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1. Critically examine the material in chapter 4 of Main’s Jung on Synchronicity and the Paranormal (i.e. ‘Astrology and the I Ching’). What does the material reveal about Jung’s cosmology and the place of astrology within it?

Word Count: 2153
In the introduction to his collection of Jungian works, Roderick Main recounts that Carl Jung’s believes he is of two personalities.
 Owing to his early childhood experiences with  ‘paranormal forces’, Jung determined that within him there existed one personality that aimed at social integration, and another which was “ancient, deeply knowledgeable, and close to nature...to the night, to dreams, and to whatever ‘God’ worked directly in him.”
 Importantly, the struggle between, or to integrate Jung’s personalities would come to define his professional ambition. Namely, as Main asserts, Jung’s work demonstrates a series of trials in bringing this ‘personality 2’ and all that it encompassed into the realm of what could be spoken about scientifically.
 Ultimately however, through his writings, it is plain to see that Jung does not accomplish complete success in this goal. As his career spans nearly 70 years, Jung’s opinions come to change and often contradict each other in order to suit his revelations. His self-contradiction is clearer than ever in his treatment of astrology and the I Ching; two knowledge systems that he employs throughout his work with the paranormal. What is important to note however is that even though Jung does not produce a settled case for astrology, his writings prove his singular vision, and subsequent struggle to rationalize these concepts that were barely accounted for in existent psychological theories.
In a letter to Sigmund Freud, Jung notes that his “evenings [we]re taken up very largely with astrology.” In fact, Jung would cast horoscopes to “find a clue to the core of psychological truth.”
 Here, Jung justifies his affinity for astrology explaining that it could hold a symbolic key to psychical and archetypal principles, capable of bringing him further into his patient analysis. More than that though we see in the way Jung explains astrology to Freud, what is an early attempt to bring astrology into the realm of scientific understanding. Even putting it in Freudian terms: “It appears that the signs of the zodiac […] libido symbols which depict the typical qualities of the libido at a given moment.”
 Despite trying to ameliorate astrology in the eyes of Freud’s theory however, Jung’s intention with the incorporation of the paranormal into psychological study constitutes a break from his former mentor. Noting this break, Herbert Read explains that “Freud’s work is based on a scientific method restricted to the principle of causality: that is to say, it is assumed that everything that happens has an explanation in prior causes, and is merely the result of those causes. […] Jung does not deny this causal principle, but he says that it is inadequate to explain all the facts.”
 This idea, that something more than causal analysis is required for the full picture, is what leads Jung to astrology and the I Ching in the first place.
In the beginning, Jung is apparently open to astrology because it represents a coded system that had psychic principles at its basis. As Jung moves progressively towards his theory of synchronicity, it becomes obvious to him that “astrology [wa]s the most suitable for his purposes, which are to yield measurable results demonstrating the existence of synchronicity and to provide insight into the psychic background of synchronicity.”
 In this way astrology suits both his interest in archetypal symbolism and his attempt to operate his theories palatably to his western contemporaries still operating on a causal model. 
However, as Jung began to hone in on synchronicity as “the observation of meaningful connections existing regardless of causality and temporal linearity,” contradictions to his first thoughts on astrology and the I Ching arise.
 Firstly, despite stating that he sought to defy the limitations of a causal model, it appears that it is exactly astrology’s relative similarity to that same model that endears Jung to it in the first place. This constitutes an error he comes to realize, claiming that: “Qualitative time is an hypothesis that attempts to explain the parallelism of events in terms of causa et effectus. But since qualitative time is nothing but the flux of things, […] this hypothesis does not establish anything except the tautology.”
 This revelation enforced the idea that astrology (insofar as it relates to his prior theory of qualitative time) does not really account for the full range of what he’s trying to discuss. Namely, Jung does not know how to explain how astrology might transcend the causal formula that he had been trying to escape. That astrology never really suited the causal model complicates this further. From this, it is possible that Jung presents such a broad range of opinions on astrology and the I Ching as a result of his struggle to justify them clearly in either causal, or a-causal terms.
In her Jung and Synchronicity, Maggie Hyde notes a point of tension in Jung’s philosophy on synchronicity that illuminates this reason for his shifting meaning. Essentially, Hyde explains that Jung, in straddling his theoretical divide, unknowingly espouses two distinct definitions of synchronicity that he employs indiscriminately.
 In a way that parallels Jung’s dual perception of his personality, Hyde explains that the first kind of synchronicity “emphasises the (meaningful) interdependence of objective events amongst themselves (Synchronicity I). The second version brings to light the subjective participation of the observing psyche (Synchronicity II).”
 To clarify, in solidifying Synchronicity I, that is objective, he forgets to account for the psychical elements that are at the heart of his inquiry. Then in the case of Synchronicity II, Jung cannot isolate an objective case for his argument, making it void of causality altogether. Here Hyde puts clearly the struggle Jung had to incorporate the psychical aspects of his experience into a rational and suitable philosophy. 
The problem in this for Jung is that insofar as the Western tradition—of which he is a part—is concerned with the laws of natural science and axiomatic truth, astrology is an ineffective mechanism.
 That is why in his writings here, we see a conflict between two Jungs: one who wants to be able to rely on knowledge gleaned from astrology and the I Ching, and the other that is looking to suit a distinctly scientific model that might be acceptable to his contemporaries. This is increasingly clear when he notes that what he misses “in astrological literature is chiefly the statistical method by which certain fundamental facts could be scientifically established.”

As Jung comes to realize that astrology is not a-causal enough to wholly affirm his theory of synchronicity, and equally not causal enough to suit his need to be scientifically intelligible, some of his prior exaltation of it dies in his writing. He explains that “[a]strology would be an example of synchronicity on a grand scale if only there were enough the really tested findings to support it [...] It’s value is obvious enough to the psychologist, since astrology represents the sum of all the psychological knowledge of antiquity.”
However, despite his obvious statement of its insufficiency, Jung still seems to believe in its potential, citing its ancestry. Jung expresses this with even more clarity when he describes the I Ching.

Reflecting on Jung’s affinity for the I Ching, Wayne McEvilly notes that it is derived from a tradition that has the concepts of psycho-spatial unity and synchronicity baked into its foundations. He explains that “[a]mong these, none is more complete, […] than the I Ching's philosophical technique for grasping the connection which exists between phenomenon and phenomenon, and connections existing between phenomena and their archetypal, ontological mirrors.”
 Essentially then, for Jung the I Ching is valuable in the way that it clarifies those parts of the Chinese cultural tradition (namely; their openness to a-causality and chance) that make Western applications of astrology and the paranormal “unscientific in the extreme, almost taboo, and therefore outside the scope of our scientific judgment, indeed in comprehensible to it.”

For Jung, the Chinese system’s incorporation of the synchronistic principle is what allows the I Ching to exist wholly correct and valid as it is in that system.
 His writing makes no attempt to rationalize the I Ching; he just accepts it. This is because causality is not the root of the philosophy as it is in the West. Specifically, “while the Western mind carefully shifts, weights, select, classifies, isolates, the Chinese picture of the moment encompasses everything down to the my new test nonsensical detail, because all of the ingredients make up the observed moment.”

The inability for Western thought to abandon its causal stance in a way that seems to have been accomplished in China around the I Ching, is another part of the reason why Jung presents such a confusing narrative on astrology. Namely, because his ‘Personality 1’ seeks social integration and rationalization, he knows that astrology and the I Ching are insufficient in that they lack statistical relevance. However, because the I Ching is effective in expressing the synchronistic principle—at least in the context of Chinese culture—, it must be still worth evaluating. So then, Jung is trapped in the middle of his two aims/personalities. His writings reflecting his want to be rationally legible, and paranormally engaged, without ever fully stepping into one camp over the other. Namely, for Jung, where his opinion on astrology and the I Ching seem to be in flux, what seems to be his most consistent stance on astrology and the I Ching, they both clarify that “other kinds of connection than causality not only exist but have in fact received wide traditional recognition and have been put to orderly cultural use.”

It becomes clearer then that the heart of what he is trying to do is not about presenting a consistent narrative on astrological relevance. Instead, he attempts to take the West out of its causal structure in order to embrace a broader picture of what can be known.
 This broader picture seemingly is exemplified by the Chinese cultural relationship to the I Ching.
 What’s more is that Jung seems to be at least partially aware of his own contradiction on this matter. He explains that “our public today is in capable of understanding. I considered it therefore my first duty to talk and right of the things that might be understandable and with that prepare the ground upon which one could later on explain the more complicated things.“

Here we get to the crux of what Jung is trying to do in his works. Instead of doing away with causality altogether and moving forward into what would have been deeply esoteric terrain for his era, he limits the scope of his inquiry to already defined statistical elements so that his ideas still remain palatable and understandable to his audience.
It makes sense then why he comes to contradict himself. It is because he is trying to toe the line between what he finds valuable in paranormal principles, and the reality of the way his contemporaries would have responded had he flown so far off the handle.
 Here we see Jung acknowledge that the West is just not ready to have its mind “lifted off its foundations.”
 So instead of fighting passionately around the system, he chooses to fight through it, hoping to bring the paranormal fully into the realm of scientific study. He even acknowledges this, realizing that even though synchronicity was never proved by the end of his life,  he still “suggests tentatively, on the basis of observations of out-of-the-body and near-death experiences, that the relationship between mind and body may yet prove to be one of synchronicity.”

Ultimately, by trying earnestly to fit neatly within them, Jung proves that the limitations of scientific inquiry are too tightly drawn to account for all of what should belong to the study of the mind. Unable in the end to express all he wanted too, Jung’s writings provide crucial groundwork for psychological and parapsychological research that continues the banner of his work, and seeks to find unity between personalities 1 and 2. 
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