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Introduction
   This essay will analyse the role of divination within the theory and practice of ancient Greek medicine.
If Cicero wrote that the term ‘divination’ itself means ‘gods,’[footnoteRef:1] the Greek term, mantikê, is derived from ‘mania’ meaning madness.[footnoteRef:2] For Plato, ‘the greatest of blessings come through madness, when it is sent as a gift of the gods.’,[footnoteRef:3] and this is through that state the prophetess at Delphi and the priestesses at Dodona have been ‘conferred many splendid benefits’.[footnoteRef:4]  Lovejoy noted that ‘for many millennia and across the whole Old World (…) people were in the habit of practicing divination, or the art of translating information from their gods into the realm of human knowledge’,[footnoteRef:5] through sets of practices and rituals to receive guidance or negotiate fate. Applied to all areas of human existence, from ‘agricultural to medical matters,’[footnoteRef:6] and categorised into two main types,[footnoteRef:7] divination was culturally ubiquitous in the Hellenistic world,[footnoteRef:8] a period ranging from 323 BCE to 31 BCE.[footnoteRef:9]  On the one hand, artificial divination relying on inductive reasoning, circumstantial evidence, and observational techniques included practices such as astrology which decodes the movements of celestial bodies; auspices which analyse animal entrails; augury which observes birds’ flight patterns; portents or prodigies which interpret natural phenomena such as thunder and lightning. On the other hand, natural divination depended on intuitive means, and seers or priests would be consulted at oracular temples like Delphi,[footnoteRef:10] contacting divinities through dreams, prophecies, visions, altered states of consciousness, ecstasy, or frenzy.[footnoteRef:11] As for the term ‘medicine,’ referring to ‘the science or practice of the diagnosis, treatment, and prevention of disease,’[footnoteRef:12] its theory and practice was closely intertwined with that of divination enabling the healer-diviners to identify the origin, progression and treatment of diseases.  [1:  Cicero, On Divination. Translated by W. A. Falconer. Loeb Classical Library 154. Cambridge, MA: Harvard University Press, 1923. I, p.222]  [2:  Tedlock, Barbara. “Divination as a Way of Knowing: Embodiment, Visualisation, Narrative, and Interpretation.” Folklore, vol. 112, no. 2, 2001, pp. 189–97. JSTOR, http://www.jstor.org/stable/1260832. Accessed 10 Apr. 2025. p.190]  [3:  Plato, Phaedrus. Translated by Harold North Fowler. Loeb Classical Library 36. Cambridge, MA: Harvard University Press, 1914, 244A-244B, p.465]  [4:  Ibid, 244B, p.465]  [5:  Struck, Peter T. “2013 Arthur O. Lovejoy Lecture, A Cognitive History of Divination in Ancient Greece.” Journal of the History of Ideas, vol. 77, no. 1, 2016, pp. 1–25. JSTOR, http://www.jstor.org/stable/43948771. Accessed 12 Mar. 2025. p.1]  [6:  Addey, Crystal. Divination and Theurgy in Neoplatonism: Oracles of the Gods. 1st ed. Farnham, Surrey, [England]; Ashgate Publishing Group, 2014, p.145]  [7:  Cicero, On Divination. p.217]  [8:  Flower, Michael Attyah, The Seer in Ancient Greece, 1st ed. Berkeley: University of California Press, 2008. p.27]  [9:  Andrew Erskine, A companion to the Hellenistic world. Blackwell companions to the ancient world. Ancient history. Oxford: Blackwell Publishing Lt, 2003]  [10:  Kaniamos, Akindynos, Seeing and Listening to The Gods in Iamblichus' De Mysteriis: Astrology as a Paradigm of Interaction with the Divine Skylights. Essays in the History and Contemporary Practice of Astrology, ed. by Frances Clynes, Ceredigion, Wales: Sophia Centre Press, pp. 1-26, 2022, p.11]  [11:  Plato, Phaedrus. 245B, p.469]  [12:  https://www.oxfordlearnersdictionaries.com/definition/american_english/medicine] 

 Considering ancient sources and relevant scholarship, this essay will develop a theoretical and practical analysis to examine the role and significance of divination in medicine in ancient Greece. The first section will focus on the theoretical underpinnings of divination in relation to medicine, exploring key philosophical perspectives. The second section will examine the practical aspects, starting with the role of astrology in relation to medicine highlighting the concept of time in the healing process. The third section will consider the function of incantations and spells to access the divine realms, notably the concept of personal daemon, in the healing process. The fourth section will delve into divination through dream divination, or incubation, and its epistemological significance as it uncovers divination’s crucial contribution to the field of medicine. Finally, the conclusion will provide an overview of the themes as they have emerged in relation to the role of divination in ancient Greek medicine, as well as some personal reflexions.



Divination and medicine in theory 
  Three primary philosophical lines of thought can be identified within the theoretical framework underpinning the role of divination in ancient Greek medicine. First, the Platonic influence relating to the essential role of the laws governing the cosmic order, and ‘all the effects which the divine causes produce upon human life, down to divination and the art of medicine which aims to health.’.[footnoteRef:13] Secondly, the Aristotelian influence promoting an empirical approach to knowledge where understanding is acquired through the senses,[footnoteRef:14] paving the way for a scientific and rational epistemology. Finally, the Stoic influence, reuniting both the metaphysical and the natural, as it posits an ensouled and interconnected cosmos in which everything is bound together by aether or pneuma, and encapsulated in the idea of cosmic sympathy.[footnoteRef:15]  Thus, the role of divination in ancient Greece medicine was conceptualised from a holistic standpoint that considered both physical and spiritual realms following on the Pythagorean[footnoteRef:16] and Platonic[footnoteRef:17] traditions of a mathematically ordered and interconnected cosmos. Therefore, the notion of cosmic harmony was critical within medicine since ‘the realm of the intelligible numbers is associated (to) the idea of man’,[footnoteRef:18] and the role of the healer-diviners, or iatromantris,[footnoteRef:19] was to interpret the gods’ messages while demonstrating an understanding of the natural laws. The relationship between divine and natural science in the service of medicine is evidenced by Hippocrates (460BCE-c.375BCE), himself considered as the father of medicine,[footnoteRef:20] whose famous oath begins with a personal commitment to the gods: ‘I swear by Apollo Physician, by Asclepius, by Health, by Heal-all, and by all the gods and goddesses, making them witnesses, that I will carry out, according to my ability and judgment, this oath and this indenture.’ [footnoteRef:21] Hippocrates, and later Galen, would also integrate into their medical doctrines the Empedoclean system based upon the theory of the four elements, fire, air, water, and earth, and four humours cold, hot, wet, dry,[footnoteRef:22] to align with the Platonic idea that if ‘the body of the Cosmos was harmonized by proportion and brought into existence (into) one single Whole (…) perfect and ageless’,[footnoteRef:23] then these constitutive elements, and their qualitative characteristics, needed to be in equilibrium. For Plato, ‘the origin of disease is plain (…) for seeing that there are four elements of which the body is compacted (…) when contrary to nature, there occurs either an excess or a deficiency of these elements (bringing) about disorders and disease.’.[footnoteRef:24] Thus, in a divinely organised cosmos, ‘which is designed to embrace within itself all living creatures’[footnoteRef:25], diseases are understood as effects of divine causes, either as signs of divine discontent or cosmic disorder.  The Greek polytheistic landscape included major healing deities such as the gods Apollo and Asclepius, or the goddesses Hygeia or Panacea, appearing in the works of Plato,[footnoteRef:26] Homer, [footnoteRef:27]  or philosophers such as Pausanias.[footnoteRef:28] Healing temples operated as magico-medical facilities where patients would seek divine guidance and treatment.[footnoteRef:29] A notable site was ‘the most celebrated’ sanctuary of Epidaurus[footnoteRef:30] dedicated to Asclepius.[footnoteRef:31] To enhance receptivity, healing procedures would involve preliminary rituals of purifications,[footnoteRef:32] cleansings and sacrifices, lifestyle advice, [footnoteRef:33] along with the administration of pharmakon,[footnoteRef:34] a Greek word meaning drugs, poisons but also remedies. It was understood that the induction of altered states of consciousness[footnoteRef:35] would facilitate divine intervention. The integration of magical rituals to the practice of medicine highlights ‘the process of participation’ intermingling ‘material elements with immaterial emanations’,[footnoteRef:36] as described by Iamblichus. According to Bailey, magic could be seen as a way to provide ‘means for navigating among the varied forces that comprise and shape material creation, and promises its practitioners methods of controlling or at least affecting those forces.’.[footnoteRef:37] This idea aligns with the ancient Greek perspective that magic ‘could be construed as a ‘science,’ (…) because of its technical nature,’ and its force operating on the basis of  ‘a theory of sympathetic relationships in the world (…) that all events in the cosmos happen either as the result of sympathy or antipathy.’.[footnoteRef:38] Therefore, the forces of the cosmos could be harnessed according to their opposition or similitudes, ‘using the appropriate sunthēmata as receptacles of the gods’,[footnoteRef:39] which by their association, ‘between human beings, animals, demons, metals, stones and other materials  (leading) to the idea (…) that something could be cured by the same substance that caused the harm.’.[footnoteRef:40]  As foreshadowed by Cicero who suggested that ‘when people are sick, we (…) do not summon a prophet or a seer, but we call in a physician’,[footnoteRef:41] the development of Hippocratic medicine rooted in empiricism initiated the lasting divide between pre-modern and modern worldviews arguably leading ‘to the devaluation of divination and its practitioners.’.[footnoteRef:42] However, Hippocrates’ claim that ‘medicine and divination are close kin, since Apollo is the one father of the two arts,’[footnoteRef:43] suggests an ambiguous relationship between divination, science and medicine. As Flower argued, Hippocratic doctors who wanted to follow this rational approach may not have succeeded in distancing themselves from divination as much as they had wished.[footnoteRef:44] An examination of the role of some divinatory practices such as astrology, incantations and dreams, in the context of medicine, might illuminate this point further. [13:  Plato, Timaeus. Translated by R. G. Bury. Loeb Classical Library 234. Cambridge, MA: Harvard University Press, 1929, 24c, p.39]  [14:  Aristotle, Metaphysics, Volume I: Books 1-9. Translated by Hugh Tredennick. Loeb Classical Library 271. Cambridge, MA: Harvard University Press, 1933. Book 1, I-I, p.3]  [15:  Tobyn, Graeme, Culpeper's Medicine: A Practice of Western Holistic Medicine, Element, 1997, p.p.136-7]  [16:  Gorman, Peter, Pythagoras, A Life, Routledge and Kegan Paul Ltd London, 1979, p.133-152]  [17:  Plato, Timaeus. 32B, pp.59.61]  [18:  Gorman, Peter, Pythagoras, A Life. p.195]  [19:  Greenbaum, Dorian Gieseler, 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity, edited by Crystal Addey, 109-37, London/New York: Routledge, 2022. p.110]  [20:  https://www.britannica.com/biography/Hippocrates]  [21:  The Hippocratic Oath. BMJ. 1998 Oct 24;317(7166):1110. PMCID: PMC1114108 in https://pmc.ncbi.nlm.nih.gov/articles/PMC1114108/]  [22:  Greenbaum Dorian Gieseler, Temperament - Astrology's Forgotten Key. Published by The Wessex Astrologer, 2005, pp.1-3]  [23:  Plato. Timaeus. 32c, p.61]  [24:  Ibid, 82, p.219]  [25:  Ibid, 33B, p.61]  [26:  Plato. Republic, Volume I: Books 1-5. Edited and translated by Christopher Emlyn-Jones, William Preddy. Loeb Classical Library 237. Cambridge, MA: Harvard University Press, 2013. Book 3, 405D, p.297]  [27:  Homer, Iliad, Volume I: Books 1-12. Translated by A. T. Murray. Revised by William F. Wyatt. Loeb Classical Library 170. Cambridge, MA: Harvard University Press, 1924, Book 4, p.p.193-194]  [28:  Pausanias, Description of Greece with an English Translation by W.H.S. Jones, Litt.D., and H.A. Ormerod, M.A., in 4 Volumes. Cambridge, MA, Harvard University Press; London, William Heinemann Ltd. 1918]  [29:  Greenbaum, Dorian Gieseler, 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity. p.110]  [30:  Risse, Guenter, Asclepius at Epidaurus: The Divine Power of Healing. Lecture delivered May 13, 2008, updated March 10, 2015, ResearchGate. p.1]  [31:  https://warwick.ac.uk/fac/arts/classics/intranets/students/modules/greekreligion/database/clumcc/]  [32:  Kaniamos, Akindynos, Seeing and Listening to The Gods in Iamblichus' De Mysteriis: Astrology as a Paradigm of Interaction with the Divine Skylights. Essays in the History and Contemporary Practice of Astrology. p.14]  [33:  Hippocrates, Heracleitus. Nature of Man. Regimen in Health. Humours. Aphorisms. Regimen 1-3. Dreams. Heracleitus: On the Universe. Translated by W. H. S. Jones. Loeb Classical Library 150. Cambridge, MA: Harvard University Press, 1931. Regimen I, i.-ii. 10-20, pp .227-229,]  [34:  Ogden, Daniel, Magic, Witchcraft, and Ghosts in the Greek and Roman Worlds: a sourcebook. 1st ed. Oxford; Oxford University Press, 2002. p.18]  [35:  Greenbaum, Dorian Gieseler. 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity pp.110-11]  [36:  Kaniamos, Akindynos, Seeing and Listening to The Gods in Iamblichus' De Mysteriis: Astrology as a Paradigm of Interaction with The Divine Skylights. Essays in the History and Contemporary Practice of Astrology. p.14 ]  [37:  Bailey, Michael D. "The Meanings of Magic." Magic, Ritual, and Witchcraft, vol. 1 no. 1, 2006, p. 1-23. Project MUSE, https://dx.doi.org/10.1353/mrw.0.0052. p.1]  [38:  Kern-Ulmer, Brigitte (Rivka), “The Depiction Of Magic In Rabbinic Texts: The Rabbinic And The Greek Concept Of Magic.” Journal for the Study of Judaism in the Persian, Hellenistic, and Roman Period, vol. 27, no. 3, 1996, pp. 289–303. JSTOR, http://www.jstor.org/stable/24660070. Accessed 24 Feb. 2025. p.291]  [39:  Kaniamos, Akindynos, “The Personal Daimōn in Iamblichus' De Mysteriis: Astral Origins, Ritual and Divinization.” Plato in Late Antiquity, the Middle Ages and Modern Times. Selected Papers from the Seventeenth Annual Conference of the International Society for Neoplatonic Studies, Lydney: The Prometheus Trust in association with the ISNS, 2020. pp. 27-58. p.28 ]  [40:  Kern-Ulmer, Brigitte (Rivka), “The Depiction of Magic In Rabbinic Texts: The Rabbinic And The Greek Concept Of Magic.” p.291]  [41:  Cicero, On Divination. II. iii. 8-10, p.379]  [42:  Flower, Michael Attyah, The Seer in Ancient Greece. p.12]  [43:  Greenbaum, Dorian Gieseler, 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity. p.110]  [44:  Flower, Michael Attyah, The Seer in Ancient Greece. p12] 




Divination and medicine in practice
Astrology
   Underpinning the notion of macrocosm and microcosm reflecting one another, Curry’s definition of astrology as ‘the practice of relating the heavenly bodies to lives and events on earth, and the tradition that has thus been generated,’[footnoteRef:45] will serve as a starting point to explore the association between celestial movements and their medical applications in ancient Greece.  This relationship, captured in the hermetic phrase ‘as above so below, so within, so without’,[footnoteRef:46]  appears to be integral to the practice of medical astrology, also known as iatromathematics.[footnoteRef:47] With the moment of birth representing ‘the genesis of man’,[footnoteRef:48] natal astrology, or genethlialogical art,[footnoteRef:49] draws upon the cyclical nature of the universe and the planetary movements within it[footnoteRef:50] allowing individual predictions by observing the planetary positions at birth ‘determining the special nature of body and soul.’[footnoteRef:51] With typical statements such as ‘Saturn is lord of the right ear, the spleen, the bladder, the phlegm, and the bones’,[footnoteRef:52] or ‘Mercury of speech and thought, the tongue, the bile, and the buttocks’,[footnoteRef:53] Ptolemy charted the planetary delineations identifying diseases of the body and soul[footnoteRef:54] to determine whether ‘the subjects born will suffer injuries and disease’ by observing the angles of the horizon, and the celestial aspects in particular what ‘the maleficent planets bear to them.’[footnoteRef:55] Thus, melothesia,[footnoteRef:56] a system establishing a rapport between astrological signs and planets to body parts and their functions (see fig.1),[footnoteRef:57] provided the healer-diviner with a holistic methodology blending empirical observation and interpretative art. [45:  Curry, Patrick, ‘Astrology’, in Boyd, Kelly (ed.) The Encyclopaedia of Historians and Historical Writing, 2 Vols. London: Fitzroy Dearborn 1999, Vol. 1, pp 55-7 (p. 55)]  [46:  Hermes Trismegistus and The Three Initiates, ‘The Emerald Tablet of Hermes & The Kybalion.’ Two Classic Books on Hermetic Philosophy. Quicktime press, 2020, p.11 ]  [47:  Grove, Timothy Paul, Christ Came Forth from India. "Chapter 12 Medical Astrology". Leiden, The Netherlands: Brill | Schöningh, 2020. https://doi.org/10.30965/9783657705160_014, p.315]  [48:  Ptolemy, Tetrabiblos, trans. by Frank Egleston Robbins, Cambridge, MA: Harvard University Press, 1940, III. 1. 106, p.225]  [49:  Ibid, III. 1, 104, p.221]  [50:  Plato, Timaeus. 39C, p. 81]  [51:  Ptolemy, Tetrabiblos, trans. by Frank Egleston Robbins, Cambridge, MA: Harvard University Press, 1940, III. 1, 105, p.223-5]  [52:  Ibid, III.12 p.319]  [53:  Ibid, III, 12, p.p. 319.321]  [54:  Ibid, III. 11-12 –14 pp.317.373]  [55:  Ibid, III, 11-12, p.317]  [56:  Neugebauer, Otto, (1983). Melothesia and Dodecatemoria. In: Astronomy and History Selected Essays. Springer, New York, NY. https://doi.org/10.1007/978-1-4612-5559-8_29, p.p.352-7]  [57:  Reisch, Gregor, d. 1525, Author. [Astrological Figures]. woodcut. <ahref="https://www.nlm.nih.gov/hmd/ihm/index.html">U.S. National Library of Medicine (NLM): Images from the History of Medicine</a>, JSTOR, https://jstor.org/stable/community.28538366. Accessed 25 Feb. 2025.] 
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Figure 1. Astrological figures. Reisch Gregor, d.1525
Ptolemy’s stated that the astrologer ‘like the physician (…) can recognise ailment knowing beforehand those which are always fatal and those which admit of aid.’,[footnoteRef:58] aligning with Tester that scientific or natural astrology ‘was not superstition, it was good science.’.[footnoteRef:59]  As suggested by Hippocrates and Galen who based their ‘medical theories on the relationship between heavenly bodies and human bodies,’[footnoteRef:60] through the use of the four elements and four humours to diagnose and treat patients,[footnoteRef:61] melothesia and its related applications highlights the significance of astrology in the practice of Greek medicine from a natural Aristotelian perspective. Yet, from a Platonic standpoint, that is viewing the role of celestial objects as signs and working alongside a causal perspective, it seems that these ‘two approaches (…) often woven together’,[footnoteRef:62] appear to bind further together the notion of physical and metaphysical. In the same way that melothesia assigned celestial objects and symbolism to body parts, theurgical astrology assigned spiritual entities to celestial bodies. For Greenbaum, theurgical astrology, that is literally ‘god-working’,[footnoteRef:63] ‘is not so much astrological magic as it is magical (or better, religious) astrology, relying not on human abilities to make changes, but propitiating the god for divine intervention and assistance.’.[footnoteRef:64] Greenbaum pointed that ‘in the technical texts of Hellenistic astrology, the lot of the daimōn is connected to the sun’,[footnoteRef:65]  itself finding its correspondence in the human body and its pathologies as delineated by Ptolemy.[footnoteRef:66]  This seems to highlight the complex relationship between astrology, both natural and magical, and medicine as it integrates ‘the skills of their practitioners to be effective’, [footnoteRef:67] as well as introducing the notion of time as a critical component. [58:  Ptolemy, Tetrabiblos, trans. by Frank Egleston Robbins, Cambridge, MA: Harvard University Press, 1940, I. 3. p.27]  [59:  Tester, S, Jim. A History of Western Astrology, Boydell, 1987, in Tobyn Graeme, Culpeper's Medicine: A Practice of Western Holistic Medicine, Element, 1997, p.137]  [60:  Greenbaum, Dorian. (2015). Astronomy, Astrology, and Medicine. 10.1007/978-1-4614-6141-8_19.]  [61:  Phillipson, Garry and Peter Case, 'The Hidden Lineage of Modern Management Science: Astrology, Alchemy and the Myers-Briggs Type Indicator', Culture and Cosmos, Vol. 5 no 2, Winter/Autumn 2001, p.56]  [62:  Cornelius, Jeffrey, The Moment of Astrology: Origins in Divination. Arkana, 1994, in Tobyn, Graeme, Culpeper's Medicine: A Practice of Western Holistic Medicine. p.135]  [63:  Kaniamos, Akindynos, Seeing and Listening to The Gods in Iamblichus' De Mysteriis: Astrology as a Paradigm of Interaction with the Divine Skylights. Essays in the History and Contemporary Practice of Astrology. p.1]  [64:  Greenbaum, Dorian Gieseler, in Kaniamos, Akindynos. “The Personal Daimōn in Iamblichus' De Mysteriis: Astral Origins, Ritual and Divinization.” Plato in Late Antiquity, the Middle Ages and Modern Times. p. 49]  [65:  Ibid, p.49]  [66:  Ptolemy, III, 12, p.319]  [67:  Greenbaum, Dorian Gieseler. 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity. p.109] 


Katarchê
   As such divinatory practices, and astrology in particular, could be regarded as a probabilistic endeavour, a ‘stochastic techne,’[footnoteRef:68] requiring ‘a long period of apprenticeship’[footnoteRef:69] as Barton noted. This notion is clearly articulated by Hippocrates in the following aphorism: ‘Life is short, the Art is long, opportunity fleeting, experiment treacherous, judgement difficult. The physician must be ready, not only to do his duty himself, but also to secure the co-operation of the patient, of the attendants and externals.’[footnoteRef:70] [68:  Taub, Liba, “The Rehabilitation of Wretched Subjects.” Early Science and Medicine, vol. 2, no. 1, 1997, pp. 74–87. JSTOR, http://www.jstor.org/stable/4130024. Accessed 23 Nov. 2024, p.84]  [69:  Ibid, p.77]  [70:  Hippocrates. Aphorisms. Regimen 1-3. Dreams. Heracleitus: On the Universe. Translated by W. H. S. Jones. Loeb Classical Library 150. Cambridge, MA: Harvard University Press, 1931. Vol. IV, Aphorisms, section 1, p.99] 

The significance of time appears to exhibit intricate physical and metaphysical implications. Time, for better or for worse, becomes a tangible manifestation and a pharmakon in its own right as illustrated by the concept of critical days discussed by Hippocrates: ‘When symptoms become exacerbated on even days, crises occur on even days. Those diseases whose exacerbations occur on odd days have their crises on odd days (…) One must also consider in what periods the crises occur of irregular fevers, of quartans, quintans, septans and nonans.’[footnoteRef:71] [71:  Longrigg, James, Greek Medicine: From the Heroic to the Hellenistic Age (New York: Routledge, 1998), 138-139 in Grove, Timothy Paul. Christ Came Forth from India. "Chapter 12 Medical Astrology". Leiden, The Netherlands: Brill | Schöningh, 2020. https://doi.org/10.30965/9783657705160_014 p.315] 

This also evokes a notion of time as a ratio, a pulsation highlighting the mathematical rationale and inseparable connection between the physical and the metaphysical. In the same way the harmony of a musical piece relies on the synchronisation of a specific tempo between all the instruments, some astrological methods also rely on the meticulous application of specific measures. Allowing to form a medical judgment, the decumbiture chart, that is the casting of ‘a chart for the time when the person falls ill,’[footnoteRef:72]  seems to follow these precepts as illustrated in this example from Dorotheus: ‘Set the Ascendant as the ill person, the Setting Place the place where the ill person is lying sick and what kind of illness it will be, the Midheaven the doctor, the Underground the outcome of the illness.’.[footnoteRef:73] Like any astrological charts, this type of chart illustrates Ptolemy’s statement that ‘aspects are not just geometrical arrangements between static points, but meaningful moments captured within the larger patterns of planetary motion’,[footnoteRef:74] also highlighting that divination encompasses past, present and future. However, as pointed by Greenbaum, different techniques mean different interpretative viewpoints, with the ascendant being the patient or the doctor,[footnoteRef:75] highlighting the complex interplay between astrological techne and human subjectivity. [72:  Brennan, Chris. “Hellenistic Astrology: The Study of Fate and Fortune.” Amor Fati, 2017, p.55]  [73:  Pingree, David, 1976, 420.16–19 in Greenbaum, Dorian Gieseler. 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity, edited by Crystal Addey, 109-37, London/New York: Routledge, 2022, p.123]  [74:  Joseph Crane, ‘Ptolemy’s Digression: Astrology’s Aspects and Musical Intervals’, Culture And Cosmos, Vol. 11 no 1 and 2, Spring/Summer and Autumn/Winter 2007 pp. 211-22 p.216]  [75:  Greenbaum, Dorian Gieseler, 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity. p.123] 

 The notion of katarchic astrology[footnoteRef:76] would have been critical to enable practitioners to choose the most auspicious time to begin new undertakings.[footnoteRef:77] For instance, the ‘choice of remedy and the moment for administering it, or in whose hour therapy and mixing of live-saving potions have greater efficacy’,[footnoteRef:78] based on the assessment of ‘the portion in which day and hour for a decision shall be given, if the planets as they move thought the zodiac are favourably situated’,[footnoteRef:79] as Manilius stated. Alluding to katarchê’s counterpart is time as kairos translated as ‘the opportune moment’[footnoteRef:80] referring to an ‘” appropriate place, degree, context or set of circumstances, with connotations of due measure”’,[footnoteRef:81] as Addey noted. Combining the concrete and the abstract again, these concepts of time, kairos and katarchê, as argued by Greenbaum, must be synthetised and synchronised. However, highlighting an element of personal subjectivity associated to questions of fate and free will, Addey noted that if the healer-diviner can pick the katarchê, ‘the kairos is not under control of the human.’[footnoteRef:82] The reconciliation of these elements in the context of medicine seems to find their resolution in  [76:  Brennan, Chris, “Hellenistic Astrology: The Study of Fate and Fortune.” p.55]  [77:  Ibid, p.55]  [78:  Manilius. Astronomica. Edited and translated by G. P. Goold. Loeb Classical Library 469. Cambridge, MA: Harvard University Press, 1977.III, 142-44, p.173]  [79:  Ibid, III, 154-55, p.175]  [80:  Greenbaum, Dorian Gieseler, 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity. p.112]  [81:  Addey, Crystal, Divination and Knowledge in Greco-Roman Antiquity. p.139]  [82:  Ibid, p.148] 

the theoretical notion of sympathy and correspondences underpinning the idea an interconnected cosmos, as divination and medicine are embedded in the ‘the Great Chain of Being.’[footnoteRef:83] [83:  Roelofs, Luke, and Jed Buchanan, “Panpsychism, Intuitions, and the Great Chain of Being.” Philosophical Studies: An International Journal for Philosophy in the Analytic Tradition, vol. 176, no. 11, 2019, pp. 2991–3017. JSTOR, http://www.jstor.org/stable/45211674. Accessed 1 Apr. 2025. p.2997] 


Incantations
   Supporting the healer-diviner, the personal daimōns as gods’ intermediaries and mediators[footnoteRef:84] are significant in the context of divination and medicine. Iamblichus defined them as ‘the generative and creative powers of the gods in the furthest extremity of their emanations and in its last stages of division.’[footnoteRef:85] Thus, invocations to summon ‘a [daimon comes] as an assistant who will reveal everything to you clearly’,[footnoteRef:86] were used in the practice of medicine. The Greek word epaoidai,[footnoteRef:87] meaning incantation, refers to the practice of singing or chanting following a particular rhythm, by way of metric repetitions, such as alliterations.  Singing ritualistically over a wound or a pain to promote healing or relief was known as ‘iambic incantation.’[footnoteRef:88] Thus, when Odyssey is injured by a boar whose tusk has torn his upper leg: ‘the wound of flawless, godlike Odysseus they bound up skillfully, and checked the black blood with a charm (ἐπαοιδῇ - ‘epaoide’ in the text), and immediately returned to the house of their staunch father.’.[footnoteRef:89] Other examples evidencing iambic incantations in association to pharmakon[footnoteRef:90] suggest that various divinatory procedures and pharmacopeia were used together to form a homogenous set of practices. Pliny the Elder tells of an instance when after a poultice used to cure superficial abscesses, several magical rituals are performed at once: ‘‘’Apollo declares that the plague cannot grow if a naked maiden quenches it.” And with her hand so reversed the maiden must repeat the formula three times and both (i.e. she and the patient) must spit on the ground three times.’[footnoteRef:91] Considering ‘the elusive nature of sound, its ubiquity in human experience, and its mysterious effect on the soul’,[footnoteRef:92] the use of incantations and spells seems to provide Greek medicine the building material for valid and efficient healing practices. For Ardito, ‘the collective symbolism of Hermes and Apollo (the lyre and the staff) underscores the ancient belief that sound, particularly as ‘organized in the form of words, either sung or spoken, possesses inherent and potentially extraordinary magico-medicinal power.’.[footnoteRef:93] This aligns with the study by DeClercq and Deikeiser demonstrating that the theatre (see fig.2)[footnoteRef:94] at Epidaurus was structurally designed with mathematical and geometric precision to enhance acoustic vibrational frequencies.[footnoteRef:95] The study quotes Vitruvius Pollio writing that ‘Therefore the ancient architects following nature's footsteps, (…) by the rules of mathematics and the method of music, they sought to make the voices from the stage rise more clearly and sweetly to the spectators' ears (…) so by the arrangement of theaters in accordance with the science of harmony, the ancients increased the power of the voice.’.[footnoteRef:96] [84:  Kaniamos, Akindynos, “The Personal Daimōn in Iamblichus' De Mysteriis: Astral Origins, Ritual and Divinization.” Plato in Late Antiquity, the Middle Ages and Modern Times. Selected Papers from the Seventeenth Annual Conference of the International Society for Neoplatonic Studies, Lydney: The Prometheus Trust in association with the ISNS, 2020. pp. 27-58.  p.28]  [85:  Ibid, p.28]  [86:  Betz, Hans Dieter (ed.), The Greek Magical Papyri in Translation, Including the Demotic Spells, Chicago: Chicago University Press, 1992, PGM, I. 1-42, 1-2 p.3]  [87:  Ogden, Daniel, Magic, Witchcraft, and Ghosts in the Greek and Roman Worlds: a sourcebook. 1st ed. Oxford; Oxford University Press, 2002, p.18]  [88:  Faraone, Christopher A. Stopping Evil, Pain, Anger, and Blood: The Ancient Greek Tradition of Protective Iambic Incantations, Greek, Roman, and Byzantine Studies 49 (2009) 227–255 p.228]  [89:  Homer. Odyssey, Volume II: Books 13-24. Translated by A. T. Murray. Revised by George E. Dimock. Loeb Classical Library 105. Cambridge, MA: Harvard University Press, 1919.  (book 19 444-458, p.p.267-9)]  [90:  Ogden, Daniel, Magic, Witchcraft, and Ghosts in the Greek and Roman Worlds: a sourcebook. p.18]  [91:  Faraone, Christopher A. Stopping Evil, Pain, Anger, and Blood: The Ancient Greek Tradition of Protective Iambic Incantations. p.239]  [92:  Boynton, Susan, et al. “Sound Matters.” Speculum, vol. 91, no. 4, 2016, pp. 998–1039. JSTOR, http://www.jstor.org/stable/26154803. Accessed 27 Feb. 2025. p.998]  [93:  Ardito, Linda. “The Lyre and the Staff: Symbols of Magico-Medicinal Sound.” International Journal of Musicology, vol. 8, 1999, pp. 77–91. JSTOR, http://www.jstor.org/stable/24621005. Accessed 4 Mar. 2025. p.88]  [94:  Alphonse Defrasse, Reconstruction: Plan of the Theatre at Epidaurus. Wellcome Collection, JSTOR, https://jstor.org/stable/community.24728025. Accessed 2 Apr. 2025.]  [95:  Declercq, Nico & Dekeyser, Cindy. The acoustics of the Hellenistic theatre of Epidaurus: The important role of the seat rows. 35. Georgia Institute of Technology, (2007)]  [96:  Ibid, p.3] 
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Figure 2. Reconstructions of the sacred precincts at Epidaurus: plan of the theatre at Epidaurus. Wellcome Collection.
Recent scholarship highlighted ‘there is a good deal of empirical evidence that music can indeed affect our bodily states’,[footnoteRef:97] suggesting a deep understanding of human physiology at the core of Greek medico-divinatory practices transcending the confines of space, time and culture. Despite a certain level of ambiguity among scholars and anthropologists[footnoteRef:98] in relation to the term ‘magic,’ its etymology might provide some useful insight. For De Souzenelle, ‘the root “Ma” is the mother root of all the words meaning manifestation (such as maternal, matrix, manual etc..)’.[footnoteRef:99] Therefore, the idea of magical practice seems to imply a notion of action in the material realm as suggested by this spell to relieve the pain of a scorpion sting: ‘On a clean piece of papyrus, write the characters and place it on the part which has the sting; wrap I the papyrus around it, and the sting will lose its pain immediately.’.[footnoteRef:100] Similarly, the placement of amulets, or of written spells, also suggests the necessity to integrate some tangible elements into the medical act, as in this instruction on how to treat a discharge of the eyes: ‘Write [this] on a piece of papyrus and attach it as an amulet: "K~URARBISAK~~RRBARIASPHRT.N’ [footnoteRef:101] These examples echo the principle that to the action in the physical world below, there is a response in the spiritual world above; as such, performing a symbolic function in the sense of ‘syn-bolein – to throw together, to unite.’[footnoteRef:102] With religion understood as a ‘binding’ force,[footnoteRef:103] this suggests a magico-religious dimension at the core of the medical praxis as the word ‘disease’ means division or separation.[footnoteRef:104] However, Frankfurter noted that ‘these accounts generally seen as ‘“materials of magic” do not themselves make any claim to be magic and so cannot substantiate—historically or phenomenologically—a definable category magic for antiquity’.[footnoteRef:105] In the context of medicine, Flowers argues that ‘far from being irrational, divination is actually an attempt to extend the range of the rational, to encompass things within our range of knowledge that cannot otherwise be known.’.[footnoteRef:106] As such, the role of divination in ancient Greek medicine suggests that the distinction between rational and irrational is ambiguous; instead, both aspects appear complementary. [97:  Robinson, Jenefer, and Robert S. Hatten, “Emotions in Music.” Music Theory Spectrum, vol. 34, no. 2, 2012, pp. 71–106. JSTOR, https://doi.org/10.1525/mts.2012.34.2.71. Accessed 20 Feb. 2025, p.85]  [98:  Neugebauer, Otto, ‘On the History of Wretched Subjects’, Culture and Cosmos, Vol. 1, no. 2, Autumn/Winter 1997, p.p.3.4]  [99:  De Souzenelle, Annick, ‘Le symbolisme du corps humain’ (‘La racine “Ma” est la racine mère de tous les mots signifiants la manifestation (tels que matière, maternel, matrice, main etc..’ transl. S. McLocklin), Albin Michel, édition 2020, p.21]  [100:  Betz, Hans Dieter (ed.), The Greek Magical Papyri in Translation, Including the Demotic Spells, Chicago: Chicago University Press, 1992, PGM VII. 193-96, p.120]  [101:  Ibid, p.121]  [102:  De Souzenelle, Annick, ‘Le symbolisme du corps humain’ (‘syn-bolein, lancer ensemble, unir’ transl. S. McLocklin). p.21]  [103:  Hoyt, Sarah F. “The Etymology of Religion.” Journal of the American Oriental Society, vol. 32, no. 2, 1912, pp. 126–29. JSTOR, https://doi.org/10.2307/3087765. Accessed 5 Feb. 2025. p.1]  [104:  https://www.dictionary.com/browse/di]  [105:  Frankfurter, David, (ed.), Guide to the study of ancient magic. Leiden; Brill. 2019. p.302]  [106:  Flower, Michael Attyah, The Seer in Ancient Greece. p.13] 


Dreams
   Other divinatory practices included dream oracles to identify diseases, receive healing or instructions on 
curative treatments. Iamblichus classified dream divination – oneiromancy – into the category of inspired 
divination, claiming that inspired dream ‘originates in the human soul or imagination.’ [footnoteRef:107] Plato noted that  [107:  Addey, Crystal. Divination and Theurgy in Neoplatonism: Oracles of the Gods.p.215] 

‘different deities produce different type of inspiration’, [footnoteRef:108] and the practice known as dream incubation  [108:  Ibid, p.218] 

occurred in healing centres and temples dedicated to specific gods and goddesses, such as Asclepius or 
Hygeia,[footnoteRef:109] suggesting a synergy between human and divine realms.  This is illustrated in the following excerpt  [109:  Melfi, Milena, et al. “The Archaeology of the Asclepieum of Pergamum.” In Praise of Asclepius: Aelius Aristides, Selected Prose Hymns, edited by Heinz-Günther Nesselrath et al., Mohr Siebeck GmbH & Co. KG, 2016, pp. 89–114. JSTOR, http://www.jstor.org/stable/j.ctv9b2wcx.9. Accessed 4 Mar. 2025. p.99] 

of a spell, invoking Hermes and Helios, which was to be recited before sleep:

‘And Dream divine you're said to be, who send 
Forth oracles by day and night; you cure
All pains of mortals with your healing cares.’[footnoteRef:110] [110:  Betz, Hans Dieter (ed.), The Greek Magical Papyri in Translation, Including the Demotic Spells. PGM V. 370-446, 410, p.108] 


Healing rituals were practiced at healing sanctuaries dedicated to Asclepius, notably those of Epidaurus or 
Pergamum,[footnoteRef:111] and divine intercession was sought through inspired dreams.[footnoteRef:112] Patients would sleep in  [111:  Melfi, Milena, et al. “The Archaeology of the Asclepieum of Pergamum.” In Praise of Asclepius: Aelius Aristides, Selected Prose Hymns, p.91]  [112:  Brockmann, Christian, et al. “A God and Two Humans on Matters of Medicine: Asclepius, Galen and Aelius Aristides.” In Praise of Asclepius: Aelius Aristides, Selected Prose Hymns, edited by Heinz-Günther Nesselrath et al., Mohr Siebeck GmbH & Co. KG, 2016, pp. 115–28. JSTOR, http://www.jstor.org/stable/j.ctv9b2wcx.10. Accessed 6 Mar. 2025. p.121] 

dedicated sacred spaces known as abaton (dormitory-like spaces),[footnoteRef:113] and rituals would involve the  [113:  Melfi, Milena, et al. “The Archaeology of the Asclepieum of Pergamum.” In Praise of Asclepius: Aelius Aristides, Selected Prose Hymns. p.92] 

intervention of priests to interpret dreams, receiving information about treatment unless the patients would 
have already received treatment or even surgery (see fig.3).[footnoteRef:114] [114:  Relief (Votive; Stone). Sculpture., ca. 400 B.C. Piraeus: Mus.; From the Asklepieion of Piraeus., JSTOR, https://jstor.org/stable/community.11658057. Accessed 2 Apr. 2025.] 


[image: A stone carving of two people

AI-generated content may be incorrect.]
Figure 3. Patient lying on couch, being treated by the god Asclepius (right) behind whom stands Hygeia; left, members of the patient's family. Votive relief dedicated to Asclepius. Piraeus Museum.

In one instance, at the sanctuary at Troezen, the priest saw the patient’s ‘head removed from the body while 
she was still asleep in the precinct.’.[footnoteRef:115] Preliminary incantations,[footnoteRef:116] cleansing rituals and sacrifices would also  [115:  Barrenechea, Francisco, “Sanctuary Influence in Classical Representations of Incubation: The Motif of the Witness Awake.” Phoenix, vol. 70, no. 3/4, 2016, pp. 255–73. JSTOR, https://doi.org/10.7834/phoenix.70.3-4.0255. Accessed 6 Mar. 2025. p.266]  [116:  Ibid, p.257] 

take place, some requiring the patient’s willingness and determination.[footnoteRef:117] Galen reported that ‘many patients  [117:  Brockmann, Christian, et al. “A God and Two Humans on Matters of Medicine: Asclepius, Galen and Aelius Aristides.” In Praise of Asclepius: Aelius Aristides, Selected Prose Hymns. p.121] 

of Asclepius in Pergamum were willing to abstain from any drink for fifteen days at the order of the god’,[footnoteRef:118]  [118:  Ibid, p.121] 

and he ‘admired the unlimited faith’ that made the patients endure such strenuous protocols.[footnoteRef:119] Hippocrates  [119:  Ibid, p.121] 

thought that a doctor should emulate a sense of dignity and divine authority, with the potential to convince, 
tapping in the inherent healing power within individuals by means of belief. This will be later known in modern 
medicine as the placebo effect, designating ‘any effect that is not attributed to an actual pharmaceutical drug 
or remedy but rather is attributed to the individual's mind-set.’.[footnoteRef:120] These examples suggest that inductive and  [120:  Crum, Alia J., and Ellen J. Langer. “Mind-Set Matters: Exercise and the Placebo Effect.” Psychological Science, vol. 18, no.2, 2007, pp. 165–71. JSTOR, http://www.jstor.org/stable/40064598. Accessed 6 Mar. 2025. p.1] 

inspired divinatory practices were closely intertwined aligning with Iamblichus’ notion of the ‘three cumulative 
types of contact - participation, communion, and union’,[footnoteRef:121] highlighted by Addey. This three-step protocol  [121:  Addey, Crystal, Divination and Theurgy in Neoplatonism: Oracles of the Gods. 1st ed. Farnham, Surrey, [England]; Ashgate Publishing Group, 2014, p.215] 

suggests that nothing occurs in isolation. Instead, it shows that everything is synergistically interconnected 
following an ascending or descending movement whether divination is inductive or inspired.[footnoteRef:122] In the context  [122:  Ibid, p.217] 

of medicine, divination seems to perform a theurgical and epistemological function based upon the idea that 
human beings share reason and intelligence with divinities. It supports Galen’s claim, that without the reunion 
of ‘the same reason and intelligence (…) scientific medicine would be impossible.’.[footnoteRef:123] Thus, in response to a  [123:  Brockmann, Christian, et al. “A God and Two Humans on Matters of Medicine: Asclepius, Galen and Aelius Aristides.” In Praise of Asclepius: Aelius Aristides, Selected Prose Hymns. p.121] 

life-threatening ulcer,[footnoteRef:124] Brockmann recounted how Galen through a ‘descriptive dream,’[footnoteRef:125] received the  [124:  Ibid, p.p.118-9]  [125:  Ibid, p.119] 

instructions of an innovative form of phlebotomy, known as arteriotomy, from the god Asclepius. Precisely 
shown that he needed ‘to open the artery between thumb and index finger on his right hand and to permit an 
impeded flow of blood until it should cease spontaneously’, Galen went on by ‘keeping with his own tenet’ to 
test any new treatment on himself. [footnoteRef:126]  Considering that ‘Galen mentions that he knows of patients who died  [126:  Ibid, p.119] 

after an incision of the artery (…) leading to gangrene,’[footnoteRef:127] this example not only suggests the significance of the [127:  Papavramidou, Niki, Thomaidis Vassilios, Fiska, Aliki, The ancient surgical bloodletting method of arteriotomy, Journal of Vascular Surgery, Volume 54, Issue 6, 1842 – 1844, 2011, p.1842] 

role of divination but the significance of its rational status by the trust placed into it. The notion of rationality 
is also evidenced in the Platonic assertion that the gift of divination occurs ‘when the power of intelligence is 
ferreted in sleep’[footnoteRef:128] implying that dreams may serve as a more direct channel for divine communication, and  [128:  Plato, Timaeus. 71E, p.187] 

that inspiration may not occur while the rational aspect of the soul is active, yet it ‘belongs to a man when in 
his right mind to recollect and ponder’[footnoteRef:129] the meaning of the messages thus received. With Iamblichus positing  [129:  Ibid, 71E, p.187] 

that the three cumulative stages[footnoteRef:130] or types of connection to the gods depends on the seer’s or prophet’s  [130:  Addey, Crystal, Divination and Theurgy in Neoplatonism: Oracles of the Gods. p.229] 

connectivity,[footnoteRef:131] this suggests that divination in the context of medical practice, whether deductive or inspired,  [131:  Ibid, p.229] 

partially depends on skills, practice and discernment. As suggested by Hippocrates talking about epilepsy,[footnoteRef:132]  [132:  The British Medical Journal, “Medicine in Ancient Greece.”, vol. 1, no. 3446, 1927, pp. 153–153. JSTOR, http://www.jstor.org/stable/25322304. Accessed 4 Mar. 2025. p.153] 

one should take a balance view considering the natural factors in the origins of diseases as well as their divine 
causes: ‘In my opinion, it is not a bit more divine or sacred than other diseases but has both a nature and a cause. 
People just think it is divine due to their lack of experience and love of wonders.’ [footnoteRef:133] Dream divination in the [133:  Hippocrates, Prognostic. Regimen in Acute Diseases. The Sacred Disease. The Art. Breaths. Law. Decorum. Dentition. Edited and translated by Paul Potter. Loeb Classical Library 148. Cambridge, MA: Harvard University Press, 2023, Vol. II, VI, 352, p.141] 

context of medicine in ancient Greece seems to invite to a reconsideration of ‘the binary of 
rationality/irrationality (which) is too blunt’,[footnoteRef:134] highlighting instead the teleological significance of  [134:  Struck, Peter T., “2013 Arthur O. Lovejoy Lecture A Cognitive History of Divination in Ancient Greece.” p.8] 

divination[footnoteRef:135] as a medical tool linking philosophical contemplation with rationality,[footnoteRef:136]  thus opening  [135:  Flower, Michael Attyah, The Seer in Ancient Greece. p.13]  [136:  Struck, Peter T. “2013 Arthur O. Lovejoy Lecture A Cognitive History of Divination in Ancient Greece.” p.13] 

illimited pathways for knowledge and a valuable contribution to health and well-being in medicine.



Conclusion 
   The analysis of the role of divination within the theory and practice of ancient Greek medicine appears to demonstrate that divinatory practices and medicine were intricately connected. This interconnection seems to reflect a cosmological order in which ‘the human being is thus the epitome in miniature (or microcosm) of a fully alive cosmos (the macrocosm)’.[footnoteRef:137]  It also seems to illustrate the existential tension between the cosmic forces and their influences on the physical realm in line with the hermetic statement claiming that ‘nothing happens in a man that is not connected with cosmic sympathy.’[footnoteRef:138]  [137:  Tobyn, Graeme, Culpeper's Medicine: A Practice of Western Holistic Medicine. p.134]  [138:  Ibid, p.136-7] 

 The first section delved into some key theoretical concepts underpinning the role of divination in relation to medicine. First, the Platonic influence based upon the notion of a mathematically organised cosmos provided a model for divinatory practices which might be viewed as irrational and transcendental. Secondly, the Aristotelian worldview focusing on empiricism and causality provided a rational basis for a medical practice based on observation and repetition. Thirdly, the Stoic view highlighted the idea of an interconnected cosmos bridging the irrational and the rational leading to a holistic approach of divination and medicine. With diseases seen as manifestations of cosmic disorders deities like Apollo and Asclepius were instrumental, and divinatory practices combined to natural remedies laid the basis for Hippocratic medicine. The second section considered the role of astrology in the practice of medicine. It emphasised two astrological strands: Platonic, interpreting planets as signs, and Aristotelian, seeing them as causes. It highlighted how celestial configurations could provide critical information focusing on the natal chart with a practice known as melothesia, and the significance of theurgical astrology as spiritual entities were associated to planetary bodies. The concept of katarchê, that is the practice of identifying auspicious timing ‘to begin something,’[footnoteRef:139] highlighted further complexities with time appearing to be an integral component of the pharmacopeia. Decumbiture charts, providing an overall picture of the disease, demonstrated the importance of synthesising katarchê with kairos, understood as the ‘right time.’ [footnoteRef:140] It highlighted the importance of human skills and expertise while acknowledging the limits of human agency. The third section emphasised the significance of incantations and the concept of personal daimōn including the importance of sound in healing rituals. It explored the relationship between magic and medicine reflecting an awareness of innate human responses at the core of divinatory practices. It also drew attention to the ambiguity in relation to the idea of 'magic' in scholarly discourse suggesting a need for a nuanced understanding of its role in ancient practices. With the concept of magic being integral to the healing arts, the lines between rational and irrational within medicine appear to be blurred. The fourth section discussed oneiromancy to diagnose and heal diseases, a practice that Iamblichus linked to divine inspiration emphasising the role of belief in healing. Healing rituals emphasised the notion of cosmic interconnectedness as they elicited both inductive and inspired divination. Dream divination also offered some insight into knowledge acquisition suggesting again a revaluation of the rational-irrational divide in understanding human experiences and medical practices. Finally, the range of divinatory practices in the context of medicine explored in this essay points to a crucial paradigm: as a human endeavour divination and medicine seem to embody a sensuous experience in response to physical ailments, while at the same time revealing its spiritual telos towards ‘true knowledge of the gods, and ultimately of ourselves (which) is the ultimate goal of every science.’.[footnoteRef:141] As such, the role of divination in both the theory and practice of medicine in ancient Greece reflects the existential tension between horizontality and verticality, highlighting the fixity of human condition while emphasising the aspiration towards its transcendence. [139:  Greenbaum, Dorian Gieseler, 'Divination and decumbiture: Katarchic astrology and Greek medicine'. In Divination and Knowledge in Greco-Roman Antiquity. p.112]  [140:  Ibid, p.112]  [141:  Iamblichus in Kaniamos, Akindynos, Seeing and Listening to The Gods in Iamblichus' De Mysteriis: Astrology as a Paradigm of Interaction with the Divine Skylights. Essays in the History and Contemporary Practice of Astrology. p.14] 
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