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The roles of, and relationship between, cosmology and divination in Hellenistic astrology

Word Count: 5389

1	Introduction

This essay aims to discuss how both, cosmology and divination, relate to Hellenistic astrology. For this purpose, section 2.1 will define the term ‘cosmology’, thereby pointing out the different understanding of this term in antiquity compared to a more contemporary one. Subsequently, section 2.2 will discuss the historical period of Hellenism, the characteristics of Hellenistic astrology and which (preceding) cultural influences have to be considered in this regard. Then, section 2.3 will analyse the roles of Platonic, Aristotelean and Stoic cosmologies in Hellenistic astrology through the works of two exemplary Hellenistic astrologers, Claudius Ptolemy’s Tetrabiblos and Vettius Valens’ Anthology. Following the general structure of section 2, section 3.1 will first define the term ‘divination’ – again, through a discussion of an ancient and modern definition – in order to evaluate in section 3.2 its role in the Tetrabiblos and the Anthology. As section 3.2 foreshadows the different ways by which Ptolemy and Valens deal (in)directly with divination through the lens of their respective cosmology, section 4 will analyse the role and limitations of divination within Hellenistic astrology through the confines of Stoic cosmology contained within the works of both astrologers. Finally, section 5 will provide an overall conclusion.

2	Cosmology and Hellenistic Astrology

2.1	Defining ‘Cosmology’

In order to define the term ‘cosmology’ within the context and aims of this essay, Campion’s general division of the term into a ‘scientific’ and ‘anthropological’ part will be followed in a first approach.[footnoteRef:1] After discussing both of these modern conceptualisations, a modified definition of the term will be elaborated that meets ancient conceptions in a more proper way.  [1:  Nicholas Campion, ‘The Importance of Cosmology in Culture: Contexts and Consequences’, in Cosmology, ed. by Abraao Jesse Capistrano de Souza (IntechOpen: 2017),< https://www.intechopen.com/books/trends-in-modern-cosmology/the-importance-of-cosmology-in-culture-contexts-and-consequences >[accessed 26 April 2021], p. 4. ] 

An example for a scientific definition can be found in Rago’s article Cosmos and Cosmology within the discipline of astrobiology.[footnoteRef:2] Rago defines science as a method ‘to elucidate our own relationship with nature’ and that cosmology contributes to our understanding of how the proper cosmic conditions for the evolution of live emerged ‘using the methods and tools of physics and astronomy’.[footnoteRef:3] Rago’s definition can be seen as a typical example for a scientific explanation of the term ‘cosmology’ focusing on physics, nature and astronomy. However, there are also anthropological and cultural dimensions that are associated with this term. As Campion points out, the word ‘cosmology’ derives etymologically from the Greek term ‘kosmos’ [κόσμος] which means ‘order’.[footnoteRef:4] Based on this, Campion works out the social dimension of the term ‘cosmos’ by pointing out that ‘every society has a cosmology […] which helps it organize […] individual and collective behavior’.[footnoteRef:5] However, the division of the term into its scientific and anthropological parts may satisfy rather modern customs than it meets the actual view of the cosmos in antiquity. An example of this can be drawn from Cleomedes (probably first or second century CE), a Stoic philosopher also cited by Campion on this topic, who said that nature evidently administers the cosmos by the ‘fact that all individual entities are created in relation to something else; and, finally, the fact that everything in the cosmos renders very beneficial services’.[footnoteRef:6] The reference to the ‘beneficial services’ of everything in the cosmos can be read as implicit reference to the assumption held by Zeno that living in agreement with nature is ‘the same as a virtuous life, virtue being the goal towards which nature guides us’.[footnoteRef:7] In another vein the ancient idea of the cosmos’ inherent goodness was already established in the fifth century BCE by Plato’s doctrine of the idea of the good which causes the generation of the physical world and which is only recogniseable through the rational part of the virtuous soul, e.g. evident in his analogy of the divided line in Republic VI.[footnoteRef:8] [2:  Héctor Rago, ‘Cosmos and Cosmology’, in Astrobiology: Origins from the Big-Bang to Civilisation, ed. by Julián Chela-Flores, Guillermo A. Lemarchand and John Oró (Dordrecht: Springer Science+Business Media, 2000), p. 33. ]  [3:  Rago, Cosmos and Cosmology, p. 33.]  [4:  Nicholas Campion, ‘Cosmos / Cosmologies’, in Vocabulary for the Study of Religion: Volume 1 A-E, ed. by Robert A. Segal and Kocku von Stuckrad (Leiden, Boston: Brill, 2015), p. 359. ]  [5:  Campion, Cosmos / Cosmologies, p. 360.]  [6:  Campion, Cosmos / Cosmologies, p. 360; Cleomedes, ‘The Heavens’, in Cleomedes’ Lectures on Astronomy, trans. by Alan C. Bowen and Robert B. Todd (Berkeley: University of California Press, 2004), 1.3.3-1.3.11, p. 22. ]  [7:  Diogenes Laertius, Lives of Eminent Philosophers, Volume II: Books 6-10, trans. by R. D. Hicks (Cambridge, MA: Harvard University Press, 1925), VII.87. ]  [8:  Plato, Republic: Books 6-10, ed. and trans. by Chris Emlyn-Jones and William Preddy, (Cambridge, MA: Harvard University Press, 2013), VI. ] 

Concluding the discussion of the term ‘cosmology’, the essay will neither follow the anthropological nor the astronomical definition on its own as they do not take into account the Ancient concept of cosmology. Rather, as the discussion outlined, the division of scientific and anthropological aspects reflects modern customs as in antiquity natural forces were not necessarily divided from the cosmos’ inherent goodness or divinity as evident from Zeno’s and Plato’s arguments. Therefore, the term ‘cosmology’ within this essay describes the natural world as an entity that incorporates a divine agency, thereby including i.a. Platonic and Stoic principles.

2.2	Defining ‘Hellenistic Astrology’

Broadly speaking, the term ‘Hellenistic astrology’ refers to the astrology practiced in Ancient Greek or the Mediterranean region. In the following section, the most important key aspects of this term will be discussed shortly along some major themes that are associated with it in scholarly literature.
Conventionally, the dating of the Hellenistic period starts with the campaign or the death of Alexander the Great (334 or 323 BCE) and ends with the death of Cleopatra (30 BCE) which marks the end of the last great Hellenistic kingdom and the beginning of the principate.[footnoteRef:9] However, regarding society’s history, economy, religion and culture, the Hellenistic period extends until the second century CE, roughly to the reign of Marcus Aurelius (161-180 CE).[footnoteRef:10] Within the domain of astrology the Hellenistic era can be seen as ‘melting pot’ of Babylonian, Egyptian and Greek doctrines. Concerning Babylonian astronomy and astrology, historical evidence has been worked out in recent decades that it influenced early Greek astronomy. As Neugebauer points out, within Ancient Greek astronomy i.a. the sexagesimal number system and the zodiacal division of the ecliptic can be traced back to Babylon.[footnoteRef:11] Further evidence for this assumption can be drawn from the usage of the Babylonian sexagesimal system by the Greek astronomer Hipparchus (second century BCE).[footnoteRef:12] In Addition, Barton points out, that Babylonian methods and data were used until the Common Era.[footnoteRef:13] Direct evidence for this can be drawn from the second-century astrologer Vettius Valens who places the beginning of Aries some degrees before the vernal equinox, thereby indicating his usage of the Babylonian sidereal zodiac.[footnoteRef:14] While i.a. the zodiac was transmitted from Babylon to Greece into the Hellenistic era, the usage of the rising sign for astrological purposes found its origin along with the ‘decans’ (note: ten-degree subsections of certain groups of stars along the ecliptic) in Egypt. According to Greenbaum and Ross, the rising sign in the form of the decan was already calculated in the third millenium BCE.[footnoteRef:15] In the Greco-Roman world, finally, the first astrological chart containing the rising sign or ‘horoskopos’ can be dated to 71 BCE, thereby indicating an adoption of Egyptian techniques.[footnoteRef:16] Nonetheless, in the Hellenistic period there was also an influence on Egyptian doctrines as evident from the Babylonian twelve sign zodiacs found in Egyptian temples and graves that appeared not before 332 BCE.[footnoteRef:17] [9:  Angelos Chaniotis, Age of Conquest: The Greek World from Alexander to Hadrian (Cambridge: Harvard University Press, 2018), p. xxx, p. 3.]  [10:  Chaniotis, Age of Conquest, p. 3.]  [11:  Otto Neugebauer, ‘The Survival of Babylonian Methods in the Exact Sciences of Antiquity and Middle Ages’, Proceedings of the American Philosophical Society, 107 (1963), p. 532. ]  [12:  Alexander Jones, ‘The Adaptation of Babylonian Methods in Greek Numerical Astronomy’, Isis (82), p. 442. ]  [13:  Tamsyn Barton, Ancient Astrology (London: Routledge, 1994), p. 19. ]  [14:  Vettius Valens, Blütensträusse, trans. by Otto Schönberger and Eberhard Knobloch (St. Katharinen: Scripta Mercaturae Verlag, 2004), I.2.3. ]  [15:  Dorian Gieseler Greenbaum and Micah T. Ross,’The Role of Egypt in the Development of the Horoscope’, in Egypt in Transition, ed. by Ladislav Bareš, Filip Coppens and Květa Smoláriková (Prag: Charles University, 2010). p. 155. ]  [16:  O. Neugebauer and H. B. van Hoesen, Greek Horoscopes (USA: J H. Furst Company, 1987), p. 76.]  [17:  Robert Powell, Geschichte des Tierkreises, trans. by Wilhelm Maas (Tübingen: Astronova, 2006), p. 90. ] 

As a result of this brief analysis the term ‘Hellenistic astrology’ will be used within this essay as a reference to the astrological practices between 334 BCE and the second century CE in the Mediterranean region. Due to its composite nature the term ‘Hellenistic astrology’ will be used as an expression for the combination of Babylonian, Egyptian and Greek doctrines within this period.

2.3	Cosmological Views of Hellenistic Astrologers

In order to discuss the role of cosmology in Hellenistic astrology, the following section will analyse the works of two Hellenistic astrologers in more detail: Ptolemy’s Tetrabiblos and Valens’ Anthology. Both authors lived in the Mediterranean region of the second century CE – Ptolemy in Alexandria and Valens in Antioch.[footnoteRef:18] This section will especially focus on the Aristotelean, Platonic and Stoic cosmological views articulated in both works.  [18:  Valens, Blütensträusse, p. 357; Nicholas Campion, A History of Western Astrology. Volume I. The Ancient World (London: Bloomsbury, 2015 [2008]), p. 168. ] 

Regarding the cosmology employed by Ptolemy in his Tetrabiblos, Campion points out that Ptolemy’s philosophical framework is a syncretistic one as it was typical for the second century CE.[footnoteRef:19] As a result, Ptolemy’s work does not only include Platonic or Aristotelean cosmology but also Stoic doctrines. Evidence for the plurality of philosophical influences on Ptolemy can be drawn from various passages in his Tetrabiblos, e.g. when he holds that a certain power  [19:  Nicholas Campion, ‘Astronomy and Psyche in the Classical World: Plato, Aristotle, Zeno, Ptolemy’, Journal of Cosmology, 9 (2010), 2179-2186. <http://journalofcosmology.com/AncientAstronomy118.html> [accessed 26 April 2021].] 


[…] emanating from the eternal ethereal substance is dispersed through and permeates the whole region about the earth, which throughout is subject to change, since, of the primary sublunar elements, fire and air are encompassed and changed by the motions in the ether, and in turn encompass and change all else, earth and water and the plants and animals therein.[footnoteRef:20] [20:  Claudius Ptolemy, Tetrabiblos, trans. by F. E. Robbins (Cambridge, MA: Harvard University Press, 1940), I.2-3. ] 


In this passage, Ptolemy puts the elements – earth, water, air and fire – to the sublunary region, whereas the eternal ethereal substance is the one in which the planets revolve. A similar idea was put forward by Aristotle in On The Heavens in the fourth century BCE. In 269a Aristotle explain two motions: the circular and rectilinear.[footnoteRef:21] The circular motion he associates with the primary motion because it represents completeness – the circle is a closed figure – while the rectilinear line can never be complete.[footnoteRef:22] Furthermore, Aristotle associates the circular motion with a divine substance and the one prior to the four elements which correlate with simple rectilinear motion, earth and water linked to downwards, and air and fire to upwards motion.[footnoteRef:23] Beside the parallels to Aristotelean cosmology, Stoic and Platonic thoughts can be found through Ptolemy’s reference to soul.[footnoteRef:24] In Book III of Tetrabiblos he is discussing the quality of the soul, splitting it into a reasonable and irrational part, the former linked to Mercury and the latter to the Moon.[footnoteRef:25] This resembles the earlier notion of Plato’s tripartite soul, the highest part associated with learning, the second with affection (e.g. becoming angry) and the third with appetites as e.g. the desire for food, drink, sex etc.[footnoteRef:26] In a similar vein, the Stoics counted eight parts of the soul, being the ‘breath of life’: the five senses, the generative power, the power of speech and that of reasoning.[footnoteRef:27] However, in Ptolemy’s writing it becomes clear that for him the soul is not superior to the physical world in a Platonic sense as he makes clear that the soul is affected directly by the planets. In Book III Ptolemy states e.g. that ‘If Venus alone takes the domination of the soul, in an honourable position she makes her subjects pleasant […]’.[footnoteRef:28] Therefore, Ptolemy’s concept of soul seems rather to coincide with the physical doctrines of the Stoics (see also section 4.2 below).  [21:  Aristotle, On The Heavens, trans. by W. K. C. Guthrie (Cambridge, MA: Harvard University Press, 1939), 269a. ]  [22:  Aristotle, On The Heavens, 269a.]  [23:  Aristotle, On The Heavens, 269a.]  [24:  Campion, Astronomy and Psyche in the Classical World; for the communalities between Plato, Aristotle and the Stoics see also David Furley, ‘Cosmology’, in Hellenistic Philosophy, ed. by Keimpe Algra, Jonathan Barnes, Jaap Mansfeld and Malcolm Schofield (Cambridge: Cambridge University Press, 1999), pp. 432-434. ]  [25:  Ptolemy, Tetrabiblos, III.154. ]  [26:  Plato, Republic, IX580d-e.]  [27:  Laertius, Lives of Eminent Philosophers, VII.1.157.]  [28:  Ptolemy, Tetrabiblos, III.165.] 

While Ptolemy explicitly tries to establish astrology as a science in its own right, his contemporary Vettius Valens sees astrology as a gift of the divine and whose origins reach back into a time when the humans were close to the gods.[footnoteRef:29] As Komorowska points out, the revelatory or divine experience is more vital for Valens than fulfilling the demands of scientific evidence.[footnoteRef:30] In his Anthology he describes in Book IV that he was wandering through diverse places with burdens, and ‘[…] associating with those who have seriously studied such things, we kept on experimenting, until the wished-for daimonion, through a certain providence (pronoia), made the transmission in a certain place through a certain man who loved learning‘.[footnoteRef:31] The ‘daimon’ [δαίμων] is already mentioned by Plato in his Republic X as an agency given by Lachesis to the souls in order to ‘[…] escort them as protector through their lives and as fulfiller of their choices.’[footnoteRef:32] A further hint of Valens relying on Platonic thoughts is provided by Greenbaum who discusses his usage of the Greek word for ‘eternity’ [αἰών] in Book IX of the Anthology: ‘For just as the all-seeing Sun […] whirls round with the cosmic revolution and rides through a time of great age […].’[footnoteRef:33] According to Greenbaum, the phrase ‘great age’ refers to μακροῦ αἰῶνος and, in combination with the cosmic revolution of the Sun, Valens invokes here the metaphor of the starry dance and the Great Year found in Plato’s Timaeus.[footnoteRef:34] However, also Valens employs Stoic doctrines in Book VII of his Anthology, referring to natural necessity by saying that ‘[…] what nature articulated and ordained by law and, confined by necessity, presented ungrudgingly to men.’[footnoteRef:35] A more detailed discussion of Valens’ Stoic views will be provided in sections 3.2 and 4.2.  [29:  Joanna Komorowska, ‘Philosophy among Astrologers’, Culture And Cosmos, 11 (2007), p. 78. ]  [30:  Komorowska, Philosophy among Astrologers, p. 79.]  [31:  Translation by Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology (Leiden, Boston: Brill, 2015), p. 36; see also Valens, Blütensträusse, IV.11.7.]  [32:  Plato, Republic, X620d-e. ]  [33:  Dorian Gieseler Greenbaum, ‘Eternity and Astrology in the Work of Vettius Valens’, in Eternity: A History, ed. by Yitzhak Y. Melamed (New York: Oxford University Press, 2016), p. 56; Valens, Blütensträusse, IX.2.2.]  [34:  Plato, Timaeus, 39d-e; 40c-d. ]  [35:  Komorowska, Philosophy among Astrologers, p. 80; see also Valens, Blütensträusse, VII.4.1.] 

Concluding the analysis of Ptolemy and Valens as two representatives of Hellenistic astrology and its cosmologies, it follows that both authors employ elements of Platonic, Aristotelean and Stoic philosophy. While Ptolemy picks up the idea of the soul’s division into a rational and irrational part, his overall arguments about the nature of astrology strongly rely on Aristotelean and Stoic concepts of physicality and elemental influences.[footnoteRef:36] Valens, on the contrary, includes the whole topic of divine revelation, providence and demons into his astrological writings.[footnoteRef:37] Nonetheless, even in Valens’ writing traces of Stoic philosophy can be revealed. In sum, concerning the role of cosmology within Hellenistic astrology, the discussion of Ptolemy and Valens reveals an equally importance of Platonic, Aristotelian and Stoic views about the cosmos.  [36:  Komorowska, Philosophy among Astrologers, p. 84; Aristotle, On Sophistical Refutations. On Coming-to-be and Passing Away. On the Cosmos, trans. by E. S. Foster and D. J. Furley (Cambridge, MA: Harvard University Press, 1955), 330a-b; Galen, On the Natural Faculties, trans. by A. J. Brock (Cambridge, MA: Harvard University Press, 1916), 89. ]  [37:  Komorowska, Philosophy among Astrologers, p. 84.] 





3	Divinatory Practice and Hellenistic Astrology

3.1	Defining ‘Divination’

In this section the term ‘divination’ will be defined in a two-step approach: after an etymological discussion of the term’s origins its ancient definition in accordance with Cicero’s work On Divination will be taken as foundation. Then, in the context of the more contemporary scholarly discourse, the definition of Beerden will be discussed with respect to the one in On Divination in order to elaborate a working definition for this essay’s purpose. 
Etymologically, the term ‘divination’ is derived from the Latin word ‘divinatio’ which can be translated as ‘prophecy’. Its Greek predecessor is ‘mantikē’ [μαντικὴ] which can be translated in a similar vein. In order to define the term from a functional point of view Cicero’s definition in his work On Divination (ca. 45 BCE) will be employed first. Quintus, Cicero’s brother and (fictional) interlocutor in the first chapter of On Divination, defines divination as something ‘[…] which is the foreseeing and foretelling of events considered as happening by chance.’[footnoteRef:38] As Quintus proceeds in the dialogue, he further outlines two different kinds of divination: an artificial and a natural one, the former concerned i.a. with astrology and the latter with dreams and frenzy.[footnoteRef:39] However, within contemporary scholarly debate the definition of ‘divination’ can be conceptualised in broader terms. Based on Beerden’s discussion of the ways to define ‘divination’ some essential elements can be outlined that ought to be considered: (1) the supernatural, (2) the emic or etic perspective and (3) timelessness.[footnoteRef:40] As a result, Beerden suggests the following comprehensive definition: [38:  Cicero, On Old Age. On Friendship. On Divination., trans. by W. A. Falconer (Cambridge, MA: Harvard University Press, 1923), 1.9. ]  [39:  Cicero, On Divination, 1.11-12. ]  [40:  Kim Beerden, Worlds Full of Signs: Ancient Greek Divination in Context (Leiden: Brill, 2013), pp. 19-20. ] 


Divination is the human action of production – by means of evocation or observation and recognition – and subsequent interpretation of signs attributed to the supernatural. These signs can be anything which the supernatural is perceived to place in the world with the intention to communicate, whether evoked or unprovoked, whether visible, auditory, tactile, olfactory or gustatory: in all cases the individual must recognize a sign as coming from the supernatural in order to consider it as a divinatory sign.[footnoteRef:41] [41:  Beerden, Worlds Full of Signs, p. 20.] 


This definition modifies Quintus’ by (1) explicitly including the supernatural also within artificial or observational divination, (2) recognising human agency as essential element of divination and (3) not focusing only on future events, thereby also including the past and the present. 
Taking into consideration the focus of this essay on the role of divination in Hellenistic astrology, Quintus’ definition will be followed as it includes the practice of astrology as artificial divinatory technique and focuses explicitly on future events and the related topics of chance, fate and providence which are also essential topics of ancient cosmologies.[footnoteRef:42] In addition to Quintus’ definition, however, Hellenistic astrology will be understood as divinatory phenomenon that can include supernatural forces as outlined by Beerden’s definition, although Quintus would conceptualise it rather as a conjectural art. As it will be outlined in section 4.1, the consideration of supernatural forces within Hellenistic astrology is vital in order to draw the broader context of Hellenistic astrology’s characteristics with respect to its connections with the Egyptian and Mesopotamian cultures.  [42:  E.g. the Myth of Er in Plato, Republic X. For an exemplary discussion of the Ancient interrelations between the daimon, fate and providence see also Greenbaum, The Daimon in Hellenistic Astrology, pp. 28-33. ] 


3.2	Hellenistic Astrologers and Divination

For the purpose of analysing the role of divination within Hellenistic astrology, this section will deal with the ways by which Ptolemy and Valens deal with the divine in their works. Based on the definition of divination outlined in section 3.1, the following analysis will focus on the possibility to communicate with the gods through the aid of astrology within the Tetrabiblos and the Anthology. By elaborating the main differences and commonalities between both authors, this section will provide the foundation for a more sophisticated discussion of the entanglement between cosmology and divination within Hellenistic astrology in section 4. 
Considering the way Ptolemy deals with the divine in his Tetrabiblos, one essential passage is contained within Book I. In I.11 Ptolemy rejects the assumption that the heaven causes events on earth for individual persons ‘[…] by some irrevocable divine command […].’[footnoteRef:43] Ptolemy goes on saying that the movement of the heavenly bodies ‘[…] is eternally performed in accordance with divine, unchangeable destiny, while the change of earthly things is subject to a natural and mutable fate […]’.[footnoteRef:44] In this passage, Ptolemy is splitting the eternal, divine realm of unchangeable destiny from the earth-bounded events that are caused by the fate of nature. As Long points out, within this passage Ptolemy tries ‘to demythologise astrology’ by framing it as a model in which the planets cause the changes in the ether which are in turn responsible for the changes of the elements in the sublunar world.[footnoteRef:45] Although Ptolemy’s reference to the unchangeable divine destiny may draw on concepts of divine providence and fate, his model is finally excluding the possibility of direct communication or interaction with the divine realm because the sublunary elements – earth, water, air and fire – function as an intermediate layer. As already discussed in section 2.3, Ptolemy fully accepts the Aristotelean cosmology which is based on the four sublunary elements, therefore trying to provide a ‘natural’ explanation of astrological phenomena. In accordance with Rochberg, Ptolemy’s Tetrabiblos can be seen as a typical composition of the Hellenistic Greco-Roman world, delimiting astrology from its former Babylonian practitioners who dealt with the celestial omens as tool to communicate directly with the gods.[footnoteRef:46] Evidence for Ptolemy’s tendency to reject former traditions – beside the cosmological aspects – can be i.a. drawn from his rejection of the Egyptian terms (boundaries within the zodiac signs) or his justification of the zodiac solely by the seasonal changes caused by the sun’s path.[footnoteRef:47] Even if Ptolemy’s strictly ‘natural astrology’ leaves not much space for divine communication, divine agency unfolds through the natural world which can be interpreted as a deeply Stoic doctrine.[footnoteRef:48] [43:  Ptolemy, Tetrabiblos, I.11. ]  [44:  Ptolemy, Tetrabiblos, I.11.]  [45:  A. A. Long, ‘Astrology: arguments pro and contra’, in Science and Speculation: Studies in Hellenistic theory and practice, ed. by Jonathan Barnes, Jacques Brunschwig, Myles Burnyeat and Malcolm Schofield (Cambridge: Cambridge University Press, 1982), pp. 179-180. ]  [46:  Franceska Rochberg-Halton, ‘Elements of the Babylonian Contribution to Hellenistic Astrology’, Journal of the American Oriental Society, 108 (1988), p.53 and 62; see also Franceska Rochberg, ‘Heaven and Earth: Divine-Human Relations in Mesopotamian Celestial Divination’, in Prayer, Magic, and the Stars in the Ancient and Late Antique World, ed. by Scott Noegel, Joel Walker and Brannon Wheeler (Pennsylvania: The Pennsyl-vania State University Press, 2003), pp. 169-170. ]  [47:  Ptolemy, Tetrabiblos, I.44, I.28-29. ]  [48:  Furley, Cosmology, pp. 434-435; Laertius, Lives of Eminent Philosophers, VII.136. ] 

While Ptolemy conceptualises the influence of the divine realm as a force that leads to changes in the elements of the sublunary realm, Valens’ approach towards astrology is more inclined to accept direct communication with divine beings or daimons, a characteristic of his Anthology already discussed in section 2.3. As the term ‘divination’ within this essay includes the communication with supernatural forces (s. section 3.1), evidence for Valens’ divinatory approach can be found in Book V where he says that the divine ‘[…] wished men to foreknow the future […]’ and that men can deal better with the good and bad things revealed by the knowledge gained through astrology.[footnoteRef:49] Contrary to Ptolemy, Valens employs here a more Platonic than an Aristotelean cosmology and, thereby, seemingly reconciling astrology with its Babylonian origin of divine communication. However, Valens’ approach towards astrology as divinatory art is not completely free of the Stoic philosophy of his time. In the very same Book, just a few passages later, he says that it is not useful to make sacrifices to a deity or to found sanctuaries because the praying and worshipping will be ineffective.[footnoteRef:50] This assumption of the unalterable decrees of the gods can be interpreted along the Stoic stance to accept or deal with fate and not trying to change it in order to live in harmony with the cosmos.[footnoteRef:51] In addition, this understanding of fate delimits Valens again from Babylonian notions of fate, who understood the so-called šīmtu as a kind of fate that is alterable through the intervention of the gods.[footnoteRef:52] Further evidence of Valens’ Stoic approach can be read from Book VII, where he refers to the things nature articulates and ordains by law, confined by necessity.[footnoteRef:53] In sum, Valens’ astrological framework shows more affinity with divination than Ptolemy’s, however, even if Valens employs a more Platonic cosmology in which i.a. daimons have a certain agency, his Anthology appears nonetheless influenced by Stoic philosophy. [49:  Komorowska, Philosophy among Astrologers, p. 80; Valens, Blütensträusse, V.2.11.]  [50:  Valens, Blütensträusse, V.5.24.]  [51:  Seneca, Epistles, Volume I: Epistles 1-65, trans. by Richard M. Gummere (Cambridge, MA: Harvard University Press, 1917), CVIII.11.]  [52:  Franceska Rochberg, In the Path of the Moon: Babylonian Celestial Divination and Its Legacy (Leiden: Brill, 2010), pp. 24-25. ]  [53:  Komorowska, Philosophy among Astrologers, p. 80; Valens, Blütensträusse, VII.4.1.] 

Concluding the role of divination in Hellenistic astrology through the analysis of Ptolemy’s and Valens’ astrological works, some essential differences and similarities can be outlined. First, the analysis was able to show that Ptolemy’s Tetrabiblos splits the divine and the natural realms into two separate spheres, the former causing disturbances within the latters sublunar element. In this framework communication with the gods through divinatory practices is excluded. On the contrary, in Valens’ Anthology divination – or divine revelation – as defined in section 3.1 appears to be an integral part of practiced astrology, however, he shows to rely on Stoic doctrines too. As the Stoic philosophy seems to be influential on both, Ptolemy and Valens, in section 4 its impact on the entanglement between cosmology and divination within Hellenistic astrology will be discussed more deeply. 


4	Cosmology and Divination in Hellenistic Astrology

Based on the main findings of sections 2.3 and 3.2, section 4 will deal with the broader context that frames the differences and communalities found in the works of Ptolemy and Valens, namely the relationship between (Stoic) cosmology and divination within Hellenistic astrology. For this purpose, section 4.1 will first deal with Egyptian and Mesopotamian astrology as divinatory tools in order to frame briefly the broader historical and cultural context of Hellenistic astrology. Section 4.2 will discuss the tensions and ambiguities resulting from the combination of Stoic cosmology and divination and how these are solved by Ptolemy and Valens in different ways. Section 4.3. will finish this section by summing up the findings from sections 4.1. and 4.2. 

4.1 	Babylonian and Demotic Celestial Divination

One of the early predecessors of Hellenistic astrology is the one practiced in Babylonia. According to Rochberg, the practice of Babylonian celestial divination begun in the second millennium BCE and reached its peak with the development of i.a. astronomical parameters and methods, entering the Hellenistic culture in the late fourth century BCE.[footnoteRef:54] The Babylonians recorded the celestial omens on clay tablets, which read e.g. in VAT10218, line 39, as follows: ‘If Venus stands in the Moon’s position: the king’s land will revolt against him’.[footnoteRef:55] Although such omens seem to employ a causal relationship by an ‘If … then’- structure, Rochberg points out that Mesopotamian divination is not based on a mechanical-causal understanding but rather on the assumption of a plain correlation of signs, either sequential or synchronistic.[footnoteRef:56] Furthermore, the Babylonians thought that the gods were immanent in the physical heavenly bodies and that by the practice of celestial divination a direct communication with these gods could be accomplished.[footnoteRef:57] In a similar vein, Demotic astrological writings reveal an omen-based tradition in Egyptian astrology. In a Demotic text, a Papyrus found in Cairo and, according to Hughes, probably written in the Roman period, the astrological interpretations read similar than the Mesopotamian one: ‘If it (Sothis) rises when Jupiter is in Sagittarius: The king of Egypt will rule over his country.’[footnoteRef:58] As Winkler remarks, this kind of text relates to the one dealing with universal omina or Sothis texts, i.a. predicting the welfare of the land and the life of kings.[footnoteRef:59] The similarities between the Babylonian and Demotic omen texts suggest a strong connection between these two cultures that is also supported by scholarly evidence drawn by Ross who notes that Text B of the P. Vindob. D. 6286 – a Demotic Papyrus – refers to the Mesopotamian precedent Enuma Anu Enlil.[footnoteRef:60] Although these similarities between the Demotic and Babylonian material, they are both different to Hellenistic astrology as already pointed out by Neugebauer, saying that the Hellenistic culture is different to both as it is ‘[…] a world of its own […]’.[footnoteRef:61] This assumption seems to build the basis for Pingree’s definition of astrology, who states that astrology is based on the assumption that the eternal rotations of the planets transmit motion the elements of the sublunary world, thereby being entirely different to the assumption of the planets being gods who send messages in order to communicate their intentions.[footnoteRef:62] Within this definition, Pingree already defines astrology solely within a Greek or Hellenistic cosmology. In order to understand how the Hellenistic views of the cosmos led to a different understanding of (celestial) divination as i.a. practised in the Babylonian culture, section 4.2 will deal with the Stoic philosophy, its cosmology and the consequences for Hellenistic (celestial) divination in more detail.  [54:  Rochberg, In the Path of the Moon, p. 1. ]  [55:  Erica Reiner and David Pingree, Babylonian Planetary Omens: Part Three (Groningen: Styx Publications, 1998), p. 45. ]  [56:  Rochberg, In the Path of the Moon, pp. 413-414; Rochberg, Elements of the Babylonian Contribution, p. 52. ]  [57:  Rochberg, In the Path of the Moon, p. 414; Rochberg, Heaven and Earth, p. 169; Nicholas Campion, Astrology and Cosmology in the World Religions (New York: New York University Press, 2012), p. 130. ]  [58:  George R. Hughes, ‘A Demotic Astrological Text’, Journal of Near Eastern Studies, 10 (1951), p. 258; see also Prada, Luigi, ‘Dreams, rising stars, and falling geckos: divination in ancient Egypt’, Egyptian Archaeology, 51 (2017), p. 7. ]  [59:  Andreas Winkler, ‘Some Astrologers and Their Handbooks in Demotic Egyptian’, The Circulation of Astronomical Knowledge in the Ancient World, ed. by John M. Steele (Leiden: Brill, 2016), pp. 245-246. ]  [60:  Micah Ross, ‘A Survey of Demotic Astrological Texts’, Culture And Cosmos, 11 (2007), p. 25. ]  [61:  Otto Neugebauer, ‘Demotic Horoscopes’, Journal of the American Oriental Society, 63 (1943), p. 125. ]  [62:  David Pingree, From Astral Omens to Astrology (Rome: Is. I. A. O., 1997), p. 21-22. ] 


4.2	Stoic Cosmology, Divination and Hellenistic Astrology

Within the Hellenistic period, the cosmologies of the Epicureans and the Stoics became the most important ones, the former following Democritus’ atomism and the latter Plato and Aristotle e.g. through the cosmos’ divine origin.[footnoteRef:63] As in section 2 the Platonic and Aristotelean elements in the Tetrabiblos and the Anthologies were already discussed, the Stoic cosmology will be investigated more deeply in this section. Concerning the relationship between the Stoic cosmology and divination, the former rests on two central assumptions that serve as a foundation for the possibility of the latter: (1) The immanent divinity of nature and (2) that everything in the cosmos is causally interrelated.  [63:  Furley, Cosmology, p. 417; pp. 432-434.] 

Evidence for the first assumption can be found in Diogenes Laertius’ work in which the Stoic cosmogony is described through a god who in the beginning was by himself, creating out of himself the four elements which constitute the material world.[footnoteRef:64] The second premise is ascribed to the Stoic Posidonius, who holds that ‘The world has no empty space within it, but forms one united whole. This is a necessary result of the sympathy and tension which binds together things in heaven and earth.’[footnoteRef:65] Both of these Stoic arguments are employed by Cicero in his work On Divination, the first one in 2.29 – the laws of nature as a divine system – and the second one in 1.127 – no prediction would ever fail, ‘[…] if there were a man whose soul could discern the links that join each cause with every other cause […]’.[footnoteRef:66] However, the presumption of a strong causal relationship between everything that happens and the immanence of the divine within the natural laws leads to the problem of the role of chance. As already pointed out in section 3.1, Cicero defines ‘divination’ as the foretelling of events that happen by chance.[footnoteRef:67] In 2.24-25, Cicero discusses the role of chance critically as he says that if things happen by chance, they are uncertain and therefore not predictable – if, however, things were predicable, no such thing as divination exists because everything that happens is preordained by fate.[footnoteRef:68]  [64:  Laertius, Lives of Eminent Philosophers, VII.136. ]  [65:  Laertius, Lives of Eminent Philosophers, VII.140; see also Marc Aurelius, Meditations, VI.2.  ]  [66:  Cicero, On Divination, 2.29.]  [67:  Cicero, On Divination, 3.1.]  [68:  Cicero, On Divination, 2.24-25. ] 

The resulting tension between the Stoic cosmology of causes and divinatory practices as a tool to communicate with the gods are solved differently in Hellenistic astrology. As already pointed out in section 3.2, Ptolemy relies strongly on the Aristotelean model of the cosmos, separating the divine sphere of the ether as primordial cause from the elements of the sublunar world, framing astrology as a natural science which does not incorporate direct communication with the gods. Furthermore, Ptolemy explains the fallibility of astrology (1) through a comparison with the medical craft which is also a ‘stochastic art’ and (2) through the consideration of other natural causes beside the heavenly ones.[footnoteRef:69] Valens, in contrast, employs Stoic views within the practice of astrology i.a. through a passage in Book IX of his Anthology in which he describes that on many occasions his elected moment for meeting a friend failed, whereas when he did not intend to meet a friend the meeting came about to happen.[footnoteRef:70] He then goes on to explain that one has to find the right moment and, following from that, that the sensible ones have to follow the divine decrees.[footnoteRef:71] This argument resembles starkly that of the Stoic philosopher Seneca – ‘Fate leads, but the unwilling drags along.’[footnoteRef:72] [69:  Ptolemy, Tetrabiblos, 1.8-9; Dorian Gieseler Greenbaum, ‘Arrows, Aiming and Divination: Astrology as a Stochastic Art’, in Divination: Perspectives for a New Millennium, ed. by Patrick Curry, (London: Routledge, 2010), p. 181. ]  [70:  Valens, Blütensträuße, IX.12.29. ]  [71:  Valens, Blütensträuße, IX.12.30-31.]  [72:  Seneca, Epistles, CVIII.11. ] 

Summing up the analysis of the connections between the Stoic cosmology, divination and Hellenistic astrology, the tension between the Stoic assumption of the causal interrelatedness of everything in the cosmos and the role of chance within divination is central for the ambiguities that emerge between divination and Hellenistic astrology. As the discussion above was able to show, Ptolemy resolves this tensions through a strictly natural conception of astrology and Valens through a Stoic conception of fate. 

4.3 	Conclusion

Considering the evidence discussed in sections 4.1 and 4.2, astral divination practiced in Egypt or Mesopotamia differs from Hellenistic astrology as the latter employs (at least in the works of Ptolemy and Valens) philosophical elements of Stoicism. As worked out in section 4.2, the strong reliance of the Stoic cosmology on causal relationships leads to certain tensions with divination as tool to communicate and interact with the divine, namely through the role of chance. This can be seen as major element that makes Hellenistic astrology different to astral divination practiced e.g. in Mesopotamia, where the nature of the causal relationships between heaven and earth were not in the focus of a philosophical (or ‘scientific’) framework and where fate – or šīmtu – was changeable. As a result, Pingree’s definition of astrology cited in section 4.1 reveals to be rather confined with respect to the cosmological views held in the Hellenistic period, of which the Stoic was a prominent one. However, his definition already includes the central elements which employ the relationship between a Stoic cosmology, the limitations of divination within such a cosmology and the different possibilities through which Hellenistic astrologers can deal with the resulting ambiguities.


5	Overall Conclusion

This essay investigated the role of, and relationship between, cosmology and divination in Hellenistic astrology. In the course of the analysis the term ‘cosmology’ was understood with respect to its Ancient connotations, referring to the cosmos as an natural entity that incorporates divine agency. The term ‘divination’ was defined on the basis of Cicero’s On Divination, especially with focus on astrology as artificial divinatory technique. However, Cicero’s definition was broadened through Beerden’s stress on the dialogue with supernatural forces. The investigation of these terms’ mutual relationship within Hellenistic astrology – which was defined as the astrology practiced in the Mediterranean area between fourth century BCE and the second century CE – was done by an exemplary analysis of Ptolemy’s and Valens’ works who both lived in the second century CE. 
The deeper analysis of both astrologers’ works showed that Ptolemy’s Tetrabiblos relies strongly on Aristotelean and Stoic concepts of physicality (cause and effect) although Platonic elements – as in the case of Ptolemy’s reference to the rational and irrational part of the soul – can also be found therein. Valens, on the contrary, refers in his Anthology to divine revelation, providence and daimons and how this relates to his learning of astrology. Nonetheless, also in Valens’ work evidence was found that in his philosophical understanding of astrology the Stoic cosmology plays an important role considering i.a. his conception of fate. While Ptolemy followed the Stoic conception i.a. through his strong reliance on physical causation, the analysis of Valens’ usage of astrology for finding the right moment (e.g. in order to meet friends) revealed an implicit Stoicism through the aim of synchronising with the decrees of the gods.
The Stoic framework within the works of both astrologers also influences the ways in which Hellenistic astrology can be seen as divinatory. Cicero, who himself adhered the Stoic philosophy, addressed the problem of chance in the context of divination: if there is chance, divination is not possible, if there is no chance, divination is useless due to the power of fate. Based on the comparison between Cicero’s understanding of divination and the kind of celestial divination practiced e.g. in Mesopotamia, the main difference lies in the understanding of fate. While in Mesopotamia divination was practiced as a kind of dialogue with the gods and fate (šīmtu) was a decree that could be changed, the Stoic philosophy of the Hellenistic era linked divine agency strongly with the natural laws and thereby stressed the importance of cause and effect, resulting in a rather deterministic conception of fate which, in turn, leads to the ambiguous status of chance within (celestial) divination. Based on this analysis it can be hold that one main contribution of the Hellenistic era to the relationship between astrology and divination was the attempt to explain it through systematised and rationalised models of the cosmos.  
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