
1 

 

Fate, Sympathy and the Individual 

Bernadette Brady 

Presented at ESSWE4 – Gothenburg 26-29 June 2013 

   

 Abstract 

Fate is a concept which is clouded in confusion and misrepresentation. Often seen as fatalism 

by many scholars or disregarded as an early version of determinism by philosophers, it has 

largely, with very few exceptions, remained undefined since the seventeenth century.  This 

paper challenges this dismissal and presents fate as a requirement for living in a sympathetic 

cosmology, and defines the personal relationship that one has with an ensouled cosmos. The 

paper uses research from amongst a global community of astrologers and shows how a belief 

in fate provides the holder with a sense of a meaningful life, offering them solace at times of 

personal crises.  In conclusion the paper offers a contemporary view of fate and suggests that 

fate is one of humanity’s great therapeutic philosophies.   

 

Introduction  

Fate is an enigma, frequently referred to by scholars, popular authors, and journalists, 

but rarely defined.  In seeking to give a voice to fate Sarah Broadie commented in 2001 that 

fate was a belief in ‘an agency concerning which …all we know, is that it has a certain 

purpose and is clever and foreknowing and powerful enough to carry out this intention no 

matter what’.
1
 Another approach to fate was presented by Robert Solomon in 2003 who 

argued that fate has an ‘otherness’ to it. He suggested that, ‘fate provides something by way 

of “hands” in which we can place ourselves whether or not we have the confidence in their 

goodness’.
2
 Nevertheless the nature of these “hands of fate” can vary greatly from of one 

person to another. Indeed fate, with its inherent organic nature, as implied by Broadie and 

later Solomon, sits invisibly in the background of an individual’s pursuits, invisible because it 

is largely ignored, over-looked and misunderstood yet, from this shadowy position, it has the 

potential to dominate and shape the person’s beliefs and philosophy. The broadest definition 

that can be offered for fate is that it is the personal consequence of seeing oneself as a part of 

an ensouled cosmos; it is one’s individual and unique relationship to the whole. Thus the 

exploration of fate begins with a consideration of sympathy, the doctrine that we exist in an 

animated cosmology.  

The idea of sympathy 

Homer (c. 850 BCE) saw this interconnectedness as the influence of the divine law of 

Necessity. This was a force which Simone Weil argued was guided by “geometrical rigor”, a 

force which constantly redressed itself with no regard for humanity as it sought perfection or 
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balance.
3
 Balance was also the theme of sympathy expressed by Aristotle (384–322 BCE) 

who acknowledged the Empedoclian elements of fire, air, earth and water and enshrined them 

into a cosmology where these elements were made up of the four qualities of hot, cold, wet, 

and dry. These four qualities, contained in all things, were in constant motion, driven by the 

conflicting tensions between Love and Strife and stirred by the movement of the living stars.
 4 

 

However, the four qualities were also animated and, although potentially scattered, they 

actively sought to find a balance, their “proper place”, and this desire to return to balance or 

correct order was the force or “gravity” within Aristotle’s physics.
5
   

A different view of sympathy was held by the Stoics, who saw sumpatheia as the 

influence of the pneuma, a divine substance which connected all things.
6
 Diogenes Laertius, 

the third century Greek biographer, wrote of the Stoic cosmos as, ‘being an animal and alive 

and rational’.
7
 The sympathy of this cosmology was the thread of a divine mind deeply 

embedded in nature. Aetius (c.100 CE) noted that, ‘The Stoic made god out to be intelligent’ 

and he commented that it, ‘encompasses all seminal principles according to which everything 

comes about according to fate’.
8
 This communion within the cosmos was later embraced in 

the idea of heimarmene, defined by R. Sklenář, as ‘the all-pervading network of causation’.
9
 

In discussing Stoic sympathy J. B. McMinn noted that heimarmene was ‘like a fine thread 

running through the whole of existence; it is the logos of the cosmos, the mind of God’.
10

  

This “mind of God” expressed by heimarmene was also the unifying theme within the later 

Neo-Platonist views of unity and oneness of the soul with the divine.
11

 It is heimarmene  that  

Kocku von Stuckrad argues is the prime causal agent or the logic behind the  doctrine of 

correspondences.
12

 Hence while yhe physics behind a notion of sympathy will vary, the 

varieties of sympathy are not limited to these three examples of Aristotelian, Stoic, and Neo-

Platonism, and regardless of its form sympathy will always embrace a notion of a cosmos 

held in a web of interconnectedness.      

It was the Empedoclean/Aristotelian style of sympathy which was placed into 

astrology by Claudius Ptolemy (90-168). He began the Tetrabiblos, his astrological work, by 

stating his cosmology, a cosmology held together by the “Ambient”, which had, ‘a certain 

power, derived from the aethereal nature, [which] is defused over and pervades the whole 

atmosphere of the earth’, and he went on to note that, ‘These elements in their turn 

encompass all inferior matter, and vary it as they themselves are varied; acting on earth and 

water, on plants and animals’.
13
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Ptolemy’s cosmology was summed up by Daryn Lehoux who stated that, ‘Rivers, 

plants, and animals co-wax and co-wane with the moon. And in general the hot and cold, wet 

and dry mixtures embodied in the planets and stars co-move the hot and cold, wet and dry 

mixtures embodied in all things down here on earth’.
14

 Ptolemy saw this elemental sympathy 

as the mechanism of his astrology and considered it central to his ideas on health which, for 

him, was based on the balance of these qualities within the human body.  The Greek 

physician could thus use astrology to understand the health of their patient by watching the 

shifting heavenly bodies which in turn influenced the Ambient, and altered the balance of 

qualities within the individual.
15

 The philosophy of Ptolemy’s medicine, founded in an 

Aristotelian view of sympathy, was thus of the four qualities seeking a balance within the 

cosmos.
16

 This style of sympathy, one driven by balance, dominated medical philosophy for 

over a thousand years. Indeed Mark Harrison argues that this notion of balance and 

counterbalance defined by the heavens was present within British medical practice until the 

early nineteenth century.
17

   

However, in the fifteenth century Theophrastus Paracelsus (1493-1541) of 

Hohenheim challenged the dominancy of Aristotle’s sympathy as a foundation for medicine. 

Paracelsus accepted that health was a matter of one’s delicate relationship to an ensouled 

cosmology but he did not accept a doctrine of qualities that needed to be balanced. Rather, he 

based his medical philosophy in a theory of microcosm and macrocosm, two levels of the 

same. As Paracelsus wrote, ‘That is what philosophy is: [things] are in the human being in the 

same way that they are outside, intangibility, as if one were looking at oneself in a mirror’.
18

  

Paracelsus still used the heavens as a diagnostic tool, for he wrote, ‘The physician must 

decidedly base his knowledge on the stars. He must define medicine in accordance with the 

stars, recognizing that the astra are both above and below. And since medicine can do 

nothing without the heavens, it must be guided by the heavens’.
19

  However, where 

Ptolemaic/Aristotelian medical philosophy sought balance and counter-balance, Paracelsus’ 

medical philosophy, as Nicolas Goodrick-Clark pointed out, adopted a Neo-Platonist view 

while also supporting pantheism and Nature.
20

  Such a blend is a mixture of Neo-Platonic 

divine oneness with the nature-focused unity of Stoic philosophy.
21

 In talking of the body and 

the heavens Paracelsus wrote, ‘Nothing separates these two aspects from one another but the 

figure of their form; and yet the form of either should be understood as one’.
 22

 Deep within 

Paracelsus’ medical philosophy was an engagement with nature itself, a rejection of treatment 

by contraries, and a drive to treat like with like.
23

 Paracelsus’ battle against Aristotelian 

                                                 

14 Daryn Lehoux, 'Tomorrow's News Today: Astrology, Fate, and the Way Out,' p.108. 

15 Ptolemy, The Tetrabiblos: Bk. I Ch.III. 

16 Ptolemy, The Tetrabiblos: Bk I, Ch III. 

17 Mark Harrison, 'From Medical Astrology to Medical Astronomy: Sol-Lunar and Planetary Theories of 

Disease in British Medicine, c. 1700-1850,' p.47. 

18 Andrew Weeks, Paracelsus  H 2:24. 
19

 Weeks, Paracelsus  H2:63-64. 
20

 Paracelsus and Nicholas Goodrick-Clarke, Paracelsus : essential readings: p.13. 
21

 Walter Pagel, 'Prognosis and Diagnosis: A Comparison of Ancient and Modern Medicine,' p.394. 
22

 Weeks, Paracelsus  H2:31-32  
23

 Weeks, Paracelsus  p.11. 



4 

 

medicine is well documented and discussed, but the point of this comparison of Ptolemy’s 

and Paracelsus’ view of sympathy is to demonstrate that their different cosmologies, their 

different views of sympathy, lead to very different attitudes regarding medicine.   

A crucial point is that it is from sympathy fate emerges. For if all is linked by 

sympathy, regardless of how this sympathy is defined, then the link that binds each individual 

to this ensouled cosmos is their personal, organic, individual, and unique fate: their story 

within, their journey through, and their contribution to the ensouled cosmos. If we change the 

nature of the sympathy, then we change the believed nature of fate and for this reason the fate 

of Ptolemy’s astrology is different to the fate to which Paracelsus would have subscribed. 

The believed nature of fate varies from one individual to another and just as the different 

views of sympathy can produce, for example,  different medical philosophies, then different 

views on fate produce different life styles, spiritual practices, attitudes to prayer, and 

expectations of the world.   

 

The idea of fate     

In the seventeenth century the science of nature became separated from theology and 

fate was disregarded in favour of the new concept of determinism. Previously, as Solomon 

notes, ‘the concept of fate and fatalism were both very widely accepted and taken quite 

seriously’. He continues by making the point that ‘Today both concepts tend to be the target 

of widespread philosophical disdain’.
24

 For as philosophers replaced fate with determinism, 

Carl Hoefer states that they allocated fate to the religious, mystical, esoteric realms and 

consequently held it in disdain.
25

 However, my research shows that fate seems to be absent 

from these areas. With regard to the religious discourse Saint Augustine (354–430) replaced 

fate with universal providence and God’s grace.
26

 Later, Cartesian dualism, defined the soul 

as superior to, and independent of, the fated world of matter.
27  

This separation of fate and 

soul flowed into mystical/spiritual teachings. Within the esoteric doctrines fate is also absent. 

According to Antoine Faivre and Karen-Calire Voss, what constitutes an esoteric subject are 

four prime components: universal correspondence (sympathy), a living Nature (ensouled 

cosmology), imagination (the organ of the soul which can put the theory of correspondence 

into practice), and transmutation (change in the individual),
28

  thus the personal relationship 

one has with the ensouled cosmos (one’s fate) does not appear to have a voice.  Astrologers 

live by fate, but even they are generally reluctant to speak its name or explore its features.
29

  

Hence although esotericism, according to Faivre and Voss, emerged out of the discarded 
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subjects culled from science and theology in the seventeenth century
30

, it would seem that 

fate has been left lying on this seventeenth century cutting room floor.  

This abandonment of fate may be due to a confusion between the ideas of fate and 

fatalism. Voicing today’s philosophical stance, Pascal Massey notes that fatalism is inevitable 

teleology — rigid, unchangeable and fixed. Fatalism is defined as a belief that an event will 

happen in the future regardless of the pathway taken in reaching that future, it is a belief that 

something is going to happen no matter what you do.
31

 Knowledge of your eventual death is 

an example of a fatalistic statement, for no matter what you do you are going to die.  You 

may delay this event by living a healthy life or you can hasten its occurrence by being 

reckless. However, whatever you do, whatever pathway you take, you are going to die – that 

is a fatalistic statement. Fatalism does not impose any force or compulsion on us in the “here 

and now”, rather it is an event that waits for us in the future. Fatalism in this sense is exactly 

the same as destiny. Destiny may be a softer, more acceptable word for fatalism but they are, 

according to contemporary philosophy, one and the same concept. Yet fate is not solely about 

the future. Recalling Solomon’s point cited earlier, fate is experienced as being held by 

invisible “hands” which are active in the present. Thus fate is not the same notion as fatalism.   

Another confusion around fate occurs when it is considered to the obsolete or even 

old-fashioned version of determinism. This, for many people, is a default position and, as 

such, means that many believe that society has now found a better word for fate and that 

word is determinism.  But fate is not determinism. William James defined determinism as 

follows:   

it professes that those parts of the universe already laid down absolutely appoint and 

decree what the other part shall be. The future has no ambiguous possibilities hidden 

in its womb: the part we call the present is compatible with only one totality. Any 

other future complement than the one fixed from eternity is impossible.
32

  

Determinism, as understood within science and philosophy, pushes us from behind. It 

is driven by antecedent causality for it claims that every event is the result of an earlier event. 

Our actions now, whether thinking a thought or taking a walk, are a consequence of  previous 

events traceable back to an initial and primary cause.  Thus both fatalism and determinism 

promise, in their own way, only one inevitable future; the latter (determinism) driven by 

previous logical causes and the former (fatalism) manifested by inevitable teleology.  Yet still 

fate remains unexplained.   

 

Classical views of fate 

To look more closely at fate we need to turn to classical literature. In the fourth century BCE 

the Athenian playwright Sophocles wrote Oedipus Rex, a play that portrayed Oedipus as 
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destined to kill his father and have an incestuous relationship with his mother.  Sophocles 

showed that regardless of his actions, Oedipus could not prevent the fulfilment of his destiny. 

Indeed Oedipus Rex is a play about fatalism or destiny.  But even within the inevitability of 

fatalism, Sophocles holds Oedipus morally responsible for his actions. This is the dilemma of 

the play — an individual being held morally accountable despite his inevitable destiny.
33

  

Plato was nineteen years old when Sophocles first produced Oedipus Rex in Athens and Plato 

would have seen or been aware of Sophocles’ play about fatalism. Plato later offered a 

solution to this dilemma by creating a dualist argument. This argument limited fate’s 

influence. Plato held that fate did not influence the soul, will or mind rather he privileged the 

soul arguing that it was insulated or free from the workings of fate.
34

 Within philosophy this 

is known as dualism.
35

  Frances Cornford points out that the nature of the Plato’s higher 

realm was made of a substance which was not subject to the same natural laws as that of the 

lower realm, even though the latter was created from the former.
36

  In Phaedo Plato showed 

his dualist credentials when he argued that the soul or intellect must be immaterial because it 

could conceive of the invisible or the divine and so ‘the soul resembles the divine, and the 

body resembles the mortal’.
37

 Plato then made the immaterial soul responsible for the moral 

well-being of the individual.  Iham Dilman describes this as moral determinism, for the 

causal agent of this form of fate was not just the universal law of matter but also a future 

influenced by personal moral integrity in the present.
38

 Dilman suggests that Plato did not see 

the future as fixed, but rather it lay in the hands of the individual’s choices made while in a 

mortal body, as well as in the spiritual realm and influenced by the spindle of necessity.
39

  

This view of fate is a blend of the spindle of necessity — the world of matter and its laws — 

and the individual’s previous life choices.  Plato’s view of fate was personal and sensitive to 

cultural values, for his writings indicated that one could alter one’s fate in the next life by 

good moral behaviour in this life.   

In contrast to Plato, the Stoics believed that the soul was subject to fate along with the 

body.  The human soul was therefore mortal and linked to the body, for both soul and body 

were formed of the same matter and thus both were subject to fate. This style of philosophy is 

a form of monism as the world is perceived as only made of one substance.
40

 As A.A. Long 

and D.N. Sedley state, ‘the soul or self is not fragmented into a plurality of psychic entities, 

as in the Platonic model’.
41

 The Stoic model accepted Plato’s concept of a World Soul but did 

not accept what can be termed as his dualist post-death libertarian style of philosophy. 

Instead, according to Sophie Botros, the Stoics placed the human soul and the human will 

within the physical world and appeared to accept the universality of necessity, seeing the two 
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concepts as non-conflicting separate issues.
42

 The notion of free will, located within the Stoic 

view of fate, was protected by the development of the concept of mental self-agency. As 

Epictetus (55–135) put it, mental self-agency means we, ‘deal rightly with our impressions’.
43

 

Fate for the Stoics was the result of being a part of the divine creation, a blending of the self 

with the ensouled nature, and one’s freedom was the freedom to choose to accept one’s fate 

with harmony and calmness.   

Thus within these schools of philosophy there are two very different forms of fate. 

People who hold a Platonist or dualist view of fate hold the view that this life is a temporary 

situation and that their free will functions outside the laws of physics. J. R. Lucas argues that 

such a personal philosophy has strong consequences as, ‘we believe that as free agents we 

can introduce an arbitrary disturbance into the universe and thus destroy any pre-arranged 

harmony’.
44

  In contrast an individual with a more Stoic world view favours a monist 

position, one where the individual adopts an inward focus, accepting of outer world events, 

while striving for a level of inner peace and unity with nature.
45

 These are not the only 

versions of fate; there are many others, such as that of the fourth century Calcidius, a middle 

Platonist, who considered that we made our own fate by our own actions. In Calcidius’ model 

humankind was God-like in its ability to be a fate-maker, producing a new flow of fate in this 

life from one’s personal actions.
46

 In the thirteenth century Saint Thomas Aquinas continued 

Plato’s thinking by adopting a dualist stance by considering that fate influenced only the body 

and the soul was free.
47

 In the seventeenth century René Descartes extended Plato’s ideas and 

Thomist thinking by arguing strongly for dualism and advocating a “universal separability” 

between mind and body. For Descartes, the mind or soul was so free of the body that it did 

not require it for its existence.
48

 In contrast, his student Baruch Spinoza (1632–1677) 

challenged dualism and produced a philosophy which echoed the Stoic position, a monist 

view of fate.
49

 Steven Smith comments how Spinoza’s acceptance that humanity did not 

control nature but was instead dependent and embedded within it revealed a Stoic immanent 

world view.
50

  

To be sure, the nature of fate is not settled. Within classical literature fate is presented 

as a set of beliefs about the way the world works.  Susanne Bobzien calls this a ‘theory of 

fate’.
51

 In considering this more closely one can see that a theory of fate is made up of a 

collection of interlocking beliefs concerning the source of fate, the purpose of fate, and the 

very nature of fate. Michael Frede comments how each individual requires a personal theory 

of fate, no matter how incomplete or contradictory, in order for the individual to address the 
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location of their free will (mortal or spiritual domain) and its possible influence.
52

  Extending 

this argument one can conclude that we all have a personal theory of fate and this theory, 

independent of how aware we are of it or not,  will influence how we view the world.   

 

Contemporary views of fate  

Contemporary astrologers work with fate defined by the horoscope and although, as 

commented earlier, they may not be comfortable with the word they do readily talk about 

their theories of fate.  In sampling over a thousand astrologers for their views on fate I found 

that they expressed a diversity of opinions, many of which were reflective of the established 

classical views. Additionally, independent of the variations of their beliefs about fate, the vast 

majority of astrologers used their theory of fate to provide them with their philosophy of life, 

their way of being able to place their life events into context.  

Some astrologers adopted a Stoic, monist theory of fate. A woman in her forties from 

Canada expressed her attitude to fate when she talked of the predicted events she saw in her 

own horoscope:  

I would like to change events that you know are coming... but you really can't. And I 

knew that terrible things were coming for me in the past few years, and I tried to use 

the energies in positive ways, but in the end, it was just as bad as I thought. The 

difference however was that by expecting troubles, I was able to reserve more 

patience and understanding and not resort to anger, and limit my frustration. Maybe 

that in itself was "easier".
53

 

Her words were reminiscent of Ptolemy on the use of predictive astrology, how 

accepting one’s fate and preparing the mind maintained an inner harmony,
54

 as well as the 

Stoic philosopher Epictetus (55—135) who wrote, ‘I must die. But must I die groaning? I 

must be imprisoned. But must I whine as well? I must suffer exile. Can anyone then hinder 

me from going with a smile, and good courage, and at peace?’
55

 Another example of this 

Stoic attitude to fate came in a note from a thirty-five year old American woman. New to 

astrology she wrote, ‘I like to believe I have more of a say in how my life unfolds, but 

astrology shows me that some things are out of my control.’
56

  This could be seen as moving 

towards a fatalist mind set, however, it is a largely Stoic view and its therapeutic use can be 

seen in the words of a thirty-eight year old, American astrologer, talking of the role of the 

horoscope and preferring the word “determinism” to fate:  

[It] helps you and the client to accept your life for what it is − determinism can be a 

fairly optimistic outlook or at least one that does not blame the subject for the bad 
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things that happen. I think free will plays a somewhat limited role in what happens to 

us. You work as much as you can or make the effort that you are satisfied with, and 

you will still fulfil a pre-destined framework to a large degree. There can be a lot of 

acceptance and compassion built into this outlook. You stop judging others as 

severely (they are dealing with limitations that won’t change significantly despite 

awareness and efforts to change in some cases). You also stop judging yourself as 

severely for the same reasons. You do whatever you define as “your best” and try to 

accept predestined limitations that same way.
57

   

In contrast were the opinions of a thirty-nine year old American woman who captured 

the notion of fate and free will when she wrote that, ‘I love the free will that astrology 

provides. The chart provides you with possibilities; it’s up to you to recognize and take 

advantage of them. Your chart is a fail proof tool for living up to your full potential — not a 

map to your destiny.’
58

 Unlike the two “Stoic” astrologers cited earlier, this astrologer 

accepts fate but considers that fate did not impinge on the freedom of her will. She held a 

Platonic view that the soul was not part of the material world, thus her free will was not 

subject to the workings of fate. Fate was limited to the material world and thus only 

influenced her physical being.    

This was also reflected in the views of a forty-eight year old, involved with astrology 

for ten years, who wrote: 

Just because something is in the stars, free will can change the outcome. An example 

is Mercury retro[grade], during the transit I pay close attention to my car, computer, 

finances, relationships, not sign any contracts etc... [these are objects ruled by 

Mercury] I also maintain a very positive attitude during the transit, because how I 

perceive the transit (gloom & doom versus time to revisit and learn) has a tremendous 

effect on my experiences during that time. I don’t boldly challenge the retrograde. I 

honour Mercury with respect, so my lessons are easier.
59

 

This astrologer engaged with her fate, and used it as a set of signals to help her steer 

through her life. She almost negotiates with it by honouring the planetary gods at the time her 

fate dictates they are active. This was also the attitude of a younger astrology who talked of 

the role of fate and astrology in his life by saying, ‘That it helps me have an understanding of 

events in the past which allows me to take proper preparations and actions in order to go with 

the flow of energy (hopefully) in a positive way — now, in the present and in the future’.
60

 

One astrologer talked of living with fate as a form of participation with life, in that 

one was neither a bystander, nor in total control, but rather one could engage with the 

narrative of life. He talked of how he dealt with his difficult neighbour while understanding 

that, according to his horoscope, he was meant to be dealing with difficult situations.    
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But what it [his knowledge of his planetary fate] does is that, well, he is a very nasty 

person but what it does is lessen my —…if, if … if I sit with it I feel very rage-full 

and I am going to go over and smash this person, but really when I reflect on it, 

because of what I know about it, it lessens that —… There is... there is something 

bigger going on, and I have to find the answer to that so when I see these things and I 

use the astrological images, whatever they are, I am trying, as much as possible, be 

alert to them, to the potentialities and possibilities of them and to be more reflective 

and be understanding, to try to not, in any way, circumvent life but to live it, and to 

live it with the knowledge of what is going on around me.
61

  

This astrologer’s story is of a person who lives in a sympathetic cosmos. He defines 

this as participating in life and, for him, this participation gives him a different perspective on 

life’s situations. He finds himself placed in a situation where he is enraged by his neighbour. 

However, by using the information in his horoscope he is able to detach from that rage and 

resist his desire to “smash this person”. Instead there is another deeper story at stake, fated 

and a little mysterious. Anthony Giddens, calls this a fateful moment, ‘ times when events 

come together in such a way that an individual stands, as it were, at a crossroads in his 

existence; or where a person learns of information with fateful consequences’.
62

 The 

perspective of the astrologer dealing with his difficult neighbour was that he was standing at 

such a fateful moment, and there was another level of meaning to the situation with his 

neighbour which he did not understand but was sure that “there is something bigger going 

on”, hence he “sits with it”, he “reflects on it because of what I know about it”.  This 

astrologer accepted his fate but used his horoscope as an instrument of detachment. This 

provided him with an inner personal and unbiased authority, from which he found he could 

“lessen” the heat of his anger. He engaged his reason by pondering the deeper significance of 

the events. For him this was participating in his life, rather than just blindly living it.  

This therapeutic role of fate was evident in interviews with contemporary astrologers. 

One of the attractions of astrology for them was its planetary fate, for they found in different 

ways that it offered solace at times of life’s difficulties when their belief in fate enabled them 

to place events into perspective in both meaning and timing which then built a sense of 

personal story. Furthermore, fate, via the horoscope, produced a unique sense of identity, for 

one’s planetary fate was unique, but this very uniqueness built the individual’s relationship to 

the cosmos. Thus fate for the astrologer locates, orientates, and explains their place and 

actions in the world – it gives them what Giddens described as their personal life plan, story 

or narrative, for it placed events into a constantly revealing pattern.
63

 As one anonymous 

astrologer stated, ‘I like the way it brings obscure threads of pattern into visibility’.
64

 

But such views of fate are not limited to the astrological community. Any group that 

accepts a doctrine of correspondences will live in a sympathetic cosmology and thus will 
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have a theory of fate. Within that community the different views of fate will be a reflection of 

the world view of the holder, even if fate itself is not acknowledged.   

My research has shown that fate, today, is considered by most astrologers to be like a 

pattern or story, emergent and flowing, constantly active in the person’s life, following its 

own mysterious rules of maintaining the life story but flexible in its details. These are the 

“hands” to which Solomon referred, the loyalty to a pattern, the retrospective feeling that one 

has been steered to a certain place. This is quite different to the William James’ inevitability 

of antecedent determinism, cited earlier; nor is it the inevitable telos of fatalism. Fate within 

contemporary society can be summarised or defined as a belief in a non-inevitable 

teleological force which influences one’s life in a compelling or semi-compelling manner.   

The benefits of believing in fate are substantial. Whereas modern determinism can 

leave one facing life as an automaton, fate provides a place for one’s inherent sense of free 

will, along with one’s connection to the cosmos. Such a connection actually gives meaning 

and purpose to life. My research suggests that we live in story and this personal story, our 

little unique piece of the cosmos, is a part of the larger story of the cosmos.  

To conclude, fate has been dismissed by philosophy as obsolete or old-fashioned 

determinism, no longer worthy of the attention of philosophers. Fate has also been 

misunderstood by or fallen out of view of the esoteric communities, possibly due to fate 

being confused with either fatalism or determinism. Nevertheless fate is a widely held belief, 

not only within the global community of astrologers, but also by any person who accepts the 

doctrine of correspondences. People will develop a theory of fate, a collection of interlocking 

beliefs about how the world works, in order to provide themselves with a methodology for 

altering, transforming, co-creating, accepting or avoiding the workings of fate, a method of 

providing themselves with a little more control in the face of the uncontrollable vagaries of 

life.  I am arguing that the presence of a theory of fate provides us with a lifeboat which 

enables us to encounter the uncertain waters of the future with a feeling of safety and control.  

In this regard fate is one of humanity’s therapeutic philosophies.   
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