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A discussion on the role of astrology in the European medieval world focussing on primary sources.
Word count: 3148

Introduction

[bookmark: _Hlk13316110]This essay will discuss the role astrology played within the European medieval world by examining two textual primary sources: selections from Hildegard of Bingen’s (1098-1179 C.E.) Cause et cure (‘Causes and Cures’, c.1151-8 C.E) will be analysed alongside lines from the seventh book of John of Gower’s (c.1330-1408 C.E.) Confessio Amantis (‘The Lover’s Confession’, c.1386-c.90 C.E.).[footnoteRef:1] This essay will follow Miri Rubin’s broad definition of ‘medieval Europe’ as ‘ranging from around 500 to 1500’ C.E. and encompassing ‘the westernmost part of a vast continental mass’ which ‘shared’ a ‘Christian culture’.[footnoteRef:2] Nicholas Campion’s definition of ‘astrology’ as the act of interpreting the ‘word of the stars’ will be followed.[footnoteRef:3] This act, as Campion has concluded, implies an underlying belief in the interpreter that a ‘significant relationship’ exists between celestial bodies (stars and planets) and human bodies.[footnoteRef:4] After introducing the sources and their creators, this essay will explore the ways in which Hildegard and Gower integrated pre-existing ideas surrounding astrology – particularly those purporting to belong to Aristotle (384-22 B.C.E.) and St. Augustine of Hippo (354-430 C.E.) – into their own work and what these methods of integration might mean in relation to their daily interactions with astrology. It will specifically explore the portrayal of the signs of the zodiac, the way horoscopes are presented, and the relationship between astrology and Christianity in each source. [1:  Hildegard of Bingen, On Natural Philosophy and Medicine: Selections from Cause et cure, trans. with intro. and notes by Margret Berger (Cambridge: D. S. Brewer, 1999; repr. with corrections 2009): From the first section, concerning creation, the following subsections – ‘What the stars indicate’, p.33; ‘What the planets indicate’, p. 33; ‘What the moon indicates’, pp. 33-4; ‘The influence of the moon’, p. 34; ;‘That it is not in the nature of the stars to indicate something’, pp. 34-5; and from the sixteenth section, on lunar prognostication, pp.123-4; John Gower, Confessio Amantis, Volume 3, ed. by Russell A. Peck with Latin trans. by Andrew Galloway (Kalamazoo, MI: Medieval Institute Publications, 2004), VII <https://d.lib.rochester.edu/teams/text/peck-gower-confessio-amantis-book-7> [accessed 12 June 2019], particularly the lines concerning astronomy and astrology in section iv, ‘Astronomy’, ll. 633-1506.]  [2:  Miri Rubin, The Middle Ages: A Very Short Introduction (Oxford: Oxford University Press, 2014), pp. 1, 2.]  [3:  Nicholas Campion, Astrology and Cosmology in the World’s Religions (New York: New York University Press, 2012), p. 11.]  [4:  Campion, Astrology and Cosmology, p. 11.] 


Sources and Creators

This essay will refer to Margret Berger’s partial translation – from Latin with German interjections into English – of Beate Hildegardis cause et cure (‘Blessed Hildegarde’s Causes and Cures’), the single thirteenth-century manuscript within which this holistic wellness manual survives.[footnoteRef:5] Berger has argued that evidence, both in Hildegard’s accepted works and those of her hagiographers, suggests that Hildegard wrote one text on ‘natural philosophy and medicine’ which was later split into what are now known as Physica  and Cause et cure.[footnoteRef:6] The latter’s contents circuitously range from the creation of the universe to the lunar horoscopes based on the conception days of children.[footnoteRef:7] Whilst Charles Singer argued in 1917 against Cause et cure being admitted into Hildegard’s corpus, Peter Dronke has more recently accepted its provenance.[footnoteRef:8] Berger, too, has tended towards acceptance, despite what she has dubbed its ‘quite precarious’ ‘manuscript tradition’.[footnoteRef:9] This essay will accept Hildegard’s authorship. Given by her parents as a child oblate to the care of Jutta of Sponheim, Hildegard rose to fulfil Jutta’s eventual role of Abbess of Benedictine women Disibodenberg, which was by that time a double monastery.[footnoteRef:10] In 1148 she founded a monastery at Rupertsberg where, as Victoria Sweet has noted, ‘all of the other nuns (and their property)’ hitherto at Disibodenberg joined her.[footnoteRef:11] During her first decade at Ruperstberg, Hildegard created Cause et cure; perhaps, as Sweet has argued, to teach other women living in their religious setting to apply the ‘natural sciences’ within the limits of Christianity to maintain physical and spiritual wellness of themselves and others.[footnoteRef:12] [5:  Margret Berger, ‘Preface’ to Hildegard of Bingen, On Natural Philosophy and Medicine: Selections from Cause et cure, trans. with intro. and notes by Margret Berger (Cambridge: D. S. Brewer, 1999; repr. with corrections 2009), ix.]  [6:  Berger, ‘Preface’, ix.]  [7:  Hildegard, Cause et cure, pp. 23, 123-4.]  [8:  Charles Singer, ‘The Scientific Views and Visions of Saint Hildegard’, in Studies in the History and Method of Science, vol. 1 (Oxford: Clarendon Press, 1917), pp. 12-13; Peter Dronke, Women Writers of the Middle Ages (Cambridge: Cambridge University Press, 1984; repr. 1996), p. 144.]  [9:  Peter Dronke, Women Writers of the Middle Ages (Cambridge: Cambridge University Press, 1984; repr. 1996), p. 144Berger, ‘Preface’, ix. ]  [10:  Victoria Sweet, ‘Hildegard of Bingen and the Greening of Medieval Medicine’, Bulletin of the History of Medicine, vol. 73, no. 3 (1999), p. 397.]  [11:  Sweet, ‘Medieval Medicine’, p. 383.]  [12:  Sweet, ‘Medieval Medicine’, p. 397.] 


Whilst Hildegard’s life and works can thus be positioned within a religious context, David R. Carlson has highlighted the lack of modern academic consensus on how Gower afforded to live and write in medieval England, though he does present the currently-favoured possibilities as practicing law and/or dealing in land.[footnoteRef:13] Martin J. Duffell has offered a summary of his version of Gower’s life as including an ‘undoubtedly close’ friendship with Geoffrey Chaucer based on reciprocal textual inclusion.[footnoteRef:14] Duffell has extended this to conjecture that Chaucer’s popular success in Middle English composition was instrumental in Gower using that language to compose Confessio Amantis.[footnoteRef:15] Confessio Amantis is a dialogic poem comprising a prologue with eight subsequent thematic books, with the overarching structure of a lover, conventionally Amans, entering into a confession of his love-related sins to Venus’s chaplain, Genius.[footnoteRef:16] The first six books correlate with confessions relating to six of the Seven Deadly Sins.[footnoteRef:17] The seventh book – with which this essay will interact – offers a break in Amans’s confession, allowing Genius the opportunity to share his knowledge of Alexander the Great’s purported Aristotelian curriculum.[footnoteRef:18] The manuscript tradition of Confessio Amantis, in contrast to that of Cause et cure, is particularly strong: it appears to have been a popular text, with forty-nine extant manuscript versions classified by John Fisher.[footnoteRef:19] This essay will refer to the book seven offered in Russell A. Peck’s amalgamated edition of these Middle English manuscripts.[footnoteRef:20]  [13:  David R. Carlson, John Gower, Poetry and Propaganda in Fourteenth-Century England (Cambridge: D. S. Brewer, 2012), p. 198.]  [14:  Martin J. Duffell, A New History of English Metre (London: Legenda, 2008), p. 82.]  [15:  Duffell, English Metre, p. 82.]  [16:  Russell A. Peck, ‘Volume 3: Introduction’ in John Gower, Confessio Amantis, Volume 3, ed. by Russell A. Peck with Latin trans. by Andrew Galloway (Kalamazoo, MI: Medieval Institute Publications, 2004) <https://d.lib.rochester.edu/teams/text/peck-gower-confessio-amantis-volume-3-introduction> [accessed 01 July 2019].]  [17:  Peck, ‘Introduction 3’, pride in Book I, envy in II, wrath in III, sloth in IV, avarice in V, gluttony in VI, with lechery formulated specifically as incest left for VIII.]  [18:  Peck, ‘Introduction 3’.]  [19:  John Fisher, John Gower: Moral Philosopher and Friend of Chaucer (New York: New York University Press, 1964), pp. 304-5.]  [20:  Gower, Confessio Amantis 3, VII. All translations from Middle English to Modern English are my own as I cannot find a Modern English translation of Book VII which includes the appropriate sections. Whilst the Confessio Amantis appears as poetry, I have translated into prose rather than struggle to match poetic form. This sometimes means that the order in which words fall in my translation does not match the verse, but I have endeavoured to match the range of line numbers.] 


Medieval Europe: Astrology and Christianity

This essay draws an intrinsic link between medieval Europe and medieval Christianity, thereby entwining medieval astrology with both. Whilst Hildegard wrote Cause et cure from within a Benedictine monastery, thus implicitly creating an association between its contents and the religion she both practiced and was surrounded by, Gower’s secular status did not distance him far from medieval Christianity. On the contrary, Fisher has concluded that, based on contemporary records, Gower lived within the grounds of – and made use of the library at – St. Mary Overeys Priory in Southwark for the final three decades of his life.[footnoteRef:21] Even without this connection, the power of the Christian faith within medieval Europe appears to have been pervasive; as Rubin and Walter Simons have together argued, ‘efforts by papacy, bishops, theologians, poets and rulers to define and then maintain’ it are all ‘encountered’ in extant sources from this period.[footnoteRef:22] That Rubin and Simons group members of the  upper echelons of both religious and secular society with the poets whose work bridged, mirrored, and commented upon their relationship with the rest of society is perhaps telling. This historiographical perspective implies that the relationship between medieval European people and the Christian church was such that few could escape it, an implication significant in any discussion of medieval astrology.  [21:  Fisher, John Gower, pp. 58-60.]  [22:  Miri Rubin and Walter Simons, ‘Introduction’, in The Cambridge History of Christianity, Volume 4: Christianity in Western Europe c. 1100-c. 1500 (Cambridge: Cambridge University Press, 2009), p. 7.] 


That tension existed between the theological framework of medieval Christianity and at least some facets of astrology appears clear in the works of St. Augustine of Hippo, with whom Singer has argued Hildegard would have been familiar and upon whose Confessions (397-400 C.E.) Peck has argued Gower drew heavy influence.[footnoteRef:23] Augustine repeatedly refers to astrology in his writings, particularly in his Confessions and the City of God (426 C.E.). In the former he confessed to consulting ‘those cheats known as astrologers’ as a young Manichaean before converting to Christianity, and begged God’s mercy as he later ‘rejected [their] false divinations and blasphemous nonsense’.[footnoteRef:24] In the fifth book of the City of God, astrology as a divinatory vehicle comes under Augustine’s fire.[footnoteRef:25] Here, too, Augustine particularly attacks attacking natal horoscopes; borrowing and extending upon Cicero’s argument in De Divinatione that twins – sharing conception time, parents, and much else besides – should live identical star-mapped lives but actually do not, thus apparently disproving all astrology.[footnoteRef:26] That Augustine grappled fiercely and repeatedly with astrology against theology implies not only that it was a pressing contemporary issue, but that he viewed a clear and uncrossable distinction between the two: ‘how is any room left for God to pass judgement on the deeds of men, if they are subject to astrological forces’ he asks.[footnoteRef:27] This is a free-will quandary: if humans do not themselves choose whether to follow God’s teachings or not, rather ‘astrological forces’ set their actions in motion, then how can God judge their lives? Augustine continues that ‘sometimes…the stars portend, but do not cause those deeds’ so that a ‘kind of communication’ between God and people is entered into, rather than the stars exhibiting ‘active force’ themselves, and it will be argued that both Hildegard and Gower describe this ‘God-sent’ sort of astrology.[footnoteRef:28] That Gower, approximately one millennium after Augustine’s death, echoed the Confessions by employing the ‘confessional’ as a genre to engage with astrology through suggests that he may have experienced aspects of astrology with a similar regularity to Christianity and was echoing their intertwined relationship.  [23:  Singer, ‘Views and Visions’, p. 17; Russell A. Peck, ‘Volume 1: Introduction’ in John Gower, Confessio Amantis, Volume 1, ed. by Russell A. Peck with Latin trans. by Andrew Galloway (Kalamazoo, MI: Medieval Institute Publications, 2006) <https://d.lib.rochester.edu/teams/text/peck-gower-confessio-amantis-volume-1-introduction> [accessed 2 July 2019].]  [24:  Augustine, Confessions, Volume 1: Books 1-8, trans. by Carolyn J.B. Hammond (LCL 26. Cambridge, MA: Harvard University Press, 2014), IV, 3 (4), p. 137; VII, 6 (8), p. 309.]  [25:  Augustine, City of God, Volume 2: Books 4-7, trans. by William M. Green (LCL 412. Cambridge, MA: Harvard University Press, 1963), V, i-vii, pp. 133-63.]  [26:  Augustine, City of God, vol. 2, V, ii-vi, pp. 139-59; Cicero, De Divinatione, trans. by W. A. Falconer (LCL 154. Cambridge, MA: Harvard University Press, 1923) II, xlii-xlvii, pp. 462-83 on astrological divination generally; II, xliii, p. 473 specifically on the lives of twin kings – Proeles and Eurysthenes.]  [27:  Augustine, City of God, V, i, p. 137.]  [28:  Augustine, City of God, V, i, p. 137.] 


Astrological Tradition, Astrological Practice

The way in which Gower presents source material, describes the signs of the zodiac, and layers Christian theology in book seven of Confessio Amantis stands, it will be argued, in stark contrast with Hildegard’s treatment of the same subjects. Gower has Genius diligently list his astrological sources: ranging from Ancient Greek and Arabic authors to Biblical individuals.[footnoteRef:29] George L. Hamilton has posited that the pseudo-Aristotelian Secreta Secretorum (‘The Secret of Secrets’) was a heavily-consulted source for Gower; itself – as Campion has commented – a partial translation of the Arabic Kitab Sirr al-asar (‘The Book of the Secret of Secrets’).[footnoteRef:30] The Secreta is presented as instructions from Aristotle to Alexander the Great on how to be a good king, including advice relating to astrology.[footnoteRef:31] The correlation between subject-matter in book seven is underlined when Genius promises to share Aristotelian philosophy via his Alexandrian curriculum.[footnoteRef:32] ‘Aristotle’ in the Secreta cautions Alexander to consult ‘some wise man who knows the constellations and the course of the planets’ (trans. Flynn) before doing everyday activities.[footnoteRef:33] Whilst the word ‘astrologer’ is not used, an explicit parallel is drawn between Alexander’s actions and the sky, setting up a tradition for the wisdom of astrological instruction at the highest level of secular society – the monarchy. The political landscape of England within the compositional period of Confessio Amantis was unstable: Richard II was deposed by his uncle, Henry IV, in 1399, marking the transition from Plantagenet to Lancastrian monarchy.[footnoteRef:34] Fisher has theorised that Gower had a ‘keen awareness’ in political matters, citing his treatment of this deposition in the Cronica tripertita (c.1400 C.E.) as evidence.[footnoteRef:35] Taking Fisher’s argument alongside Campion’s conclusion that Richard II was an advocate for astrology, it is possible that the inclusion of the education of the ‘Great’ conqueror, Alexander, was a political statement on Gower’s part that being a good king relies upon more than an appropriately kingly – and astrologically-inclusive – education.[footnoteRef:36] The Secreta was translated so widely and survives in such a large number of manuscripts that Williams has dubbed it ‘one of the most popular books of the entire [medieval] period’, suggesting a prolonged interest in its contents.[footnoteRef:37]  That Gower chose to continue this transmission suggests that he may have viewed astrology as an occupation to be studied – if not necessarily pursued – as part of a legitimate tradition of learning leading back to Aristotle.[footnoteRef:38] [29:  Gower, Confessio Amantis 3, VII, iv, ll. 1459 ‘Tholomé’ (Ptolemy), 1461 ‘Alfraganus’ (Al-Farghānī), 1452 ‘Noe’ and ‘Nembrot’ (Noah and Nimrod) (trans. Flynn).]  [30:  George L. Hamilton, ‘Some Sources of the Seventh Book of Gower’s “Confessio Amantis”’, Modern Philology, vol. 9, no. 3 (1912), p. 333; Nicholas Campion, A History of Western Astrology, Volume 2: The Medieval and Modern Worlds (London: Continuum International, 2009; repr. London: Bloomsbury Academic, 2013), pp. 35, 64.]  [31:  Campion, Western Astrology 2, p. 35.]  [32:  Gower, Confessio Amantis 3, VII, iv, ll. 3-5, ‘…I the scole shal declare / Of Aristotle and ek the fare / Of Alisandre, hou he was tauht’ – ‘I shall explain the philosophy of Aristotle through the fare he gave Alexander, how he taught him’ (trans. Flynn).]  [33:  Three Prose Versions of the Secreta Secretorum, Volume 1: Text and Glossary, ed. with intro. and notes by Robert Steele and gloss. by T. Henderson (London: Early English Text Society, 1898), pp. 1 (for provenance); 21, ‘Of the difference of Astronomy’, ll. 2-5, ‘þou rise ne sitte, ete ne drynke, but if it be bi counselle of sum wijs mane that knowith the constellacions and þe course of the planetis’ – ‘neither rise nor sit, eat nor drink, unless it is by the advice of some wise man who knows the constellations and the course of the planets’ (trans. Flynn).]  [34: Fisher, John Gower, p. 101.]  [35:  Fisher, John Gower, p. 111.]  [36:  Campion, Western Astrology 2, p. 74.]  [37:  Steven J. Williams, The Secret of Secrets: The Scholarly Career of a Pseudo-Aristotelian Text in the Latin Middle Ages (Ann Arbor: The University of Michigan Press, 2003), p. 1.]  [38:  ‘Aristotle’ rather than ‘pseudo-Aristotle’ as Gower may not have found fault with the Secreta’s declared authorship, thus making the ‘pseudo-Aristotle’ actually ‘Aristotle’ in his eyes.] 


When Genius, chaplain of the Roman goddess Venus rather than God, carefully structures his exposition of the zodiac within Christian imagery: the reader – rather than Amans – is reminded that Gower is a Christian who recognises that God ‘made, through his power, seven planets to match the seven days’ and ‘assigned one month especially to each of the twelve signs in the sky, according His own rule-book’ (trans. Flynn).[footnoteRef:39] That the English days of the week are named after  the planets, and thus pagan deities also, is – as much as astrology – thus explained as being part of God’s creative output. Regarding zodiacal influence: Aquarians, for example, are described as being ‘in Saturn’s grace’, with Saturn ‘causing malice and cruelty to all whose natal-charts are under his governance’ (trans. Flynn), but no instructions are offered for the practical act of linking birth with the sky and forming such a horoscope.[footnoteRef:40] Such horoscopes as these are appear cautiously placed by Gower within the caveat that God created these signs and matched them neatly with divisions of time which, again, were created by God. That such constellations would therefore play a role in the lives of humans – also created by God, of course – is therefore, by Genius, neatly explained. This echoes the Secreta, where Alexander is instructed to ‘understand that God in His glory created nothing without cause, but all with marvellous reason of his own excellent and unknown science’ (trans. Flynn) immediately after he is told to always refer to an astrologer’s advice.[footnoteRef:41] Confessio Amantis, then, mirrors the structure of the Secreta in overtly placing astrology within God’s creation, whilst steering clear of a practical explicitness which might not sit well within Augustine’s ‘free-will’ arguments and, thus, the wider milieu of the Church. Despite the overarching structure of a pagan chaplain’s confessional, then, Gower appears on fairly safe theological ground by consistently referring to astrology as part of a literary tradition rooted far in the past as opposed to a contemporary practice. However, that his relationship with Alexander’s education appears to have been through the hugely popular Secreta belies the fact that astrology may indeed have been a stronger contemporary issue than this ‘traditional’ stance makes immediately apparent.  [39:  Gower, Confessio Amantis 3, VII, iv, ll. 962-4 ‘…sette of his pouer / Acordant to the daies sevene / Planetes sevene…’; 967-70 ‘To every monthe be Himselve / Upon the heven of signes tuelve / He hath after His ordinal / Assigned on in special’. ]  [40:  Gower, Confessio Amantis 3, VII, iv, ll. 1187-8 ‘Aquarius…/…stant well in Satornes grace’; ll. 937-41 ‘Saturnus… / ... / Causeth malice and crualté / To him the whos nativité / Is set under his governance’.]  [41:  Secreta Secretorum, p. 21, ‘Of the difference of Astronomy’, ll. 2-5, ‘þou rise ne sitte, ete ne drynke, but if it be bi counselle of sum wijs mane that knowith the constellacions and þe course of the planetis’.] 


Like Gower, Hildegard writes on the indications of the stars, planets, and moon, but where his treatment is steeped in ancient tradition, she takes a thoroughly practical approach.[footnoteRef:42]  She  sets such store by these indications that she ascribes them to God: they ‘do not stem from a special power of the planets’ or ‘stars’, instead they are indicated ‘through God’s permission, will and decision’, echoing Augustine’s recognition of celestial messages through God’s action rather than that of the celestial objects themselves.[footnoteRef:43] She also describes the moon’s influence as being something which ‘does not dominate the human’s nature as if it were God’, but rather ‘interacts with humans’ as they actively live and ‘breathe air’.[footnoteRef:44] This close human-lunar relationship is underlined through Hildegard’s advice on conception using the lunar cycle, as well as subsequent ‘lunar prognostications’ based upon these lunar conception dates.[footnoteRef:45] Hildegard’s descriptions of the zodiacal constellations, however, diverges significantly from the Augustine-accepted role of celestial bodies: she explains that  [42:  Hildegard, Cause et cure, 1, ‘What the stars indicate’, p. 33; ‘What the planets indicate’, p. 33; ‘What the moon indicates’, pp. 33-4.]  [43:  Hildegard, Cause et cure, 1, ‘That it is not in the nature of the stars to indicate something’, pp. 34-5; Augustine, City of God, V, i, p. 137.]  [44:  Hildegard, Cause et cure, 1, ‘The influence of the moon’, p. 34.]  [45:  Hildegard, Cause et cure, 6.1, ‘The time for procreation’, p. 63,’Lunar Prognostication’, pp. 123-4.] 


When the sun ascends higher, almost to the sign of Taurus, these two planets remain there and two other planets come toward the sun…. they show themselves only seldom…They drive the sun forward, like a bull pushing strongly with its horns.[footnoteRef:46] [46:  Hildegard, Cause et cure,1, ‘The twelve signs and the planets’, p. 31.] 


This lively description is broadly indicative of her wider treatment of the movement of the sun by the planets through the zodiacal constellations. The use of verbs like ‘drive’ and ‘pushing’, together with the description that ‘they show themselves only seldom’ appears to imply that these planets can choose what they do. This echoes Aristotle’s argument in De Caelo (‘On the Heavens’, 350 C.E.), that the stars should be understood ‘as partaking of life and initiative’ rather than as being ‘completely lifeless’.[footnoteRef:47] Hildegard’s treatment of ‘The twelve signs and the planets’ strengthens this suggestion of perceptive celestial bodies: ‘As the firmament is led on its course by the seven planets, they assist and serve it, as it were, in the twelve signs [of the zodiac]’.[footnoteRef:48] Yet Gerard of Cremona’s Latin translation of De Caelo may not have even been complete by Cause et cure’s compositional period, let alone available – as Singer has suggested – in ‘the Rhineland in time to be used by Hildegard’.[footnoteRef:49] However directly, indirectly, or independently of Aristotle Hildegard came to her conclusions on the initiative of planets and their relationship to humans, that she did so at all is significant. It suggests that the Greek tradition which brought the two ‘sciences’ of astrology and medicine together was so strong that it somehow existed even within the confines of a twelfth-century Benedictine monastery within the Holy Roman Empire.  [47:  Aristotle, De Caelo, trans. by W.K.C. Guthrie (LVL 338. Cambridge, MA: Harvard University Press, 1939), II, xii, 292a, 20-23, p. 207.]  [48:  Hildegard, Cause et cure,1, ‘The twelve signs and the planets’, p. 31.]  [49:  Singer, ‘Views and Visions’, p. 17; I can find no authoritative and precise date for Gerard’s translation of De Caelo – ‘12th century’ is offered in the bibliography of Alan C. Bowen and Christian Wildberg (eds.), New Perspectives on Aristotle’s ‘De Caelo’, (Leiden: Brill, 2009), p. 286.] 


For Campion, ‘It’s not the mechanics that define astrology; but the practice’, a viewpoint centred upon the actions undertaken by the astrologer to perform what they consider astrology to be.[footnoteRef:50] It is Sweet’s contention that in Cause et cure Hildegard presents a ‘connection between practice and text’ which may be visible from her descriptions of planets moving like animals as much as through her repeated links between the moon and conception.[footnoteRef:51] Hildegard’s moon appears particularly closely related to humans, with the ‘blood’ and ‘semen’ of ‘humans’ increasing in strength with the waxing moon and decreasing as it wanes.[footnoteRef:52] Those who ignore this advice and do manage to conceive children ‘on the twentieth day after the new moon’ – around halfway through its waning process – would birth a ‘virile and evil’ boy who ‘enjoy[s]’ being a ‘robber and a murderer’ or a girl who ‘will be a poisoner and will gladly destroy people’, so her advice was perhaps best followed just in case.[footnoteRef:53] Whether Hildegard based these predictions on experience, local folklore, or prior written sources is unclear, yet their link to conception rather than birth dates does appear consistent with her earlier conception advice. It is also a distinctly practical method for marking time’s passage – clouds permitting, the phase of the moon is simple enough to keep track of and, as such, a potentially valuable tool for offering advice in conceiving, and descriptions of, children.  [50:  Campion, Astrology and Cosmology, pp. 11-12.]  [51:  Sweet, ‘Greening of Medieval Medicine’, p. 403.]  [52:  Hildegard, Cause et cure, 6.1, ‘The time for procreation’, p. 63.]  [53:  Hildegard, Cause et cure, 16, ‘The twentieth day after the new moon’, p. 124.] 


 Conclusion
 
This essay discussed the role of astrology within medieval Europe by considering its presentation by John Gower in Confessio Amantis and by Hildegard of Bingen in Cause et cure. By investigating the relationship between descriptions of astrology in Confessio Amantis alongside those in Cause et cure, an attempt has been made to present a view of the prevalent, enmeshed role astrology may have played in the daily lives of those living within Europe throughout the medieval period. This essay has argued that both sources may be read as compilations of knowledge which share both Ancient Greek and patristic Christian roots. Gower makes repeated reference to his sources, situating his treatment of astrology within a tradition reaching back thousands of years. His specific use of Aristotle teaching Alexander the Great places astrology within the curriculum for a celebrated conquering king, a particularly politically relevant subject during the Plantagenet-Lancastrian dispute over England’s throne which was contemporary with the composition of Confessio Amantis. Discussions of the relationship between the signs of the zodiac and the temperaments of those born ‘under’ them are carefully enmeshed by Gower within a Christian framework which appears familiar from Augustine’s writings, explicitly highlighting God’s role as creator of everything – including celestial influence – and through whose will alone the stars and planets could communicate with people.

[bookmark: _GoBack]Gower’s secular audience was broader than Hildegard’s, negating any implicit understanding of God’s role in and feelings towards astrology which may have existed within Hildegard’s work. She lived in a religious environment and, following Sweet’s conclusion, wrote Cause et cure specifically for an audience who shared this experience. Cause et cure is a manual for health whose theology is intricately woven with practical descriptions of celestial bodies as having a relationship with humans, yet she is at times inconsistent in describing celestial objects as able to move through their own will or through God’s. She presents this relationship as being especially apparent through the moon’s role in aiding the conception of children. By exploring these two sources, the relationship between astrology and medieval Christianity has been theorised to have been so enmeshed that they are difficult to separate. Further, astrology has been shown to have been prevalent across the boundaries of language, culture, land, and time, highlighting its enduring popular significance. For Gower, astrology may perhaps be summed up as traditional – a rung in a ladder of literature encompassing those whose work shaped contemporary worldviews – whilst Hildegard appears to have been entirely practical, sharing her knowledge as a tool for other women to live helpful, enlightened lives. That astrology could act as a vehicle for both Hildegard and Gower in these endeavours stresses both its adaptability and permeance in medieval European society.
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