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For a New Science by Antonio Fogazzaro  

(Per una nuova Scienza, 1898)1 

 

FOR A NEW SCIENCE2 

In 1891, three young Americans—two of whom were skilled illustrators and the third an 

amateur photographer—while traveling in India, heard about the wonders performed by a fakir. 

They wished to witness them and prepared accordingly: the two illustrators ready to quickly 

sketch what they saw, and the photographer ready to take a number of snapshots. And so they 

did. The fakir, surrounded by a crowd, was working nearly naked, with no tools other than a 

piece of carpet and a rag. The Americans saw him lay the carpet on the ground and perform 

incantations over it. Something began to swell and ripple under the carpet; a young boy slipped 

out. Suddenly, the fakir found himself holding a rope he hadn’t had before. He threw the rope 

into the air, and it stayed there—its upper end attached to nothing, the lower end dangling two 

feet from the ground. The boy grabbed the rope, climbed up it, and vanished—fading into the 

air. A quarrel broke out between the now invisible boy and the magician, who looked upward 

and gestured toward the void. Suddenly, a knife flashed in the fakir’s hand. He too grabbed the 

rope, climbed it, and vanished as well. The spectators now saw only the rope, stiff and swaying 

above the carpet. Then came a horrible rain of severed limbs falling onto the carpet—arms, 

legs, torso, and head of the boy. The fakir reappeared, sliding slowly down the rope, and jumped 

to the ground. He began reassembling the boy’s dismembered body, covered it with the carpet, 

and murmured a few words over it. Under the carpet, there was nothing. But someone pushed 

through the crowd from the outside—it was the boy, elbowing his way in and jumping back 

onto the carpet. The illustrators captured two or three sketches of moments from the 

performance; the photographer took about a dozen snapshots. Then, they compared the 

drawings and the photos. The drawings, roughly, matched one another; the photos showed the 

fakir gesturing—but no boy, no rope, no severed limbs—none of the miraculous. 

No one could explain this marvel, which has long been practiced in India, since a German 

scholar, Mr. Werner Friedrichsort, recently found a description of it in an Indian manuscript 

over a thousand years old. I have recounted it as a symbol of the relationship that has existed 

until our day between the marvelous and official science. Until now, official science has spoken 

just as that photographic lens would have, had it been able to: “I do not see the marvelous. I 

cannot be wrong. If there is a contradiction between the human eye and me, the error lies with 

the human eye. The supposed wonders of this fakir do not exist. I see a man doing nothing 

extraordinary, and many amazed people staring at nothing.” Official science has said: “The 

preachers of the marvelous contradict me. I have never seen it. The error cannot be mine. The 

marvelous does not exist. I see only impostors and ignoramuses.” But clearly the lens would 

have been mistaken, because even if it disproved the spectacular wonders, the other marvel 

remained intact: the drawings created out of nothing at the same time, and found to be 

consistent. Thus science erred—and this has been its attitude until recently toward those who 

 
1 English translation from Italian by Francesco Brigo. Original text published in: Discorsi. Milano: Cogliati; 

1898:97-137 

2 The paragraph structure of the original Italian text has been preserved. 
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claimed to have observed in man new phenomena, apparently contradicting its catechism. It is 

curious and instructive to note how religion is often accused, in the name of science, of refusing 

to accept facts that threaten the stability of dogma. But official science—the science of Institutes 

and Academies—has always done the same with its own dogmas! I would even say that 

religious bigotry is gentler than scientific bigotry. When one considers that religious passion is 

far more natural to humans than scientific passion, the infamous error of the Inquisition in the 

17th century pales in comparison to the excommunications launched by the Holy Offices of 

science against those heretics who believed in Mesmer’s animal magnetism, in Braid’s 

hypnotism, and in electrobiology. It is the story of a century, from 1778 to 1878: from the 

bizarre figure of Dr. Mesmer the enchanter—in wig, sword, and violet silk suit, walking with 

his iron wand in a dimly lit hall among groups of ladies and gentlemen to the sound of an 

invisible harmonica—to the cold, proper figure of Dr. Charcot in black suit, surrounded by 

assistants and the wretched hysterical women of the Salpêtrière. Mesmer was excommunicated 

in 1784 by the Academy of Sciences and the Academy of Medicine in Paris. He had to leave 

France. The doctors who had followed him in heresy were nearly burned alive; they were forced 

to swear that animal magnetism did not exist and that they would never again utter its name. 

Fifty years passed. Animal magnetism, which had never ceased to be preached and practiced in 

the countryside, returned to assault the Academy of Medicine in Paris. After years of intellectual 

war, the Academy repelled it triumphantly with this famous declaration: “The Academy of 

Medicine will henceforth treat any proposal concerning animal magnetism as the Academy of 

Sciences treats proposals concerning perpetual motion and the squaring of the circle.” Animal 

magnetism withdrew, but did not give up. Through the work of a Scottish physician, Dr. Braid, 

the American Grimes, and the electrobiologists, it transformed itself, changed its name, and 

knocked again at the doors of the Academy, now calling itself hypnotism, electrobiology. It 

succeeded for a moment, in 1860, in entering—but was soon recognized and ignominiously 

expelled.  

Broca, who had taken it under his patronage, quickly abandoned it to avoid compromising 

his career. Thus he lost the glory that would go, eighteen years later, to Charcot. In 1878, Dr. 

Charcot—member of the Institute, professor at the Faculty of Medicine, physician at the 

Salpêtrière, an illustrious scientist steeped in the spirit of modern science—dramatically 

converted to hypnotism, exactly one century after Mesmer’s arrival in Paris. Aside from 

charlatanry and greed, how much of Mesmer is there in Charcot’s methods! Mesmer produced 

magnetic phenomena by touching and pressing certain parts of his patients' bodies; Charcot 

made a theory of this method, discovered—or thought he discovered—points in the human 

body he called "hypnogenic," which, when touched or pressed, would cause the subject to faint. 

He needed only to touch the elbows of a major hysterical patient at the Salpêtrière, named Rosa, 

to put her to sleep. Mesmer had invented animal magnetism; Charcot used magnets. In the 

presence of Abbé Méric, professor at the Sorbonne, who wanted to verify the phenomena he 

had heard about, Dr. Charcot hypnotized Rosa and induced catalepsy on the right side of her 

body. Abbé Méric then brought a magnet near her left side. After two minutes, her right arm 

and leg relaxed, and the catalepsy passed to the left. On another occasion, again in Méric’s 

presence, Rosa was placed in a state of somnambulism and made to sit behind a tall screen. On 

the other side of the screen, back to back with her, sat a mute girl who was not hypnotized. On 

a table, not far from Rosa, was a magnet. After a few minutes, the mute girl began to speak—

saying "papa, mamma"—while Rosa could no longer articulate a single syllable. I know—other 

doctors would later come, the Nancy school would declare that hypnogenic points and magnetic 

transfer of phenomena were illusions, all due to suggestion. But there is a nemesis for 

Academies too, and whatever the truth may be, that nemesis chose to let hypnotism enter the 
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old fortress of official science, waving flags very similar to Mesmer’s once-despised colors. 

Charcot did not have to fight. Fortunately for him, by 1878 the old warhorses of the Academy 

who had fought campaigns in 1825, 1831, and 1837 against animal magnetism were dead. A 

mere declaration was enough for Charcot to enter as a triumphant figure, followed by a crowd 

of supporters who acclaimed him and promised him immortality. He believed he was acting as 

a physician and judged that the phenomena of hypnotism could at most arouse curiosity among 

laypeople. Only years later did he see the immense consequences of having introduced 

hypnotism into the most august and closed domains of official science. Those grim old 

Academicians who had kept out all things marvelous and occult perhaps instinctively sensed 

the danger of yielding even a single inch. The day an old institution changes a single habit, the 

day an absolute government introduces a single liberal reform—those are the days that mark 

the beginning of future crises, of deep and unpredictable transformations. 

 

I. 

I imagine, like Durand (de Gros), official science in 1878 as a grand and ancient building in 

the style of the 17th century, designed and founded by the glorious masters of the experimental 

method on a site reclaimed from ridiculous superstitions, absurd theories, and fantastical 

medieval hypotheses. It was erected, stone by stone, upon firm foundations by successive 

generations of disciples who made it a splendid construction and took pride in it, believing that, 

one day, they could reach the heavens with their method, their tools, and their stones. It was 

both a palace and a fortress, well-fortified and well-guarded at every gate against any possible 

return attack from those ridiculous superstitions, those absurd theories, those fantastical 

hypotheses already fought and driven away by the original builders. The splendid halls of the 

palace are still today adorned with monuments of the most famous pontiffs of the natural 

sciences, with inscriptions that glorify the omnipotence and consistency of the laws they 

discovered, exalting human reason and the human senses as the sole sources and instruments 

of every scientific advance. I see, wandering through this place in 1878, a crowd dressed in 

black, adorned with many decorations, uniformly grave in appearance, but showing—at least 

to a careful observer—divergent tendencies in their eyes. There are old men, and not lacking 

are young men who, to their very core, feel the honor of belonging to the house and are ready 

to defend its traditions with the most ardent zeal. But there are other young men—and above 

all, men in the prime of life—who, though housed in a splendid residence, feel a lack of air, a 

stifling closeness, a heavy atmosphere of the old regime. Nothing in their speech reveals this, 

but while the first group—conservative in spirit—never approaches the windows, the others do 

go to them, and it is likely they see and hear what is happening outside among the laymen.  

One evening, the palace's main door opens at the signal of a house prince: Dr. Charcot. A 

strange figure appears on the threshold. Charcot offers his arm, leads him in, and presents him 

to the astonished colleagues: “Hypnotism.” Immediately the mysterious figure pulls out and 

offers a document that justifies his entry. The learned examine it. The document is in perfect 

order; hypnotism is described there with scientific precision. The date of birth is missing, but it 

matters little—they'll simply write “today.” The father’s name is missing, but the presenter does 

not object to inserting “Charcot” in the blank space. Some conservatives wish to point out that 

the certificate already bears Charcot’s signature, that in the end, Charcot is both presenter and 

certifier, and that he is perhaps asserting his authority a bit too much—but his authority is so 

great, and he has so many admirers and friends inside, that no one dares protest. The figure is 
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admitted; he is immediately surrounded, touched, examined, interrogated, dragged from group 

to group, from hall to hall. But what happens now? Without Dr. Charcot’s knowledge, without 

anyone realizing it, the street door has remained open. A swarm of masked misfits—friends and 

companions of Hypnotism—rushes in noisily. The guards run to intervene, cries ring out from 

above: “Shut the door!” But the door is hypnotized—it no longer shuts. The bizarre masks climb 

the stairs shouting, burst into the hall. An enormous confusion ensues. These newcomers bear 

an alarming resemblance to the monstrous medieval phantoms that once possessed the place. 

They call themselves Mental Suggestion, Telepathy, Bilocation, Psychic Force, Clairvoyance, 

Spiritism, Materialization, Apparitions of the Dead, of Ghosts, of the Living. Their appearance 

in the halls causes a true revolution. Everyone shouts; some want to throw the intruders out the 

window. But the prevailing faction decides to let them stay—on the condition that they remove 

their harlequin costumes, dress more decently and soberly, abandon their street-performer 

habits, change their romantic postures, and scrupulously respect the laws and regulations of the 

experimental method, submitting to every exam, every interrogation, every possible test. The 

followers of Hypnotism agree immediately—but this does not restore order to the halls. Though 

they shed their eccentric garments, they cannot shed their fantastic and unruly nature. Even 

when being examined, they examine in turn, adopt insolent behavior, sometimes even mock the 

experimental method. Occasionally, they smash some old worm-eaten and venerable piece of 

furniture, deliver speeches on physical laws that clash scandalously with the solemn epigraphs 

on the walls—so much so that they make the hair of the great scientists’ statues stand on end. 

There is even talk of malicious enchantments, and fear arises that the very august edifice of 

science may, through some occult work of theirs, be in danger. 

 

II. 

It seems to me, gentlemen, that this allegorical image—drawn largely from Durand (de 

Gros)—faithfully represents what happened in the scientific world after Charcot’s conversion 

and the admission of hypnotism into the Academy. All things marvelous concerning psychic 

phenomena were admitted for scientific examination. It was agreed that all alleged 

manifestations of occult forces, seemingly in contradiction with the most unshakable laws of 

the physical world, could be explored. A deep skepticism crept among scientists concerning the 

body of knowledge acquired over centuries of labor.  

A wholly new disposition emerged among them—not only to accept the dose of the 

marvelous being offered but to take even more, should it be required. Their books began to 

carry epigraphs such as: — “He who utters the word ‘impossible’ outside pure mathematics is 

a reckless man.” — “The possibilities of the universe are infinite.” — “It is unphilosophical to 

deny a phenomenon solely because, in the current state of science, it is inexplicable.” Medical 

faculties admitted graduating students to defend theses on occult psychic phenomena. A society 

of physiological psychology was established in Paris. Its president was Charcot himself, and its 

secretary was Dr. Richet, professor at the University of Paris. Among its members were 

scientists such as Helmholtz and Lombroso, and critics like Taine—when the issue of specters 

was brought to the table. A Society for Psychical Research was established and remains active 

in London, composed of eminent men from every branch of human endeavor, among whom I 

need only mention Wallace, Darwin’s rival, and the venerable William Gladstone. At a congress 

of the British Association for the Advancement of Science, Mr. Lodge, president of the Physical 

and Mathematical Section, delivered a speech on the necessity of studying occult psychic 
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phenomena. Very serious and wise people sometimes forget the caution and methodological 

rigor that should never be separated from scientific inquiry. They run the risk of losing their 

heads—a grave danger for anyone who studies the marvelous without knowing whether they 

are prone to dizziness. Dr. Loys claimed before the Academy the action of medicines at a 

distance. Colonel Rochas, administrator of the École Polytechnique in Paris, claimed to 

peacefully and without consequence perform in his laboratory things that, in past centuries, led 

thousands of witches and sorcerers to the stake. He claimed he could make a man bleed on the 

face, wherever he might be, by scratching the surface of a photographic negative of his portrait 

with the tip of a penknife. These excesses benefit the opponents of the marvelous, who still 

constitute a vast and powerful majority. 

There are several categories of such opponents. The lowest is that of the presumptuous 

ignoramuses, in honor of whom it was said: “When Pythagoras discovered his famous theorem, 

he sacrificed a great number of animals to Jupiter. Since that hecatomb, whenever a marvelous 

discovery is announced, all the beasts cry out.” Then come the skeptics who have an instinctive 

aversion to the supernatural and mask it with arguments that would be valid—if the scientific 

investigation of spiritual mysteries were not so difficult that it is reserved for a very few, just 

like the scientific study of celestial mysteries. According to these critics, the study of an occult 

world is not sufficiently worthy of those who, in the visible world, have so many duties to 

fulfill, so many personal and social interests to pursue, and so many other, allegedly more 

useful, studies to cultivate. Next are those who, out of social conformity, mental timidity, or a 

simple laziness of reasoning, deny the marvelous in theory—yet admit to recalling mysterious, 

inexplicable incidents that happened to themselves, their relatives, or their friends. Then stands 

the ancient scientific spirit in opposition to the marvelous. It has lost, it is true, the Olympian 

calm of its sovereign days. Now it denies, it rages, it feigns disdain and poorly conceals its 

hatred. “I ask myself,” exclaimed the illustrious Professor Wundt of the University of Leipzig, 

“whether we must admit that the only world apparently real around us is, in fact, composed of 

two vastly different worlds: one being the universe of Copernicus, Galileo, Newton, Leibniz, 

and Kant—governed by immutable and eternal laws; the other, a lesser world of goblins, spirits, 

witches, and mediums—capable, for the benefit of hysterical people, of turning all the laws of 

the greater world upside down.” These scornful words from Wundt lead me to observe that the 

aversion to the marvelous is a characteristic of our Western civilization—that is, of a 

civilization that claims to have its origin, its strength, and its purpose within itself; a civilization 

that constantly marvels at what it knows, that aims at a proud satisfaction of intellect and at 

multiplying the comforts of life; one that glorifies science as omnipotent in the future, as the 

sole heir of all religions. “Knowledge for the sake of knowledge”—this, in the scientific field, 

is the supreme goal of this proud and glory-laden civilization. Even when it turns to examine 

occult psychic phenomena, it listens little to the inner sense, to the voice of conscience. It places 

little value on theory, on hypotheses, on pure reasoning, and it disregards the moral element in 

the search for truth. It experiments. It collects facts—facts and more facts—as if in physical 

sciences, hoping in vain for the same kind of glory. It will give us a psychology without a 

psyche. It will never be able to grasp the spirit. It will either deny it or abandon the task 

altogether. When it arrives on the shore of an unknown sea, finding its microscopes, telescopes, 

and all its countless instruments useless in its hands—those same tools that helped it conquer 

so much of earth and sky—it will refuse the invitation of the vast waters and the stars mirrored 

therein, signs of arcane paths. It will reject the boats and sails waiting on the shore, even though 

bolder navigators—without rudder or compass—might dare them. Marvelous psychic 

phenomena are like the strange characters of unknown languages found in the hypogea of 

antiquity: they surprise us, stir our thoughts, awaken our imagination—but are of no use unless 
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we manage to penetrate their hidden meaning, to draw from their totality a coherent concept. 

Better yet: they are the bizarre shells of that unknown sea surrounding human knowledge. Very 

strange, very curious to behold—but of no other use than to decorate a parlor or amuse an idler 

for a few moments—unless we dare to open them. The science of the spirit, cultivated since 

ancient times in the East, can serve us as an example in many ways. This does not mean 

imitating fakirs or any sorcerer performing miracles for the public’s amusement. The superior 

men who stand at the heights of philosophical thought in India have nobler aspirations. 

According to Indian thought, the human soul—conscious of its own immortality—seeks to 

subjugate lower nature not to gratify intellectual pride or the senses, but to ascend the path of 

perfection toward God. The Eastern thinker finds it strange that we train for a long time, with 

exercise, sacrifice, and effort, to perform a great physical feat—and yet pay no attention at all 

to undertaking a rigorous and austere moral preparation for the study of the soul, a study that 

for him has a mystical purpose. 

A learned Brahmin who attended the Congress of Religions and the Theosophical Congress 

in Chicago gave a noble speech at the latter, in which he deplored the invasion of his august 

homeland, India, by Western materialist science. He joyfully welcomed, however, a curious 

movement of sympathy growing in America and Europe, where certain mystical spirits turn 

toward India—great, declining, venerable ancestress of our peoples and our languages—to 

learn from her the science of the human soul, and above all, the method of studying it. That 

Brahmin was a professor of mathematics, and I believe he knew how to honor Western science 

as a rigorous and exact observer of facts. It is not possible to reason about the mysteries of the 

human spirit without first relying on those facts stamped with the seal of our science. Let us 

examine some of these facts as a test. Let us see whether they must remain hermetically and 

perpetually sealed from us—like the shells I mentioned earlier—useful only to amuse the idle. 

Or whether it is more worthy to attempt to open them, and whether we may hope, if successful, 

to find, in at least one of them… a pearl. 

 

III. 

Let us begin with hypnotic suggestion. 

I will choose two cases among the many for which reliable scientific documentation exists—

two in which suggestion acts on the organism in a marvelous way. 

A young woman, Elisa from Nancy, is put to sleep by her physician at eleven o’clock, in the 

presence of Professors Bernheim, Liébeault, Beaunis, and others. The doctor applies eight 

postage stamps to her left shoulder and suggests that they are a blistering agent. The stamps are 

held in place and covered with a device. The young woman, continuously monitored, sleeps 

almost the entire day and night. The apparatus and stamps are removed; there appears a 

yellowish-white spot surrounded by a red, swollen area—the blistering effect has begun. Dr. 

Bonjean hypnotizes another young woman in the presence of several colleagues and suggests 

that ten minutes after awakening, two red marks will appear on the backs of her hands and blood 

will ooze from them. The woman wakes, and after ten minutes, two reddish-blue spots appear, 

followed by drops of blood seeping from the skin. Her hands swell and remain swollen for 

several days. What did hypnotic suggestion accomplish in these two cases—and in countless 

others where it was used especially for the treatment of nervous disorders? “Here is what 
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happens,” says Dr. Bernheim, one of the most authoritative apostles of suggestion as a 

therapeutic tool. “We have a paralytic patient. His brain becomes convinced that the paralyzed 

limb can move and sends a strong motor impulse to the inert nerves. We have a patient in pain. 

His brain, influenced by the idea that the pain is gone, produces a particular alteration of the 

cortical sensory cells, so that they no longer feel pain.” I must first observe that this explanation 

sounds a bit too much like Molière’s doctor: “Opium causes sleep because it contains a 

dormitive virtue.” It also resembles this analogy: “An electric bell button, struck by the idea 

that a door will open, produces such a modification in the bell that the door actually opens.” 

The truth is this: Science, which limits itself to observing phenomena that fall under the senses, 

has never been able—nor ever will be able—to explain satisfactorily how the idea of suggestion 

acts. We spiritualists do not know the secret either, but the more we find it jealously hidden 

despite our efforts, the more we conclude that what it conceals must be precious. I do not know 

how, in a hypnotic state, the idea of a wound causes the skin to redden and blood to flow, but I 

do observe that the power of moral emotions over the body is universally acknowledged; that 

many people can produce a painful sensation in one part of the body or another by mere mental 

command—thus, hypnotic suggestion merely exaggerates an ordinary faculty of the human 

spirit to an extraordinary degree. 

The observation of this mystery, combined with the observation of the ordinary facts 

mentioned, shows us that thought possesses the power to cause profound transformations in the 

body it inhabits—it can shape the body according to its will at a specific point, where it aims 

and strikes. Hence, it is highly probable that the body is a product of thought, as we spiritualists 

claim, and not that thought is a product of the body, as materialist science maintains. 

Another mystery. The person subjected to the effects of suggestion is, in many cases, 

completely unaware of it. Let us set aside suggestions that operate physically on the body—

producing or curing illnesses or altering the action of the senses. Let’s consider another type: 

post-hypnotic suggestions. You hypnotize someone and suggest that in a week, or a month, or 

a year, at exactly noon, they should come to your house and ask for a cup of coffee. That person 

entirely forgets the suggestion—but on the appointed day, as the set hour approaches, a strange 

agitation takes hold of them, and they come to your house, as if led by fate, and carry out your 

command without ever suspecting for a moment that they are not acting of their own free will.  

This really happens; these are verified facts that no one doubts.  

A young woman, for instance, becomes angry with her mother, and the two stop seeing each 

other. Aubin Gauthier hypnotizes the daughter and suggests that she reconcile with her mother. 

A moving scene follows, and the daughter has no idea that she has obeyed the will of a man 

who imposed his intention upon her. Where did the suggestion hide? Where did it act? Is there, 

then, a part of our being of which we are not conscious? Yes, certainly—and post-hypnotic 

suggestions aren’t even necessary to prove it. How many forgotten experiences lie buried in the 

unconscious depths of our mind! From time to time, fragments resurface during waking 

moments—more so in dreams, and even more in delirium. It’s likely that all our actions and 

words remain stored in our memory, though almost all sink into the unconscious, awaiting some 

future manifestation. Consciousness is in the human soul what the eye is to the body. Man can 

see with the eye only part of himself; he cannot penetrate his most inner, most vital self. Do not 

creative inspirations come to us artists from unexplored depths of consciousness? Reasoning, 

the logical process of thought, takes shape within our consciousness—but not artistic creation. 

The ancients felt that a poetic idea seemed to burst suddenly into consciousness, carried by an 
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arcane breath. They imagined the Muses as inspirers, and only when their religious feeling 

declined did the invocation of the Muses lose its true meaning and become empty rhetoric. We, 

when a verse, a lyrical idea, or a scene for a novel or drama flashes in our mind, are moved—

as though inspiration truly came from another spirit. And sometimes, we believe it does. Yet it 

is more likely that it rises from those same depths of the soul where forgotten memories 

accumulate. 

In fact, there are times when we mistakenly enjoy the thrill of artistic creation, thinking we 

are inspired, when really it is only reminiscence. Unfortunately, we are not the first to realize 

it—almost never; others notice it before we do. When, before going to bed, we resolve to wake 

at a fixed hour—and actually do wake at that precise time, as happens to many—where is 

suggestion at work, if not in a part of our being that never sleeps, where things occur of which 

we are unaware? I believe that in this obscure region of the soul lies the secret of its future—

and I will explain this idea more fully later. For now, since I spoke of consciousness—and since 

both in the hypnotic state and the waking state consciousness is subject to deep alterations, from 

which an absurd hypothesis has been drawn that gravely offends the sense of human 

personality—I intend to oppose that hypothesis. 

 

IV. 

Let us consider one of the many hysterical women hypnotized by scientists who have 

thoroughly documented their experiments. Take, for example, Léonie, studied by Pierre Janet. 

She is a peasant woman, now 46 years old. She experienced episodes of natural somnambulism 

at age three. From the age of sixteen onward, she was hypnotized countless times by all sorts 

of people—in the salons of ladies and in the laboratories of scholars. As happens with most 

hypnotized individuals, Léonie completely forgets in her waking state everything she said, 

heard, and did during the magnetic sleep. She thus has a double existence. In her normal state, 

she is serious, somewhat sad, very gentle, and very shy. In her magnetic sleep, she is cheerful, 

playful, satirical. In her normal state, she is a zealous Catholic; in her magnetic sleep, she speaks 

like a convinced Protestant. In her magnetic sleep, she refuses to acknowledge being Léonie. 

She rejects that name and attributes to Léonie everything belonging to her normal existence. "A 

good woman," she says, "but foolish." She insists on being called Léontine. When she falls into 

somnambulism while traveling by train and becomes Léontine, she wants to go back to fetch 

Léonie from the previous station. In short, there is an apparent splitting of personality. This also 

occurs, though rarely, in the waking state, but such cases have been observed with great 

precision.  

The case of Felida, studied by Dr. Azam, is famous. Felida was born in Bordeaux in 1843. 

She is very intelligent, highly nervous, melancholic, and reserved. At thirteen, she began 

working as a seamstress for income. At fourteen and a half, she began exhibiting the strange 

phenomena that made her name renowned among students of psychic science. Nearly every 

day, she suffers from acute pain in her temples and suddenly falls into a stupor. It is impossible 

to wake her; she hears no noise, feels no pinches. After a few minutes, she spontaneously wakes 

up—and is no longer the same Felida. She opens her eyes, smiles at those around her, resumes 

her work humming, gets up, and cheerfully tends to housework. Before, she complained of 

many ailments; now she feels almost perfectly well. After three or four hours, her cheerfulness 

suddenly vanishes, her head drops to her chest, and she falls back into the previous torpor. A 
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few minutes pass and she wakes up. She resumes work but is disoriented; her family must help 

her. She no longer sings, and if someone asks why, she stares blankly, unable to understand the 

question. She remembers nothing from those three or four hours and returns to being the same 

melancholic, taciturn girl. This occurs almost daily in 1858. In both the normal and what Dr. 

Azam calls the second state, her reasoning is intact—only her character changes. But in the 

second state, Felida perfectly remembers everything from her normal state, whereas in the 

normal state, she remembers nothing of the second condition. She always refers to the state she 

is in as the rational one, whether it’s the first or second, and calls the other a crisis. As years go 

by, Felida—who becomes the mother of a large family—continues to alternate between these 

two existences. The second-state episodes become longer and longer, lasting for months. If she 

returns to the normal state for an hour or two, she forgets everything about her ordinary life and 

becomes distressed, fearing madness, sometimes tempted by suicide. She undergoes strange 

and cruel experiences. While in her second state, her sister dies. Returning to her normal state, 

she finds herself in mourning, senses someone has died, but doesn’t know who. 

Even more remarkable is the case of a young woman observed by Dr. Defay in 1876. She is 

nearsighted and cannot work without glasses. One evening, she is sewing at a table, hunched 

over a lamp. Suddenly, her head drops onto the table and stays there for a few seconds. She 

then sits up, angrily removes her glasses, pushes the lamp away; if she needs to thread a needle, 

she does it under the table, in the dark—and instantly the thread passes through the eye. Her 

already impressive intelligence becomes extraordinary. However, when referring to her normal 

state, she uses the third person, saying, "when I am stupid" ("quand moi est bête"). She thus 

possesses two personalities, not just for others like Felida, but even for herself, like Léonie.  

There is a hypothesis—boldly and clearly stated by people like Durand (de Gros) and more 

cautiously hinted at by others like Binet—that attempts to explain differently the phenomena I 

have previously attributed to the dark and unconscious part of the human spirit. It aims to 

explain cases of double consciousness, dreams, and events like those mentioned by De Maistre 

in Voyage autour de ma chambre, and by Stuart Mill, who recounted—somewhere—that one 

day in London, after leaving the Bank of England absorbed in a metaphysical problem, he 

crossed the entire city without seeing or hearing anything, always taking the correct route and 

navigating the stream of people and carriages with certainty. This is an ultra-spiritualist 

hypothesis. Some people are not content with attributing a single soul to each of us—they want 

to grant us many. The unity of the human person is broken; each individual is seen as a cluster 

of distinct beings, of whom only one is self-aware, while the others are called subconscious. 

According to Durand (de Gros), it is the subconscious selves within us that possess the deepest 

knowledge and richest treasure of memories. They are the ones who offer us the marvelous 

representations of dreams, where the monstrous and the sublime alternate, where our entire 

being is ruled by emotions more tender and profound than those of real life, where we are 

carried away by visions of superhuman beauty. They are the ones who work for us during sleep, 

who wake us at a set hour, who present us in the morning with the solution to a problem we 

struggled with the night before. They are the ones who manifest in the hypnotic state and in 

natural somnambulism, in cases of double consciousness. The human individual is not a unity 

but a colony. 

Well, this repugnant hypothesis does not hold. First of all, even the hypnotic or pathological 

phenomena of double consciousness, like the phenomena of hypnotic or pathological 

suggestion, are merely exaggerations of ordinary occurrences. Let each of us, having reached 

maturity, reflect on ourselves—think about the feelings, thoughts, and judgments we’ve had in 
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different phases of life. Imagine each phase as a different individual. Suppose these individuals 

met—would they not quarrel? Would they not insult one another? Would they not become 

enemies? Would they not bitterly mock anyone who tried to throw themselves among them, 

shouting, "Peace, unfortunate ones! You are one and the same"? Who among us has not asked 

themselves at least once in life: how could I have said that? Done that? How could I have 

believed that? Loved like that? Who has not often felt like another person? Who does not feel 

daily within their conscience two adversaries arguing and a judge deciding? And yet, who—

being of sound mind—has ever lost the sense of their own personality, one and continuous? If, 

while dreaming, we feel as though our nature changes, or that we have split, becoming ourselves 

and someone else at the same time, we must reflect that in dreams, the most blatant 

contradictions lose their absurdity for the dreamer. Being and not being are mixed together 

inseparably. The dream offers us, in disarray, memories of sensations, ideas, feelings from 

different times in our lives—which naturally contradict one another. We must also reflect that 

a certain murky sense of our unity persists even in dreams. And finally, when we awaken and 

recall the delirium of our visions, our conscience immediately reclaims them. We instantly 

know we were the ones who dreamed them. 

Even in Felida’s case—and in the similar case of the young woman observed by Defay—the 

consciousness of personal unity is obscured but persists. Felida retains it fully in the second 

state. The other uses the third person to speak of herself, but says, "when I am stupid." I myself 

have seen a subject lose the consciousness of their own personality in the hypnotic state—but 

do you know what personality they assumed? That of the person questioning them. This proves 

how the consciousness of personality can at times be disturbed—without there being even the 

faintest reason to suspect a plurality of souls. 

 

V. 

Certain phenomena, whose precise observation is difficult—also due to the frequent 

simulations by the subjects—and whose true meaning remains obscure, have led some scientists 

to admit the existence of a true split in the human personality, not in the form of successive 

lives as discussed earlier, but of simultaneous ones. 

Léontine and Léonie sometimes seem to exist at the same time. 

“My dear good sir,” writes Léontine to Professor Pierre Janet, “I come to tell you that Léonie, 

really and truly, is causing me much suffering.” 

Here, one might suspect some kind of deceit, as I am inclined to believe. One might also say 

that behind this extraordinary event lies a common one: that many of us, at times, mock or 

rebuke ourselves without for a moment doubting our unity. Yet there are other facts. 

Among many hysterical patients, we find what in France is called la griffe du diable—the 

devil's claw—meaning a total or partial anesthesia. Suppose a subject has complete insensitivity 

in the right arm. The experimenter prevents the subject from seeing their own right arm, either 

with a screen or in some other way, and then places a pencil in the numb hand. Immediately, 

the thumb and index finger grip the pencil, and the whole hand takes the posture of writing. 

How can this happen if the subject had neither any sensation of the pencil nor could see it? 

According to these scientists, it means that in the arm exists a principle of personality distinct 
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from the main person. Professor Janet went further: he found that distraction in hysterical 

patients produced the same effects as anesthesia. While Léonie is distracted, the professor gets 

the same movements from her sensitive arm as he previously obtained from the numb one. 

While the hysterical woman Lucia is speaking with someone else, the professor places a pencil 

in her hand and asks, “Can you hear me?” Lucia continues her conversation with the other 

person and writes: “No.” This is followed by the following dialogue—spoken by the professor, 

written by Lucia: 

Professor: But to answer “no,” you must have heard me. 

Lucia: Yes. 

Professor: Then how do you do it? 

Lucia: I don’t know. 

Professor: Then someone must have heard me! 

Lucia: Yes. 

Professor: And who might that be? 

Lucia: Not Lucia. Someone else. 

Professor: Fine, someone else. Shall we give her a name? 

Lucia: No. 

Professor: But it would be more convenient! 

Lucia: Alright, Adriana. 

Professor: Then, Adriana, can you hear me? 

Lucia: Yes. 

Oh, gentlemen, I respect Professor Janet, but it seems evident to me that in this experiment 

he deceived himself, became the victim of a double suggestion—he suggested to the hysterical 

subject, and he suggested to himself. He acted with the unconscious intention of obtaining proof 

that his hysteric’s personality was double. In my view, he did not succeed at all. But how? If 

while Lucia is speaking to someone else and does not hear you, yet there is an Adriana in her 

body who does hear you and can respond—why, when you first asked “Can you hear me?”, 

was the answer “no”? That was Lucia’s false and foolish “no”—and if the experiment had been 

conducted with someone less cooperative, the simulator would have noticed she had fallen into 

a trap. Instead, Janet unconsciously offered her a way out, suggested to her, one by one, all the 

responses needed to create and forcibly name an imaginary second Lucia. And what about the 

so-called unconscious intelligence attributed to a numb arm during anesthesia? That’s mere 

automatism—and we constantly live in automatism. If all our intelligent acts had to be 

conscious, human progress would be impossible. If we had to be aware of the movements we 

make while walking, like a child learning their first steps, an immense part of human activity—

especially all the thinking and speaking we do while in motion—would be lost. No one could 

pour onto the page the full flow of their ideas and feelings if they had to be conscious, like a 

first-grade student, of each movement needed to guide the pen, to trace a letter. But why even 

speak of writing? No one could speak at all if they had to be aware, while speaking, of how 

they are pronouncing each consonant and vowel. Likewise, one cannot even become a mediocre 

pianist unless one reaches the point of playing the notes automatically—so much so that one 

can conduct a simple conversation with their hands and, at the same time, give verbal 

instructions. 

But this is not the kind of splitting of self that Binet and Janet speak of. Ask the 

consciousness of that lady who controls both her piano and her servants at once. It is the power 

of habit that renders so many of our actions unconscious. The pencil, the scissors, the matchbox 
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that those experimenters place in the hand of a distracted or numb hysterical subject are objects 

to which that hand has countless times associated the same movements. Habit has made them 

unconscious; there is no longer any need for a command from the brain to trigger them—a mere 

contact is enough. There is no plurality of persons in the same human individual. Our entire 

being protests against a hypothesis that fragments it, that lowers it, that holds others responsible 

for our actions instead of ourselves, and that relies on experiments of very limited scientific 

value. The spiritual unity of the human individual is not only imprinted in consciousness, but 

also in the body—which mirrors the soul and is shaped by it in form and in complex function, 

into unity. This unity asserts itself more clearly in the diverse motions of the limbs, speaks more 

plainly in the varied tones of the voice, shines more than on the single brow in the twin gaze of 

the eyes; it is written in life, and it is written in death. The phenomena that have inspired 

fantasies of a plurality of souls actually stem from automatism, or else they flash from a hidden, 

unconscious, powerful faculty of our own soul that has not yet fully developed—one that will 

be revealed more clearly in the future. 

 

VI. 

To know oneself is far more difficult than the ancient Greek may have thought. What do we 

really know about a hidden faculty through which some of us, at times, are able to exert an 

influence on the thoughts of others—without speaking, without contact, without any external 

sign? Madame Guyon, the friend of Fénélon, recounts that when Father Lacombe, her 

confessor, came to visit her, she was unable to speak, and little by little they came to exchange 

thoughts for hours on end without uttering a single word. Countless similar stories have been 

told by writers of all times. Their number, and the authority of those who tell them, could at 

least give pause to a skeptic. But after hypnotism was accepted for scientific examination, 

thought transmission was also studied scientifically by men who declared themselves entirely 

indifferent to philosophical questions. I intend here to speak only of facts observed with this 

scientific spirit, and I will select the experiments of Dr. Ochorowicz, formerly a professor at 

the University of Lemberg—a scrupulous, impartial observer, indifferent to the conflict 

between spiritualism and materialism, and convinced that neither is at stake in these matters.  

He began his experiments on thought transmission in 1867 in Lublin, though he did not 

believe in it at the time, and he provided a most precise account of them. I do not hesitate to 

affirm that a layperson, unfamiliar with science and the rigors of the experimental method, 

would have been convinced long before he was, had they witnessed the same trials. It is truly 

remarkable, the coolness with which he faced astonishing phenomena, allowing him to 

calculate every minimal possibility of error, to resist appearances of the miraculous, and to 

remain faithful to this principle: 

“I will believe only when a subject—who expects nothing, hears nothing, sees nothing—is 

influenced by my thought in a manner that is certain, consistent, and not open to any other 

explanation.” This event took eighteen years to arrive. 

In December 1884, he was treating a woman suffering from hysteria and prone to bouts of 

suicidal mania. One night she was taken by one such episode, and once it had passed, she 

persuaded the doctor to leave. As he walked down into the courtyard, he paused, uncertain 

whether he should truly go. At that very moment, a window above flew open with a crash, and 

he saw the woman leaning out impulsively. He rushed to the spot where she would have fallen 
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and instinctively tried to hold her back with a mental effort—almost as a billiard player tries to 

stop the ball with a shout or gesture. The woman was repelled backward. She attempted the 

jump five more times and five times drew back. Meanwhile, her family arrived; the doctor went 

back upstairs, hypnotized her, and she reported under magnetic sleep that she had felt herself 

repeatedly pushed back from below. The doctor was struck by this and resolved to conduct a 

serious experiment a few days later. He hypnotized the patient, then sat far from the bed, out of 

her line of sight. Pretending to take notes as usual, with a notebook on his knees, he scraped the 

pen across the paper and mentally commanded the patient to raise her right hand. During the 

first minute, nothing happened; in the second, some agitation began in her right hand; in the 

third, the agitation increased, she furrowed her brows, and lifted her hand. The doctor then 

mentally ordered her to get out of bed and come to him. She stood up with effort and moved 

toward him. Many other experiments followed. The results were not always so remarkable; in 

twelve out of forty-one trials, the patient did not understand the command. However, it is 

noteworthy that in these twelve cases, she did not try to guess—she simply remained inert. 

In August 1886, Dr. Ochorowicz, conducting experiments in Le Havre with Professor Pierre 

Janet and others, observed the effect of mental action at a distance. Professor Janet managed to 

put his subject to sleep mentally in eighteen minutes from a distance of one kilometer. All of 

these experiments were carried out with such caution that the facts may be considered proven. 

Nevertheless, very few of you will believe them. I myself witnessed an experiment in thought 

transmission without contact. There were only three of us; the test was conducted in private, 

almost secret, because the subject held an official position and did not want his superiors to 

know about it—such is still the strength of prejudice against the miraculous in Italy. The subject 

was a young man with the rare ability to hypnotize himself simply by concentrating on not 

thinking about anything. He fell asleep within fifteen seconds. Of the mental commands we 

gave him, he understood some, and others not. The other person twice raised a hand behind his 

back in a threatening gesture. There were no mirrors, no shadows could be cast; both times, the 

man turned sharply, with confused anguish and the uncertain gesture of someone mentally 

disturbed—not so much to ward off a blow, but more as if searching, as if trying to grasp the 

hidden force that had struck him. Twice I mentally ordered him to kneel. The first time, he 

obeyed; the second time, he did not. Several times, unable to understand a mental command 

that had no visible signal, he whispered with a voice unbearably sad: “Stronger, stronger!” I 

have recounted this personal experience—and I know many among you will consider me 

deluded. Yet some rudimentary example of thought transmission can be observed even in 

ordinary life. When we are strongly urged to guess a name, an object known to the questioner, 

the highest chance that the right word will burst into our mind is at the first instant. Those who 

do not guess right away and begin to reason it out immediately feel weakened. The encounter 

between the questioner’s energy and the responder’s energy lasts but a moment—and it is in 

this flash of contact between the conscious thought of the one and the unconscious thought of 

the other that the word most easily appears and is transmitted. 

Something akin to thought transmission also exists in certain sudden antipathies and 

sympathies. 

Beneath the attraction or repulsion of which we are consciously aware, there must lie within 

the unconscious part of the soul a moral judgment sparked in the fleeting, hidden contact of a 

first encounter. And are not emotions transmitted even silently? Passing through a silent crowd 

deeply stirred—even if you do not share in their emotion—have you never felt penetrated by 
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something that unsettles you? Even here, then, it seems that hypnotism merely develops and 

intensifies a natural disposition. But what is the psychological value of thought transmission? 

Is it true that it sheds no light on the great debate—ongoing since antiquity—over whether 

there exists in man a substance distinct from matter? Some say: “Action at a distance is not a 

characteristic unique to immaterial substances—if such exist. Magnetism acts at a distance. The 

force of gravity acts at a distance.”  

These are already great mysteries, but the mystery of mental action at a distance is radically 

different. Physical action is constant, uniform in all directions, and decreases proportionally 

with distance. Mental action is neither constant nor uniform, nor can it be measured by distance. 

It seems equally forceful at one decimeter as at ten thousand kilometers. It stems from energies 

other than those of matter—energies unknown even to those who possess and use them—

prepared within the human being for a future manifestation, for a higher existence in which, 

allow me this splendid vision, men—far more closely united than they are now—will 

communicate thought and affection in a mutual exchange that will multiply their power; 

prepared for a future world where it will be impossible—as is proper to every communion of 

love—to hide a secret or feign a feeling; where not even the slightest shadow of falsehood can 

exist. 

 

VII. 

Here we approach the boundary of scientific affirmation in the realm of occult phenomena. 

Perhaps we have even crossed it, because the transmission of thought without the aid of the 

senses has yet to receive definitive and unanimous recognition from the scientific community. 

Other mysterious psychic phenomena are asserted and believed, but they still lack sufficient 

proof to allow any conclusions about the nature and destiny of the human soul. 

I could spend an entire day recounting examples of clairvoyance—from the Sibyl at Delphi 

who, while remaining there, saw the King of Persia in Susa frying a fish on his shield, to 

Mademoiselle Blanche, treated by Dr. Bue, who in 1875 was cured of a grave illness after 

seeing the interior of her own body while in magnetic sleep. Arago remarked, regarding 

clairvoyance, that it would be unwise to deny such phenomena a priori, that doubt greatly aids 

science, and that incredulity hinders it. My profound conviction is that clairvoyant phenomena 

are possible; that is, that the human soul possesses the potential faculty of seeing without the 

aid of organs, and that this potential can, in some very rare cases, partially manifest itself during 

magnetic sleep, when the soul is more detached from the senses. A lady of my acquaintance, 

while in magnetic sleep and in the presence of the person who told me the story, read a sealed 

letter that had just been delivered by a messenger and placed on her husband's desk in another 

room. My trust in the narrator is so great that I do not doubt the fact; however, since the husband 

is now deceased and, as is usually the case, the magnetized woman remembers nothing, there 

is only one witness to the event, and I can refer to it only as a matter of personal conviction. 

Professor Richet and others have conducted several experiments with scientific method, 

obtaining results that seemed to them highly conclusive in favor of clairvoyance. Still, the value 

of those results, based on probability calculations, seems to me highly questionable. 

Nevertheless, I will not leave the subject without noting that even in the normal condition of 

man, phenomena are observed which, though common, are no less mysterious and tend to show 
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that the brain has a faculty of vision independent of the eye. Dream visions are familiar to 

everyone. In the waking state, two types of closed-eye visions occur—sometimes vivid, 

sometimes less so. If I close my eyes and concentrate on the inner surface of my eyelids, I see 

a slow, continuous phantasmagoria of forms and colors, over which my will has no control. 

If, however, I try to evoke visions of familiar people or objects, I no longer see them on my 

eyelids, but rather within myself. And within myself I also see the phantoms that my 

imagination creates—I see their form and color. I am led to conclude that there exists in human 

thought a dark faculty of vision. 

It will be more difficult, I believe, to scientifically demonstrate that the human soul possesses 

the faculty of foreseeing the future—though few believe in clairvoyance and many believe in 

premonitions. Desire, hope, fear, hatred, love—every passion impetuously hurls our thoughts 

into the unknown future. Imagination shows us, at every moment, what might happen. And the 

phantoms of imagination may sometimes pass so quickly that we don’t know why a shiver runs 

through our blood, so deeply that we are not conscious of them, and only feel their aura—either 

of anguish or of joy. Now, if among the infinite number of premonitions that pass through the 

human heart some are fulfilled and remembered, while the others are forgotten or ignored, can 

it not be said that those fulfilled are merely numbers drawn from the urn by chance? It also 

happens that the name “premonition” is given to mental occurrences of a different nature. Marie 

Antoinette, one day walking in the park at the Trianon, encountered a man she had never seen 

before and shuddered. 

“Premonition,” they say—because fate would later bring that woman and that man together 

again on a terrible day. She would be standing on a scaffold, in the center of a square of soldiers; 

in front of the scaffold, he—on horseback, with sword in hand—would command those men. 

But it is more likely that the drunken Santerre, the brutish brewer, inspired in Marie Antoinette 

one of those sudden, violent antipathies whose mystery we have just explored. 

I clearly remember the emotion I felt as a child from a premonition so extraordinary, so 

sudden, so strong, so clear, that I fled in terror from the place where it struck me. It was the 

premonition of something rare and unusual—something children do not normally think about—

and it came true more than twenty years later. I will not recount it because I can provide no 

testimony, and because it would take me too far from the realm of science. As we reflect 

thoughtfully on these problems of the human spirit, it seems that the surface of the world 

familiar to us—the outer shell, so to speak, of people and things—suddenly lifts like a mask, 

and beneath it flashes the darkness of an entirely different world. 

 

VIII. 

Now this arcane world is open to scientific inquiry. I have already mentioned the English 

Society for Psychical Research. This society, which has a branch in America, counted on 

August 1st, 1894, about 900 members in Europe and 500 overseas. It is extremely active and 

publishes large volumes of reports. It investigates all types of occult psychic phenomena, but 

particularly focuses on telepathy, that is, the transmission at a distance, without any known 

medium, of a sensation, an impression, or a mental act from one individual to another. One 

must look at the statistical tables published by the Society—summaries of thousands upon 

thousands of observations—and read the speech delivered at the General Assembly, included 
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in the Proceedings volume, by the Hon. Balfour, a Member of Parliament, to admire the 

seriousness and elevated spirit of these men, belonging to the most serious and practical nation 

in the world. These men confront ridicule in a way that few in Italy would dare, with the right 

understanding that nothing should be denied a priori, and everything must be subjected to 

investigation. One of the main projects of the Society was the Census of Hallucinations, an 

inquiry into telepathic hallucinations carried out in England, the United States, and also in 

France, where the Society for Physiological Psychology oversaw the project through a 

committee composed largely of physicians and chaired by Sully Prud’homme of the French 

Academy. Three members of the Society published, using the materials from the inquiry, two 

large volumes titled Phantasms of the Living. These gentlemen intended to study a specific kind 

of specter: that is, the images of living persons appearing at any distance—either through a 

powerful act of will, in a critical moment of their life, or at the hour of their death. Hundreds 

upon hundreds of these phantoms haunt the strange pages of the book. I would not dare to say 

that the reality of even one of these mysterious apparitions is rigorously proven. True, the 

inquiry was conducted with utmost care in collecting, examining, and weighing the testimonies. 

But the phenomena could only be observed indirectly, and perhaps the investigators were not 

entirely immune to the suggestions of a marvelous thing they believed in and wished to prove. 

Yet, even if the scientific value of each individual observation is small, the value of the 

collection as a whole is significant. When one considers that the cases recorded in Phantasms 

of the Living add to an immense number of similar reports throughout human history, one is led 

to judge that—based on overwhelming probability—not all such cases can be attributed to error 

or fraud. It is also likely that in most cases, the apparitions are not real—that the images form 

in the minds of those who see them, arising from a transmission of thought.  

A certain young lady (this is narrated in Phantasms of the Living), while attending to a dying 

friend, saw a female figure enter the room whom she did not recognize. The figure vanished. 

Later, the young lady met the mother of her friend and was startled to recognize in her the 

apparition. Likely, the patient was thinking of her mother, and the origin of the phantom was, 

again, a case of thought transmission. But it is not always possible to explain apparitions this 

way. 

I will cite an old case—yet among the best supported by evidence because it was 

unanimously attested by seven people. On June 3, 1691, a woman named Maria Goffe lay 

mortally ill in her father’s house several miles from Rochester, where her two young children 

were. She was resigned to dying, trusted in God’s mercy, but was tormented by the pain of not 

seeing her children again. She pleaded to be brought to them—even tied on the back of a horse. 

It was impossible. At 11 p.m., she expressed to a clergyman her faith in God and her sorrow at 

not being able to see her children. Between midnight and 2 a.m., she fell into a deep sleep, 

resembling death. She awoke in the morning and told her mother that she had been to Rochester 

and seen the children. Her mother assumed it had been a dream or delirium. But Mrs. Alexander, 

the widow who was caring for the children in Rochester, reported that around 2 a.m., she saw 

the figure of Maria Goffe come out of the room where the elder child slept, come to the bed 

where she herself lay with the younger one, and stand there moving her lips without uttering a 

sound. Mrs. Alexander spoke to the ghost, which did not respond and then left. She hurriedly 

dressed, went outside, saw nothing more, and knocked at a nearby friend’s house, where she 

reported the event—though she was not believed, even as she declared herself ready to swear 

on the Gospel. Maria Goffe’s parents, her nurse, the widow Alexander, and the people in the 

house where she went immediately after the vision—all testified to what they had seen and 

heard, thus reconstructing the remarkable event in full, without contradiction. Despite this, I 
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know that few will believe it. Faced with phenomena that cannot be explained by the known 

laws of nature, man either denies them outright or attributes them to the momentary intervention 

of benign or malignant forces, superior and external to nature. 

With the decline of belief in the supernatural came absolute skepticism—the denial of 

miraculous phenomena prevailed. Yet, since faith in the divine is not dead, I am certain that 

while very few may be willing to believe in the bilocation of Maria Goffe, perhaps a few more 

will believe—as I do—that Saint Ambrose, while celebrating Mass in Milan, bowed his head 

in sleep at the altar for three hours and, upon waking, told the people he had been present at the 

funeral in Tours of Bishop Martin, whose death had not yet been announced in Milan. A few 

more may believe what is told about Saint Alphonsus Liguori. On the morning of September 

21, 1774, after celebrating Mass, Alphonsus fell into a kind of lethargy. He remained unmoving 

in his armchair, did not speak, ate nothing that day and the next, until late on the third day. Then 

he appeared to wake up and, seeing his astonished household around him, said: “What’s the 

matter?” “Why,” they replied, “you haven’t spoken or eaten in two days! You’ve shown no sign 

of life!” “You’re right,” Alphonsus said, “but don’t you know that I was with the Pope, who is 

now dead?” Later, news arrived that Pope Clement XIV had died in Rome on September 22 at 

8 a.m. 

Monsignor Calabiana, Archbishop of Milan, used to recount that while he was a student in 

the Turin Seminary, a fellow student named Denina, while reciting a school composition, fell 

into a stupor and, upon recovering, exclaimed: “My father is dead!” The father had been ill, 

though not thought dangerously so. Soon afterward, the news of his death arrived. 

 

IX. 

The truth that flashes from these marvelous events is the fundamental dogma of all religions: 

the dualism of the human person, the existence in man of a principle distinct from the body and 

of a different nature. In the case of Maria Goffe, and in many other similar accounts, one also 

glimpses the hidden organizing power of this principle, which enables it to form for itself an 

ethereal body, a phantom. How this happens, how life can remain in the mortal body during the 

absence of the spirit, no one knows. I believe that certain faculties—still in germ but capable of 

extraordinary development—have been infused into human nature by God. When used by good 

people for good, they manifest to the glory of Him who created them; when used for evil, they 

become evidence of the hidden malevolence that exists in the world. So it is with hypnotic 

suggestion. Some, because of certain crimes committed through hypnotic suggestion, would 

like to ban hypnosis in the name of morality. These people forget that everything can be used 

and misused, and that if evil can be suggested in hypnosis by a command, it can just as easily 

be suggested and imposed in waking life by legitimate authority—by schools, families, and 

governments. Those religious individuals who too readily see in psychic phenomena—even 

those not immoral in nature—the action of demonic power, seem to me to be making a mistake 

that harms their own cause. In the most recent scientific study of apparitions and thought 

transmission, after a careful critical review of the facts and a modest interpretative attempt, the 

author admits that if the real existence of hidden human faculties superior to the normal ones 

could be proven, it would then be easy to explain through them the strangest phenomena of 

telepathy. In the absence of such proof, he says, it is better to avoid hypotheses and theories and 

to simply collect facts, facts, and nothing but facts. Well then, I ask: is this not, inadvertently, 
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a clear path indicated for spiritualists? If it truly happens that will and thought act at a distance 

without word or signal, that the image of a human being appears in Europe while that person is 

dying in America, that a man can be spiritually transported far from his body—then the best 

hypothesis to explain all this is a spiritualist one. If intelligence is not a function of matter, but 

rather the intelligent principle organizes matter, then it is possible for a man’s thought to cause, 

without any instrument, a wound in his own body; otherwise, this is not possible. If the 

intelligent principle has an existence distinct from the body, it is possible for it to appear to 

others in a real form outside its usual limbs; otherwise, this is not possible. If the laws of matter 

have no power over the intelligent principle, then it is possible for the phantom of a dying 

person to appear at the exact same time and with the same vividness at any distance; otherwise, 

this is not possible. 

Go forward, then—you who, by instinct, by love, by faith, hold a spiritualist conception of 

the human psyche—go forward in the calm and rigorous study of occult psychic phenomena. 

There is a science to be founded here: the science of your instinct, your love, your faith. Work 

on it, work on the experimental demonstration of the human soul, while we artists try to 

compose phantoms that reveal ours. Study man’s hidden faculties in the ordinary facts of his 

normal life before examining the miraculous ones. Examine these facts with the European 

scientific spirit, but consider their nature, causes, and meaning with the scientific spirit of the 

East. Study the human soul not out of curiosity or intellectual pride, but with a high religious 

purpose. Do not begin the study of the soul without a moral preparation, lest the jockey who 

trains himself and his horse before a race be said to be wiser than you. The reward that awaits 

you is, above all, a growing inner light, a growing strength, a growing richness of higher life, a 

continual moral elevation—because the more one knows the spirit, the more evident and urgent 

the reasons to live according to the spirit become. Your reward will therefore be the certain 

knowledge of immortality. Do not seek it through the evocation of the dead. I respect the good 

faith and noble intentions of many who summon the dead to question them, and I am far from 

denying the mysterious facts of spiritism. But setting aside the fact that this field is still too 

overrun with weeds of error and fraud, I confess that I prefer to seek the science of human 

immortality elsewhere. I confess I do not believe in the right to summon the dead, and I take 

refuge in a Latin motto which sounds as if from a Church Doctor, though it is actually from an 

illustrious friend of mine, far from resembling any Church Doctor: Gaetano Negri. 

Non credo quia impium – I do not believe because it is impious. The most certain proofs of 

immortality will be found in those seeds of superhuman powers that we all possess, which in 

most of us never manifest, whose rare and fleeting appearances fill us with awe. It will be shown 

that hidden in the mystery of these seeds is the promise of a future life, that their presence within 

us would be incomprehensible unless they were destined to develop in the future, when, as Saint 

John says, that which has not yet appeared shall appear in us.  

It is worth being called dreamers and collectors of dreams, worth facing ridicule, in order to 

build on experimental foundations a spiritualist psychology such as the most powerful thinkers 

of the past have drawn from the depths of their minds, and the greatest poets from the depths 

of their hearts. Perhaps it is destiny that this edifice should rise and reach to the heavens at a 

time when so many sad moral ruins—both high and low—bear witness to the effects of 

scientific materialism, the denial of the spirit. Let the edifice rise, let it soar to the sky, and may 

the noblest aspirations of human nature shine from its summit, like lights upon an altar. May 

this light pass over the fading century and be like a beam along the path of the ascending 
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century—a century with the mission to exalt the spirit, to expand at dizzying speed the dominion 

of intelligence over matter, and to transform society through love. 
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