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FOREWORD


If there is one enigma of our time that does not cease to pique the curiosity of seekers, and, moreover, which appears to be unsolvable, as is the case with famous historical mysteries such as Louis XVII and the Man in the Iron Mask, it is without a doubt the one occupying first place in the realm of hermetic science—that is, the haunting Fulcanelli affair.


Indeed, ever since the publication of the two famous works bearing this eloquent pseudonym, namely, Le Mystère des Cathédrales (1926)1 and Les Demeures Philosophales (1930),2 each subsequently republished twice, the attention of a certain segment of the public—the one generally limited in size but nevertheless attuned to the disciplines that have come to be known under the rubric of esotericism, understood to be a vast field in its own right—lost no time in becoming firmly fixated on the task of identifying the real author of these books, without, however, managing to puncture the facade of anonymity that has seemed impervious to all attack.


The attempts at solving the mystery of Fulcanelli’s identity have been many. Even foreign countries, notably Spain, have been involved, without, in the end, any solution being found. Various specialized journals have published serious articles bearing on this irksome question, but the mystery has remained intact, to the great disappointment of all those who have hoped for a solution.


Before proceeding further on the topic of Fulcanelli, however, I believe that it is of paramount importance to dispel in advance any ambiguity as to the true nature of alchemy, a subject so maligned and adapted to any purpose that anyone at all, no matter his qualifications, has felt free to offer an explanation of the meaning of this high science. Thus we hear talk of such things as “spiritual alchemy” and “Tantric alchemy” when we are not seeing alchemy saddled with psychoanalytical meanings by a certain school that is attached to psychic archetypes, notably those arising from the study of dreams and taking as their subject matter the study of man! All these erroneous conceptions seem to arise for some individuals entirely from the results of a total misunderstanding of the Sacred Art, whereas for others, these misunderstandings seem to come from a deliberate willfulness to lead minds astray.


It should also be noted that in many works with alchemical aspirations, the authors, lacking adequate information, commit the common and unacceptable mistake of claiming a supposed “Black Work” that foreshadows, as they would say, two following stages designated, respectively, the “White Work” and the “Red Work.”


The truth of the matter is that these two “final” stages, which lead to real but different results, constitute within themselves alone the core of the hermetic work, the black representing only what the alchemists mean by “putrefaction.”


In reality, it is quite clear that even though it absolutely cannot be thought of apart from its fiery oven, authentic alchemy is something entirely other. And in order to defer to three authors who are duly qualified and whose authority in this matter is unanimously recognized in hermetic circles, I cannot resist the salutary obligation of transcribing their respective advice, starting with my old friend of forty years, Eugène Canseliet, the famous writer of prefaces for the two Fulcanelli works already mentioned, and who, in a manner not unpleasing to our omniscient scientists, declares forthrightly in his precious Alchimie expliquée sur les textes classiques: “How misguided it is that popular legend would have us believe that alchemy consists entirely in the artificial production of metallic gold when its principal goal is the discovery of the Universal Medicine that alone is the provider of the triple privilege of knowledge, health, and wealth.”3


Let us continue with these words from my very dear but recently departed friend Claude Lablatinière d’Ygé, who, in his Nouvelle Assemblée des Philosophes Chymiques, makes clear for us: “May those who think that alchemy is strictly of a character that is earthly, mineral, and metallic give it a wide berth. May those who think that alchemy is only a symbolism used to reveal through analogy the process of ‘spiritual revelation’—in short, that man is the material and the athanor is his work—abandon it.”4


Here is a clearly stated extract from the fifth “Épistola Hermetica,” published in the highly regarded journal Atlantis, founded by Paul Le Cour:




Yes, there exists in fact only one alchemy that is not so much ours as that of Nicolas Flamel and that of Basile Valentin, the Cosmopolite, Cyliani, or Fulcanelli. . . . How terribly crude it is seen to be—this idea often encountered that holds that alchemy is solely the wild pursuit of the ancient Chrysopoeia,a as if men of the past, just as those in this age of iron, had been only hateful materialists greedy for riches before all else, without the slightest concern for the welfare of their souls! The ultimate goal of the alchemical quest, far and away beyond all other goals, consists in this: to help the person—one who is in no way a mystic—to establish his welfare while on this earth, just as such a person, leaning over the crucible, helps the raw material to be purified until the “Light of the Light” (that is, the Lumen de Lumine of the Nicene Creed of the year 325) is obtained.5





Could anything be more explicit than these three incontrovertible declarations? Such statements are quite necessary in order to place those “Lovers of Science,” who are sincere but are just beginning on their guard against widely distributed and terrible books that can do nothing but lead us down the garden path. What is also indicated by this is how we must strictly follow only those texts recognized as classic texts!


Now let us return to the purpose of this preface: describing the recent situation concerning the mysterious pseudonym Fulcanelli.


And it was just then, with benevolent concern, that Providence, judging no doubt that the moment had come to have the truth burst forth, descended upon a young woman who had always been haunted by this mystery and who was a member of our little spiritualist group in Grenoble. Fascinated by this famous enigma, Geneviève Dubois, for it is indeed she we are speaking of, firmly rose to the challenge by adopting the unshakable resolution to try and tear away the veil.


Embodying a limitless energy together with a tenacity and discernment worthy of Sherlock Holmes, she did not hesitate to mobilize all resources to reach her goal, exemplifying thereby the famous saying: “What woman wants, God wants.”


Not stinting on the inevitable expenses that such an inquiry involves, our friend took many trips and established numerous and fruitful contacts, both in the provinces, in areas sometimes very distant from one another, and particularly in Paris, where sharp minds, won over by her endeavor, were quick to offer her their bibliographic skills and their support. Without letting herself become disconcerted by the scope and extreme difficulty of the task, our intuitive investigator managed fortuitously to meet certain involved families who, convinced of the sincerity of her undertaking, freely made available their textual and visual archives, going so far as to authorize the making of copies and photographic reproductions, a large number of which appear in this publication.


In conclusion, I consider it a duty to pay well-deserved homage to Geneviève Dubois, for her book, embellished with a lively style that is inlaid at times with felicitous turns of phrase, provides a very developed and ever-so-revealing synthesis that forms the crowning glory of all the efforts undertaken to arrive, finally and happily, at the conclusion of such a thankless, complex, and incredible inquiry.


Refusing to give away anything, even in part, concerning her work, and wanting not to overly tax the patience of the reader, I am anxious to let the author lead on from one surprise to the next.


May this revelatory book enjoy the widest possible audience. That is the wish that is forming in my heart of hearts in concluding this humble preface for which Geneviève Dubois so kindly sought me out and which I have taken such pleasure in providing, despite my limited qualifications, because of our already long-standing, loyal, and solid friendship.




Felix qui potuit rerum cognoscere causas.b


VIRGIL, GEORGICS, 2:489





ROGER GALLOIS, SIMPLE CHILD OF THE SCIENCE
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THE CHAIN OF HERMES, OR THE PERSISTENCE OF THE SCIENCE OF ALCHEMY


Toward the middle of the nineteenth century, groups of occultists appeared that were characterized by their attempts, using metaphysical speculation and experiments that today would be termed paranormal, to validate the idea of survival after death and to give a meaning to life.


Europe was following the path of symbolism and meditation. In this, people were reacting to the positivism of Auguste Comte. This philosophy, developed between 1830 and 1842, countering romantic lyricism and influenced by the progress of the biological sciences, held that it was necessary to limit knowledge to truths based on observation and experiment and to abandon the attempt to know the essence of things.


It was then that there arose movements such as the spiritualism of Allan Kardec; Theosophy, which drew its inspiration from the Far East; and the Anthroposophism of Rudolf Steiner, which are among the best known.


It should be noted that at the end of the eighteenth century and at the beginning of the nineteenth, the Encyclopedists tried to pull back from religious dogma, and the most eminent thinkers put forth the idea of conducting research separate from faith. For example, one of these, Swedenborg, maintained that he had attained mystical experience as a result of science.


Alchemy in this period appeared to have become obsolete. Its doctrine—as was the case, moreover, with the so-called occult sciences—had been dismissed since the second half of the seventeenth century with Descartes. It seemed to have completely disappeared with the triumph of the chemistry of Lavoisier, for he proclaimed that a simple substance is indecomposable, a theory incompatible with the alchemical credo, which holds the opposite to be the case. The famous chemist meant to put an end to beliefs about the possibilities of transmutation. Science thus entertained the hope of penetrating the mysteries of nature.


The century was not, however, so dismal as we might be led to believe. Some scholars appeared on the scene—Dom Pernety1 and his Fables Égyptiennes et Grecques; Joseph Balsamo, known as Cagliostro; Count St. Germaina; Abbé Nicolas Lenglet-Dufresnoy;2 and the famous Alliette,3 under his pseudonym Etteila (nearly an anagram of his name)—who left us three interesting treatises together with a Tarot. Isolated and in secret, some alchemists continued to search for the philosopher’s stone.


One name that stands out clearly in the second half of the eighteenth century is James Price, the English doctor and chemist and member of the Royal Society. He made chemical discoveries and worked as an alchemist in his private laboratory, obtaining a powder that transmuted mercury and silver into gold. Beginning in 1782, according to Sadoul, he performed public transmutations in the village of Gilford, where he had bought a manor. His end was tragic: Convinced that he would be taken for an impostor, he committed suicide.


Curiosity was sustained and awakened by authors such as Goethe, born in 1749, who took a genuine interest in Hermeticism, the transmission of which he ensured. His Faust is an icon of esotericism. Nineteenth-century romantic literature seized upon the image of the alchemist, perverting it by promoting the antiquated image of a solitary and cursed magician. In 1831, Gérard de Nerval wrote Nicolas Flamel, and in 1838 Alexandre Dumas wrote a piece called “L’Alchimiste.” Finally, also in 1831, Victor Hugo published his famous novel Notre-Dame-de-Paris.


A year later, in 1832, a little anonymous tract4 appeared under the title Hermès Dévoilé, dédié à la Postérité,5 published by Félix Locquin in Paris, at 16 rue Notre-Dame-des-Victoires. The author signed his work “Ci . . .” at the end. He stated that he had obtained what he had been seeking after numerous false starts and after so many years: the elucidation of the alchemical Great Work. This book was considered, first by Fulcanelli and then by Eugène Canseliet, as the story of an adept whose word could be trusted. It is true that this text, so touching in its enumeration of the misfortunes that befell this hermeticist, reveals a real mastery of the wet way and an acquaintance with exterior influences. Canseliet and Fulcanelli refer to it frequently.


In July of 1843, another Frenchman made known his deep interest in the science of Hermes: Louis-Paul-François Cambriel6 was seventy-nine years old at the time of the appearance of his nineteen-lesson course on the practice of the Great Work. In June of 1819, he had included in the “petites affiches”b an offer of “great benefit” asking for financial help in order to bring his research to fruition. He proposed very rewarding conditions for repayment.


The chemist Chevreul criticized him very bluntly in a series of four articles that appeared in Le Journal des Savants beginning in May 1851. Chevreul had assembled one of the most extensive libraries of old alchemical manuscripts, which he left to the Muséum d’Histoire Naturelle in Paris (Chevreul Collection). Then, in 1844, a small book by Alexandre Dumas, Un Alchimiste au XIXe siècle, was printed in Paris. This book dealt with a friend of the author’s, Viscount Henri de Ruolz, who was of German origin but whose family had lived in France for three centuries.


A doctor of law and of medicine, Ruolz’s sole passions were music and chemistry. Though he opted for medicine, he actually began conducting alchemical experiments. In doing this he connected with two of his friends: Albert Charles Ernest Franquet de Franqueville, of the graduating class of 1827, who worked for the roads department, and Frantz de Mont-Richer.


Henri de Ruolz and Mont-Richer tried to make diamonds rather than gold, and they succeeded. The great-nephew of Franqueville, Dubreton (École Polytechnique 1901), affirms that Alexandre Dumas’s story is reliable.


During the same period, in 1850, there was published in England a curious book written by Mary Anne Atwood (maiden name: South) and entitled A Suggestive Inquiry into the Hermetic Mystery. Her father was a scholar of classical and medieval philosophy.


She studied Latin and Greek as an aid in drawing up a classification index for ancient knowledge. First, she published an anonymous essay that caused quite a stir in esoteric circles: “Early Magnetism in Its Higher Relations to Humanity as Veiled in the Poets and the Prophets.” At the age of thirty-seven, her book on alchemy was presented to the public. More than one hundred copies had been sold when, with the assistance of her father, she set up a bonfire on the lawn of their house in Gosport in order to burn the remaining books as well as those already sold that she was able to retrieve. A few copies, however, must have escaped, for in 1918, an edition from W. Tait appeared with a preface by W. L. Wilmshurst. This edition was reprinted in 1960 in New York by the Julian Press.


Mary Anne Atwood died in 1910 at the age of ninety-seven, having never spoken of this affair.
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THE TENOR OF THE TIMES


We shall now enter the era into which the works of Fulcanelli thrust their roots: the domain of occultists and Freemasonry at the end of the nineteenth century and the beginning of the twentieth century. Names introduced in italics are those of individuals who have a link to the Fulcanelli mystery.a


The creation of numerous groups studying the esoteric sciences, along with their meeting places, meetings, and press publications, fostered the blossoming of an abundant literature. Individuals from all social classes who shared a similar enthusiasm were able to work side by side. There was an amazing burgeoning of ideas in which alchemy played a leading part.


Strange characters appeared, studying in secret the art of Hermes. One among them, a shoemaker by trade, Rémi Pierret,b who occupied the concierge’s quarters at 12 passage Ménilmontant, Paris, had assembled one of the most important alchemical libraries of the nineteenth century. The likes of Papus,c Stanislas de Guaita, Albert Poisson, Victor-Émile Michelet, and Marc Havend very often paid him visits in order to discuss with him the passionate interest they shared. But the indisputable master of this era was the gentleman from Lorraine, Stanislas de Guaita, who died in 1897 at age thirty-eight.


A copy of his work La Clef de la Magie Noire (The Key to Black Magic) that had belonged to Jules Boucher was annotated by Fulcanelli on the pages dealing with alchemy.1 This information is given by Robert Amadou in his last article on the topic, entitled “L’Affaire Fulcanelli,” that appeared in the journal L’Autre Monde (Another World). In fact, the annotations in question are reproduced in this article.


Albert Poissone was an intimate friend of Stanislas de Guaita and had frequent exchanges with him. A bibliophile and a scholar, he became interested in alchemy at the age of twelve and browsed assiduously in used bookstores in order to uncover old treatises. He studied relentlessly during the morning in his apartment-laboratory on the rue Saint-Denis and in the afternoon earned his living at the laboratory of the Faculty of Medicine. Unfortunately, he was to die prematurely at the age of twenty-five, a victim of tuberculosis contracted in the army.


In 1888, Stanislas de Guaita, with the help of Papus and Joséphin Péladan, decided to establish a new, so-called kabbalistic, Rosicrucian order of which the Supreme Council was to include six known members and six hidden members. The grand master was Guaita; Barletf and Papus subsequently replaced him. Oswald Wirth,2 Lucien Lejay, and Paul Adam also belonged to the group, and later, Marc Haven, Augustin Chaboseau, and Sédirg (who resigned in 1909) were associated with it.


After two years, Joséphin Péladan separated from Papus and Guaita to form the Esthetic and Catholic Rosicrucian Order, a sort of intellectual Tiers-Ordre.h This movement was to attract a whole group of painters, writers, and musicians; among those who joined were Erik Satie; Alfred Jarry, who, influenced by hermetic symbolism, would allow his convictions to show through in his works; Count A. de la Rochefoucauld; Gary de Lacroze; and Saint-Pol-Roux.


Beginning in 1923, Joséphin Péladan further organized six Rosicrucian salons attended by Gauguin, Zola, and Verlaine. His initiative proved fortunate, for it helped to make known these artists and writers who subsequently became famous.


As for Papus, it is clear that he was very active in esoteric circles during these years. He was familiar with the artistic high society of Paris and was a regular at the Chat Noir cabaret, which had been established and run by Rodolphe Salis and about whose sign Fulcanelli made an interesting comment in The Dwellings of the Philosophers.3


There Papus was to meet Ferdinand de Lesseps, Augusta Holmes, and the singer Emma Calvé, whose name is forever linked to the disturbing story of Rennes-le-Château. The first two were keenly interested in esotericism and participated actively in spiritualistic séances. We will see later how the name Emma Calvé can be shown to be connected to that of Fulcanelli.


Among Papus’s contacts was Anatole France, who ran a glossy journal to which Maurice Barrès and Victor-Émile Michelet contributed. It was through this journal that Papus was able to be in touch with Anatole France. For his part, France, in putting together his novel La Rôtisserie de la Reine Pédauque, borrowed complete pages from Montfaucon de Villars’s work Le Comte de Gabalis.4


Every Wednesday in Paris, society figures gathered at the home of the countess Gaston d’Adhémar. Among them could be found Papus,i Joséphin Péladan, the bookstore proprietor Edmond Bailly, Gary de Lacroze, and many others. Starting in 1889, all these figures of the artistic high society of Paris went to dine every Thursday at the home of Georges Poirel, developer of a phototype process, on the rue de la Tour-d’Auvergne. Besides Papus, de Guaita, and Péladan, other invitees were Oswald Wirth, Émile Goudeau,j and Édouard Schuré. Ideas were exchanged and someone spoke of the latest publications on alchemy—for example, Origines de l’Alchimie by Berthelot, or possibly the work of Louis Figuier, the famous historian of this discipline.5
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