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1.  Introduction

[bookmark: _GoBack]This essay critically reviews chapter 4 of ‘Jung on Synchronicity and the Paranormal’, edited by Roderick Main who himself works within the field of psychoanalyses as a Professor at the University of Essex.[footnoteRef:1] The chapter contains extracts of Jung’s diverse letters and (partly autobiographical) writings in which he provides insights into his theories on synchronicity, astrology and the I Ching. However, the material in this chapter (as in the whole book) is not chronologically ordered nor does it end up with a coherent theory on synchronicity as the following analysis will show. Therefore, the content may not be primarily addressed to a rigorous scientific audience in its narrow sense but rather to academic interested readers who try to get an idea of Jung’s theories on astrology and synchronicity from a psychoanalytical point of view. The chapter, therefore, is revealing the development and ambiguities of Jung’s personal views on astrology and synchronicity and not discussing or contrasting evidence-based scientific theories. However, Jung’s writings seem to be partly informed by the academic discourses of his time, however, he scarcely mentions explicitly his sources in his writings.  [1:  Roderick Main (ed), Jung on Synchronicity and the Paranormal (Princeton: Princeton University Press, 1997).] 

The following analyses will first draw up Jung’s theories concerning synchronicity and astrology within the chapter by critically examining the ambiguities within the provided material. In a second step, his theories will be examined through Stoic and Platonic philosophy in order to reflect more deeply his underlying cosmology.  

2.  Astrology as Psychological Projection

Concerning the relationship between psyche and astrological phenomena, Jung addressed this issue in one of his letters to Freud in the year 1911.[footnoteRef:2] In this letter, he explains to Freud that he is trying to find the psychological truth that underlies horoscopic calculations. By relating to one of his clients, who was suffering from a mother complex, he concludes, that astrology contains knowledge about the psyche which was intuitively projected into the heavens. He further compares the zodiac signs to character pictures, which illustrate the quality of time at a given moment. In a letter to B. V. Raman, an Indian Astrologer, Jung wrote in 1947 that he considers astrology as a kind of projected knowledge, finding therefore psychological facts in the heavenly constellations resulting in a synchronistic effect.[footnoteRef:3] In both letters Jung stresses the projection of psychic contents into the heavens, framed by the effect of synchronicity. However, comparing both letters – which cover a period over thirty years – in more detail, they reveal a major difference: while in the letter to Freud in 1911 Jung sees astrology as the result of the intuitive projection of psychic contents into the heavens, in 1947 he already explains this phenomenon by the term ‘synchronicity’. Although Jung seems to have found a theoretical framework for the astrological phenomenon by the term ‘synchronicity’, the foundations of this term are ambiguous, caught up between the tensions of psyche and physis. This contradiction becomes obvious when Jung’s arguments about the precession of the equinoxes in astrology and his generic conceptions of time’s nature are analysed in more detail, what will be done in the following. [2:  C.G. Jung, ‘Letter to Sigmund Freud (12 June 1911)’, in Jung on Synchronicity and the Paranormal, ed. by Roderick Main (Princeton: Princeton University Press, 1997), p. 79. ]  [3:  C.G. Jung, ‘Letter to B.V. Raman (6 September 1947), in Jung on Synchronicity, p. 81. ] 


3. Astrology and Synchronicity

When Jung used the term synchronicity in the context of astrology, he did that also in order to explain the irrelevance of the fact, that the equinoxes are wandering through the sidereal zodiac. In one of his letters to B. Baur in 1934 he explains, that the fact of precession would affect the validity of astrology only if one would expect the stars to be the cause of certain effects.[footnoteRef:4] He further tries to underline this thought by referring to the fact that when the sun is moving into Aries an indication for ‘springtime’ is given, regardless of the sun’s astronomical position within the sidereal zodiac. Consequently, in Jung’s perception the fact of the sun moving into Capricorn in a few thousand years also would not affect the fact that at the 21st of March again there is springtime. In contrast to his letter to Freud in 1911, in which Jung thought about psychic contents that are projected into the skies, in his letter to Baur he relies much more on an objective quality of time, e.g. by referring to the phenomenon of springtime. This approach seems to have parallels to Ptolemy’s approach to explain astrology by natural phenomena like the environmental changes throughout the seasons or the varying power of the sun in the signs of the tropical zodiac.[footnoteRef:5] However, while Ptolemy conceptualised the planets, signs and stars as natural ‘causes’ for the changes on earth, Jung explicitly denies this possibility that the heavens affect earthly events. Rather, in his letter to Baur Jung thinks about time of having a quality on its own that is only measured by the arbitrarily named astrological factors.[footnoteRef:6] He underlines his thought by claiming that the ancient people were able to project their (unconscious) psychic contents into the heavens because of this coincidence with time.[footnoteRef:7] However, Jung’s argument shows to be contradictory at this point. On the one hand Jung refers to the fact of an objective quality of time, of which essential characteristics are not affected by the star’s arbitrarily assigned names. On the other hand, if everything happened to be influenced by the same underlying quality of time, the astrological symbolism as such could not be called ‘arbitrarily’ and erroneously linked to the false phenomena, otherwise the astrological symbolism would turn out to be outside the laws of strict synchronicity.  [4:  C.G. Jung, ‘Letter to B. Bauer (29 January 1934), in Jung on Synchronicity, p. 80.   ]  [5:  Claudius Ptolemaeus, Tetrabiblos, ed. by Reinhardt Stiehle (Tübingen: Chiron Verlag, 2012), pp. 14-16. ]  [6:  C.G. Jung, ‘Letter to B. Bauer (29 January 1934), in Jung on Synchronicity, p. 80.   ]  [7:  C.G. Jung, ‘Letter to B. Bauer (29 January 1934), in Jung on Synchronicity, p. 80.   ] 

Jung’s conceptualisation of time as a stream of energy did already occur in a similar way in some of his seminar notes between 1928 and 1930.[footnoteRef:8] In his notes he is writing about an universal energy of which condition can only by designated by the concept of time. According to Jung, the condition of time itself is indicated by numbers (or, in the astrological case, by symbols and the names of the constellations).[footnoteRef:9] From this follows, that time and its indication by numbers are both a result of the try to describe the quality of the universal energy. However, in his obituary on Richard William in 1930 Jung already defines time itself as a continuum which possess qualities or basic conditions.[footnoteRef:10] Beside this contradiction with his earlier seminar notes, he continues to explain correct astrological interpretations by refusing causal influences of the stars or the meaning of the rather arbitrary names of constellations (e.g. ‘Pisces’) and by referring rather to the quality of time itself.[footnoteRef:11] Later on, in his letter to Baur in 1934, he clearly says that time itself proves to be a stream of energy and not an abstract concept or precondition of knowledge.[footnoteRef:12] So, while Jung in his seminar notes seems to distinguish between an universal energy and time of which qualities are indicated by numbers (or symbols), in his obituary and his letter to Bauer he sees time as a stream of energy. By his explicit rejection of time as a precondition of knowledge he might have referred indirectly to the German Enlightenment’s philosopher I. Kant, who defined time and space as a priori concepts of perception.[footnoteRef:13] Nonetheless, the reference to Kant must remain speculative, as Jung did not provide explicit quotes of his sources in his personal letters. Overall, Jung’s conception of time seems to be inconsistent and its changes can be traced within a period of years within his writings.  [8:  C.G. Jung, ‘Dream Analysis: Notes of the Seminar Given in 1928-1930’, in Jung on Synchronicity, p. 79-80.  ]  [9:  C.G. Jung, ‘Dream Analysis: Notes of the Seminar Given in 1928-1930’, in Jung on Synchronicity, p. 79.]  [10:  C.G. Jung, ‘Richard William: In Memoriam’, in Jung on Synchronicity, p. 84.]  [11:  C.G. Jung, ‘Richard William: In Memoriam’, in Jung on Synchronicity, p. 84.]  [12:  C.G. Jung, ‘Letter to B. Bauer (29 January 1934), in Jung on Synchronicity, p. 80]  [13:  Thorsten Streubel, Das Wesen der Zeit. Zeit und Bewusstsein bei Augustinus, Kant und Husserl (Würzburg: Königshausen & Neumann, 2006), pp. 60-62.  ] 

Finally, in the last fourteen years of his life, his perspectives on synchronicity and astrology seem to change again in favour of psyche. A first indication can be found in his letter to B.V. Raman in 1947 in which he writes about ‘psychological facts’ and a ‘psychological experience’ in order to explain astrological phenomena.[footnoteRef:14] In his ‘Foreword to the “I Ching”’ from 1950, however, Jung defines synchronicity as ‘a peculiar interdependence of objective events among themselves as well as with the subjective (psychic) states of the observer or observers’.[footnoteRef:15] By this statement, he again stresses the subject-independent significance of the observed event as an objective fact. One year later, in 1951, Jung’s writings show first tendencies to conceptualise synchronistic phenomena as independent from space and time, because psyche seems to transcend both categories.[footnoteRef:16] Consequently, psyche appears to be the prior ‘cause’ of synchronistic phenomena, like it already did in his letter to Freud in 1911 when he reflects on astrology.[footnoteRef:17] In 1954, Jung fosters his revised view on synchronicity in a letter to André Barbault, a French astrologer. Within this letter, he denies his earlier theories of time having a quality on its own.[footnoteRef:18] He further argues that time and space are mere constructs which function as ‘modus cogitandi’, a notion, which shows again noticeable parallels to Kant’s transcendental aesthetics.[footnoteRef:19] In conclusion, Jung’s ambiguous views on synchronicity seem to be rooted in a struggle to either give the external/physical or the internal/psychic components more priority in explaining the phenomenon. This tension, however, can be partly understood in terms of the ancient Greek philosophy of the Stoics and Plato. [14:  C.G. Jung, ‘Letter to B.V. Raman (6 September 1947), in Jung on Synchronicity, p. 81.]  [15:  C.G. Jung, ‘Foreword to the “I Ching”’, in Jung on Synchronicity, p. 87.]  [16:  C.G. Jung, ‘On Synchronicity’, in Jung on Synchronicity, p. 101. ]  [17:  C.G. Jung, ‘Letter to Sigmund Freud (12 June 1911)’, in Jung on Synchronicity, p. 79. ]  [18:  C.G. Jung, ‘Letter to André Barbault (26 May 1954)’, in Jung on Synchronicity, p. 88-89. ]  [19:  C.G. Jung, ‘Letter to André Barbault (26 May 1954)’, in Jung on Synchronicity, p. 88-89. Streubel, Das Wesen der Zeit. Zeit und Bewusstsein bei Augustinus, Kant und Husserl, pp. 60-62. ] 



4.  Synchronicity between Stoic and Platonic Cosmology

Based on the analyses above, two main ideas within Jung’s theory on synchronicity can be outlined: (1) Synchronicity is based on an universal energy and (2) Psyche makes synchronistic phenomena happening, transcending space and time. While the first idea can be linked to Stoic ideas of the cosmos, the second one can be related to a Platonic cosmology. Parallels to Stoic concepts can be found in Diogenes’ work on Zenon where it is said that ‘The world has no empty space within it, but forms one united whole. This is a necessary result of the sympathy and tension which binds together things in heaven and earth.’[footnoteRef:20] In addition, the Stoics employed a unifying principle called ‘pneuma’ which was seen as the substance for everything on earth, animate and inanimate.[footnoteRef:21] Thus, the Stoic cosmology provides a theoretical framework for Jung’s interpretation of synchronicity and astrology explainable by the existence of an universal energy. However, Diogenes also point out that the Stoics believed in the principle of causality, resulting in an endless chain of interconnected events.[footnoteRef:22] Causality, on the other hand, works quite the opposite way than pure chance, which according to Karcher is the key element of Jung’s theory.[footnoteRef:23] Karcher further points out, that Synchronicity relies on meaningful coincidences that contain individual meaning.[footnoteRef:24] [20:  Diogenes Laertius, Book VII, 140-141. ]  [21:  Geoffrey Lloyd, ‘Pneuma between Body and Soul’, The Journal of the Royal Anthropological Institute, 13 (2007), p. 142.]  [22:  Diogenes Laertius, Book VII, 148-149. ]  [23:  Stephen Karcher, ‘Divination, Synchronicity, and Fate’, Journal of Religion and Health, 37 (1998), p. 221.]  [24:  Stephen Karcher, ‘Jung, the Tao, and the Classic of Change’, Journal of Religion and Health, 38 (1999), p. 289.] 

Seen from a Platonic point of view, the cause of everything is rather soul, as it is noted by Plato in Phaedrus: ‘Thus that which moves itself must be the beginning of motion. And this can be neither destroyed nor generated […], one who says that this self-motion is the essence and the very idea of the soul, will not be disgraced.’[footnoteRef:25] Considering this quote, Jung’s idea of synchronicity based on the psyche’s power to connect events beyond the boundaries of space and time to a meaningful whole can be conceptualised within a Platonic cosmology. Also McEvilly points out, that Jung places the source of the ontological (or the Platonic idea) into the psyche.[footnoteRef:26] Jung’s idea of the transcendence of time and space, however, can be traced back to his early contact with Albert Einstein, according to Coward .[footnoteRef:27] [25:  Plato, Phaedrus, 245E. ]  [26:  Wayne McEvilly, ‘Synchronicity and the I Ching’, Philosophy East and West, 18 (1968), p. 140.]  [27:  Harold Coward, ‘Taoism and Jung: Synchronicity and the Self’, Philosophy East and West, 46 (1996), p. 480.] 


5.  Conclusion

Taking everything into account, Jung’s theories on synchronicity and astrology appear to be contradictory throughout the provided material of the reviewed chapter. The material covers his personal ideas on these topics between 1911 and 1954, thus a chronological development of his personal views could be outlined: First, Jung tried to explain astrological phenomena by the act of psychological projections of unconscious contents into the heavens. Later, he altered this assumption by the notion of the term ‘synchronicity’ which explained astrological phenomena by the presence of an universal energy that is only labelled by the arbitrarily constructed astrological symbols. Finally, Jung refused the idea of an objective quality of time in favour of the psyche’s power to connect independent events of the inner and the outer world in a meaningful way by transcending time and space. With this in mind, Jung’s concept of synchronicity shows to be alternating between a naturalistic and a psychic approach. Therefore, his personal cosmology could be linked to Stoic and Platonic elements which both can be traced within his varying views on synchronicity and astrology. Hence, the underlying tensions between Stoicism and Platonism can be used as framework to reflect on the ambiguities of Jung’s theories in a broader way. 
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