The Texts of the Convivium

ALL  IS  ONE  
EVERYTHING  IS  IN  EACH  POINT


When we look around us, we see a multiplicity of beings who are distributed in space and become in the course of time. That is how they appear to us. But how are they really? What is their truth?


We ask this question, because we have a very decided feeling that beyond the appearances there is a more fundamental reality, an absolute reality that has to be defined in a very different manner. We thus feel stimulated to refine, deepen our metaphysical sensitivity in the endeavour of gradually developing a more mature sensitivity.


Now, in the light of this more acute awareness it seems to us to have made an important discovery. What is it? Can we express this new intuition in a few words?


I think it can be summarized in some phrase like the ones that follow: “The entire, profound, absolute reality of things is holographic”; “The entire, profound, absolute reality of creature is a hologramme”; “The whole (the totality of things, the totality of beings) is a hologramme” or, alternately “is holographic”. Let me now try to explain the sense of all this a little better, though I shall have to do this in a series of distinct steps.


In proposing the above and somewhat lapidary definitions I pulled two words – as it were –  out of a hat: the substantive “hologramme” and its adjective “holographic”. They are terms that necessarily have to be defined. 


What is a hologramme? I said that the holographic nature of the true and profound being of things is the object of a discovery but, as far as the hologramme is concerned, I would say that it is rather a question of an invention. 


Holography is a method by means of which an object is photographed in such a way as to be able to obtain a three-dimensional, solid projection, i. e. a result that differs from a transparency or a film projection, both of which are flat and merely two-dimensional.


A laser is a type of extremely pure and coherent light that is particularly suitable for the formation of hologrammes. A laser beam is split. One of the two beams thus obtained is projected onto an object that is to be photographed, while the second, after being deflected by a system of mirrors, is made to meet the reflected light of the first. As a result of their meeting, the two beams generate a configuration or pattern of interferences that is recorded on a portion of a film. 


Another laser beam (and in certain cases a mere beam of intense light) can then be projected through this portion. This gives rise to a three-dimensional image. You can walk round this image in the same way as you would explore a concrete and live reality, observing it from ever angle, studying all its details.


The optical illusion will be destroyed only when you stretch out a hand and realize that the image is made of pure air.


We now know more or less what a hologramme is. But there is another step that we shall have to take before we can conclude that the entire being of things is like a hologramme. Let us take the portion of film on which an object is photographed and cut it into small and even tiny pieces. We shall note that each little piece does not comprise a part of the hologramme, but rather the whole of it. In the limit we could say that each point of the hologramme contains the whole.


A third step forward is to note that this property is possessed not only by each film or film fragment, but that the same can be said of universal reality and each individual point thereof.


One arrives at this conclusion only by gathering and comparing all the phenomena that suggest it in an ever more direct and specific manner.


In this we are greatly helped by a book entitled The holographic universe published by Michael Talbot in 1991.


It will be helpful if I first summarize very briefly some of the information contained in this book. Wilder Penfield, a Canadian neurosurgeon, convinced himself in the nineteen-twenties that every memory or particular type of memory had a specific location in the brain. Karl Pribram, on the other hand, had observed that a patient would not lose his specific memories even after an operation that involved the removal of a part of his brain.


Towards the middle of the ’sixties, Pribram read an article that described the first construction of a hologramme. It stimulated him to reformulate his own discovery in terms suggested by that invention, concluding that each part of the brain contained all the information for recalling a complete memory.


Pribram then realized that not only the memory, but also the selfsame capacity of seeing is not tied up with any particular location in the brain, but diffused and holographic.


In the meantime the physicist David Bohm had arrived at the conclusion that the entire universe must be structured like a hologramme.


This concept has to be seen in relation with the discovery that an electron is wholly devoid of spatial dimensions. In fact, it can manifest itself either as a particle or as a wave.


Subatomic phenomena, known as quanta, are both waves and particles. They manifest themselves as particles when we look at them, otherwise they are waves. Since they exist as particles only when they are observed, we cannot say that the subatomic particles are “things”, each of which exists separately and as such. 


The Danish physicist Niels Bohr had concluded that the subatomic phenomena formed part of an indivisible system. Bohm not only accepted Bohr’s position and made it his own, but provided further support for it when he noted that large quantities of electrons with their seemingly random movements were in actual fact behaving in a highly coordinated manner. Each subatomic phenomenon occurred as if each particle knew perfectly well what trillions of other particles were doing at that particular moment.


Bohr did not think that there existed a more profound reality beyond the subatomic landscape, but that was precisely the thesis at which Bohm arrived as a result of his researches. He thus came to formulate the idea that, beyond and underlying the energy quanta, there was what he called the quantum potential. And he theorized that this potential, just like gravity, pervaded the whole of space.


As far as Bohm was concerned, however, there was also a difference as compared with gravitational and magnetic fields: the influence of the quantum potential does not diminish with  distance. No matter how slight might be its effects, its influence was the same everywhere.


Bohm also denounced the limitation of the manner in which contemporary science considered causality. For example, one might ask somebody what caused the death of Abraham Lincoln. And that person could reply that it was the bullet fired from the pistol of  John Wilkes Booth. But a more complete explanation should include not only all the factors that induced Booth to kill the President of the United States, but also all the events that led to the invention of the pistol and, before that, of firearms in general. In short, an adequate reply would have to comprise the entire evolution of humanity and, going even further, of the entire universe.


As he developed and detailed his concept of quantum potential, Bohm came to define it as “entirety”. Such a “quantum entirety” functions in a manner that is more similar to the organic unity of a living being than the unity obtained by assembling the parts of a machine.


At this subquantum level there no longer is a location of parts in different spaces. Each point of space is the equivalent of every other point. Here we have the property that physicists call “non-location”.


To us, when we capture it, an electron may express itself as a corpuscle, a particle. Nevertheless, it is a substance and not an elementary particle: it is simply a name that we give to a particular aspect of reality as a whole.


Reality as a whole (total reality) can be defined as a hologramme in motion (or “holomotion”). Thus, what we call “parts” or “particles” can never be deemed to be wholly separate in the same way in which the various gushes of a fountain could never be considered separate from the water that issues from it. We are therefore far removed also from the idea that the totality of the universe is an amorphous, undifferentiated mass.


Yet another of Bohm’s ideas seems to be highly interesting: that matter is ultimately consciousness and expresses itself in a series of modes and gradations of consciousness. And, just like the fragment of a holographic film, each portion of the cosmic hologramme contains the image of the whole. In the nail of the thumb of the right hand we can find the meeting of Cesar and Cleopatra, as also the entire galaxy of Andromeda.


All this attributes new significance to a famous poem of William Blake that speaks of seeing a world in a grain of sand and a paradise in a wild flower, of holding the infinite in the palm of the hand and eternity in an hour.


Bohm further sustains that, notwithstanding its material concreteness and the immensity of its dimensions, the universe does not exist per se and of its own account, but derives from something more fundamental: it is the visible expression of an even more essential and originary “implicit order”. And this is not necessarily the ultimate limit of things.


Let me here observe that there remains adequate space for a true absolute and – why not? – for a creator God.


Let me also note that, if God is Consciousness, there is undoubtedly room for God in a universe like Bohm’s, where, with all things infinitely interconnected, all the consciousnesses are interconnected in the unity of an absolute, infinite and therefore eternal Consciousness.


Michael Talbot’s book, from which I have taken everything set out above, offers us a very clear picture of how the idea of the universe as a hologramme took shape from the results obtained by modern physics.


Personally I have already had occasion to treat the question of how the holographic idea of reality can emerge from a thoroughgoing study of the various phenomena. But I had concentrated attention on paranormal phenomena. What I read with extreme interest in the latter part of Talbot’s book only confirmed the results of my own inquiries, and I shall therefore pass on to giving a brief outline of them.


The non-local character of our memory and sight suggests that the brain must not be identified with the subject of those functions, but is rather a simple instrument of which the human subject may or may not avail himself. An animal or a man can remember and see even when substantial portions of the brain have been removed. What is more, another part of the body -  our digital pulps for example – can be used for seeing in place of the eye.


All this suggests the conclusion that a subject sees and remembers and, indeed, lives his experiences and takes his decisions not with the brain, but with the mind: with a mind that continues to act in a perfect manner even in circumstances in which the brain and the rest of the body interrupt their normal functioning.


That is exactly what one can note in out-of-the-body experiences and near-death experiences. I have discussed these in my book Life, death and consciousness – Experiences near and after death. As regards out-of-the-body experiences, in particular, the bibliography of that book mentions the works of Ernesto Bozzano (1934), Celia Green, Susan Blackmore, Herbert Greenhouse, Sylvan Muldoon and Hereward Carrington, Robert Monroe, Oliver Fox, Robert Crookall as among the most significant reference points.


As regards near-death experiences, on the other hand, valid help for better comprehension is offered by the likewise mentioned works of Raymond Moody, Karlis Osis and Erlendur Haraldsson,  and Michael Sabom. 


When it leaves the physical body, the human mind can assume a form similar to that of the body: it can take concrete shape in what is called the “double”.  


The human mind can also express itself in a form similar to that of a sphere or a small cloud. In any case, the mind can come to be located at a small distance from the physical body it has abandoned.


But the human mind can also transfer itself over an immense distance, until it comes into intimate contact with the mind of another human being or until it becomes inserted in a corporeal situation, in a physical place.


When it comes to be identified with another mind, the human subject concerned can communicate with it in a direct manner by means of a telepathy phenomenon. 


When it becomes inserted in some distant physical situation, it can come to know something about it. And this certainly not due to the mediation of sense organs, which are lacking in this case, but directly. In this latter case we shall have a phenomenon of clairvoyance in the present.


The classical works of Eugène Osty, Ernesto Bozzano (1942), René Sudre, Gastone De Boni; and also the books La telepatia (Telepathy) by Vincenzo Nestler, Your psychic powers by Hereward Carrington, I poteri della mente (The powers of mind) e La chiaroveggenza (Clairvoyance) by Manuela Pompas can be usefully read as far as these phenomena are concerned.


Here, once again, we are concerned with a relative identification in another person or in another place. The human subject in this case is here and, at one and the same time, also in the other person or the other place, even though they may be situated a great distance apart. Unlike what happens in more markedly physical phenomena (like acoustic or electromagnetic phenomena, for example), the distances as such do not in any way limit the efficacy and success of phenomena of telepathy or clairvoyance.


A human subject may nurse a sick person with his hands, massaging his body or dressing his wounds or intervening with a surgical operation. But he can also nurse him without the mediation of his hands or, more generally, his body. He can transfer his psychism into the other in such a manner as to let it act directly on the psychism of the patient.


This direct action of the psychism of the “healer” or the “pranotherapist” on the disharmonic psychism of the suffering person can rebalance it, so that the latter, in its turn, can act on its physical body in a more positive and proficuous manner, making it function in the proper manner.


As to pranotherapy, it may be useful to read the book by Piero Cassoli and Giovanni Iannuzzo, two medical men, mentioned in the bibliography, and also the one by Nicola Cutolo, which is the testimony of the personal experience of a particularly valid prano-therapist. Another interesting book is the one by Francis MacNutt about spiritual healings and, more particularly, those obtained within the Catholic charismatic movement.


We may wonder in what way the mind of the healer can act on the mind of the sick person in such a direct manner. In this case, once again, the answer is: by transferring itself right into the other person. Such a transfer will be effective both when the patient is by the side of the healer and when he is in a far-off place.


As can be seen, just as in the phenomena of telepathy and clairvoyance, the therapist and the person to be healed are – as it were – in the same space: they are two in one. These phenomenologies confirm the holographic nature of universal reality.


A psychic person who wants to establish contact with a person far away from him – or also unknown to him – in order to know something about him, where he happens to be and so on, often uses an object that is particularly impregnated with that person: a handkerchief, for example, a ring or a watch that the person in question normally carries about with him. Between the person and this object there is already an identification. Certainly not in strictly logical or mathematical terms, but in participative terms one may say that the object in some way is that person. 


Keeping the object in his hands and concentrating on it, the psychic, in his turn, ends up by identifying himself with it, until in the same participative terms it may be said that the psychic is the object.


The identification with the object, which is already one with the person the psychic is seeking, makes it possible to say that the psychic is that person. 


A healer could likewise identify himself with the patient to be healed by availing himself of an object closely associated with that person. But even a magician could try to obtain possession of an object belonging to the target person, or even a lock of his hair or fragments of his nails, and this not with a view to healing him, but rather do him harm, or to “bind him” or, in the limit, make him die by means of a “spell”. 


As far as magic is concerned, there are the works of Marcel Mauss, Ernesto De Martino,  Francesco Albèrgamo and Jerôme-Antoine Rony, but also a book by Ernesto Bozzano, Popoli primitivi e manifestazioni supernormali (Primitive people and supernormal manifestations), which compares magic with the results of psychic research and, more particularly, with what we know about the paranormal as it is lived by these peoples and cultures.


In this case, once again, one can enunciate a kind of commutative property: if the object is the target person, and if the magician turns himself into that object until he is that object, the magician becomes that person and in the end is the person. Thus he can work malefically within him to put a spell on him, harm him or make him die.


Apart from telepathy and clairvoyance in the present, the holographic character of all reality also finds confirmation in pranotherapy and magic, as also in any beneficial or malefic action that can be exercised from a remote position as if space had been abolished.


But the holographic character of all reality is confirmed also by the phenomena of paranormal knowledge that overcome the time barrier: here we have clairvoyance in the past (or retrocognition) and clairvoyance in the future (or precognition).


An extensive documentation about clairvoyance in the past can be found in the books by William Denton and Gustav Pagenstecher. 


As regards clairvoyance in the future, one may consult such monographs as those of Ernesto Bozzano (1947 and 1948) and Arthur Osborn. I also found J. W. Dunne’s An experiment with time particularly interesting from a theoretical point of view.


Retrocognition may occur spontaneously, but can also be obtained by means of a “psychometric object” used as an “inducer”.


Such an inducer could be, for example, some stone fragment from the Roman Forum that in a participative sense is identified with the Roman Forum and will therefore enable a psychic person who holds it in his hand and identifies himself with it to have a vision of classical times in Rome.


It could also be a button or some other piece of a jacket that an assassinated politician wore at the moment he was killed, a situation particularly charged with emotion.


Always in the participative terms we are here considering, the jacket is the looked-for person who, by wearing it, left psychic traces on it, especially at that fatal moment; the psychic, in his turn, is the jacket; therefore the psychic is the looked-for person. And he is the person caught in that particular moment, a situation in which he succeeds in putting himself in a very direct manner: he identifies himself with it, doing without any spatial or temporal mediation.


The phenomena of retrocognition strongly suggest that the past is nevertheless present; but the phenomena of precognition, in their turn, confirm that the same can be said of the future.


Past and future are like the pages of a book that, respectively precede and follow the one we are reading at this moment. It is true that the pages are successive but bound in a volume that is present in front of me, so that all the pages are compresent.


Time here appears like a fourth dimension of space that, added to the classical three dimensions, can be graphically expressed in the form of the chronotope. This figure is similar to a railway timetable, where the stations, the halting places of a train, though successive in time, are all compresent to the person who contemplates the page.


The relativity of time is the great discovery of Albert Einstein. The theory of relativity opens a road that, when coherently travelled right through to its end, can lead physics to consider the temporal succession as a set of instants that are all compresent in the sphere of an eternal present. 


Two texts by Giuseppe Arcidiacono, entitled respectively Oltre la quarta dimensione (Beyond the fourth dimension) and Relatività ed esistenza (Relativity and existence) are particularly interesting and enlightening in this connection. The second of these has an appendix that reproduces an important essay by Luigi Fantappiè under the title “Relatività e concetto di esistenza” (Relativity and concept or existence). Arcidiacono presents the conceptions of Minkowski, De Sitter, Castelnuovo as also those of Fantappiè and the Princeton Gnosis.


As regards the passage from classical physics to the new relativistic physics, please refer to the books by Max Born, Albert Einstein, Leopold Infeld, and Einstein and Infeld in collaboration listed in the biography appended hereto.


As regards the relationship between the new physics, metaphysics and spirituality, it may be useful to consult the books by Fritjof Capra, Paul Davies and Fabrizio Coppola likewise included in the bibliography.


In the “holistic” perspective suggested by the phenomena of telepathy and clairvoyance in the present, the past and the future, as also by the other mentioned phenomena, each point of space can contact all the others in a very direct manner and without any mediation by virtue of the simple fact that all points of space coincide.


In the same perspective, the present moment in which the psychic has his experience is connected with all the other moments, be they past or future, because all the temporal moments coincide.


In the dimension of existence, where reality seems multiple and becoming, the various spaces and times can be clearly distinguished. But there is another dimension, the dimension of entire, profound and absolute being, there is what we can call – why not? – the dimension of God, which is characterized as non-local and atemporal, as infinite and eternal.


This absolute dimension is fundamental as compared with any other. Here, as one can say, everything is in everything, every existing thing is in all the others, any point of space coincides with all the other points and any moment coincides with all the other moments of time.


Ever since my school days, I have not been very good at mathematics. But it does not follow that a good idea cannot be had by an amateur or an outsider. I think that I had a good intuition that might well prove helpful for formulating the conclusions we have reached also in mathematical terms. Let me therefore take my courage in both hands and explain my idea. It is nothing less than a “geometry of the point”. 


By way of premise, let me say that each point distinguishes itself from another point by virtue of the fact that a straight-line segment is interposed between them, or also because they are separated by a system of lines that generate both plane and solid figures.


The first case is that of two points that lie in the same plane. The second case is that of more than two points lying in different planes.


In the absence of lines all the points would coincide. That is what one has in the dimension of a metaspace where lines and line systems have been surpassed.


The same may be said of the points of the time succession, or successive moments. In a dimension where the intermediate successions have been straddled, all the instants coincide. Here we have the coincidence of all moments in the dimension of eternity. 

There is a dimension that we may call spatial in which the various points are more or less distant from each other, and there is a metaspatial dimension where all the points coincide.


And then there is a temporal dimension where all the points of time, or instants, are different and successive; and there is a metatemporal dimension in which all the instants coincide in a single eternal instant.


Each point of space can participate in both the spatial dimension and the metaspatial dimension, just as every instant can participate both in the temporal dimension and in the atemporal dimension.


I have expressed my geometric intuition in very simple and almost naïve terms, but now I should like to give my readers at least a brief outline of a more generalized intuition, of a spiritual and religious nature, that can be found expressed in beliefs, myths and rites of many different traditions. It is the intuition that every sacred or consecrated place coincides with the centre of the world. 


In his last chapter, Talbot tells us how an Ogdala medicine man named Black Elk expressed a “grand vision” he had at the top of a hill, to be precise, Harvey Peak in the Black Hills. He saw more than he could say and understood more than he could see; because he was seeing in a sacred manner the forms of all things in the spirit, and the form of all the forms in the manner in which they have to live together as a single being. The profound insights that Black Elk acquired as a result of this experience include the one that Harvey Peak was the centre of the world. But this insight is completed by yet another, namely that not only Harvey Peak, but also any other place is the centre of the world.


This thought has been expressed also by another personage, likewise mentioned in Talbot’s book: the Chinese Fa-Tsang. He, too, was convinced that any point of the universe constituted its centre.


Fa-Tsang also expressed the concept that the entire cosmos was implicit in all its parts. He compared the universe with a multidimensional grid of jewels, each one of which reflected the others to infinity.


Here one is spontaneously led to compare this with the philosophy of Leibniz and, more precisely, with his conception of the “monad”. The monads of Leibniz are “simple substances”. They do not have parts and therefore have neither figure nor extension, they cannot be divided in any way, nor can they be transformed by degrees. This makes me think of a possible parallel between the monads and geometric points (Monadology, I, 1-3).


There is another possible analogy between the monad and an individual point – no matter what it might be – namely that, identifying itself with any other point, it reflects and resumes within itself the entire being of things. 


In this connection, let us read the following passage from the work of the German philosopher: “It is not […] possible to explain how a monad could be altered, or changed in its interior, by some other creature, seeing that there could not take place any transposition, nor could one conceive any movement inside it that could be excited, directed, increased or diminished; though this is possible in compounds, where there may be changes between the parts. The monads do not have windows by means of which something could enter or leave them” (ibid., 7).


Coming back to the thematic of the universe that has its centre at each and every point, one may note that such an argumentation seems closely connected with the phenomenology of “sacred space” that Mirce Eliade illustrates with examples taken from religious traditions that flourished in different epochs and in all parts of the world (Treatise of the history of religions, ch. X; The sacred and the profane, ch. I).


Everywhere there recurs the principle, as Eliade holds, that when you build a city or a temple with its altar of sacrifice or a home with its hearth, it will be as well to situate the structure ideally at the centre of universal reality. The creation of the world began from a centre and it is therefore as well that all human constructions should have a centre, when one can draw, from the selfsame centre of being, all the creative energy needed to live and prosper in the best of ways. It is for this reason, as Eliade goes on, that in widely different traditions we see creation start from a ‘centre’, because it is there that there is situated the fount of all reality and therefore of the energy of life (Treatise, ch. 10, § 143).


Eliade also notes that every human creation not only moves from a centre identified with the centre of being, but “starts from a peak, that is to say, from a point that is both central and transcendent” (ibid.), just as the divinity itself is transcendent, which nevertheless dwells in the heart of things and is therefore immanent in the centre of every reality.


Another thing pointed out by Eliade is that man, wishing to inaugurate his creations and works in the happy manner and with the best of auspices, not only places them at the “centre” of being and not only connects them with the “high”, with transcendence, but always also situates them in a “first” that is the moment of the originary creation of all things, of the entire universe. Around this latter concept, indeed, Eliade develops his phenomenology of “sacred time” (Treatise, XI; The sacred and the profane, II).


In this becoming the centre of being and in this interconnection with the eternal act of divine creation, every point of space and time coincides with all the others. And here we have a further corroboration of the holographic nature of the entire space-time continuum that comes to us from religious phenomenology, as also from the intuition and spiritual sensitivity of the men of all traditions.


The absolute dimension is holographic, the Whole is a hologramme. This conclusion, which the results of modern physics strongly suggest, receives its best confirmation from an examination of paranormal phenomena. 


Physics and parapsychology readily meet in what one could call the antechamber of God. Entering his nuptial chamber is possible only by means of a direct experience of Him. This experience is widely attested by religious phenomenology.


Entering God’s nuptial chamber to consume there what the mystics call the “spiritual marriage” is something that is obtained by divine grace, but also by collaborating with a precise commitment of spiritual search, prayer, confident abandonment and ascesis.


Physics and parapsychology can help us to lay important foundations. For its part, the religious phenomenology of all countries and all times, and also at every level, comforts and sustains us in our convictions. But the union with God is attained by means of a spiritual road that is extremely difficult to follow in the first person, be it even with divine help.


Lastly, it should be clear that from the holographic view of the universe we can obtain the theoretical bases for the construction – at the practical level – of a morality that confirms and develops the traditional religious ethics in general and Christian ethics in particular.


The implications for our day-to-day behaviour and our political action that we can draw from the principle that all is one and that all of us humans, all of us creature are nothing other than a single immense being in God, are undoubtedly of a vast and revolutionary nature.
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