeds. Its glow throws light upon the beginnings of Christianity, the birth pangs of our world; and the heirs of a decision made long ago will better understand their heritage by knowing what once competed with it for the soul of man.
The investigation of Gnosticism is almost as old as Gnosticism itself. Chiefly by its own choosing—being the aggressor—it was an embattled cause from the beginning and thus came under the scrutiny of those whose cause it threatened to subvert. The investigation, carried on in the heat of conflict, was that of a prosecutor. Attorneys for the prosecution were the Fathers of the early Church, stating its case against the heresies in lengthy works (we have no record of the defense, if there was any); and they inquired into the spiritual ancestry of Gnosticism as part of their under​taking to expose its error. Their writings, therefore, provide not only our main—until recently, our sole—source of knowledge of gnostic teaching itself, but also the earliest theory about its nature and origin. To them, their finding that Gnosticism, or what in it distorted the Christian truth, hailed from Hellenic philosophy, amounted to an indictment: to us, it must still count as a hypothesis, among alternative ones, relevant for the histor​ical diagnosis of the phenomenon, and must be considered on its merits.
The last of the major heresiologists to deal extensively with the gnos​tic sects, Epiphanius of Salamis, wrote in the fourth century a.d. From then on, with the danger past and the polemical interest no longer alive, obliv​ion settled down on the whole subject, until the historical interest of the nineteenth century returned to it in the spirit of dispassionate inquiry. By reason of subject matter it still fell into the domain of the theologian, like everything connected with the beginnings of Christianity. But the Prot​estant theologians (mostly German) who engaged in the new investigation approached their task as historians who are no longer party to the conflict, though intellectual trends of their own time might way their sympathies and judgments.
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It was then that diverse schools of thought about the historical nature of Gnosticism began to spring up. Naturally enough, the Hellenic, and more particularly "Platonic," thesis of the Church Fathers was revived, and not merely on their authority, for suggestive aspects of the literary evi​dence, including gnostic use of philosophical terms, as well as the general probabilities of the age, almost inevitably at first point in that direction. Indeed there hardly seemed to be a choice of alternatives as long as only Judaeo-Christian and Greek thought were reckoned with as the forces which could exert influence in that period. But somehow the division of the quantity that is Gnosticism by these known factors leaves too large a reminder, and from the early nineteenth century the "Hellenic" school was confronted by an "oriental" one which argued that Gnosticism derived from an older "oriental philosophy." Though this position reflected a cor​rect instinct, it suffered from the weakness that it operated with an ill-defined and really unknown magnitude—that oriental philosophy the nature and previous existence of which were inferred from the facts of Gnosticism itself rather than independently established. The position gained firmer ground, however, once the mythological rather than the philosophical character of what was felt to be oriental in Gnosticism was recognized and the search for the mysterious philosophy abandoned. It is generally true to say that to this day the "Greek" and "oriental" emphases shift back and forth according to whether the philosophical or the mytho​logical, the rational or the irrational facet of the phenomenon is seen as decisive. The culmination of the Greek and rational thesis may be found at the end of the century in Adolf von Harnack's famous formula that Gnosticism is "the acute Hellenization of Christianity."
Meanwhile, however, the scientific scene changed with the classical scholar and the orientalist entering the field where before the theologian had been alone. The investigation of Gnosticism became part of the comprehen​sive study of the whole age of later Antiquity in which a variety of disciplines joined hands. Here it was the younger science of the orientalists which could add most to what theology and classical philology had to offer. The vague concept of generally "oriental" thought gave way to a concrete knowledge of the several national traditions mingling in the culture of the time; and the concept of Hellenism itself was modified by the inclusion of these distinct heterogeneous influences in its hitherto predominantly Greek picture. As to Gnosticism in particular, the acquaintance with such massively mythologi​cal material as the Coptic and Mandaean texts dealt a blow to the "Greek-
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philosophical" position from which it never fully recovered, though in the nature of the case it can never be entirely abandoned either. Diagnosis be​came largely a matter of genealogy, and for this the field was thrown wide open: one by one, or in varying combinations, the different oriental filiations suggested by the rainbow colors of the material—Babylonian, Egyptian, Iranian—were elaborated to determine the principal "whence" and "what" of Gnosis, with the overall result that its picture became more and more syn-cretistic. The latest turn in the quest for one dominant line of descent is to derive Gnosticism from Judaism: a needful correction of a previous neglect, but in the end probably no more adequate to the total and integral phenom​enon than other partial and partially true explanations. Indeed, so far as traceable pedigrees of elements go, all investigations of detail over the last half century have proved divergent rather than convergent, and leave us with a portrait of Gnosticism in which the salient feature seems to be the absence of a unifying character. But these same investigations have also gradually en​larged the range of the phenomenon beyond the group of Christian heresies originally comprised by the name, and in this greater breadth, as well as in the greater complexity, Gnosticism became increasingly revealing of the whole civilization in which it arose, and whose all-pervading feature was syncretism.
Both the wealth of historical detail and the atomization of the subject into motifs from separate traditions are well reflected in Wilhelm Bousset's work of 1907, Hauptprobleme der Gnosis (Principal Problems of Gnosticism), which typified a whole school and for long dominated the field. The pres​ent work is not entirely of that lineage. When, many years ago, under the guidance of Rudolf Bultmann, I first approached the study of Gnosticism, the field was rich with the solid fruit of philology and the bewildering har​vest of the genetic method. To these I neither presumed nor intended to add. My aim, somewhat different from that of the preceding and still con​tinuing research, but complementary to it, was a philosophic one: to under​stand the spirit speaking through these voices and in its light to restore an intelligible unity to the baffling multiplicity of its expressions. That there was such a gnostic spirit, and therefore an essence of Gnosticism as a whole, was the impression which struck me at my initial encounter with the evi​dence, and it deepened with increasing intimacy. To explore and interpret that essence became a matter, not only of historical interest, as it substan​tially adds to our understanding of a crucial period of Western mankind, but also of intrinsic philosophical interest, as it brings us face to face with one of the more radical answers of man to his predicament and with the
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insights which only that radical position could bring forth, and thereby adds to our human understanding in general.
The results of these prolonged studies are published in German under the title Gnosis und spatantiker Geist, of which the first volume appeared in 1934, the second—because of the circumstances of the times—only in 1954, and the third and concluding one is still to come. The present volume, while retaining the point of view of the larger work and restating many of its ar​guments, is different in scope, in organization, and in literary intention. For one thing, it keeps to the area which is by general consent termed gnostic and refrains from striking out into the wider and more controversial ground where the other work, by an extension of meaning, attempts to uncover the presence of a metamorphized "gnostic principle" in manifestations quite dif​ferent from the primary ones (as in the systems of Origen and Plotinus). This restriction in scope is due not to a change of view but merely to the kind of book this is intended to be. Then, much of the more difficult philosophical elaboration, with its too technical language—the cause for much complaint in the German volumes—has been excluded from this treatment, which strives to reach the general educated reader as well as the scholar. Method​ological discussions and scholarly controversy have been ruled out for the same reason (excepting occasional footnotes). On the other hand, in some re​spects the present volume goes beyond the earlier presentation: certain texts are more fully interpreted, as in the extensive commentaries to the "Hymn of the Pearl" and the Poimandres; and it has been possible to include new ma​terial of recent discovery. Inevitably, although this is a new book and not a translation, it does duplicate, with some rephrasing, certain parts of the German work.
All sources are rendered in English. Translations from the Greek and Latin are my own, unless stated otherwise. Mandaean texts are given in my English version of Lidzbarski's German translation, and a similar procedure has been adopted with Coptic, Syriac, Persian, and other texts: where there exists a translation in only one modern language, other than English (usu​ally German or French, as with much of the Coptic material), I have trans​lated this into English; where several translations exist (as with much of the Eastern-Manichaean material and the "Hymn of the Pearl"), I arrived, by their synopsis and the exercise of my judgment, at some composite version as the one that seemed best to me.
I make grateful acknowledgment to my German publishers, Vandenhoeck and Ruprecht in Gottingen, who, in so fine a point as the relation of this to the earlier treatment of the same subject, left me enti-
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rely free to use my judgment and sense of fitness. My other acknowledg​ment is to Miss Jay Macpherson of Victoria College, Toronto, scholar and poet, who with great patience and unfailing linguistic tact, by comment, approval and disapproval throughout the writing of this book, helped me in the English formulation of my thought without thrusting on me a style not my own.

THE GNOSTIC RELIGION
New Rochelle, N.Y. November 1957
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