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[bookmark: OLE_LINK24] Analyse the Roles of, and Relationship Between, Cosmology and Divination in Hellenistic Astrology
Word Count: 4580

[bookmark: OLE_LINK23]Introduction
[bookmark: OLE_LINK16]
[bookmark: OLE_LINK4][bookmark: OLE_LINK32]This essay focuses on the roles of and the relationship between cosmology and divination within the framework of Hellenistic astrology. Referring to Mark Riley’s view, Ptolemy’s Tetrabiblos may be understood as a theoretical treatise concerned primarily with the systematisation of astrological principles, whereas Valens’s The Anthology aligns more closely with the Hellenistic astrological practices of that time.[footnoteRef:1] Given that Hellenistic astrology constitutes both a sophisticated theoretical system and a set of applied practices, this article uses a combination of both Tetrabiblos and The Anthology as primary sources for analysis. References to Tetrabiblos are based on Frank Egleston Robbins’ translated version (Harvard University Press, 1940),[footnoteRef:2] while citations from The Anthology refer to the online English translation version (2010)[footnoteRef:3] by Mark Riley. In addition, as both Ptolemy and Valens were second-century Hellenistic astrologers operating within a broadly Hellenistic intellectual and cultural milieu, many cosmological assumptions and divinatory frameworks were treated as givens and thus often left implicit. To supplement these ideas, occasional reference is made to The Great Introduction to Astrology[footnoteRef:4] by the medieval astrologer Abū Maʿšar (787-886), whose work preserved and revised key Hellenistic astrology concepts. [1:  Mark Riley, ‘Theoretical and Practical Astrology: Ptolemy and His Colleagues’, Transactions of the American Philological Association (1974), 117 (1987), 235–56, <DOI: 10.2307/283969>, pp. 236-237.]  [2:  Claudius Ptolemy, Tetrabiblos, trans. Frank Egleston Robbins (Cambridge, MA: Harvard University Press, 1940).]  [3:  Vettius Valens, The Anthology, trans. Mark Riley (2010) <https://www.csus.edu/indiv/r/rileymt/> [accessed February 2015]. Please note that I've used the 172-page PDF version instead of the revised 2022 published version because of some geographical challenges and the difficulty of buying paperbacks. This means that the page numbers I'm referencing correspond to the online PDF version.]  [4:  Abu Ma’šar, The Great Introduction to Astrology, ed. and trans. Keiji Yamamoto and Charles Burnett (Leiden; BRILL, 2019), <DOI: 10.1163/9789004381230>.] 

[bookmark: OLE_LINK3]	Establishing a clear definition of cosmology and divination is essential to the subsequent discussion in this paper. Concerning cosmology, this essay employs a synthesis of both scientific and anthropological definitions, as summarised in Campion’s work: cosmology encompasses not only the study of the universe's mathematical and physical structure but also the culturally embedded understanding of cosmic order and its relation to human life.[footnoteRef:5] The classification of divination remains a topic of considerable debate, particularly regarding whether astrology qualifies as a conventional form of divination.[footnoteRef:6] Since the central subject examined in this paper is a kind of astrology, it would be impractical to exclude it hastily from the various forms of divination. Therefore, this paper adopts Cicero’s summarised definition of divination: divination is ‘the foreseeing and foretelling of events’, which is divided into skill-based and nature-based, with astrology categorised under the skill-based category.[footnoteRef:7] [5:  Nicholas Campion, ‘The Importance of Cosmology in Culture: Contexts and Consequences’, Trends in Modern Cosmology (IntechOpen, 2017), <DOI: 10.5772/67976>, pp. 4-5.]  [6:  Liz Greene, ‘Is Astrology a Divinatory System?’, Culture and Cosmos, 12.1 (2008), 3–29, <DOI: 10.46472/CC.0112.0203>.]  [7:  Marcus Tullius Cicero, On Divination (De Divinatione), ed. and trans. by William Armistead Falconer, Book I, (Cambridge: Harvard University Press, 1923)  <https://www-loebclassics-com.ezproxy.uwtsd.ac.uk/view/marcus_tullius_cicerode_divinatione/1923/pb_LCL154.223.xml?rskey=fu9u5X&result=1>, 1.9 and 1.11-1.12.] 

	Through close textual analysis, this study seeks to identify and interpret key ideas concerning the structure of the cosmos and the mechanisms of divination as presented in Tetrabiblos and The Anthology. It aims to demonstrate how cosmological concepts inform divinatory practices in Hellenistic astrology. The main text is organised into three sections: a summary of cosmology, an examination of the divinatory logic and methodology, and a synthesis of how cosmological ideas underpin astrological divination in the Hellenistic tradition. 
	
Cosmology in Hellenistic Astrology

[bookmark: OLE_LINK5][bookmark: OLE_LINK22][bookmark: OLE_LINK17]	As Campion notes, ‘the term cosmology can be traced to the 1730s’[footnoteRef:8]—a period far removed from the Hellenistic era that forms the focus of this essay. Add to that Tetrabiblos and The Anthology are two works centred around astrology, and the authors' descriptions of the cosmology and worldview are fragmented and unclear. The concept of cosmology, as it is employed in this study, is therefore a retrospective analytical category rather than a term native to the texts under discussion. Accordingly, the discussion of cosmology in this essay is reconstructed through textual analysis.  It identifies and synthesises cosmological assumptions that are suggested rather than directly stated in the primary sources. For clarity of presentation, these insights are organised under two interrelated themes: the order between heaven and earth, and the principle of cosmic sympathy. [8:  Nicholas Campion, ‘The Importance of Cosmology in Culture: Contexts and Consequences’, Trends in Modern Cosmology (IntechOpen, 2017), <DOI: 10.5772/67976>, p. 4.] 


a) Celestial Bodies and Planetary Spheres

Plato often attributes divinity to the planets in his work, treating the stars as gods.[footnoteRef:9] By contrast, in Ptolemy’s Tetrabiblos, the planets are conceptualised not as personified deities but as physical celestial bodies endowed with specific natural qualities. There are two main reasons for reaching that conclusion, one is that Ptolemy consistently grounds his astrological reasoning in observable phenomena such as the seasons, calendrical systems, and spatial orientations, assigning physical properties to the planets accordingly. For example, the constellations of Cancer and Leo are closer to the zenith and thus produce more direct heat naturally, which justifies their association with the most potent luminaries, the Sun and the Moon. Likewise, Saturn is located in the outermost orbits and is farthest away from the luminaries and therefore is a cold planet.[footnoteRef:10] Rather than resorting to mythological explanations—such as the sun god's supremacy warranting its place in the highest heavens, or Saturn's exile as punishment by Zeus—Ptolemy offers a rationalised, astronomical account of planetary characteristics. The second supporting point is that when Ptolemy called the planets, he did not use the more ancient Greek names or names with references to Greco-Roman deities, but rather the (star) of Saturn, the (star) of Jupiter, names with more realistic attributes of this kind.[footnoteRef:11]  [9:  Plato, Timaeus, trans. R. G. Bury, Loeb Classical Library (Cambridge, MA: Harvard University Press, 2007), 39e-40d.]  [10:  Claudius Ptolemy, Tetrabiblos, pp. 79-81.]  [11:  Claudius Ptolemy, Tetrabiblos, p. 37, footnote 29 by translator.] 

[bookmark: OLE_LINK10][bookmark: _Hlk196234957]A similar tendency to separate the planets from the gods is also evident in The Anthology. Valens likewise relies heavily on astronomical principles to describe the movements of celestial bodies and supplements his accounts with sophisticated mathematical calculations. In terms of planetary arrangement, both Ptolemy and Valens adhere to what has become known as the Hellenistic order of the planets: Saturn, Jupiter, Mars, Sun, Venus, Mercury, Moon.[footnoteRef:12] Although the term “orbit” is used in both texts to depict the trajectory of celestial bodies, another noteworthy concept is that of the “sphere”. ‘The arrangement of their spheres’[footnoteRef:13] is described by Valens when he lists the planetary sequences, and Ptolemy similarly remarks that ‘Jupiter … below Saturn's sphere’.[footnoteRef:14] It reflects a cosmological model in which each planet is assigned a distinct spherical domain. Abū Maʿšar further elaborates on the correspondence between the planets and the twelve astrological houses within the framework of Hellenistic astrology by introducing a cyclical system structured upon the seven concentric planetary spheres.[footnoteRef:15] Again proving that the concept of spheres is important and has some heritage. Moreover, such descriptions are close to Plato’s and Aristotle’s theory of the planetary spheres: the universe consists of a series of nested concentric spheres, with each celestial body embedded in a transparent “sphere” that revolves around the Earth.[footnoteRef:16] [12:  David Pingree, From Astral Omens to Astrology from Babylon to Bikaner (ISIAO, 1997) <http://archive.org/details/Pingree1997>, p. 26. And Vettius Valens, The Anthology, p. 11.]  [13:  Vettius Valens, The Anthology, p. 11.]  [14:  Claudius Ptolemy, Tetrabiblos, p. 81,]  [15:  Abu Ma’šar, The Great Introduction to Astrology, pp. 689-691.]  [16:  Plato, Timaeus, 35a-36b; Aristotle, Metaphysics, trans. Hugh Lawson-Tancred (Penguin Books, 1998), LAMBDA 8, 1073-1074.] 


b) Natural Causation and Cosmic Sympathy

[bookmark: OLE_LINK13]The last subsection contains many indications (replacement of terminology, emphasis on astronomy and philosophy) that suggest an effort to frame the planets as astronomical entities governed by natural law rather than divine agents. Ptolemy explained the natural properties of the planets in terms of hot, cold, wet and dry, and Valens further combined hot, cold, wet and dry into the four elements of water, fire, earth and wind to create a link to the twelve signs of the zodiac.[footnoteRef:17] In this way, the material cosmology rooted in Aristotelian thought is foregrounded, comprising the four terrestrial elements and a fifth, celestial one: aether (Ptolemy used the word ether).[footnoteRef:18] As a super-lunar element, aether is described by two astrologers as the eternal, ethereal, ubiquitous, higher power that can change and transform the four elements.[footnoteRef:19]  [17:  Claudius Ptolemy, Tetrabiblos, pp. 35-47. And Vettius Valens, The Anthology, pp. 72-73.]  [18:  Aristotle, On Sophistical Refutations; On Coming-to-Be and Passing Away; On the Cosmos, trans. by E. S. Forster and David J. Furley (Harvard University Press, 1955), 330a-331b.]  [19:  Claudius Ptolemy, Tetrabiblos, pp. 7-9. And Vettius Valens, The Anthology, p. 151.] 

Despite their shared cosmological structure, the two authors exhibit subtle but significant differences in tone and emphasis. Ptolemy’s astrology is grounded in a rationalist paradigm. He presents it as an empirical discipline akin to agriculture, navigation, or medicine—fields that rely on the human capacity to observe, record, and analyse natural patterns to produce useful predictions. His is a vision of a universe that is legible, ordered, and governed by causality—a cosmos intelligible through reason.[footnoteRef:20] Unlike Ptolemy's relatively obvious natural philosophy, with its claims of natural causation, Valens’s worldview is somewhat more emotional, and he emphasises the importance of the soul. He stated that the soul is sacred and immortal, and after the death of the body, the soul still has the opportunity to be reborn in a new body,[footnoteRef:21] aligning himself with Platonic ideas.[footnoteRef:22] His cosmos is not only governed by reason but also animated by a deep, inherent sympathy. All things are interconnected and resonate with one another. Movement, harmony, and the potential for cosmic attunement are central to his worldview.[footnoteRef:23]  [20:  Claudius Ptolemy, Tetrabiblos, pp. 2-13.]  [21:  Vettius Valens, The Anthology, p. 151.]  [22:  Plato, Euthyphro. Apology. Crito. Phaedo, ed. and trans. Chris Emlyn-Jones and William Preddy, Loeb Classical Library (Cambridge, MA: Harvard University Press, 2017), Phaedo 73B-77D.]  [23:  Vettius Valens, The Anthology, pp. 122, 127, 151, 157-158.] 

In sum, both Ptolemy and Valens participate in the broader intellectual project of their era: interpreting astrology through the lens of natural philosophy. Their writings reflect a universe that is rational and rule-governed, yet not devoid of wonder. Ptolemy advances a model of natural causation grounded in empirical logic, while Valens supplements this with a more intuitive, idealised sense of cosmic harmony. Together, their works reveal a nuanced Hellenistic cosmology—one in which the divine is not banished, but translated into the language of nature, reason, and soul.

Divination as Practice: Rational Art, Fateful Timing, or Sacred Discipline? 
[bookmark: OLE_LINK19][bookmark: OLE_LINK21]
This section focuses on discussing and analysing textual information related to astrological practice. On the one hand, Hellenistic astrology encompasses a wide range of practices, techniques, and traditions, which resist being condensed into a single concept. And on the other hand, the primary sources selected for this essay consist of two texts by different authors, each with their own distinct style and approach to astrology. As a result, this part is structured into three key segments, progressing from rationality to spirituality, in order to explore what functions and roles Hellenistic astrology has when it is used as a technique, a means of revelation, and a tool for spirituality, respectively.

a) Technique: Logic, Experience, and Rules 

[bookmark: OLE_LINK20]Ptolemy, known also for his astronomical treatise Almagest, was both an astrologer and an astronomer. In Tetrabiblos, he formulates two of the most effective astrological practice principles: first, the need to understand the rules governing planetary motion; and second, the investigation of the changes in terrestrial affairs caused by celestial phenomena.[footnoteRef:24] The former leans toward astrology approached through an astronomical framework, while the latter aligns more closely with divinatory astrology. In Ptolemy’s text, however, there is no explicit distinction drawn between astronomy and astrology. As some scholars have pointed out, during this period, there was no clear boundary between these two subjects: ‘two (Greek) words astrologia and astronomia are interchangeable, both meaning basically ‘star-lore’,[footnoteRef:25] so that Hellenistic astrology carries with it a simultaneous seriousness and precision centred around the astronomical calendar. This has been strongly confirmed by Ptolemy’s extreme demand for accuracy in the ascending degrees, even emphasising the necessity of birth-time rectification,[footnoteRef:26] as well as by Valens’s minute-level calculations of the lunar ascending node.[footnoteRef:27] Hellenistic astrology is not vague, nor does it rely solely on intuitive interpretation or free-associative prophecy. While not every term is identically used across different astrological manuals, the interpretive range of planets and signs is clearly delineated. For instance, Mars is never associated with reticence, nor is Saturn described as cheerful. [24:  Claudius Ptolemy, Tetrabiblos, p. 3.]  [25:  Robin Waterfield, ‘The Evidence for Astrology in Classical Greece’, Culture and Cosmos Vol. 3, no. 2 (1999), 3-15, p. 4.]  [26:  Claudius Ptolemy, Tetrabiblos, p. 109.]  [27:  Vettius Valens, The Anthology, pp. 13-14.] 

Would a divination discipline that has rules, is clearly categorised, and relies on rational inductive analysis be more confident in the correctness of its “answers”? Or could they even propose a mathematical rate of predictive accuracy? Both texts give a cautionary response that “no, the cosmos is hard to measure.” Ptolemy’s view remained mathematical and scientific, arguing that the focus of astrological practice was to interpret the horoscope by combining its various elements to create one or more narratives. He maintained that the planets and signs, along with others, when arranged in combinations, gave rise to an infinite number of possibilities that were impossible to enumerate. Therefore, it is difficult to maintain the accuracy of the predictions. An abundance of theoretical knowledge and proficiency will help an astrologer to go to the next level, but even then, precision cannot be guaranteed.[footnoteRef:28] Valens echoes this understanding with a more poetic sensibility: ‘all things are possible, attainable, holy, and true, and become so through thousands of complex paths’.[footnoteRef:29] Perhaps the paradox of strict methodology sounds contradictory to the impossibility of obtaining precise answers, but the uncertainty principle is also a scientific principle, often present in physics experiments. From this perspective, it is arguably more “scientific” to admit complexity and indeterminacy than to claim supernatural precision or prophetic infallibility. [28:  Claudius Ptolemy, Tetrabiblos, pp. 227-229.]  [29:  Vettius Valens, The Anthology, p. 121.] 

[bookmark: OLE_LINK15]With this backdrop, it is worth revisiting Cicero’s definition of divination. As mentioned earlier, Cicero explicitly categorises astrology as technical (or art) divination. Although Cicero expresses scepticism about astrology’s rational validity, he acknowledges the mathematical expertise of astrologers (whom he refers to as Chaldeans), and in the broad category of technical divination, he mentions that ‘(artificial divination) consists in part of conjecture and in part of long-continued observation’.[footnoteRef:30] Again, this is in keeping with the style of Hellenistic astrological practice in both texts, especially in Valens’s work, which contains a large number of empirical cases that reflect extensive practical experience. [30:  Marcus Tullius Cicero, On Divination (De Divinatione), Book II, 2.26.] 


b) Revelation: Fate, Ritual, and Kairos 

Yet the technical structure of astrology, no matter how precise or well-developed, does not fully capture the lived experience and symbolic richness that many ancient practitioners attributed to the cosmos. Beyond calculations and classifications lies another dimension of astrological practice—one that is not entirely rational, but deeply interwoven with fate, divine timing, and sacred rituals. This aspect frames astrology not merely as an observational science, but as a medium of revelation: a means through which cosmic truths are unveiled rather than deduced. In this context, astrology becomes less a matter of statistical probability and more a vehicle for understanding the unfolding of destiny, the performance of ritual acts, and the grasp of kairos—the opportune moment in which meaning is revealed. It is to this deeper, more numinous layer of astrological experience that we now turn. 
Ptolemy was rather ambivalent about the notion of fate in the practice of astrological prediction. On the one hand, he was sceptical of strict determinism, as a conception of destiny that is entirely unchangeable would render astrological prophecies into rigid “information,” stripping them of practical usefulness.[footnoteRef:31] Psychologically, the ability to foresee future events allowed individuals to approach the unknown with greater equanimity. Practically, in some situations, foreknowledge of the future can activate defence mechanisms, lessening the impact of potential suffering.[footnoteRef:32] But on the other hand, much of the predictive content in Tetrabiblos is delivered in the form of classification schemes and interpretive guides, and the stars are sorted into qualities and outcomes, with little elaboration on how one might actively intervene in the course of fate or employ astrological knowledge in practice as a transformative tool.  [31:  Claudius Ptolemy, Tetrabiblos, p. 23.]  [32:  Claudius Ptolemy, Tetrabiblos, pp. 21-31.] 

By contrast, the unfolding of destiny is more complex in Valens’s work. Firstly, Valens has a clear distinction between levels of fate in his predictions, for example, he would classify fate into upper, middle and lower degrees of fortune based on different astrological configurations.[footnoteRef:33] Second, he sets up a multi-tiered model of destiny itself. At the first level lies irrevocable fate: fixed, incomprehensible, and absolute.[footnoteRef:34] Next, through revelation, the wise or virtuous person may attain an awareness of fate—not to overturn it, but to reduce confusion, move closer to truth, and approach the sacred more readily.[footnoteRef:35] Valens also offers concrete methods to influence one’s course, such as recognising early warnings from celestial signs, seizing opportune moments (kairos), and engaging in ritual or prayer. According to him, astrology should be consulted in virtually all significant undertakings—‘the sailing of fleets, campaigns, commands, advancement, departures—everything that can come to accomplishment in life.’[footnoteRef:36] Navigation, military, and architecture are all included, and this expansive range of applications suggests that astrology in his time was not only widely practised but also deeply respected and institutionally supported. [33:  Vettius Valens, The Anthology, p. 25.]  [34:  Vettius Valens, The Anthology, p. 102 and p. 113.]  [35:  Vettius Valens, The Anthology, pp. 121-122.]  [36:  Vettius Valens, The Anthology, p. 97.] 

Dorian Gieseler Greenbaum offers another summary of the layered concept of fate in The Anthology. She divides the destinies that Valens writes about into Providence and pronoia. While Providence reflects a specific arrangement under the cosmic order, pronoia is a divine intervention, a loophole provided by heimarmenē that can be used well to get rid of part of one’s destiny. Greenbaum points out a further insight into timing: in Valens's practice note, kairos (propitious time) and katarchē (significant moment for beginning something) must be synchronised,  implying that all human action must synchronise with cosmic rhythms to achieve success.[footnoteRef:37] In this sense, astrology emerges not just as a method of foreseeing, but as a sacred art of participation in the unfolding order of the universe—one in which fate is not simply endured but ritually navigated. [37:  Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology: Origins and Influence (BRILL, 2016), <DOI: 10.1163/9789004306219>, pp. 37-42.] 


c) Theurgy: Spiritual Cultivation, Reverence, and Purification 

As two astrological texts of a practical, instructional nature, Tetrabiblos and The Anthology inevitably delineate symbolic meanings for the planets and signs. Astrologers and diviners will similarly become predictable imagery. When examining the associated figures that appear alongside astrologers and diviners, intriguing patterns begin to emerge. In Tetrabiblos, Mercury, Venus, and the cardinal signs are linked to the diviner, and magician, occultist, meteorologist, instrument and machine maker, philosopher are juxtaposed.[footnoteRef:38] On Valens’s side, Mercury is strongly associated with diviners and, unlike Ptolemy, Valens regards Mercury as an auspicious planet.[footnoteRef:39] Most of the symbols paralleling the diviner overlap with Ptolemy’s, with doctors, musicians, lawyers, and secretaries being additional items.[footnoteRef:40] Supposing words appearing side by side have similar qualities, we might summarise the qualities associated with the diviner as belonging to craftsmen, creative individuals, and mystical figures—categories that likely reflect how astrologers and diviners were perceived within Hellenistic astrological practice. In addition, Valens has an extraordinary pattern about the diviner. He stated that when Mercury opposes a malefic planet, the person may prophesy about the future, accompanied by the risk of insanity;[footnoteRef:41] when a malefic planet attacks the 3rd or 9th house, the native may become a prophet—or be seen as mentally disturbed and exhibiting eccentric behaviour.[footnoteRef:42] This connection is somewhat akin to another form of divination mentioned by Cicero, where divine inspiration is received and prophetic power is given, often accompanied by a state of frenzy.[footnoteRef:43]  [38:  Claudius Ptolemy, Tetrabiblos, pp. 335-337.]  [39:  Vettius Valens, The Anthology, p. 2 and p. 21.]  [40:  Vettius Valens, The Anthology, p. 2.]  [41:  Vettius Valens, The Anthology, p. 32.]  [42:  Vettius Valens, The Anthology, p. 82.]  [43:  Marcus Tullius Cicero, On Divination (De Divinatione), Book II, 2.103-2.115.] 

That is to say, as opposed to Ptolemy, who was concerned with theory and sided with rationality, Valens demonstrates Hellenistic astrology’s more spiritual reflection on the practice of divination. The Anthology contains numerous passages that are spiritually charged. For instance, Valens has a two-level understanding of his profession as an astrologer. On one hand, in order to become an astrologer, one must persevere in study, display courage, and gain practical experience;[footnoteRef:44] on the other, they must cultivate sincerity and kindness, show reverence for the gods, and be receptive to divine wisdom.[footnoteRef:45] Thus, in order to better undertake this sacred art, Valens demonstrated the intention of spiritual practice similar to religious beliefs in general, to be benign, sincere, and graceful, to shed vain desires, and to remain gentle and calm. Valens even uses the word ‘purification’ when he says that after coming into contact with sacred astronomical/astrological knowledge, he aspired to purify his life from all evils and blemishes and to immortalise his soul.[footnoteRef:46] Greenbaum summarises this trajectory aptly, observing that Valens was ‘seeking virtue through studying astrology’.[footnoteRef:47]  [44:  Vettius Valens, The Anthology, p. 103.]  [45:  Vettius Valens, The Anthology, pp. 112-113.]  [46:  Vettius Valens, The Anthology, pp. 113-114.]  [47:  Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 38.] 

Such reflections reveal that for Valens, astrology was not simply an intellectual pursuit or a professional technique, but a theurgical path—a means of cultivating virtue, aligning with divine will, and refining the soul through disciplined engagement with the cosmos. In contrast to Ptolemy’s rationalised model, Valens’s vision of astrological practice dwells in a space where technical knowledge and spiritual reverence are inseparable. Returning to Mark Riley’s comment at the beginning, that Ptolemy was presenting a theoretical ensemble of Hellenistic astrology, and that Valens had more practical experience and was more representative of the practical style of Hellenistic astrology.[footnoteRef:48] Perhaps then, in the context of Hellenistic astrology, there is both a skilled theoretical guidance framework and a spiritually invested path of living in harmony with fate (or the universe). [48:  See footnote 1.] 


How Cosmological Ideas Shape Divination? 
[bookmark: OLE_LINK14]
[bookmark: OLE_LINK29]In both works, cosmology shapes not only the practical techniques of astrology, but also attitudes towards divination. Ptolemy, in particular, constructed his astrological system upon a rational cosmological framework rooted in astronomical modelling and natural philosophy. In his worldview, the orbits of the planets follow regular and predictable patterns, and the changes in the heavens correlate with observable phenomena on Earth, such as day and night, the seasons, and weather patterns. These changes, he argued, could be observed, recorded, and generalised into predictive laws. In other words, Ptolemy established astrology not as a mystical or divine art, but as a natural science grounded in the measurable operations of the cosmos. The heavens and the Earth are connected through a logical and intelligible relationship, rather than through divine will. Thus, in his astrological texts, he would explain why these stars have these qualities and why astrology has predictive power by using logical relationships (treating the stars as natural influences, not as deities) or cosmological views (the four elements and the aether, geocentric planetary spheres). For example, the association of the stars with the zodiacal houses stems from a certain understanding of the structure of the heavens;[footnoteRef:49] and the interaction of the elements of the stars (wet, dry, cold and hot) is used to classify their nature of benifics/malefics, yin/yang and day/night.[footnoteRef:50]  [49:  See footnote 15.]  [50:  Claudius Ptolemy, Tetrabiblos, pp. 39-45.] 

It is notable that Ptolemy did not explicitly express his religious leanings, or his views on deities or God, nor does he seem to have regarded astrology as too sacred a practice. Perhaps because Ptolemy’s view of the cosmos was biased in favour of a mathematical model, where cosmic order or natural law was an important factor driving the gears of destiny, he also did not endow the astrological texts he summarised with too much of a spiritual filter. Considering that in the Hellenistic period, literature, philosophy, and science were prevalent, and that astronomy and astrology were not completely separated, Ptolemy would not have been the only astrologer to hold a rationalist perspective. Liz Greene indicates that many Hellenistic astrologers, including Ptolemy, did not consider themselves to be part of the diviner or occultist, but rather classified the astrological practice as a science. For example, they would call astrology ‘stochastic techné’, ‘the science of the stars’, ‘natural astrology’ and so on.[footnoteRef:51]  [51:  Liz Greene, ‘Is Astrology a Divinatory System?’, Culture and Cosmos, 12.1 (2008), 3–29, <DOI: 10.46472/CC.0112.0203>, p. 8 and p. 22.] 

[bookmark: OLE_LINK30]It is easy to see in Ptolemy that Hellenistic astrology was not a matter of haphazard guesswork, but of extrapolating earthly affairs based on patterns of celestial movements. In addition to the influence of rational philosophical thought and the focus on rigour, refinement, and causality in astrological technique, the cosmic concepts of sympathy, harmony, and oneness also influenced the attitude of astrological practice. This is even more evident with Valens. While both astrologers operated within a shared cosmological structure—including the planetary sphere, the four elements plus aether, and the natural law of causality—Valens placed greater emphasis on the soul and its relationship to the cosmos. As a teacher of astrology, he asks his students repeatedly to keep their qualities noble and to show their sincerity to the heavens, even requiring them to take an oath. For Valens, the highest importance of astrology or divination was not the incredible accuracy of prediction, but the ability to receive revelation and purify the soul. Divination, in this sense, served a dual function: it facilitated the soul’s liberation from worldly impurities to realise the eternal life of the soul, and it aligned the practitioner with a higher cosmic order, one characterised by harmony, resonance, and the oneness of heaven and earth.
[bookmark: OLE_LINK33]Valens often invokes theological concepts, including deities, divine will, and fate. Similar to the Stoic theory mentioned by Cicero in the debate, Valens, while convinced that God exists, also assumes that God controls human destiny and that God will intervene in human destiny in a relatively just, pronoia and rational, if not saturated with extreme goodness.[footnoteRef:52] The divine, while not unconditionally benevolent, is nonetheless oriented toward justice, reason, and cosmic balance. Assuming that, in Valens’s view, the gods or the universe itself are well-intentioned, willing to help humanity, willing to send down benefits, it is not hard to understand why he spends a great deal of time talking about the Lot of Fortune and the Lot of Daimon. With the concepts of God’s pronoia, the transmigration of souls, and the empathy of all things in the universe, astrology and divination from Valens’s point of view are no longer tools for fortune-telling, but rather pathways for responding to the “rhythms of the cosmos as a whole”, and apocalyptic books for cultivating the soul. [52:  Marcus Tullius Cicero, On Divination (De Divinatione), Book I, 1.8-1.10] 


Conclusion 

[bookmark: OLE_LINK28][bookmark: OLE_LINK31]This essay examines two astrological works dating from the same 2nd century to explore the irrelationship and roles of cosmology and divination in Hellenistic astrology. At the same time, it also summarises and analyses how Hellenistic astrology was practised and its role and function. Using the ten (major) planets, the twelve signs of the zodiac, and the twelve houses as the key elements, an attempt is made to summarise and analyse the trajectory of a country's or an individual's destiny through the induction and deduction of the intricate symbolic links in the astrolabe, as well as a rich array of transit techniques based on the laws of combing. Far from being a superstitious fortune-telling tool, Hellenistic astrology was deeply rooted in prevailing cosmological models, philosophical systems, and religious worldviews. Likewise, cosmology was not merely a stodgy backdrop, it actively defined what divination was understood to be, and what it could achieve.
In the work of Claudius Ptolemy, cosmology serves as a formal and rational foundation for astrology. Furthermore, his approach to astrology is based on a geocentric universe, similar to Aristotle’s and Plato’s cosmology, which is organized by planetary spheres, elemental interactions, as well as the principle of natural causation. Here, divination becomes a form of knowledge, grounded in observation, prediction, and reason. It is this systematic cosmos—a cosmos that can be modelled mathematically and interpreted logically—that legitimises astrology as a form of natural science. For Ptolemy, cosmology provides both the logic and the alterabilities of divination. At this point, like Valens, he does not cling to absolute determinism. In this framework, the astrologer resembles a natural philosopher—one who reads the heavens not for mystical secrets, but for insights governed by cause and effect. 
On the other hand, while Valens operates within Ptolemy's foundational astronomical framework, his interpretation is deeply enriched with spiritual and moral dimensions. He views cosmology as a sacred structure in which divination plays a transformative and devotional role. For Valens, astrology is not just a method for predicting outcomes; it is a sacred art that requires inner transformation, sincerity, and reverence. He highlights the significance of divine will, soul purity, and cosmic harmony as essential components of astrological practice. Valens believes that astrology's purpose goes beyond simply forecasting events; it seeks to align the soul with a universal order. Thus, divination becomes a participatory act, which aslo is a way to resonate with the cosmos and receive guidance from a higher power. Going further, the astrologer is not just a technician, but a mediator between heaven and earth. In both texts, cosmologies are difficult to categorize within a specific philosophical school; for the most part, they are intertwined and integrated. Consequently, multiple forms of divinatory logic appeared. Both Ptolemy and Valens affirm the significance of the universe, yet they differ in how they conceptualise the human relationship to it. For Ptolemy, the cosmos is knowable and reasonable; for Valens, it is also sacred and responsive. Their works demonstrate that the meaning and function of divination are inseparable from the cosmological assumptions that underpin them. 
In short, the relationship between cosmology and divination in Hellenistic astrology is not accidental, but very intensive and significant, where the cosmology provided both the metaphysical foundation and the technical structure for astrological practice, and the practices of divination offered a way of engaging with, interpreting, and even aligning with the cosmos. Whether approached through rational analysis or spiritual devotion, astrology was an attempt to make sense of the human condition through the language of the stars. In the context of the rich and complex philosophical, cultural, and scientific thought of the Hellenistic age, astrology had the opportunity to incorporate both techniques and attitudes of rational thought and spiritual practice, which gives Hellenistic astrology its enduring classical, systematic and deeply soulful connotations. 
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