Essay Title: Discuss how classical notions of soul are reflected in astrology
The Daimon in Astrology


Introduction 
Investigating the obscure concept of the daimon in classical thought involves a nuanced journey through philosophy, mythology, and astrology. This analysis delves into classical perspectives, beginning with Socrates' daimonion, an inner guide that shaped his philosophical trajectory. This is followed by a discussion of Plato's work, which describes the daimon's role as a divine intermediary. Stoic philosophers further identify this entity as an internal divine piece of the soul tied to reason, and Neoplatonists, particularly Plotinus, delve into the chosen nature of the daimon and its alignment with cosmic sympathy.
Astrology, deeply intertwined with philosophy, finds the personal daimon in the myth of Er, which emphasizes how individual choice shapes one’s destiny. Late antique Greco-Roman astrology integrates the Lots of Daimon and Fortune, reflecting a belief in cosmic forces that influence the life as well.
The methodology employed in this exploration involves a review of primary and secondary sources, including philosophical texts and academic articles that convey the multifaceted nature of the daimon in classical thought. This paper seeks not to summarize the entire breadth of the topic but to illuminate key facets, acknowledging the complexities and debates surrounding the daimon in classical antiquity. The use of the term 'daimon' or 'daimonic' (as opposed to ‘daemon’ or ‘demon’) throughout this paper ensures clarity in navigating the intricate semantic landscape associated with this concept.

What is the ‘Daimon’?
The Greek word δαίμων, or ‘daimon’, is particularly difficult to define. Something between god and spirit, the daimon is essentially a companion to the soul or as an intermediary facilitating a connection with the divine. Its semantic scope oscillates between the general and the specific, encompassing references to fate, destiny, divinity, or spirit (Vinkesteijn, p. 208). Furthermore, the term extends its semantic reach to embrace abstract notions such as reason, personality, character, and genius, as expounded by Greenbaum in The Daimon in Hellenistic Astrology (Greenbaum, The Daimon in Hellenistic Astrology, p. 4). It is noteworthy that the evolution of the term has given rise to the concept of 'demon,' with the latter acquiring a predominantly negative connotation, primarily stemming from its association with malevolent spirits (Greenbaum, The Daimon in Hellenistic Astrology, p. 5). Nonetheless, a more positive interpretation of the 'daimon' emerges in the form of the contemporary ‘guardian angel’ (Campion, A History of Western Astrology, p. 163). Thus, the multifaceted nature of the term 'daimon' reflects its intricate and dynamic role within philosophical, spiritual, and cultural discourses.

Classical Notions of Daimon 
Socrates’ Daimonion
The Greek philosopher Socrates is renowned for his ‘daimonion’ or ‘daimon’, a guiding inner voice that shaped the course of his life. Rather than explicitly instructing him, Socrates' daimonion served to dissuade him from specific actions or decisions (Vinkesteijn, p. 214). This guiding force, active since Socrates' childhood, played a pivotal role in diverting him from a political career and steering him toward the path of philosophy. Even during Socrates' trial, when condemned to death and his daimonion remained silent, it signified the inherent consequence of his unwavering commitment to the philosophical life (Vinkesteijn, p. 213).
In the myth of Er, as described in Plato’s Republic, each soul must choose a lot, or a life. (Plato, Republic, X, 618a), Vinkesteijn suggests that Socrates was the first to live the philosophical life-model, thereby producing the philosopher archetype or paradigm for future souls to choose. (Vinkesteijn, p. 217)
Plato’s Daimon and the Myth of Er
Dorian Geiseler Greenbaum identifies two enduring concepts in Plato's contributions, prevalent from the Hellenistic era to Late Antiquity. First, that daimons serve as intermediaries between gods and humans, and second, that every individual is guided by a personal daimon throughout their life (Greenbaum, The Daimon in Hellenistic Astrology, p. 5). In Timaeus, Plato describes the daimon as God-given or divine, being between the earthly and heavenly realms:
‘that kind of soul which is housed in the top of our body and which raises us—seeing that we are not an earthly but a heavenly plant—up from earth towards our kindred in the heaven’. (Plato, ‘Timaeus’, 90a.)
The higher parts of the ‘heavenly plant’ are the more divine, or immortal, whereas the lower are more earthly, or mortal. In order to feed the daimon, which is housed in the top of the body, it must be fed with learning and intellect, specifically regarding the ‘harmonies and revolutions of the Universe’. (Plato, ‘Timaeus’, 90d) This knowledge will bring the soul closer to immortality, whereas if the more earthly appetites are catered to, the soul will be brought closest to mortality. (Plato, ‘Timaeus’, 90a-d) The moral nature of the daimon is emphasized here, with a more just or virtuous life yielding a more divine life and a less just or virtuous life leading to greater suffering. (Campion, A History of Western Astrology, p. 162.)
In Plato’s Symposium, Love, or Eros, is likened to a daimon or divine intermediary. (Plato, ‘Symposium’, 202d–203a) Love is depicted as a psychological function, guiding rather than directly exerting power (Vidart, p. 10): ‘The daimon is not a particular power of the soul: its identity depends on the power of the soul that is the most active.’ (Vidart, p. 9) Vinkesteijn asserts that philosophy is the only viable option, given the inherently daimonic nature of humanity, advocating for a life of learning and contemplation to align with the daimon (Vinkesteijn, p. 222-223).
Perhaps the most influential of Plato’s discussions of the daimon is found in the myth of Er, from Book X of his Republic. In this narrative, Er, a soldier killed in battle, dies and traverses the afterlife, observing judgment, the apparent spinning of time and space, and the reincarnation of souls, before returning to the mortal realm. The myth describes eight ‘whorls’ revolving around the spindle of Necessity, symbolizing the planetary spheres and the stars beyond them as perceived from Earth. Assigned to each whorl is a Siren that sings a single note, and the eight whorls collectively create a harmony. Necessity, accompanied by her three daughters—Moirai or the Fates: Lachesis, Clotho, and Atropos—oversees the spinning of the spindle, with Lachesis managing the past, Clotho the present and Atropos the future. Lachesis, the distributor of lots, allows the souls to choose their personal destinies on Earth. Er observes the souls selecting their lots—daimons, lives, or characters of the soul—some more hastily than others, some lots chosen for their beauty or notability and others for their virtue. Once all the souls have chosen their lots, the souls drink from the river of Forgetfulness, forget the reincarnation process, and enter a deep sleep before awakening in their chosen forms. (Plato, Republic, 614-621) The myth emphasizes the individual choice of each soul in selecting their daimon, considering past incarnations, with this choice determining whether the chosen life embodies virtue and justice, ultimately influencing the soul's happiness (Vidart, p. 12)
James Hillman interprets the daimon in the myth of Er as a soul companion with a predetermined pattern that the soul lives out on Earth. While the mortal self forgets everything before its present existence, the daimon remembers and assist the soul in realizing its destiny or chosen pattern. Hillman suggests that the myth implies that one must analyze their childhood for evidence of the daimon in order to recognize the pattern or calling as a necessary part of the human experience. Aligning with and understanding this chosen pattern entails acknowledging that all past pain and challenges result from the daimon's carried-out choices, including circumstances of life, body, parents, and place, as outlined by Plotinus (Hillman, The Soul’s Code, p. 8).
Nicholas Campion notes that Plato’s depiction of the daimon in the myth of Er challenged the commonly held belief of the time that gods and goddesses whimsically influenced human fate. Campion highlights the importance of choice in Plato’s narrative, emphasizing that humanity does indeed have control over their actions and can in turn influence their fate. (Campion, A History of Western Astrology, p. 163)
The Internal Daimon of the Stoics
Bridging Platonic thought with Stoicism, Posidonius proposed that the daimon constitutes and internal facet of the soul—the highest, most divine aspect, identified with reason and intellect. This part of the soul originates from within, whereas the lower, more emotional and desiring part originates from outside the self. (Dyson, ‘The God Within’, p. 239) Similarly, Epictetus viewed the daimon as an internal divine part of the self. He suggested that the individual’s capacity for reason elevates them to a level wakin to the gods. Self-care, particularly in relation to the divine self, the mind, and the practice of philosophy, was seen by Epictetus as an expression of devotion or faith. Failure to acknowledge or follow the divine internal daimon, however, or succumbing to earthly desires and emotions, would result in an overidentification with the lower soul and a distancing from the daimon. (Dyson, ‘The God Within’, p. 238)
Neoplatonists, Sympathy, and the Oikodespotes
Plotinus agreed with Plato that the daimon is indeed chosen, making moral change unattainable if the daimon accompanies an individual throughout their life. (Vidart, p. 12-13)
Neoplatonists like Plotinus, Porphyry, and Iamblichus commented on Plato’s dialogues, including astrology in their ideas of cosmological sumpatheia, or sympathy. (Greene, Jung’s Studies in Astrology, p. 90) Iamblichus, for example, regarded predictive astrology as a human construction, advocating theurgic astrology instead. Theurgy, which utilizes images and symbols to attain gnosis, was thought to establish a direct connection between the practitioner and the stars. (Greene, Jung’s Studies in Astrology, p. 93) He believed that ritual performance, coupled with the use of such symbolic elements, facilitated a magical conversation between the human soul and the god or daimon. (Greene, Jung’s Studies in Astrology, p. 97) Iamblichus further proposed that the natal horoscope could be used to determine the technical significator of the daimon, also known as the oikodespotes or Master of the House, within a chart, with late antique astrologers identifying this as the dominant planet at the moment of birth. Porpyhry, in his Introduction to the Tetrabiblos, outlined how to delineate the oikodespotes in a natal horoscope, but ultimately deemed this method fallible. According to Liz Greene, Iamblichus acknowledged the value of this technical approach but considered true gnosis more reliable. Greene states that theurgy, such as meditation on the images associated with the dominant planet or oikodespotes, rather than technical delineation through a natal horoscope, was a more effective method for summoning the daimon. (Greene, Jung’s Studies in Astrology, p. 101-102)
Plato and his successors concluded that the soul was divine, ascending to and descending from the cosmos and, as a result, the soul has a unique relationship with god and the stars. Nicholas Campion asserts that Plato’s theory of the soul sees the Universe as alive and the cosmos as psychological, serving as a foundation for astrology in the ancient Greek world. (Campion, A History of Western Astrology, p. 164.)

Personal Daimon in Astrology
The concept of the personal daimon in astrology is intricately woven into the myth of Er, where the soul embarks on celestial journeys across planetary spheres, absorbing the essence of each moment—a reflection observed in the technical interpretation of the natal horoscope (Campion, A History of Western Astrology, p. 163). Greene sheds light on the symbolic significance, associating 'Moira' with share or allotment and 'daimon' with dispenser. Within this context, the birth chart emerges as a celestial dispensation and allotment for a specific temporal moment (Greene, The Astrology of Fate, p. 173). This notion diverges from the timeless and non-localized nature of myth, presenting a stark contrast to the rigid confinement of signs and planets within the birth horoscope's frozen framework (Greene, The Astrology of Fate, p. 173). In exploring the realm of the personal daimon, astrology delves into the cosmic intricacies that shape an individual's destiny and purpose.
The term ‘personal daimon’ is examined within the context of ancient texts and philosophies such as Timaeus, in which Plato associates the personal daimon with the soul, emphasizing its divine origins. Plotinus and Iamblichus further underscore such divine origins, equating the personal daimon with god and highlighting its role as a guardian and protector. In Platonic, Stoic, and Neoplatonic thought, the personal daimon is seen as an internal entity with divine origins, associated with the soul and conceptualized as the god within the individual (Pachoumi, ‘The Religious-Philosophical Concept of Personal Daimon’, p. 47-53).
The concept of personal daimon is approached through the magico-theurgic ritual of systasis, which links external astrological entities to the internalized concept of the personal daimon. The magico-theurgic ritual involves transitional processes, establishing connections with the genius loci, deities of Place, Hour and Day, abstract encompassing, and Helios, Greek god of the sun. These connections lead to the identification of the personal daimon with the internal nature of the individual (Pachoumi, ‘The Religious-Philosophical Concept of Personal Daimon’, p. 54).
Liz Greene considers the link between Moira and daimon, noting that while they may not be the same, they share significant similarities. The daimon is seen as an archetype in the astrological chart, bearing creative connotations but still bound by certain limitations. Philosophers like Plato characterize the daimon with an active and ambitious quality, with Plato emphasizing the profound impact of love on individual fate, as demonstrated through his identification of Eros as a great daimon. (Greene, The Astrology of Fate, p. 167-168)
These philosophical and mystical perspectives on the celestial origins of the soul, the role of daemons, and the concept of personal daimon reveal a complex interplay between divine, cosmic, and individual elements in shaping human existence. Theurgists and philosophers alike grapple with the intricacies of fate, mortality, and the divine, offering varied interpretations that contribute to the rich tapestry of spiritual thought. (Greenbaum, The Daimon in Hellenistic Astrology, p. 6)
Ibn Ezra proposed the celestial origins of the human soul, suggesting that each star and planetary sphere possesses its own soul, striving to return to its source, mirroring the journey of the human soul. These planetary and stellar souls were referred to as angels, drawing a connection to the astral daimons described by Porphyry and Iamblichus (Greene, Jung’s Studies in Astrology, p. 105).
Iamblichus argued that the personal daimon is not determined solely by the configuration at birth but has a more primordial causal principle. He believed that our daimon is allotted by the emanation from the stars, irrespective of our awareness of this process (Greene, Jung’s Studies in Astrology, p. 89). According to Iamblichus, daimons play a vital role in creation, revealing the ineffable aspects of gods and giving form to the formless. They guide souls into nature, effect corporealization while remaining incorporeal, and enable theurgists to become organs of divinity, allowing gods to see through mortal eyes (Shaw, ‘Demon est Deus Inversus’, p. 184-185).

Theurgy and Astrology
Ficino emphasizes that personal daimons are not exclusively associated with the soul's highest faculties but are psychological forces shaped by higher intelligences, indicative of a cosmological influence. (Corrias, ‘From Daemonic Reason to Daemonic Imagination’, p. 450.)
Ficino, a Christian philosopher, sees good daemons as crucial mediators between God and humans, intertwining Neoplatonic unity of consciousness with a strong emphasis on the imagination as the quintessential daemonic faculty. Ficino diverges from Plotinus by attributing the daemonic power of the soul to its inability to repel images rather than its ability to control them. Unlike Plotinus, who views daimons as internal divine powers, Ficino, influenced by theurgy and astrology, places them between stars and rational souls, acting as intermediaries for celestial influence. (Corrias, ‘From Daemonic Reason to Daemonic Imagination’, p. 458-459.) For Ficino, the daimon was associated not only with imaginal activity through processed images but with ‘the unconscious power which governs bodily processes’ and ‘irrational passions and appetites’, such as hunger and sexual desire. (Corrias, ‘From Daemonic Reason to Daemonic Imagination’, p. 456) 
Theurgists recognized that the immortal aspect of the soul requires no defense, working with daemons that bind souls to bodies. However, before realigning with eternal measures, the soul perceives the daimon as an alienating force, fixating it in embodied mortality and causing suffering and death (Shaw, ‘Demon est Deus Inversus’, p. 188).
For theurgists, the ultimate realization is that humans are the demiurge, or creator of the Universe, turned inside out, embracing the concept of Demon est Deus Inversus: ‘We are the demonized and inverted divinity, god particularized and made mortal’ (Shaw, ‘Demon est Deus Inversus’, p. 193). Rather than rejecting particularity and mortality, they trace the daemonic path from the Source, becoming theophanic through a theurgic descent, emphasizing the interconnectedness of the divine and mortal (Shaw, ‘Demon est Deus Inversus’, p. 193).

The Lots of Daimon and Fortune
The late antique Greco-Roman world witnessed the integration of the concepts of Fortune, or Tyche, and Daimon into the realm of astrology, playing pivotal roles in shaping individual destinies. This assimilation is evident in the works of Antiochus and Rhetorius, where the Lots of Fortune and Daimon are described as significant indicators in human bodies, actions, reputations, sufferings of the soul, and companionship. The Sun’s Lot, associated with Daimon, signifies aspects related to the soul, character, power, worth, reputation, and religious rites. Additionally, Greenbaum emphasizes the cultural, religious, and philosophical pairing of Daimon and Fortune, exemplified by the places labeled 'Good Daimon' in the eleventh place, which lies opposite 'Good Fortune' in the fifth place; and 'Bad Daimon' in the twelfth place, which lies opposite ‘Bad Fortune’ in the sixth place (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 166.)
The cultural significance of the Lots of Fortune and Daimon is deeply rooted, with cults like Agathe Tyche and Agathos Daimon emerging as early as the fourth century BCE. These deities continued to thrive when Hellenistic astrology gained prominence, showcasing their enduring influence on human fate. The incorporation of Fortune and Daemon into astrology was a natural progression, aligning with the practice's goal of revealing individual fortunes through chart interpretation. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 166.)
In Plato's Laws (876e-877b), Tyche and Daimon are depicted as responsible for an individual's life, with Tyche representing the unfavorable circumstances under which someone attempts harm, and Daimon acting as the guardian preventing fatal outcomes. This association further underscores the intertwined nature of Fortune and Daemon in influencing the course of one's life. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 168.)
The planets used to calculate these Lots are the luminaries—the Sun and the Moon. The Moon is linked to the body, symbolizing life's cyclical nature with its waxing and waning phases. On the other hand, the Sun is metaphorically associated with the mind and spirit. Vettius Valens (120 – c. 175 CE), a second-century Hellenistic astrologer, explains that the Moon represents fortune, body, and breath, while the Sun symbolizes intelligence, mind, and spirit, acting as a catalyst for human endeavors. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 168-169)
The Lots system, mainly using the Ascendant as a projection point, places emphasis on the individual's unique astrological correlation. To personalize the outcomes of Fortune and Daimon, the Lots of Fortune and Daimon became integral, offering a means for individuals to explore the astrological effects of their personal Tyche and Daimon. Furthermore, these Lots carry a sense of destiny, reflecting the prevailing belief in the late antique Greco-Roman world that Fortune and Daimon wield significant power in shaping human fate. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 167.)
These Lots are not arbitrary; they play vital roles in elaborate time-lord systems and predictive techniques like profections. The formulae for calculating the Lot of Fortune involve arcs from the Sun to the Moon in diurnal charts and from the Moon to the Sun in nocturnal charts, projected from the Ascendant. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 171)

Diurnal:   Ascendant + Moon – Sun
or
Nocturnal:   Ascendant + Sun – Moon

Similarly, the Lot of Daemon is calculated with reversed arcs. Incorporating the sect luminary in the formula establishes a visual and mathematical link between the Lots, emphasizing their equal proportion from the Ascendant. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 171)

Diurnal:   Ascendant + Sun – Moon
or
Nocturnal:   Ascendant + Moon – Sun

Despite the widespread adherence to aligning lot calculations with the day or night sect of the chart, some confusion persists within the Hellenistic astrological tradition. Scholars and astrologers alike grapple with the intricacies of this doctrine, showcasing the ongoing complexities and debates surrounding the Lots of Fortune and Daemon. The amalgamation of Fortune and Daemon into the astrological framework reflects a deep-seated belief in the interconnectedness of cosmic forces and individual destinies in the late antique Greco-Roman world. (Greenbaum, ‘Calculating the Lots of Fortune and Daemon in Hellenistic Astrology’, p. 172)

Conclusion
This paper explored classical notions of the philosophical and astrological daimon. The literature on this topic revealed an emphasis on Plato's ideas of the daimon, most notably as it was described in the myth of Er. This narrative holds considerable significance in the examination of the daimon concerning astrology, fate, and the soul's journey, highlighting the substantial impact of Plato on this conceptual framework. The evolving perspective of the daimon, as articulated by Plato in the myth of Er and expounded upon by subsequent philosophers, intricately intertwines with the theme of choice that individuals possess in determining their personal destiny or fate. Practices like theurgy and the identification of the personal daimon, or oikodespotes, in a natal chart reveal a common desire for insight into the soul, as well as connection with the divine and a sense of control or agency over one’s destiny.
While this exploration sheds light on classical notions of the daimon, it is not an exhaustive overview of the concept. Further research could expand on topics like theurgy, sympathy, and planetary magic, offering a more comprehensive understanding of how the daimon was perceived and utilized in ancient philosophical and mystical traditions. Additionally, investigating how various cultures, philosophies, or religions around the world perceive or engage with the daimon might offer greater insight into the interplay of spirituality, fate, and individual agency. The daimon remains an intriguing entity, serving as a bridge between the divine and mortal realms. Its guidance through the complexities of existence invites deeper inquiry into its profound implications across various philosophical landscapes.
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