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SWEDENBORG IN FRANCE†

Karl-Erik Sjödén*

CHAPTER 4

STRASBOURG’S ROLE

Although Strasbourg’s role in the history of French Swedenborgianism
is indirect, it is, nevertheless, an essential one.

In 1685, three years prior to Emanuel Swedenborg’s birth, Jesper
Swedberg traveled to Strasbourg. While visiting there he stayed with
Monsieur Bebel, Professor of History of Religion at the University of
Strasbourg, and also became acquainted with Sebastien Schmidt, Profes-
sor of Theology at the University. These two scholars were to have a great
influence on the spiritual life of the future Swedish bishop, who called
them his “two spiritual fathers.”1

Later on, Sebastien Schmidt had an even greater influence on the life
of Jesper Swedberg’s son Emanuel. We know for a fact that the only tool
that Swedenborg consistently used in drafting his religious works was the
Latin translation of the Bible that Sebastien Schmidt had produced during
his numerous years of study of Hebrew and Greek. After examining the
list of theological works published by Sebastien Schmidt, it would seem
logical to draw the conclusion that his constant and direct influence on
Swedenborg went well beyond certain aspects of linguistics. Titles such as
De necessitate bonorum operum, De imagine Dei in homine ante lapsum ex Gen.
i, 27, De Deo et ejus attributis, De theologica naturali, De peccato et libero
arbitrio, De chiliasmo apocalyptico, De conjugio mystico and De statu beatorum
in vita aeterna are familiar ones to receivers of New Church doctrines. In
any case, it was Sebastien Schmidt’s Bible that served as Emanuel
Swedenborg’s primary resource when consulting the Word of God.

† Continued from The New Philosophy vol. 98 ns. 1 & 2 (January-June, 1995), pp. 63-108. See
p. 427 (July-December, 1994) in the first installment for copyright statement and acknowledg-
ments.

* Present address: 17 Rue Mozart, F-78330, Fontenay-le-Fleury, France.
1 R. L. Tafel, Documents, Vol. I, pp. 101-102.
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As previously mentioned in the Introduction, the chapter on Transfor-
mation of Iron into Steel in Swedenborg’s great work, Opera Philosophica et
Mineralia, published in Dresden and Leipzig in 1734, was re-issued in
Strasbourg before being translated and published in context as part of the
Descriptions des Arts et Métiers in Paris in 1762.

Intrigued by the marvelous accounts of Swedenborg’s supernatural
capacities, one of Immanuel Kant’s friends, Mademoiselle von Knobloch
of Strasbourg, wrote a letter to the great German philosopher asking his
opinion about such phenomena. After having made inquiries orally and in
writing to several of his good friends abroad, Kant gave a skeptical but
rather neutral answer. Thanks to the literary supplement to Karlsruher
Tagesblatt published on the occasion of the 150th anniversary of
Swedenborg’s death, March 29, 1922, we now know that this letter was
dated August 10, 1763. In his Documents concerning the Life and Character of
Emanuel Swedenborg,2 R. L. Tafel labored to prove that this letter was
written after the publication of Kant’s cruel pamphlet entitled Träume eines
Geistersehers, published in 1766.

Some have sought to explain this sarcastic brochure by attributing its
tone to Kant’s scientific jealousy and even going as far as to contend that
Kant must have “stolen from Swedenborg.”3 What ever became of the
unanswered letters sent by Kant to Swedenborg which formed the basis of
this “split” between two talented scholars who, in theory, could have had
a very fruitful exchange of ideas?

In the very year that Kant ridiculed the Swedish revealer by using the
name “Schwedenberg”, Swedenborg sent two copies of his Apocalypse
Revealed to the “Duke of Rohan”. However, this gesture was made more as
a matter of general policy that Swedenborg applied to the distribution of
his works rather than as an effort to pay special consideration to the city of
Strasbourg. Strasbourg had not yet become the formidable melting pot for
European ideas from writers such as Goethe and Herder, politicians such
as Metternich and Bonaparte, alchemists such as Cagliostro, and magne-
tizers such as Mesmer.

2 R. L. Tafel, Documents, Vol. II, Part I, pp. 620-621.
3 Revue de littérature comparée, 1931, p. 423.
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It was not long before a change was in the wind. On August 25, 1785,
the Marquis de Puységur founded the Société harmonique des Amis Réunis in
Strasbourg. We have a great deal of information about the activities of this
Society, thanks to its publications.4 The Société worked with great success
in its special field: the healing of the sick by means of cures that the
patients themselves prescribed during somnambulistic crises. In 1787, the
Société had over one hundred and fifty members, among whom were
several professors at the University and a great number of representatives
from nobility and royal families, including several princes from the Court
of Wurttemberg.5

By the end of 1786, an Exegetic and Philanthropic Society was founded in
Stockholm by the diplomat C. F. Nordenskjöld.6 Although the purpose of
this Society was the publication of Emanuel Swedenborg’s works in French
and other languages, it also practiced magnetism. Its members had read
with great interest the Extrait des Journaux d’un Magnétiseur de la Société des
Amis Réunis de Strasbourg and subsequently decided to contact its author,
Count de Lutzelbourg, and through him the Strasbourg Society. Accord-
ing to the members in the Stockholm Society, a close connection existed
between Swedenborg’s religious doctrines and the science of magnetism.
Their interest in this connection took form in a Lettre sur la seule explication
satisfaisante des phénomènes du magnétisme animal et du somnambulisme déduits
des vrais principes fondés dans la connaissance du créateur de l’homme et de la
nature et confirmé par l’expérience (Letter about the only satisfactory expla-
nation of the phenomena of animal magnetism and somnambulism de-

4 Exposé de différentes cures opérées depuis le 25. d’Août 1785, Epoque de la formation de
la Société, fondée à Strasbourg, sous la dénomination de la Société harmonique des Amis réunis,
jusqu’au 12 du mois de Juin 1786, par différens Membres de cette Société. Strasbourg, Librairie
Académique, 1787.

Suite des cures faites par différens magnetiseurs, Membres de la Société harmonique des
Amis réunis. Strasbourg, Lorenz et Schouler, 1787. Tome second.

Annales de la Société harmonique des Amis réunis de Strasbourg ou Cures que des membres de
cette Société ont opérées par le Magnétisme animal. Tome troisième. Se trouve à
Strasbourg,…1789.

5 Archiv für Magnetismus und Somnambulismus. Herausgegeben vom Herrn Hofrath
Böckmann, Professor zu Karlsruhe, Strasbourg, 1787, vol. 3, pp. 32-33.

6 Cf My chapter on The Early Swedish Followers.
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duced from the true principles found in the consciousness of the creator of
man and nature and confirmed by experience).7

However, since the Swedenborgian Society wanted to have this letter
printed for circulation, and since the religious censorship existing in Swe-
den at that time would have resulted in confiscation of this document
because of its unorthodox ideas, it first had to obtain an exemption from
censorship. The Society addressed a Text presented to The King of Sweden by
the Exegetic and Philanthropic Society to Gustavus III, stating its activities,
including:

some very essential plans made with the intent of printing the
following:

1.) Sebastian Schmidt’s comprehensive and excellent Latin ver-
sion of the Bible, with Emanuel Swedenborg’s later corrections
consistent with the Hebrew and Greek Texts;
2.) the Divine Revelation and Doctrines that the Lord gave to His
New Church in Latin and consistent with the Original;
3.) an accurate translation of the above mentioned Books both in
French and in Swedish.

…The Society beseeches very humbly H. M. to kindly grant it his
very gracious Privilege, both for the books mentioned above and for the
other works that it may publish later on in this same field, by freeing it
from the constraints of any censorship.

This was a lot to ask, but the King granted them the permission to
print the letter enclosed with the Text, thus allowing the Stockholm mag-
netizers to send their colleagues in Strasbourg the some seventy printed
pages,8 from which some quotations follow:

7 I will quote this letter from the French version I found in Vol. XIV of the very rare work:
Recueil de pièces sur le magnétisme (National and University Library of Strasbourg: J 140 573).
There also is a Swedish version published in Samlingar för Philanthroper (Collections for
Philanthropists), Third vol., Stockholm, 1787.

8 The letter itself contains 30 pages, 17 of which form the “Conclusion” of the author’s
reasoning on the relationship between magnetism and Swedenborgianism. The Notes are
found on pages 31-54 and are followed by quotations from Swedenborg’s original works (pp.
54-70).
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To the Society of Friends in Strasbourg.
Stockholm, July 18, 1787.

Gentlemen,
The diligence and success with which some of the Members of

our Society have followed the magnetic experiments have very
much contributed to our focusing our meditation on the true
Principles of Animal magnetism and Somnambulism. Please, al-
low us, Gentlemen, to submit for your examination the brief
results of our thoughts on these subjects.

It seems to us that reasoning based on simple physical causes
and the Psychologie Sacrée published to date9 are not sufficient to
make understood the way in which the surprising effects of Mag-
netism and Somnambulism operate. It will never be possible to
explain these Phenomena in a rational way, unless, without em-
barrassment, without fear of ridicule and without any hesitation,
one admits once and for all and irrevocably that spiritual agents
can intervene and take hold of the faculties of the sick person
during the state of the suspension of activity of his soul to which
the magnetic influence reduces him, and produce through his
organs, by virtue of knowledge superior to the sick person’s own
knowledge, this series of surprising effects and manifestations. To
pretend that the human soul, or the first ego (as the Psychologie
Sacrée in Lyon calls it), can operate all this without any knowledge
of it, or feeling anything during or after it, is to have recourse to
assumptions that are contradictory to reason and repudiate the
notion that we have of the human soul, and the knowledge that its
existence consists in the will, intelligence and activity, neither of
which faculties would operate unless man had a self-awareness
(conscientia sui), which magnetic somnambulists are usually lack-
ing.

In devoting our efforts to their vision of the posthumous
Manuscripts of our famous compatriot EMANUEL SWEDEN-
BORG, we enclose some passages we have drawn from them in
order to shed light upon these subjects, as well as some relevant

9 The volume quoted in footnote 7 gives 55 references on somnambulism in French and
German.
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passages drawn from his published Works. Some pertain to the
explanation of the origin of the illnesses, magnetic operation and
the states of somnambulists. All are deduced from the true theory
of the human soul and its influence on the body, a theory that we
will summarize briefly at the end of these quotations; offering to
you, Gentlemen, if you so desire to enter later on into the develop-
ment and proofs of these truths. We will be infinitely happy if we
can make their importance appreciated by virtuous scholars and
friends of mankind.

The interesting Journal d’un Magnétiseur, published by your
worthy and famous colleague Count de LUTZELBOURG,10 tells
us that there are a great number of Societies in France founded like
yours11 for treating the sick by means of Magnetism. Since we do
not know their addresses, we beg you, Gentlemen, to send them
this Letter and the enclosed quotations, by whatever way you
judge the most convenient, either by adding them to one of your
works or by publishing them in literary magazines. And if there
are Societies of others who wish to communicate more fully with
us about these matters, we will be very happy to satisfy them if
they will honor us by writing to the address given at the end of
this letter…we propose giving a complete and accurate version of the
Doctrinal Books on the Divine Revelation of the Lord’s New Church,
concerning as well 1) the Latin originals, the works already pub-
lished in English and Dutch, as well as the Manuscripts not yet
published, and 2) the Translations into French and Swedish of these
same Works, and 3) a reprinting of SEBASTIAN SCHMIDIUS’ Latin
Translation of the Holy Bible with EMANUEL SWEDENBORG’s cor-
rections made on the Hebrew and Greek originals …we beg all the
Friends of the Truth who support the carrying out of this useful
undertaking to be so kind as to indicate to us the numbers of
copies of these different publications that they might be able to
distribute.

10 =Extrait des Journaux d’un Magnétiseur, in connection with the Société des Amis réunis
de Strasbourg. Strasbourg, Lorenz & Schouler, 1786.

11 Op. cit., From the preface: “…to the magnetizers of our Kingdom, who have become
very numerous as there are 29 Sociétés harmoniques in France today.”
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With all our esteem and consideration, we remain your very
humble and obedient servants,

THE EXEGETIC AND PHILANTHROPIC SOCIETY.

At that time there certainly were spiritualistic magnetizers and groups
in France who, like the members of the Stockholm Society, were busy
practicing religious magnetism.12 However, the Société harmonique in
Strasbourg was not among them, and its members were quite angry when
they discovered that the pamphlet was dedicated to them. This matter
became an issue they could not ignore. The Société asked its secretary to
respond as follows:13

Strasbourg, October 18, 1787.
Dear Sir,

We have received your letter of September 7 14 through Count
de Lutzelbourg as well as the pamphlet that you sent to us. We are
very much flattered by the esteem you have for us and the confi-
dence you have in our efforts, and we, on our part, have the
pleasure of sending you our highest regards.

The local Société des Amis réunis has asked me, as their Secre-
tary, to send you the copy of the resolution made by the General
Meeting of Founders, which I have the honor of enclosing.

Quotations from the Records of the Société Harmonique in Strasbourg,
October 13, 1787.
Page 70.

12 See Recueil de pièces sur le Magnétisme, vol. IX: Lettres as a sequel to the Essai sur la Théorie
de Somnambulisme magnétique. Par M. T. D. M. /= Tardy de Montravel/. London, 1787, pp. 22-
26. However, this letter by G/= Gombault/ to T. D. M. describes (unless I am wrong, which
is unlikely given the fact that I could identify the four persons quoted in the letter /G + T. D.
M. + de P = dom Pernety + Mlle B = Mlle Bruchier/) the spiritual magnetism among the
Illuminati in Avignon and the Exegetic and Philanthropic Society, of which Pernety and Tardy de
Montravel were members.

13 Having found no French translation, I translated from German these responses from
Prof. Bockmann’s, Archiv für Magnetismus und Somnambulismus, Achtes Stück, Strassburg,
1788, pp. 77-85.

14 I am unfamiliar with this letter from the Exegetic and Philanthropic Society. The Society
undoubtedly recalled its mailing of July 18, 1787.
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It was decided:
1.) Whereas, according to the laws of the State, the pamphlet that
the Exegetic and Philanthropic Society in Stockholm so kindly dedi-
cated to us would not be allowed because of censorship, it must be
printed either secretly or abroad, something to which a Society of
distinguished persons, accustomed as it is to always acting openly,
cannot give its consent.
2.) Whereas the theory presented in this note is based partly on
preconceived notions due to education and manner of presenta-
tion, as well as on the system of one or more private individuals, this
theory cannot be accepted by the Société, whose valid experience
has taught us that there could be as many magnetico-theological
systems as there exist Somnambulists and Magnetizers, each think-
ing differently and having been educated according to special
principles, among which certain ones could be wrong concerning
religious matters.
3.) In fact, the Société attributes magnetic phenomena to a physical
force and bases this hypothesis on experience and the concordant
and positive statements of all its Somnambulists, who presently
number three hundred.
4.) The Société has always objected to any indiscrete questions put
to the Somnambulists and is opposed to them. This includes any
questions about metaphysical subjects, the Holy Scripture and on
theology in general, as well as any answer that is not relevant,
even indirectly, to the state of health of the Somnambulist or a sick
person treated by him. As has already been proved, these ques-
tions could either be erroneous or distorted.
5.) Despite the experience that this society has acquired on Magne-
tism and Somnambulism, it has never dared until now, and will
never do so without good reason, to propose a certain theory of
the phenomena taking place during its cures, either for itself or for
others, even though it can state with conviction that most of its
Members participating in these experiments believe firmly that
Magnetism is a force of nature existing everywhere; that this force
should be used only according to certain principles; that it follows
the laws of equilibrium, gravitation, elasticity, expansion etc.; that
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it is sustained and strengthened by the physical qualities, and still
more by the intellectual and moral qualities of a man who thinks
and reflects; finally that Magnetism has no other action than that
of a well-organized body, sustained by the virtue of the soul, on
another body whose functions are hampered and whose equilib-
rium among its parts is interrupted; that its first objective is a tonic
tension that is relatively apt to provoke the vibrations necessary
for the so-called somnambulistic crises; and lastly, that its final
aim is the development of a salutary instinct due to its pure
nature, the relief of the suffering of mankind and the re-establish-
ment of health, in which any experiment by pure curiosity, any
daring reasoning and any research not related to the main objective
are excluded.
6.) After all these reflections, the Strasbourg Society begs the
Stockholm Society not to be vexed if it cannot help with the
reprinting of the work sent to us: it must be allowed in advance
that, if this note were to appear in France, as either printed or in another
form, it would feel obliged to publish officially this response in reply
to the letter sent by the Philanthropic Society.

Moreover, this will not hinder the Société from giving credit to
the talents, enthusiasm and goodwill of the Authors, who, it is con-
vinced, have no other aim of their system than the benefit of the
subject. It makes haste to express the thanks it owes to the
Stockholm Society for the application to our Society and begs it to
be so kind as to accept the first two volumes on the Cures opérées ici.
Verified from the original records
Signed: De Mougé,
Founder
Secretary

After having sent this letter to Stockholm, the Amis réunis were as-
tounded to see new materials arrive from Stockholm. The Exegetic and
Philanthropic Society had obviously counted on co-operation on the part of
the Amis Réunis in having them published. The exact contents of these
parcels are unknown, but we may surmise that a portion of the manuscript
of the future Abrégé des Ouvrages d'Emmanuel Swedenborg was among
them.
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De Mougé was asked to put pen to paper once again;

Dear Sir, [undated]
We have safely received the parcels from Count de

Lutzelbourg’s intermediary dated November 23 and December 28
that you sent us on behalf of the Exegetic and Philanthropic Society
in Stockholm, and we were very surprised considering that after
our reply to your first letter to us, you must have known for so long
a time the way in which we practice Magnetism and what is improp-
erly called Somnambulism.

We must, in all due respect, assure you here that our way of
thinking is unalterable and that our reflections in all their simplicity
result from coherent and natural experiments…It seems too auda-
cious for us poor mortals to ruminate about the secrets of the
Godhead. And if the Supreme Being has not yet revealed everything
to us, he certainly has good reasons for this: we, at least, are
satisfied with our religion and we will never be convinced that a
God, whom you accept as much as we do, has given us a complete
revelation of metaphysical truths only for this 18th century; how-
ever, we believe still less that he would do so against a system of
paganism or that he would enlighten us by means of intermediaries
who are among our fellow men. An opinion that only a Pythagoras
could approve of, or perhaps his followers.

That is why I have been asked to assure the Stockholm Society
once again that we are satisfied with our successes and that we
have reached our objectives. For we heal and comfort, and that is
enough for us!—We do good. That is the recompense for our ef-
forts. We renounce any theological reform of Mankind, and we
hold to what experience teaches us, that is to say, that in order to
prove the truth, and to heal, the magnetizer, after rejecting a
variety of opinions and systems, should only ask the two following
questions : What is the nature of the illness ? and What are the remedies
?—All other questions as well as the corresponding answers proceed
from these two main questions.

And, unless the sick person is overcome by his illness, he will
not speak about theology, and rarely he will be wrong about this.
But the Magnetizer will never be wrong in this regard.
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If, Sir, you consider our principles from this point of view, you
will not be astonished to see ours as being different from yours. Our
zeal does not allow us to conceal this from you, and honesty
guides our behavior, which our success has not altered.

Besides, if we can give you the proof of our willingness to help
you, without breaking the laws of the state, without wounding our
consciences and without any risk of losing the esteem of our fellow
citizens, which is dear to us, I am confident that you will not doubt
our good intentions. However, on the other hand, a hundred other
motives oblige us not to allow ourselves to be even suspected of
having approved your pamphlet, or even having granted our co-
operation for its reprinting.

That is why it was decided: that the two parcels of manu-
scripts sent to the Société harmonique de Strasbourg by the Exegetic
and Philanthropic Society in Stockholm are to be returned together;
on which occasion, we assure you, it is impossible for us to make
any pretense of assisting you in any way with the publication of this
new theology which is against our principles, against the laws of the
State and against our conscience. On any other occasion, the Société
offers you its services.
Yours sincerely, De Mougé.

These certainly were disheartening conditions for more than one en-
thusiast. But the members of the Exegetic and Philanthropic Society were not
to be discouraged. There was one remaining possibility for convincing the
magnetizers in Strasbourg about the necessity of publishing Swedenborg
in their city — send an ambassador.

The man selected for this delicate mission was baron Silfverhjelm.
Nobody could have been better qualified. Above all, Charles Silfverhjelm
had all the excellent qualities of a magnetizer, for he had learned this
science from the actual sources in Paris from Mesmer and Puységur. Also,
it was he who had brought this secondary activity to the Stockholm
Society, which in turn made ardent magnetizers of many of Swedenborg’s
followers.15

15 A. G. Wilsmann-G. Lundgren, Svindlare, magiker och charlataner (Swedish translation of
A. G. Wilsmann, Die Zersägte Jungfrau. Von Magikern, Schwindlern und Scharlatanen), Stockholm,
Natur och Kultur, 1939, p. 72.
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Despite his interest in magnetism, Silfverhjelm also had very good
qualifications as a Swedenborgian. One of these was his direct blood
relationship as Swedenborg’s great-nephew.16 There were also the per-
sonal achievements that ultimately led to his appointment as ambassador
to London at the end of his career. We know for a fact that his mission in
Strasbourg was successful. Did he not nearly convert Saint-Martin to
Swedenborgianism? Thanks to works by Matter and by Jacques Roos, the
underlying Swedenborgianism of the “Unknown Philosopher’s” work
either published or conceived during his stay in Strasbourg 1788-1791 has
already been clarified.17 After all, what could the pleasant nature of this
young and likeable Swede have possibly done to resist the charms of
Madame Boecklin, who was so fond of Boehme?

However, Silfverhjelm did not go to Strasbourg in order to proselytize
among young philosophers, but with the very precise objective of having
Swedenborg published in French. And he succeeded in doing so. The
Abrégé des Ouvrages d'Emmanuel Swedenborg appeared in Strasbourg in
1788. This Compendium is said to have been prepared by Daillant Delatouche,
an admirer of Swedenborg from Nancy, who, if one is to believe
Swedenborgian sources, became a spiritualist later on. I do not know very
much about Delatouche, except that he was a corresponding member of
the Exegetic and Philanthropic Society, as were Pernety, the Marquis de
Thomé, the translator Moët and the magnetizer Montravel.18

Although the Compendium was published anonymously, we must not
exclude the possibility that several editors were involved. Delatouche’s
task was to co-ordinate different documents by perfecting the French of

16 R. L. Tafel, Documents, Vol. I, p. 91.
17 J. Matter, Saint-Martin le Philosophe inconnu… Paris, Didier & Cie, 1864, pp. 172-179.

J. Roos, Aspects littéraires du Mysticisme philosophique…, pp. 8, 22-23.
18 This affiliation does not seem to have required any real exchange of letters between

these foreigners who were more or less ardent admirers of Swedenborg and the Stockholm
Society. The members of the Society merely seemed to want to honor some international
personalities whom they considered as their own. There also were Swedish members whose
only purpose was to do honor to the Society. Duke Charles of Sörmland, the King’s brother,
was one of these. The Society had even honored him by having its inauguration on his birthday,
November 1. Although he was a Freemason and a member of the numerous secret societies,
it is difficult to imagine any connection between him and Swedenborg’s works. However, it is
a fact that about this time Bénédict Chastanier wanted to draw the attention of Freemasons to
the religion of the New Church.

Concerning Daillant Delatouche in Paris in 1802, see my chapter on Bénédict Chastanier.
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the various Swedish co-authors, as well as by serving as the editor respon-
sible for its contents. This assumption is based on a letter I found in the
National and University Library of Strasbourg which had been sent to the
censor by Daillant Delatouche requesting permission to print the work.

The Compendium was published by Treuttel & Wurtz, a publishing
house known for specializing in mystic works. However, as far as an
interest in Swedenborg is concerned, I must emphasize that the publishers
did not accept Swedenborg’s doctrines personally. Must we conclude
from all this that certain magnetizers persuaded the publishers to take
charge of the distribution in France of this compilation of Swedenborg’s
writings? In any case, those involved in this effort were not members of
the Société harmonique because the members of this Society were preoccu-
pied with printing a translation of the refutation of the lengthy letter from
the Stockholm society to the Strasbourg society written by Jean Georges
Rosenmüller. The Exegetic and Philanthropic Society did in fact send its
pamphlet to numerous scientists and writers. In Germany, Wieland and
Klopstock severely ridiculed it.19 The most violent attack, however, may
be found in the volume that Professor Rosenmüller devoted to this pam-
phlet.20 And although in his Préface he accused the Société harmonique in
Strasbourg of having mixed religion with magnetism according to the
prescription given by the Stockholm society, the founders of the Société
harmonique des Amis réunis felt it was desirable to have his rebuttal trans-
lated.21

There were other magnetizers in Strasbourg who worked outside the
Société harmonique. Among them was Georges-Christophe Wurtz, a sur-
geon who was the brother of the publisher Wurtz. Like Baron Silfverhjelm,
he learned the secrets of magnetism from Mesmer in Paris.22 It is possible

19 See Berlinische Monatsschrift. Zwölfter Band: Julius bis Dezember 1788, pp. 131-149, 267-
289.

20 Johann Georg Rosenmüller, Briefe über die Phänomene des thierischen Magnetismus und
Somnambulismus. Leipzig, 1788.

[Contents: I. The pamphlet of the Stockholm Society;
II. The refutation of this pamphlet in 106 pages;
III. Antimagnetism. All in German.]

21 Lettre à la Société Exégétique et Philanthropique de Stockholm.… Unfortunately, this
document of the National and University Library of Strasbourg (J 140 603) has been lost.

22 See Dictionnaire de Biographie des Hommes célèbres d’Alsace… by Fr. Edouard Sitzmann,
Rixheim, 1910, Vol. II, pp. 1023-1024.
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that Silverhjelm knew him. At very least, he knew of his Prospectus d’un
nouveau cours théorique et pratique du Magnétisme animal since this pamphlet
is found on the list he enclosed with his Letter on magnetism from the
previous year.23 It is probable that he tried to convert the magnetizer to his
cause, but I have no proof of this. The essential thing is that Silfverhjelm
succeeded in having the Compendium published.

The publication of this work constitutes one of the most important
events of the history of Swedenborgianism. And, once again, there is
evidence of an indirect influence. The Compendium was later translated
into several languages and published in versions more or less faithful to
the original.24 Its readers have certainly been more numerous than those of
Swedenborg’s own publications. Above all, this compilation is considered
to be important because of the use made of it by two writers whose
influence has proven to be even more widespread than that of New
Church publications, which have been well disseminated. The first of
these two writers is Abbé Barruel, whose refutation of the New Church in
his History of Jacobinism in the French Revolution is based exclusively on the
Compendium.25

The second author is, of course, Balzac, who gives praise to Sweden-
borg in his Livre mystique and above all in Séraphîta, a work not generally
favored by the New Church because of its pseudo-Swedenborgian na-
ture.26 Despite this, these works have served as an introduction to New
Church doctrines for several million of Swedenborg’s admirers, most of
whom remain outside the official religion, although there are probably
some within the New Church itself who have been introduced to the
doctrines by this means.27 Like Barruel, Swedenborg’s fiercest opponent,

23 Samlingar för Philanthroper, Third issue, p. 64, No 51.
24 Emmanuel Swedenborgs Theologische Werke, nebst einer Abhandlung über das Leben des

Verfassers. Leipzig, P. Kummer, 1789.
Ysbrand van Hamelsveld, Emanuel Swedenborg, Godgeleerd Samenstel of Kort Uittrekzel uit’s

Mans Schriften. Amsterdam, van der Heij, 1790.
R. Socius (=A. C. Worsley), The Beauties of Emanuel Swedenborg, comprising his opinions and

visions. London, C. Hughes, 1813.
Emanuel Swedenborgs tankar och syner i andliga ämnen (Emanuel Swedenborg’s opinions

and visions of spiritual subjects). Stockholm, 1819.
25 Intellectual Repository for the New Church, London, April-June 1813, pp. 368-369.
26 See my chapter on Balzac and his “Buddha of the North.”
27 I have known members of the New Church who have taken a great interest in Séraphîta.
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Balzac contented himself with summarizing and even copying the Abrégé
des Ouvrages d'Emmanuel Swedenborg. Pauline Bernheim provides absolute
proof of this in her doctoral thesis.28

At the same time that Balzac’s Livre mystique allowed the greater
European public to discover Swedenborg, two German enthusiasts, Hofaker
and Werner, settled down in Strasbourg in order to create a center of
Swedenborgianism in France.29 “But, as Paul Eugène Witz, a Protestant
theologian, and their contemporary, said, “their lack of success was the
reason why they returned to Tübingen.”30

Thus Strasbourg played only an indirect role in the history of
Swedenborgianism. But what a role!31

28 Pauline Bernheim, Balzac und Swedenborg. Einfluss der Mystik Swedenborgs und Saint-
Martins auf die Romandichtung Balzacs. = Romanische Studien veröffentlicht von Dr. Emil
Ebering. Heft XVI. Berlin, 1914.

29 Letter from Hofaker to the Swedenborg Society dated January 25, 1834:

I have had the honor of announcing to you, jointly with my friend Tafel in Tübingen,
our common project of republishing Emanuel Swedenborg’s works. In the meantime,
I have decided to come here to Strasbourg in view of drawing our efforts for the cause
of Heaven closer to those of our friends in France, which, by sharing our work, will
happily double its product.

From another letter from Hofaker in Strasbourg sent to the Englishman J. A. Tulk on 3
May 1834, we see that, besides his Swedenborgian magazine in German Die Frühe and his
pamphlet Was bringt uns die Neue Kirche ? (Tübingen, 1834), he also wrote La Nouvelle Eglise du
Seigneur; petit aperçu d’un grand avenir, adressé aux philosophes et aux savants de la France
(Tübingen, 1835).

30 Paul-Eugene Witz, Essai sur la vie et sur quelques articles d’Emmanuel Swedenborg. A
doctoral thesis presented to the faculty of Protestant Theology and defended in public on
Saturday, July 25, 1835,…p. 9.

The author was Oberlin’s grandson. Six years later, the Reformed Church minister, I. R.
H. Jacquier, who was interested in Swedenborg, defended a doctoral thesis on Free Will at the
same Faculty before obtaining his pastorate in Bayonne. Still at the same Faculty, sixteen years
after Jacquier, Edouard Cambefort from Puy-Laurens in the Tarn region defended his thesis
Essai sur Swedenborg et ses idées eschatologiques (August 4, 1857). Even if these theses have only
a slight connection to our subject, they show, nevertheless, that the theologians of the
University at Strasbourg continued to be concerned with the New Jerusalem.

Concerning Jacquier, see my chapter on Edmond Chevrier, note 16.
31 Swedenborgianism in Strasbourg does not end in the XIXth century because one

hundred years after Witz, Henry de Geymuller wrote his Swedenborg et les phenomènes
psychiques there (Paris, Librairie Ernest Leroux, undated), and his Notice sommaire sur la vie et
les écrits d'Emmanuel Swedenborg, 1688-1772, Lausanne-Paris-Geneva, 1938. Also the Protestant
theologian René Nitschelm contributed to the Swedenborgian magazine Offene Tore, Zürich.
But his Société christosophique, comprised of half a dozen members, survived only a few years
(1932-1938) despite its backing by the Fédération in Lausanne, as J. F. Mayer reports in his recent
doctoral thesis La Nouvelle Eglise de Lausanne, Swedenborg Verlag, Zürich, 1984, pp. 153, pp.
107-108. Cf my footnote #70 in the chapter on The New Church in Paris.
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CHAPTER 5

OBERLIN AND SWEDENBORG

In the April 1839 issue of his journal La Nouvelle-Jérusalem, Le Boys des
Guays reviewed an article about Jean-Frédéric Oberlin written by the
Alsatian Edouard Morel, a professor at the Royal Institute for the Deaf and
Dumb. In his article entitled Oberlin was a disciple of the New Jerusalem,
Morel had stated that Oberlin’s ardent imagination was “fed with
Swedenborg’s mystical works.” The article was later reprinted as a pam-
phlet and distributed by the Librairie de la Nouvelle-Jérusalem.

In the following year, the English publication Intellectual Repository for
the New Church gave new proof of Oberlin’s affection for Swedenborg’s
writings. The Reverend J. Smithson gave an account of his visit with
Oberlin in Ban-de-la-Roche in 1824, just two years prior to Oberlin’s death.
It was Auguste Harlé who translated the report into French and had it
inserted into the June 1840 issue of Le Boys des Guays’ La Nouvelle-
Jérusalem under the title: A visit to Oberlin at Ban-de-la-Roche, two years prior
to his death.1

Smithson, who at that time was not yet a member of the New Church,
tells us that Oberlin had shown him a copy of Swedenborg’s treatise
Heaven and Hell, stressing that he had owned “this treasure” for several
years. Impressed by Oberlin’s enthusiasm, the young visitor drew up a list
of Swedenborg’s works that were in his library: Heaven and Hell, Divine
Love and Wisdom, Divine Providence, the Abrégé des Ouvrages d'Emmanuel
Swedenborg, published in 1788, and also a German translation of Earths in
the Universe. The Reverend Smithson noted that it was at this time that he
decided to buy all of Swedenborg’s works so that he could study them
thoroughly. Thus, it may be said that this was the beginning of Smithson’s
conversion to the doctrines of the New Jerusalem.

However, Auguste Harlé included two notes in his translation of the
article which considerably modified Le Boys des Guays’ strong assertion:

1 The Intellectual Repository for the New Church, April 1840: Testimony of the Celebrated Oberlin
of the Ban-de-la-Roche, or Ste/i/nthal respecting Swedenborg’s Intercourse with the Spiritual World, by
the Reverend J. Smithson, reprinted in the Documents concerning the Life and Character of Emanuel
Swedenborg…, collected by Dr. J. F. I. Tafel, of Tübingen, and edited in English by the. Rev. J.
H. Smithson, Manchester-London, 1855 (Enlarged edition), pp. 151-160.
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“Oberlin was a disciple of the New Jerusalem.” It is important to add that
in the meantime, the editorial staff of La Nouvelle-Jérusalem received a letter
from Oberlin’s daughter, Mme. Rauscher, containing a formal denial of
any association of her father’s religious ideas with those of the New
Church. If one wanted to link Oberlin with a mystic school, it should be
that of Jean-Philippe Dutoit-Membrini, who published under his pen
name, Keleph ben Nathan, the Philosophie divine, appliquée aux lumières
naturelle, magique, astrale, surnaturelle, céleste et divine, (The Divine Philoso-
phy applied to natural, magical, astral, supernatural, celestial and divine
light.) in 1793.2

In reflecting on this denial, Auguste Harlé acknowledged that Oberlin:
“could have had only an incomplete knowledge of the doctrines revealed
to Swedenborg,” and “that it would not be correct to consider Oberlin as
an acknowledged receiver of the doctrines of the New Jerusalem, as he did
not know Swedenborg’s work the True Christian Religion, the only work
that could have initiated him in a general and complete way to the doc-
trines of this Church.”

But the pamphlet remained in circulation, and other New Church
publications have continued to repeat the assertions about Oberlin’s inter-
est in the New Jerusalem. The text was even reprinted in the third volume
of the Collection des Mélanges concernant la Nouvelle Jérusalem, published in
1864.3 Fifteen years later, Edmond Chevrier devoted five pages of his
Histoire sommaire de la Nouvelle Eglise Chrétienne to “the belief in
Swedenborg’s doctrines held by the good pastor of Ban-de-la-Roche.”4 Dr.
Bayley included a twelve-page chapter on Oberlin in his “New Church
Worthies,”5 and his compatriot and co-religionist, Theodore Compton,
wrote a biography of Pastor Oberlin.6 Charles Byse wrote of Oberlin’s
Swedenborgianism in Volume III of his lengthy biography of Swedenborg7

and the editor of the Annals of the New Church, Carl Theophilus Odhner,

2 See further on in this chapter.
3 Op. cit., pp. 298-311.
4 Op. cit., Paris-London-New York, 1879, pp. 118-123.
5 Dr. Bayley, Early Worthies of the New Church, London, James Speirs, 1884, pp. 17-28:

Oberlin, Originator of Infant Schools.
6 Theodore Compton, Pastor Oberlin, London, James Speirs (Swedenborg Society), 1901.
7 Charles Byse, Swedenborg, Lausanne, Bridel, 1912, Vol. III, pp. 84-89.



196

THE NEW PHILOSOPHY, July-December 1995

declared under the year 1785: “Jean-Frédéric Oberlin, the celebrated pas-
tor and philanthropist at Ban-de-la Roche, receives the doctrines at this
time.”8

However, Oberlin was not, in fact, an “acknowledged receiver” of the
doctrines of the New Jerusalem, as Auguste Harlé affirmed in the notes
quoted above. I must add, however, that Mme. Rauscher went too far in
her efforts to dissipate the suspicions of any Swedenborgian influence on
her father’s life and work. We know, moreover, that her filial piety had led
her beyond the limits of intellectual honesty. In fact, in 1826, the year of
Oberlin’s death, Mme. Rauscher applied to C. W. Kraft, the German editor
of Heinrich Lutterorth’s biography of Swedenborg, in order to ask him to
include in his book her version of the Introduction to Swedenborg’s treatise
Heaven and Hell, which had been drafted by her father and inserted in the
preface of various copies of this work.9

When Le Boys des Guays published his article, Oberlin was a disciple of
the New Jerusalem, he had further proof beyond that from Edouard Morel
in favor of the “good pastor’s” Swedenborgianism. In a letter to his fellow
believers in Tarbes, Captain Bernard wrote on July 31, 1827: “Are you
aware of the pamphlet in Tarbes about the works and last moments of the
good pastor Oberlin at Ban-de-la-Roche? He was a receiver, we do know
that.”10 And in his letter to Frederic Portal of January 17, 1840, Le Boys des
Guays proves indisputably his quite sincere opinion about the matter:

You indicate a small format for the article on Oberlin; shall we use
in-#18 or in-#12? About Oberlin, Fraiche gave me the copy of a
letter from Oberlin Junior confirming all that we have said in the
article; it is dated July 25, 1826, written at Rothau and posted at
Schirmeck; it is quite confidential, which obliges me to say only a
few words about it. It shows Mr. Oberlin Junior’s knowledge of
the spiritual world to be such as Swedenborg represents it to us;
he gives a detailed account of his father’s reception in the spiritual
world, either he has had trances himself, they are so common

8 C. T. H. Odhner, Annals of the New Church, Vol. I, p. 125.
9 Aus Oberlins Leben (From Oberlin’s Life). Translated from the French edition by Mr.

Heinrich Lutterorth, with some corrections and additions, Strasbourg, Treuttel & Wurtz, 1826.
10 46th Letter from Bernard (Chevrier Collection) of July 31, 1827.
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now, or he speaks like someone who is an ecstatic. What is impor-
tant for us to know is that one of Oberlin’s children is in a like state
of mind; for through him, provided we could get in touch with
him, we would know many details pertaining to his father, per-
haps even manuscripts confirming his experiences. Could you
find out in Paris what has become of Oberlin’s son?11

Le Boys des Guays must have been very disappointed when he learned
by letter from Oberlin’s daughter that her father’s state of mind was so far
from what he had imagined with good reason, especially since Mme.
Rauscher had exaggerated a position contrary to his own thoughts on the
matter. How was this misunderstanding possible? I think that it was
primarily due to an erroneous interpretation of the eschatological term
“New Jerusalem.” To Le Boys des Guays, as well as to Abbé Morel, the
author of the Notice located at the beginning of the article by Le Boys des
Guays: this was the New Jerusalem described in Swedenborg’s religious
works. But this denomination of the heaven of the blessed, which can be
found in the Holy Bible, had also been used by other exegetics especially by
the “philadelic school” grouping, in the XVIIth century; Jeanne Leade,
Thomas Bromley, Dr. Moor and Dr. Pordage, all of whom were English.

Presently located in the Oberlin File of the Archives of the City of
Strasbourg, is an important series of documents from Jean-Frédéric
Oberlin’s own library which were kindly shown to me by the Director, Mr.
Fuchs. These were given to the archives by one of Oberlin’s descendants
and included among them are several works bearing the names of these
English mystics:

0.268. Ueber die göttlichen Offenbarungen, welche man ausserordentlich
zu nennen pflegt (On the Divine Revelations Usually Called
Extraordinary).
By Thomas Bromley. Translated from English.
Second edition, s.1., 1784.
Signed: Joh. Friedr. Oberlin

11 Chevrier Collection. One of Oberlin’s local admirers probably had given himself the name
of Oberlin’s (spiritual) son.
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Ms. 1783. Le Ciel ou le Monde Angélique (Heaven or the World of Angels)
according to the Revelation given during several years to the
Englishman Dr. Pordage and to several other people (Color
drawing).

Ms 116. Une Révélation du Paradis (A Revelation of Heaven) had by
some pious people in England and reported in Dr. Pordage’s
Divine Metaphysics, Vol. III, Treatise 5, Chapter 4 of the Ger-
man translation (20 pp.).

Ms. 118. Visite au Paradis (A Visit to Heaven).
Quotations from the Abrégé des Ouvrages d’Emmanuel Sweden-
borg, p. 378 (15 pp.).

1784. Die acht Welten aus Jeanne Leade (The Eight Earths according to
Jeanne Leade).
Dwelling-places of the deceased.
The New Jerusalem, etc. Jeanne Leade, vol. III.

1782. D. Pordage, Vorstellung der 7 Welten… (Representation of the 7
earths…)

Ms 35. Signification des pierres prétieuses [Sic!] (The Meaning of pre-
cious stones) especially of those in the foundations of the New
Jerusalem, in the Revelation of John chap. xxi. Quoted from
the Writings of Mrs. Jeanne Leade.

Ms 61.
1782. Eine Offenbarung vom Paradies… (A Revelation of Heaven) by

Dr. John Pordage.

1783. Vorhof des Paradieses genannt das Thal der Brunnen… (The Courts
of Heaven Called Fountain Valley…).
A hazarded representation of the different earths serving as
the Map of and Supplement to Miss Wippermann’s New Rev-
elations, made in 1784.
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Drawn partly from the Holy Bible, partly from Dr. Pordadge’s,
Jeanne Leade’s, Bromley’s Revelations and Miss Wippermann’s
Letters.
Paradise with Heaven and its Courts. Or a representation of
what is reported in the Revelation of Heaven, quoted from the
Englishman Dr. Pordadge’s [Sic!] Divine Metaphysics, Vol. III,
Treatise 5, Chapter 4 (2 copies).

Ms 7. La Métaphysique Divine (Divine Metaphysics). Quotations from
a work from the XVIth century (7 pp).

Ms 187. Hundreds of copies of the “Demeure des défunts” (Dwelling
Places of the Deceased).

These titles clearly indicate that for Oberlin, the New Jerusalem was
mainly that of the so-called British school and had very little to do with
Swedenborg’s eschatology. Among the few remaining copies of Ms 187
located in the National and University Library of Strasbourg, there are
also drawings of the “Dwelling-Places of the Deceased” bearing Pordage’s
name. These drawings have seven heavens, while Swedenborg refers to
only three.

All this would seem to make sense to anyone who has examined
Oberlin’s notes on Swedenborg’s works. In fact, one often finds compari-
sons that are unfavorable to Swedenborg. For example:

Here I think that Mr. de Swedenborg is wrong once more. On
page 124, he says deliberately that in Heaven, there are Distances
and Space, like in this world. Mr. Pordage states the same thing
but also says that the speed of Angels is extraordinary and goes
beyond our imagination. This unimaginable speed certainly in-
duced our Author into his Error, because in Philosophy he wanted
to reason too rapidly about every thing and have clear ideas of
things that he could not and should not give in much detail.12

12  Oberlin’s comment to a passage in Heaven and Hell.
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It is important to note that quantitatively Swedenborg’s works ex-
ceeded all other religious authors in Oberlin’s library. Oberlin not only
read the works but also made commentaries and textual criticism on them.
Some examples of his notes follow:

0. 257. Traité curieux des charmes de l’Amour conjugal (A curious treatise
on the Charms of Conjugal Love), translated by de Brumore
and published in Berlin and Basel in 1784 [Oberlin’s copy is
dated 1785].
-Oberlin condemns the translator quoting the critical notes by
the author of the Abrégé des Ouvrages d'Emmanuel Swedenborg.
(Strasbourg, 1788: note on page 392).

0. 258. Von den Erdkörpern der Planeten und des gestirnten Himmels
Einwohnern… (On the Earths in the Universe and the Inhabit-
ants of the Starlit Sky…). Anspach, 1771 [Oberlin, 1778].

p. 204: “God will certainly tell us why Schwedenborg [the same spell-
ing in this work] was not able to see as far as Jacob Böhm.”

0. 259: La Sagesse angélique sur l’Amour Divin et sur la Sagesse Divine
I-II (Divine Love and Wisdom). Translated from Swedenborg’s

Latin by A. J. P. [Pernety], 1786.
p. 131: “- Alas! if he were content with telling us about his Experi-

ences and Revelations instead of so much reasoning!”
[with different ink]: “See nos 157 and 166, in which he explains
himself very well.”

0. 263. Abrégé des Ouvrages d'Emmanuel Swedenborg. Strasbourg, 1788.
[Oberlin, 2 copies: 1788 and 6.9.1799].

p. 346: “All this Article (on marriages in Heaven) is a failure. The
Lord speaks of the Highest Heaven, Mount Zion; Hebr. XII,22,
at the most Swedenborg only saw Paradise.”

0. 260. Du commerce de l’âme et du corps (The Intercourse between the
Soul and the Body). Translated from Emanuel Swedenborg’s
Latin by. Mr. P. (Parraud), London-Paris, 1785 [Oberlin, 1785]:
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Swedenborg, p. 26: “Hence, it follows that God Jehovah created
the world mediately by means of the sun.”
Oberlin’s note: “The sun was created only on the fourth day.”

0. 261. Les Merveilles du Ciel et de l’Enfer... (Heaven and Hell).
I1, I2, Translated from Latin by A. J. P. [Pernety]. Berlin, 1782
II1 [Oberlin, 1783].
p. 86: “If our dear Swedenborg had stuck strictly to that which the

Lord dictated to him! But he received too credulously that
which Spirits said and dictated.”13

From this we can conclude that Smithson was well informed. Of
course he could not have known that these “treasures” were often filled
with highly critical notes. It is Swedenborg’s rejection of the literal mean-
ing of the Holy Bible that drew the most frequent criticism from Oberlin.
Reproach based on this issue is found in Oberlin’s Introduction to Heaven
and Hell, which is quoted here in English translation and in its entirety.

In this extraordinary Book, I find so many admirable Lights,
Instructions and Reasonings that I cannot thank GOD enough for
it. But, on the other hand, I find Reasoning and Explications of the
Scriptures so reckless and risky that I absolutely cannot accept
them. He wants to spiritualize the whole Meaning of the Scrip-
tures but in a way that frightens me. There is to be no higher
Meaning and Everyone can do what he wishes to do.

Saint Paul shows me in a way that delights me that all the
Historical Truths in the Holy Bible also hide Spiritual Truths. See
his epistle to the Galatians and Hebrews where he tells the story
about Hagar, Sinai, Melchizedec, Joshua etc. I am sure that the
whole Sacred Story and the Prophecies contain a Spiritual Mean-
ing and are true in more than one respect, true in the Visible, and
true in what is still Invisible or Spiritual to us.

But Swedenborg spiritualizes and sublimates the Holy Bible
to such a great extent that only a dry and useless residue remains.

13 This is the most annotated of Swedenborg’s works in Oberlin’s library. See also the
Introduction to Heaven and Hell, quoted in full in the following pages.
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The Resurrection, the New Jerusalem, the End of the World, the
Last Judgment and Many other important Articles “lose” mean-
ing through Swedenborg’s Explanations, the Meaning that every
Man should find in them when reading the Holy Bible unless he is
predisposed or infatuated with a certain System.

Swedenborg states that he received several of his Revelations
from Jesus Christ himself etc. I take his word for it, for if ever there
were in the World a Man of Probity, Honesty, Candor and Spirit in
the same time, this Man would be Swedenborg.

But he does not make a great enough distinction between
what he received from Jesus Christ our Lord and, what he re-
ceived from Angels or mere Spirits, (who were still very ignorant,)
or even from what was from his own Conclusions and Reasoning.
When reading him, a constant rule must be kept in mind: “Wher-
ever Swedenborg seems to contradict the Literal Meaning of the
Scriptures, he may be wrong—and Wherever he really contra-
dicts, he is, in fact, wrong.”

Note also that even the Angels of whom Swedenborg speaks
are only what we call the Blessed, the Inhabitants of Paradise, and
not the Angels often spoken of in the Scriptures who were created
before our Earth. He did not even see the latter ones; which is why
he denies their existence stating that all Angels have been Men on
this Earth. He thinks that he has seen Everything while he seems
to have only been in Paradise and the Courts of Heaven that
others call Fountain Valley—and not at all in the Heaven of An-
gels of which Pordage (an English Doctor) gives us such a beauti-
ful description in his “Revelations of the Seven Earths.” It is the
same story concerning Satan and the Devils, who are degenerate
rebel Angels. Swedenborg never saw them, nor the Fire Pit, and
he bravely denies their existence by stating that all the Devils have
also been mortal Human Beings.

No Man, no Prophet, nor any Apostle, ever saw all there was
to see. All the Revelations God deigned to give to One or the Other
are only small Fractions of the Total. “Unser Wissen ist Stückwerk”
(Our knowledge is fragmentary), says Saint Paul, who was also
honored with Revelations and who saw at very least the Heavens,
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the lower parts of which were perhaps seen by Swedenborg and
which he divides into three. These Pordage rightly calls Paradise
and the Courts of Heaven.

I add what I found about Mr. de Swedenborg in Miss
Wippermann’s Revelations. I quote here from a Letter from Mr.
Camerarius to the Prelate Œttinger in 1776.

1) That Miss Wippermann is not surprised by Baron de
Swedenborg’s Visions because she herself has had Conversa-
tions with Spirits since she was 10 years old (6 corrected to 10).

2) That Mr. Swedenborg is wrong when he draws fundamental
Principles from these Visions and often adopts with too much
Assurance what Spirits very little advanced in the Knowledge
of God’s Mysteries said to him.

3) That the Resurrection of the Body and the Last Judgment have
not yet arrived! That we must wait for what the Holy Bible
states in its literal meaning, for it cannot be read too closely.

4) That Mr. Swedenborg is an important Man, but that he has
lost the right Way in his ideas—that the Blessed have pity on
him because he separated the Literal Meaning of the Scrip-
tures from Figurative and Mystical Meaning,—that he will
have a great deal of difficulty understanding his Error, that he
is at present in the 2nd Class of the Lower Heaven qualifying
for the third. (There are 7 classes in each Heaven.)
Now let us think with all the more Pleasure of Mr. Œttinger, a
man who unites so well the Mystical Meaning with and the
Literal Meaning when explaining the Scriptures.

5) That there is nothing more dangerous for a Doctor or a Preacher
than separating the Mystical Meaning from the Literal Mean-
ing when explaining the Scriptures.

Thus Oberlin, although making a great point about his admiration for
Swedenborg, frankly states that in comparison, he prefers not only the
English theologist John Pordage, but also an obscure German somnambu-
list. It must be added that Oberlin not only made a strong case for animal
magnetism, but that he believed firmly in the supernatural talents of some
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of his countrymen, and that he also attempted to make contact with his
deceased wife in order to ask her advice.

But unlike his daughter, who tried to confuse matters by speaking of
Dutoit-Membrini’s mystic school, Oberlin states his sources clearly. With
this in mind it seems curious to me that a researcher such as Edmond
Parisot can cite passages from the Introduction quoted above without
evoking either Pordage or Miss Wippermann when speaking about
Oberlin’s “marked preference for Swedenborg.”14

Jean-Paul Benoit, on the contrary, mentions the British followers of
Böhm in the XVIIth century.15 It was finally in 1953, that Alfons Rosenberg
finally gave them their rightful place in Oberlin’s works.16

Even if he was not a follower of Swedenborg, Oberlin never ceased to
read him, to comment upon him, to copy him, and to distribute his
writings among his children and friends. In fact, Swedenborg’s descrip-
tions of the life on other planets delighted him. In his Ms. 81 (Astronomy),
we read on Sheet 5 (Venus):

But Astronomy can teach us nothing about the Nature and Cus-
toms of the Inhabitants on Venus. Whoever wants to know some-
thing can consult that extraordinary Man who said he had
Relationships and regular Communication with Spirits; I mean
Emanuel de Swedenborg.

Oberlin had famous friends with whom he corresponded…Lavater,
Œttinger, Jung-Stilling, and Saltzmann. Above all, his teachings were

14 Edmond Parisot, Jean-Frédéric Oberlin (1740-1826). Thesis defended at the Faculty of
Arts, University of Nancy. Paris, Henri Paulin & Cie, 1905.

15 Jean-Paul Benoit, J. F. Oberlin. Pasteur d’Hommes. Editions Oberlin, Strasbourg, s.d.
16 Alfons Rosenberg, Der Christ und die Erde. Oberlin und der Aufbruch zur Gemeinschaft der

Liebe (Christ and the Earth. Oberlin and the Opening of the Community of Love). Verlag Otto
Walter, Olten and Freiburg im Breisgau, 1953.

This work represents great progress compared to the same author’s book in 1952: Die
Seelenreise. Wiedergeburt, Seelenwanderung oder Aufstieg durch die Sphären (The Travelling of the
Soul. Resurrection, Metempsychosis or the Rise of the Soul through the Spheres), in which the
two chapters Emmanuel Swedenborgs Gesichte vom Jenseits (Emanuel Swedenborg’s Visions of
the Hereafter) (pp. 152-170) and Die Uranographie des Thomas Bromley und des Pfarrers J. F.
Oberlin (Thomas Bromley’s and Pastor J. F. Oberlin’s Eschatology) (pp. 171-194) did not yet
allow us to define with sufficient precision Oberlin’s hereafter compared with the eschatology
of his predecessors.
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circumscribed and practical. Ban-de-la-Roche became a place of pilgrim-
age not only for unknown visitors like young Smithson but for celebrated
personalities as well. Mme. de Krüdener, who had shone brilliantly in
conversation at Mme. de Staël’s salon, had participated in the working out
of the Holy Alliance, and had been Alexander I’s confidante, came several
times to sit at the feet of the “good pastor in Ban-de-la-Roche.” Some
twenty years later, her son, Philippe Hauger, became a member of the
Swedenborgian community in Saint-Amand in order to experience the
true Christendom on earth before departing for the New Jerusalem.17

17 It is true that Jean-Frédéric Oberlin’s son, Henri Oberlin, Director of the Protestant
Seminar in Strasbourg, went to Riga, about 1808 (Jean-Paul Benoit, op. cit., p. 276) before
Baronne de Krüdener’s two visits to Ban-de-la-Roche (in 1814 and 1819 according to Ms 207 in
the Oberlin Collection) and that he became acquainted with her there.

CHAPTER 6

THE TRANSLATIONS BY MOËT

As has been stated repeatedly in this work, Swedenborg was not a
Freemason. A link between freemasonry and the New Church was estab-
lished, however, by Bénédict Chastanier. Dr. Achatius Kahl, a Swedish
theologian who published numerous works on the New Jerusalem in the
last century, examined this issue. And he was in an excellent position to do
so for two reasons. First of all, Kahl was a pastor in Lund, a city located in
the province of Scania in the southernmost part of Sweden in which,
according to Masonic sources,1 Swedenborg is said to have been initiated
into a lodge in the year 1706.2 Secondly, Kahl was a Freemason himself, as
can clearly be seen from his study on La nouvelle église dans ses relations avec
la franc-maçonnerie.3 The following paragraph is taken from that study:

These intimate and true parallels between the teachings of the
New Church and the dogmas of freemasonry are probably what

1 S. Beswick, Swedenborg Rite and the Great Masonic Leaders, New York, 1870, p. 15.
2 R. L. Tafel, Documents, Vol.II, Part II, pp. 735-739.
3 Translated from Swedish and published as Chapter V in Le Nouveau Salem, Basel, J.

Schweighäuser, 1871.
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led Rhegellini de Schio to the belief that Swedenborg was a Free-
mason and the greatest reformer of Masonic lodges and that he
founded a special lodge with nine degrees of reception. This
statement can be found in Rhegellini’s work entitled: Freemasonry
considered as the result of Egyptian, Jewish and Christian religions.
However, there is no basis for the conviction that Swedenborg
was a Freemason and despite much detailed research, no proof of
this has ever been found. It was not Swedenborg but his friends
and admirers of the truth such as Castanier [sic!] and Pernetti [sic!]
who have founded special masonic lodges. The obvious results of
their efforts have increasingly drawn the attention of freemasons
in the supreme degree of the masonic order and initiated in the
Mysteries of their ancient archives to the true and sublime doc-
trines inspired by the New Church of the Lord. This aspect in
particular leads us to search for knowledge in the order of freema-
sonry in all the countries of the world. The science of Biblical
correspondences is at the origin of the foundation of freemasonry
as well as the system of teachings inspired by God from his
servant and prophet, Emanuel Swedenborg. If considered in the
spiritual light given to us by the science of correspondences, the
systematic teachings of the New Church explain the images and
symbols of freemasonry. At the same time, these symbols are the
true guarantors of the long standing existence of the system and
the genuineness of its higher origins.4

This long quotation not only confirms the conviction that Swedenborg
never was a Freemason, but it also explains the interest on the part of
Freemasons in the New Church. In his Journal Novi-Jérusalémite of 1787,
Bénédict Chastanier invited all Freemasons to accept the doctrines re-
vealed to Emanuel Swedenborg. Chastanier was not the first or the only
person among the great Freemasons to combine an interest in freemasonry
together with religious convictions. J. P. Moët, the Royal Librarian in
Versailles, a member of the Order of the Anchor, a Master of the Scottish

4 A. Kahl, op.cit., pp. 133-134
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Lodge of St.-Jean du Secret, and the President of the Grande Loge de France
since 1766, did not wait for Chastanier’s call to read Swedenborg. By 1786
he had already begun the task of translating all of Swedenborg’s religious
works into French.5 Apparently this was not a very laborious task for him
to accomplish for it has been said that he was able to complete one treatise
per month. When reading his translations, though, one has the impression
that Moët was a real “amateur” in the best sense of the word. He translated
Swedenborg for his own pleasure, and not with the end in view of publish-
ing any of the works in French.

According to Augustus Tulk, Gustavus III was said to have offered
Moët 30,000 francs in the year 1791 for all the works he had translated to
date.6 If the King of Sweden, who was later assassinated in March 1792,
had actually carried out this transaction, the entire course of the history of
French Swedenborgianism would have been quite different. Moët’s manu-
scripts never would have been published and Le Boys des Guays never
would have been able to fulfill his role as the official translator of
Swedenborg’s religious works. Due to the fact that Moët’s manuscripts
were accessible, Le Boys des Guays was able to translate far more rapidly
than if he had had to translate Swedenborg directly from the original Latin
text.

In 1802, Moët, along with others, was engaged in translating
Swedenborg’s works. Among this group of translators was Parraud, who
had already assisted Chastanier in his task of editing some twenty years
earlier. Parraud published his French translation of the True Christian
Religion in 1802, an event that served as a link between the first and second
generation of French Swedenborgians. In his letter dated October 20, 1825,
Dr. Brunet informed Edouard Richer that Parraud was revising Moët’s
translations which were then being published, (Chevrier Collection). We
also know that he was in touch at the same time with Captain Bernard and
a lawyer named Gobert. Parraud was then “almost ninety.”7

Also among the group was Daillant Delatouche, the main editor of the
famous Compendium of the Works of Emanuel Swedenborg published in

5 Histoire sommaire de la nouvelle Eglise Chrétienne, p. 85.
6 See Note 6 in my chapter on The Early Swedish Followers.
7 Bernard’s tenth letter to Blanchet: Blois, June 22, 1825 (Chevrier Collection).
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Strasbourg in 1788.8 A fourth elderly man, the Englishman, Augustus
Tulk, bought all of Moët’s manuscripts at the age of eighty-four, paying
27,000 francs for the following treatises:

Du Ciel et de ses merveilles, et de l’Enfer (Heaven and Hell); Brussels, Maubach,
1819.

Du Cheval Blanc (The White Horse); Brussels, Maubach, 1820.

De la Nouvelle Jérusalem et de sa Doctrine Céleste (The New Jerusalem and its
Heavenly Doctrine); Paris, Treuttel and Wurtz, 1821.

Doctrine de la Vie pour la Nouvelle Jérusalem (The Doctrine of Life for the
New Jerusalem); Paris, Treuttel and Wurtz, 1822.

Sagesse Angélique sur le Divin Amour et la Divine Sagesse (Divine Love and
Wisdom); Paris, Treuttel and Wurtz, 1822.

L’Apocalypse révelée (The Apocalypse Revealed); Paris, Treuttel and Wurtz,
1823.

Du Jugement Dernier (The Last Judgement); Paris, Treuttel and Wurtz,
1824.

Continuation du Jugement Dernier (Continuation of the Last Judgement);
Paris, Treuttel and Wurtz, 1824.

Des Terres Planétaires (Earths in the Universe); Paris, Treuttel and Wurtz,
1824.

Les Délices de la Sagesse de l’Amour Conjugal (Conjugal Love); Paris, Treuttel
and Wurtz, 1824.

Le Boys des Guays made note in the second volume of his journal, La
Nouvelle-Jérusalem9 that most of these treatises had already been translated

8 See my chapter “Strasbourg’s Role” (chap. 4).
9 See March 1839-March 1840 p. 16.
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into French prior to the French Revolution. Only Divine Providence, The
Apocalypse Revealed, and Conjugal Love, if we do not take into account
Brumore’s strange adaptation of this treatise, were newly translated. More-
over, Le Boys des Guays emphasized that the editions before the Revolu-
tion had become “very rare or exhausted.”

Thus, the translations by Moët served a purpose. They were useful in
supporting the efforts made by Captain Bernard and his friends in spread-
ing the doctrines of the New Jerusalem during the 1820s. At the end of the
1830s these translations had become scarce. The first task that Le Boys des
Guays undertook after his conversion in 183410 was to trace the Moët
editions. He asked his brother-in-law Eugène Rollet, then a student in
Paris, to purchase them for him.11 At that time Le Boys des Guays believed
that Moët was still living. After having located Moët’s address in Versailles,
he then wrote a letter which Eugène was to convey to him.12

It should be noted that the eleven volumes of Moët’s translations
represented only part of his work. Moët had, in fact, translated all of
Swedenborg’s religious works, above all, his Arcana Coelestia. After pur-
chasing the printed treatises, Le Boys des Guays wished to obtain Moët’s
manuscripts. Thanks to his correspondence with Louis-François de
Tollenare, the editor of the post-humous works of Edouard Richer in
Nantes, he succeeded in gaining ownership of the manuscripts in Saint-
Amand-Mont-Rond. The manuscripts had previously been in the hands of
Chevalier de Birague, a follower of Swedenborg and propagandist for the
New Jerusalem.13

10 See my chapter on Le Boys des Guays.
11 Le Boys des Guays’ third letter to Eugène Rollet: Saint-Amand, April 4, 1835. M. and

Mme. Charles Sainmont, Eugène Rollet’s granddaughter of Menetou-sur-Cher, were kind
enough to send me this collection of thirty-two letters from Le Boys des Guays to his brother-
in-law Eugène Rollet between 1835 and 1860.

12 Le Boys des Guays’ fourth letter to Eugène Rollet: Saint Amand, April 30, 1835.
13 L. F. de Tollenare to Le Boys des Guays: Nantes, May 24, 1835 (Chevrier Collection): “I

have written to the Chevalier de Birague, who lives secretly in Paris; he replied that the books
that Mr. Tulk sent him are with M. de Birague senior, whose address is No.9, Chausée d’Antin.”
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It is important to know that when Le Boys des Guays began translat-
ing Swedenborg’s religious works he had access to Moët’s translations.14 It
is not my intent here to minimize in any way the importance of the work
done by Le Boys des Guays, who faithfully devoted ten hours a day to
translating Swedenborg for more than a quarter of a century. The fact that
he worked using a previously drafted French text merely simplified his
task. And although he owed a debt of gratitude to Moët for helping him
accomplish his mission, Le Boys des Guays severely criticized his transla-
tions. Some evidence of this criticism may be found in Le Boys des Guays’
personal correspondence.

Among this correspondence, is, however, a paragraph from a letter to
the Reverend Henry Bateman of the New Church in London, dated May
11, 1839, that acknowledges the importance of Moët’s translations in
regard to his own work:

A subscription for reprinting the Doctrine of Life has just been
proposed. It is nearly filled and we are going to begin the printing
soon. I am occupied with revising the translation made by Moët.15 I
insist above all on making a literal translation of the numerous
quotations from the Bible, which was not always done by Moët,
who seems to have frequent recourse to former translations. This
point is very important concerning the science of correspondences.
Because there will be a new edition, it is important to delete the
vous which is always used by Moët in speaking of one person and
to replace it by tu. The time of making concessions to the Roman

14 La Nouvelle Jérusalem, Vol. 3, June 1840, p. 128:

M. de T......(Tollenare) just sent us the first part of Moët’s manuscript (translation
of the Arcana Coelestia) and promised to send us the other parts. This manuscript is
complete and was given to M. de T. by its present owner, Mr. J. A. Tulk, who paid for
the publication of all of Moët’s translations of Swedenborg’s works. As our translation
is the first volume of the Arcana Coelestia is to be completed this year, it will be up to our
brethren to decide whether, for the other volumes we should have Moët’s manuscripts
printed or whether it would not be better to continue our translation by making use of
the manuscripts like any other translator who would make use of previous transla-
tions.

15 My emphasis.
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Catholics is over and we should keep strictly to the text in this
matter.16

It was his absolute respect for the Latin original which led Le Boys des
Guays to translate vera by les vrais and falsa by les faux. In this he foreshad-
owed the “Academy Movement” of the New Church; a distinction which a
half a century later was to cause a separation among the members of the
American Convention and the British Conference of the New Church. If, like
the members of the “Academy Movement,” one believes that Swedenborg’s
religious writings comprise the “Third Testament” of the Bible to which
the science of correspondences may also be applied, it follows that it
would be of the utmost importance that the translations of the Writings
remain as faithful to the original text as possible. However, Le boys des
Guays did not favor a word-for-word translation, as may be seen from a
statement found in his letter to Louis-François Tollenare dated January 18,
1841, in which he criticizes Moët’s translations:

Now I can give you my opinion on the manuscript of the
Arcana. First of all I thought that Moët did his work in great haste
and for his own use, because I found so much carelessness in his
translations. But, upon closer examination of the manuscript, I
realized that this was not a first draft. It was a revised work since
there were no words written above the text and no erasures. It
seems to me that although Moët had praiseworthy perseverance
in translating Swedenborg, he lacked patience. In order to arrive
more rapidly at the end he intended to achieve, he ignored all the
difficulties that such a work necessarily poses. I do not think that
Moët stopped even for a quarter of an hour on one sentence in
order to discover its meaning, for he always translated quickly. If
he thought he understood, he did not stop one moment to be sure
that he understood well. If he could not grasp the meaning of a
paragraph in any way, he translated word for word without
bothering to determine whether the sentence made sense or not.

16 Letter from Le Boys des Guays to Henry Bateman, Islington London: Saint-Amand, May
11-31, 1839 (Swedenborg Society K/84).
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That is why there are mistranslations and meaningless sentences,
not to mention the grammatical errors or additions to the text he
allowed himself to make without indicating them. It is true that
his proof reader17 deleted these additions but also retained the
grammar school, word-for-word translation which made
Swedenborg’s beautiful work so dullwitted and so unlike the
French language that it was impossible to read. I think I still prefer
Moët’s work, primitive though it is with its defects, to the cor-
rected version. The proof reader of the text did not attempt to
clarify the difficulties any more than did Moët. Like Moët, he
skipped over them. Despite these defects, this manuscript makes
my work much easier and I find it advantageous to have it before
me when I translate the Arcana. It was useful to have Moët’s
version of the Doctrine of Life when I was working on the new
translation of this work. As far as the reprinting of Moët’s manu-
script is concerned, I think we should give up the idea, for this
would prove to be detrimental to the spreading of the doctrines.18

When writing to those who financially supported his work of translat-
ing and publishing Swedenborg’s religious writings, and especially to his
greatest benefactor, Monsieur Dieudonné, the pseudonym of Count
Emmanuel de Las Cases, Le Boys des Guays did not modify his criticism:

Now I come to the question you asked me concerning Moët’s
translations. The translation of Heaven and Hell is the most ex-
ecrable. It teems with confusion, meaningless sentences, and clumsy
phrases. It is, as you say, an unintelligible hodgepodge. I am not
surprised that you threw your copy into the fire as you told me, so
that it could not fall into anyone else’s hands. Ranking second and
third after Heaven and Hell in regard to the poor quality of the

17 Dr. Brunet stated in a letter to Edouard Richer on October 30, 1824 (Chevrier Collection)
that: “ Mr. Paraut…has revised most of the translations of his (=Swedenborg’s) works being
printed now.” However, in Bernard’s second letter to J. A. Blanchet (General Conference
Library, London) we read: “M. Gobert is now occupied by reading and making some
corrections of the first volume of the Arcana Coelestia already revised by M. Desmarest.

18 Chevrier Collection
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translation are The True Christian Religion and Divine Love and
Wisdom. I cannot rank the other translations now because in the
eight years I have owned the Latin originals, I have always used
them, having put Moët’s translations entirely aside because they
are all more or less unsound…19

Le Boys des Guays did not follow las Cases’ example in throwing
Moët’s manuscript translation of the Arcana into the fire. It represented too
precious a working tool for him not to make use of it. In his correspon-
dence with Edmond Chevrier he continued to stress the “unsoundness of
Moët’s translations,” specifically his version of The True Christian Religion,
stating that this beautiful treatise was massacred by Moët”20

Among Le Boys des Guays’ associates, opinion regarding the value of
Moët’s translations was divided. Baron Frédéric Portal, a State Counselor,
the author of the Couleurs symboliques dans l’antiquité, le moyen-âge et les
temps modernes (Symbolic colors in Antiquity, the Middle Ages and Mod-
ern Times),21 the treatise on the Symboles des Egyptiens comparés à ceux des
Hébreux22 (Egyptian Symbols compared to those of the Hebrews), and a
“dictionary of correspondences entirely quoted from Swedenborg, par-
ticularly from his Apocalypse Revealed,”23 supported Le Boys des Guays’
view by describing Moët’s translation as “lamentable.”24

Another contributor to the journal La Nouvelle-Jérusalem, one of the
most faithful followers of the New Church Doctrines in France, J. A.

19 Le Boys des Guays to Monsieur Dieudonné: Saint-Amand, March 3, 1847 (Chevrier
Collection). It should be noted that Chevrier undertook Moët’s defense. In his Histoire Sommaire
de la Nouvelle Eglise he states, p. 86:

In my opinion, these translations have been undervalued too much, they are very
far from being as accurate as Le-Boys-des-Guays', but some care more for them because
Moët refrained from too literal translations of paragraphs difficult to understand due
to neologisms.

20 Le Boys des Guays to Edmond Chevrier: Saint-Amand, September 22, 1849 (Chevrier
Collection).

21 Paris, Treuttel and Wurtz, 1837. This study has been translated into English under the
title: Signification of Colours in All Ages, London, 1851.

22 Paris, 1840.
23 F. Portal to Le Boys des Guays: Paris, December 12, 1838 (Chevrier Collection)
24 Letter quoted by Le Boys des Guays in the Nouvelle Jérusalem, Vol. 8, (March 1845-March

1847), p. 2.
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Blanchet, the author of the Expositon populaire de la Vraie Religion Chrétienne25

(Popular Exposition of the True Christian Religion), much preferred Moët’s
translations to those of Le Boys des Guays. In three letters to Auguste
Harlé and Dr. Poirson in 1866, Blanchet refers to “the drawbacks of Le
Boys des Guays’ too literal translations”26 and proposes a new edition in
thirty volumes for ninety centimes per volume of “Moët’s translations of
Swedenborg’s works revised according to Le Boys des Guays’ transla-
tion.”27 He gives the following explanation:

It is absolutely certain that anyone unfamiliar with the Doc-
trines cannot bear reading them. In becoming discouraged, one
gives up the reading and thereby rejects the Doctrines at the same
time. Among those most familiar with them, there is no one who
can tolerate it (the translation), and I who am writing to you
cannot stand it, yet I read Moët’s translations with pleasure. All
our friends in the south of France, without exception, share my
opinion.28

However, in the first issue of the Eglise de l’Avenir (Church of the
Future), the monthly publication of the temple located at 12, rue Thouin in
Paris, in 1778, the author of the article Histoire abrégée des progrès de la
Nouvelle Jérusalem dans le monde (Compendium of the History of the progress
of the New Jerusalem in the world) does not hesitate to state that Moët’s
“translation is much inferior to Le Boys des Guays’ later one as far as
accuracy is concerned.”29

Some thirty years later, the Rev. Alfred G. Regamey of the Fédération
des Sociétés de Langue Française de la Nouvelle Eglise, located in Lausanne,
felt the need for more modern translations of Swedenborg’s works and
was entirely in accord with Blanchet’s opinion. The “Academicians” in
Paris immediately sent the following protest to Brussels to be published in
the Swedenborgian journal La Nouvelle Jérusalem:

25 For sale in the “Librairie de la NOUVELLE JERUSALEM, chez Porte, libraire at Saint-
Amand (Cher).”

26 J. A. Blanchet to Auguste Harlé: Lavaux, January 13, 1866, (Chevrier Collection).
27 J. A. Blanchet to Victor Poiron: Lavaux, October 10, 1866, (Chevrier Collection).
28 J. A. Blanchet to Auguste Harlé: Lavaux, November 11, 1866, (Chevrier Collection).
29 The author was Charles Humann. See the chapter on The New Church in Paris.



215

SWEDENBORG IN FRANCE

We, the undersigned Members of the Church of the New
Jerusalem, having read an article published in the Messenger of the
New Church, no. 9 (November 1923) entitled Our Literature by
Monsieur Alfred G. Regamey, protest against the ideas of the
author favoring new translations of Swedenborg’s works adapted
for the public in a more comprehensible and more modern style.

We judge that our Doctrine is Divine and equal to the Word of
God, and that any new translation of the Writings must be made
from Swedenborg’s original texts so as not to destroy all the
spiritual meaning of the Doctrine,

[Signed:twenty-four signatures, one of which was Pastor Hussenet]

A certain Alexandre Cattelain in Saints-Brevins-les Pins insisted on
adding his own personal protest to those from the group in Paris:

Although Swedenborg’s Works may not seem elegant in style
to some who place elegance above spiritual correspondence, they
have been dictated by the very Divine Order and that the transla-
tion in French was made by a truly learned and faithful
“Jérusalemite,” Le Boys des Guays. I protest with all my energy
against a different translation. A faithful and living follower of the
New Church.

[Signed: Alexandre Cattelain]30

After reading the above one might conclude that I have digressed
from my subject. This is not the case. Let me remind you that the influence
of Moët’s work is posthumous and its importance has never ceased. One
only need look at the position taken by Mr. Claude Bruley, who while
remunerated by the American Convention of the New Church for his
work as a pastor in Paris also worked in collaboration with several transla-
tors from the Academy of the New Church. Bruley himself told me that
before continuing his work of translating and publishing Swedenborg’s

30 La Nouvelle Jérusalem, Brussels, 1920-26, No. 5-6, pp. 303-305.
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writings into French31 he wished to consult Moët’s manuscripts. Clearly
Moët’s translations still have a part to play in the history of French
Swedenborgianism.

31 List of the works translated: Le Ciel et ses Merveilles, et l’Enfer (Heaven and Hell), Paris,
Cercle Swedenborg, 1973. L’Amour vraiment conjugal (Love Truly Conjugial), Paris, Cercle
Swedenborg, 1974. La Sagesse des Anges (Wisdom of Angels) Paris, Cercle Swedenborg, 1976.

CHAPTER 7

CAPTAIN BERNARD AND HIS FRIENDS

One of the first French followers of the New Jerusalem to benefit from
Moët’s translations was Captain Bernard. In 1820, when his artillery regi-
ment was stationed in Bordeaux, he discovered the treatise Heaven and Hell
and became converted at once to the doctrines of the New Jerusalem.

Born in Vannes in 1791, Jean-Jacques Bernard had participated in the
great Napoleonic wars. At the time when he became acquainted with
Swedenborg’s works, he already knew of Saint-Martin. His new religion
did not hinder him from continuing to make references to the “Unknown
Philosopher.” Evidence of this may be found through reading his Opuscules
théosophiques1 in which Bernard proves to be more of a disciple of Saint-
Martin than a follower of Swedenborg, and also in his study entitled Une
défense des Soirées de St. Petersbourg in which he refers to “the works of the
unknown philosopher” as “divine.”2 The combination of Martinism and
Swedenborgianism characterized the 1820’s and ended some fifteen years

1 Opuscule théosophiques, to which was appended the Défense des Soirées de St. Petersbourg:
by a Friend of Wisdom and Truth.

2 Joseph de Maistre, Les Soirées de Saint-Petersbourg, Paris, 1821.
We know that although de Maistre was a Catholic, he was a great admirer of Saint-

Martin’s work. Swedenborg, on the contrary, was just “a good man” in his opinion. (Emile
Dermengheim, Joseph de Maistre Mystique, Paris, La Colombe, 1946, p. 47.)

The Printed Catalogue of the Bibliothèque Nationale attributes to Jean-Jacques Bernard, no
doubt wrongly, another anonymous leaflet edited by Delaunay: De l’émigration en Angleterre
de Fabricans et d’Ouvriers français, considérée notamment en ce qui concerne l’industrie lyonnaise,
1824.
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later with the advent of Le Boys des Guays work, then reappeared later on
with Balzac.

The role played by Bernard in the history of French Swedenborgianism
is enormous. First of all, Bernard played a direct part in organizing séances
of magnetism and somnambulism wherever he was garrisoned. Thus he
converted his comrades in arms from all ranks (General de Bissy, General
Palafox, Major Fossa, Captain Krauss, Captain Morlet and Captain Paillard),
then civilians (Madame de Saint-Amour, wife of a high officer in Paris in
1821, Doctor Brunet and the author Edouard Richer, in Nantes in 1824,
Professor Génisset, perpetual secretary to the Académie Bisontine.) Other
converts were Monsieur Letenneur in Toulouse, charged with communi-
cating to Lawyer Gobert’s group in Paris “in front of writers of merit,”3 the
historian de Bonnechose in Tours, a future member of the Société Biblique,
the Abbé Œgger, his father…). I must also add that both the revelations
and the advice given by Bernard’s preferred mediums: Mme. Préville in
Tarbes, Mme. Gobert in Paris and Mme. Venot in Blois, were very highly
regarded. Mme. Venot, for example, informed them that Napoleon had

3 Bernard’s 23rd letter to J. A. Blanchet: Tours, December 28,1825 (General Conference
Library, London):

The Divine Providence allowed him [Letenneur] to become the intermediary in Paris
of the very important communication of the Doctrines made to Messrs. Kai and
Kervetry, journalists of merit, as you know, who seemed to appreciate very much what
they heard from our brother Gobert about the exposition of the true Christian religion.
We may think that they will take it seriously from now on and that they will base their
policy on the only religion capable of being triumphant for the happiness of the whole
world. Our worthy brethren Chambellan and Sirotte [Sirot] also attended this lecture
and, above all, the former proves ready to make an in-depth study of the doctrines,
whose inspired author was quite unknown to him. This knowledge, this relationship
having been the means to it, came in time, for he was about to write himself, or rather
he has already written much on a religious system, but he now sees that everything was
already done in this field, and he has given up his projected publication. I think that also
Messrs. Normand, whom you mentioned, and Degerando [a member of the Provi-
sional Committee of the Société de la Morale Chrétienne, cf. Note 8] are in the New
Church; as far as the latter is concerned, I have no doubts after his last work: Du
perfectionnement moral, which is admirable and sets forth the true principles with an
elegance and perspicuity that few authors possess.

Thus, for Bernard, it was sufficient that Letenneur read his Exposition sommaire de la Doctrine
in order for the whole audience to become followers of the New Church. As far as Chambellan
is concerned, see my article on Le “swedenborgisme” balzacien in the Année balzacienne 1966, p.
37. Note that Bernard saw Chambellan in Paris in the spring of 1826 (Bernard’s 36th letter to
J. A. Blanchet: Paris, May 30, 1826) together with Sirot and Abbé Œgger. He referred to Bernard
and Chambellan as “men with the gift of healing.”



218

THE NEW PHILOSOPHY, July-December 1995

become converted to the doctrines of the New Jerusalem in heaven and
that these doctrines would soon be accepted by all of France.4

However, Bernard’s proselytism did not stop at the French border. In
Madrid, he won over Bishop Torres Amat to Swedenborg’s ideas. Further-
more he studied the theosophical writings of Pastor Moulinier in Geneva.
He also was aware of the German translations done by Professor Neander
at the University of Berlin, thanks to his contacts with Neander’s col-
league, Tolluck, who had traveled to Paris. He also received young J. H.
Smithson, the future New Church Pastor in England, upon his return from
his studies at the University of Basel and his visit to Oberlin in Ban-de-la-
Roche.5

In France, Mme. de Puységur gave Bernard manuscripts which pro-
vided him access to Dutoit, alias Keleph ben Nathan, the source of Oberlin’s
“Swedenborgianism.”6 He was in touch with Jean-François Deleuze who,
in his work on Magnétisme, “speaks about Swedenborg without having
read him.” He was, of course, acquainted with L’Elève de l’Evangile, a work
by Boniface Laroque, President of the Reformed Church in Castres, which
was in perfect “orthodoxy” with the New Church Doctrines without
mentioning Swedenborg’s name.7 As a member of the Société des Missions
évangéliques and of the Société de Morale Chrétienne, it was Bernard himself
who drafted the statutes of the latter society.8

If, however, Bernard did in fact practice “religious magnetism” while
continuing to spread Saint-Martin’s ideas, he considered himself first and
foremost a follower of Swedenborg. The conjuring up of Swedenborg’s
spirit by Mme. Venot and Mr. Tournyer, the “Unknown Philosopher’s”

4 Bernard’s 23rd letter to. J. A. Blanchet, cf Note 3, and Gardey, Recueils sur le magnétisme
animal, ms 377 in the Library of Nantes. Auguste Viatte gives an incorrect date (April 10 instead
of September 24, 1825) quoting the séance in question: “He [Swedenborg] is blessed and
brilliant…the doctrines revealed by him will become established…He received the commis-
sion to publish.”

5 Bernard’s 26th letter to J. A. Blanchet: Paris, May 2, 1826.
6 Bernard’s 6th letter to J. A. Blanchet: Tours, May 24, 1825.
7 Boniface Laroque, L’Elève de l’Evangile, 2 Volumes in-8 , Paris, 1812 (drafted in 1794

according to Chevrier). Bernard’s 7th letter to J. A. Blanchet: Blais, May 17-18, 1825.
8 Lettre adressé à MM. les Membres de la Société de la morale chrétienne, newly founded in Paris

by a Friend of the True Religion, November 1821, together with the Prospectus of August 20,
1821 (Extract).
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old friend and secretary, further strengthened Bernard’s conviction that
there was a great affinity between the doctrines of the New Church and
Saint-Martin’s philosophy.9

In his study on the Swédenborgiens en France de 1820 à 1830,10 Auguste
Viatte speaks of an “uninterrupted chain” between the first and the second
generation of Swedenborg’s followers.11 Although his text seems to prove
that this was not the case,12 this link actually existed. Bernard met Parraud,
Chastanier’s former associate, at Lawyer Gobert’s home in Paris13 and also
went to Angers to see Verdier, the depository of the Arcana Coelestia who
had recently published the French version of Robert Hindmarsh’s Sum-
mary of the Doctrines of the True Christian Religion. In his will, which was in
Gobert’s custody, Verdier bequeathed a sum of 20,000 francs for the
spreading of the New Jerusalem.14 This was not unlike the time forty years
before, when the first French followers had their Abrégé published in
Strasbourg in 1788 by Daillant Delatouche.15 Bernard and his co-religion-
ists also had a brief summary of the New Church Doctrines available to
them, as well as Moët’s translations. Thus the circumstances for spreading
the New Jerusalem at this time were quite opportune.

To these favorable conditions let us add the religious thirst peculiar to
this decade during which Fourier’s Théorie de l’Unité Universelle appeared
in 1822,16 Lamennais’ De la religion in 1825, and Saint-Simon’s Nouveau

9 See Note 4 and my article Le “swedenborgisme” balazien in the Année balzacienne 1966, p.
42. Cf Bernard in his 4th letter to J. A. Blanchet: Tours: March 7, 1825: “Malbranche is excellent
in preparing for Swedenborg, but Saint-Martin is preferable by those who can appreciate him.”

Let me add that the Danish General Tuxen, in a letter to C. F. Nordenskjöld (Swedenborg
Society Archives,) London, D/26: Elsinor, March 25, 1782) called Saint-Martin a “Swedenborg
travesti” (in French in the text).

10 Article published in the Revue de Littérature comparée, 1931.
11 Article mentioned, p. 437.
12 Article mentioned, p. 412. “The first generation of Swedenborgians in France as well as

those abroad had disappeared. Dom Pernety had taken with him to his tomb the secret of the
Illuminati in Avignon. The very names of Gombauld, de Thomé, de Corberon were forgotten. Some
few continuers…Voltaire or Bonald prevailed. Then came Bernard.”

13 Bernard’s 10th letter to J. A. Blanchet: Blois, June 22, 1825.
14 Bernard’s 25th letter to J. A. Blanchet: Angers, March 14, 1826.
15 See my chapter “Strasbourg’s Role” (chap. 4).
16 Title of the second edition: Paris, 1814. In the 1822 version, this work was called: Traité

de l’association domestique agricole.
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Christianisme, also in 1825. Although Bernard had his co-religionists assist
him in the spreading of Swedenborg’s works, he himself was the only true
missionary. And certainly his propaganda took a form that even his
friends of that epoch sometimes disapproved of. In a letter to J. A. Blanchet,
Lawyer Gobert complains of Bernard’s too great a tendency:

to trust visions and revelations of persons in magnetic sleep and
also what we call the too great exaltation of his ideas and expecta-
tions of progress of the true Church of the Lord. You know that we
think that in all things there must exist the greatest circumspec-
tion and prudence.17

Gobert’s position was the one that Le Boys des Guays was to adopt
about ten years later and never to abandon after that. I must add that Le
Boys des Guays owed much to Bernard for having prepared the way for
his own work. Had it not been for Bernard’s friends, Le Boys des Guays’
would have had no readers. Dr. Brunet of Nantes, one of Swedenborg’s
followers converted by Bernard, briefly expressed his own assessment of
Bernard’s importance to the New Church of that time in the following
note:

Since Bernard’s death, the New Church followers seem to be
distant from one another and get together less; he was the soul, the
life that united us and who, by withdrawing from us, broke our
ties. I can no longer find anyone who speaks as warmly and who
can discuss with as much perspicuity, or with as much convic-
tion.18

After having traversed all of France to gather followers of New Church
Doctrine from every region, Bernard died in Nantes at the age of thirty-
seven, in the arms of Mme. de Saint-Amour. Later on he exerted an
indirect influence that went far beyond his work of evangelization for the

17 Gobert to J. A. Blanchet: Paris, August 30, 1827.
18 Dr. Brunet to Edouard Richer: Paris, May 10, 1828 (Chevrier Collection).
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New Church, which, let us recall, had no formal existence in France at that
time. Below is a summary of the work done by some of Bernard’s converts
beginning with the two followers mentioned above:

Dr. Brunet, a magnetizer like Bernard, came into contact with the
Swedenborgians in London, thus facilitating the task of Louis-François de
Tollenare, of whom I will speak in the following chapter. Mme. de Saint-
Amour, who was to make a sensation not only in Nantes, where she
practised in September 1828, but also in the whole of France, had learned
religious magnetism from Bernard, as Edouard Richer tells us in his
pamphlet Des guérisons opérées par Mme. de Saint-Amour (Cures Wrought
by Mme. de Saint-Amour).19 Within a few months after Bernard’s death,
Mme. de Saint-Amour transformed a room of her flat in Nantes into a
Swedenborgian chapel, the first one in France.20

The conversion of the Breton author Edouard Richer was certainly
Bernard’s noblest conquest for the New Church. Although Richer died in
1834, he shared posthumously, together with Le Boys des Guays, the
honor of making available all the major Swedenborgian texts in France, an
effort second only to that of the Swedish revelator himself. He wrote the
work Mélanges, two volumes published in 1861, subsequently by two
other volumes in form of a Collection de Mélanges concernant la Nouvelle
Jérusalem which included texts by Le Boys des Guays published in 1864-
65.21

Above all, Bernard’s most spectacular conversion in the 1820’s was
that of Abbé Œgger, a young Catholic priest who had already begun a
brilliant career in the Roman Catholic Church by becoming “Grand Vicaire
de Notre-Dame” and the Queen’s confessor.22 His great intellect was
highly regarded by his superiors, who charged him with a very delicate
mission: to observe the practices in religious magnetism which were highly
fashionable at the time; those at the home of Lawyer Gobert, among

19 Nantes, 1828; reedited in Mélanges, Volume 2, pp. 334-412.
20 I tried to reconstruct the group that corresponded in my study on Balzac et Swedenborg,

in the Cahiers de l’association Internationale des Etudes Françaises No 15, March 1963, p. 299, and
in my article in the Année balzacienne 1966, p. 38.

21 Mélanges, Saint-Amand—Paris—London—New York, 1861 and 1864-1865.
22 C. T. Odhner, Annals of the New Church, Vol. I, p. 328.
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others. It was here that Bernard met with success, for in 1826, he not only
won Œgger over to a form of somnambulism, but also drew him away
from Catholicism in favor of the New Church. Œgger, an ecstatic, experi-
enced revelations or rather what he would call “emblematic dreams.” In
London, on July 21, 1828, 23 he announced:

I have been chosen for finally proclaiming on earth the existence
of this earthly New Jerusalem prophesied by the Lord at the
Origin of Christianity which Emanuel Swedenborg wrote of in his
twenty volumes of revelations and explanations of the Bible and
which quite simply consists of the generally known knowledge of
the language of Nature.

Œgger, of course, firmly believed in this mission and in order to
accomplish his aim he drafted letters to the Archbishops of Reims and
Paris24 and proposed to intervene with governmental influence in order to
have made available to him:

the former church of the Feuillants and to install there the first
New Jerusalem Temple and thus begin our religious reforms in
the very place where our civil reforms began.25

But Œgger was not the only Swedenborgian of that epoch to believe in
his mission. Yet after Bernard’s death, Œgger seemed predestined, in the
eyes of the New Church followers of the 1820’s, to assume the role as the
national leader. On February 3, 1838, Emile de Bonnechose states this fact
in a letter to Le Boys des Guays:

23 Revue de littérature comparée, article mentioned, p. 423.
24 These letters were summarized and presented in the Eighth volume of the review La

Nouvelle Jérusalem, following his Lettre aux MM. les Deputés des Eglises Catholiques-Allemandes,
reunis à Leipzig, signed:

ŒGGER
Former First Vicar of the Cathedral of Paris,
A Language teacher while waiting for an office to preach the Gospel according to his
convictions,
Eberfeld, Easter Day 1845.

25 Revue de littérature comparée, 1931, article mentioned, p. 425.
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It was not only in Nantes that the Last Supper was celebrated
without an ordained Minister. In 1829, a rather few in number,
dispersed in different places, notably in Paris, Savigny, Nantes,
Tarbes, Besançon and in Gap, where the 23rd Regiment was sta-
tioned, we celebrated Easter…So the Last Supper was celebrated
in that year at the same hour in all of France for most of our
brethren, and Mr. Œgger consented to chair all our meetings from
Paris.26

Œgger’s role as a spiritual leader was well-known far beyond the
small circle of the French disciples of Swedenborg. During the same year,
he strengthened it further by publishing his Manuel de religion et de morale 27

and Le Vrai Messie. Among the readers of the latter work was Balzac,28 an
event that led Henry Evans to consider Œgger as an intermediary between
the Swedenborgianism in the 1820’s and Balzac’s Livre mystique.29 M. R.
Michaud saw him as “a French intermediary between Swedenborg and
Emerson.”30

As far as the notion that Auguste Viatte considered Œgger as the
model of Claude Frollo in Victor Hugo’s Notre-Dame de Paris is concerned,
this is an idea which dates back to Œgger’s pre-Swedenborgian period
which ended with his resigning from his office at the Cathedral of Paris in
1826, the same year Bernard arrived in Paris. I must add that by that time
Abbé Œgger had become acquainted with various circles of the most
celebrated romantic writers of the time.31

26 E. de Bonnechose to Le Boys des Guays: Meudon, February 3, 1838 (Chevrier Collection).
27 Paris, 1829; dedicated to the Duchess of Orleans.
28 Bernard Guyon, La pensée politique et sociale de Balzac. Doctoral Thesis, Faculty of

Philosophy, Paris, 1947, pp. 141 and 144.
29 Revue des Sciences Humaines, Lille University, 1950, pp. 37-38.

Cf my study on Balzac et Swedenborg, in the Cahiers de l’Association des Etudes Françaises, No
15, March 1963.

30 M. R. Michaud, Œgger et le “vrai” Messie, in the Revue de Littérature comparée, July-
September 1921. Cf by the same author: Baudelaire, Balzac et les Correspondances, in Romanic
Review, October 1938.

31 Manuel de Religion et de Morale, p. 93: “Chateaubriand had invited me together with a
dozen of writers among his friends.” Quoted from Viatte’s article in the Revue de Littérature
comparée, 1931, p. 422.
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In the beginning of the 1830s, Œgger became friends with the lawyer
Emile Broussais in order to participate with the group of Catholic priests
ready to serve in the New Church whom Broussais boasted were avail-
able.32 Together with Broussais, Œgger signed petitions that were sent to
the Swedenborgians in London requesting grants that would allow them
to inaugurate in France the Church revealed by Swedenborg. This effort
failed, at least temporarily, and Œgger left France for Switzerland and
Germany, where he became associated with the German ecstatic, Hofaker,
who translated and published Œgger’s Unexpected Relationships between the
Natural and the Spiritual World into German.33

When Le Boys des Guays began to publish his journal La Nouvelle-
Jérusalem, Œgger, who was still in Switzerland, contacted him offering his
services as a contributor to the journal. In the Second Volume (March 1839-
March 1840), we find two chapters drawn from his Encyclopédie raisonnée.
Le Boys des Guays, who did not approve Œgger’s transforming
Swedenborg’s science of correspondences into a simple “language of na-
ture” and who distrusted the former Abbé’s ecstatic activities, required
and obtained from Œgger a denial of his capacities as a seer. Even though
Œgger acquiesced to Le Boys des Guays’ demand, Le Boys des Guays did
not hesitate to refuse the merchant Cheneau’s offer to remunerate Œgger
as a pastor to replace Abbé Ledru in Lèves.34 It is certain that Le Boys des
Guays opposed Œgger’s realization of the dream of his life—which was to
become the pastor of the New Church in Paris.

Eventually Œgger seems to have at least partially found his way back
into Le Boys des Guays’ good graces because we find some contributions
listed under his name in the last volume of La Nouvelle Jérusalem. We also
know that he had the honor of accompanying Le Boys des Guays to the
international conference of Swedenborgians organized in London in 1851,
where he spoke.35 I cannot say however, that he had reformed. During the

32 New Jerusalem Magazine, Boston, Vol. VIII (1834-1835), p. 237.
33 Paris-Tubingen, 1834.
34 Louise Marolle to Le Boys des Guays: Lèves, December 2, 1839 (Chevrier Collection).
35 Wochenschrift für die Erinnerung der Kirche (Weekly in memoriam of the (New Church),

Tübingen, 1852, p. 109 (No 7, June 26, 1852): “Mr. Le Boys des Guays from Saint-Amand (Cher)
supported the motion” (on the external confirmation of the importance of the year of the Last
Judgment according to the Doctrines of the New Church); p. 113 (No 8, June 26, 1852): “Mr.
Œgger from Versalles supported the motion.”
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1840’s, he became closely associated with another German ecstatic, P. E.
Müllensiefen, whose Revelations he translated into French.36 He also made
a “pilgrimage” to London “in order to be ordained as a Minister of the
New Church,”37 and experienced, to be sure, another disappointment.

In a letter to the English Reverend Edward Broadfield in Manchester,
Le Boys des Guays denounced the aberrations of two French
Swedenborgians who had done much harm to the New Church in France,
one of whom was Abbé Œgger.38 Chevrier is correct in stating:

Le Boys des Guays rendered an enormous service to the New
Church in France by strongly breaking away from all those who
were involved with communicating with the spiritual world by
means of spiritism, table turning, magnetism…Le Boys des Guays
condemned these communications with the spiritual world by
means of dreams, visions, magnetism, in which Captain Bernard,
Mme. de Saint-Amour, and many other Swedenborgians had been
too much engaged.39

In the category of bad Swedenborgians, Chevrier mentions “persons
like Cheneau, Abbé AEgger (Sic!), the German Hofaker, etc.”40 Despite
this, some of Bernard’s comrades mentioned in the beginning of this
chapter were very helpful to Le Boys des Guays. Major de Fossa had given
him the idea of publishing a journal preceded by a leaflet modelled after a
Swedenborgian periodical published by Hofaker. Captain Fraiche became
one of the most appreciated contributors to the journal La Nouvelle
Jérusalem.41 In Captain Fraiche’s death announcement I found that the text

36 P. E. Müllensiefen, Révélation progressive touchant la nature de la très sainte Trinité,
translation from German by Œgger, Paris, 1849.

37 Hartel to Le Boys des Guays: [without place and date] (Chevrier Collection).
38 Le Boys des Guays to Edward Broadfield, Manchester: Saint-Amand, October 18, 1859

(Chevrier Collection).
39 Histoire sommaire de la Nouvelle Eglise Chrétienne, p. 199.
40 Histoire sommaire de la Nouvelle Eglise Chrétienne, p. 202.
41 Tarbes, 1838. Fraiche was also the author of Nouvelle Jérusalem. Discours préliminaire pour

servir à la lecture des ouvrages d’Emmanuel Swedenborg, 1848.
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“included the rites of the Church.” Bernard would have found this to be
quite natural, but Le Boys des Guays, who had preceded Fraiche in his
departure to the spiritual world, would have been more strict in this
matter.42

Captain Paillard provided Le Boys des Guays with translations of
English documents. He also united in wedlock Major de Malherbe’s daugh-
ter and her bridegroom according to Ledru’s liturgy, before the Catholic
marriage. Following the ceremony, de Malherbe asked Le Boys des Guays
to send him a marriage certificate.43

Captain Bernard’s most devoted correspondent, Lawyer Blanchet,
corresponded in turn with Le Boys des Guays44 and Auguste Harlé,45 thus
providing a written record of half a century of French Swedenborgianism.
Although Chevrier called Blanchet “a weak man but conscious of his
weakness,”46 it was Blanchet himself who criticized Le Boys des Guays for
being too timorous in spreading Swedenborg’s ideas. Major Fossa was of
the same opinion.47 Le Boys des Guays’ deliberate slowness in spreading
the doctrines of the New Jerusalem was in sharp contrast to Bernard’s
enthusiastic proselytism. As Chevrier concluded: “the New Church as a
visible body had, in a manner of speaking, its source in the 23rd Line
Regiment, thanks to Bernard’s influence.”48

42 “Monsieur Fraiche, retired captain, knight of the Legion d’Honneur, knight of the Ordre
de St. Ferdinand d’Espagne decorated with the Medal of Ste-Helène…died at Belleperche,
December 9, 1869 in his 79th year, was granted the sacrements of the church.”

43 Major de Malherbe to Le Boys des Guays: Selongey, Gold Coast, June 5, 1858 (Chevrier
Collection).

44 Sixty-five letters from Blanchet to Le Boys des Guays in the Chevrier Collection.
45 Six letters from Blanchet to Auguste Harlé in the Chevrier Collection.
46 Histoire sommaire de La Nouvelle Eglise Chrétienne, p. 178.
47 Major de Fossa’s 13th letter to Le Boys des Guays: Paris, June 19, 1847:

If the meetings of the New Jerusalemites, held for the past ten years which began in
Paris and were held secret on the first floor in a closed room, giving them the
appearance and all the drawbacks of being clandestine, had instead been held publicly
on the ground floor with an open door towards the street, with prior permission from
the authorities, with no other furniture than a table for the Holy Communion, some
seats and a pulpit from which our celestial doctrines could be procaimed today, yet
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they are not; is it not evident they they would have been appreciated by all those whom
curiosity would have drawn into our modest temple? Moreover, the agents of the
authorities would have been reassured that we are not hostile to any form of govern-
ment and that, on the contrary, we respect Saint Paul’s precept scrupulously: Obedite
Praepositis vestris. In brief, what progress has been made over the last ten years ? What
progress will we make in a hundred years if we continue to hide, so to speak the
practice of our worship, even risking failure to comply with the famous article of the
penal code?

48 Histoire sommaire de la Nouvelle Eglise, p. 178.

(To be continued)
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