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Do the roots of modern psychological astrology lie in the Renaissance?
Word Count: 3.210 (title-free)

[bookmark: _GoBack]Do the roots of modern psychological astrology lie in the Renaissance, particularly in the work of the Italian philosopher, Catholic priest and physician Marsilio Ficino (1433–1499)? Angela Voss places Ficino at the heart of a Neoplatonic lineage, the influence of which ‘now informed’ modern psychological astrology with its planetary symbolism and imaginative perception in a metaphorical universe.[footnoteRef:1] According to Roy Willis and Patrick Curry, the answer is yes and no, if ‘the uneven and inconsistent secularization’ is considered as a serious reservation. In Willis and Curry’s categorization of ‘schools’ of astrology, Ficino’s work is presented as a reviver of the Neoplatonic/Hermetic astrology, which itself is later developed and renewed by modern psychological astrology with a common ‘emphasis on self-knowledge and self-transformation.’ Also, the strong but indirect influence from C.G. Jung on psychological astrology, whose speculations have been found decidedly ambiguous (in/about their nature [spiritual and/or psychological] and/or [objective and/or subjective]) by the authors is highlighted.[footnoteRef:2] With modern psychological astrology, primarily Dane Rudhyar and Liz Greene’s influential works are implied which have roots in Alan Leo’s ‘theosophical’ astrology.[footnoteRef:3] Among the aforementioned astrologers, the depth psychologist James Hillman is also mentioned by Willis and Curry – which qualifies Hillman’s work as the modern focus of the essay question.[footnoteRef:4] Nicholas Campion, while referring to Hillman’s Loose Ends and Thomas Moore’s The Planet’s Within, writes ‘Ficino has been identified as a precursor of late twentieth-century depth psychology, especially Jungianism and its offshoots.’ And he (Campion) claims this is fundamentally due to the Ficinian intertwining of the psychic and physical worlds, a radical departure from medieval cosmology reflected in Thomas Aquinas’ position that ‘celestial influences were primarily on the material world, and that the soul was entirely independent of them.’ In light of the heavy Hermetic influence on Ficino’s thought, especially on the Solar emphasis of his therapeutic astral magic, Campion then concludes ‘it is more accurate to see Jung and his disciples, in common with Ficino, as heirs of classical Platonism,’ due to their ‘adaptations of Platonic archetypes and celestial deities as internal psychological functions.’[footnoteRef:5] This suggests to Campion’s mind the answer to the essay question is negative with an emphasis on different Platonisms, and the significant Hermetic influence on Ficino’s thought. Considering the limits of the essay, I will try to answer the essay question by focusing on two notions ascertained by Willis and Curry, and Campion. I will do so under the sub-headings; The Dignity of Man and Non-Material Causation, and focus on how Ficino understands them, and their relations by looking into: [1:  Angela Voss, ‘Introduction’ in Marsilio Ficino, Western Esoteric Masters Series: Marsilio Ficino, edited and introduced by Angela Voss (Berkeley, California: North Atlantic Books, 2006), pp. 51-52.]  [2:  Roy Willis and Patrick Curry, Astrology, Science and Culture: Pulling Down the Moon (Oxford and New York: Berg, 2004), pp. 67-69; 72-75; especially 67, 72-73.]  [3:  Willis and Curry, Astrology, pp. 72; Voss, ‘Introduction’, pp. 51-52.]  [4:  Willis and Curry, Astrology, pp. 72.]  [5:  Nicholas Campion, A History of Western Astrology, Volume II (London: Bloomsbury Academic, 2013 [2009]), pp. 90-91.] 


1. The Dignity of Man: What is meant by an emphasis on self-knowledge and self-transformation in Ficino’s thought?
2. Non-Material Causation: What is meant by workings of the intertwining of psychic and physical worlds, to serve realization of this essential notion of the dignity of man in De vita III?

Also, I will provide a brief comparison with Hillman’s position in relation to these topics. However, initially I will introduce Ficino, the cultural context in which his thought belongs, and to some extent, the Quellenforschung, the influences upon/the sources of his thought.

The Physician of the Soul

In her introduction to Marsilio Ficino, Voss emphasises the major role Ficino played in the Renaissance, with his extensive translations of the ancient texts (including but not limited to Corpus Hermeticum and the Complete Works of Plato and Plotinus), his eclectic, speculative philosophy (despite its consistency problems with orthodox Christian theology), his central role in the Platonic Academy which not only aimed ‘to promote the perennial wisdom of the “ancient theologians”’ but also ‘revitalised religious and cultural life and placed a new emphasis on the capacity of the human soul to realise its innate divinity.’[footnoteRef:6] In his attempt to make Plato safe for Christianity, ‘part of Ficino’s mission was to … remarry philosophy with religious truth,’ Sophia Howlett advances. And to Howlett’s perception, this was to serve Ficino’s overall mission: the mission to ‘take us back (or forward) to a Golden Age,’ a mission that unites ‘his professions as a Platonic philosopher, as a priest or as a doctor who … lives in a sick world.’[footnoteRef:7] And, I would add, as a seeker who himself is getting prepared for his divine destiny. In 1489, De vita III, entitled On Obtaining Life from the Heavens, was published; it was Ficino’s original work on astrological magic and medicine. According to Brian P. Copenhaver, since he was expecting to be disgraced in the eyes of its readers, Ficino has written an Apology in fall of same year. Apology explains that De vita III grew out of Plotinus commentary, and in it Ficino also relays a prophecy:[footnoteRef:8] [6:  Voss, ‘Introduction’, pp. 1-4, especially pp. 1-2.]  [7:  Sophia Howlett, Marsilio Ficino and His World (New York: Palgrave Macmillan, 2016) pp. 40; 46.]  [8:  Brian P. Copenhaver, ‘Scholastic Philosophy and Renaissance Magic in the De vita of Marsilio Ficino’, Renaissance Quarterly, Vol. 37 (1984), pp. 523-524.] 


One of them will say, “Isn’t Marsilio a priest? Of course he is. Of what interest is medicine to priests, then? On the other hand, what business have they with astrology?” Likewise, another will ask, “What does a Christian have to do with magic and talismans?”[footnoteRef:9] [9:  Ficino, Opera Omnia, (Turin 1959 [Basel 1579]), pp. 572 quoted in Copenhaver, ‘Scholastic Philosophy’, pp. 523] 


Perhaps a similar expectation, and a desire to elucidate nuances of his thought and his position partly motivated his two attacks on astrology: the first one, Disputatio (the arguments of which, Melissa Meriam Bullard perceives, largely incorporated in Plotinus commentaries of Ficino in the later years), written in 1477, was never published, and second one, his famous Disputationes, written in 1494.[footnoteRef:10] According to Voss, in his attacks Ficino’s effort was mainly to distinguish between certain astrological practices of his time, which were based on human judgement (and hard determinism of judicial astrology that leaves no room for human free will) and the divinatory astrology based on an intuitive gift of the soul (with a lineage back to Plato and an emphasis on the possibility of a higher mode of knowledge).[footnoteRef:11] Campion observes a particular genius in Ficino’s offer of: ‘a practical astrology that could assist the soul’s return to the One,’ which also could co-exist with his attacks on astrologers of his time.[footnoteRef:12] As a result of her diachronic analysis, not only of Ficino’s treatises but also his personal struggles revealed in his letters, Bullard perceives ‘an increasingly complex and hence circumscribed view of human psychology’ (that might be called his astrological psychology) which ‘coloured his view of the planetary influences undergirding his astral medicine.’ She concludes; ‘in the end human dignity is not a free gift from God,’ for Ficino it ‘is only a promise, like a platonic form,’ ‘to be fought for and won here on earth under that murky night sky of the soul.’[footnoteRef:13] [10:  Melissa Meriam Bullard, ‘The Inward Zodiac: A Development in Ficino’s Thought on Astrology’, Renaissance Quarterly, Vol. 43 (1990), pp. 688.]  [11:  Voss, ‘Introduction’, pp. 25-38, especially pp. 26; 28; 37.]  [12:  Campion, A History, pp. 95.]  [13:  Bullard, ‘The Inward Zodiac’, especially pp. 690; 706.] 


The Dignity of Man & Non-Material Causation

This speculative philosophical idea of the Renaissance about humankind eventually, after Ficino’s star pupil Giovanni Pico della Mirandola died, gave Pico’s the Oration on the Dignity of Man its name. Copenhaver notes, Pico ‘wrote the Oration in 1486 to introduce his 900 Conclusions’ constituting 900 theses ‘assembled from numerous authorities—ancient and medieval, pagan and Christian, Moslem and Jewish.’[footnoteRef:14] Copenhaver argues, with its emphasis on perennial wisdom, the Renaissance image of man was a great wonder based on an affirmation of human freedom, enabling man to become whatever he chooses to be, granted by God.[footnoteRef:15] In his Hermetic Roots of Marsilio Ficino’s Anthropocentric Thought, Lauri Ockenström very convincingly presents the deep influence of Hermetic sources on Ficino’s presentation of man ‘as a kind of God’ himself.[footnoteRef:16] Ockenström also supports Copenhaver’s claim that ‘philosophical theory of magic presented in De vita III depends much more on Plotinus, Proclus and other Neoplatonist philosophers than’ on the Hermetica – in contradiction to Frances Yates’ thesis.[footnoteRef:17]  On the other hand, to Ficino’s mind, (his) astrological psychology was not a fatalistic hindrance to this essential dignity and accompanying free will, but a necessitated human condition to be understood and worked with in order to consciously earn this divine destiny. A consciously earned destiny that is arguably reserved for Ficino’s list of “strong souls”: philosophers, poets, priests, seers and prophets.[footnoteRef:18] Ficino’s therapeutic astral magic found in De vita III, which seeks to heal and harmonize human nature by making human spirit celestial, constitutes an important part of his answer to how to work with this human condition, which is determined by astrological psychology. However, contrary to the incomplete and distorted dominant scholarly characterization of Ficino’s astral magic, due to ‘the prestige of two great Warburgians, Yates and D. P. Walker,’ as James Hankins observes, this is not the most ambitious part of Ficino’s answer. In his Ficino, Avicenna and the Occult Powers of the Rational Soul, Hankins aims to shed a light on a ‘mental (angelic)’ theory of magic (categorizing this ontologically higher theory of Ficino as ‘magic’ can be questioned as a misreading of Ficino however such a discussion is beyond the scope of this essay) that can be found in the Laws and pre-eminently in the Platonic Theology. Hankins writes: [14:  Brian Copenhaver, ‘Giovanni Pico della Mirandola’, The Stanford Encyclopedia of Philosophy (Fall 2016 Edition), Edward N. Zalta (ed.), URL = <https://plato.stanford.edu/archives/fall2016/entries/pico-della-mirandola/>.]  [15:  Copenhaver, ‘Giovanni Pico della Mirandola’; Brian Copenhaver, ‘Against ‘Humanism’: Pico’s Job Description*’ in Anthony Ossa-Richardson and Margaret Meserve eds. Et Amicorum: Essays on Renaissance Humanism and Philosophy (Leiden, The Netherlands: Brill, 2018), pp. 199.]  [16:  Lauri Ockenström, ‘Hermetic Roots of Marsilio Ficino’s Anthropocentric Thought’, J@rgonia, Vol. 22 (2013), pp. 37-56, especially pp. 44.]  [17:  Ockenström, ‘Hermetic Roots’, pp. 41-42; Copenhaver, ‘Scholastic Philosophy’, pp. 524.]  [18:  Marsilio Ficino, Platonic Theology Volume 4, Books XII-XIV, translated by Michael J. B. Allen and edited by James Hankins and William Bowen (USA: Harvard University Press, 2004), 13.2.1-8, pp. 120-149; “strong souls” is a phrase I borrowed from James Hankins, ‘Ficino, Avicenna and the Occult Powers of the Rational Soul’, in Tra antica sapienza e filosofia naturale: La magia nell’Europa moderna, ed. Fabrizio Meroi and Elisabetta Scapparone, (Florence: Leo S. Olschki, 2007), I, pp. 35-52 via DASH http://nrs.harvard.edu/urn-3:HUL.InstRepos:3223908 (accessed 30-12-2019) [hereafter Hankins, ‘Ficino’], (pdf.’s page #) pp. 5, 15, 21.] 


In these works we find a theory of magic derived primarily from Avicenna that emphasizes the extraordinary power over nature that can be exercised by the highest power of the human soul, the animus or rational soul, both within one’s own body and upon other bodies and indeed upon the whole body of nature.[footnoteRef:19]  [19:  Hankins, ‘Ficino’, (pdf.’s page #) pp. 3.] 


And he concludes:

When it came to asserting the dignity of man and his potential to exercise angelic and godlike powers, Ficino was no less radical than his student, Giovanni Pico della Mirandola.[footnoteRef:20] [20:  Hankins, ‘Ficino’, (pdf.’s page #) pp. 22.] 


According to Hankins, Ficino was heavily indebted to Avicenna for this higher aspect of his magical theory (but he tried to conceal it ‘to evade unwanted attention from authorities’), which is interpreted in modern secondary literature ‘through the prism of Walker’s emphasis on the lower psychic power of imagination’ (idolum).[footnoteRef:21] Although Hankins was referring to Ficino scholars, Hillman’s Re-Visioning Psychology is analogous to Hankins’ observation, Hillman writes: [21:  Hankins, ‘Ficino’, (pdf.’s page #) pp. 3, 22.] 


By soul I mean the imaginative possibility in our natures, the experiencing through reflective speculation, dream, image, and fantasy – that mode which recognizes all realities as primarily symbolic or metaphorical.[footnoteRef:22] [Hillman’s italics] [22:  James Hillman, Re-Visioning Psychology, (New York: Harper Perennial, 1992 [1975]), pp. xvi.] 


Hillman, while acknowledging Ficino’s important role in his re-visioning of polytheistic psychology and function of lower imaginative function of Ficino’s soul, categorically discredits any transcendental notions in relation to an omnipotent and omniscient Creator (who is equated it with an all alone Titan at a ‘too high place’).[footnoteRef:23] He writes: [23:  Hillman, Revisioning, pp. xii.] 


Perhaps, it’s then right to say there is no greater literalism in psychology than its idea of Self, (which transcends any limitation that might be imposed upon it[footnoteRef:24]) a literalism that converts our supposedly investigative field into a branch of mystic fundamentalism.[footnoteRef:25] [24:  Hillman, Revisioning, pp. xii.]  [25:  Hillman, Revisioning, pp. xii.] 


If we try to find parallels between Ficino’s astrological psychology with Hillman’s re-visioned psychology, then Ficino’s spirit can be equated with Hillman’s soul. Also, Hillman’s impossible Self, which he perceives as a heroic inflation of self-deceptive ego, can be compared with Ficino’s “strong souls” described in his Platonic Theology.[footnoteRef:26] Although this approach is highly speculative and invites a charge of anachronism; it is extremely helpful in overcoming the language problem that is required for the comparison (the essay question is asking for). In relation to the latter, although he would not deny Hillman’s psychopathology of self-deception as a common fact, Ficino would still have insisted on the truth of the Renaissance image of man and its transcendent aspect, as an ontologically more real possibility and yet as an extremely rare fact. In relation to the former, it would help to take a closer look to Ficino’s notion of spirit. Because, as Moore rightly highlights Ficino’s entire psychotherapeutic system is built on his notion of spirit, and it is a difficult word to use.[footnoteRef:27] According to Voss spirit can be thought ‘as a form of astral body.’[footnoteRef:28] Hankins notes ‘Spiritus is, …, extremely rarified and invisible, but still a physical substance.’[footnoteRef:29] In De vita III Ficino advices to insinuate oneself into the spirit of the world by making human spirit ‘in the highest degree celestial.’ According to Ficino: [26:  See note 18.]  [27:  Moore, The Planets Within, pp. 48-51, especially pp. 49.]  [28:  Voss, ‘Introduction’, pp. 42]  [29:  Hankins, ‘Ficino’, (pdf.’s page #) pp. 2.] 


1. World spirit is an intermediary between world soul and the gross body of the world, stars and daemons exist in it and by it.[footnoteRef:30] [30:  Marsilio Ficino, ‘On Obtaining Life from Heavens’ in Western Esoteric Masters Series: Marsilio Ficino, edited and introduced by Angela Voss (Berkeley, California: North Atlantic Books, 2006), pp. 122.] 

2. World spirit lives in all as the proximate cause of generation and motion.[footnoteRef:31]  [31:  Ficino, ‘On Obtaining Life from Heavens’, pp. 121.] 

3. Human spirit can become a cause if it is joined together with the spirit of the world.[footnoteRef:32] [32:  Ficino, ‘On Obtaining Life from Heavens’, pp. 150.] 

4. When human spirit joined together with the spirit of the world, it also joins with the rays of stars through which the world spirit acts.[footnoteRef:33] [33:  Ficino, ‘On Obtaining Life from Heavens’, pp. 122; 150.] 

5. Human spirit is an intermediary between human soul and human body.[footnoteRef:34] [34:  Ficino, ‘On Obtaining Life from Heavens’, pp. 122.] 

6. Human spirit influenced within will have a similar influence on body and soul.[footnoteRef:35] [35:  Ficino, ‘On Obtaining Life from Heavens’, pp. 157; 162.] 

7. Human spirit can be made more akin to world spirit (that is more celestial) by purification, illumination, and circular motion.[footnoteRef:36] [36:  Ficino, ‘On Obtaining Life from Heavens’, pp. 122; 150.] 

8. Highest degree of likeness arouses spirit to celestial influence and the celestial influence downwards to human spirit.[footnoteRef:37]  [37:  Ficino, ‘On Obtaining Life from Heavens’, pp. 155.] 

9. All the celestial goods are contained in the Sun.[footnoteRef:38] [38:  Ficino, ‘On Obtaining Life from Heavens’, pp. 123.] 


According to Hankins, Ficino not only accepts the Avicennian principle of non-material causation, that puts him at odds with Aquinas’ peripatetic position, but also develops it to what he labels as “redundation” (from Ficino’s use of the verb; redundare). A process in which it is possible for souls not only act directly on nature but also ‘to affect other souls indirectly, via a descent into spiritus.’[footnoteRef:39] He quotes Ficino in order to elucidate this indirect circulation of psyhic forces: [39:  Hankins, ‘Ficino’, (pdf.’s page #) pp. 6-7.] 


Finally, whenever we say “celestial goods descend to us,” understand (1) that gifts from the celestial bodies come into our bodies through our rightly-prepared spirit, (2) that even before that, through their rays the same gifts flow into a spirit exposed to them either naturally or by whatever means [grace? ascetic practices?], and (3) that the goods of the celestial souls partly leap forth into this our spirit through rays, and from there flow back [redundare] into our souls, and partly come straight from their souls or from angels into human souls which have been exposed to them – exposed, I say, not so much by some natural means as by the election of free will or by affection.[footnoteRef:40]  [40:  Ficino, ‘On Obtaining Life from Heavens’, pp. 162; Hankins, ‘Ficino’, (pdf.’s page #) pp. 6-7.] 


The workings of the intertwining of psychic and physical worlds in Ficino’s lower theory of magic, and their role and function in service of the fundamental notion of the dignity of man (such as; purifying, healing, and harmonizing astrological psychology), is based on Ficino’s metaphysics (which arguably is not separate from his physics). On the other hand, modern psychological astrology lacks a metaphysical foundation. This is similar in Hillman’s work. According to Shaw’s account Hillman ‘recognized the need to develop a metaphysics and admits that he shunned metaphysics as a ploy of the heroic ego.’[footnoteRef:41] And yet, still present ambiguity about the metaphysics is the biggest obstacle in the search of modern psychological astrology’s roots in Ficino’s thought or elsewhere. That said, the concept of modern might be asking for a replacement with postmodern if, rejection of below listed central tenets of the modern worldview is indicated, in line with David Ray Griffin’s categorization:[footnoteRef:42] [41:  James Hillman, ‘Back to Beyond: On Cosmology’ in Archetypal Process: Self and Divine in Whitehead, Jung and Hillman, edited by David Ray Griffen (Evanston, IL: Northwestern University Press, 1989), pp. 213-215 cited in Gregory Shaw, ‘Containing Ecstasy: The Strategies of Iamblichean Theurgy’, Dionysius, Vol. 21 (2003), pp. 86.]  [42:  David Ray Griffin, ‘Introduction: Archetypal Psychology and Process Theology: Complementary Postmodern Movements’ in Archetypal Process: Self and Divine in Whitehead, Jung and Hillman, edited by David Ray Griffen (Evanston, IL: Northwestern University Press, 1989), pp. 4-5.] 


1. A mechanistic doctrine of nature, according to which natural things are wholly devoid of sentience, experience, or interiority.
2. Sensate empiricism (extrasensory or non-sensory perception denied).
3. A denial of any divine presence, especially any present divine influence, in the world.

Independently of aforementioned, a variety of analogous incompleteness and distortion highlighted by Hankins in representing Ficino’s (lower) magic, this time specifically related with the ontology of mundus imaginalis and the theory of active imagination is discussed by Shaw. Shaw’s discussion is founded on an understanding of the imaginal in the works of Henry Corbin (who coined the term) which is itself founded on the metaphysics of Muslim Neoplatonists (based on Avicennian angelology). Shaw writes:

James Hillman and other archetypal psychologists distinguish the fantasies of the ego from the autonomous imagery arising from the unconscious which they call “imaginal.”[footnoteRef:43] [43:  Shaw, ‘Containing Ecstasy’, pp. 75-76.] 


Following the Corbin scholar Christian Jambet’s critique, Shaw adds:

What archetypal psychologists share with Iamblichus and Muslim visionaries is a belief in the autonomy of images, yet as Jambet rightly insists, these images remain subjective fantasies if they lack the noetic orientation that is the magnetic pole of traditional theurgy.[footnoteRef:44] [44:  Shaw, ‘Containing Ecstasy’, pp. 79.] 


In other words, according to both Jambet and Shaw, when the imaginal is stripped of from its foundational metaphysics, it loses its meaning (and its ontological function, I would add), and thus ‘every Jungian reading [of Corbin’s mundus imaginalis] misses the point.’[footnoteRef:45] Echoing Ficino and Pico’s Renaissance image of man, “the point” of the imaginal has much to do with Corbin’s proclamation ‘of the metaphysical impotence of our time.’ Corbin claims:  [45:  Christian Jambet, La logique des orientaux: Henry Corbin et la science des formes (Paris: Editions du Seuil, 1983), pp. 141 quoted in Shaw, ‘Containing Ecstasy’, pp. 78.] 


The ontology of the mundus imaginalis and the theory of the active imagination in Molla Sadra remind us that the human being has powers that our Western civilization has perhaps paralyzed or atrophied.[footnoteRef:46] [46:  Henry Corbin, ‘The Visionary Dream in Islamic Spirituality’, in Grunebaum G. E. Von and Caillois Roger (eds.), The Dream and Human Society (Berkeley and Los Angeles: University of California Press, 1966), pp. 381-420.] 


So, do the roots of ([?]post-) modern psychological astrology, in the example of archetypal psychologist James Hillman lie in the works of Marsilio Ficino? Most recent Ficino scholarship challenges highly respected Warburgian conclusions (of Yates, and Walker). That is; while Hankins argues the theory of Ficino’s astral therapeutic magic that is relayed in De vita III represents Ficino’s lower magic, Copenhaver claims it is depended much more on Neoplatonists than on Hermetica. All the while, it is still argued by Ockenström that the Renaissance image of man with its essential dignity is due to Hermetic sources’ significant influence on Ficino and his pupil Pico. According to Hankins not only in De vita III but also in Platonic Theology Ficino is heavily indebted to Avicenna but he (Ficino) tried to conceal it, due to possible ecclesiastical censure from orthodox Chiristian authorities. On the other hand, depending on Willis and Curry’s categorization it is assumed that the premises of Hillman’s depth psychology represent the modern focus of this essay. A representation that might be categorized as post-modern if, characteristics listed by Griffin’s is applied. The exploration of the two notions ascertained by Willis and Curry, and Campion in Ficino’s thought and their brief comparison in Hillman confirms Shaw’s conclusion that Hillman might have misunderstood Ficino. That is, despite Hillman’s acknowledgement of importance of having containers (in Plotinus and in Ficino) -being wary of metaphysical systems he (Hillman) might have ‘left his sources largely unexplored and thus misunderstood.’[footnoteRef:47] Accordingly, although fundamental to Ficino’s metaphysics neither the notion of the dignity of man, as a transcendental ideal, nor the non-material causation which explains the workings of Ficinian spirit to get prepared for this ideal could have found a place in Hillman. Rather, lower imaginative function of Ficino’s soul is mixed fantasy, and stripped of from its ontological position, and then equated to Hillman’s understanding of the soul. This is similar to Thomas Moore’s exploration of ‘images of Ficinian poetic psychology’ at the expense of Ficino’s monotheist ‘poetic theology,’ while highlighting Ficino ‘himself wished to be known as a “physician of the soul”.’[footnoteRef:48] Although, Campion’s conclusion can be repeated and it can be said that ‘it is more accurate to see Jung and his disciples, in common with Ficino, as heirs of classical Platonism,’ due to their ‘adaptations of Platonic archetypes and celestial deities as internal psychological functions.’[footnoteRef:49] Shaw conclusion of misunderstanding, which is most striking due to a lack of notion of a container (such as; mortal soul, astral body, soul-vehicle, second soul, spirit, breath body), as a mediator between body and soul, also applies to Neoplatonism. Accordingly, Hillman offers no explicit practice for its purification, illumination and crystallization.  [47:  Shaw, ‘Containing Ecstasy’, pp. 86.]  [48:  Thomas Moore, The Planets Within: The Astrological Psychology of Marsilio Ficino (UK: Lindisfarne Books, 1989 [1982]), pp. 29-39, especially pp. 38-39.]  [49:  Campion, A History, pp. 90-91.] 
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