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‘The stars incline; they do not compel.’ Discuss this statement in relation to the theory and practice of astrology, using the work of two (three) astrologers

Introduction
This essay aims to discuss the statement ‘The stars incline; they do not compel’ in relation to the theory and practice of astrology using the work of three Hellenistic astrologers from the mid to late period of the Roman Empire. This statement has been discussed by many astrologers throughout the centuries, from being attributed to classical astrologer Claudius Ptolemy[footnoteRef:2], and found in the more modern influential texts of Alan Leo.[footnoteRef:3] This statement can have many interpretations; however, this essay will mainly focus on two key considerations. Firstly, to what extent did the Hellenistic Astrologers see celestial influences as deterministic? Is the individual's fate determined at birth or is there some room for free will? Secondly, did they see the celestial bodies, such as the planets or fixed stars, as the actual causes of events on Earth and if so, are they the sole cause? If not, is the movement of celestial bodies merely correlated with a different, more superior cause? [2:  Claudius Ptolemy, Tetrabiblos, translated by Frank E. Robbins, (Cambridge: Harvard University Press, 1940),  pp. 21-35.]  [3:  Alan Leo, ‘The Editor’s Observatory’, Modern Astrology Magazine, 8:3 (1911), pp. 89–96 (p. 95).] 

This essay will briefly outline different key theories of fate from ancient Greek philosophy. It will introduce the teleological ideas of Plato and the accountability of human action in his dualistic model of moirae and ananke, and the later developments of the Neoplatonists, followed by Plato’s student Aristotle’s theories of rationality, and cause and effect. Finally, on the completely deterministic cosmos with its divine and rational logos outlined by the Stoics. The following section will then compare the deterministic cosmos based on contemporary Stoic ideology evident in the three astrologers' published writings. The later section will deal with the extent to how each of the astrologers viewed the celestial objects themselves as the natural causal agents of astrological influence. 

The Astrologers
The astrologers being considered for this discussion are the three influential Hellenistic authors Vettius Valens, Claudius Ptolemy, and Firmicus Maternus. Evidence suggests that Ptolemy[footnoteRef:4] and Valens[footnoteRef:5] lived in Alexandria, Egypt, a key intellectual hub during the Hellenistic period, especially for astrology. It is believed that horoscopic astrology, blending Greek, Mesopotamian, and Egyptian traditions, was first developed there.[footnoteRef:6] Ptolemy, who was an Egyptian polymath, wrote two specific texts on astronomy, the Almagest[footnoteRef:7] and Tetrabiblos[footnoteRef:8]. The Tetrabiblos played a highly influential role in astrology up to the 17th century CE.[footnoteRef:9] ‘Great Ptolemy’ is mentioned by influential 17th century CE astrologer William Lilly is his Christian Astrology.[footnoteRef:10] While having no example charts, the Tetrabiblos has much in the way of astrological technique and philosophy. Based on astronomical observations in the Almagest, Ptolemy was active during the mid-2nd century CE.[footnoteRef:11] A contemporary of Ptolemy[footnoteRef:12], Valens authored one of the most important and earliest sources of Hellenistic Astrological techniques and examples. This series of nine books, entitled The Anthology[footnoteRef:13], is known to have been translated into Persian and several time lord techniques from this text have been passed down through the centuries.[footnoteRef:14] From Valens’ text it is know that he was born in Antioch in modern day Turkey, and he claims that he travelled Egypt seeking authoritative astrological techniques.[footnoteRef:15] The text contains many philosophical digressions discussing concepts such as fate and determinism. Located in Alexandria, educated men such Ptolemy and Valens would be well versed in the writings of Plato, Aristotle and the Stoics. Both astrologers thrived during the late Stoic period and were contemporaries of the Stoic Emperor Marcus Aurelius. The dating of Maternus's text of eight volumes, the Mathesis, places him in the 4th century CE due to a reference to an eclipse.[footnoteRef:16]  Originally a noble from Sicily, Maternus was a highly educated astrologer who also worked in law and was highly interested in the literary arts.[footnoteRef:17] Maternus himself, was probably more influenced by the later Neoplatonic philosophy and it is thought by many scholars to have been a Christian convert during the period of the Christianization of the Roman Empire.[footnoteRef:18] Like Ptolemy, Maternus was called out by Lilly as an influence.[footnoteRef:19] [4:  Thomas Heath, History of Greek Mathematics, (Oxford: Clarendon Press, 1921), pp. 273.]  [5: Mark T. Riley, A Survey of Vettius Valens, 2004 <http://www.csus.edu/indiv/r/rileymt/pdf_folder/vettiusvalens
.pdf> [accessed 21 December 2024], p. 1.]  [6:  Nick Campion, A History of Western Astrology: Volume 1, (London: Bloomsbury Academic, 2015), p. 203.]  [7:  Claudius Ptolemy, Almagest, Translated by G. H. Toomer, (London: Duckworth, 1984).]  [8:  Claudius Ptolemy, Tetrabiblos, Translated by Frank E. Robbins, (Cambridge: Harvard University Press, 1940).]  [9:  Ptolemy, Tetrabiblos, pp. vii-xxiv.]  [10:  William Lilly, Christian Astrology, (London: Patridge and Blunden, 1647), p. 9. ]  [11:  Franz Boll, Studien uber Claudius Ptolemaus, (Leibzig: Teubner, 1894), p. 64.]  [12:  Otto Neugebauer, ‘The Chronology of Vettius Valens' Anthologiae’, The Harvard Theological Review, 47:1 (1954), pp. 65-67, p. 67.]  [13:  Valens, Vettius, The Anthology, Translated by Mark T. Riley, (Berkley Springs: Amor Fati Publications, 2022).]  [14:  Lilly, Christian Astrology, pp. 715–719, 726-730.]  [15:  Valens, Anthology, p. 163.]  [16:  Firmicus Maternus, Mathesis, Translated by Jean Rhys Bram, (Park Ridge: Noyes Classical Studies, 1975), p. 11.]  [17:  Lynn Thorndyke, ‘Roman Astrologer as a Historical Source: Julius Firmicus Maternus’, Classical Philology, 8:4 (1913), pp. 415-435, p. 418.]  [18:  Firmicus Maternus, Mathesis, Translated by Jean Rhys Bram, (Park Ridge: Noyes Classical Studies, 1975), p. 1.]  [19:  Lilly, Christian Astrology, p. 9.] 


Hellenistic Concepts of Fate
The concept of fate in Ancient Greece can be found in the earliest of Greek texts, that of the Odyssey[footnoteRef:20] and the Iliad[footnoteRef:21] by 8th Century BCE poet Homer. Homer presents fate as an inevitable force that governs the lives of gods and mortals alike. Fate is often depicted as a powerful, preordained force that cannot be avoided, even by the gods. Homer’s works balance the idea of free will with the concept of fate. Characters make choices, but these choices are ultimately shaped by their predetermined fate. However, there are incidents where the gods try to upset the balance of fate, for example, when Zeus tries to influence the outcome of the Trojan war.[footnoteRef:22]  [20:  Homer. Odyssey, Translated by A. T. Murray. (Cambridge: Harvard University Press, 1919).]  [21:  Homer, Iliad, Translated by A.T. Murray, (Cambridge: Harvard University Press, 1999).]  [22:  James Duffy, Homer’s Conception of Fate, The Classical Journal, 42:8 (1947), pp. 477-485.] 

In the 4th century BCE, the philosopher Plato challenged the Homeric view of capricious gods intervening in human fate. Instead, Plato argued that humans should be held accountable for their actions, within a divinely ordered cosmos where everything has a purpose. For Plato, the soul's goal was to reunite with the soul of the world in the eternal, unchanging realm of Forms. He outlined this journey in the Timaeus, where he describes the physical universe as the creation of a rational demiurge who imposes order on the chaos of the material world.[footnoteRef:23] According to Plato, the soul undergoes a continuous process of purification through reincarnation. In the Myth of Er, Plato personifies fate through the Moirae, the three Fates who govern the soul's journey after death[footnoteRef:24]. Souls are judged based on their past actions and moral character, and the Moirae offer a choice of future lives according to these judgments. This system emphasizes the inescapable law of cause and effect, linking justice and fate. Plato’s understanding of fate was dualistic: while the soul handles its actions and morality, the soul’s journey is constrained by ananke—the necessity of the physical world and its laws. In this framework, the Moirae, as representatives of fate, are separate from ananke, which governs the laws of nature. Thus, Plato's view balances free will with the necessary constraints of the material world. [23:  Plato, Timaeus, Translated by R. G. Bury, (Cambridge: Harvard University Press, 1929), pp. 49-51.]  [24:  Plato, Republic, Translated by Christopher Emlyn-Jones, William Preddy, (Cambridge: Harvard University Press, 2013), pp. 614-621.] 

The later Neoplatonists, especially Plotinus in the 2nd century CE, while being heavily influenced by Plato, developed a more unified metaphysical view of fate, seeing it as a function of the cosmic order[footnoteRef:25]. While they believed humans handled their own morality, fate was not linked to divine justice or moral choices, as in Plato’s Myth of Er. Instead, fate was viewed as an expression of the God’s unfolding into reality, rather than a force of strict determinism. Neoplatonists sought to align with the God through mediation with daimons and the practice of theurgy. While free will was acknowledged, it was understood to be expressed within the divine limits set by the cosmic order [25:  Plotinus, Ennead, Volume III, Translated by A. H. Armstrong, (Cambridge: Harvard University Press, 1967).] 

[bookmark: _Int_kvVmYncu]Aristotle, a student of Plato, rejected any deterministic view of fate. He believed the universe operated through the mechanism of cause and effect, driven by natural laws and human agency. Unlike Plato, who focused on the World of Forms, Aristotle argued that reality was based on the physical world and its natural processes. While Plato emphasized the soul's alignment with abstract forms, Aristotle highlighted human autonomy and rational choice in shaping one's life, acknowledging external factors. To explain existence, Aristotle proposed four causes, with the most relevant being the Final Cause (Telos), which refers to the ultimate purpose or reason for an object's existence.[footnoteRef:26] [26:  Aristotle, Metaphysics, Volume I: Books 1-9, Translated by Hugh Tredennick. (Cambridge: Harvard University Press, 1933).] 

[bookmark: _Int_g40BH78E][bookmark: _Int_ndlgv9cd]Contrary to dualistic ideology of the Platonic school, was the monist philosophy of the Stoics. Monism, which rejects the dualist theory of the Platonists, suggests that matter and spirit are unified. Stoicism was founded in the 3rd century BCE by Zeno of Citium and emphasized the fatalistic concept of heimarmene. They believed in a completely deterministic universe where everything occurs in line with a divine and rational plan, often referred to as logos. This logos governs the cosmos with absolute order and purpose, ensuring that events unfold according to an unchangeable divine will. According to the Stoics, fate is not something external that forces humans to act, but rather as a necessary and natural progression of events, shaped by divine reason. The universe, in this view, is like a living organism, where all things are interconnected, of which they called sympatheia. Every event, whether perceived as either positive or negative, is an integral part of the whole. They suggested that everything happens for the greater good within an overall plan of the cosmos, whether or not that plan is comprehendible by humans. The Stoics introduced the concept of prohairesis, which distinguishes between what is within our control and what is not. While external events—such as birth, death, and natural disasters—are determined by heimarmene, humans still can exert control over their responses and attitudes toward these events. The key to Stoic tranquility is to accept fate with composure, understanding that we cannot change events in the universe, but we can temper our reactions. This mindset leads to a life of virtue, as the Stoics believe that living in accordance with nature and reason brings inner peace and fulfillment.[footnoteRef:27] One other concept prevalent in the Hellenistic world, was the idea of tyche. Tyche was essentially chance, luck or fortune and it symbolized the unpredictable and uncontrollable aspects of life. Tyche highlights the role of randomness in shaping human experiences and outcomes. [27:  Susanne Bobzien, 'Determinism and Fate', Determinism and Freedom in Stoic Philosophy, (Oxford: Oxford Academic 2003).] 


Full or Partial Determinism in Hellenistic Astrology
Pliny the Eldar said ‘there is nobody who is not eager to learn his destiny, or who does not believe that the truest account of it is that gained by watching the skies’.[footnoteRef:28] This statement implies the importance of celestial motion in relation to the fate of humanity. The Mesopotamians relied on astral omens to decipher the will of the gods on the material world.[footnoteRef:29] However, the lack of a deterministic factor until the conception of mathematical astronomy was antithetical to the later deterministic cosmos of the later Stoic astrologers. Unlike other forms of contemporary divination, such as ornithomancy or haruspicy, astrology relied on regular periodic motion of the celestial bodies. Many of the Stoic philosophers themselves defended astrology such as Seneca who, in one of his letters said when referring to the stars, ‘They either actuate or signalize all that comes about in the universe’[footnoteRef:30] Franz Boll argued that Ptolemy derived much of his Stoic rationale in the Tetrabiblos from 1st – 2nd century BCE Stoic polymath Posiodonus[footnoteRef:31] who himself was ‘who was much interested in astrology‘.[footnoteRef:32] Stoic determinism was evident in the earliest complete astrological text authored by Marcus Manilius in the 1st century CE where he says, ‘Fate rules the world, all things stand fixed by its immutable laws, and the long ages are assigned a predestined course of events’.[footnoteRef:33] This idea of deterministic fate is clear in all three astrologers discussed in this essay to various degrees.  [28:  Gaius Plinius, Natural History, Volume I: Books 1-2, Translated by H. Rackham, (Cambridge: Harvard University Press, 1938), p. 279.]  [29:  Nick Campion, A History of Western Astrology: Volume 1, (London: Bloomsbury Academic, 2015), pp. 51-68.]  [30:  Seneca, Letters from a Stoic, Translated by Robin Campbell, (London: Penguin Classics, 1969), p.155.]  [31:  Boll, Franz, Studien über Claudius Ptolemäus, (Leipzig: Teubner, 1894).]  [32:  Augustine, City of God, Volume II: Books 4-7, Translated by William M. Green. (Cambridge: Harvard University Press, 1963), p. 139.]  [33:  Marcus Manilius, Astronomica, Translated by G. P. Goold, (Cambridge: Harvard University Press, 1977), pp. 223-225.] 

[bookmark: _Int_uWdQpBCh]In the Anthology, Valens digresses from his astrological techniques in several locations to give some Stoic advice to the reader. It is clear from the language he uses that he believes fate is absolute and the cosmos is fully deterministic. In Book 6 he makes the claim that ‘no one is free’ and that ‘we are all slaves of fate’.[footnoteRef:34] In Book 5, he describes how the science of astrology was created by God so that man should know the future.[footnoteRef:35] This is very reminiscent of how the demiurge in Plato’s Timaeus created order in the cosmos and how the motion of the celestial spheres reflect God’s will. He then goes on to describe that, the aim of astrology is to know one‘s fate and to ‘bear the good with great contentment and the bad with great steadfastness’ in line with the aspiration of the Stoic sage. He describes how it is not possible to appeal to the ’decrees of fate’ and to aspire to their own ideals not allotted to humanity at birth. Those who have not trained their minds in this science will face the ’greatest misery’. Valens was particularly critical of partial determinism. He claimed that trivial matters were still decided by some unknown cause. He says simple minds claim, ‘Some things are under our control, some under Fates’ and that the ‘intelligent man should follow where God wishes to lead him’.[footnoteRef:36] When discussing propitiation rituals, he claims that prayers and sacrifices are impossible and ’that what is not fated, will not happen even if we do pray’.[footnoteRef:37] [34:  Valens, Anthology, p. 122.]  [35:  Valens, Anthology, p. 96.]  [36:  Valens, Anthology, p. 161.]  [37:  Valens, Anthology, p. 103.] 

Like Valens, Maternus is strictly deterministic in his view of fate and devotes several chapters in his Mathesis to counter his opponents' arguments on the idea that the cosmos is only partially deterministic. Evoking the Stoic doctrine of sympatheia, he claims the planets, ‘animated by pure reason, they tirelessly obey that highest divinity, who has organized things under the rule of law to protect the eternal pattern of creation.’[footnoteRef:38] He spends an entire chapter discussing how ridiculous the idea is that heimarmene could only apply to death based on the idea that death would be randomly allotted without any intervention from events during life. He finished the chapter by saying ‘nothing is placed in our power, but the whole is in the power of Fate.‘[footnoteRef:39] It is entirely possible he was responding to the partial deterministic model of Ptolemy. [38:  Maternus, Mathesis, p. 19.]  [39:  Maternus, Mathesis, p. 28.] 

Ptolemy was much more lenient in his views on determinism. He thought that fate was negotiable or could be potentially mitigated. He instead saw astrological factors as predispositions or potential life paths as opposed to some type of fully deterministic force. Like Plato, he did see the planets as part of a divine order in which humanity had some degree of free will. In Book 1 of the Tetrabiblos, Ptolemy makes the distinction between what is fatalistic and what is within the realms of free will:
[bookmark: _Int_Am2S5NRP]Rather is it true that the movement of the heavenly bodies, to be sure, is eternally performed in accordance with divine, unchangeable heimarmene, while the change of earthly things is subject to a natural and mutable fate, and in drawing its first causes from above it is governed by chance and natural sequence.[footnoteRef:40] [40:  Ptolemy, Tetrabiblos, p. 23.] 

Ptolemy, it seems, was influenced by Aristotle's idea of a final cause, an immutable fate. However, in the sublunary sphere conditions are subject to other forces including personal choice, ananke and tyche. Further on, Ptolemy also makes the claim that not all things are subject to heimarmene and whatever fate can be attributed to these things can be averted. If one is ignorant of potentially avoidable fates, events will continue as ‘original nature compels’.[footnoteRef:41] Two examples of this in the classical world were the use of medicine to counteract illness and employing propitiation rituals to counter negative situations. Despite this, Ptolemy still shows his Stoic belief when, like Valens, foreknowledge of events prepares oneself for unexpected events and to greet everything with calmness and steadiness.[footnoteRef:42] He further goes on to state that people should prepare ‘their own natures with moderation as a goal’.[footnoteRef:43] [41:  Ptolemy, Tetrabiblos, p. 27.]  [42:  Ptolemy, Tetrabiblos, p. 23.]  [43:  Ptolemy, Tetrabiblos, p. 29.] 


Causes or Signs
[bookmark: _Int_SXfxb2xD][bookmark: _Int_XlYH38AR]Implicit in the statement ‘The stars incline, they do not compel’ is the notion that the celestial bodies are somehow the agents of fate themselves, as opposed to being signatures of correlation. David Pingree suggests that the main distinguishing factor between Hellenistic and the earlier Mesopotamian astrological traditions was a switch from celestial omens to the idea of planetary causation.[footnoteRef:44] For the Mesopotamians, astronomical phenomena were messages regarding the mundane astrology of nations and their rulers. Rochberg says that the relationship between omens and mundane events ‘is not causal, but more of the order of simple association or correlation’.[footnoteRef:45] The idea of planetary causal influence on terrestrial affairs is evident in the physics of Aristotle. Aristotle thought the celestial realm where the perfect rotation of the planetary spheres was seen as the primary source of all change and movement on the sublunary world.[footnoteRef:46] The sublunar world was composed of the four primary qualities of hot, cold, wet and dry which were influenced by the ether, in the celestial realm. In the mid-1st century CE, Pliny the Elder in his Natural History suggested the planets themselves shared in sublunary qualities.[footnoteRef:47]  [44:  David Pingree, From Astral Omens to Astrology, (Rome: Institutio Italiano Per l‘Africa e l‘Oriente ,1997), pp. 21-22.]  [45:  Francesca Rochberg, The Heavenly Writing, (Cambridge: Cambridge University Press, 2004), p. 58.]  [46:  Gad Freudenthal, The Astrologization of the Aristotelian Cosmos, New Perspectives on Aristotle’s De caelo, (Leiden: Brill, 2010, pp. 239-281. ]  [47:  Gaius Plinius, Natural History, p. 191.] 

[bookmark: _Int_bxCPYe9r][bookmark: _Int_xI21TBIE][bookmark: _Int_F1XJ5pim]This naturalistic causal mechanism was favored by Ptolemy who says that ‘most events of a general nature draw their causes from the enveloping heavens’.[footnoteRef:48] He justifies this statement later by describing how solar and lunar influences have observable effects on the sublunar realm, such as the ebb and flow of tides, the productiveness of plants and the furnishing of ‘heat, moisture, dryness, and cold’.[footnoteRef:49] Ptolemy suggests that the powers emanating from the planetary ether directly affect the active elements fire and air in the sublunary world, which in turn affect water and earth and subsequently, plants and animals etc. The causal language can be seen directly in the Tetrabiblos when he describes the active effect of each planet in terms of quality, for example, ‘The active power of the sun’s essential nature is found to be heating and, to a certain degree, drying’.[footnoteRef:50] Ptolemy, however, suggests we should not believe that sublunary events ‘originally ordained for each person by some irrevocable divine command and destined to take place by necessity without the possibility of any other cause whatever interfering’.[footnoteRef:51]  The implication for this statement is that human fate is also subject to the laws of ananke and tyche, being driven by one’s upbringing, nation state and the local climate. 1st century CE Skeptic Cicero in his critique of astrology suggests that these non-astrological factors are actually the sole cause of sublunar phenomena, and that astrology is an ’inconceivable madness’.[footnoteRef:52] [48:  Ptolemy, Tetrabiblos, p. 4.]  [49:  Ptolemy, Tetrabiblos, p. 7.]  [50:  Ptolemy, Tetrabiblos, p. 35.]  [51:  Ptolemy, Tetrabiblos, p. 23.]  [52:  Cicero, On Divination, Translated by W. A. Falconer. (Cambridge: Harvard University Press, 1923), p.473-481.] 

[bookmark: _Int_lydTilAr][bookmark: _Int_aCUFIln9][bookmark: _Int_KhHwsQLK]Like Ptolemy, Maternus also shows causal belief in planetary influence. However, in the Metathesis, he does not give any physical justification for the causal mechanism of celestial objects evident in Ptolemy. This could potentially be due to the widespread popularity of the Tetrabiblos in the classical world and subsequently the assumption the reader is already aware. Instead, Maternus focuses his justification on the Platonic idea of a ruling God and the eternal pattern of creation. He introduces the idea that certain people believe the gods ‘undertake the care and management of our affairs’ and that things are ‘planned are governed by the judgment of the gods’ or that the ‘gods plan nothing, take care of nothing, and have no desire to govern’.[footnoteRef:53] He describes these belief systems as ‘credulous’ and goes on to describe how the entire universe is subservient to the one God and that ‘man, like a tiny universe, is sustained by the everlasting fiery movement of the five planets and the Sun and Moon’.[footnoteRef:54] It is evident from the above statements that Maternus also expressed Neoplatonic opinions on fate, expressing the idea that the astrologer ’must shape his mind to approach the likeness of divinity’.[footnoteRef:55] The Neoplatonist Plotinus claims that the movement of the stars is for the preservation of the universe’[footnoteRef:56], however he does deride the causal model comparing it to birds causing events to happen in ornithomancy. Maternus’s causal belief is evident when discussing human characteristics, suggesting that, for example, ‘Saturn makes men careful, serious, dull, miserly, and silent’ indicating a similar active language as Ptolemy.[footnoteRef:57] [53:  Maternus, Mathesis, pp. 13 – 14.]  [54:  Maternus, Mathesis, p. 71.]  [55:  Maternus, Mathesis, p.68.]  [56:  Plotinus, Ennead, Volume III, pp. 18-24.]  [57:  Maternus, Mathesis, p. 14.] 

[bookmark: _Int_kLnyaXm1]Valens on the other hand, may have believed planets both cause and signify events. In Book 9 of the Anthology, Valens claims that the ‘earth is piloted by the heavenly bodies’.[footnoteRef:58] When describing the influence of the planet Saturn, he used the word ‘makes’ as opposed to ’indicates’ evident with other planets.[footnoteRef:59] Throughout his text he refers to the actions of the Gods as opposed to the planets. Quoting Orpheus, he attributes the ‘immortal and unageing soul’ to Zeus.[footnoteRef:60] Elsewhere he describes Fate in terms of the actions of the Goddesses of Hope and Fortune through ‘compulsion and deception’. He then describes how those who are ignorant to the rules of astrology are ’led away and enslaved’ by these gods.[footnoteRef:61] Perhaps Valen was unsure as to the causal nature of planets but seemed to favor the sign-based approach. [58:  Valens, Anthology, p. 157.]  [59:  Valens, Anthology, p. 1.]  [60:  Valens, Anthology, p. 151.  ]  [61:  Valens, Anthology, pp. 102-103.] 


Conclusion
This essay explores the statement ‘The stars incline; they do not compel’ in relation to Ancient Greek theories of fate and the astrological practices of three prominent Hellenistic astrologers, Valens, Ptolemy, and Maternus, who lived between the 1st and 4th centuries CE. Initially, the essay outlines the early Greek philosophical models of fate, including Platonic dualism, Aristotelian causality, Stoic monism, and the Neoplatonist cosmic order. The phrase ‘The stars incline; they do not compel’ is then analyzed through two main interpretations: deterministic fatalism and the causal role of celestial bodies.
[bookmark: _Int_SitQCn0O]Ptolemy believed that the stars incline but that the cosmos was only partially deterministic. He argued that while celestial bodies influenced earthly events, they were part of a broader naturalistic framework where the planets were only one of the causes of sublunary occurrences. In contrast, Valens adopted a stricter deterministic view, asserting that the cosmos allowed no room for self-agency and that planets were probably signs from God, not direct causes. Maternus, like Valens, was a strict determinist but saw the planets as direct causes of earthly events.
[bookmark: _Int_ngffdUGB]The influence of Plato’s conception of a rational, ordered cosmos, created by a divine ruler, is evident in these astrologers' views, as is the Aristotelian notion of a structured, causal universe. Additionally, Stoic ideas like heimarmene and sympatheia also shaped their thinking. In conclusion, Hellenistic astrology, deeply influenced by Stoic determinism, suggests that the stars actually compel, both in terms of fate and planetary agency.
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