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Are perceptions of the cosmos culturally conditioned? 

Introduction

This essay focuses on the roots of cosmological views, trying to determine whether they may represent cultural practices and beliefs, or faithful representations of reality. After an initial contextualization of culture and cosmology, the essay will focus on the role of myth, history and symbolism, the notion of fate, cosmic participation, order and cyclicity. Also, the cultural imprint of astrology will be analysed in the context of these observations.

Cosmology as a Worldview

The meaning of the word ‘cosmology’ shall be explored first. Nicholas Campion distinguished between the modern view, which defines it as an astronomical study of the universe and its evolution, and the premodern perspective, in which cosmology helps unveil the nature of existence.
 Campion also explored how the practical implications of cosmological observation gave rise to astrology, which can be seen as a system that attempts to gain a deeper understanding of past, present and future.
 A central theme which emerges from these remarks is that cosmology appears to be an inclusive term, which broadly relates to the idea of ‘worldview’. Cosmologies are oftentimes rooted in particular cosmogonies, which are theories about the origin of everything. The act of creation described within a cosmology can be classed as either chaotic or cosmic, as Campion pointed out.
 Norman Cohn differentiated the cosmogonies which originated before the sixteenth century BC from those that followed. He specified that before that historical period, several peoples including Egyptians, Sumerians, Babylonians, Indo-Iranians, Canaanites and pre-exilic Israelites believed in a primordial divine act of creation in which one or more gods generated order out of chaos.
 Despite the occurrence of adversities, those ancient Near Eastern worldviews were pervaded by a sense of immutability. Between the sixteenth and thirteenth centuries BC, Zoroastrianism shifted this idea.
 While previous cosmologies were focused on preserving stability, the nascent view introduced the expectation of a final act in which the divine forces would defeat evil once and for all. Cohn specified that the latter perspective heavily influenced the Judeo-Christian world, as well as some secular political ideologies.
 Cosmology therefore relates to a wide-ranging set of collective experiences which have also mutated throughout history. There appears to be a deep connection between the real-life experiences of a particular society and their understanding of the sky. At this point, this research leads towards the question of how culture relates to the development of cosmologies. Before the existence and nature of any such connections may be understood, it is necessary to explore the notion of ‘culture’.

Culture

The term ‘culture’ is quite common in popular discourse, but research has shown that it defines aspects of collective life which are not easily understood. Terry Eagleton defined culture as ‘one of the two or three most complex words in the English language’.
  From this statement it is possible to deduce that the scholarly opinions about culture have either been dubious, variable, or both. Looking into the roots of the word ‘culture’, Eagleton specified that it derives from fundamental concepts such as ‘husbandry’, ‘tending’ and ‘cultivation’. He further pointed out other complex aspects of culture, referring to its connections to high art, traditions and the sacred. Alongside ‘the mantle of religious authority’ he identified connections with ‘invasion and occupation’.
  In fact, he highlighted the fact that cultural constructs have also been transferred, mainly through colonization. Clifford Geertz saw culture as a pattern which is dependent on symbols, raising attention to the question of ‘meaning’ in anthropological studies.
 As Dominick LaCapra pointed out, Geertz’s inclusive anthropological concept of culture has prompted scholars to understand the collective in terms of lifestyles and symbols.
 This idea was echoed by Mary LeCron Foster, who asserted that symbolism is essential for the existence of culture. She also emphasized the importance of symbolism in the development of culture, in clear connection with Geertz’s ideology. With regard to symbols, LeCron specified that they are artefacts, and that they exist ‘out there somewhere in space and time’.
 This connection between symbol, time and space can shed light upon the role of both culture and symbolic structures in the collective understanding of the cosmos. In fact, since antiquity, numerous communities have attempted to decipher, explain and conceptualise celestial events by categorizing them according to symbolic patterns. This essay will now begin to explore how symbolic systems have played a role in the attribution of cultural meaning to the cosmos.

Myth, Symbol and History
If symbols play an important role in the relationship between humanity and the cosmos, the nature of such connection needs to be explored next. Nicholas Campion referred to cosmology as an idea created by humans, a conception of the universe.
 Citing the ecologist Freya Mathews, he added:

Cosmologies . . . are conditioned by many and various historical, environmental, technological, psychological and social factors. A flourishing community is likely to evolve a bright, self-affirming cosmology, and a languishing community is likely to see the world in darker shades.

The qualitative aspect of humanity’s relationship with the sky is considered here. Both Mathews and Campion underlined a critical point in the study of cultural cosmologies, namely the collective influence which is generally exerted upon the constructed worldview. According to Campion, such cultural symbiosis even relates to the replication of the cosmos within mind and body.
 In the twentieth century, Mircea Eliade wrote that the metaphysical understanding of the ancients was infused with symbolism, ritual and mythology. He added that the meaning of any symbol or myth is related to the ‘recognition of a certain situation in the cosmos’.
 Symbols and myths, such as those related to constellations, allowed for a direct transmission of metaphysical concepts. Eliade’s ideas about the value of myth can be contrasted against James G. Frazer’s view. In the nineteenth century Frazer stated that myths are ‘mistaken explanations of phenomena’, and that they are rooted in human curiosity about natural causes.
 As explained by Robert A. Segal, both Frazer and Edward B. Tylor contributed to the notion that myth represented the primitive aspect of science.
 However, their arguments do not seem to explain why humanity never quite detached from myth. Referring to the variable role of history, Eliade specified that ancient societies lived in symbiosis with the universe and its cycles, whereas in modern times ‘history’ itself has become the main point of interest.
 Therefore, Eliade’s view differentiated between the ancient concept of sacred, cyclical history and the modern perception of historical irreversibility. He specified that ancient symbolic rituals transported the archaic individual into a mythical time, while profane time would be abolished. Eliade’s emphasis on the ancient practice of transcending history in order to connect with the cosmos and reenact the cosmogonic event differs substantially from what he identified as the ‘modern interest in the irreversible and the new in history’.
 This evidence suggests that in the twentieth century the value of myth as cultural, religious and cosmological foundation was reconsidered by scholars such as Jung and Eliade. This contrasted the nineteenth-century view of myth as illogical and primitive. Also, the notion that history has played varying roles in the development of cosmologies invites a deeper question about the perception of fate in relation to the unceasing motion of the heavens.

Fate and Cosmos

Ptolemy (c. 100-170 AD) distinguished the unchangeable destiny of the heavenly revolutions from the mutable fate of the natural world and earthly things.
 In this way he delineated a hierarchy of fate, explaining that the higher causes supersede the lower ones. Robert C. Solomon defined ‘fatalism’ as a more philosophical aspect of ‘fate’, pointing out that both are objects of intense disdain in contemporary philosophical thought.
 Nevertheless, this is opposed to the criticism which is directed towards the nihilist approach of those who only believe in chance, he added.
 His question focused on whether necessity actually plays a role in what is perceived as destiny, as opposed to substituting causal explanation. Solomon reflected upon this dualistic approach, which sees a constant battle between a spiritually comforting sense of orderliness and a logically fulfilling sense of randomness.
 Exploring the ways in which archaic societies engaged with destiny, Eliade used the example of the Babylonian New Year and the associated Akitu festival, referring to the practice of collective purification.
 This celebration, which included the reenactment of a mythic struggle between the god Marduk and the monster Tiamat, constituted a ceremonial reproduction of the act of Creation. In fact, as Eliade specified, in Babylonia every New Year represented a moment in which time was reset and creation was repeated.
 In this way, society engaged with destiny, by reproducing the divine harmony and inviting positivity. This tradition carried a deep connection with celestial dynamics, as it was celebrated at the equinoxes. Eliade’s remarks on the astronomical connections disclosed how those people were aware of seasonal changes and how this was culturally associated with concepts such as rebirth and purification. In other words, the ancient human would ‘participate’ to the cosmic rhythms. In Greek philosophy and tragedy, fate had multiple aspects. Walter R. Agard explained that Ananke was seen as the necessity to accept external circumstances, Tyche as chance or luck, Moira as an allotment of destiny at birth, Daimon as the divinity which regulated the distribution of fortune.
 Figure 1 shows the three fates Clotho, Lachesis and Atropos weaving and assigning destiny to the mortals. These views contributed to the Greeks’ understanding of the world and contextualization of their beliefs.
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Figure 1
Giorgio Ghisi (c. 1520-1582) and Giulio Romano (c.1499-1546), The Three Fates Clotho, Lachesis and Atropos,

Engraving (13.8 x 22.2 cm), New York, The Metropolitan Museum of Art

https://www.jstor.org/stable/community.18359852

Participating to the Cosmic Rhythms

Ptolemy believed that cosmic influences emanated from an eternal ethereal substance which permeates all elements and encompasses the Earth.
 This represented an attempt at explaining universal correlations and describing how humanity is immersed within the cosmos. In the twentieth century, Carl G. Jung explained that ‘people used to live in an absolute participation mystique’, borrowing a term coined by Lucien Lévy-Bruhl.
 He utilized the example of native Mexican communities, whom he visited in 1925, saying that they believed that the Sun would not rise if they did not perform specific rituals. Jung saw this example as a ‘mythical residue’ of ancient times when humanity was better able to participate with the cosmos and elevate itself above objectivity.
 Jung also wrote that this type of interaction with nature and time underlies astrological thought, because the human being is himself a microcosmos.
 As Mark Winborn pointed out, Lévy-Bruhl defined this kind of engagement with the cosmos as ‘participation mystique’. He described the experience as a dynamic interaction between humans and objects, within the framework of what he described as primitive mentality. This connection also involved an exchange of mystical powers and a merging of boundaries between the observer and the observed.
 Winborn explained that Jung, on the other hand, considered participation as a process in which the individual self-identified with the object.
 Campion linked this idea of cosmic participation to the essence of astrological practice which, as he specified, can be deterministic but requires participation. The astrologer deals with fate and to some extent surrenders to it, yet a ‘dialogue with time’ is established.
 These opinions suggest that the cosmos has been experienced as a living entity or space, which lends itself to some sort of collaboration with humanity. This discussion naturally evokes the question that, by engaging with the sky and its rhythms, humanity has also developed a perception of order.

Order in Cosmology

Campion explained that specific structures for interpreting the celestial movements were developed in Mesoamerica, China and the Near East.
 He pointed out that during the second and first centuries BC the fusion between Babylonian astrology, Egyptian religion and Greek philosophy gave rise to the astrology which is nowadays practised in India and the West.
 Jan Assmann wrote that ‘a cosmological society lives by a model of cosmic forms of order’.
 Such forms are at the basis of political and social structures and are supported by rituals. Referring to the cosmology of ancient Egypt, Cohn explained that the semi-divine Pharaoh represented the people and dealt with the gods.
 He would make offers and guarantee that they maintained the world order. This all-encompassing order was referred to as ‘Ma’at’, Cohn explained. It had been attributed the qualities of a base which supported the ordered world. In Egyptian ideology, Ma’at was thought to have existed since the emergence of order from chaos during primordial times. Figure 2 shows Ma’at as a winged goddess, wearing her symbol, a feather, on top of the head.

The equilibrium of the universe and the cohesion of its elements, the rotation of the seasons, the movements of the heavenly bodies, the diurnal course of the sun… all this was included in ma’at.

This concept of pervading order was also reflected in Egyptian architecture. In fact, Cohn explained that temples symbolised the cosmos, therefore they represented order.
 He added that Near Eastern temples differed from Greek ones and Christian churches because they did not serve the purpose of collective worship. In fact, the Egyptian temples were only accessible to select individuals, and they preserved mystery and ritual. Temples were meant to symbolize the primordial act of divine Creation, the emergence of order from chaos. Hartley B. Alexander explained that the notion of ‘kosmos’ as ‘order’ is traceable back to Pythagoras. According to Plutarch, ‘Pythagoras was the first who named the compass of the whole a Cosmos, because of the order which is in it’.
 Alexander considered the Pythagoreans as the earliest philosophers who were interested in the orderliness of numeric theories. They saw numeric correspondences echoing throughout nature, from mathematics to music and astronomy, laying the foundations of science.
 The Pythagoreans observed the numeric correspondences between various aspects of reality, such as musical harmony and celestial movements. This gave rise to the idea of the heavenly music of the spheres as a foundation for Western cosmologies. According to this evidence, the collective perception of the universe underwent a process of schematization in Hellenistic times. This defined the myths and beliefs about the original act of divine Creation, supposed by certain societies to have been linked with the emergence of order from primordial chaos.
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Figure 3
Dynasty XIX (12th-13th c. BC), The Goddess Ma'at,

painting on architrave over entrance to burial chamber of Queen Nefertari

Valley of the Queens, Western Thebes, Egypt

Source: Archive for Research on Archetypal Symbolism, aras.org

https://www.jstor.org/stable/community.11654363

Cyclicity of the Cosmos

The never-ending motion of the heavens was described by the Greek philosopher Plato (427-347 BC) as a ‘moving image of eternity’.
 Aristotle (384-322 BC) approached the question more rationally, enquiring upon the nature of revolution and linear movement, differentiating between objects which fall and the observable celestial cycles.
 Mircea Eliade wrote that the Platonic view expressed in the Timaeus linked the mobile image of the heavenly revolutions with the idea of immobile eternity, arguing that the theories about great cosmic cycles, such as the Platonic Great Year and the Indian Yugas, are important for understanding history.
 Such theories were connected to the ancient concept of the ‘golden age’, which was generally believed to have occurred close to the primordial moment of creation, in ‘Illud Tempus’, as Eliade specified.
 Myths about the periodic decadence, destruction and regeneration of the universe are also found in Indian philosophy, Stoicism and Platonism. This concept also relates to the idea of the Great Year, which served as a major cosmological theory about the universe’s cyclical regeneration.
 As Campion pointed out, both Hebrews and Greeks believed that a conjunction of the seven planets in the zodiacal signs of Cancer or Capricorn would accompany significant crises.
 Assmann explained that a link between cosmogony and the heavenly rhythms was present in ancient Egypt as well. For instance, the idea of an endlessly repeated act of creation was founded on the relative motion of the Sun.
 He added that, in Egyptian cosmology, cyclicality was a cultural and ritual framework for understanding the world. Nevertheless, modern society does not seem to be immune from cyclical views of cosmos and time. The distribution of planets around the zodiac is considered by some contemporary Western astrologers as the indicator of a sort of ‘cosmic breath’. This judgement requires an algebraic calculation of the angular separations between planetary pairs, which gives a parameter commonly defined as the ‘Planetary Index’ or ‘Cyclic Index’. Charles Harvey explained that, in the early twentieth century, French astrologers Henri-Joseph Gouchon and Claude Ganeau worked on this parameter in order to find correlations between zodiacal planetary distribution and major crises such as the two World Wars.
 Consequently, André Barbault also worked with the index and carried out further research. Campion also explained that, apart from adapting to the evolving historical and cultural circumstances, cosmologies have defined theories of historical development.
 He identified the seventeenth century as a major turning point, because from that phase onwards the universe began to be perceived as stable and ordered. In fact, the idea of a natural cataclysm that could reset the cosmos eventually faded, at least in most of the modernized world.
 In modern science, the idea of endless regeneration has been adopted by Roger Penrose. In his opinion, 'The Big Bang was not the beginning. There was something before, and that something is what we will have in our future'.
 Penrose’s theory, referred to as ‘Conformal Cyclic Cosmology’, argues that the universe expands and accelerates indefinitely for a very long period of time until it becomes massless and forgets its size.
 According to Penrose, at that point the conditions of the universe become equivalent to what has been theorized as the Big Bang, and a new ‘aeon’, or cosmic era, begins. The essence of universal cyclicity has been reflected across many civilizations, some of which have been mentioned in this essay. Whether the focus is mythical, cultural, religious, philosophical, astrological or deterministic, the same underlying concept of cyclicality has been identified in relation to the ideas proposed by the authors cited in this section.

Conclusion

This essay has attempted to explore the idea that perceptions of the cosmos might be culturally conditioned. The concept of cosmology has been analysed first, and the evidence suggests that it can be much broader than publicly perceived in contemporary times, since it stretches beyond deterministic science and can better be described as a ‘worldview’. The ideas which accompany specific cosmologies are based on diverse theories about creation, otherwise referred to as cosmogonies. Two predominant ideas emerge from the past: one is a chaotic view of the origin, the other cosmic, or ordered. With regard to culture, Eagleton defined it as a multi-faceted concept, while Geertz and LeCron Foster focused on the cultural role of symbols and their meanings. Culture therefore appears to act as a framework which societies utilize to navigate collective life via the establishment of symbolic and meaningful patterns. Therefore, the value attributed to symbols appears to have enormous relevance especially in the development of cultures and their associated cosmologies. As cosmologies shift, the role of history appears to be changing too. Eliade explained that while archaic societies lived in a constant state of engagement with the skies and were not preoccupied with the relentlessness of history, post Judeo-Christian societies have been directly entangled in historical irreversibility. As a consequence, the perception of fate and future has shifted across centuries, depending on whether the people believed in the endless repetition of the cosmogonic act or in the arrival of a final judgment. Cosmic participation was especially evident in ancient societies, though the connection between humanity and the sky has never subsided. In fact, Campion asserted that all cultures have experienced at least some fascination or a specific relationship with the cosmos. This idea connects with the theory of ‘participation mystique’ put forward by Lévy-Bruhl in the early twentieth century. Through engagement with the universe, which can be seen as an all-encompassing entity, the idea of order also arose. As explained by Campion, the early astrological theories which arose in Babylonia and Greece still constitute the foundations of what is commonly referred to as Western astrology. Considering this evidence, it may be worth asking whether astrology itself can be seen as a major cosmology, which contains its own rules and narratives. In fact, in its various forms, astrology contains theories which attempt to explain the development of life circumstances and natural events. The essay also referred to Cohn’s and Assmann’s research on the concept of order in ancient Egyptian cosmology, here used as an example to find connections between order and cosmology. The notion of Ma’at was reproduced symbolically in ritual and architecture. Therefore, it appears evident that cosmology ramifies through the physical and ideological realms. The cultural impact of universal cycles upon the development of cosmological ideas has also been considered in this essay. The notions which emerged include the eternal repetition of the cosmogonic act explained by Eliade to the early astrological concept of The Great Year put forward by Plato, contemporary mundane astrology’s study of planetary synods and eventually Penrose’s modern scientific views on the possible regeneration of the universe. A full exploration of the matter would not be achievable within the limits of this research, but the evidence gathered suggests that cosmic cycles have influenced humanity’s ways of understanding the world and humanity, leading to diverse views on creation, fate and divinity. On the other hand, it could also be said that both time and the universe can only be understood through the observation of its repeating patterns.

Reference List

Images Used

Figure 1: Ghisi, Giorgio and Romano, Giulio, The Three Fates Clotho, Lachesis and Atropos, Engraving (13.8 x 22.2 cm), New York, The Metropolitan Museum of Art.

Figure 2: Dynasty XIX (12th-13th c. BC), The Goddess Ma'at, painting on architrave over entrance to burial chamber of Queen Nefertari, Valley of the Queens, Western Thebes, Egypt.

Primary Sources
Aristotle, On the Heavens, trans. J. L. Stocks (Internet Classics Archive), https://classics.mit.edu/Aristotle/heavens.mb.txt
Plato, Timaeus, Loeb Classical Library, (4th c. BC).
Ptolemy, Tetrabiblos, (Loeb Classical Library, 1940), https://penelope.uchicago.edu/Thayer/E/Roman/Texts/Ptolemy/Tetrabiblos/home.html 

Secondary Sources

Agard, Walter R., ‘Fate and Freedom in Greek Tragedy’, The Classical Journal, 29.2 1933, 117–126.

Alexander, Hartley B., ‘Plato’s Conception of the Cosmos’, The Monist, 28.1 (1918).Assmann, Jan, The Mind of Egypt: History and Meaning in the Time of the Pharaohs, (New York: 

Metropolitan Books, 2002).

Assmann, Jan, The Mind of Egypt: History and Meaning in the Time of the Pharaohs, (New York: Metropolitan Books, 2002).

Baigent, Michael, Campion, Nicholas and Harvey, Charles, Mundane Astrology: An Introduction to the Astrology of Nations and Groups, (Wellingborough: The Aquarian Press, 1984).

Campion, Nicholas, Astrology and Cosmology in the World’s Religions, (New York: NYU Press, 2012).

Campion, Nicholas, The Great Year: Astrology, Millenarianism, and History in the Western Tradition, (London, New York: Arkana, 1994).

Cohn, Norman, Cosmos, Chaos and the World to Come, (New Haven: Yale University Press, 2001).

Eagleton, Terry, The Idea of Culture, (Blackwell Publishing, 2000).
Eliade, Mircea, The Myth of the Eternal Return, (Princeton University Press, 2018).

Frazer, James G., Apollodorus: The Library vol. 1, (London: William Heinemann Ltd., 1921).

Geertz, Clifford, The interpretation of Cultures: Selected Essays, (New York: Basic Boks, 1973).
Jung, Carl G., Heather McCartney, John Peck (2020), ‘Lecture 5: 26 May 1939’, in Psychology of Yoga and LaCapra, Dominick, ‘Culture and Ideology: From Geertz to Marx’, Poetics Today, 9.2 (1988), pp. 377–394.
LeCron Foster, Mary, ‘Symbolism: The Foundation of Culture’, in Companion Encyclopedia of Anthropology, ed. by Tim Ingold (Routledge, 2002).

Lévy-Bruhl, Lucien, How Natives Think, (New York: Washington Square Press, 1966).

Meditation: Lectures Delivered at ETH Zurich, Volume 6: 1938–1940, ed. by Martin Liebscher (Princeton University Press).
Mathews, Freya, The Ecological Self (Abingdon: Routledge, 1991).
Penrose, Roger, ‘The Basic Ideas of Conformal Cyclic Cosmology’, AIP Conf. Proc., 2012, 233–243. Winborn, Mark, Shared Realities: Participation Mystique and Beyond, (Fisher King Press, 2014).
Segal, Robert A., Myth: A Very Short Introduction, (Oxford: Oxford University Press, 2015).

Solomon, Robert C., ‘On Fate and Fatalism’, Philosophy East and West, 53.4 (2003), pp. 435–454.

The Telegraph, An earlier universe existed before the Big Bang, and can still be observed today, says Nobel winner, https://www.telegraph.co.uk/news/2020/10/06/earlier-universe-existed-big-bang-can-observed-today/, [accessed 10 November 2023].

� Nicholas Campion, Astrology and Cosmology in the World’s Religions, (New York: NYU Press, 2012), pp. 3-4.


� Campion, Astrology and Cosmology, p. 1.


� Campion, Astrology and Cosmology, pp. 6-7.


� Norman Cohn, Cosmos, Chaos and the World to Come, (New Haven: Yale University Press, 2001), p. 232.


� Cohn, Cosmos, Chaos and the World to Come, p. 232.


� Cohn, Cosmos, Chaos and the World to Come, p. ix.


� Terry Eagleton, The Idea of Culture, (Blackwell Publishing, 2000), pp. 1-2.


� Eagleton, The Idea of Culture, p. 2.


� Clifford Geertz, The interpretation of Cultures: Selected Essays, (New York: Basic Boks, 1973), p. 89.


� Dominick LaCapra, ‘Culture and Ideology: From Geertz to Marx’, Poetics Today, 9.2 (1988), pp. 377–394 (p. 377).


� Mary LeCron Foster, ‘Symbolism: The Foundation of Culture’, in Companion Encyclopedia of Anthropology, ed. by Tim Ingold (Routledge, 2002), p. 366. 


� Campion, Astrology and Cosmology, p. 5.


� Freya Mathews, The Ecological Self (Abingdon: Routledge, 1991), p. 109, cited in Campion, Astrology and Cosmology, p. 6.


� Campion, Astrology and Cosmology, p. 6.


� Mircea Eliade, The Myth of the Eternal Return, (Princeton University Press, 2018), p. 3.


� James G. Frazer, Apollodorus: The Library vol. 1, (London: William Heinemann Ltd., 1921), p. xxvii.


� Robert A. Segal, Myth: A Very Short Introduction, (Oxford: Oxford University Press, 2015), p. 122.


� Eliade, The Myth of the Eternal Return, p. xvii.


� Eliade, The Myth of the Eternal Return, p. 48.


� Ptolemy, Tetrabiblos Book I Part 2 p.25, Loeb Classical Library, 1940), �HYPERLINK "https://penelope.uchicago.edu/Thayer/E/Roman/Texts/Ptolemy/Tetrabiblos/home.html"��https://penelope.uchicago.edu/Thayer/E/Roman/Texts/Ptolemy/Tetrabiblos/home.html� 


� Robert C. Solomon, ‘On Fate and Fatalism’, Philosophy East and West, 53.4 (2003), pp. 435–454 (pp. 435-436).


� Solomon, ‘On Fate and Fatalism’, p. 438.


� Solomon, ‘On Fate and Fatalism’, p. 438.


� Eliade, The Myth of the Eternal Return, pp. 54-55.


� Eliade, The Myth of the Eternal Return, p. 54.


� Walter R. Agard, ‘Fate and Freedom in Greek Tragedy’, The Classical Journal, 29.2 1933, 117–126 (p. 119).


� Ptolemy, Tetrabiblos, Book I part 2 p. 7, (Loeb Classical Library, 1940).


� Carl G. Jung, Heather McCartney, John Peck, ‘Lecture 5: 26 May 1939’, in Psychology of Yoga and Meditation: Lectures Delivered at ETH Zurich, Volume 6: 1938–1940, ed. by Martin Liebscher (Princeton University Press, 2020), pp. 219-228 (p. 225).


� Jung, Psychology of Yoga and Meditation, p. 226. 


� Jung, Psychology of Yoga and Meditation, p. 226.


� Lucien Levy-Bruhl, How Natives Think, (New York: Washington Square Press, 1966), p. 61, cited in Mark Winborn, Shared Realities: Participation Mystique and Beyond, (Fisher King Press, 2014), p. 168.


� Winborn, Shared Realities p. 170.


� Campion, Astrology and Cosmology, p. 16.


� Campion, Astrology and Cosmology, p. 14.


� Campion, Astrology and Cosmology, p. 14.


� Jan Assmann, The Mind of Egypt: History and Meaning in the Time of the Pharaohs, (New York: Metropolitan Books, 2002), p. 205.


� Norman Cohn, Cosmos, Chaos and the World to Come, (New Haven: Yale University Press, 2001), p. 13.


� Cohn, Cosmos, Chaos and the World to Come, p. 9.


� Cohn, Cosmos, Chaos and the World to Come, p. 23.


� Hartley B. Alexander, ‘Plato’s Conception of the Cosmos’, The Monist, 28.1 (1918), pp. 1–24 (p. 1).


� Alexander, ‘Plato’s Conception of the Cosmos’, p. 2.


� Plato, Timaeus, 37 D-E, Loeb Classical Library.


� Aristotle, On the Heavens, Book I p. 2 and 5, trans. J. L. Stocks (Internet Classics Archive), �HYPERLINK "https://classics.mit.edu/Aristotle/heavens.mb.txt"��https://classics.mit.edu/Aristotle/heavens.mb.txt� 


� Eliade, The Myth of the Eternal Return, p. 89.


� Eliade, The Myth of the Eternal Return, p. 112.


� Eliade, The Myth of the Eternal Return, p. 120.


� Nicholas Campion, The Great Year: Astrology, Millenarianism, and History in the Western Tradition, (London, New York: Arkana, 1994), p. 7.


� Jan Assmann, The Mind of Egypt: History and Meaning in the Time of the Pharaohs, (New York: Metropolitan Books, 2002), p. 207.


� Michael Baigent, Nicholas Campion and Charles Harvey, Mundane Astrology: An Introduction to the Astrology of Nations and Groups, (Wellingborough: The Aquarian Press, 1984), p. 168-174.


� Campion, The Great Year, p. 455.


� Campion, The Great Year, p. 455.


� The Telegraph, An earlier universe existed before the Big Bang, and can still be observed today, says Nobel winner, �HYPERLINK "https://www.telegraph.co.uk/news/2020/10/06/earlier-universe-existed-big-bang-can-observed-today/"��https://www.telegraph.co.uk/news/2020/10/06/earlier-universe-existed-big-bang-can-observed-today/�, [accessed 1 January 2024].


� Roger Penrose, ‘The Basic Ideas of Conformal Cyclic Cosmology’, AIP Conf. Proc., 2012, 233–243 (p. 233).





2

