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Analyse the roles of, and relationship between cosmology and divination in Hellenistic Astrology

Introduction

This essay analyses cosmological aspects of Hellenistic culture, the role of divination within it and the inter-relationships between these and the development and the flourishing practice of Hellenistic Astrology. 
After defining cosmology, culture, divination and Hellenistic Astrology, I will discuss some ways in which science, philosophy, myth and religion as specific elements of culture and cosmology have contributed to astrological concepts as well as providing a physical and metaphysical foundation upon which its practice was founded. I will show that astrology was regarded as a divinatory art, discuss briefly which tools were used in a consultation setting reflect on similarities between some astrological techniques with other divinatory practices. 
Definitions
Cosmology
Derived from the Greek words kosmos, meaning beautiful order
, and logia meaning word, speech or account, we can define cosmology as the words spoken, i.e. the discourse or thoughts and therefore conceptions about the order of the universe, which is how Latin writers translated the word and which is the term used today, carrying with it the quantitative conception of positivist science.  Nicholas Campion points out that the word cosmology carries a more qualitative meaning, having more depth than the word universe.
 And unlike our contemporary conception of the universe as purely physical and 'out there', in pre-modern cultures the cosmos was conceived of as being both exterior and interior
, visible and invisible, physical and metaphysical. 
Every culture has its accepted concepts of reality based on environment and tradition. These can be thought of as historically transmitted patterns of meaning embodied in symbols that are tangible representations of ideas and concepts and which represent a framework within which its members make sense of the world and obtain knowledge and understanding.
 A given culture's cosmology can be seen to represent such a pattern of meaning and is expressed in myths, rituals, religious rites and general customs as visible representations of cultural values and as 'artefacts'
 of culture, i.e. representations of how a given culture thinks about the world, what today we call mindset, or - as Gert Hofstede put it, as a kind of 'mental software'
.  It can also be described as a culturally determined worldview. A frame of reference that a certain group of people share at a given time and place. 
Cosmology, therefore, includes a given culture's ideas about both the physical as well as the metaphysical sky, their ideas and myths about it, including divinities and their relationship to mankind, as well as the overall worldview, and therefore representing the most basic assumptions about life, the world at large and humanity's place in it. 
Divination

The word divination is derived from Latin divinare, meaning to predict, which is connected with divus, meaning godly or divine. In Greco-Roman times, the existence of gods was mostly unquestioned as Cicero (106 - 43 BCE) remarks in his introduction to De Natura Deorum.
  According to him, the most widely disputed question was rather whether the gods had any interest in and deliberate influence on mankind.
 The existence of the gods as a given can be regarded as one basic cultural assumptions shared across the Hellenistic and later Roman Empires and religious doctrine as well as personal piety was based on the assumption that they did. 
The idea of a reciprocal relationship between men and gods has a very long history.  According to Assyriologist Stefan Maul, three ancient Mesopotamian myths declare mankind's existence as being owed to the gods who no longer wanted to do the hard work providing for themselves and therefore created mankind to serve, feed and look after them. It was the kings' responsibility to provide temples and living quarters for the gods and their kin, food and clothing and to take care of the gods' well-being on a daily basis. Royalty and commoners alike had to pay tribute to them on a regular basis.
 Mircea Eliade adds to this understanding by pointing out that men were considered not only the gods' servants but their collaborators who had to obey their commands to keep the cosmic order intact for which the gods were responsible.
 
Early evidence for humans' awareness of such a reciprocal relationship with the gods was found, for instance, in excavations at a temple site from  archaic Uruk in Sumer, Mesopotamia, dedicated to the goddess Inana (later Ishtar) who was associated with the planet Venus. Archaic tablets, richly decorated cult buildings, as well as altars dedicated to different aspects of the goddess with residues of food offerings, animals and even silver, give evidence of this sense of reciprocity between men and gods from around the fourth millenium BCE
. 

The gods were generally considered well-disposed towards humans and willing to give signs and warnings that had to be decoded to open the possibility of being able to escape impending doom through foreknowledge. This idea of the gods giving signs was embedded in a conception of an interactive cosmos that provided signs of approval or rejection regarding human activities as well as providing indications for opportunity that could be utilized for individual or collective benefit.

Divination is likely to have developed within this religious context as a means of communication with the gods in order to find out their wishes, ensuring their approval and protection and receiving prior warnings of possible misfortunes, disasters and dangers.  Cicero defines divination as 'the foresight and knowledge of future events'
 and has his brother Quintus differentiate two types of divination, 'one being 'allied with art, the other devoid of art'.
 Those devoid of art were considered to be 'natural' or unprovoked communications from the gods via dreams, divine frenzy and oracles. Artful divination on the other hand was thought to be based partly on empiricism and conjecture. The inspection of entrails, lightning and portents such as birth defects, Augury which is the interpretation of the flight of birds, Lots and Astrology belonged in this group. 
Hellenistic Astrology
Kocku von Stuckrad defines astrology as a system of knowledge that postulates a correlation between events in the sky and those on earth. While there was no strict separation between astronomy and astrology in ancient times as there is today, still astronomy's concern was more with observation, calculation and projecting forward of celestial events, whereas astrology was  concerned with the quality of time represented by celestial events and their meaning.
 This correlation between planetary movements and events on earth is what Gustav-Adolf Schoener calls a 'religious idea'
 that despite all regional differences in religious cults, myths and general customs, can safely be assumed to have been shared across the regions that would make up the Hellenistic Empire after Alexander the Great (356 - 323 BCE) had conquered the First Persian Empire in 334 BCE.  Greek language and culture were disseminated to the entire region between the Mediterranean, Egypt, Mesopotamia, Persia and northwestern India, creating a huge inter-cultural melting pot - the Hellenistic Empire. 
Hellenistic Astrology developed within this inter-cultural context and incorporated Mesopotamian, Egyptian and Greek components as an 'amalgam of science, religion, myth, and philosophy' in Ptolemaic Egypt gaining more and more complexity during the following centuries until about 500 CE. 
 It consists of five prognostic fields:

1. Mundane astrology (for kings and countries)

2. Individual birth astrology (genethialogical)

3. Medical astrology (Iatromathematics)

4. Elections (choice of the best time of an action)

5. Interrogations (what happens, has happened, will happen).

The Role of Cosmology in Hellenistic Astrology

Hellenistic cosmology contained both a physical and a metaphysical conception of the cosmos and its role in Hellenistic astrology can be analysed along the lines of the key 'artefacts' of culture that Heilen and Greenbaum made out to be the main contributors to Hellenistic Astrology: science, religion, myth and philosophy.  
Science and Philosophy
Before discussing the role of science in Hellenistic Astrology, it has to be acknowledged that our contemporary conception of science does not match that of antiquity. In the same way as there was no strict separation between astronomy and astrology,
  the dividing line between science and philosophy was not clear-cut. Since around the 6th century BCE, Greek philosophers concerned themselves primarily with the fundamental causes of things, both metaphysical and physical. Aristotle (384 - 322 BCE), divided theoretical philosophy into three primary categories, namely theology, mathematics and physics.
  
He developed four chief doctrines that most astronomers accepted:

1. The Earth is at rest at the centre of the universe

2. the universe is finite and

3. changeless, and

4. the motions of the celestial bodies are uniform and circular.



Ptolemy (second century CE), like most astronomers of his time, adopts these basic doctrines and builds on them in his astronomical treatise Almagest, which became the most important astronomical reference work for centuries right up to the Scientific Revolution in the seventeenth century. He distinguishes between the unchanging sphere beyond the fixed stars which is where he locates the 'invisible and motionless deity' that he considers to be the 'first cause and the first motion of the universe,'
  and the sub-lunar sphere of corruptible and ever-changing material substance. The Roman poet Manilius (early first century AD) picks up this theme in his Astronomica stressing that 'everything born to a mortal existence is subject to change, [...] The firmament, however, conserving all its parts, remains intact [...] It is God, and changes not in time.'
 Both authors correlate change and corruption with the sphere below the moon which belongs to the earth, and the unchanging sphere of the fixed stars and constellations to divinity which is the origin of everything that happens on earth, the primary cause which itself is perfect and eternal and not subject to change and mortality. Aristotle developed a theory of the elements of which the cosmos is composed and argued that since there are only two types of movement in the universe, circular and linear, there can be only two types of elements as well. He equated circular movement with the perfect unchanging heavens, with the circular movements of celestial bodies and calls the corresponding element aether, a very fine substance compared to the second type, the coarser elements constitute earthly substances and which he associated with linear movement.
  Earth and water moving downwards towards the centre of the earth and air and water moving upwards towards the sky. This doctrine of the elements, their mingling and their individual movements was an important cosmological concept that 2nd century astrologer Vettius Valens used in his transmission rules for chronocratorship (rulership over a segment of time, a so-called time-lord method for predictions) according to elemental harmony and movement: 


...earth, a dry element, is nourished by moisture and gives birth to everything, while

 water, distilled from the earth and thus born from it, maintains the sympathy. So it is 

logical that Cancer, a moist sign and Capricorn, an earthy sign, mutually transmit to each

other.
 
Another foundational cosmological concept for Hellenistic Astrology was that of a spherical earth suspended in the centre of the universe without motion
, with the heavenly sphere rotating around it, producing the observable phenomena of the heavens such as the Sun rising, culminating and setting on a daily basis which Ptolemy and Manilius refer to as primary or first motion
, as well as the seasons based on the annual movement of the sun and the intersection of the ecliptic with the celestial equator producing the four cardinal points of spring equinox, summer solstice, autumn equinox and winter solstice
. The importance of these cardinal points in the course of the Sun's journey through the year is reflected by the fourfold division of the zodiac in alignment with the seasons. Ptolemy argues for Aries as the sign of the vernal equinox to mark the beginning of the zodiac and classifies the signs according to their seasonal qualities. Both him and Valens call Aries and Libra equinoctial and Cancer and Capricorn solistial since these signs mark the beginning, the cardinal points of the seasons. The signs following, they both refer to as solid signs linking them to the stability of mid-season, and the next set of four signs they refer to as bicorporeal which represents the double nature of the changing season where qualities of both seasons are equally present.
 

In the same way that the cardinal signs of the zodiac represented the rising, culminating, declining and anti-culminating points of the seasonal progression, within an individual horoscope, the four so-called cardines were considered astrologically significant, giving planets located therein dynamic strength
.  Furthermore, the four quarters of the horoscope were related to the chronological ages of man
 and considered to indicate the kinds of life events within these time periods. 
Myth and Religion
Manilius alludes to Mercury - the Roman name for the Greek god Hermes - as the founder of astrology.
 Valens claims that his knowledge about astrology had been bestowed upon him from divinity.
  This mirrors the ancient conception of a reciprocity and possibility of communication between gods and men. The attribution of Hermes as the founder of astrology and patron of the art was wide-spread in antiquity. In Egypt, Hermes was known as 'twice great Thoth', reference to whom was found as early as the 26th dynasty (664 - 525 BCE)
  and who was considered god of messages and writing and guide of dead souls. Thoth / Hermes was cited by ancient astrologers mostly for teachings concerning 'the zodiac, decans the system of the Places, the Lots and astrological medicine.'
  There were many books attributed to Hermes which were merged into the later philosophical Corpus Hermetica
.  The teaching of the decans originates in ancient Egypt
 and represents a sub-division of the zodiac that developed because the correct and timely performance of religious rites necessitated the correct measurement of time and a tradition of watching a particular set of thirty-six small constellations , both on an annual calendrical and a daily basis had developed by the end of the second millenium BCE.
  These constellations were called decans because one constellation would have its heliacal rising every 10 days and mark a length of calendric time referred to as decade.  At night, the rising, culminating and setting of the constellations would mark the seasonal hours.
   While no evidence for the use of an ascendant - the intersection of the eastern horizon with the ecliptic - could be found in any of the extant cuneiform horoscopic texts
 of late Babylon, in Egypt, by the third century BCE there is evidence of a linking of the decans with the zodiac
 and out of this the astrological ascendant emerged as the 'hour-marker' for the time of a native's birth. Here we have a more religious motive for that same significance given to the cardinal points representing diurnal motion in later horoscopic astrology shown above.  

Aristotle's teacher Plato, (ca. 428 – 348 BCE) expressed some metaphysical concepts in the Timaeus that found their reflection in astrological techniques. Firstly, the basic assumption and religious idea of a living, interactive and ensouled cosmos provided a rationale and metaphysical foundation for the astrological assertion that celestial phenomena and events on earth correlate. According to Plato, everything is born from the One and therefore related and connected:
…we must declare that this Cosmos has verily come into existence as a Living Creature endowed with soul and reason owing to the providence of God.  But we shall affirm that the Cosmos, more than aught else, resembles most closely that Living Creature of which all other living creatures, severally and generically, are portions.  For that Living Creature embraces and contains within itself all the intelligible Living Creatures, just as this Universe contains us and all the other visible living creatures that have been fashioned.

Plato describes the parts of the one living universe as fractals, each portion reflecting in a small way the qualities of the larger portion from which it was derived and those in turn reflecting the quality of the whole. Dividing the ecliptic into the twelve equal parts of the zodiac and sub-dividing it again into the so-called dodekatemoria -a micro-zodiac that divides each sign again into twelve equal parts - reflects this thinking in terms of portions, parts or fractals.  Plato describes in arithmetical and geometrical terms how the portions of the One generate the solid forms as well as the four elements. He describes the planets, too, as ‘living creatures having their bodies bound with living bonds‘
 performing their own unique ‘duties’, which attributes to them intent and purpose, like the Babylonian gods.  Furthermore, their ‘wanderings’ are responsible for the existence of time.
 Where Ptolemy speaks of two types of celestial motion
 (diurnal and zodiacal), Plato speaks of two great circles representing two types of being: the same and the other.  The two great circles in the cosmos are the celestial equator and the ecliptic. Ptolemy also refers to these for explaining primary and secondary motion, perhaps celestial motion is associated with the states of being in Plato's Living Creature of the universe and the circle of the same represents the unchanging realm of eternal forms whereas the circle of the other relates to the realm of generation and corruption where everything always changes.
Apart from Plato's and Aristotle's philosophies, there was a third school that had gained great popularity in the early Roman Empire: Stoicism.  No written works have survived by its founder, Zeno of Citium (333-263 BCE), but his teachings seem to have appealed to the Roman elite as famously expressed by emperor Marcus Aurelius (121 - 180) in his personal reflections known as The Meditations.
The Stoics also regard the cosmos as a spherical, animated organism in which all parts are connected, but instead of Aristotle's fifth element aether, they call the inter-connecting medium pneuma and the inter-relatedness of all things they refer to as universal sympathy
 or sumpatheia. This inter-connection between the celestial and the earthly realms was also reflected in medical applications of astrology:
Thus, the human body was seen as a microcosm, a tiny image of the macrocosm, 
which is the universe. It was taken for granted that whatever affects the parts of 
the macrocosm is necessarily and predictably reflected in the parts of the human 
microcosm.’

The concept of a macrocosm and a microcosm is another way of expressing what Plato described as the portions derived from the one living creature of the universe. The different schools of philosophy should, perhaps, not be regarded as totally separate but rather as components of the cultural Zeitgeist pervading public discourse and thinking at a given time and place. Greenbaum and Ross point out the different philosophical strands of thinking apparent in the writings of Hellenistic astrologers that speak against philosophical purism.
  

On the matter of fate, the Stoic Marcus Aurelius, for instance, refers to motifs expressed in Plato's Myth of Er in Book X of The Republic and advises his reader to ' offer thyself whole-heartedly to Clotho, letting her spin thy thread to serve what purpose soever she will.'
 In the Myth of Er, Plato speaks of Necessity and her daughters, Lachesis, Atropos and Clotho
 representing the three portions of fate
, an earthly portion which relates to the sub-lunar realm, a wandering portion that relates to the planets and a non-wandering portion that relates to the divine realm of the fixed stars. 
Alongside the concept of fate as an allotment one had to accept, there was also the notion of Providence as an aspect of divinity that could supersede fate. Like fate, there were three levels of providence, the outermost was linked to the highest God, secondary providence was linked to the gods in heaven and tertiary providence was the realm of the Daimons
 which Plato refers to as a soul's companion who ensured the enactment of the allotted fate
 but who were also seen to be intermediaries between the Divine and Humanity.
 
The Role of Divination in Hellenistic Astrology
Astrology was considered to be one of the 'artful' methods of divination and in De Divinatione Cicero had his brother Quintus take on the role of a Stoic to defend it.
  The concept of human fates allotted by the gods (represented by the planets) was closely connected with astrology. The astrological consultation therefore is likely to have been considered as a divinatory enquiry into the client's fate and fortune. The extant texts by Hellenistic astrologers reveal little about the process and setting of a consultation, yet there is physical and some textual evidence that suggests that astrologers used zodiacal boards, so-called pinake (plural of pinax) on which they displayed with semi-precious stones related to the nature of the planets the previously calculated horoscopes of their clients.
  Whether or not this reading of a client's fate and fortune was coupled with philosophical or psychological advice is hard to tell. But in their writings, the astrologers include a number of philosophical considerations along with the technical and interpretive instructions. Manilius, for instance, urges his readers to stop chasing after possessions and to free their minds of constant worry and anxiety and strive for contentment rather than follow their senseless desires: 


Fate rules the world, all things stand fixed by its immutable laws, and the long ages are

assigned a predestined course of events. At birth our death is sealed, and our end is

consequent upon our beginnings. [...] None can renounce what is bestowed or possess

what is denied;


This seems to be a typically Stoic position and Valens displays a similar view. However, he also believes that the practice of astrology in combination with leading a virtuous life can 'weaken the evil to some extent.'
 He states that God wanted humans to be able to foreknow the future and gave the science of astrology to mankind so that 'anyone can know his fate in order to bear the good with great contentment and the bad with great steadfastness.'
 Even if fate is pre-ordained and immutable, to know their fate gives humans the chance to focus on how they deal with it. 
If one understands astrology to be a form of divination, this means that all aspects of it can be used for divinatory purposes, including the natal chart and especially the cardines. Manilius writes about them: 'These points are charged with exceptional powers, and the influence they exert on fate is the greatest known to our science...'
 Greenbaum proposes that since he uses the word 'templum' for the first house, he may be alluding to the Ascendant (i.e. the intersection between the eastern horizon and the ecliptic) as 'the place to observe the omens of life'
 since the word templum not only means temple but can also refer to a designated area of the sky or land for taking the auspices.

Even though Valens states on the one hand that 'fate has decreed for each person the immutable working out of events,'
 he is very insistent on the necessity of casting a horoscope for every major and even minor undertaking
 to avoid any kind of regrettable outcome. He refers to his own negative experiences with such 'untimely' events. This method is clearly relatable to a form of divination because it is like asking the gods if the time is right or appropriate for a certain activity. Valens extends this even to prayer and making sacrifices stating that these will be in vain if performed at the wrong moment.
 Perhaps there is a portion of fate or providence that is not fixed but needs to be consciously chosen. Greenbaum discusses this issue in terms of kairos (the right moment) and katarche (inception). Kairos is related to the divine and immortal which cannot be chosen by humans. What can be chosen, however, is tertiary pronoia related to the Daimon and chronical time
. The Daimon as intermediary and soul companion can give humans katarche, and this is why inceptional, interrogative and medical horoscopes are classified as katarchic astrology. In medical astrology a prognosis can be made by casting a horoscope for the moment a patient feels so ill that he has to lie down in bed.
  There is a similarity with the process of consulting an oracle.  In the same way, the divinatory practice of casting lots is reflected in the astrological doctrine of the Lots. These are mathematical points derived at by taking the distance between two planets and projecting it from the ascendant.  The two most important lots are the Lot of Fortune and the Lot of Daimon, which are both strongly associated with fate and the outcome of things. The lot of Fortune is related to the Moon and therefore to matters concerning the body, and the Lot of Daimon is related to the Sun and 'gives information about spiritual and intellectual matters'.
 Daimon and Fortune however, are also represented in the astrological places or houses which divide the zodiac into twelve portions starting with the ascendant. There are two places associated with the Good and the Bad Daimon (eleventh and twelfth houses) and two places opposite associated with Good and Bad Fortune (fifth and sixth houses). Both the lots and the houses connected with Daimon and Fortune were important indicators of fate, depending on which planets were associated with them and how their rulers were positioned. 
Conclusion

Hellenistic astrology developed and flourished within a cultural context that viewed the world as composed of material and immaterial substances, with an unchanging and perfect celestial realm that was inhabited by divine beings of different classes and the ever-changing realm of sub-lunar existence inhabited by mortal humans, animals and plants subject to the processes of generation and decay. The relationship between divinity and mortals had a long history of being viewed as reciprocal and so communication with the gods by looking for signs in the sky, in the entrails of sacrificial animals, by oracles and many other divinatory means was a natural consequence of wanting to understand the gods' intentions, wishes and verdicts. Divination therefore was an integral part of Hellenistic cosmology within which astrology was plausible and acceptable. As an 'amalgam of science, religion, myth, and philosophy' it reflected and incorporated many other aspects of Hellenistic cosmology including Aristotle's physics and Ptolemy's astronomy. The 'religious idea' of correspondences between heaven and earth that made up a great part of the Hermetical teachings associated with the Egyptian god Thoth and Greek Hermes, as the supposed founder of astrology, as well as the Platonic teaching of the one-ness of a living universe provided the metaphysical foundation for astrology's symbolically interpretative concepts. The idea of correspondences seems to have pervaded the whole of Hellenistic thinking as the concepts of fate and pronoia as tripartite seem to indicate. In the same way as there was seen to be an outer, divine sphere of the fixed stars, a middle sphere of the wandering planets and a lower sphere of sub-lunar earth there was the corresponding idea of a non-wandering, wandering and earthly level of fate and of  primary, secondary and tertiary levels of pronoia, the last of which, associated with the Daimons as intermediaries between gods and men,  being of particular importance for katarchic astrology since it gave astrologers the conceptual possibility of choosing propitious times for certain endeavours, including prayer and sacrifice. This allowed for some level of choice within a worldview that was strongly influenced by ideas of fate, especially when Stoicism became popular in the early Roman Empire. Astrology was seen as a method for divining a person's fate and divinatory practices like drawing lots and observing the eastern horizon for the auspices were reflected by astrological methods. 
The role of cosmology as a world view and divination as a practice that flourished within this world view was foundational and supportive. They were the matrix surrounding the development of astrology that nourished it and guided the gradual development of its constituent parts. Astrology in turn, as it developed, played a reinforcing role for the surrounding cosmology by becoming a complex divinatory practice that was thought to be able to tell clients their fate on the one hand and help them choose propitious times to avert aspects of fate that are not fixed on the other. Their relationships were mutually supportive and reinforcing, Hellenistic Astrology as a cosmological entity was deeply embedded within this cultural context within which it developed and flourished until its gradual decline with the rise of Christianity.  
Bibliography

Primary Sources

Secondary Sources

� Nicholas Campion, Astrology and Cosmology in the World’s Religions (New York: New York University Press, 2012), p. 4.


� ibid., p. 2.


� ibid., p. 6.


� Clifford Geertz, The Interpretation of Culture: Selected Essays (New York: Basic Books, 1973), p. 89.


� Gert Hofstede, Gert Jan Hofstede, Lokales Denken, globales Handeln (München: DTV, 2011), p. 3.


� ibid., p. 3.


� Cicero, On the Nature of the Gods in Cicero, On the Nature of the Gods Academics. Trans. by H. Rackham. Loeb Classical Library 268. (Cambridge, MA: Harvard University Press, 1933), I.I, p. 3.


� ibid., I.I, p. 5. 


� Stefan Maul, 'Den Gott ernähren: Überlegungen zum regelmäßigen Opfer in altorientalischen Tempeln' in Transformations in Sacrificial Practices. Proceedings of an International Colloquium, Heidelberg 12-14 July 2006, Eftychia Stavrianopoulou, Axel Michaels, Claus Ambos (Eds.), p.76.


� Mircea Eliade, A History of Religious Ideas Volume I, (Chicago: University of Chicago Press, 1978), p. 60.


� Krystyna Szarazynska, ‘Offerings for the Goddess Inana in Archaic Uruk’, in Revue d’Assyrologie et d’archeologie orientale, 87.1 (1993), pp. 7-28 (p. 9).


� Stefan M. Maul, Die Wahrsagekunst im Alten Orient: Zeichen des Himmels und der Erde, (München: Verlag C. H. Beck, 2013), p. 17.


� Cicero, On Divination in Cicero, On Old Age. On Friendship. On Divination, trans. by W. A. Falconer, Loeb Classical Library 154. (Cambridge, MA: Harvard University Press, 1923), I.I., p. 223.


� Cicero, On Divination, I.18, p. 263. 


� Kocku von Stuckrad, Geschichte der Astrologie: Von den Anfängen bis zur Gegenwart (München: Beck Verlag, 2003), pp. 15-16. 


� Gustav-Adolf Schoener, 'Astrologie in der Europäischen Religionsgeschichte: Kontinuität und Diskontinuität' in Tübinger Beiträge zur Religionswisschenschaft, herausgegeben von Burkhard Gladiogow und Gunter Kehrer, Band 8 (Frankfurt am Main: Peter Lang Verlag, 2016), pp. 9-10.


� Stephan Heilen and Dorian Gieseler Greenbaum, 'Astrology in the Greco-Roman World' in Time and Cosmos in Greco-Roman Antiquity, ed. by Alexander Jones, (Princeton: Princeton University Press, 2016), pp. 123-41, (p. 123).


� Stephan Heilen, Time and Cosmos in Greco-Roman Astrology [video]. 2017,�<https://www.youtube.com/watch?v=Ww_JsMoQSgc> from minute 7:20 [accessed 10 April 2023].


� Kocku von Stuckrad, Geschichte der Astrologie, p.16.


� Ptolemy, Ptolemy's Almagest, translated and annotated by G. J. Toomer (Princeton University Press, 1998), p. 35. 


� James Evens, The History and Practice of Ancient Astronomy, (New York, Oxford: Oxford University Press, 1998), p. 19.


� Ptolemy, Ptolemy's Almagest, (Princeton University Press, 1998), pp. 35-36. 


� Manilius, Astronomica, transl. G.P. Goold, Loeb Classical Library 469, (Cambridge, Harvard University Press: 1977), p. 45.


� Aristotle, On the Heavens, trans. W.K.C. Guthrie, Loeb Classical Library 338, (Cambridge: Harvard University Press, 1939), I.III, p. 19.


� Vettius Valens, Anthologies, trans. Mark Riley, p.78, < � HYPERLINK "https://www.csus.edu/indiv/r/rileymt/vettius%20valens%20entire.pdf" �https://www.csus.edu/indiv/r/rileymt/vettius%20valens%20entire.pdf�> [accessed 12 February 2022].





� Ptolemy, Ptolemy's Almagest, p. 38.


� ibid., p.46.


� ibid, pp. 45-47.


�Ptolemy, Tetrabiblos, ed., trans. F.E. Robbins, Loeb Classical Library 435, (Cambridge: Harvard University Press, 1940), I.11, pp. 65-68.


� Dorotheus of Sidon, Carmen Astrologicum, transl. David Pingree, Dorian Gieseler Greenbaum, (Abingdon: Astrology Classics, 2005), p. 190. 


�Manilius, Astronomica, transl. G.P. Goold, Loeb Classical Library 469, (Cambridge: Harvard University Press, 1977), p.149.


� ibid., p. 7.


� Valens, Anthology, p. 113.


� Christian H. Bull, 'The Tradition of Hermes Trismegistos : the Egyptian Priestly Figure as a Teacher of Hellenized Wisdom' in Religions in the Greco-Roman Worlds, vol. 186, (Leiden: Brill Publications, 2018),�p. 33.


� Tamsyn Barton, Ancient Astrology (London: Routledge, 1994), p.29.


� Brian P. Copenhaver, Hermetica: The Greek Corpus Hermeticum and the Latin Asclepius in a new English translation, with notes and introduction, (Cambridge: Cambridge University Press, 1992) p. xvi.


� ibid., p. xxxiii.


� Tamsyn Barton, Ancient Astrology , p.20.


� ibid., p.20.


� Dorian Gieseler Greenbaum and Micah Ross, 'The Role of Egypt in the


Development of the Horoscope' in Egypt in Transition: Social and Religious Development of Egypt


in the First Millennium BCE, edited by Ladislav Bareš, Filip Coppens and Kveta Smolarikova,


pp. 146-82, (Prague: Faculty of Arts, Charles University in Prague, 2010), p. 148.


�ibid., p. 150.


� Plato, Timaeus in Plato, Timaeus, Critias, Cleitophon, Menexenus, Epistles. Trans. R.G. Bury, Loeb Classical Library 234 (Cambridge: Harvard University Press, 1929), pp.  55-57. 


� Plato, Timaeus, p. 81.


� Ibid, p. 83.


� Ptolemy, Almagest, pp. 45-47.


� Stephan Heilen, Time and Cosmos in Greco-Roman Astrology [video]. 2017 <� HYPERLINK "https://www.youtube.com/watch?v=Ww_JsMoQSgc" �https://www.youtube.com/watch?v=Ww_JsMoQSgc�> from minute 06:00, [accessed 29 March 2023]. 


� Stephan Heilen, Time and Cosmos in Greco-Roman Astrology [video]. 2017 <� HYPERLINK "https://www.youtube.com/watch?v=Ww_JsMoQSgc" �https://www.youtube.com/watch?v=Ww_JsMoQSgc�> from minute 06:00, [accessed 29 March 2023]. 


� Greenbaum and Ross, 'The Role of Egypt in the Development of the Horoscope', p. 151.


� Marcus Aurelius, Meditations, ed., trans. C.R. Haines, Loeb Classical Library 58, (Cambridge: Harvard University Press, 1930), p. 89.


� Plato, Republic Books 6-10, ed., trans. Chris Emlyn-Jones and William Preddy, Loeb Classical Library 276, (Cambridge: Harvard University Press, 2013), Book X, p. 471.


� Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology : Origins and Influences, (Boston: Brill 2016), p.30.


� ibid., p. 31.


� Plato, Republic, Book X, p. 485.


� Iamblichus, On the Mysteries, translated with Introduction and Notes by Emma C. Clarke, John M. Dillon, and Jackson P. Hershbell, (Atlanta: Society of Biblical Literature, 2003), p. 23.


� Cicero, On Divination in Cicero, On Old Age. On Friendship. On Divination, trans. by W. A. Falconer, Loeb Classical Library 154. (Cambridge, MA: Harvard University Press, 1923), I.XLIX, p. 341.


� Stephan Heilen and Dorian Gieseler Greenbaum, 'Astrology in the Greco-Roman World' in Time and Cosmos in Greco-Roman Antiquity, ed. by Alexander Jones, (Princeton: Princeton University Press, 2016), pp. 123-41, (pp. 126-127).


� Manilius, Astronomica, p. 223.


� Valens, Anthology, p. 96.


� ibid., p. 96.


� Manilius, Astronomica, p. 147.


� Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 57.


� ibid., p. 56.


� Valens, Anthology, p. 102.


� ibid., p. 96.


� Valens, Anthology, p. 97.


� Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 44.


� Valens, Anthology, p. 155.


� Valens, Anthology, p. 35.






