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Do the Roots of Modern Psychological Astrology Lie in The Renaissance?

Word Count: 3104

1	Introduction

[bookmark: _GoBack]This Essay aims to answer the question, if the roots of modern psychological astrology lie in the Renaissance. For this purpose, the term ‘psychological astrology’ will be evaluated in more detail, before outlining its common characteristics with the thinking of one of the most influential Renaissance Humanists, Marsilio Ficino. Ficino’s work, especially with focus on astrology, will be analysed throughout this essay in order to reveal parallels between his thoughts on astrology and modern psychological astrology. In additions to the discussion of intersections between Ficino’s astrological assumptions and modern definitions of psychological astrology, the sources of Ficino’s work will also be considered with the aim of attaining an evidence-based judgement. 

2	Modern Psychological Astrology

In order to define the term ‘modern psychological astrology’, its historical development has to be considered. In his comprehensive overview of western astrology’s history, Campion traces the development of modern psychological astrology back to the beginning of the 20th century.[footnoteRef:1] According to Campion, some of the most important authors that contributed to this development were Alan Leo (1860-1917), Dane Rudhyar (1895-1985) and C. G. Jung (1875-1961).[footnoteRef:2]  [1:  Nicholas Campion, A History of Western Astrology. Volume II. The Medieval and Modern Worlds (London: Bloomsbury, 2013 [2009]), pp. 251-263. ]  [2:  Campion, A History of Western Astrology. Volume II, pp. 231-251.] 

Leo, who was a member of the Theosophical Society in London, tried to convert astrologers to his idea of astrology as a spiritual science i.a. by changing the astrological magazine’s name he was editing from ‘Astrological Magazine’ to ‘Modern Astrology’ in 1895.[footnoteRef:3] In its first issue, Leo outlined the core of his spiritual and psychological approach towards astrology by focusing on character traits rather than on predictions.[footnoteRef:4] The stress on character analysis can also be found in his books, of which one is called ‘Astrology for All’, where he describes the personal characteristics of each of the twelve signs of the zodiac in detail.[footnoteRef:5]  [3:  Kim Farnell, A Brief Biography of Alan Leo (Aug., 2006) <http://www.skyscript.co.uk/Alan_Leo.html> [accessed 2 January 2020].]  [4:  Farnell, A Brief Biography of Alan Leo.]  [5:  Alan Leo, Astrology for All (London: L.N. Fowler & Co., 1899), p. 11ff.] 

The idea, that astrology can provide a framework for the individual psyche was also employed by the American astrologer Dane Rudhyar. In one of his works (‘An Astrological Study of Psychological Complexes’) he literally says, that astrology ‘[…] provides a structural frame of reference enabling us to establish, as it were, a map of the psychic life of a modern individual.’[footnoteRef:6] By his reference to psyche he relies on the Humanistic Psychology movement, which he saw as third space between Freudian and Experimental psychology.[footnoteRef:7] So, Rudhyar developed the term ‘Humanistic Astrology’, which he defined as ‘[…] as essentially different from the traditional fortune-telling and predictive astrology […]’, stressing the Humanistic approach by supporting individuals in their development of their total being.[footnoteRef:8] [6:  Dane Rudhyar, An Astrological Study of Psychological Complexes (1966) <http://www.khaldea.com/rudhyar/ aspc/aspc_f.shtml> [accessed 2 January 2020].]  [7:  Rudhyar, An Astrological Study of Psychological Complexes.]  [8:  Rudhyar, An Astrological Study of Psychological Complexes.] 

However, there was also a psychoanalytical approach towards astrology, represented by C. G. Jung. In one of his letters to Freud in 1911, Jung wrote that astrology seems to contain psychological knowledge that was projected into the heavens and that the twelve signs of the zodiac are similar to character pictures.[footnoteRef:9] His interest in astrology (and also the IChing) made him formulating the idea of synchronicity as underlying principle for such phenomena, thereby relating the individual psyche to the external world (cosmos).[footnoteRef:10] [9:  C.G. Jung, ‘Letter to Sigmund Freud (12 June 1911)’, in Jung on Synchronicity and the Paranormal, ed. by Roderick Main (Princeton: Princeton University Press, 1997), p. 79.]  [10:  C.G. Jung, ‘Foreword to the “I Ching”’, in Jung on Synchronicity, p. 87.] 

One of the more recent authors in the field of 20th century psychological astrology is Liz Greene, who (as a qualified Jungian analyst) strongly relies on the psychoanalytical theories of C. G. Jung (e.g. the collective unconscious).[footnoteRef:11] Like Rudhyar, she also refers to the metaphor of the astrological chart as being a ‘[…] map for navigating this mysterious terrain […]’.[footnoteRef:12] Moreover, Greene uses the wide field of archetypical figures in myths or fairy tales to reveal the deeper meaning of an astrological chart.[footnoteRef:13] Stephen Arroyo, who also practices in the field of psychological astrology, refers to it as ‘[…] the study and the language of human experience that emphasizes and illuminates the archetypal levels of human nature.’[footnoteRef:14]  [11:  Astrodienst, Authors at Astrodienst: Liz Greene. The Astrologer’s Astrologer. <https://www.astro.com/people /greene_e.htm> [accessed 2 January 2020].]  [12:  Liz Greene and Howard Sasportas, Dynamics of the Unconscious (London, Arkana, 1988), p. ix.]  [13:  Stephen Arroyo and Liz Greene, New Insights in Modern Astrology (Sebastopol: CRCS Publications, 1991 [1984]), p. 46.]  [14:  Stephen Arroyo, The Practice and Profession of Astrology (Nevada: CRCS Publications, 1984), pp. 10-12. ] 

Taking these approaches towards a psychological oriented astrology into consideration, it can be concluded that central aspects of psychological astrology concern the revelation of a person’s character traits and its potentials as much as the investigation of the individual’s inner psychic structure (with reference to the collective unconscious and its archetypes in its Jungian application). However, similar ideas already emerged in the Renaissance, in particular expressed by the astrology of the Humanist Marsilio Ficino, in which the planets are not conceptualised as final (physical) causes but as forces with which the soul freely interacts.[footnoteRef:15] Therefore, Ficino’s astrology and its parallels with modern psychological astrology will be discussed in the following section.  [15:  Thomas Moore, The Planets Within. The Astrological Psychology of Marsilio Ficino (Great Barrington: Lindisfarne Books, 1990), p. 33.] 


3	The Renaissance: Marsilio Ficino

According to Burke, the European Renaissance can be dated between the 14th and 16th century, the 14th and 15th century being characterised by the ‘re-discovery’ and reception of antique texts in Italy and the late 15th and early 16th century by the peak of this reception which endured until the late 16th century.[footnoteRef:16] The central role of Italy can be explained by the fact, that refugees from the east, who brought Latin and Greek manuscripts with them, arrived first in Italy.[footnoteRef:17] Wilson points out, that the following intellectual movement during the Renaissance was called ‘humanism’, a word first used in Italy in the 19th century.[footnoteRef:18] The Renaissance humanism itself was a secular movement within Christianity and a third space between theology and the professions (e.g. law and medicine).[footnoteRef:19] Within this intellectual movement Marsilio Ficino (1433-1499), pupil of Cosimo de Medici, played an important role in the reception and revaluation of astrological texts.[footnoteRef:20] Ficino, who translated many works of the Classical and Hellenistic world, is described by Campion as ‘[…] the cosmic ideologue of the Italian Renaissance’.[footnoteRef:21]  [16:  Peter Burke, Die europäische Renaissance. Zentren und Peripherien, trans. by Klaus Kochmann (München: C. H. Beck, 2005), p. 28-29. ]  [17:  Derek Wilson, Superstition & Science. Mystics, sceptics, truth-seekers and charlatans (London: Little, Brown Book Group, 2019), p. 46.]  [18:  Wilson, Superstition & Science, p. 46. ]  [19:  James Hankins, ‘Marsilio Ficino and Christian Humanism’, in Re-Envisioning Christian Humanism: Education and the Restoration of Humanity, ed. by Jens Zimmermann, (Oxford: Oxford University Press, 2017), p. 1.]  [20:  Kocku von Stuckrad, Geschichte der Astrologie. Von den Anfängen bis zur Gegenwart (Nördlingen: Verlag C. H. Beck, 2007), p. 211. ]  [21:  Campion, A History of Western Astrology. Volume II, p. 85.] 

One of his most important writings that he dedicated explicitly to astrology was the third of his Three Books on Life (or De Vita) which is also known as Liber de Vita Coelitus Comparanda (‘On Obtaining Life from the Heavens’).[footnoteRef:22] In the first chapter Ficino explained the importance of the soul, which he saw as intermediating between the intellect and the body, because the latter two would not be attracted to each other.[footnoteRef:23] In his view, the intermediating soul was not only affected by the stars, but also from the Soul of the World everywhere present.[footnoteRef:24] Based on this, he concluded that the soul contains the potential that every star can flourish in her.[footnoteRef:25] Furthermore, Ficino explained the signs and the degrees of the zodiac as derivation of the World-soul’s reasons, which depend on the unchangeable reasons that can be traced back to the forms of the intellect.[footnoteRef:26] Finally, the forms of the intellect are grounded in the ‘One’ or ‘Good’, like the celestial figures that diminish to a point at the pole.[footnoteRef:27] Ficino’s stress of the Soul as central part of the human condition and its potentials show parallels to Rudhyar’s modern conceptualisation of a Humanistic Astrology, which focuses on the development of the individuals highest potentials (although Rudhyar himself denied any connections to the 15th century Humanism explicitly).[footnoteRef:28] Nonetheless, Ficino went on by explaining that one has to remember, that through a given affect in one’s mind one could get easily affected by ‘[…] those planets, which signify the same affect […]’.[footnoteRef:29] Opposed to the more Stoic conception of astrology by the ancient Ptolemy, who – according to Campion – saw the soul affected by the influence of the stars in a more natural way, Ficino focused on the free will of the human being to attract any celestial influence by the condition of his or her own mind.[footnoteRef:30] Following from that, he further wrote: ‘The spirit will be made celestial, finally, if according to the circular motion of the soul and body of the world it too makes circles […]’.[footnoteRef:31] However, Ficino also outlined that one would need to live according to the signatures of the heavenly constellations in order to live prosperously and in harmony with their celestial patrons.[footnoteRef:32] The focus from Ficino’s work on the development of the soul in alignment to the stars show intersections to modern psychological astrology, which focuses i.a. on the description of the individual’s psyche, his or her characters traits and potentials. Supporting interpretations for such a conclusion can also be drawn from Moore’s ‘The Inner Planets’, dedicated to Ficino’s third book of De Vita, in which he interprets Ficino’s approach of constant understanding explicitly as a ‘psychological attitude’.[footnoteRef:33] The act of purification or conscious understanding can also be linked to ‘Transpersonal Psychology’ which, according to Lajoie and Shapiro, aims to reveal the highest potential of a human being and is concerned with transcendental states of consciousness.[footnoteRef:34] [22:  Marsilio Ficino, Three Books on Life, ed. by Carol V. Kaske and John R. Clark (Tempe: Medieval & Renaissance Texts & Studies, 1998 [1989]), p. 242-243.]  [23:  Ficino, Three Books on Life, p. 243.]  [24:  Ficino, Three Books on Life, p. 245.]  [25:  Ficino, Three Books on Life, p. 245.]  [26:  Ficino, Three Books on Life, p. 245-247.]  [27:  Ficino, Three Books on Life, p. 247. ]  [28:  Rudhyar, An Astrological Study of Psychological Complexes.]  [29:  Ficino, Three Books on Life, p. 253. ]  [30:  Nicholas Campion, ‘Astronomy and Psyche in the Classical World: Plato, Aristotle, Zeno, Ptolemy’, Journal of Cosmology, 9 (2010), 2179-2186, <http://journalofcosmology.com/AncientAstronomy118.html> [accessed 2 January 2020]; Ficino, Three Books on Life, p. 253; Claudius Ptolemaeus, Tetrabiblos, ed. by Reinhardt Stiehle (Tübingen: Chiron Verlag, 2012), pp. 13-23. ]  [31:  Ficino, Three Books on Life, p. 259. ]  [32:  Ficino, Three Books on Life, p. 371-372. ]  [33:  Thomas Moore, The Planets Within. The Astrological Psychology of Marsilio Ficino (Great Barrington: Lindisfarne Books, 1990), p. 33. ]  [34:  Denise H. Lajoie and S. I. Shapiro, ‘Definitions of Transpersonal Psychology’, Journal of Transpersonal Psychology, 24 (1992), p. 90. ] 

Ficino’s humanistic approach towards astrological chart interpretation is also evident from one of his letters to Lorenzo di Pierfrancesco dei Medici: In the letter, as outlined by Faracovi, Ficino interpreted his chart like a mentor that reveals how to make out the best of the heavenly constellations.[footnoteRef:35] As Faracovi points out, Ficino did not rely on a Stoic framework which would have led to a more fatalistic interpretation of the chart in terms of pre-established events.[footnoteRef:36] Rather, he stressed the potentials of the pre-dispositions (inner heaven) whose realisation depend on the moral responsibility of Pierfrancesco.[footnoteRef:37] However, Ficino’s views on astrology seemed not always to be consistent.[footnoteRef:38] As stated by Bullard, Ficino was negating the influence of the planets in his Disputatio of 1477, defending free will against deterministic tendencies of astrologers.[footnoteRef:39] Bullard further outlines, that Ficino’s Disputatio was published only shortly before his psychological turn towards astrology and his idea of ‘inner planets’ developed, as evident in his letter to Pierfrancesco.[footnoteRef:40] Therefore, Bullard suggests a development of Ficino’s views on astrology from a fatalistic practice to a tool of self-revelation.[footnoteRef:41] [35:  Ornello Pompeo Faracovi, ‘Man and Cosmos in the Renaissance: “The Heavens Within Us” in a Letter by Marsilio Ficino’, Diogenes, 207 (2005), p. 50. ]  [36:  Faracovi, Man and Cosmos in the Renaissance, p. 50. ]  [37:  Faracovi, Man and Cosmos in the Renaissance, p. 50. ]  [38:  Melissa Meriam Bullard, ‘The Inward Zodiac: A Development in Ficino’s Thought on Astrology’, Renaissance Quarterly, 43 (1990), p. 687. ]  [39:  Bullard, ‘The Inward Zodiac’, p. 688. ]  [40:  Bullard, ‘The Inward Zodiac’, p. 698. ]  [41:  Bullard, ‘The Inward Zodiac’, p. 690.] 

Referring to the question, whether the roots of modern psychological astrology lie in the Renaissance, the answer at this point seems yet twofold: On the one hand, evidence can be drawn that Ficino’s thoughts on astrology can be classified as ‘psychological’, on the other hand his sources rely on Neoplatonism and Plato. In his Theologia Platonica he refers directly to Plato when he writes about the nature of Soul.[footnoteRef:42] Within this work he considers the idea of altered states of consciousness and cosmic transcendence in order to unite with the divine source.[footnoteRef:43] Furthermore, in Ficino’s third book of De Vita evidence for Neoplatonic influences can be found i.a. through references to Plotinus and Iamblichus.[footnoteRef:44] For this reason, the next section will analyse the works and ideas of the Neoplatonists and Plato in more detail.   [42:  Marsilio Ficino, Platonic Theology, trans. by Josephine L. Burroughs, Journal of the History of Ideas, 5 (Apr., 1944), p. 227. ]  [43:  Valery Rees, ‘The Care of the Soul: States of Consciousness in the Writings of Marsilio Ficino’, Aries, 8 (2008), p. 6. ]  [44:  Denis J.-J. Robichaud, ‘Ficino on Force, Magic, and Prayers: Neoplatonic and Hermetic Influences in Ficino’s Three Books on Life’, Renaissance Quarterly, 70 (2017), pp. 45-46; pp. 80-81. ] 


4	Modern Psychological Astrology’s Ancient Roots

As Campion points out, the term ‘Neoplatonism’ is a nineteenth-century German category and therefore would have made no sense at the time, because it refers just to the late ancient Platonism.[footnoteRef:45] An important figure of that time was Plotinus (203-270 CE), the most influential of late antiquity’s philosophers.[footnoteRef:46] His fundamental question, relying on a synthesis of Pythagoras, Plato, Aristotle and Hermes Trismegistus, was how the individual soul might reach God and ascend through the planetary spheres by intellectual discipline and ecstatic experience.[footnoteRef:47] Therefore, Plotinus (like Ficino) rejected the idea of the Ptolemaic astrology that the planets represent mathematical defined (physical) causes and rather defined them as signs that, finally, can not determine the rational soul.[footnoteRef:48] In the Ennead, the central work of his teachings edited by his pupil Porphyry, Plotinus disagrees that the stars cause everything, because ‘[…] to give everything to the planets, as if there was not one ruler, from whom the universe has separated out […] this is the opinion of someone who wants to dissolve the unity of the universe’.[footnoteRef:49] His rejection of Ptolemaic astrology, therefore, was grounded on his fundamental assumption on an unifying principle, which, according to Dillon, reveals his Platonic roots.[footnoteRef:50] [45:  Nicholas Campion, A History of Western Astrology. Volume I. The Ancient World (London: Bloomsbury, 2015 [2008]), p. 260.]  [46:  Campion, A History of Western Astrology. Volume I, p. 260. ]  [47:  Campion, A History of Western Astrology. Volume I, p. 260.]  [48:  Campion, A History of Western Astrology. Volume I, pp. 260-261.]  [49:  Plotinus, Ennead, Volume II, trans. by A. H. Armstrong (Cambridge, MA: Harvard University Press, 1969), Ennead II.3.6.]  [50:  John Dillon, ‘Plotinus at Work on Platonism’, Greece & Rome, 39 (1992), p. 192. ] 

Another leading Neoplatonist was Iamblichus, who died around 330 CE.[footnoteRef:51] However, Iamblichus did not share the idea of Plotinus that the divine should be accessed through reason and logic, but rather through theurgy.[footnoteRef:52] According to Athanassiadi, ‘theurgy’ in the sense of Iamblichus is concerned with a kind of manifestation of an inner state of sanctity, based on goodness and knowledge.[footnoteRef:53] It was Iamblichus’ aim to liberate the human being of necessity through magical rituals, rejecting the sole passive casting of horoscopes.[footnoteRef:54] In his De mysteriis, Iamblichus refers to Hermetic concepts used by the Egyptians in order to explain the relationship between the soul and the stars: The human being contains two souls, of which one derives directly from the primary intelligible while the other one is contributed from the heavenly bodies.[footnoteRef:55] He further points out, that the former one is capable of transcending fate through theurgy, while the second one accommodates itself to the circuits of the heavens.[footnoteRef:56] So, in concordance with Plotinus, Iamblichus aimed the soul’s liberation of the heavenly circuits. His opinion about the heavenly influences on the soul coincides also with Ficino’s, concerning the liberty of the soul to attract the influence of any star. However, Ficino did not stress the act of completely transcending the stars (because harmony with stars was important to his thought) and he did not adopt Iamblichus’ concept of a twofold soul, one more dependent on the heavenly circuits than the other one.  [51:  Campion, A History of Western Astrology. Volume I, p. 264.]  [52:  Campion, A History of Western Astrology. Volume I, p. 264.]  [53:  Polymnia Athanassiadi, ‘Dreams, Theurgy and Freelance Divination: The Testimony of Iamblichus’, The Journal of Roman Studies, 83 (1993), p. 116. ]  [54:  Campion, A History of Western Astrology. Volume I, p. 264.]  [55:  Iamblichus, De mysteriis, trans. by Emma C. Clarke, John M. Dillon and Jackson P. Hershbell (Atlanta: Society of Biblical Literature, 2003), VIII.6.]  [56:  Iamblichus, De mysteriis, VIII.6.] 

Both Neoplatonic philosophers, who influenced Ficino’s thoughts in his De Vita considerably, find their roots in the philosophy of Plato (5th to 4th century BCE). Central works of Plato which deal with the cosmos and the soul are i.a. Timaeus and Phaedo. Within Timaeus, Plotinus’ and Iamblichus’ notion of a transcendental, unifying principle can be traced: ‘Now to discover the Maker and Father of this Universe were task indeed […]’.[footnoteRef:57] According to Johansen, the reason why Plato thought in the manner of a craftman is, that the forms of the Platonic cosmos (being) would not be causally sufficient to create the beautiful cosmos (becoming).[footnoteRef:58] By accepting the idea of such an unifying principle, Plato’s main concern is to guide the individuals soul back to this divine origin by pure reason which resists corporal pleasures.[footnoteRef:59] In Phaedo Plato wrote, that ‘[…] philosopher clearly frees his soul as much as possible from its association with the body […]’.[footnoteRef:60] This passage clearly underlines Ficino’s idea of the soul’s liberty from physical (or natural) causes and, therefore, its principal independence of a Ptolemaic astrology.  [57:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles, trans. by R. G. Bury (Cambridge, MA: Harvard University Press, 1929), Timaeus, 28C.]  [58:  Thomas Kjeller Johansen,‘Why the Cosmos Needs a Craftman: Plato, “Timaeus” 27d5-29b1’, Phronesis, 59 (2014), p. 319. ]  [59:  George Boys-Stones, ‘Phaedo of Elis and Plato on the Soul’, Phronesis, 49 (2004), p. 7. ]  [60:  Plato, Euthyphro. Apology. Crito. Phaedo. Phaedrus, trans. by Harold North Fowler (Cambridge, MA: Harvard University Press, 1914), Phaedo, 65A.] 

However, even Plato can not be fully considered as the primary root of Ficino’s thought, as evident from Phaedo: ‘[…] that whoever arrives in Hades without initiation and enlightenment will wallow in the mud, while he who arrives cleansed and initiated will dwell among the gods.’[footnoteRef:61] The reference to the Hades and the soul’s liberation of physical desires by pure reason are both motives that can be found in the Orphic myths (6th century BCE). According to McMinn, Plato’s Phaedo contains theological expressions drawn from Orphic dogma, because of his claim of an essential dichotomy between the soul and the body which was already part of the mystery cult of Dionysus and the Titans.[footnoteRef:62] It was the Orphic’s aim to achieve purity by forsaking the somatic appetites and tending to the divine element in order to pass the Hades and to enter the Islands of the Blest, a place of materialistic joy.[footnoteRef:63] Early evidence of the Hades as Orphic theme can be found in the Orphic gold burial tablet from Hipponion (5th to 4th century BCE): ‘When you are about to die... [the guardians of Hades] will surely ask you for what reason you seek out the darkness of dank Hades’.[footnoteRef:64] [61:  Plato, Euthyphro. Apology. Crito. Phaedo. Phaedrus, trans. by Harold North Fowler (Cambridge, MA: Harvard University Press, 1914), Phaedo, 69C.]  [62:  J.B. McMinn, ‘Plato as a Philosophical Theologian’, Phronesis, 5 (1960), p. 26. ]  [63:  McMinn,‘Plato as a Philosophical Theologian’, pp. 26-27.]  [64:  Susan G. Cole, ‘Landscapes of Dionysus and Elysian Fields’, in Greek Mysteries: The Archaeology and Ritual of Ancient Greek Secret Cults, ed. by Michael Cosmopoulos, (London: Routledge 2003), p. 200. ] 

Taking everything into consideration, in Ficino’s works (especially the third book of his De Vita) the influences of Neoplatonic and Platonic philosophies can be evidently linked to the ideas of Plotinus (e.g. ascendance to the One through the planetary spheres), Iamblichus (e.g. liberation of the soul through the use of theurgic practices) and Plato (e.g. liberating the soul through pure reason). However, Plato’s notions of the soul and its relation to the physical body in Phaedo show themselves clear evidence of being influenced by Orphic myths. Following from that, the very roots of modern psychological astrology can be traced back (at least partly) to the myths of the Orphics in the 6th century BCE. 

5	Conclusion

This essay tried to answer the question, if the roots of modern psychological astrology lie in the Renaissance. For this purpose, in a first step the meaning of the term ‘psychological astrology’ was investigated according to modern astrologers like Leo, Rudhyar, Jung, Greene and Arroyo. Following from that, modern psychological astrology was defined as focusing i.a. on a person’s character traits, its potentials and its inner psychic structure. In comparison with the Humanist Ficino, the definitions of modern psychological astrology show indeed parallels to his views on astrology: According to Ficino, the Soul is principally free of the star’s influences and the mind is able to attract any of the celestial influences by its own condition in order to live in harmony with the heavenly constellations. For Ficino, this was also possible due to the fact that the individual soul was part of the World-soul and therefore capable of containing every star. All in all, Ficino draws parallels between the celestial influences and the soul, as modern psychological astrology does between astrological constellations and the individual’s psychic structure, thereby rejecting a Ptolemaic astrology which sees the planetary influences as final (natural) causes. Nonetheless, Ficino’s stress that one has to live in harmony with the heavenly constellations in order to live prosperously does not fully coincide with Plotinus’ and Iamblichus’ idea that the soul should transcend the stars (whether by reason or theurgy), so, ambiguities remain.
Finally, it could be shown that the roots of Ficino’s writing are not only based on Plotinus and Iamblichus, but also on Plato. Plato’s notion of a unifying principle, of a last (divine) cause which is the reason for everything that is being and becoming, was also central for Ficino. Also, Plato’s idea that the individual soul can be guided through pure reason towards its divine source was important for Ficino, because it provides the possibility of attracting the forces of any star by the state of one’s mind. However, Plato’s stress of the superiority of the (rational) soul towards the body can itself be traced back to the Orphic myths which can be dated back to the 6th century BCE. Hence, Ficino was not only influenced by (Neo)Platonic ideas, but at least indirectly by Orphic concepts of body and soul. 
Taking everything into consideration, the roots of modern psychological astrology do not lie in the Renaissance, because the intellectual life of this historical period relied strongly on the rediscovery of the Platonic philosophy as the works of Ficino show. From a historical point of view, the roots of modern psychological astrology are (at least partly) older than Plato himself, because first notions on the soul (and its relationship to the body) can be found in the Orphic myths. 
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