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


Introduction

The Hellenistic period, traditionally dated from the death of Alexander the Great in 323 BCE to the emergence of Roman dominance in the first century BCE, marked a profound transformation in the cultural and intellectual landscape of the ancient Mediterranean. As Greek language and institutions spread across Egypt, Mesopotamia, and Persia, they encountered and absorbed the rich traditions of these civilizations, producing a dynamic synthesis of ideas, beliefs, and practices (Walbank, 1993). This cultural exchange was not unidirectional: while Greek influence permeated the East, Hellenistic thinkers also adopted Babylonian astronomical techniques and Egyptian ritual logic, giving rise to new systems of knowledge.
One of the most striking products of this synthesis is Hellenistic astrology — a discipline that fused mathematical astronomy, philosophical cosmology, and divinatory practice into a coherent framework for interpreting the heavens and human fate. Rooted in Babylonian omen reading and Egyptian temple ritual, yet refracted through Greek philosophical inquiry, Hellenistic astrology exemplifies the deep interdependence of cosmology and divination in ancient thought. This essay explores that relationship, analyzing how the structure of the cosmos informed divinatory technique, and how astrology functioned as both a predictive art and a metaphysical system.

Cosmological Foundations: The Ordered Universe and the Logic of Divination in Hellenistic Astrology

Hellenistic astrology arose from a convergence of Babylonian celestial divination, Egyptian religious cosmology, and Greek philosophical inquiry. Central to this system is a coherent worldview in which the cosmos is ordered, intelligible, and inherently meaningful. Divination operates within this framework, relying on the idea that heavenly bodies do not merely move—they communicate.
At the heart of Hellenistic cosmology lies sympatheia, the Stoic notion of cosmic sympathy. The universe, according to thinkers like Posidonius, is a living organism whose parts are bound together by divine pneuma (breath or spirit). The celestial spheres influence terrestrial life through this interconnected web, making astrology both plausible and philosophically grounded (Cicero, De Natura Deorum, II.22–30). This notion provides the metaphysical basis for divination: signs are meaningful because the cosmos itself is structured to produce them.
[bookmark: _Int_mmhmwdhw]Claudius Ptolemy’s Tetrabiblos embodies this rational foundation. He presents astrology not as superstition, but as part of natural philosophy—an empirical system based on observable correlations between planetary movements and earthly outcomes. Ptolemy emphasizes that planetary influences reflect the rational order of the universe, functioning as indicators of possibility rather than as a factor of necessity (Tetrabiblos I.2–4).
[bookmark: _Int_771dJtVN]Similarly, the Hermetic texts offer a vision of the cosmos as a hierarchy of divine intelligences, each planetary sphere inhabited by daemonic forces or spiritual intermediaries. In Corpus Hermeticum I (Poimandres), the cosmos is portrayed as a living god, and the soul’s journey through planetary realms reflects both cosmological structure and mystical aspiration. Divination in this context is not merely predictive—it is a means of understanding divine intention and aligning with the cosmic mind.
The idea of the microcosm and macrocosm—that the human being reflects the structure of the universe—is central to this worldview. Manilius, in his Astronomica, describes astrology as a divine art through which humans can trace their destiny written in the stars. By interpreting celestial configurations, astrologers read the cosmic text that mirrors individual fates.
Vettius Valens, in his Anthology, blends technical computation with spiritual insight, showing how astrological timing (kairos) reflects the quality of moments within a divinely ordered chronology. Time, in Hellenistic thought, is not linear or neutral; it is infused with symbolic meaning that can be accessed through divinatory techniques.
Together, these cosmological concepts—sympatheia, planetary intelligence, hierarchical order, and qualitative time—constitute the intellectual scaffolding upon which Hellenistic astrology builds its divinatory practices. The cosmos is not silent: its movements are legible, purposeful, and accessible to those trained in the language of the stars. 

Necromantic Divination and Cosmological Depth in the Greek Magical Papyri - PGM IV.1928–2144

The syncretic worldview outlined in Hellenistic cosmology finds powerful ritual expression in the Greek Magical Papyri (PGM), particularly in texts where cosmology, magic, and divination are woven into a singular practice. One such example is PGM IV.1928–2144, often referred to as the “Skull and Corpse Oracle.” This ritual exemplifies how practitioners of late antiquity engaged with chthonic forces, enacting divination through a necromantic framework rooted in a layered cosmological understanding.
Composed in Graeco-Roman Egypt between the 3rd and 4th centuries CE, this text belongs to PGM IV, one of the most extensive papyri in the collection, likely originating from Thebes. The PGM corpus as a whole reflects a fusion of Egyptian temple traditions, Greek philosophical motifs, and Near Eastern ritual logic. Ritual specialists, sometimes described as “wandering magicians,” adapted inherited practices for personalized revelation, healing, and divine communication. Interpretation of these texts demands careful consideration of methodological challenges: fragmentary transmission, translational ambiguity, and the hybrid use of Greek, Demotic, and ritual accents pose hurdles to clarity (Johnston, 2008). Scholars such as Betz (1986), Johnston (2008), and Faraone & Graf (1991) emphasize the importance of context and comparative frameworks when analyzing PGM texts, particularly those involving necromancy.
Within the “Skull and Corpse Oracle,” divination is achieved through direct communion with spirits of the dead, typically by engaging a skull or corpse as a ritual medium. The practitioner prepares the rite meticulously — purifying the space, selecting nighttime hours, and invoking specific chthonic deities such as Hecate, Persephone, or Osiris, depending on cosmological alignment. These figures are not invoked merely as mythic entities but as active participants in a layered cosmology, where the underworld holds epistemic authority. The ritual imagines death not as absence, but as a gateway to hidden knowledge, suggesting that liminal spaces — tombs, graveyards, nocturnal hours — become portals to divine insight (Gordon, 2002).
[bookmark: _Int_OWIBTemS]The magical logic of the text relies on several key cosmological concepts. First, the fluid boundary between worlds is assumed: the physical remnant of a body (a skull or corpse) is not inert but remains spiritually responsive. Second, voces magicae and barbarous names reflect the belief that sacred utterances, often encoded or invented, carry performative power — they compel rather than merely request. The practitioner is not a passive observer but an active manipulator of cosmological forces, binding spirits and soliciting truthful answers through ritual speech and offering (Faraone & Graf, 1991).
Implicit within this necromantic technique is a theory of cosmic permeability: divine truth does not descend solely from celestial spheres, but ascends from chthonic realms. The orientation toward underworld knowledge suggests a reversal of normative epistemologies, where light and heaven are not the only sources of wisdom. Ritual action becomes a dialogue with marginal, hidden, and transgressive forces — yet still situated within a cosmological order that validates their participation in divination.
Furthermore, the PGM texts, especially this rite, reflect a hybrid religious identity, where Greek theological structures are refracted through Egyptian funerary ideology. The role of Osiris in particular, as a lord of the dead and guarantor of truth, points to a culturally translated cosmology in which divination emerges from the myths of judgment, resurrection, and cosmic balance. Osiris functions both as a mythic figure and a cosmological gatekeeper (Smith, 1995).
PGM IV.1928–2144 demonstrates how ritual specialists understood divination not simply as a prediction of fate but as a ritual science, as a method of divination deeply grounded in cosmological logic—a systematic interaction with the cosmological realms through precise magical performance. The skull and the corpse are not relics but thresholds; the spoken word is not descriptive but transformative. The dead are not silent relics but voices of knowledge; the skull is not inert but a vessel of revelation. This ritual embodies a worldview in which the cosmos—both celestial and chthonic—is open to interaction, interpretation, and influence. 

Divination in Ancient Greek Medicine: Between Prognosis and Prophecy

[bookmark: _Int_67PPXs5t]Divination occupied a complex and integral position within ancient Greek medical thought. Far from being merely extraneous to rational treatment, divinatory practices were woven into theories of diagnosis, prognosis, and healing — sometimes complementing, sometimes contesting the principles outlined in the Hippocratic corpus. This confluence of medical empiricism and religious cosmology reflects the broader Hellenistic worldview, in which nature and the divine operated in tandem rather than in opposition.
In the Hippocratic treatise Regimen IV (traditionally known as On Dreams), dreams are presented as meaningful reflections of bodily imbalance — images that emerge from the physiological condition of the sleeper (Hippocrates, Hippocratic Writings, trans. J. Chadwick and W.N. Mann, 1978). For instance, dreams of fire or flight might signal an excess of bile or a disturbed temperament, revealing the body's hidden states in symbolic form. Yet the text also preserves traces of divinatory logic: dreams are not purely mechanistic outputs but intermediaries between bodily and spiritual realms. Thus, the dream functions both diagnostically and prognostically, with interpretation becoming a medical and semiotic act.
Even the foundational Hippocratic text On the Sacred Disease (on epilepsy) exhibits a careful engagement with divinatory traditions. While it critiques the attribution of illness to divine punishment or possession, it does not reject the possibility of cosmic causality. Instead, the treatise argues for naturalistic explanations of divine action, proposing that the regularities of the body reveal how God acts consistently through nature rather than arbitrarily through supernatural signs (Hippocrates, On the Sacred Disease, in Hippocratic Writings, ed. G.E.R. Lloyd, trans. W.H.S. Jones, 1995). This view illustrates Hippocratic medicine's attempt to reframe divination within the bounds of rational observation, rather than discard it entirely.
Outside the Hippocratic corpus, divination flourished most visibly in the cult of Asclepius, the god of healing. In sanctuaries such as Epidaurus, Kos, and Pergamon, patients participated in incubation rituals (enkoimesis), sleeping within the temple precinct (abaton) in hope of receiving a curative or diagnostic dream. Preparatory rites involved purification, offerings, and sometimes written petitions. Reports from the sanctuary at Epidaurus describe Asclepius appearing in dreams, diagnosing ailments, or performing miraculous cures in a liminal, symbolic space (Renberg, 2017). These accounts underscore how healing in Greek culture was not restricted to bodily restoration but involved divinatory revelation, ritual engagement, and a cosmology that included gods and daemons as agents of therapeutic knowledge.
[bookmark: _Int_ZkVk1XEs][bookmark: _Int_qqBzhtzf]Astrological medicine also reflects this integration of divination into medical theory. Decumbiture astrology (Latin decumbere, to lie down), a technique in which a chart is cast for the moment a patient falls ill, was practiced to determine prognosis, suitable treatment, and likely duration of affliction. The roots of this method can be traced to katarchic astrology and Hellenistic systems described by authors such as Dorotheus of Sidon and later synthesized by Renaissance physicians (Greenbaum, 1996). Dorian Greenbaum identifies this practice as part of a broader framework where cosmological timing and planetary configuration directly inform clinical decisions (Greenbaum, 2016).
This persistent presence of divination within medical practice suggests a worldview in which knowledge was multi-layered: empirical, symbolic, and spiritual. The gods may not dictate every affliction, but their signs — whether in dreams, stars, or ritual enactments — remained valid sources of insight. As Johnston observes, Greek culture did not sharply separate rational and irrational ways of knowing, but cultivated a plural epistemology where divination was “a practical response to uncertainty (Johnston, 2008).
In conclusion, the role of divination in Greek medicine reflects a blended epistemology: therapeutic knowledge emerged not only from observable symptoms but also from divine signs, ritual interpretation, and cosmological belief. Whether through Asclepian incubation, dream symbolism, or astrological timing, Greek healers practiced medicine within a universe that was intelligible — and responsive — to both the senses and the gods.

Can the theory and practice of divination help distinguish between magic and religion?

[bookmark: _Int_nwfLrJlr]The longstanding scholarly debate over the boundary between magic and religion has often turned to divination as a key site of analysis. Divination, as both theory and practice, occupies a liminal space — it is ritualistic, symbolic, and epistemic, yet its orientation toward knowledge and control has led some to classify it as magical, while others see it as religious. This chapter explores whether divination can help clarify the distinction, or whether it ultimately reveals the artificiality of that binary.
Functional and Intentional Distinctions
[bookmark: _Int_A7O6K4ew]Anthropologists such as Marcel Mauss and Henri Hubert proposed that religion is a public, communal system oriented toward maintaining social cohesion, while magic is private, individualistic, and instrumental (Mauss & Hubert,  2001). In this framework, divination may appear magical when used for personal gain (e.g., interrogating the future for one’s own benefit), and religious when embedded in communal ritual or cosmological alignment.
Henk Versnel (Versnel, 1991) refines this by identifying four axes of differentiation:
- Intention: Magic seeks immediate, specific outcomes; religion pursues long-term spiritual or moral goals.
- Attitude: Magic manipulates; religion supplicates.
- Action: Magic is technical and coercive; religion is devotional and negotiated.
- Social Function: Magic may disrupt social equilibrium; religion reinforces it.
[bookmark: _Int_o1Is4PTn][bookmark: _Int_8Hck03xn]Divination, however, often straddles these categories. A necromantic rite in the PGM may be manipulative and private, yet framed within a cosmology that invokes gods and daemons. An Asclepian incubation may be devotional, yet also diagnostic and predictive. Thus, divination complicates the neat separation.
Epistemological and Ontological Considerations
Divination is fundamentally a mode of knowing — it seeks to access hidden truths through ritualized means. In this sense, it shares epistemic features with both magic and religion:
- Like magic, it assumes symbolic causality — signs are meaningful, and rituals can reveal or shape outcomes.
- Like religion, it presupposes a structured cosmos governed by divine or spiritual intelligences.
As Jesper Sørensen argues, divination is not merely a technique, but a cognitive and cultural system that reflects how societies conceptualize uncertainty, agency, and the divine (Sørensen, 2007). Its practice reveals ontological commitments: whether the universe is responsive, whether gods speak through signs, whether fate is fixed or negotiable.
Historical Fluidity and Cultural Translation
In antiquity, the boundary between magic and religion was porous. Greek and Roman sources often viewed foreign rites as “magical” when they fell outside sanctioned religious norms (Stratton, 2007). Pliny the Elder and Cicero both grappled with this ambiguity, sometimes treating diviners as priests, other times as charlatans (Cicero, De Divinatione).
In Egyptian cosmology, the concept of heka (often translated as “magic”) was morally neutral and foundational to both temple ritual and private healing — suggesting that what modern scholars call “magic” was integral to religious practice (Dieleman, 2005).
Thus, divination does not merely reflect the boundary between magic and religion — it challenges and reconfigures it, revealing that the distinction is often a product of cultural translation, ideological framing, or scholarly taxonomy.

What relevance does anthropological theories and observations have to the study of divination and magic in antiquity?

Anthropological theory has long served as a critical lens through which scholars interpret the practices of divination and magic in antiquity. From early functionalist and intellectualist models to more recent symbolic and ontological approaches, anthropology offers not only comparative frameworks but also epistemological insights into how ancient societies constructed knowledge, ritual, and belief. This chapter examines how anthropological perspectives illuminate the logic, function, and cultural embeddedness of ancient magical and divinatory practices — not as irrational residues of superstition, but as ritual technologies and symbolic systems that mediated uncertainty, power, and cosmology.
Functionalist and Intellectualist Foundations
Early anthropologists such as Edward Tylor and James Frazer viewed magic and divination as primitive science — failed attempts to explain causality and control nature through symbolic means (Frazer, 1922). Frazer’s The Golden Bough famously framed magic as a “bastard science,” contrasting it with religion and rationality. While this evolutionary model has been critiqued, it laid the groundwork for later theorists to explore the instrumental logic of divination.
Bronisław Malinowski, in contrast, emphasized the functional role of magic and divination in managing anxiety and uncertainty. His fieldwork among the Trobriand Islanders revealed that magical rites were not arbitrary but deployed in contexts of risk — such as ocean fishing — where empirical control was limited (Malinowski, 1948). This insight resonates with ancient practices: necromantic rites, katarchic astrology, and dream incubation all emerge in liminal contexts where knowledge is precarious and outcomes uncertain.
Evans-Pritchard’s study of the Azande further reframed magic and oracular divination as rational within their cultural logic. His analysis of poison oracle rituals demonstrated that divination was not merely symbolic but a social mechanism for resolving conflict, allocating blame, and restoring order (Evans-Pritchard, 1937). This model is particularly relevant to Greco-Roman necromancy and Greek Magical Papyri (PGM) rites, where ritualized inquiry served both epistemic and juridical functions.
Durkheim, Mauss, and the Social Construction of the Sacred
Émile Durkheim and Marcel Mauss approached magic and religion as social facts — collective representations that structured moral and symbolic order. Durkheim’s distinction between the sacred and the profane provides a framework for understanding how divinatory rituals in antiquity delineated cosmological boundaries and mediated access to divine knowledge (Durkheim, 1995).
Mauss, in A General Theory of Magic, emphasized the ritual efficacy of magical acts, arguing that their power lay not in empirical outcomes but in their symbolic and social legitimacy (Mauss, General Theory of Magic, Routledge, 2001). This perspective helps decode the performative logic of PGM rites, where voices magicae, ritual gestures, and material objects (e.g., skulls, lamps, incense) enact a cosmology of influence and invocation.
Symbolic and Interpretive Anthropology
Later theorists such as Clifford Geertz and Victor Turner shifted focus to the symbolic dimensions of ritual. Geertz viewed religion and magic as systems of meaning, where symbols mediated existential questions and social tensions (Geertz, 1973). Turner’s concept of ritual process — especially liminality and communitas — offers a powerful lens for interpreting necromantic and theurgical rites as transformative journeys through symbolic thresholds.
These approaches illuminate how ancient divination was not merely predictive but worldmaking: it constructed cosmological narratives, reconfigured identity, and enacted metaphysical truths. For example, the PGM’s invocation of planetary demons and underworld spirits reflects not just belief but a ritual ontology — a way of being and knowing through symbolic action.
Ontological and Cognitive Perspectives
[bookmark: _Int_BbuZGRHY]Recent anthropological work has explored divination as an epistemic technology — a culturally sanctioned method for accessing hidden knowledge. Scholars such as Pascal Boyer, Jesper Sørensen, and Diana Espírito Santo argue that divination operates through symbolic cognition, embodied performance, and ontological assumptions about the cosmos and agency (Sørensen, 2007)(Espírito Santo, 2019).
[bookmark: _Int_MeVGP8By]These models are especially relevant to ancient practices, where divination presupposed a responsive universe — one in which gods, daemons, stars, and spirits could be queried, compelled, or interpreted. Whether through astrology, necromancy, or dream incubation, divination enacted a dialogue with more-than-human agents, structured by ritual form and cosmological belief.
Comparative Ethnography and Ancient Practice
Ethnographic parallels — from African poison oracles to Mongolian shamanic trance — offer comparative insights into ancient divination. While caution is needed to avoid a historical analogies, such comparisons reveal shared ritual logics: the use of randomness, symbolic media, and embodied performance to generate meaning and resolve uncertainty. Moreover, anthropological critiques of Western rationalism challenge the notion that ancient magic was irrational. As Evans-Pritchard argued, belief systems must be understood on their own terms, not judged by external standards of logic or science. This perspective legitimizes ancient divination as a culturally coherent epistemology, not a deviation from reason.

Evans-Pritchard and the Epistemology of Divination

Lessons from the Azande for the Greco-Roman World
E.E. Evans-Pritchard’s seminal study of Witchcraft, Oracles and Magic Among the Azande (1937) remains one of the most influential anthropological works on divination, not only for its ethnographic richness but for its epistemological implications. His fieldwork challenged prevailing assumptions about rationality, science, and belief, offering a framework that can be fruitfully applied to the study of divination and religion in the ancient Greco-Roman world. Evans-Pritchard reframes rationality and knowledge by arguing that Azande divination – especially the poison oracle – is not irrational, but rational within its own cultural logic. The Azande did not reject empirical observation; rather, they integrated it with symbolic reasoning and ritual performance. He noted that their beliefs were internally coherent and socially functional, even if they conflicted with Western scientific paradigms (Evans-Pritchard, Witchcraft, Oracles, and Magic Among the Azande, 1937). 
[bookmark: _Int_g5fR99mm]This insight invites a reassessment of Greco-Roman divination, which has often been dismissed as superstition or proto-science. Practices such as haruspicy, astrology, and necromancy were embedded in cosmological systems that assumed a communicative universe — one in which signs, omens, and divine messages were legible through ritual expertise. Like the Azande, Greco-Roman diviners operated within a framework that was epistemically valid to their contemporaries.
Evans-Pritchard’s work reframes divination as an epistemic technology — a culturally sanctioned method for accessing hidden knowledge. This concept resonates with Greco-Roman practices, where divination was used to:
- Interpret divine will (e.g., through oracles at Delphi or Dodona)
- Diagnose illness or fate (e.g., through astrology or dream incubation)
- Resolve uncertainty in political or military decisions (e.g., augury before battle)
In both contexts, divination was not merely predictive but interpretive — a way of navigating ambiguity through ritualized inquiry. The poison oracle and the Delphic oracle may differ in form, but both function as ritualized systems of truth production, grounded in cosmological assumptions and social authority.
Challenging the Magic–Religion–Science Divide
Evans-Pritchard’s critique of Western categories — particularly the rigid separation of magic, religion, and science — is especially relevant to Greco-Roman studies. Ancient thinkers did not draw sharp lines between these domains. For example:
- Astrology was both a mathematical science, and a spiritual discipline.
- Theurgy combined magical ritual with religious ascent.
- Healing temples like those of Asclepius used dream divination alongside herbal medicine.
Evans-Pritchard’s insistence that anthropology must translate rather than judge belief systems allow us to approach Greco-Roman divination on its own terms — as a coherent worldview, not a failed precursor to modern science (Evans-Pritchard, Theories of Primitive Religion, 1965).
Comparative Epistemology and Cultural Logic
Evans-Pritchard’s notion of cultural logic — that beliefs must be understood within their own symbolic and social systems — provides a methodological bridge between ethnography and classical studies. It encourages us to:
- Read ancient texts (e.g., Cicero’s De Divinatione, PGM rituals, Ptolemy’s Tetrabiblos) as expressions of culturally embedded reasoning.
- Recognize that divinatory practices were not irrational but ritually structured responses to uncertainty.
- Avoid anachronistic judgments that impose modern scientific standards on ancient epistemologies.
[bookmark: _Int_H9t1GBQy]In this light, Greco-Roman divination becomes legible not as superstition, but as ritualized reasoning — a way of knowing that is symbolic, embodied, and cosmologically grounded.

Reflective Synthesis: Knowledge, Rituals, and the Structure of the Cosmos

Across the domains of astrology, necromancy, and medicine, a consistent thread runs through the divinatory practices of the ancient Hellenistic and Greco-Roman worlds: the universe is read as a system of signs, and divination is the process of decoding its grammar. Whether mediated through dreams in the healing sanctuaries of Asclepius, planetary configurations in a natal chart, or ritual communication with the dead in tombside necromancy, the seeker stands before a cosmology that is not inert but responsive, intelligible, and symbolically expressive.
[bookmark: _Int_TQIFZeYa]This worldview resists any sharp division between empirical observation and symbolic reasoning. As Hippocratic medicine shows, bodily states and cosmic rhythms are not isolated phenomena, but interlinked indicators — pulses of a greater system (Hippocrates, Hippocratic Writings, trans. J. Chadwick and W.N. Mann, 1978). Similarly, in texts such as PGM IV.1928–2144, the material (a skull, a spoken name) is never mere object; it is a threshold device, anchoring the practitioner in a liminal space between mortal knowledge and divine truth (Betz, 1996). In astrology, time itself becomes qualitative — kairos rather than chronos — and the horoscope is not simply a chart, but a map of possible meaning (Brennan, 2017).
Philosophically, these practices can be understood as ritual epistemologies: disciplined ways of knowing that do not reject reason but expand it to include symbolic and cosmological dimensions. They rely on analogical thinking, performative utterance, and structured interaction with invisible agents — whether stars, gods, or daemons. As anthropologists such as Evans-Pritchard and Johnston have argued, divination in ancient contexts is not a retreat from logic, but a response to uncertainty within a meaningful universe (Evans-Pritchard, 1965; Johnston, 2008).
[bookmark: _Int_zZ095GgM]In this sense, cosmology provides both the infrastructure and the license for divination. Without a shared belief in a structured cosmos, divinatory acts would lose their legitimacy. But with that belief — whether Stoic, Hermetic, or Hippocratic — they become not only credible but essential: tools for navigating fate, interpreting disruption, and restoring balance between the individual and the universe. Divination is thus not marginal to culture; it is a lens through which culture conceives knowledge, power, and the limits of human perception (Faraone, & Graf, 1991).

Conclusion

The persistence of divination practices and astrology over millennia attests to their remarkable adaptability and cultural resonance. From Babylonian omen texts to Ptolemaic horoscopes, and from temple rituals to smartphone apps, astrology has continually reinvented itself while maintaining its core premise: that celestial patterns reflect human experience. In the contemporary context, astrology serves not only as a symbolic language of destiny and personality, but also as a tool for introspection, relational insight, and existential orientation. Astrology remains a living system of meaning-making, capable of transcending temporal boundaries and speaking to the uncertainties of both ancient and modern life.
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