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A Critical Examination of Key Primary Sources
Word Count: 2.002 (title-free)
[bookmark: _GoBack]This essay aims to critically examine chapter 4 of Jung on Synchronicity and the Paranormal, edited by Roderick Main, in order to elucidate Jungian cosmology and the place of astrology within it.[footnoteRef:1] Chapter 4, which is sub-titled ‘Astrology and the I Ching,’ is a combination of extracts taken from five personal letters written by Jung; an extract from the transcript of a seminar on dream analysis; an extract from the autobiographical Memories, Dreams, Reflections; and two extracts taken from the Collected Works [hereafter CW].[footnoteRef:2] These two latter extracts, taken from CW 11 and CW 15, are the longest pieces in the chapter. While both of them are written in memory of the German sinologist Richard Wilhelm, the second one is Jung’s foreword for Wilhelm’s translation of the I Ching, whose influence on his understanding of not only the I Ching but also the European unconscious is openly acknowledged by Jung throughout the chapter.[footnoteRef:3] The writings span a period of over 50 years, starting with his 1911 letter addressed to Sigmund Freud,  in which Jung openly states his ‘evenings are taken up largely with astrology.’[footnoteRef:4] In service of the essay’s aim, I will limit my critical examination of Jungian cosmology, and the place of astrology within it by discussing the origins of the core notions discussed in the chapter. These are the qualitative time and the synchronistic principle.[footnoteRef:5] The latter being the idea of an acausal parallelism ‘between the psychic and the physical sequence of events,’ which gives divinatory power to the I Ching, and the idea of an acausal parallelism between psychological facts and the constellations, which according to Jung’s mind makes astrology a ‘particular interest to the psychologist.’[footnoteRef:6] According to Main, ‘Jung’s practical engagement with the mantic procedures of astrology and the I Ching is one of the sources of insight for ‘Jung’s eventual formulation of the theory of synchronicity.’ The others are ‘his personal experiences and observations of paranormal phenomena,’ ‘his cultural research into alchemy and other esoteric traditions,’ and ‘his awareness of recent developments in science.’[footnoteRef:7] That said, Jung, in the extract from CW 11, dated 1930, was very enthusiastic about praising ‘the type of thinking’ of the Chinese philosophical tradition. At the same time he highlights an absence of it in Western ‘history of philosophy’ from ‘the time of Heraclitus’ to Leibniz.[footnoteRef:8] Contradictorily, in a letter dated 1954, he acknowledges the analogy of ‘sympathy or correspondentia’ of Antiquity with the idea of synchronicity.[footnoteRef:9] To support this late acknowledgement, we are informed by Liz Greene that many works of Antiquity (which belongs to the period between Heraclitus and Leibniz) ‘made up an important part of Jung’s private library,’ and Jung ‘even went to the trouble of obtaining a rare Latin first edition of Iamblichus’ De Mysteriis, translated from the Greek by Marsilio Ficino and published in Venice in 1497.’[footnoteRef:10] Greene argues that not only ‘Aristole’s De Anima and Plato’s Timaeus, Gnostic and Hermetic texts,’ but also the Neoplatonists, ‘the Chaldean Oracles and the so-called Mithras Liturgy’ ‘contributed major insights to Jung’s ever-deepening speculations on the agency and transformative power of the imaginal world.’[footnoteRef:11] Considering the vastness of related literature, I will content myself with discussing the parallels between the Platonic notion of qualitative time as it is expressed in Timaeus.[footnoteRef:12] I will also discuss Neoplatonic origins of the idea of synchronicity as it is presented in Iamblichus’s (who is the third major Neoplatonic philosopher succeeding Plotinus and Porphyry) De Mysteriis, Book 3 which is particularly devoted to the problem of divination, and thus contains Iamblichus’ thoughts on astrology.[footnoteRef:13]  [1:  C.G. Jung, Jung on Synchronicity and the Paranormal, edited by Roderick Main (London: Routledge, 1997), pp. 79-90 [hereafter Jung, Jung].]  [2:  Jung, Jung, pp. 79-90.]  [3:  Jung, Jung, pp. 81-88, especially pp. 82-83.]  [4:  Jung, Jung, pp. 79.]  [5:  Jung, Jung, pp. 79-90.]  [6:  Jung, Jung, pp. 81-82.]  [7:  Main, R., 'Introduction' in C.G. Jung, Jung on Synchronicity and the Paranormal, edited by Roderick Main (London: Routledge, 1997), pp. 8, [hereafter Main, ‘Introduction’].]  [8:  Jung, Jung, pp. 81-88, especially 85.]  [9:  Jung, Jung, pp. 88.]  [10:  Liz Greene, Jung’s Studies in Astrology: Prophecy, Magic and the Qualities of Time, (New York: Routledge, 2018), pp. 89-90 [hereafter Greene, Jung’s]. Greene cannot confirm when Jung acquired the rare Latin first edition of Iamblichus’ De Mysteriis.]  [11:  Greene, Jung’s, pp. 89-90.]  [12:  Plato, Timaeus, translated by R.G. Bury, Loeb Classical Library 234 (Cambridge, MA: Harvard University Press, 1929), [hereafter Timaeus].]  [13:  Iamblichus, On the Mysteries (De Mysteriis), translated by Emma C. Clarke, John M. Dillon and Jackson P. Hershbell (Atlanta: Society of Biblical Literature, 2003), [hereafter DM].] 

From Qualitative Time to the Theory of Synchronicity
Jung occupied himself with astrology and the I Ching for decades because to his opinion these were methods for ‘exploring the unconscious.’[footnoteRef:14] It is explicit in his writings that his experiences convinced him that astrology helps to make ‘the diagnosis more accurate.’ Accordingly, he concluded that ‘astrology is of particular interest to the psychologist,’ which lead him to immerse himself in ‘horoscopic calculations’ of his patients. Jung had a fascination for his oracular experiments. How can the undeniably remarkable results, the meaningful connections, which cannot be explained (in terms of deterministic causality, and which Jung defined as acausal can) be explained?[footnoteRef:15] His answers, which are intertwined with the fundamental notions of his cosmology, get clearer over time. In a letter dated 1954 Jung proclaims he has replaced the notion of qualitative time with the idea of synchronicity. [14:  Jung, Jung, pp. 81 & 85.]  [15:  Jung, Jung, pp. 81; For a discussion on limits of the concept of acausality see Main, ‘Introduction,’ pp. 24-27.] 

According to Main, Jung’s ‘practical involvement’ with astrology provided him ‘with data which seemed to support’ ‘his early enthusiasm for the idea of qualitative time.’[footnoteRef:16] After discussing the precession of the equinoxes, and dismissing any casual basis for the apparent valid results of astrology, in a letter dated 1934, Jung writes:[footnoteRef:17]  [16:  Main, ‘Introduction,’ pp. 11-12.]  [17:  For a discussion on the causal basis for astrology, that is, the ‘possible influence of planetary positions on solar proton radiation,’ see, Main, ‘Introduction,’ pp. 12.] 

The fact that astrology nevertheless yields valid results proves that it is not the apparent positions of the stars which work, but rather the times which are measured or determined by arbitrarily named stellar positions. Time thus proves to be a stream of energy filled with qualities and not, as our philosophy would have it, an abstract concept or precondition of knowledge.[footnoteRef:18] [my italics] [18:  Jung, Jung, pp. 80.] 

I argue that this definition of time, which attributes different qualities to time, and which can be equated with Jung’s much quoted conclusion: ‘whatever is born or done at this particular moment of time has the quality of this moment of time,’ is one possible interpretation of the notion of time as it is presented in Plato’s Timaeus:[footnoteRef:19] [19:  Jung, Jung, pp. 84, 86.] 

Wherefore, as a consequence of this reasoning and design on the part of God, with a view to the generation of Time, the sun and moon and five other stars, which bear the appellation of “planets,” came into existence for the determining and preserving of the numbers of Time.[footnoteRef:20] [20:  Timaeus, 38C.] 


To Main’s perception, Jung’s attitude becomes so complex and ambivalent as to suggest ‘that astrology might be partly causal and partly synchronistic.’[footnoteRef:21] A similar process of change in Jung’s views, in a more striking manner though, is also observed in relation to the notion of qualitative time. In 1954, in another letter, Jung declares that he replaced this notion with the idea of synchronicity, because ‘qualitative time is a tautology.’[footnoteRef:22] He explains:  [21:  C.G. Jung, Letters 2: 1951-1961, selected and edited by Gerhard Adler in collaboration with Aniela Jaffe, trans. R.F.C. Hull (London: Routledge, 1976), pp. 177, 421, 428-30 referred in Main, ‘Introduction,’ pp. 12.]  [22:  Jung, Jung, pp. 88-89.] 


When nothing occurs in time and when there is no body in space, there is neither time nor space. Time is always and exclusively ‘qualified’ by events as space is by the extension of bodies.[footnoteRef:23] [23:  Jung, Jung, pp. 89.] 


If viewed in light of Shimon Malin’s interpretation, which reads creation of time rather than creation in time in Timaeus, Jung’s revised view about time can be considered as a facet of another possible, although a more complex interpretation of Timaeus. According to Malin:
The creation of the universe begins with the creation of the Soul – the soul of the universe. … This creation is a complex process, involving a number of stages. … The process described by Plato is a creation of principles, not of corporeal things; hence time has nothing to do with it. … This notion of atemporal processes is necessary not only for the big story of the creation of the universe; atemporal processes are, according to Plato, all around us.[footnoteRef:24] [my italics] [24:  Malin, Shimon, Nature Loves to Hide: Quantum Physics and Reality, a Western Perspective (New York: Oxford University Press, 2001), pp. 116-119, [hereafter Malin, Nature].] 

Here, essentially, what is being indicated is another level of reality (the world of Forms), which ‘is not confined to material objects, actual events and temporal processes.’[footnoteRef:25] That implies, since ‘time in itself consists of nothing,’ as Jung also argues, qualitative time proves to be invalid as the hypothesis in an attempt to explain acausal ‘parallelism and analogy’ between the planetary/temporal determinants and individual character.[footnoteRef:26] This suggests that the meaningful parallelism and analogy in question, which are observed in time, but cannot be explained in terms of deterministic causality, do not mean that ‘moments can leave long-lasting traces,’ as Jung previously claims, but that they might be due to atemporal processes that transcends time as we know it.  [25:  Malin, Nature, pp. 117, 119]  [26:  Jung, Jung, pp. 89. ] 

Jung conceptualizes synchronicity as ‘a point of view diametrically opposed to that of causality.’ Having a ‘psychophysical structure,’ his model of the world enables the attribution of individual meaning to ‘coincidence of events in space and time.’[footnoteRef:27] To broaden Jung’s late acknowledgement about the parallels between ‘sympathy or correspondentia’ of Antiquity with his idea of synchronicity, I suggest the theory of synchronicity can be considered as a modern formulation of the Neoplatonic principle: ‘like attracts like’ through cosmic sympathy.[footnoteRef:28] That said, both principles, at their most fundamental level, are speculations about the nature of reality.[footnoteRef:29] In order to elucidate my suggestion further particularly about the case of astrology, I will draw parallels from De Mysteriis of Iamblichus of Chalsis.  [27:  Jung, Jung, pp. 87.]  [28:  Jung, Jung, pp. 88; for the Neoplatonic principle ‘like attracts like’ see: DM 1.5 (16); DM 1.6 (20); DM 1.15 (46&49); DM 3.15 (136); DM 3.20 (148); DM 5.10 (211); DM 5.20 (227-228); for a discussion on the Neoplatonic principle ‘like attracts like,’ see A.B. Yılmaz, ‘The Roles of, and Relationship between, Cosmology and Divination in Theurgy,’ HPCA7005, Essay 2 (2019), pp. 6 & 10 [hereafter, Yılmaz, The Roles]]  [29:  For a discussion about Jung’s speculations see Main, ‘Introduction,’ pp. 36-39.] 

As I highlighted somewhere else, Neoplatonist ‘Iamblichus has a complex metaphysical system that enables all forms of divination, as John F. Finamore claims.’[footnoteRef:30] And yet, as Crystal Addey affirms, reflecting ‘the traditional Greek typology,’ Iamblichus clearly distinguishes between inspired (divine) divination and inductive (artificial/human) divination by their proximity to the divine.[footnoteRef:31] It is implicit in Iamblichus’ writings, and also is elaborated by Addey and Gregory Shaw, that astrology is a perfect example that can be considered in terms of both modes of divination.[footnoteRef:32] It is one of the three methods of inductive divination explored by Iamblichus – the  others being inductive divination by using entrails (haruspicy) and birds (augury).[footnoteRef:33] Iamblichus also discusses astrology as inspired divination in relation to personal daimon.[footnoteRef:34] In those respects, one can advance, ‘the mantic procedures of astrology and the I Ching might be considered as only two forms of divination among many that is possible in Jungian cosmology due to the synchronistic principle, which as Malin claims ‘postulates a unitary background to existence.’[footnoteRef:35] [30:  J.F. Finamore, ‘Reason and Irrationality: Iamblichus on Divination through Dreams,’ in Praying and Contemplating in Late Antiquity, ed. by Eleni Pachoumi and Mark Edwards, p.39-58 (Germany: Mohr Siebeck, 2018), pp. 52; A.B. Yılmaz, ‘A Critical Review of Iamblichus’ Arguments for Divination in De Mysteriis,’ HPCA7005, Essay 1 (2019), p. 5 [hereafter, Yılmaz, A Critical].]  [31:  Crystal Addey, Divination and Theurgy in Neoplatonism: Oracles of the Gods (Franham: Ashgate, 2014), pp. 239-282 [hereafter Addey, Divination]; Crystal Addey, “Oracles, Dreams and Astrology in Iamblichus’ De Mysteriis,” in Seeing with Different Eyes: Essays in Astrology and Divination, ed. by Patrick Curry and Angela Voss (Cambridge: Cambridge Scholars Publishing, 2007), p.36-41, 52 [hereafter Addey, Oracles].]  [32:  Astrology as inductive divination: DM 3.15-17 (135-143); Astrology as inspired divination: DM 9.1-10 (273-285); for a discussion of astrology as inspired divination, see Addey, Oracles, pp. 47-52; also see Shaw, Gregory, ‘Astrology as Divination: Iamblichean Theory and its Contemporary Practice,’ in Metaphysical Patterns in Platonism, edited by John Finamore and Robert Berchman (New Orleans, La.: University Press of the South, 2008).]  [33:  Astrology as inductive divination: DM 3.15-17 (135-143).]  [34:  Astrology as inspired divination: DM 9.1-10 (273-285).]  [35:  Main, ‘Introduction,’ pp. 36.] 

As I discussed in a previous essay, in De Mysteriis, the Neoplatonic principle: ‘like attracts like’ through cosmic sympathy takes place as the result of an unbroken, and in that sense unified web of hierarchical connectivity inherent in the fabric of the theurgic cosmos.[footnoteRef:36] This unitary background is the foundational element that enables divination in the Iamblichean cosmos. Astrology as inductive divination requires an established technique and is ‘accomplished by human skill, which partakes largely of guessing and supposition.’[footnoteRef:37] In other words, ‘despite its inferior status when compared to inspired divination, inductive divination can work because ‘certain divine signs’ ‘have been perfected by the gods in various ways’ and:’[footnoteRef:38] [36:  Yılmaz, The Roles, pp. 10.]  [37:  DM 3.15 (135).]  [38:  Yılmaz, The Roles, pp. 9.] 

They reveal through symbols the purpose of the gods, even giving advance notice of the future, “neither talking nor concealing,” as Heraclitus says, but “giving indication by signs,” since they impress, as with a likeness, the manner of creation actually by giving advance notice.[footnoteRef:39]  [39:  DM 3.15 (136).] 

On the other hand, it would be a mistake to gauge ‘the gods’ work by those of humans.’[footnoteRef:40] This is to warn against possible inaccuracy ascribed to human erring in reading the signs, because to Iamblichus’ mind humans are nothing when compared with the gods.[footnoteRef:41] And yet they can become gods.[footnoteRef:42] Herein lies another implicit parallelism of Jungian analytical psychology, with its interest in astrology for discovery of the undiscovered Self, as discussed by Greene.[footnoteRef:43] [40:  DM 3.17 (140).]  [41:  Humans’ Nothingness: DM 1.15 (47-48), DM 3.18 (144), DM 3.19 (146); for a discussion about the theme of humans’ nothingness please see, Yılmaz, A Critical, pp. 6.]  [42:  For a diligent discussion please see, Gregory Shaw, ‘Platonic Tantra: Theurgists of Late Antiquity,’ Quaderni di Studi Indo-Mediterranei X: Oikosophia: From Intelligence of the Heart to Ecophilosophy, Edited by Daniela Boccassini, (Mimesis, 2018); Yılmaz, The Roles, pp. 2.]  [43:  Liz Greene, Saturn, (Canada: Weiser Books, [1976], 2011), p.193-196; A.B. Yılmaz, ‘Is Astrology a Material Religion?’ HPCA7007, Essay 2 (2019), pp. 5-6.] 

In conclusion, Jung, in his ever-deepening speculations about the nature of reality, and in his hope to be able to establish his astrological experience (among other phenomena that cannot be explained in terms of deterministic causality) on a scientifically respected epistemological ground, conceptualized the notion of qualitative time, which he later replaced with the theory of synchronicity. Although Jung’s discussions in Chapter 4 generally revolve around these two notions, for some reason he was hesitant to acknowledge parallelism and analogy of those notions in the Platonic tradition – with a single exception.[footnoteRef:44] On the other hand, as the evidence explored from Timaeus and De Mysteriis suggest, the notion of qualitative time and the synchronistic principle are analogous to Platonic understanding of time and Neoplatonic principle of like attracts like through cosmic sympathy. As a last word, in essence, this lack of acknowledgement proves very little because the chapter: ‘Astrology and the I Ching’ is not written by Jung as a chapter, but rather consists of extracts written for different purposes by Jung in a period spanning over 50 years.  [44:  Jung, Jung, pp. 88.] 
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