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Abstract — Among homeopaths the common idea about a working hypothesis for homeopathic effects seems to be that during the potentization process,
“information” or “energy” is being preserved or even enhanced in homeopathic remedies. The organism is said to be able to pick up this information,
which in turn will stimulate the organism into a self-healing response. According to this view, the decisive element of homeopathic therapy is the remedy which locally contains and conveys this information. I question this view
for empirical and theoretical reasons. Empirical research has shown a repetitive pattern in fundamental and clinical research alike: There are many anomalies in high-dilution research and clinical homeopathic trials which will set
any observing researcher thinking. No single paradigm has proved stable
enough in order to produce repeatable results independent of the researcher. I
conclude that the database is too weak and contradictory to substantiate a
local interpretation of homeopathy, in which the remedy is endowed with
causal-information irrespective of content. I propose a non-local interpretation to understand the anomalies along the lines of Jung’s notion of synchronicity and make some predictions following this analysis.
Keywords: homeopathy — archetypes — synchronicity — signs — magic —
semiotics

1. Introduction
“When the Baal-shem had to deliver something difficult, some occult work to help the
creatures, he went to a specific place in the woods, kindled a fire and, in deep mystical
meditation, said prayers — and everything happened as he had designed. When, a generation later, the Maggid of Meseritz had to do the same, he went to the same place in
the woods, and said: “Fire we cannot kindle anymore, but the prayers we can say.” —
and everything happened according to his will. Again a generation later, the Rabbi
Moshe Leib of Sassow was to do the same work. He also went into the woods and said:
“We cannot kindle the fire, and we do not know the secret meditations anymore, which
animate the prayers; but we know the place in the woods, where all this belongs to, and
this has to suffice.” — And it was enough. When, however, another generation later
Rabbi Israel of Rishin had to operate this work, he sat down on his golden chair in his
castle and said: “We cannot kindle a fire, we cannot say prayers, and we do not know
the place anymore, but we can tell the story about it.” And — said the person who
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related this story — “his narration had the same effect as the acts of the other three.”1

The eminent scholar of Jewish mysticism, Gershom Scholem, ends his work
The Jewish Mysticism with this story (Scholem, 1980, p. 384). The book describes the fading of the Chassidic tradition and introduces the image of dilution, in this case the dilution of magic rituals: Although the original ritual is
diluted and only the story of it remains, it is effective. The same is true for
homeopathy, as those believe who have their own experience. Although the
original substance is diluted, it is still in some way “present” and effective.
This presence, I will contend in this paper, is a magical, not a causal presence,
like the one described in the text by Scholem. Magical presence and effects are
wrought by signs, not by causes. In this sense, homeopathy is effective in a
non-local way: it acts by magically activating connectedness. It uses a system
of signs to bring about this action. I propose to use Jung’s model of synchronicity, or, in more general terms, a general model of acausal effects, in
order to understand this action. I will turn to explain how the scientifically obscene word “magic” can be understood in an inoffensive way. Then Jung’s
concept of synchronicity will be elucidated and set into a wider frame of a possible category of non-causal effects. At last homeopathy will be exemplified
as one phenomenon falling under this category. Before I set out, I will make
plausible why such an approach is called for by interpreting the empirical
database for homeopathy. I will use some concepts at the beginning loosely
and clarify them in due course.
2. Inadequacy of Causal and Local Interpretations of Homeopathy
The Empirical Data-Base
It has become fashionable among homeopaths to lean back and proudly
pronounce homeopathy as empirically proven. While this may be true for optimists who are convinced of the efficacy of homeopathy by their experience
anyway, it is certainly not true for the scientific community at large. Although
the review by Kleijnen and colleagues (1991), the meta-analysis by Linde et
al. (1997), or the series of conceptual replications including a meta-analysis
by Reilly (1985; 1986; 1994) make a strong case for homeopathy, one should
observe the following caveats:
1. Although Linde’s et al. meta-analysis showed a significant odds ratio
for all placebo-controlled clinical trials of 2.45, this odds ratio drops to
1.66 (CI 1.33 - 2.08) for the 26 studies which were considered methodologically good. If one would include recently published studies which
showed clear negative results (Kainz et al., 1996; Friese et al., 1997;
Vickers et al., 1997; Walach et al., 1997a; Whitmarsh et al., 1997), the
odds ratio would drop to insignificance (Klaus Linde, personal commu1
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nication). In that sense, the meta-analysis of the year 1997 is an intermediate result, not a definitive one. A recent re-analysis of only the
methodologically convincing studies out of Linde’s data pool which
studied classical homeopathy (leaving out David Reilly’s studies which
studied, strictly speaking, isopathy) came to the conclusion that classical homeopathy is in fact placebo (Ernst, 1998).
2. There is little evidence for the efficacy of homeopathy from independent
replications. While there are the conceptual replications of the efficacy
of isopathic preparation in atopic conditions (Reilly & Taylor, 1985;
Reilly et al., 1986; Reilly et al., 1994), these studies have not been replicated so far by independent groups. They might well prove to be a huge
non-classical experimenter effect, which is well known in para-psychological research (Kennedy & Taddonio, 1976; Walach & Schmidt,
1997). The only evidence for significant and stable effects is a series of
studies of a formula of homeopathic preparation in postoperative ileus
(Barnes et al., 1997), which, however is not very representative of the
clinical use of homeopathy.
3. Promising clinical models of homeopathic efficacy generally have
failed, when probed for independent replicability. While a first series of
studies of classical homeopathy in rheumatoid arthritis were promising
(Gibson et al., 1978; Gibson et al., 1980), a conceptual replication failed
(Andrade et al., 1991). While the first trial of homeopathy in migraine, a
condition said to be well amenable to homeopathic therapy, was strongly positive (Brigo & Serpelloni, 1987; Brigo & Serpelloni, 1991), a direct replication (Whitmarsh et al., 1997) and two conceptual replications failed to substantiate the data reported by the Italian group
(Straumsheim et al., 1997; Walach et al., 1997a).
4. Fundamental research has not been able to come up with a simple,
replicable model so far. Although, taken together, there seems to be
some evidence for the claim that ultra high dilutions can be active
(Linde et al., 1994), single models have not been able to stand up to independent scrutiny. Benveniste’s model of immune reaction, originally
promising (Davenas et al., 1988; Benveniste et al., 1991), could not be
replicated (Ovelgönne et al., 1992; Hirst et al., 1993). Although one
could argue with a multitude of single research paradigms which in the
hands of single researchers have produced impressive results, as witnessed by reports made at various meetings of the International Research
Group on Very Low Doses (GIRI), there is no single paradigm as yet
which could be replicated by researchers critical of homeopathy. Since
homeopathy poses a challenge to the mainstream biomolecular paradigm which equates effects with the action of molecules, it is reasonable
to demand independent replications in order to substantiate the view that
homeopathic effects are indeed local and causal.
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5. Within homeopathy itself there have been at least one, probably more,
implicit field experiments. Causticum, a remedy introduced by Hahnemann, has rarely ever been manufactured according to the original pharmacopoetic instructions given by Hahnemann (Jörg Wichmann, personal communication). Yet Hahnemann’s symptoms seem to be valid for
any type of Causticum produced according to different rules. The same is
probably true for other remedies like Petroleum or Carcinosinum. This
makes it unlikely that the effects of the homeopathic remedies are locally tied to the medicinal products of homeopathy. Rather they seem to depend on the homeopathic therapeutic ritual as a whole.
6. The pillar of homeopathy, pathogenetic trials (Dantas, 1996), rests on
shaky ground. The experiments conducted and published since World
War II are not very persuasive from a scientific point of view (Dantas et
al., 1999). The ones conducted in the United Kingdom are slightly more
methodologically rigorous but not very persuasive either (Dantas &
Fisher, 1998). The experiments which I have conducted myself (Walach,
1993; Walach, 1997a; Walach, 1997b; Walach et al., 1997b) do not show
a clear pattern of different or more symptoms with homeopathic substance than placebo. Modern homeopathic researchers like Jeremy Sherr
or David Riley admit in personal discussions that very specific symptoms can be observed with placebo, however, these are rarely published.
It seems to be an open secret that true homeopathic symptoms, meaning
specific clear-cut symptoms known to belong to the remedy, can also be
observed with placebo, albeit normally only in the context of a homeopathic remedy proving.
Taken together, the data base poses a double challenge to an open-minded
observer: It shows too many irregularities which cannot easily be dismissed as
chance results. Deviations and effect sizes are too large. Some type of anomaly
seems to be clearly present, but the irregularities are too spooky. They are not
persistent enough in order to be taken as local, stable or causal effects.
Causal and Local Interpretations of Homeopathy and Some Clarications of
Notions
With the rise of the molecular paradigm it has become compulsory for
homeopathy to provide a rationale for its purported effects. Within German
homeopathy this has lead to a cleft between critical, rationalist homeopaths
and followers of the classical teaching (Donner, 1929; Donner, 1932; Donner,
1935; Schoeler, 1949; Schoeler, 1950). High potencies were considered unscientific, because no theoretical rationale for their efficacy could be provided,
while the Arndt-Schulz law, which stated that small doses could have stimulating effects, gave justification at least for the application of low potencies.
Homeopathy had unwittingly drifted towards the causal-local paradigm which
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is at the base of the modern scientific enterprise. Aristotle had introduced four
causes: material cause, formal cause, final cause and efficient cause. Modern
science had dropped all but efficient cause from its explanatory armament.
Now when we talk of causal explanation, we normally mean efficient causes,
causes for movement in Aristotle’s terminology. According to Hume’s analysis, which is still unchallenged (Hume, 1977), in order for something to be an
efficient cause, it has to fulfill three criteria:
1. It has to temporarily precede its effect.
2. It has to be spatially contiguous.
3. Cause and effect have to be related in a lawful or regular way.
Hume noted that “cause” is not something material, but something which
has subsistence only in ideas. It is an abstraction. In our modern view, the notion of causality usually is tied to the concept of locality. Locality means that
only those regions of our universe can be in causal connection with each other,
which are within the temporal or spatial reach of a light signal to travel from
one place to another. Locality describes “the condition that two events at spatially separated locations are entirely independent of each other, provided that
the time interval between the events is less than that required for a light signal
to travel from one location to the other” (Parker, 1997, p. 248). In order for two
events to be causally connected, there has to be a material signal or connection, which conveys effects and connects the cause with its effect.
This situation places homeopathy in a difficult position. Since there is no
conceivable mechanism in the molecular paradigm — no molecules present in
high potencies — homeopathic effects can claim no conceivable cause. It has
been claimed, therefore, that the mechanism for homeopathic action is not
molecular, but causal and local nevertheless.
Difference in the isotope ratio of the solvent depending on the solute
(Berezin, 1990), electromagnetic information (Endler et al., 1995), cluster
formation in the solvent (Anagnostatos et al., 1991; Anagnostatos et al., 1995)
are the more prominent candidates of local-causal models which try to establish a connecting causal link between the homeopathic remedy and the organism. Even if the possible link is said to be of informational content (Bastide &
Lagache, 1997) or a systemic memory effect (Schwartz & Russek, 1998), the
implication is that eventually there will be some sort of physical substrate,
which in its theoretical content is thought to be a locally causal process. A direct implication is that it is the remedy itself which somehow contains this information or causal agent.
It is worth our while to note three points of interest here:
1. Hahnemann himself clearly held a non-physical theory of the action of
remedies, in that he talked about the “spirit-like” nature and action of
remedies. Thereby he clearly wanted to abstract from the material presence of substances and point to the non-material essence of the remedy.
It should be clearly understood on that point that I do not think that
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reverting back to Hahnemann’s original notion would do our understanding any good, let alone the scientific reputation of homeopathy. It
is elucidating to find the father of homeopathy already tampering with
words in order to give a causal explanation.
2. Efficient and thereby local causality, as we are generally apt to define it,
is not the only way to view causality. In the beginning of the 14th century, William Ockham had already seen that causality is something like a
theorem or axiom which we use in order to make scientific statements,
but which does not say anything about the “being,” the material connection between events. It describes regularities and strong correlation,
which cannot be traced back to anything deeper, without referring to abstract entities. The following is Ockham’s conception of causality, as
formulated in his Commentary on the Physics of Aristotle:
We have to presuppose one proposition, which seems to be evident: Something is a
cause of any thing, if, the cause not present but everything else being present, the thing
is not, when present, it is.
...sumpta una propositione quae videtur manifesta, quae est ista ‘illud est causa
alicuius rei, quo non posito omni alio posito, res non est, et quo posito, res est’. Si enim
negetur ista propositio videtur perire omnis via ad sciendum aliquid esse causam alteris. (William Ockham, 1957, p. 629f )

Against the then fashionable notion of causality as always involving an
entity, Ockham formulates a purely correlative notion of causality which
also allows action at a distance, incidentally a very modern concept
(Goddu, 1984).
The problem of causality has been debated hotly through the ages.
Our notion of efficient, local causality is by no means the only rational
approach. It has become so pervasive, though, to equate causality with
efficient causality and to presuppose locality and connectedness via material signals that in what follows I will adopt this language. I will refer
to causality whenever efficient causality is the intention. I will refer to
acausality when other forms of regularity are intended.
3. Hume took the same stance 400 years after Ockham. He was well aware
that causality is something which happens in our mind. Our mind abstracts from regularities and poses causality. We never observe causality,
but regularity. This finds its expression in the theory that the carriers of
the four fundamental forces are virtual particles which are supposed to
interact with other particles in order to convey information and mediate
forces. We are somehow locked into this worldview that we are not able
to understand regularity or causality without conceiving of real or virtual particles and the according physical theory.
In what follows I will try to outline a non-local model of homeopathy. One
might call it a non-causal model, according to the modern, restrictive view of
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causality, or a correlative causal model, according to a broader perspective.
For clarity’s sake I will call it non-local and non-causal, in order to delineate it
from local and causal models.
3. Magic
Magic is a common human experience through the ages. Even nowadays it is
a common feature of folk medicine (Haraldsson, 1994; Kale, 1995; Al-Krenawi et al., 1996). It seems to be tied to a specific state or level of consciousness. The German-Swiss philosopher of culture, Jean Gebser (1985), has provided a useful framework for understanding magic not as a fake ritual for
peoples who have not yet reached our cultural level, but as a common stage
within a general development of consciousness. In Gebser’s view, the magic
consciousness is a consciousness which still has access to the general connectedness of all beings, which is at the base of life. It used to be common in earlier
developmental phases and still is a transient phase within child development.
Some aboriginal and native peoples still live mainly within this stage of consciousness, and some individuals seem to be able to activate this level of consciousness at will. Tart, knowing about different states of consciousness, has
called for a state-dependent description of reality and science (Tart, 1976; Tart,
1986).
In the magic phase, action is possible via the general connectedness of beings. By attacking an image of a prey the real hunt is more likely to be successful. Image and reality are in some ways interchangeable. The image itself does
not seem to be effective in itself, but the reality of connectedness which is
evoked. Moerman (Moerman, 1979) describes an example of a Navajo healing
ritual. In it a decoction of healing plants is brewed, all of which are pharmaceutically active in our understanding. Whereas a modern herbal doctor would
probably make the sufferer drink or sip the tea and the relatives attend to his
sickbed, in the Navajo ritual the decoction is dispersed over the whole family
or tribe, whoever is connected with the sufferer. This is a wonderful illustration
of the different emphasis which is placed on connectedness within a different
culture.
In ethnographic documents many different phenomena of this magical type
of consciousness are reported, from telepathic relatedness in the dream-time of
the aborigines, to special ways of healing or fortune telling. While some of
those phenomena are clearly faked (Levi-Strauss, 1978), others seem to be
well documented (Elkins, 1944; Van De Castle, 1977; Naegeli-Osjord, 1982;
Dundes, 1992a; Krippner et al., 1996), such that they cannot be easily dismissed.
While interconnectedness of all beings surely is the common ground for the
effectiveness of magical consciousness, it has always been acknowledged by
thinkers in the West to be the basis for understanding the world at large. Leibniz has contended that in order to understand consciousness and the mindbody problem one has to presuppose a universal connectedness of all beings
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through time and space, which he called pre-established harmony (Leibniz,
1966a). Schopenhauer, who was the source for writers such as C. G. Jung and
Wolfgang Pauli alike, explicitly mentions in his “Essay on Seeing Spirits,”
what he calls “nexus of all beings” as being the basis for magical action
(Schopenhauer, 1968, p 319f):
Moreover ...animal magnetism [i.e. mesmerism; HW] ...has testified to an immediate
action of the will on others and over distances: However, this is exactly the general
character of what is known by the ill-reputed name of magic. For this is an unmediated
effect of our will which is liberated from causal preconditions of physical action, from
contiguity as it were; ...animal magnetism, sympathetic cures, magic, second sight, precognitive dreams, apparitions and visions of all kinds are related phenomena, twigs of
the same tree. And they point securely and irrevocably to a Nexus of all Beings, which
is founded on a totally different order of things than nature, which has at its base the
laws of space, time, and causality; ...such that changes are wrought by totally different
ways than those of the causal chain and its successive links.

Note that Schopenhauer explicitly posits magic against causal action:
Magic is free from the constraints of time and space and it works immediately,
without mediating causes. In our terminology adopted so far, magic is a noncausal, non-local action in Schopenhauer’s view.
According to Gebser, the magical phase is followed by mythical consciousness. The hallmark of mythical consciousness is the rise of consciousness as
imaginative, psychical, as it were. Mythical consciousness is emotional consciousness. It is heralded by the initial phrase of the Ilias of Homeros: “Menin
aeide thea — The rage, sing, o Goddess.” The Greek word “menis,” meaning
“rage,” has the same root as the Latin “mens” and our modern word “mind.”
While “menis” is emotional mind, so to speak, mythically conscious mind of
the ancient hero, our mind is abstract. Nevertheless, both words have the same
root and thus point to a common notion. The ancient Greek myths — and probably other myths as well — tell the tale of the struggle of consciousness, in the
image of the hero’s journey, against the powers of nature which want to devour
the hero or hold him back (Neumann, 1968). The mythical mind has to overcome his emotions — like a youth in puberty — in order to become modern analytical mind.
In Gebser’s model the mythical phase of consciousness is followed by the
mental phase, which is the predominant mode of consciousness in our Western
cultures nowadays. Its signature is the perspective, which was reinvented in
painting during the Renaissance (Panofsky, 1960). Perspective opens up a
space and creates the illusion of distance. Because of this distance, the observer experiences himself as separate from the object. Perspective is the reflex of
a consciousness of subject and object as distinct entities. It is an expression of
mental consciousness. It is three-dimensional space which allows for the laws
of mechanics to be formulated. Incidentally it was Newton who postulated an
absolute space — against Leibniz who argued for the relativity of space in his
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letters to Clarke (Leibniz, 1966b) — and thereby laid the foundations of a mechanics of efficient causes, which restrict scientific thinking, if they are taken
absolutely. Mental consciousness is analytic consciousness. It operates in the
framework of cause and effect, of order and measure. It has achieved great
progress, has provided us with freedom from the immediate grip of nature, has
given us a notion of human value and general human rights. It has accomplished unprecedented technological progress, which opens up an abundance
of possibilities. The deficient side, as Gebser calls it, is a loss of nature and a
disconnection from the roots of mutual connectedness.
In Gebser’s model the mental phase is to be followed by a phase of integral
consciousness, which he sees emerging. Its hallmark is “aperspectivity,” as he
calls it. This can be seen in art, which has become increasingly “aperspectival”
or multiperspectival. It is obvious in quantum mechanics which by the principle of complementarity forces scientists to think in a dual way in order to understand physical phenomena. It is equally obvious in the n-dimensionality of
Hilbert spaces. I do not want to speculate on this stage of consciousness, since
Gebser saw it as emerging and only slowly taking form such that one would
have to wait for its definite shape to grow. One of the purported benefits of this
phase would be that earlier stages of consciousness would be equally accessible without mental consciousness losing its achievements.
For the purpose of this paper it is enough to see that magic can be seen as a
stage in the development of consciousness which draws on different presuppositions, and that the modern scientific stance can be relativistically seen as a
mentalist concept, which is not necessarily complete and not necessarily
unique. The precondition for magical consciousness to be operative is the activation of connectedness. This, however, does not mean regression to earlier
stages of development, which is usually connotated with the word “magic.” It
could be a hallmark of integral consciousness to be able to keep the achievements of mental consciousness while being able at times to activate magical
connectedness. We therefore should turn to connectedness and elucidate this
concept.
4. Connectedness
Whitehead
The development of modern thinking can be viewed as an explication of
atomist thinking, emphasizing individuals or external relations, over and
against internal relations or connectedness (Whyte, 1961). Alfred North
Whitehead was one of the few modern thinkers who tried to understand individuals — actual entities or actual occasions — in terms of their connectedness or nexus with other occasions (Whitehead, 1978). He emphasized the
noteworthy fact that individual actual entities, atoms of being as it were, arise
out of connectedness, integrating many different influences into their distinct
existence, and radiating out influences, thereby giving rise to new entities. The
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final reality in this view is the connectedness of single entities, or individual
entities creating a network of mutual influence or nexus. Individuality arises
out of connectedness, connectedness gives rise to individuality. One without
the other is not a rationally conceivable notion. Hence reality is in some sense
non-local.
Quantum Entanglement
While Whitehead’s philosophical concept of the universe relies on its theoretically persuasive power, which in turn is dependent on one’s implicit ontology, quantum mechanics (QM) as a fundamental theory of matter has settled
some metaphysical questions by experiment, an important fact which has not
been given due credit (Atmanspacher, 1996). In the formalism of QM, two
parts of a single quantum system remain entangled no matter how distant in
space and time they are. If a measurement is made of one part of the system,
the other part is known in its corresponding state as well. This fact is known as
Einstein-Podolsky-Rosen-(EPR)-entanglement, according to a paper of these
authors, in which they tried to show that QM cannot be complete. The state of
affairs remained undecided until in 1964 John Bell (1987) showed a way out.
He wrote down the preconditions for two parts of a system to be independent
in his famous inequality. It is in fact based on a simple thought and describes
the boundaries of correlated observations which can be obtained under the preconditions of independence of any system (Rae, 1986). This inequality, however, made it possible to test the predictions of QM experimentally, one of the
most famous experiments being those of Alain Aspect and colleagues (Aspect
et al., 1982a; Aspect et al., 1982b). Bell’s inequality is violated by QM, as experimentally ascertained beyond reasonable doubt, and thus the predicted nonlocal entanglement of parts of a quantum system are to be accepted, unless one
wants to subscribe to a positivist view and wants to give up realism, which is
normally deemed not to be an acceptable alternative (Redhead, 1983; Fine,
1989; Jarrett, 1989; Mermin, 1989; Elby, 1992).
It is accepted wisdom meanwhile that entanglement or non-local or EPRcorrelation is a fundamental fact of nature. It is normally only detectable by intricate experimentation and predicted by theory only for quantum systems.
Therefore, one normally assumes that EPR-correlations are of not much interest for everyday life. Some physicists point out that we do not know whether
the fundamental entanglement of nature is completely broken up and what the
boundary conditions are (Primas, 1993; Primas, 1994; Atmanspacher, 1996).
Others voice the opinion that EPR-correlations might have played a major role
during the evolution and thus could have an importance even for macroscopic
systems (Josephson & Pallikari-Viras, 1991). It should be noted that a quantum system is not defined by its size but by the fact that it has to be described
by a non-commutative algebra of observables: “...the empirical cornerstone of
our present understanding of measurement is the existence of non-local (EPR)
correlations which are ubiquitous in any system requiring a description in
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terms of a non-commutative algebra of observables. From the viewpoint of algebraic quantum theory it is such an algebra that characterizes the quantum
nature of a system. Neither its size nor its number of degrees of freedom is a
good criterion to distinguish ‘quantum’ from ‘classical’” (Atmanspacher,
1996, p 5f). Primas (1996) has pointed to Landau’s (1987) observation that
Bell’s theorem can be generalized and that in any system, irrespective of its
size and physical make-up, EPR-like correlations exist if three preconditions
are jointly met:
1. Two well defined systems exist.
2. The two systems have to be kinematically totally independent.
3. In every system there exists a set of incompatible or complementary
variables, such that an algebra of non-commuting observables is required.
While this is an abstract and theoretical formulation, it is immediately obvious that EPR-correlations could be basic in other than experimental quantum
systems. It might open up the way to the formulation of a general model of
non-causal effects. Since this is a totally unexplored area as yet, we have to
leave it at that stage, pointing out that the generalization of EPR-correlations
to other systems might open up new venues for exploration and research yet to
come. In any case it remains an interesting and non-debateable fact that QM
has experimentally verified fundamental connectedness at the basic level of
being.
In this sense, QM has introduced a moment of non-locality into our compartmentalized and localized picture of the world. By postulating connections
across space-like and time-like (Mahler, 1994; Mahler, 1995) separated domains of the universe, QM is introducing a kind of non-causality which was
one reason for Einstein to oppose QM. For EPR-correlations do not convey information in a causal sense, they are correlations without physical interactions. They describe correlated or concerted actions without local interactions,
as it were. This is a genuine feature of interconnectedness.
5. Synchronicity
Another instance of connectedness is exemplified by what was called synchronicity by Carl Gustav Jung (1875-1961) (Jung, 1952). Although the basic
idea was expressed earlier in several places (Primas, 1996), it was only rather
late in his career, 1952, that Jung published his ideas together with a paper by
the eminent German quantum physicist Wolfgang Pauli (1900-1958). This
joint publication was the culmination of an intense exchange of ideas over
more than two decades from 1931 onwards (Meier, 1992), the year of Pauli’s
crisis. Pauli was a professor of physics at the distinguished Technical University ETH in Zurich. By the age of thirty he had accomplished nearly everything
of what had won him a world-wide reputation and would earn him a Nobel
Prize later on (Enz, 1995; Pietschmann, 1995). Following the breakdown of his

302

H. Walach

marriage, he entered a severe crisis which eventually lead him to seek the help
of Jung (1875- 1961), who had a reputation as one of the leading psychiatrists
and psychotherapists in Zurich. Jung immediately discovered the potential of
this relationship and recommended one of his students, Erna Rosenbaum, as an
analyst to Pauli. This made Jung free to develop and carry on a personal relationship with Pauli, which is reflected in the just recently edited letters. In
these letters Pauli discusses his dreams and the progress of his therapy with
Jung and scientific ideas pertaining to the questions of the relationship between mind and matter. Pauli, who was probably one of the sharpest minds in
physics of his day, if not of the century, deeply felt the inadequacy of the purely quantitative, materialistic approach to physics. He saw this expressed in
many dreams which heralded a new type of science symbolized as new lectures to be given and new positions to be taken. He communicated his concerns
to Jung, who, in turn, shared his ideas about the pervasive nature of the psyche
and the common ground. This he called “unus mundus — one world,” which
would give rise both to matter and mind. Jung also shared his ideas of what he
called a “non-causal” relationship of inner, psychological states and outer, material events. Out of this exchange of ideas developed the joint publication
“Naturerklärung und Psyche — Explanation of Nature and Psyche,” which
contained the final form of Jung’s ideas on synchronicity and a paper of Pauli’s
on the development of quantitative science as reflected in the struggle between
Kepler and Fludd.
Jung’s notion of synchronicity refers to the occurrence of physical events in
the material world which correspond to an inner, psychological state of a person, both of which are related to each other by meaning. In Jung’s own words
(translation mine) (Jung, 1952. p. 31; p. 26f):
An unexpected content which unmediatedly or mediatedly relates to an objective outer
event coincides with a common psychological state: this event I call synchronicity.
I use the generic term synchronicity in the special sense of temporal coincidence of
two or more events, which, however, are not causally related with each other and which
have the same or similar content of meaning... Thus synchronicity in the first place
refers to simultaneity of a certain psychological state with one or more outer events,
which appear as meaningful parallels to the momentaneous subjective state and vice
versa.

By synchronicity Jung denotes (and postulates) a category of events which
can be described by the following joint conditions:
1. There is a specific psychological state or state of mind. Usually this is, in
Jung’s terminology, brought about by an activation of an archetype. This
could be a personal crisis, a developmental threshold, a problem to be
solved, etc. In any case, it is different from ordinary waking consciousness in that it can be described by higher emotional and cognitive
arousal and activity.
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2. There is an event happening in physical, material reality. This could be
quite a chance event, like a person dropping in by accident and giving
the information sought.
3. These two situations are linked by meaning, which is immediately apparent to the person experiencing the synchronistic event.
Jung placed emphasis on temporal coincidence, which in fact is not a necessary condition for synchronistic events. Temporal coincidence simply makes
the experience more striking. The psychological state might have been present
for quite a while, in which case it does not make much sense to bring in the
temporal relationship between psychological state and material event. The decisive point is that an inner, mental, psychological state has a relationship with
an outer, material, physical event or state which is not mediated by what is
commonly taken as an efficient cause. Note that in a wider terminological
framework which would also encompass final causes, this problem would not
arise and one would not have to speak of an non-causal relationship. Given the
scientific terminology which equates cause with efficient cause, and given that
there is no direct known physical interaction between mental states and physical events, Jung calls this relationship “non-causal.” This qualification “noncausal” is always to be taken as non-causal in the sense of efficient causality.
The second important point is that the relationship is not determined, technically speaking, by external relationships — by qualifications of the event or
the state of mind which would be obvious to an external observer — but by internal relationships — by meaning. Meaning here is to be taken as an individual sense of meaning, as the subjective meaning which the particular situation
has to a specific person in a special state of mind. It is not necessarily obvious
from a third-person perspective or observable from the outside.
Here are some examples or illustrations which will make the point more
clear: The first two examples are from Jung, the other two are examples from
history. Jung himself illustrates his point by the example of a woman patient of
his, whose progress in therapy came to a halt because the patient would not
want to let go of very rational and restrictive ideas about herself and her own
self-image. In that impasse she reported a dream in which a scarabeus beetle
figured prominently. Jung tried to analyze the dream in terms of the symbolic
content of what the scarabeus stands for: death and rebirth in Egyptian
mythology. He pointed out that this was possibly a sign for her to let die some
old concepts in order for a new self to be born, without much avail. In that moment of therapeutic impasse something banged against the window, which
Jung found to be a rose beetle, which, in our area, is the closest relative to the
scarabeus. He presented this “scarabeus” to his patient, who was so stunned
that she gave up her resistance and progressed in therapy.
The second example is taken from the book “L’inconnu et les Problèmes
Psychiques” (1900, p. 231, quoted by Jung, 1952, p. 14, note 1) by Flammarion:
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A certain M. Deschamps was once given a piece of plum pudding in Orleans, by a M. de
Fontgibu, when he was a boy. Ten years later he saw a plum pudding in a restaurant in
Paris and ordered one. But it turned out that this piece of plum pudding was already ordered by M. de Fontgibu. Many years later, M. Deschamps was invited to have plum
pudding as a specialty. At the dinner table he remarked that now only M. de Fontgibu
was missing. At that moment the door opened and a senile, disoriented old man came
in. It was M. de Fontgibu who had mistaken an address and wrongly stepped into this
closed society.

The third is a historical example (Clévenot, 1992): During the Middle Ages
the Spanish Jews were oppressed by the Christian rulers of Spain after the Reconquista. The kabbalah had been compiled there; one of the compilers is considered to be Rabbi Moses of Leon. One of his successors was his student,
Rabbi Samuel Ben Abraham Abulafia. He decided to travel to Rome to discuss
the sad state of Jewish affairs with the pope. When he started his journey he
had a good chance for a fair talk, since the pope was Peter of Spain, a
renowned philosopher, originally from Portugal, who had taught at the University of Paris and was an open-minded man. Meanwhile Peter had died and the
new pope, Nicholas III, gave the order to take Abulafia captive and burn him
on the stake, should he proceed towards Rome. Abulafia, who was of course
warned, did not pay attention to the threat and wandered towards Rome. When
he entered Rome on August 22nd, 1280, the pope died.
The last example is taken from Pauli’s life (Enz, 1995). Pauli was Jewish,
but his family converted to Christianity. Although he was denominationally
catholic, he did not care much for his new religion, and was raised in the spirit
of scientific materialism. Ernst Mach was his godfather. Yet Pauli had retained
a basic sense of spirituality and thereby was drawn to Jung’s psychology.
Pauli’s teacher was Sommerfeld, after whom the Sommerfeld fine-structure
constant was named. This is a constant, which, as a dimensionless number, describes the electric elementary charge as electron charge squared, times 2 p , divided by the speed of light, times Planck’s constant. It is an important natural
constant which, according to Pauli, is decisive in developing a general field
theory. Pauli thought that the development of a general field theory was dependent on the deeper understanding of the numerical value of this constant,
which is approximately 1/137. Pauli had learned from Gershom Scholem that
the numerical value for the Hebrew word “Kabbalah — HLBQ” was H = 100,
L = 30, B = 2, Q = 5, which is 137. Wolfgang Pauli died Dec. 15th, 1958, in
room number 137 in the Rotkreuzspital in Zurich. Enz, who recounts this story
and who visited him shortly before his death, remarked that Pauli was well
aware of this meaningful coincidence and was quite sure that he would not
leave this room as a living person.
Synchronicity depends on the subjective meaning, which relates inner psychological state and outer physical event. All examples and stories of synchronicity are by definition third-person accounts, because the experience of
synchronicity is by definition subjective, since personal meaning is subjective.
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In that sense all of the above examples cannot do more than exemplify occasions which might be counted as instances of synchronicity. Each person will
in the end be the sole arbiter of what is a synchronistic event.
While Jung and some of his followers (Mansfield, 1995) apparently want to
reserve the term “synchronicity” for rare occasions of numinous experiences,
there are some occasional remarks of Jung’s and general observations which
would opt for a wider stance and which would see synchronistic events as
facets of reality complementary to efficient causality (or efficient causality
complemented by final causality, in the old Aristotelian framework). Jung
himself, in a footnote in his original article (p. 85, note 7), remarked that it
could well be the case that synchronistic events might be more common than
he himself at present wanted to admit. In a letter explaining synchronicity
(Jung, 1980), Jung states that the fact that some people could produce paranormal events could be explained by invoking synchronicity. These individuals,
he said, are capable of entering a state of mind which evokes archetypes and
thus make synchronistic events possible. If this explanation were to be adopted, then synchronistic events in the sense of Jung would be amenable to control under certain circumstances. Furthermore, in his correspondence with
Pauli, namely in their mutual letters dated November 1950 (Meier, 1992, pp.
57-64), Jung emphasizes the fact that synchronicity should be viewed as a
principle of relating events which complements causality thereby implying
that synchronicity could be just as fundamental a way of relationship as (efficient) causality. Taken together this would mean that synchronicity, as Jung
and Pauli understood it, would have served as a principle of connecting inner,
mental states and outer, physical reality by a bridge of meaning, without, and
this is the important point, a material interaction of the type of efficient causality.
From this perspective we can sum up: Jung and Pauli brought up the idea
that psychological states and physical events could be non-causally connected
via an element of meaning. This relationship could be a complementary fundamental form of relatedness. It would be non-causal in the sense of efficient
causality, yet it would be the expression of a definitive form of relatedness. In a
synchronistic event outer reality behaves in a way corresponding to an inner
state of mind, or vice versa, mediated by meaning.
6. Semiotics
Semiotics, taken as a general theory of signs, deals with the production of
meaning. Decidedly developed among others by the eminent American
philosopher, logician and mathematician Charles S. Peirce, semiotics can be
seen as a fundamental theory of relationship through meaning (Fisch, 1982;
Sebeok, 1986; Peirce, 1991; Brent, 1993; Sheriff, 1994). Peirce thought that
the whole universe can be seen as an evolving system of signs which are interconnected. He introduced a basic triad, which he takes to be fundamental categories. He sometimes calls them firstness, secondness, and thirdness,
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sometimes he uses the semiotic terms object, sign and interpretant. Every sign,
he says, stands for an object, and produces a certain meaning in the mind of
someone interpreting the sign. This meaning or “relation-of-the-sign-to-itsobject” (Sheriff, 1994, p. 35), can again become another sign, signifying the
preceding meaning as its object, thereby generating a new interpretant or
meaning, “and so on, endlessly” (Peirce, 1931, 2.274). This web of meaning is
woven by interconnected triadic relationships of signs signifying objects and
thereby generating meaning. In the words of Peirce himself:
A sign, or representamen, is a first which stands in such a genuine triadic relation to a
second, called its object, as to be capable of determining a third, called its interpretant.
(Peirce, 1931) (2.274)
A sign or representamen, is something which stands to somebody for something in
some respect or capacity. It addresses somebody, that is creates in the mind of that person an equivalent sign.... That sign which it creates I call the interpretant of the first
sign. The sign stands for something, its object. (2.228)

It should be noted that this triadic relationship with meaning mediating between the sign and the object, as it were, leaves room for interpretation. While
in a mechanistic framework an efficient cause, all circumstances being equal,
always and irrevocably produces its effect, in a semiotic perspective an object
may have different effects according to the meanings which are perceived by
recipients of the sign, signifying the object. Thure von Uexküll, the nestor of
German psychosomatic medicine, pointed out that while the discourse of
cause and effect always is in dyadic relations of cause and effect, the semiotic
viewpoint is expressed in triadic relations thereby breaking up the quasi-deterministic relationship into an open one, where a cause, seen as an object in a
semiotic triad, does not always have the same effect or meaning, but this depends on the particular meaning generated (Uexküll, 1986; Uexküll & Wesiack, 1988; Uexküll, 1989; Uexküll, 1995). This situation is depicted in Figure
1. One could visualize the emergence of meaning or triadic relations out of
causal or dyadic relations as a gradual growth of complexity and degrees of
freedom, as systems grow more complex. In such a view, causal relationships
would be special cases of more complex triadic semiotic relationships which
in very basic contexts break down to simple dyadic cause-effect relationships.
Thus the triad would be the general case and the causal diad the specialty. As
material systems aggregate and form more complex autopoietic and living systems, the capacity to understand and generate meaning grows out of the original, simple elements, which in Peirce’s terminology would already have very
basic, crystallized potentials for meaning. In more complex systems, however,
the degrees of freedom would grow, thus generating semiosis or communication by signs. Uexküll points out that many biological and immunological
processes indeed are semiotic processes, and that an analysis in terms of cause
and effect is not adequate (Uexküll, 1995). An antigen, for example, is not a
cause for illness at all to an organism which is immunocompetent. It is a sign to
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Fig. 1. Causal and semiotic relation according to von Uexküll.

activate certain antibody-generating cells. It is a totally different sign to an organism which is not immunocompetent. It can even be no sign at all if the antigenetic potential is not recognized as in highly virulent diseases like rabies or
pestilence, thereby becoming a direct cause of death. Note that causality in
this case is the absence of a differential meaning of an object — the antigen —
as a sign. I would venture to say: Cause in semiotic terms means the absence of
sign characteristics or meaning. This analysis shows that causes are special
cases of signs, and usually, at least in the intercourse of cognitively competent
persons, meaning prevails causing.
I have pointed out that homeopathic therapy can be analyzed in semiotic
terms (Walach, 1988; Walach, 1991): The symptoms of a disease signify the
disease, taken as an object. They are signs for the intrinsic and according to
Hahnemann unobservable object “disease.” Taken together they have a specific meaning, the homeopathic remedy, in the mind of the trained homeopath.
By choosing a remedy out of the abundance of the homeopathic materia medica, the homeopath also enters a semiotic process. He tries to figure out the
meaning of the illness, which would be the homeopathic remedy indicated by
the symptom picture. He can do this because the materia medica contains
many signs and symptoms, which had been produced in homeopathic research
by willing or unwilling volunteers. Thus, homeopathy can be seen as matching
one type of meaning, the one given by the symptoms of the sick person, with
another one, given by the symptoms of remedies in the materia medica, homeopathy in fact is applied semiotics. The similia rule connects the two semiotic
spheres of illness and remedies.
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7. Magic of Signs: The Semiotics of Synchronicity

Now we are in a position to put the pieces together. My suggestion is in fact
quite simple. I propose to let go of a causal, local interpretation of homeopathy and homeopathic remedies as causal agents. Homeopathic remedies are
signs, not causes. Their sign character is, however, not fixed by any “informational” content present in the remedies. It is of a magical nature. It activates the
general connectedness by the very rituals of producing remedies, teaching and
studying their nature, studying the patient’s symptoms and prescribing the appropriate remedy, and finally applying it. The success of these rituals probably
depends more on states of mind, as usually admitted. We do not know anything
about this, because there is no research in this area as yet. Very likely, some of
the conditions posed by Jung as a prerequisite for synchronistic events to happen are present.
Usually, homeopathy produces the most intriguing effects either in very
acute or very chronic cases. These are usually exceptional cases where patients, doctors, and relatives are likely to be in activated states of mind. Seen as
a synchronistic event, homeopathy would be non-causal, not dependent on a
locally present efficient cause, but dependent on a specific state of mind, perhaps in the doctor, the patient, or both. The synchronicity occurs when the
semiotic process, the “understanding of the case” in the homeopath, generates
a meaning.
This, of course, is only a tentative approach. It leaves a lot of questions
unanswered. How does this synchronistic event trigger healing? Is it perhaps
only a minute change in the organism which is effected by this synchronistic
process, which then in turn leads to a whole cascade of self-healing responses?
Exactly how do the spheres of meaning — or consciousness — and physical
reality interact? In that sense my proposal seems to destroy more than it offers.
It certainly is destructive in the sense that it denies a causal, local efficacy of
homeopathy, which will bring me in stark opposition to mainstream opinions
within homeopathy (Vithoulkas, 1980). It might be constructive in the long
run, because it makes predictions and warnings.
I would predict that it is not possible to find a single, reproducible causal
model of homeopathic effects, either in fundamental research or in clinical research, as long as the role of psychological states in synchronistic events is not
understood. In the language of transpersonal psychology: Homeopathy probably is a state dependent healing technique which can only be researched consistently, if the according states of mind are understood. If the language of the
generalized EPR-correlation may be applied here, this could mean that homeopathy possibly depends on the presence of complementary states (of mind?).
This certainly needs clarification in terminology and empirical content.
If synchronistic events are misunderstood in the framework of efficient
causality they are lost. They can not be replicated at sheer will, neither will
they turn up according to a general rule, since we have not understood the rule
so far. The similia principle indicates only a necessary condition. It is not at all
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certain that it is also a sufficient condition. Therefore the research strategy for
homeopathy should not be focused on proving the causal nature of homeopathy, which might not exist after all. It should rather be oriented towards
demonstrating its general usefulness and efficiency as opposed to pharmacological efficacy.
My analysis brings homeopathy in close vicinity to other paranormal or
anomalistic disciplines, like distant healing, extrasensory perception or psychokinesis. There is a lesson to be learned from these disciplines: Although a
series of meta-analyses have shown impressively significant and sometimes
impressively large effects (Radin & Nelson, 1989; Utts, 1991; Bem & Honorton, 1994; Braud & Schlitz, 1994; Delanoy, 1996; Radin, 1997; Schlitz &
Braud, 1997), they are far from accepted by mainstream science. There are
several reasons for this state of affairs. There are theoretical problems associated with anomalous phenomena. As long as we do not understand them and
do not have a proper theory which can accommodate them, they will not be
recognized despite the empirical evidence which supports them. They are also
elusive. Critics fail to replicate results, which points to the possibility that the
results might be dependent on the states of mind of experimenters. As long as
these phenomena remain obscure, there will be no sufficient replicability.
These other areas of anomalous research are in a far more comfortable position
than homeopathy. Although effect sizes are sometimes small, the significance
in these meta-analyses usually are beyond doubt. This means the effects are
more stable. This is so because there has been more research effort directed towards replication of the same experimental paradigm again and again. This
could mean that effects of that type — and I take synchronistic effects to be
one example of direct mind-matter-interaction effects — can only be discovered in a large ensemble of data. Therefore homeopathic research should opt
for some very simple, easy to do and cheap experimental paradigms which
would have to be repeated a great many times in order to tease out the effect.
This certainly cannot be done with clinical research, which is expensive. Clinical research should therefore be open in a way that it does not force the system
to perform in a causal way (Lucadou, 1994; Lucadou, 1995). This would imply
introducing a deliberate element of uncertainty. This could be the usage of formula remedies in which one never can be sure which was the curative agent.
This could mean deliberately leaving out the question whether the remedy or
the whole setting of homeopathy is the curative agent. One way of doing this
would be to focus more on open, randomized comparative trials which compare real-life homeopathy to other clinical approaches. In open trials one
could always argue that the homeopathic remedies were not at stake, but the
whole therapeutic approach, thus leaving open the question whether homeopathic remedies are placebos or not. My prediction would be that the more trials and experiments focus on the question whether homeopathic dilutions are
causal agents or not, the more negative results will be produced, and it will be

310

H. Walach

only in the very, very long run that a positive overall result could be filtered out
of the data.
Another suggestion following from this approach would be that in order to
understand the action of homeopathy it could be vital to research the mental or
psychological processes in patients and doctors as a moderating variable of
therapeutic efficacy. By admitting that homeopathy could be quite an efficient
form of magic, thereby pointing to the importance of the state of mind, homeopaths could more clearly understand what happens. If we tentatively adopt
the possibility that generalized EPR-correlation could give the background for
understanding synchronistic events, then it would be necessary to focus on
possible candidates for complementary variables in the mind of the homeopath or in the system of homeopathy as a whole. Perhaps this would prove to
be a very progressive attitude. It could well be the case that even in orthodox
medicine states of mind are more important than the causal pharmacological
paradigm would make us believe. This could be a more promising way of linking up with mainstream medicine than fighting the battle for causal agency of
remedies.
In sum, I propose to abstain from a causal interpretation of homeopathy. Instead I contend that homeopathic effects are non-causal events, similar to what
happens in examples of synchronicity. The homeopathic remedy is a sign
which mediates the meaning between a mental-psychological state, the illness
in the patient, and the physical realm of bodily functions, elements of nature,
and the like. It acts via the original interconnectedness of all beings, which is
activated, quite like in magical rituals, by the homeopathic ritual of case taking, remedy preparation, repertorization and remedy prescription. My hunch
would be that homeopathy is only one example of a whole range of phenomena of the same category, which are neglected by mainstream science, because
we do not have a proper understanding of them. The understanding, I would
guess, can only come out of the analysis of mental states, and not of purported
causal content. Maybe further analysis along the line of generalized EPR-correlation could point the way to understanding non-causal, synchronistic events
in general, magic as an instance thereof, and homeopathy as a special case.

Acknowledgement
I gratefully acknowledge the help of Dr. Harald Atmanspacher, Dr. Walter
von Lucadou and Prof. Günther Mahler in educating me in my basic physical
misconceptions. Any errors which might still be contained in my rendering are
of course not their responsibility. This work was supported by a grant from the
Institut für Grenzgebiete der Psychologie, Freiburg, Germany.
References
Al-Krenawi, A., Graham, J. R. and Maoz, B. (1996). The healing significance of the Negev’s
Bedouin Dervish. Social Science and Medicine, 43, 13- 21.

Magic of Signs

311

Anagnostatos, G. S., Vithoulkas, G., Garzonis, P. and Tavouxoglou, C. (1991). A working hypothesis for homoeopathic microdiluted remedies. The Berlin Journal on Research in Homoeopathy, 1, 141- 147.
Anagnostatos, G. S., Pissis, P. and Viras, K. (1995). Possible water cluster formation by dilution
and succussions, In Anagnostatos, G. S. and von Oertzen, W. (Eds.) Atomic and Nuclear Clusters. Heidelberg. Berlin: Springer, pp. 215- 217.
Andrade, L. E. C., Ferraz, M. B., Atra, E., Castro, A. and Silva, M. S. M. (1991). A randomized
controlled trial to evaluate the effectiveness of homoeopathy in rheumatoid arthritis. Scandinavian Journal of Rheumatology, 20, 204- 208.
Aspect, A., Dalibard, J. and Roger, G. (1982a). Experimental test of Bell’s inequalities using time
varying analyzers. Physics Review Letter, 49, 1804- 1807.
Aspect, A., Grangier, P. and Roger, G. (1982b). Experimental realization of Einstein-PodolskyRosen-Bohm-Gedankenexperiment: A new violation of Bell’s inequalities. Physics Review
Letter, 49, 91- 96.
Atmanspacher, H. (1996). Metaphysics taken literally. In Honor of Kalervo Laurikainen’s 80th
Birthday. In: Ketvel, U. (Ed.) Festschrift in Honor of K.V. Laurikainen’s 80th Birthday (Vastakohtien todelisuus -Juhlakirja professori K.V. Laurikaisen 80-vuotisp), Helsinki: University
of Helsinki Press, pp. 49 - 59.
Barnes, J., Resch, K. L. and Ernst, E. (1997). Homeopathy for postoperative ileus? A meta-analysis. Journal of Clinical Gastroenterology, 25, 628- 633.
Bastide, M. and Lagache, A. (1997). A communication process: A new paradigm applied to highdilution effects on the living body. Alternative Therapies in Health and Medicine, 3, 35 - 39.
Bell, J. S. (1987) Speakable and Unspeakable in Quantum Mechanics. Cambridge: Cambridge
University Press.
Bem, D. J. and Honorton, C. (1994). Does psi exist? Replicable evidence for an anomalous
process of information transfer. Psychological Bulletin, 115, 4- 18.
Benveniste, J., Davenas, E., Ducot, B., Cornillet, B., Poitevin, B. and Spira, A. (1991). L’agitation
de solutions hautement diluées n’induit pas d’activité biologique spécifique. Comptes Rendus
de l’Academie des Sciences Paris, 312, 461- 466.
Berezin, A. A. (1990). Isotopical positional correlations as a possible model for Benveniste experiments. Medical Hypotheses, 31, 43 - 45.
Braud, W. G. and Schlitz, M. J. (1994). Conscious interactions with remote biological systems:
Anomalous intentionality effects. Subtle Energies, 2, 1- 46.
Brent, J. (1993). Charles Sanders Peirce. A Life. Bloomington: Indiana University Press.
Brigo, B. and Serpelloni, G. (1987). Le traitement homéopathique de la migraine: une étude de 60
cas, controlée en double aveugle (remède homéopathique vs. placebo). Journal of the Liga
Medicorum Homoeopatica Internationalis, 1, 18 - 25.
Brigo, B. and Serpelloni, G. (1991). Homoeopathic treatment of migraines: a randomized doubleblind controlled study of sixty cases (homoeopathic remedy versus placebo). Berlin Journal
on Research in Homoeopathy, 1, 98- 106.
Clévenot, M. (1992). Im Herzen des Mittelalters. Geschichte des Christentums im XII und XIII.
Jahrhundert. Luzern: Exodus.
Dantas, F. (1996). How can we get more reliable information from homoepathic pathogenetic trials? A critique of provings. British Homoeopathic Journal, 85, 230- 236.
Dantas, F., Fisher, P., Walach, H., Wieland, F. and Poitevin, B. (1999). Homoeopathic remedy
provings. An international review. British Homoeopathic Journal, in preparation.
Dantas, F. and Fisher, P. (1998). A systematic review of homoeopathic pathogenetic trials (‘provings’) published in the United Kingdom from 1945 to 1995. In: Ernst, E. and Hahn, E.G. (Eds.)
Homoeopathy: A Critical Appraisal. London: Butterworth-Heineman, pp. 69 - 97.
Davenas, E., Beauvais, F., Amara, J. and Benveniste, J. (1988). Human basophile degranulation
triggered by very dilute antiserum against IgE. Nature, 333, 816- 818.
Delanoy, D. L. (1996). Experimental evidence suggestive of anomalous consciousness interactions. In: Ghista, D.N. (Ed.) Biomedical and Life Physics. Braunschweig: Vieweg, pp.
397- 410.
Donner, F. (1929). Arbeiten von Führern der naturwissenschaftlichen Homöopathie. Allgemeine
Homöopathische Zeitung, 177, 40 - 67.
Donner, F. (1932). Über die Ankurbelung der homöopathischen Forschung. Deutsche Zeitschrift
für Homöopathie, 11, 180- 187.

312

H. Walach

Donner, F. (1935). Zur Lösung der Hochpotenzfrage. Allgemeine Homöopathische Zeitung, 183,
81 - 105.
Dundes, A. (Ed.) (1992a). The Evil Eye. Madison, Wisconsin: University of Wisconsin Press.
Elby, A. (1992). Should we explain the EPR correlations causally? Philosophy of Science, 59, 16 25.
Elkins, A. (1944). Aboriginal Men of High Degree. Sidney: Australasion.
Endler, P. C., Pongratz, W., Smith, C., Schulte, J. and Senekowitsch, F. (1995). Non-molecular information transfer from thyroxine to frogs; by means of homoeopathic preparation and electronic processing. In: GIRI-Yearbook (Ed. M. Bastide). Dordrecht: Kluwer.
Enz, C. P. (1995). Rationales und Irrationales im Leben Wolfgang Pauli. In: Atmanspacher, H.,
Primas, H. and Wertenschlag-Birkhäuser, E. (Eds.) Der Pauli-Jung-Dialog und seine Bedeutung für die moderne Wissenschaft, Berlin, Heidelberg: Springer, pp. 21 - 32.
Ernst, E. (1998). Are highly dilute homoeopathic remedies placebos? Perfusion, 11, 291-292.
Fine, A. (1989). Do correlations need to be explained? In: Cushing, J. T. and Mcmullin, E. (Eds.)
Philosophical Consequences of Quantum Theory: Reflections on Bell’s Theorem, Notre Dame,
IN: University of Notre Dame Press, pp. 176- 194.
Fisch, M. (1982). The range of Peirce’s relevance. The Monist, 65, 123-142.
Friese, K. H., Feuchter, U. and Moeller, H. (1997). Die homöopathische Behandlung von adenoiden Vegetationen. Ergebnisse einer prospektiven randomisierten Doppelblindstudie. HNO,
45, 618- 624.
Gebser, J. (1985). The Ever-Present Origin. Athens: Ohio University Press.
Gibson, R. G., Gibson, S. L. M., Mac Neill, A. D. and Buchanan, W. W. (1978). Salicylates and
homoeopathyin rheumatoid arthritis: preliminary observations. British Journal of Clinical
Pharmacology, 6, 391- 395.
Gibson, R. G., Gibson, S. L. M., Mac Neill, A. D. and Buchanan, W. W. (1980). Homoeopathic
therapy in rheumatoid arthritis: Evaluation by double-blind clinical therapeutic trial. British
Journal of Clinical Pharmacology, 9, 453- 459.
Goddu, A. (1984). William of Ockham’s arguments for action at a distance. Franciscan Studies,
44, 227- 244.
Haraldsson, E. (1994). Research on alternative therapies in Iceland. In: Johannessen et al. (Eds.)
Studies in Alternative Therapies, 46- 50.
Hirst, S. J., Hayes, N. A., Burridge, J., Pearce, F. L. and Foreman, J. C. (1993). Human basophil
degranulation is not triggered by very dilute antiserum against human IgE. Nature, 366, 525527.
Hume, D. (1977). A Treatise of Human Nature. London: Dent.
Jarrett, J. P. (1989). Bell’s Theorem: A guide to the implications. In: Cushing, J. T. and Mcmullin,
E. (Eds.) Philosophical Consequences of Quantum Theory: Reflections on Bell’s Theorem.
Notre Dame, IN: University of Notre Dame Press, pp. 60- 79.
Josephson, B. D. and Pallikari-Viras, F. (1991). Biological utilization of quantum nonlocality.
Foundations of Physics, 21, 197- 207.
Jung, C. G. (1952). Synchronizität als ein Prinzip akausaler Zusammenhänge. In: Jung, C. G. and
Pauli, W. (Eds.) Naturerklärung und Psyche. Zürich: Rascher, pp. 1 - 107.
Jung, C. G. (1980). Ein Brief zur Frage der Synchronizität. In: Bender, H. (Ed.) Parapsychologie.
Entwicklung, Ergebnisse, Probleme, 5. Auflage Darmstadt: Wissenschaftliche Buchgesellschaft, pp. 747- 754.
Kainz, J. T., Kozel, G., Haidvogl, M. and Smolle, J. (1996). Homoeopathic versus placebo therapy
of children with warts on the hands: A randomized double-blind clinical trial. Dermatology,
193, 318- 320.
Kale, R. (1995). Traditional healers in South Africa: a parallel health care system. British Medical
Journal, 310, 1182- 1185.
Kennedy, J. E. and Taddonio, J. L. (1976). Experimenter effects in parapsychological research.
Journal of Parapsychology, 40, 1- 33.
Kleijnen, J., Knipschild, P. and ter Riet, G. (1991). Clinical trials of homoeopathy. British Medical
Journal, 302, 316- 323.
Krippner, S., Winkler, M., Amiden, A., Crema, R., Kelson, R., Arora, H. L. and Weil, P. (1996).
Physiological and geomagnetic correlates of apparent anomalous phenomena observed in the
presence of a Brazilian “sensitive.” Journal of Scientific Exploration, 10, 281- 298.
Landau, L. J. (1987). Experimental tests of general quantum theories. Letters in Mathematical
Physics, 14, 33- 60.

Magic of Signs

313

Leibniz, G. W. (1966a). Monadologie. In: Buchenau, A. and Cassirer, E. (Eds.) Hauptschriften
zur Grundlegung der Philosophie. Hamburg: Meiner, pp. 435- 456.
Leibniz, G. W. (1966b). Hauptschriften zur Grundlegung der Philosophie. Hamburg: Meiner.
Levi-Strauss, C. (1978). Strukturale Anthropologie I. Frankfurt: Suhrkamp.
Linde, K., Jonas, W. B., Melchart, D., Worku, F., Wagner, H. and Eitel, F. (1994). Critical review
and meta-analysis of serial agitated dilutions in experimental toxicology. Human and Experimental Toxicology, 13, 481- 492.
Linde, K., Clausius, N., Ramirez, G., Melchart, D., Eitel, F., Hedges, L. V. and Jonas, W. B.
(1997). Are the clinical effects of homoeopathy placebo effects? A meta-analysis of placebo
controlled trials. Lancet, 350, 834- 843.
Lucadou, W. V. (1994). Wigner’s friend revitalized? In: Atmanspacher, H. and Dalenoort, G. J.
(Eds.) Inside versus Outside. Berlin: Springer, pp. 369- 388.
Lucadou, W. V. (1995). The model of pragmatic information (MPI). European Journal of Parapsychology, 11, 58- 75.
Mahler, G. (1994). Temporal bell inequalities: A journey to the limits of ‘consistent histories.’ In:
Inside Versus Outside. Atmanspacher, H. and Dalenoort, (Eds.). Berlin: Springer, pp. 195205.
Mahler, G. (1995). Quantum information. In: Kornwachs, K. and Jacoby, K. (Eds.) Information.
New Questions to a Multidisciplinary Concept. Berlin: Akademie Verlag, pp. 103- 118.
Mansfield, V. (1995). Synchronicity, Science, and Soul-Making. Understanding Jungian Synchronicity through Physics, Buddhism, and Philosophy. Chicago and La Salle, Ill: Open Court.
Meier, C. A. (Ed.) (1992). Wolfgang Pauli und C. G. Jung. Ein Briefwechsel 1932- 1958. Heidelberg: Springer.
Mermin, N. D. (1989). Can you help your team tonight by watching on TV? More experimental
metaphysics from Einstein, Podolsky, and Rosen. In: Cushing, J. T. and Mcmullin, E. (Eds.)
Philosophical Consequences of Quantum Theory: Reflections on Bell’s Theorem. Notre Dame,
IN: University of Notre Dame Press, pp. 38 - 59.
Moerman, D. E. (1979). Anthropology of symbolic healing. Current Anthropology, 20, 59- 80.
Naegeli-Osjord, H. (1982). Logurgie in den Philippinen. Remagen: Otto-Reichel Verlag.
Neumann, E. (1968). Ursprungsgeschichte des Bewubtseins. München: Kindler.
Ockham, William. (1957). Expositio in libris Physicorum Aristotelis. In: Etzkorn, G. I. (Ed.)
Opera Philosophica Vol. 5. St. Bonventure: Franciscan Institute, pp. 616- 639.
Ovelgönne, J. H., Bol, A., Hop, W. C. J. and van Wijk, R. (1992). Mechanical agitation of very dilute antiserum against IgE has no effect on basophil staining properties. Experientia, 48, 504508.
Panofsky, E. (1960). Renaissance and Renascences in Western Art. Stockholm: Almquist & Wiksell.
Parker, S. P. (Ed.) (1997). Dictionary of Physics. Second Edition. New York: McGraw Hill.
Peirce, C. S. (1931). Collected Papers. Ed. Ch. Hartshorne & P. Weiss: Bd. 1- 6; Ed. A. Burks: Bd.
7- 8. Cambridge: Harvard University Press.
Peirce, C. S. (1991). Naturordnung und Zeichenprozess. Schriften über Semiotik und Naturphilosophie. Frankfurt: Suhrkamp.
Pietschmann, H. (1995). Die Physik und die Persönlichkeit von Wolfgang Pauli. In: Atmanspacher, H., Primas, H. and Wertenschlag-Birkhäuser, E. (Eds.). Der Pauli-Jung-Dialog und seine
Bedeutung für die moderne Wissenschaft. Berlin, Heidelberg: Springer pp, 33 - 47.
Primas, H. (1993). The Cartesian cut, the Heisenberg cut, and disentangled observers. In: Laurikainen, K.V. and Montonen, C. (Eds.). Symposia on the Foundations of Modern Physics
1992: The Copenhagen Interpretation and Wolfgang Pauli. Singapore: World Scientific Publisher, pp. 245- 269.
Primas, H. (1994). Realism and quantum mechanics. In: Prawitz, D., Skyrms, B. and Westerstahl,
D. (Eds.). Logic, Methodology and Philosophy of Science IX: Proceedings of the Ninth International Congress of Logic, Methodology and Philosophy of Science, Uppsala, Sweden, August 7 - 14, 1991. Amsterdam: Elsevier, pp. 609- 631.
Primas, H. (1996). Synchronizität und Zufall. Zeitschrift für Parapsychologie und Grenzgebiete
der Psychologie, 38, 61- 91.
Radin, D. I. (1997). The Conscious Universe. The Scientific Truth of Psychic Phenomena. San
Francisco: Harper Collins.
Radin, D. I. and Nelson, R. D. (1989). Evidence for consciousness-related anomalies in random
physical systems. Foundations of Physics, 19, 1499- 1514.

314

H. Walach

Rae, A. I. M. (1986). Quantum Physics: Illusion or Reality. Cambridge: Cambridge UP.
Redhead, M. (1983). Nonlocality and peaceful coexistence. In: Swinburne, R. (Ed.). Space, Time,
and Causality. Dordrecht: Reidel, pp. 151- 189.
Reilly, D., Taylor, M. A., Beattie, N. G. M., Campbell, J. H. and McSharry, C. (1994). Is evidcence
for homoeopathy reproducible? The Lancet, 344, 1601- 1606.
Reilly, D. T. and Taylor, M. A. (1985). Potent placebo or potency? The British Homoeopathic
Journal, 74, 65- 75.
Reilly, D. T., Taylor, M. A., Mc Sharry, C. and Aitchinson, T. (1986). Is homoeopathy a placebo response? Controlled trial of homoeopathic potency with pollen in hayfever as a model. Lancet
Oct. 18, 881- 886.
Schlitz, M. and Braud, W. (1997). Distant intentionality and healing: Assessing the evidence. Alternative Therapies in Health and Medicine 3, 38 - 53.
Schoeler, H. (1949). Über die wissenschaftlichen Grundlagen der Homöopathie. Die Pharmazie,
1. Beiheft, 1. Ergänzungsband, pp. 469- 509.
Schoeler, H. (1950). Das Hochpotenzproblem. Allgemeine Homöopathische Zeitung, 195, 1 - 38.
Scholem, G. (1980). Die jüdische Mystik in ihren Haupströmungen. Frankfurt: Suhrkamp.
Schopenhauer, A. (1968). Versuch über das Geistersehen. In: von Löhneysen, W. (Ed.) Parerga
und Paralipomena. Kleine philosophische Schriften Bd. 1, Darmstadt: Wissenschaftliche
Buchgesellschaft, pp. 273- 372.
Schwartz, G. E. and Russek, L. G. S. (1998). The plausibility of homeopathy: The systemic memory mechanism. Integrative Medicine.
Sebeok, T. A. (1986). The doctrine of signs. Journal of Social and Biological Structures, 9, 345352.
Sheriff, J. K. (1994). Charles Peirce’s Guess at the Riddle. Grounds for Human Significance.
Bloomington: Indiana University Press.
Straumsheim, P. A., Borchgrevink, C. F., Mowinkel, P., Kierulf, H. and Hafslund, O. (1997).
Homeopatisk behandling av migrene. En dobbelt-blind, placebonkontrollert studie av 68
pasienter. Dynamis, 2, 18- 22.
Tart, C. T. (1976). The basic nature of altered states of consciousness: a systems approach. Journal
of Transpersonal Psychology, 8, 45 - 64.
Tart, C. T. (1986). Consciousness, altered states, and worlds of experience. Journal of Transpersonal Psychology, 18, 159- 170.
Uexküll, T. v. (1986). Commentaries on “The doctrine of signs” by Thomas Sebeok. Journal of
Social and Biological Structures, 9, 353- 354.
Uexküll, T. v. (1989). Naturwissenschaft als Zeichenlehre. Merkur: Deutsche Zeitschrift für europäisches Denken, 43, 225- 234.
Uexküll, T. v. (1995). Biosemiotic research and not further molecular analysis is necessary to describe pathways between cells, personalities, and social systems. Advances. The Journal of
Mind-Body Health, 11, 24 - 27.
Uexküll, T. v. and Wesiack, W. (1988). Theorie der Humanmedizin. Grundlagen ärztlichen
Denkens und Handelns. München: Urban & Schwarzenberg.
Utts, J. (1991). Replication and meta-analysis in parapsychology. Statistical Science, 6, 363- 404.
Van De Castle, R. L. (1977). Anthropology and psychic research. Phoenix 1, 27- 35.
Vickers, A., Fisher, P., Smith, C., Wyllie, S. E. and Lewith, G. T. (1997). Homoeopathy for delayed onset muscle soreness: a randomised double blind placebo controlled trial. British Journal of Sports Medicine, 31, 304- 307.
Vithoulkas, G. (1980). The Science of Homoeopathy. New York: Grove Press.
Walach, H. (1988). Homöopathie und moderne Semiotik. In: Kümmel, W. (Ed.) Jahrbuch des Instituts für Geschichte der Medizin der Robert-Bosch-Stiftung. Stuttgart: Hippokrates, pp. 135160.
Walach, H. (1991). Homoeopathy as Semiotic. Semiotica, 83, 81 - 95.
Walach, H. (1993). Does a highly diluted homoeopathic drug act as a placebo in healthy volunteers? Experimental study of Belladonna C30. Journal of Psychosomatic Research, 37, 851860.
Walach, H. (1997a). Die Bedeutung unspezifischer Therapie-Effekte. Das Beispiel
Homöopapthie. Universität Freiburg, Philosophische Fakultät. Habilitationsschrift.
Walach, H. (1997b). The pillar of homoeopathy: Remedy provings in a scientific framework.
British Homoeopathic Journal, 86, 219- 224.

Magic of Signs

315

Walach, H., Gaus, W., Haeusler, W., Lowes, T., Mussbach, D., Schamell, U., Springer, W., Stritzl,
W. and Haag, G. (1997a). Classical homoeopathic treatment of chronic headaches. A doubleblind, randomized, placebo-controlled study. Cephalalgia, 17, 119- 126.
Walach, H., Hieber, S. and Ernst-Hieber, E. (1997b). Effects of Belladonna 12 CH and 30 CH in
healthy volunteers. A multiple, single-case experiment in randomization design. In: Bastide,
M. (Ed.) Sings and Images. Selected Papers from the 7th and 8th GIRI Meeting, held in Montpellier, France, Nov. 20- 21, 1993, and Jersualem, Israel, Dec 10- 11, 1994, pp. 215- 226.
Dordrecht, Boston, London: Kluwer.
Walach, H. and Schmidt, S. (1997). Empirical evidence for a non-classical experimenter effect:
An experimental, double-blind investigation of unconventional information transfer. Journal
of Scientific Exploration, 11, 59- 68.
Whitehead, A. N. (1978). Process and Reality. Corrected Edition by D. R. Griffin & D. W. Sherburne. First Ed. 1929. New York: Free Press.
Whitmarsh, T. E., Coleston-Shields, D. M. and Steiner, T. J. (1997). Double-blind randomized
placeo-controlled study of homoeopathic prophylaxis of migraine. Cephalalgia 17, 600- 604.
Whyte, L. L. (1961). Essay on Atomism. From Democritus to 1960, Middletown: Wesleyan University Press.

