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Do astrologers have a theory of history?

This paper examines the question of whether astrologers have a theory of history, and what principles would underly this theory. First, it outlines several prevailing, and contrasting, theories of history to understand where astrology’s theory of history could be situated. It then synthesizes a range of astrologers’ discussions about history and time to discern common characteristics among them. Lastly is an analysis that brings together the theories of history with the astrologers’ discussion, to enumerate possible principles of astrologers’ theories of history. 

Theories of history
First, this paper offers brief synopsis of theories that have contributed to the current field of history. In seventeenth century Europe, the validity of history was challenged on the basis of its non-scientific methodology. Descartes ‘denied to history any claim to be a serious study’ because it did not adhere to criteria for a rational method.[footnoteRef:1] Since this ‘Cartesian condemnation’ the question of whether history is a ‘respectable’ natural science or a ‘subjective, impressionistic’ discipline has been debated.[footnoteRef:2] Theories emphasizing history-as-science emphasize ‘“forces of nature”’ and the ‘“stream of history” as something possessing a certain objective pattern’ with natural laws.[footnoteRef:3] In the nineteenth century, ‘“historicism” was ushered in.’[footnoteRef:4] Ranke, associated with historicism’s origins, can be credited for supplying ‘dignity and meaning’ to historical facts, and ‘universal ground’ to connect them.[footnoteRef:5] He ‘linked contemporary politics to his “idea of world history,”’ creating what became historicism’s ‘universal history’ and ‘obligation to impartiality,’ Leonard Krieger writes.[footnoteRef:6] Historicism – the theory of universal principles and truths that proposes ‘a thing is explicable by its genesis’– still serves as a foundational theory of history today.[footnoteRef:7] Unresolved in Ranke’s work was the tension between the individualities and universalities in history.[footnoteRef:8] [1:  Berlin, Isaiah, ‘History and Theory: The Concept of Scientific History,’ History and Theory, vol. 1, no. 1, 1960, pp. 1–31. https://doi.org/10.2307/2504255 [Accessed 28 Dec. 2024] p 1]  [2:  Berlin, ‘History and Theory: The Concept of Scientific History,’ p 1]  [3:  Berlin, p 5]  [4:  Krieger, Leonard, ‘Elements of Early Historicism: Experience, Theory, and History in Ranke,’ History and Theory, vol. 14, no. 4, 1975, pp. 1–14 < https://doi.org/10.2307/2504662> [Accessed 30 Dec. 2024] p 1]  [5:  Krieger, ‘Elements of Early Historicism: Experience, Theory, and History in Ranke,’ p 1]  [6:  Krieger, p 3]  [7:  Krieger, p 3]  [8:  Krieger, p 5] 

In his book from the late twentieth century, In Defense of History, Evans also addresses tensions in historiography, in this case between objectivity and relativism.[footnoteRef:9] Implicit in Evans’s idea of history is a historicist inheritance of thought, that to understand something means to know its origin and development.[footnoteRef:10] He examines how the postmodern age introduced concepts of relativism, exemplified by Edward Hallett Carr’s theory of history, and objectivism, which Sir Geoffrey Elton advocates.[footnoteRef:11] Evans writes that this collision of historical epistemologies has caused a ‘sense of crises’[footnoteRef:12] that shakes ‘the validity of their [historical] subject.’[footnoteRef:13] Quoting Raphael Samuel, Evans explains ‘“the deconstructive turn in contemporary thought” invited everyone to “see history not as a record of the past, more or less faithful to the facts,” but “as an invention, or fiction, of historians themselves.”’[footnoteRef:14] In the end, attempting to acknowledge both poles of relativism and objectivism, Evans concludes that postmodernism opened ‘many new subjects,’ enlivened ‘exhausted’ topics, and made historians ‘more ‘self-reflexive,’[footnoteRef:15] which are good outcomes. Ultimately though, he argues, ‘we can, if we are very careful and thorough, approach to a reconstruction of past reality that may be partial and provisional, and certainly will not be totally neutral, but is nevertheless true.’[footnoteRef:16] Evans strives to resolve the tensions in historiography, update history by incorporating some postmodern methods, but ultimately restore conviction in history based on an objective truth. He lands, again, inside historicist thinking, of finding the truth of something though its origin and development. [9:  Evans, Richard, In Defense of History, New York, NY: W.W. Norton & Company (1999), p 1 ]  [10:  Krieger, p 3]  [11:  Evans, In Defense of History, p 1-2]  [12:  Evans, p 3]  [13:  Evans, p 4]  [14:  Evans, p 6]  [15:  Evans, p 216]  [16:  Evans, p 217] 


Historicism’s Limitations 
Dipesh Chakrabarty’s Provincializing Europe provides a contrast to Evans’s conclusion, and a different view on historicism and postmodernism. Chakrabarty defines historicism as ‘the idea that to understand anything it has to be seen both as a unity and in its historical development.’[footnoteRef:17] This definition resembles Krieger’s earlier definition, and Evans’s conclusions about history. Though the term historicism itself has a varied history, this paper makes use of Krieger and Chakrabarty’s relatively similar definitions.[footnoteRef:18] The difference between the three scholars’ understandings of historicism arises from the implications of historicist theory in application. [17:  Chakrabarty, Dipesh. Provincializing Europe: Postcolonial Thought and Historical Difference - New Edition, Princeton: Princeton University Press (2008) <https://doi-org.proxy.brynmawr.edu/10.1515/9781400828654> [Accessed Dec 15, 2024] p 6 ]  [18:  Chakrabarty, Provincializing Europe: Postcolonial Thought and Historical Difference - New Edition, p 22] 

Chakrabarty writes, ‘historicism enabled European domination of the world in the nineteenth century.’[footnoteRef:19] It ‘was one important form that the ideology of progress or “development” took from the nineteenth century on,’ and is what ‘made modernity or capitalism look not simply global but rather as something that became global over time, by originating in one place (Europe) and then spreading outside it.’[footnoteRef:20] In other words, historicism, the theory that a thing must be seen as a ‘unity’ and ‘in its historical development,’ gave conceptual reason – permission – to impose a Western timeline of colonial development onto countries outside the West, Chakrabarty contends.[footnoteRef:21] It arrived as a unified historical narrative of progress with toward modernity, with a set origin, stages of development, and chronology.  [19:  Chakrabarty, p 7]  [20:  Chakrabarty, p 7]  [21:  Chakrabarty, p 6 ] 

This historical timeline implied a political timeline as well. According historicism’s stagist[footnoteRef:22] theory, ‘some historical time of development and civilization (colonial rule and education, to be precise) had to elapse’ before a nation was considered prepared for self-rule.[footnoteRef:23] In effect, historicism ‘came to non-European peoples in the nineteenth century as somebody’s way of saying “not yet” to somebody else.’[footnoteRef:24] Historicism’s political infantilization of non-Western nations, and its untenability as a totalizing explanation is evident in these examples.  [22:  Chakrabarty, p 9]  [23:  Chakrabarty, p 8]  [24:  Chakrabarty, p 8] 

Chakrabarty then draws on Ranajit Guha’s work, who rejects the category of ‘prepolitical.’[footnoteRef:25] Since historicism assumes ‘that to get a grip on things we need to know their histories, the process of development they have undergone in order to become what they are,’ it seeks to understand what is perceived as traditional by looking to the past.[footnoteRef:26] However, historicism’s concepts of premodern and prepolitical do not apply to the ‘peasant-but-modern’ political sphere in South Asia, Guha contends, wherein ideas of ‘agency of gods, spirits, and other supernatural beings’ do not preclude realistic understanding of power relations.[footnoteRef:27] Guha clarifies ‘what seemed “traditional” in this modernity were “traditional only in so far as [their] roots could be traced back to pre-colonial times, but [they were] by no means archaic in the sense of being outmoded.”’[footnoteRef:28] What historicism obscures is the copresence of tradition and modernity. What non-Western modernities make apparent is the ‘plurality’ inherent in ‘the “now,” the lack of totality, the constant fragmentariness’ of the present.[footnoteRef:29] In conclusion, Chakrabarty promotes a form of thought ‘that embraces analytical reason in pursuit of social justice’ but also allows for ‘new principles for thinking about history and futurity’ through engagement with Heidegger’s ideas of ‘“fragmentariness”’[footnoteRef:30] and ‘diverse ways of “being-in-the-world.”’[footnoteRef:31]  [25:  Chakrabarty, p 14]  [26:  Chakrabarty, p 247]  [27:  Chakrabarty, p 13]  [28:  Chakrabarty, p 15]  [29:  Chakrabarty, p 243]  [30:  Chakrabarty, p 22]  [31:  Chakrabarty, p 21] 

 This brief review of theories of history – Descartes’s scientific rationality, Ranke’s impartial and universal history, Evans’s reforms of and return to objectivity within postmodernity, and Chakrabarty’s analysis of historicism’s limitations as a totalizing concept – reveal assumptions, contractions, and questions alive in the field of history.[footnoteRef:32] Since this paper is focused on astrology, the topic remaining to be discussed is how history regards astrology, which Patrick Curry examines. [32:  Chakrabarty, p 240] 


History of astrology 
Curry’s analysis of the problems with history’s treatment of astrology applies some of the same ideas as Chakrabarty. Curry observes two problems in the historiography of astrology – anachronism and positivism – and suggests a change in how historians approach astrology.[footnoteRef:33] The first problem is with anachronism, Curry explains, with extending current concepts into the past, even when irrelevant to the historical time.[footnoteRef:34] The second problem is positivism, overemphasizing rational objective truths.[footnoteRef:35] For astrology operates ‘in a language of symbolism which, when translated into rational argument, loses a portion of its meaning,’ so rationalism’s lens will not allow a full view of astrology.[footnoteRef:36]  [33:  Günther Oestmann, et al.,Horoscopes and Public Spheres: Essays on the History of Astrology, De Gruyter, (2005) EBSCOhost, <research.ebsco.com/linkprocessor/plink?id=488a1bfc-7eba-3c9e-b996-a14a05f7da7d.> [Accessed Dec 15, 2024] p 261]  [34:  Günther Oestmann, et al, p 263]  [35:  Günther Oestmann, et al, p 263]  [36:  Günther Oestmann, et al, p 263] 

Curry quotes Susan Greenwood’s observation that ethnography has attempted to address positivism’s objectification through bridging ‘“the gulf between Self and Other by revealing both parties as vulnerable experiencing subjects.”’[footnoteRef:37] It adopted, ‘in another word, participation,’ Curry reiterates.[footnoteRef:38] Historians have largely not adopted this participatory approach, and could benefit from it, Curry argues.[footnoteRef:39]  [37:  Günther Oestmann, et al, p 266]  [38:  Günther Oestmann, et al, p 266]  [39:  Günther Oestmann, et al, p 268] 

He offers two methodological prescriptions: that the historian should experience the ‘truth of astrology,’ and should be able to read horoscopes. [footnoteRef:40] In effect, these prescriptions disallow historians from discrediting astrology before considering it. Curry affirms Chakrabarty’s idea of multiple ways-of-being, unreducible by a singular positivism. Curry continues, ‘reason cannot even do its rightful job properly until it is no longer forced—in the name of a grossly distorted, because totalized, version of itself—to do them all.”[footnoteRef:41] This is a call not to discard reason, but to release it from its superior position. [40:  Günther Oestmann, et al, p 267]  [41:  Günther Oestmann, et al, p 273] 

Overall, the foregrounding of these theories of history helps clarify where astrology’s concepts may be situated among current theories, but it serves another purpose too. Both scholars work to show where historicist approach fails to represent realities – the realities of non-Western political modernities, and of astrology. Chakrabarty and Curry’s arguments they establish conceptual space inside which astrology’s theories can be viewed without reproducing historicist or rationalist foreclosures of understanding. 
To consider an astrologer’s theory of history, one must look as astrology does. The next section of this paper attempts to do this, gathering and synthesizing astrologers’ various ideas on time, the past and future, forecasting, and history. The discussion focuses on time generally, as well as the specific discipline of history, because ideas about time are integral to ideas about history, and this approach allows for broader consideration of astrology’s contributions to historical theory. For as astrologer Britten LaRue writes, ‘astrology always relates to time.’[footnoteRef:42] [42:  LaRue, Britten, Living Astrology, Layton, Utah: Gibbs Smith (2024), p18 (check this)] 


Time and History in Astrological Texts
This section examines several astrologers’ work as primary sources, as well as secondary source examination of astrological publications, to understand what patterns of history can be read in these astrological texts. The sources represent a small sample from both past and current astrologers. From these sources, three recurring themes emerge, sketching a concept of time that is 1) cyclical, as well as linear; 2) embedded, not abstracted; and 3) participatory. 

Cyclical
Several astrologers described time using the quality of natural cycles and cyclicality. Britten LaRue asserts that astrologer ‘offers a cyclical approach to time, one where time unfolds and unfurls rather than plods on.’[footnoteRef:43] Jessica Lanyadoo defines astrology as a practice of observing cycles and patterns, writing, ‘astrologers look at where the planets are in the sky an in relationship to one another to determine cycles and trends of experience.’[footnoteRef:44]  [43:  LaRue, Living Astrology, p 31]  [44:  Lanyadoo, Jessica and T. Greenaway, Astrology for Real Relationships, New York, NY: Ten Speed Press of Penguin Random House (2020), p 1] 

Liz Greene, too, grounding in psychological astrology, gives a cyclical description of time from Jung’s astrological viewpoint, emphasizing Plato’s concept of celestial bodies as features of time. She writes, this perspective ‘echoes Plato’s declaration that time is “the moving image of eternity”, and that the heavens, along with the days, nights, months, and years generated by the cyclical motion of the heavenly bodies, “are all parts of time”.’[footnoteRef:45] Greene discusses Jung’s analysis of the individual experience of time and maturation, which are informed by the planetary cycles. She explains, ‘in Jung’s view, the most fundamental human experiences of birth, youth, maturity, and death, both physical and psychological, are ‘projected’ onto the cycles of the Sun, planets, and constellations, which rise, culminate, and set only to rise again in an apparently eternal round.’[footnoteRef:46] All three astrologers discuss how the natural cycles of the planets allows for a sense of naturally cycling time, one that can recur, reveal trends, and be experienced both in the calendar of the world, and in one’s internal world.  [45:  Greene, Liz, Jung’s Studies in Astrology: Prophecy, Magic, and the Qualities of Time, New York, NY: Routledge (2018) <https://doi-org.proxy.brynmawr.edu/10.4324/9781315267371> [Accessed Dec 15, 2024], p 20]  [46:  Greene, Jung’s Studies in Astrology: Prophecy, Magic, and the Qualities of Time, p 21] 

Secondary scholars of astrology identify similar themes of cyclicality. Frank McGillion explores Sigmund Freud and Wilhelm Fliess’s ideas, together developing ‘theories concerning periodicities in life and their association with astronomical phenomena’ in his publication ‘The Rhythm of Life.’[footnoteRef:47] This theory draws parallels between life’s passage of time, its rhythms, and celestial cycles. [47:  McGillion, ‘The Influence of Wilhelm Fliess’ Cosmobiology on Sigmund Freud,’ p 36] 

Maureen Perkins explores the attacks on astrology and forecasting within almanacs in nineteenth century England, and the purpose this served to regulate time and history away from a naturally meaningful experience, toward a predictable and industrial kind. She examines how this era ‘saw a concerted campaign, as demonstrated on the pages of the British Almanac, to suppress “superstition” associated with timing according to the phases of the moon.’[footnoteRef:48] This idea of rhythms of time, as astrologers’ observed, was deemed superstitious. Perkins explores the campaign to shift away from the natural and cyclical time astrologers had relied upon, and toward a theory of time that put ‘increasing importance in the belief in a regularity,’ on its associations with industry, and Newtonian laws.[footnoteRef:49] Especially targeted in the attacks were attempts to forecast the future, which became punishable as a form of vagrancy.[footnoteRef:50]  [48:  Perkins, Maureen, Visions of the Future: Almanacs, Time, and Cultural Change 1775-1870, New York, NY: Oxford University Press (1996), p 89]  [49:  Perkins, Visions of the Future: Almanacs, Time, and Cultural Change 1775-1870, p 89]  [50:  Perkins, p 91] 

Perkins observes the connection between time and history, remarking, ‘the nineteenth century also saw the rise of history as a discipline. There is surely some connection between measuring present time more efficiently and aspiring to categorize past time more scientifically.’[footnoteRef:51] Quoting David Vincent, Perkins explores the reason for almanac reform, that ‘at the heart of the attack on superstitious modes of thinking and behaving was the desire to generate a far more precise and disciplined attitude toward time’ as well as a more ‘ordered, formal and public notation of history.’[footnoteRef:52] It was an effort to shift away from superstitious, nature- and celestial-based ideas of time and history into more regulated public histories.  [51:  Perkins, p 90]  [52:  Perkins, p 91] 

Additionally, Laura Smoller writes about Pierre d’Ailly’s astrological theory of history. D’Ailly ‘devoted considerable attention to astrological theories relating changes on earth to conjunctions of Saturn and Jupiter,’ and in several treatises, ‘attempted to demonstrate and to clarify the effects of these conjunctions throughout history.’[footnoteRef:53] D’Ailly’s astrological theory of history proposed the recurring, cyclical planetary conjunctions could be used to both fill in the gaps of historical knowledge, and project forecasts into the future.[footnoteRef:54] The astrological history ‘encompassed the course of events from Creation to Last Judgment,’ and in addition to relying on astrologers’ work,[footnoteRef:55] also relied on a Christian theological theory of history.[footnoteRef:56] Smoller highlights d’Ailly’s errors in calculation, as well as his persistence with applying astrology to history: ‘for d ’Ailly, history proved the truth of astrology, and astrology revealed the broad patterns of history.’[footnoteRef:57] [53:  Smoller, Laura Ackerman, History, Prophecy, and the Stars: The Christian Astrology of Pierre d’Ailly, 1350-1420. Princeton University Press (1994) <http://www.jstor.org/stable/j.ctt1m322wn> [Accessed 31 Dec. 2024], p 61]  [54:  Smoller, History, Prophecy, and the Stars: The Christian Astrology of Pierre d’Ailly, p 62]  [55:  Smoller, p 62]  [56:  Smoller, p 61]  [57:  Smoller, p 61] 

Smoller argues that while this astrological historiography certainly makes use of cycles, as in the case of d’Ailly’s analysis of Jupiter-Saturn conjunctions, it is also linear, with a start and end. D’Ailly also proposed history contained six religions,[footnoteRef:58] sought to find the thema mundi birth chart for the world,[footnoteRef:59] and mapped all of history on a single timeline.[footnoteRef:60] Smoller, thus, suggest astrological time contains both cyclical and linear ideas.  [58:  Smoller, p 62]  [59:  Smoller, p 65]  [60:  Smoller, p 82] 


Embedded, not abstracted
The second theme among astrologers’ is embedded, not abstracted, ideas of time. Embeddedness refers to being in time, being as part of the experience. For instance, LaRue explains that the qualities of one time can indicate other qualities, suggesting date and time carry associations with quality, content, and substance, not merely the numerical date: ‘the quality and nature of a chart of the moment something is initiated will indicate the quality and nature of the pathway of that which was initiated.’[footnoteRef:61] LaRue writes that she ‘sees astrology as part of the interconnectedness of all beings’ such that ‘cosmos isn’t a separate thing “up there.” It’s right here.’[footnoteRef:62] LaRue focuses on place and space, that the cosmos is ‘here’ with us, not an object to be observed but a being we are part of. This spatial being-with suggests an intimacy and embeddedness that can extend to time too, space and time being closely related experiences.  [61:  LaRue, p 18]  [62:  LaRue, p 19-20] 

Greene also addresses time as an integrated and experienced, rather than abstracted phomenoma, writing ‘astrology may be quite unknown to you consciously, yet to your unconscious it is very intimately known’ as if we already had profound knowledge ‘that certain things originating at certain times of the year have such and such qualities.’[footnoteRef:63] This idea of time implicitly bring associating with or carrying a quality reflects LaRue’s description. She continues, explaining the months and zodiac signs are ‘projections of our unconscious knowledge of time and the qualities of time.’[footnoteRef:64] Greene writes of time that is not just a data point, but a site of meaning and quality. It is a type of time one experiences internally, rather than observes externally.   [63:  Greene, Liz, Jung’s Studies in Astrology: Prophecy, Magic, and the Qualities of Time, New York, NY: Routledge (2018) <https://doi-org.proxy.brynmawr.edu/10.4324/9781315267371> [Accessed Dec 15, 2024] p 20]  [64:  Greene, Jung’s Studies in Astrology: Prophecy, Magic, and the Qualities of Time, p 20] 

McGillion’s exploration of Freud and Fliess reveals a similar sentiment, that, ‘our life is by necessity bound to the Earth,’ that people are attuned to the two main seasons and that ‘the year and the seasons of summer and winter are reflected in life’s events.’[footnoteRef:65] The words ‘bound’ and ‘attuned’ suggest that there is an inherent connection between human experience of time (represented by seasons) and Earth, or nature. These can be contrasted with a more abstract, merely measured and numerical, but otherwise not materially meaningful, idea of time.  [65:  McGillion, Frank, ‘The Influence of Wilhelm Fliess’ Cosmobiology on Sigmund Freud,’ Culture and Cosmos, Vol 2, no 1, (Spring/Summer 1998) pp. 33-48, p 38] 

Perkins also notes this shift from meaning-full time to empty time. ‘Almanacs were influential cultural messengers, perpetuating beliefs in astrology, prophecy, and mysterious occurrences in the natural world’ as an integrated source of history, culture, and spirituality.[footnoteRef:66] Time, lifeways, spirit were not separate. This began shift, almanacs marking the ‘passage of time, but without the remembrance of associations of days or phases of the moon.’[footnoteRef:67] And ‘eclipses bearing no relation to events on earth’ were recorded as a mere statistic.[footnoteRef:68] Almanacs, a common source for and application of astrological knowledge, came to carry time ‘without remembrance of [its] associations.’[footnoteRef:69] This statement carries a sense of time being severed from, and forgetting, its accompanying meaning, its content, its relationships to the Earth. Overall, LaRue, Greene, McGillion and Perkins articulate an astrological theory of time that is not externalized or observed, but that one is embedded within.  [66:  Perkins, p 1]  [67:  Perkins, p 12]  [68:  Perkins, p 57]  [69:  Perkins, p 12] 


Participatory
The third theme, related to the second, is the idea of participatory time and history, which individuals and collectives interact with. Jessica Lanyadoo describes directly the purpose of astrology for interacting with history and the future:

‘astrology, when we’re using it to predict what’s going to happen in the year ahead, is really a tool for understanding history. So that can be the history of the world when we’re talking about mundane astrology when we try to predict what will happen…but it’s also a tool for understanding your history. The last time that a particular aspect happened in your birth chart, what was going on in your life? …When we understand that astrology is a tool for understanding our own histories so that we can evolve and not keep on traversing the same landscape inside of ourselves in the ever-tightening circles…if we find ways to use astrology to help us see what is possible so we can strategize and innovate, this is the best use of astrology.’[footnoteRef:70] [70:  Lanyadoo, Jessica, “Episode 488: Horoscope: A Fuzzy Full Moon & Other Neptunian Moments,” Ghost of a Podcast (Dec 15, 2024) <https://www.lovelanyadoo.com/ghost-of-a-podcast/2024/12/15/488-horoscope-a-fuzzy-full-moon-amp-other-neptunian-moments> [Accessed Dec 15, 2024]] 


Lanyadoo affirms that astrology is a tool for understanding history in order to participate with more awareness and options. This history can be personal or collective. 
Similarly, LaRue explains astrology is not ‘something that happens to you. It’s something you live.’[footnoteRef:71] And it is something lived in relation to time, because ‘all astrology is a time practice….the study of both time and cycle, something that continues moving no matter what we think to try or feel.’[footnoteRef:72] Since time continues ‘no matter what,’ astrology becomes a way to be in time, to use time. Indeed, “for thousands of years’ LaRue writes, ‘astrology has been helping humans as a timing technology.’[footnoteRef:73]  [71:  LaRue, p18]  [72:  LaRue, p 21]  [73:  LaRue, p 30] 

Greene affirms Jung’s view of participation in one’s personal history, using the example of Miss X: ‘implicit in Jung’s discussion of the horoscope of Miss X is the possibility of transformation. Complexes, like planetary fate, are negotiable.’[footnoteRef:74] If Jung believed change was not possible, ‘he would not have accepted Miss X as a patient.’[footnoteRef:75] Astrology’s concept of history, for Jung, was not a fated destiny, but a source of transformation and agency. [74:  Greene, p 29]  [75:  Greene, p 29] 

Perkins discusses how regulated time also resulted in less interaction with time, explaining ‘the technology which seem to allow society more control of time – clocks and watches – developed alongside beliefs that limited the role of the human to observing, measuring, and recording.’[footnoteRef:76] Jumps across flow of time were deemed impossible according to Newtonian physics, whereas ‘earlier beliefs had permitted the notion that time would be intervened with.’[footnoteRef:77] The shift away from natural time that astrology observed had the effect of shrinking the sphere of influence and types of participation that individuals could exercise in relation to time. Perkins acknowledges that clock time may seem ‘self-evident’ now, but ‘earlier beliefs had permitted the notion that time would be intervened with.’[footnoteRef:78] Perkins notes that implied in the reformation of time was the conviction that people need to ‘believe that their actions and commitment could change the future,’[footnoteRef:79] coupled with the assumption that astrology’s fatalism produced a lack of empowerment.[footnoteRef:80] However, this idea of astrology as fatalistic and disempowering does not seem consistent with how astrology’s forecasting was used. Perkins writes, ‘in prophecy…the telescoping of time to allow visons of the future was essential.’[footnoteRef:81] In practice, prophecy appears more an invitation into active relationship with time than a negation of agency. Overall, astrologers emphasize time, and history, as an arena of participation.  [76:  Perkins, p 234]  [77:  Perkins, p 234]  [78:  Perkins, p 234]  [79:  Perkins, p 71]  [80:  Perkins, p 70]  [81:  Perkins, p 234] 


Analysis: what do astrology’s concepts of time mean for its theories of history?
Given the themes within astrologers’ concepts of time and history, the question that remains is what theories of history do these descriptions of time imply? Rather than try to deduce a totalizing theory, this section will instead take up Chakrabarty and Curry’s invitations to pluralism, ‘against a single “necessary” scheme or ordering principle,’ as Curry writes.[footnoteRef:82] This section enumerates various principles that arise from the discussion of astrologers’ ideas about time and history.  [82:  Günther Oestmann, et al, p 272] 

First, is the theme of cyclical time. Smoller, in contrast with the other astrologers and scholars, proposes that astrology’s theory of history may be both cyclical and linear, recognizing the cycles of celestial conjunctions, as well as the timeline with a clear beginning and end. This idea of a both-and concept of time resonates with Chakrabarty’s suggestion that ‘that historical time is not integral, that it is out of joint with itself.’[footnoteRef:83] It is assumed that humans exist ‘in a frame of a single and secular historical time that envelops other kinds of time,’ but sometimes the opposite proves true, Chakrabarty writes.[footnoteRef:84] The astrologers’ discussion of cyclical time represents a map of time distinct from the ‘unitary historical time’ historicism proffers.[footnoteRef:85] [83:  Chakrabarty, p 16]  [84:  Chakrabarty, p 16]  [85:  Chakrabarty, p 15] 

What was absent from astrologers’ discussion was rejection of either linear or cyclical time, which suggests astrology’s theory of history permits multiple concepts of time. Smoller explicitly argued astrology contained both linear and cyclical time,[footnoteRef:86] which is reminiscent of Chakrabarty’s idea of history that in not integral, but allows plural forms of ‘being-in-the-world.’[footnoteRef:87] In summary, astrology’s recognition of cyclical time together with linear time demonstrates tolerance for plural, co-present concepts of time. [86:  Smoller, p 82]  [87:  Chakrabarty, p 21] 

The second theme regularly mentioned by astrologers was the concept of time as embedded. This theme highlights the recurring sentiment among astrologers that time is something we are within, rather than something to look at from the outside. Embedded time relates not only to an abstract, numerical idea, but to the material or experiential components as well. This is demonstrated in the way Perkins describes ‘the remembrance of associations of days or phases of the moon.’[footnoteRef:88] In this example, time is an expression of celestial bodies. Almanac reforms attempted to ‘suppress “superstition” associated with timing according to the phases of the moon,’ and to reduce time to abstract measurement.[footnoteRef:89] But astrology did not lose the sense of time-as-material. [88:  Perkins, p 12]  [89:  Perkins, Maureen, Visions of the Future: Almanacs, Time, and Cultural Change 1775-1870, New York, NY: Oxford University Press (1996) p 89] 

This idea of being embedded time that astrologers’ describe is reminiscent of Chakrabarty’s identification of the ‘preanalytical’ relationship, as in the case of Appiah understanding his father’s offering scotch to ancestors ‘long before he had learned to be an [outside] observer of it.’[footnoteRef:90] Embeddedness implies understanding that comes from being inside of the world rather than an external, preanalytical observer. Embeddedness, its idea that one is positioned within, resists objectification’s move away from the object of observation. As Chakrabarty writes, historic rationalism ‘can only “objectify”—and thus deny—the lived relations’ the observing subject has with what they are observing.[footnoteRef:91] Astrology describes time in terms of influence and relationship, not as an external object, best evidenced by LaRue’s claim that astrology is ‘part of the interconnectedness of all beings,’ so the ‘cosmos isn’t a separate thing “up there.” It’s right here.’[footnoteRef:92] [90:  Chakrabarty, Dipesh p 241-242]  [91:  Chakrabarty, p 239]  [92:  LaRue, p 19-20] 

Taking this a step further, Chakrabarty contends that ‘the attempt to objectify the past is an expression of the desire to be free of the past.’[footnoteRef:93]Astrologers’ discussion of time does not imagine being outside of time, but the opposite, suggesting astrology’s theories of time do not carry the same desire to be outside of or ‘free of the past.’[footnoteRef:94] In summary, astrology’s idea of embeddedness in time does not require a preanalytical stance, allows for reason to reside with other epistemologies, and can conceive of our position as one within time, rather than outside of or free of it. [93:  Chakrabarty, p 244]  [94:  Chakrabarty, p 244] 

The third concept expressed by astrologers is time as participatory, allowing a personal and agential relationship with time and history. LaRue writes, ‘astrology has been helping humans as a timing technology,’ highlighting how relationship with time is actively used. [footnoteRef:95] Lanyadoo describes that  ‘astrology is really a tool for understanding history… so that we can evolve’ and ‘find ways to use astrology to help us see what is possible so we can strategize and innovate.’[footnoteRef:96] Both LaRue and Lanyadoo conceive astrology as a way of doing time, consciously participating in history.  [95:  LaRue, p 30]  [96:  Lanyadoo, Jessica, “Episode 488: Horoscope: A Fuzzy Full Moon & Other Neptunian Moments,” Ghost of a Podcast ] 

Participation, too, is one of the prescriptions Curry provided for historians to better understand astrology.[footnoteRef:97] This theme is also reminiscent of Chakrabarty’s discussion of participation, which he contrasts with observation.[footnoteRef:98] Participation involves intimacy with the experience, whereas observation creates distance. He writes, ‘the closer one gets to…attempts at analysis and objectification the more the language of social science obliterates the plural ways of being human’ with ‘different orientations to the world’ – the what ‘“participation” and “observation” connote.’[footnoteRef:99] Observation and analysis ‘obliterate’ ways of being, where participation enables them, he suggests. [97:  Günther Oestmann, et al, p 266]  [98:  Chakrabarty, p 241]  [99:  Chakrabarty, p 241] 

The persistence of personal participation in astrological time is well expressed by the story Chakrabarty recounts of the Indian physicist C. V. Raman, who ‘would rush home from his laboratory to ‘“take a ritual bath ahead of a solar eclipse.”’[footnoteRef:100] With apparently no sense of ‘obligation to find one single overarching framework’ to cohere his scientific and astrological practices, he simply said: “The Nobel Prize? That was science, a solar eclipse is personal.”’[footnoteRef:101] Similarly, Perkins emphasizes astrologers’ ‘notion that time would be intervened with.’[footnoteRef:102] In summary, astrology’s concept of participation offers a mode of understanding time and history that invites interaction. [100:  Chakrabarty, p 254]  [101:  Chakrabarty, p 253-254]  [102:  Perkins, p 234] 

As Curry writes, astrology ‘once frequently united disciplines long since sundered, and in some cases suppressed, and whose fragmentation modern academies have inherited.’[footnoteRef:103] A profoundly integrated form of knowledge, astrology proves difficult to understand with the conceptual technologies of modern historicism. But perhaps the very nature of this challenge to astrology’s history is also a resource for addressing historicism’s limitations. The problems of history’s treatment of astrology are, from another view, astrology’s contributions to historiography: a tolerance for multiple experiences of time, treatment of rationality as one epistemology, not the superior, a loosening of the preanalytical stance, a conception of being embedded in time rather than free from it, and a mode of understanding time and history that invites participation and interaction. [103:  Curry, Patrick, ‘Historical Approaches to Astrology’, Culture and Cosmos, Vol. 4 no 1, Spring/Summer 2000, pp. 3-9, p 4] 


Conclusion
Overall, the synopsis of theories of history revealed tensions between objectivity and relativism in today’s postmodern historiography, and limitations to historicism. From the discussion of astrologers’ theories of time and history emerged three themes: time as cyclical, embedded, and participatory. This paper does not distill one totalizing theory of astrological history from these themes. Instead, it points to various sites of theorizing history in astrologers’ discussions. In conclusion, the analysis of astrologer’s ideas through theories of history show astrology makes several contributions to history not bound by historicist thought: tolerance for both dual experiences of time, a treatment of rationality that does not privilege it over other epistemologies, shedding the preanalytical stance, embeddedness in time rather than being outside of it, and a participatory experience of time. These historical theorizations suggest the current challenges to understanding astrology’s history may also be astrology’s resource for addressing some of historicism’s limitations.
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