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Abstract

The tradition relating to the Pythagoreans and music therapy is most widely attested
in two Neoplatonic works, Porphyry's Life of Pythagoras, and lamblichus’ On the
Pythagorean

Way of Life. Although the chronological distance from the early Pythagoreans
makes their accounts controversial, they offer interesting evidence on the beneficial
effects of music. lamblichus, whose work will be focused on in this paper, describes
the

effects of music on health through the notion of catharsis, which he often links with
musical éthos. The latter is not in fact attested before Plato, but lamblichus,
presenting

Pythagoras in Platonic terms, emphasizes the importance he gives to the
improvement

of the individual's character and life by means of music, which is used as a proper
pharmakon. In such respect, lamblichus’ work shows some similarities with Aristides
Quintilianus’ De Musica, especially in connection with the “mixture” of melodies as if
they were medicines.
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© KONINKLIJKE BRILL NV, LEIDEN, 2015 DOI 10.1163/22129758-12341033



CORRECTING ETHOS AND PURIFYING THE BODY 95

The therapeutic function of music in ancient Greece sometimes appears
connected, particularly in some testimonies by Plato and Aristotle,! to the
notion of catharsis,?2 understood in a medical-magic and ritual-religious sense.
Catharsis designates a specific sphere of the notion of therapy, whose origins go
back to a context of religious rites and traditional purification practices found
atall levels in Greek society from the most ancient times; in the case of musical
therapy, catharsis proves to be connected in particular with the effects of the
Dionysiac rites on the participants, who also resorted to them for treatment
of passions and psycho-physical agitation.® The notion of catharsis, however,
does not only designate the effects of music in such spheres, but is used, in
general, to interpret the therapeutics of passions among the Pythagoreans: in
this connection, the Pythagoreans are indicated in sources that concern them
as creators and promoters of musical catharsis.

Pythagoras in lamblichus’ De vita pythagorica and Porphyry’s
Vita Pythagorae

Most of the testimonies relating to early Pythagoreanism belong to times very
distant from it: a great deal was said about Pythagoras and his followers, but
the descriptions relating to their way of living and their ideas become all the
more detailed, as well as numerous, as they become more distant from it.?
The work in which we most clearly find the association between the
Pythagoreans and musical catharsis is On the Pythagorean Way of Life (De vita

1 Cf. for instance Pl. Lg. 790c5-791b2, on catharsis by means of music and dance within the
Corybantic rites; Arist. Pol. 1341b36-1342a15, on the threefold distinction of melodies
(u€An) as NOxd (‘ethical’ useful for improving éthos), mpaxtixd (‘practical) useful for stimula-
ting action) and évBovalagtid (‘enthusiastic, melodies that arouse emotions and allow the
participants in the rites to purge their souls by means of music and dance).

2 On the manifold aspects of katharsis in ancient Greece: Parker (1983); Hoessly (2001).

3 On music and enthousiasmos in the Dionysiac rites, I limit my reference to Dodds (1968,
78-80; 270-82); Bélis (1988). The effects of the aulos and the ecstatic ¢trance have been thou-
roughly studied by Rouget (1985).

Cf. Aristox. fr. 26 Wehrli (quoted in n. 7). For an overwiew of the issue: Provenza (2012, 93-5).

5 Philip (1966, 3-7).
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96 PROVENZA

pythagorica) by lamblichus of Chalcis (c. 245-325 AD),® whose main source on
this matter is Aristoxenus of Tarentum.”

Not all ancient authors, however, designate musical therapy for passions as
catharsis; this is particularly evident in the Life of Pythagoras (Vita Pythagorae)
by Porphyry of Tyre® and also, as regards musical treatises, in Aristides
Quintilianus’ De Musica.?

Although both Porphyry and Iamblichus aim to present Pythagoras as an
example of the bios philosophikos and his doctrines as an authoritative prece-
dent of Plato’s thought, the differences between their works appear significant,
and seem to delineate a different cultural intent. lamblichus must have known
Porphyry’s work on Pythagoras—he had also been a student of the former,!©
before a harsh controversy broke out between them!'—but does not seem
to depend on it and, indeed, distances himself from it considerably. Even in
the respective titles different intents emerge: lamblichus’ On the Pythagorean
Way of Life is presented as a work-manifesto centring on the Lebensform of
Pythagoras and his disciples, proposed as a model for the attainment of that
understanding of the divine at which the speculative striving of the Neoplatonic
philosopher aims;!2 in the case of Porphyry, writing some decades before
Iamblichus, we are, instead, dealing with a piece of writing that more clearly
presents the characteristics of a biography. In this way Porphyry, although he
too considers Pythagoras as a perfect example of the bios by which contempo-
rary philosophers must be inspired, mostly concentrates on the philosopher,

6 Tamblichus’ work on the doctrines of the Pythagoreans included ten books, five of which
have come down to us: O'Meara (1989, 30-105); Staab (2002), especially on Iamblichus’
sources.

7 Aristox. fr. 26 Wehrli = Cramer, Anecd. Paris. 1. 172, ‘the Pythagoreans, as Aristoxenus
said, used medicine for the purification of the body, and music for that of the soul’ (ot
TuBaryopixol, &g €pn Aplotievos, xabdpaet gxpdvro Tod uév owparos St Tig latpixic, Thg 8¢
Yuydjs 1 Tig movaixis); Provenza (2012).

8 This work appears as a portion of the first book of a long treatise concerning the history
of philosophy down to Plato. The title attested for this treatise—preserved only in some
short sections—is ®Adgogog Tatopia. On Porphyry’s sources: Staab (2002, 109-34).

9 The evidence supports a dating of the treatise between the end of the 3rd and the begin-
nings of the 4th c. AD: Mathiesen (1983, introduction, especially 10-4); Mathiesen (1999,
521-4). According to Luisa Zanoncelli (1977, 86-93), Aristides Quintilianus was active
around the middle of the 4th c. AD, in the same cultural environment as lamblichus.
Among studies, I refer to Zanoncelli (1977); Mathiesen (1983, 10-57); Mathiesen (1999, 521-
82); Barker (2007, 45-52, on Aristides’ harmoniai); Moretti (2010, 93-101).

10 CfEun.vss. 1 2.

11 For the sources and bibliographical references on this matter: O’'Meara (1989, 25).

12 von Albrecht (2002, 259).
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rather than on his way of living. Moreover, in lamblichus’ On the Pythagorean
Way of Life, which appears a markedly propagandist work, Pythagoras emerges
with the traits of a wise thaumaturge, a sort of “pagan saint”® proposed as
an antidote to the spread of Christianity,!* while Porphyry’s Life of Pythagoras
shows marked sobriety,'® which is also evident in his lack of interest in the
anecdotes given by Iamblichus: for instance, the stories relating to the auletic
musical therapy practised by Pythagoras on a drunken youth (Iamb. vpP112) and
to Empedocles using the soothing power of music on a guest of his (vr 113) are
absent in Porphyry.

Another fundamental difference lies in the fact that Porphyry never uses
katharsis in reference to the effects of music on those who listen to it,'¢ and ins-
tead attributes its healing function to the power of the rhythms and the melo-
dies, as well as to spells (epodai),'” or he expressly speaks of music as fepdmneta
(‘care’) and mapapvBio (‘comfort’), referring the first action to the body and the
second to the soul.’® Therefore Porphyry, though mentioning Pythagoras’ use
of healing songs (vpP 33, uéAy [...] maucvia), unlike Iamblichus does not refer
to them using the notion of musical catharsis; for lamblichus, by contrast,
catharsis is the essential basis of music’s effectiveness both in medicine and in
paideia. Indeed, lamblichus, considering the beneficial effects of music under
the common denominator of catharsis,!® affirms that the Pythagoreans used
music for ailments of the body but, above all, for psychic ailments and mental
states of upheaval and restlessness, on which it seemed to act as a purifying

13 According to the definition in Fowden (1982).

14  Burkert (1982, 13). On the soteriological and thaumaturgic aspects of Pythagoras in
Tamblichus De vita Pythagorica: Du Toit (2002); Dillon (2002).

15  O'Meara (1989, 27) highlights that Porphyry ascribes a universal value to Platonism, fin-
ding it “both in Pythagoras and in very many other quarters”.

16 The word x&8apaig appears in different contexts in Porphyry’s Life of Pythagoras (cf. 29; 34;
39; 46), but it never refers to the effects of music.

17 Porph. vp 30, {(Pythagoras) enchanted the sufferings of the soul and that of the body by
means of rhythms, melodies and spells’ (xatexniet 8¢ puBuois xal péheat xal Emewdals ta
Yuyued by xal T cwRaTIXG).

18  Porph. vP 33, ‘and he always spent time with his disciples when they were healthy, and
on the other hand he treated the diseases of their bodies, and soothed their suffering
souls, as we have told, in one case by means of spells and magical remedies, and in the
other by means of music’ (xai Oytaivovat pév adtols del cuvdiétptBey, kduvovrag 8¢ T cwuaTa
fepdmevey, xal tag Puyds 3¢ vooodvtag mapepvdeito, xabdmep Epapey, Todg uév Emwdals xal
poryelong Todg 8€ pouatxy).

19  Iamb. vp 110, ((Pythagoras) was accustomed to use—and not occasionally—this type of
catharsis; this indeed was the name he gave to musical healing’ (eiw6et yaip 00 Tapépyws Ti
ottty Xpfiodat xabdpaet- Tobto yap 3Y) xal mpoanydpeve TV did Tig novaudis latpelav).
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agent, causing a liberating release of such passions.2® lamblichus also states
that Pythagoras used music for ‘correction’ of the soul (¢mavépdwaig tijg Ypuxiic),?!
like a true gdpponov.

It does not appear to be by chance that Porphyry, the author of the
Commentary on Ptolemy’s Harmonica,?? neglects analysis of the emotional
reception of music and the philosophical-religious concepts that could moti-
vate it. In Ptolemy’s opinion, the beauty and order of the musical structures
are also detectable in other realities, such as the movement of the stars and
the human soul.?® The latter seems to ‘recognize’ that its own structure is
based on the same mathematical ratios on which melodies are based, and is
sensible to the movements featuring the different melodies.2* Human souls
are led by music ‘sometimes into pleasures and relaxations, sometimes into
griefs and contractions; they are sometimes stupefied and lulled to sleep,
sometimes invigorated and aroused; and they are sometimes turned towards
peacefulness and restraint, sometimes towards frenzy and ecstasy (mote d¢ &ig
olotpov xai évbouaiaouéy), as the melody itself modulates in different ways at
different times, and draws our souls towards the conditions constituted from
the likenesses of the ratios (dAhote dMwg T00 puéloug adTod Te MeTadArovTog
wal Tag Ppuyds eEdyovtog Emi TAG €x THG OMOOTNTOS TAV AGYwV GUVITTOMEVAS

20 Cf. for instance Iamb. vp. 68; 110.

21 See further below.

22 In this very important work, Porphyry mainly focuses on the introduction of Ptolemy’s
treatise, concerning the fundamental principles and methods of science, and seems ins-
tead less interested in the technical aspects of Ptolemy’s harmonic analyses: Barker (1989,
229). On Ptolemy’s Harmonics, I refer the reader to Barker (1994); Barker (2000(b)); Barker
(1989, 270-75, introduction to the translation of the treatise [276-391]; a further english
translation is by J. Solomon [2000]). Ptolemy hands down Archytas’ theories on acous-
tics, considering him as the most skilled Pythagorean musicologist (Ptol. Harm. 1. 13-4,
Pp. 30.9-31.18 = Archyt. Test. A16 Huffman [2005, 402-28, with a very useful comment];
Barker [1989, 43-5]). In his approach to issues central to the understanding of music he is
close to the Pythagoreans in important respects: Barker (1991); Barker (2000(b), especially
14-32); Meriani (2003(a), 100-3).

23 The relationship between music and the soul is dealt with in Ptol. Harm. 3. 4-7 (pp. 95,
28-100, 18).

24  Ptol. Harm. 3. 7, pp. 99, 25-100, 1, ‘indeed, our souls are quite plainly affected in sym-
pathy (oupmdoyovo) with the actual activities of a melody, recognising the kinship, as it
were, of the ratios belonging to its particular kind of constitution (v cuyyévelav domep
Emryvwaxovoal Ty T idiag ovotdoews Adywv), and being moulded by the movements spe-
cific to the idiosyncracies of the melodies (tvmotpevai tiot xivpaow oixeiolg Tals TAV peAdy
Botpomiaig).
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d10féaeig).25 Thus catharsis—not mentioned by Ptolemy, even if it might be
lurking behind enthousiasmos—could be just one of the manifold aspects of
the reactions aroused by music thanks to its strong similarities with the human
soul. Porphyry might have kept in mind this aspect, linked with the notion
of enthousiasmos; but he could also have considered the cathartic power of
mathematical knowledge (ta uadnuara) on the individuals’ way of life, which
is stressed, for instance, in de abst. 1.29.26 As it is a mathéma, music is cathartic
in an epistemological sense, because of its mathematical structure.

The lack of reference to musical catharsis in Porphyry could also be connec-
ted with his direct knowledge of Aristides Quintilianus’ De Musica, which
however is not proven.2”

Even if we admit that neither Porphyry nor lamblichus had ever read the
work of Aristides Quintilianus, we cannot ignore their participation in ideas
similar to his, which were available in the same Neoplatonic milieu as their

25  Harm.3.7,p.100, 3-7. Ptolemy also records that the Pythagoreans usually performed melo-
dies as they woke up in order to ‘make their souls well-attuned and concordant for the
actions of the day’ The same reference can be found also in Porphyry’s Vita Pythagorae
(32)—at dawn Pythagoras sang the ancient paeans composed by Thaletas—and in
Tamblichus’ De vita pythagorica (65; 114; see further below).

26  On catharsis by means of knowledge in Porphyry cf. Staab (2002, 110-1; 130-4).

27  There is no reason to cast doubt on Aristides Quintilianus’ proximity to Neoplatonism,
which lurks behind several passages in his treatise (cf. for instance De Mus. 2. 2, p. 54,
1-26; 2. 8, p. 66, 6-10). Aristides Quintilianus mentions musical catharsis at De Mus. 1.1,
p. 2, 4-5 and 2. 5, p. 58, 6-32. In both passages he seems to make an allusion to musi-
cal paideia in Plato’s Republic (cf. for instance 401d-402a as far as the former passage is
concerned; 398d-399c for the latter, which also seems to use Arist. Pol. 1341b-1342b as a
source). He also refers to enthousiasmos in De mus. 2. 4 (pp. 57, 31-58, 2: human beings turn
to melody-making because of pleasure, pain or enthousiasmos) and 3. 25 (pp. 128, 28-129,
15), where he states that enthousiasmos is the first and most natural cause of melody, and
originates in the rational part of the soul. Once on Earth, the soul is affected by igno-
rance and forgetfulness, filled with confusion and excitement, and is soothed by melody.
Individuals appease it either ‘through imitations of their own), or ‘through the use of their
eyes and ears’ Thus the Dionysiac rites appease the agitation of the most ignorant indi-
viduals, who must seek for someone performing music in order to listen to it. Aristides
Quintilianus seems to link enthousiasmos and the necessity of catharsis to the descent of
the soul from Heaven, which contaminates it with passions. Catharsis seems to consist
in the soul’s ackowledgement of its contamination in its descent from the aerial regions,
and in its attempts to get rid of it by means of music (the affinities between the heavenly
world, music and the soul are emphasized, for instance, in De mus. 3. 9, p. 107, 20-24).
These notions appear very similar to considerations expressed by Porphyry in Sent. 32
(cf. especially 101-3, Tp&tov uév olov Bepéhiog xal doPdbpa Ths xabdpareng T6 yvdval Eavtdv
Yy Svta &v dMhotple Tpdypartt xal Etepoouaiw uvdedepuévo).
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investigations of philosophy and music. Porphyry in particular, with his deep
musical knowledge, could approach more closely than Iamblichus the concep-
tions that seem to animate the reflections of Aristides Quintilianus, if not his
work itself and the original psycho-musicological conception that is worked
out in it. When Aristides Quintilianus makes reference to a soul between
Heaven and Earth, reaching out towards the former but necessarily relegated
to the latter because of its ‘contamination’ by desires, which drive it to go in
search of a body in which to become incarnate,?8 in actual fact he harks back
to Platonic concepts taken up by the Neoplatonic philosophers, above all
Plotinus.?? Then, in reference to the terrestrial aspect, he seems to refer to the
educability of the soul, which sets up a very specific ethical paradigm. Such
concepts cannot have been extraneous to Porphyry and Iamblichus, and could
have driven their interest in Pythagorean ethics.

Regarding the musical aspects, Nicomachus of Gerasa is a common source
for both of them:3° his Introduction to Arithmetic®' is an object of deep admi-
ration in Book 1v of Tamblichus’ work on Pythagoreanism, devoted precisely
to an exposition with commentary of the mathematical doctrines of the
Neopythagorean philosopher.32 Nicomachus was also the author of a Life of
Pythagoras which has not come down to us; its influence can clearly be seen

28  Aristid. Quint. De Mus. 2. 8, p. 66, 6-10.

29 Plot. Enn. 4. 8. 4; 8. 8, dealing with the separation of soul from the whole, its ‘descent’ into
the body and its ‘imprisonment’ within it (for reflections on the soul between the Heaven
and Earth: 4. 8. 4, 31-3; 8. 8, 16-23). On the relationship between Aristides Quintilianus,
Porphyry and Plotinus, cf. Mathiesen 1983, 11-13.

30  For questions concerning Porphyry’s and lamblichus’ sources, and for a general survey on
the relationship between their works on Pythagoras: Burkert (1972, 97-109); von Albrecht
(2002); Staab (2002, 12-8; 109-34; 217-37); Hégg (2012, 352-67).

31 For what concerns Nicomachus of Gerasa (2nd c. AD; his works can be dated in the first
half of the century): Dillon (1977, 352-61); O'Meara (1989, 14-23); Staab (2002, 81-91, repor-
ting ancient evidence on Pythagoras in Nicomachus’ works). Nicomachus is inclined to
identify Pythagoreanism and Platonism, going “so far as to mathematize Platonic phi-
losophy entirely” (O'Meara 1989, 22). He was the author of a Handbook on Harmonics
(Enchiridion: Barker [1989, 245-7; English translation on 247-69]; Levin [1975]; Barker
[2007, 445-7]), based on both the Pythagorean musical theories and some Aristoxenian
principles.

32 The relationships between music, arithmetics, geometry and astronomy in Nicomachus’
Introduction to Arithmetic are to be found in Boethius (especially Inst. arithm. 1.1, p. 9, 28-9
Friedlein; Inst. mus. 1.1).
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in the Life by Porphyry, who—unlike Iamblichus—indicates every time how
much he takes from it.33

The principal source on the Pythagoreans and music is however, for both
the Neoplatonic philosophers, Aristoxenus of Tarentum,3* with respect to
whom Nicomachus represents an intermediary. Aristoxenus, who appears
to be the initiator of the biographical tradition on Pythagoras,35 also seems to
be the source of the stories relating to Pythagoras’ use of musical therapy, in
which one notes an attention to éthos that is very close not only to what we
read in fr. 26 Wehrli,36 but also to the notions that emerge from the fragments
of Aristoxenus’ Pythagorean Precepts.3”

Porphyry and Iamblichus share an interest in representing care over
ethos, to which paideia is connected,®® as the principal objective pursued
in Pythagorean communities. In this connection, this paper will focus on
the dynamics of the musical ‘correction of soul’ (émavépbuaig ths Puxic) in
Iamblichus’ De vita Pythagorica.

Paideia and Musical Therapy in Iamblichus’ De vita pythagorica

In Tamblichus’ representation of Pythagoreanism, everything that is conside-
red as ethically acceptable appears to be absolutely oriented towards paideia;
this peculiar aspect shapes the delineation of the character of Pythagoras and

33 Dillon (1977, 353). As Philip (1966, 19) remarks, Pythagoras appears in Neopythagoreanism
as a wise man “half mystic, half mathematician”.

34 In his youth, before becoming a disciple of Aristotle, Aristoxenus studied in Athens under
the guidance of the Pythagorean Xenophilus (Aristox. fr.1 Wehrli = Suda, s.v. Aptoté&evos).
He also became acquainted with the last Pythagoreans (Aristox. fr. 19 Wehrli = D.L. 8.
46). Aristoxenus wrote several works on Pythagoreanism (a Life of Pythagoras [TTuBoryépou
Blog], also known in some sources as On Pythagoras and His Followers [TTepi ITuBarydpov xat
TAV Yvwplpwy avtod]; a work On the Pythagorean Way of Life [Tept tod IuBaryopixod Biov];
the Pythagorean Precepts [ITuBayopweai dmogdaeis]. The surviving fragments are collected
as Aristox. frr. 11-41 Wehrli).

35  Cf. on this Zhmud 2012.

36  Above,n.7.

37  Provenza (2012, 110-3).

38  The presentation of the Pythagorean paideia is much more detailed in Iamblichus’ work
than in Porphyry’s one. Lurje (2002, 229) distinguishes three stages in the Pythagorean
paideia: perception (alobnoig)—linked with listening to melodies suitable for education—
activities (emttydedparta) and doctrines (nadiuata: lamb. vp 68). Such stages seem to recall
the three stages towards the contemplation of ideal Beauty in Plato’s Symposium (210a-c),
replacing &g with ducon.
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the Pythagorean bios. A distinctive element linked to it are the akousmata,
the rules on which the association is founded, an expression of the purposes
of the teaching of Pythagoras. In the account by Iamblichus, they are divided
into three groups, and are conceived as answers to the questions: ‘What is
it?, ‘What more than everything? and “What is it necessary to do or not do?".
Among the akousmata of the second type, three appear particularly important
for our research: ‘Which is the wisest thing? Medicine’ (ti copwtartov tév Tap’
NKW; latpuay); “‘Which is the most beautiful? Harmony’ (ti xdMiotov; dppovia);
‘Which is the best? Happiness’ (ti &ptatov; eddatpovia).39

There is a close connection between health, harmony and happiness: musi-
cal compositions, on the basis of harmony and rhythm, are considered able
to re-establish harmony when the physical and psychic equilibrium has been
upset by illness. The fundamental purpose of the Pythagorean doctrine is the-
refore striving for harmony, a condition that the individual must pursue by
seeking that equilibrium that is translated into health,*® over which medicine
(latpwen) in turn presides. For Pythagoras the process of paideia itself becomes
a therapy of éthos, to which music makes a decisive contribution.

The Use of Music before Night-Time Rest and on Awakening

Iamblichus represents musical catharsis among the Pythagoreans as a libe-
ration from disturbances and from a pathological state of depression and
dejection through music, used as a true medical remedy. This catharsis took
on different modalities at the various moments in the day at which it was effec-
ted, as a preparation for facing the day well, or dissolving tensions in view of
night-time rest.#! Specifically, catharsis against disturbances and the noises
of the day (tév nuepwdv Tapaydv xal évynudtwy) before night-time rest pro-
duced divinatory dreams (povtixods Todg Bmvoug adtols dmelpydleto),*? while,

39  lamb. vp 82.

40  This notion is well expressed in the famous fragment of Alcmaeon of Croton on igovopia
(DK 24 B 4 = Aét. 5. 30. 1). Among the many sources on soul as harmonia, and on the
balance within the body as essential for health: Aristox. frr. 118-21 Wehrli; Dicaearch.
21A Mirhady = fr. 1 Wehrli.

41 lamb. vp 65.

42 Plato (Tt.71d1-e6) ascribes divination to the irrational soul, set in the liver. Divination takes
place while sleeping (71d3-4), when Aéyog and gpéwaig—which belong to the rational
soul—withdraw. This faculty is the gift of the Divinity to human beings so that they can
‘improve also the weak part of it [...], somehow letting it come close to Truth’ (71d7-e1).
The faculty of divination belongs to the irrational soul, for divination takes place ‘either
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on awakening, Pythagoras freed his disciples from numbness and tiredness
‘through special kinds of songs and melodies performed by simply playing on
the strings of an instrument, using the lyre, or by also using the voice’, (31& vy
1B10TpéTTWY GouATwY Xl pEMTpATwY, PIAR T xpodaetd Sia Adpag, 1 xal pwviig
TUVTEAOUMEVWY).

The beneficial effects of music before the night-time rest and on awake-
ning are also mentioned, as a form of catharsis, in vP 114 in which explicit
reference is made to musical catharsis (¢&exdfatpov tag Stavolag wdals Tiot xai
ueA@V iStwpact) before and after night-time rest, also obtained through melo-
dies devoid of vocal accompaniment (&vev AéEews uehoudtwy): the sense is the
same as in VP 65, since the expression YiAf] T/ xpovoel used in that passage
corresponds to &vev Aé&ewg. Besides, the repetitions appear functional to the
propaganda aspect of lamblichus’ work.

The Pythagorean custom of playing melodies with the lyre before and
after sleep had already been mentioned, before Iamblichus, by Dio of Prusa
(Or. 32. 57), who refers to this custom as an example of the fact that music
‘was invented’ (ebpfiobat) to cure the passions and to calm restless minds, and
also by Plutarch, who in De Iside et Osiride (80. 384a), speaks of the exhala-
tions of a mixture, called x0¢1, able to purify the imaginative faculty proper to
dreams, like the sounds of the lyre which the Pythagoreans used before sleep,
‘to enchant, and so to take care of, the emotional and irrational part of the soul’
(0 gpmabés xal dhoyov Thg Puyis E&emddovteg oltw xal fepameboves).

It seems, therefore, that the use of music before and after night-time rest
represented a widespread motif in the anecdotal tradition on the Pythagoreans,

when the mind is constrained by sleep or when it is altered, because of some illness or
inspired ecstasy’ (71e4-6, 1) a8’ Urvov T Tijg ppovoewg TtednBels dhvau 7 did véaov, 1) did
Tva evBovataoudy mopaddEas). Melodies performed in order to arouse divination dreams
in Jamb. vP 65 seem then to hint at the contemplation of the heavenly world, since they
are imitations (mimesis) of the cosmic harmony (see further below, 104-6).

43 Deubner’s edition accepts the manuscripts’ reading xpdaoet. This scholar (1935, 669 = 1982,
530) explains xpdaet on the basis of vP 64, in which xepdopatd Tvwv ueAdv Statovixdv e
xol xpwuaT@v xal évapuoviwy are mentioned. Yet we cannot state that the theory concer-
ning the three yéwy—diatonic, chromatic and enharmonic—had been formulated before
Archytas. In my opinion, the mention of the lyre justifies the emendation of xpdaoet to
xpovael, since xpodals is a technical word for musical performance with stringed instru-
ments. Moreover xpdaet (xpdalg, ‘mixing), ‘blending’) seems to be in conflict with YiAj
(PrAds, ‘bare), ‘simple’). If we accept this conjecture, the punctuation has to be adjusted
by erasing the comma after xpotoet and adding one after Adpag. The text was emended
with xpovcet already by L. Kuster in his Amsterdam edition published in 1707, and by
Th. Kiessling (Leipzig 1815): Nauck (1884, 45, apparatus).
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but it is lamblichus that includes this aspect under the umbrella of catharsis.
Apart from catharsis, lamblichus vp 64-65 and 114 show the same effects of
music on human attitudes and behaviours as those mentioned by Dio and
Plutarch. In Dio’s discourse To the People of Alexandria, the soothing and
curative power of music is considered in the framework of a ‘transformation’
(uetaotpépev)—and not a ‘purification'—, but this notion can be found also
in Tamblichus’ De vita pythagorica, since Pythagoras “changed into their oppo-
sites” the excessive passions of his disciples.** Moreover, Plutarch refers to the
epode as a process that allows music to act on the irrational part of the soul
(T6 &Aoyov), and Iamblichus too refers to the epode in vP 114. The most inte-
resting aspect concerning the effectiveness of the morning and evening musi-
cal rite in ITamblichus’ De vita pythagorica, even more so than catharsis, is the
author’s focus on the manifold aspects of musical therapy. The process of heal-
ing by means of music is represented by lamblichus according to different pat-
terns, but each of them seems to be linked with the others.

Pythagoras and the Heavenly Music

Immediately after the first passage in which catharsis before and after sleep
is discussed, Tamblichus introduces a eulogistic description of the super-
iority of Pythagoras not only over his disciples, but over all humankind, in
terms that stress his exceptional status:*> indeed, Iamblichus affirms that
Pythagoras, being the only person able directly to perceive the harmony of the
cosmos and to understand it, purified himself by himself, listening to it with-
out the intervention of anyone, and drawing enormous benefit from it, since,
produced by the orderly movements of the stars, it gives rise to music that
is ‘purer and fuller than human music’ (vp 65, TAnpéatepdv Tt TGV BwnTdY xal
noTaXopETTEPOV UEAOS).46 Tt is stressed that Pythagoras was fully aware of his
own uniqueness, so much so that he explained (évépatve) to those around him
that he was the only one (pévog) able to hear and understand the harmony of
the spheres: on this basis, Pythagoras is presented, in Platonic terms, as yepwv

44  Cf. Jamb. vP 64, eig ta évavtia mepiétpene xai meptijye ta Tig YPuyiis mddy; 14, €ig T evavtio
mdby mepidyov xpnoipws tag ths Yuyiis Sabéaels.

45  lamb. vP 65-66.

46  Thesource is probably Nicom. Harm. 3, p. 242, 15-7 Jan (already I. Lévy [1927, 42] highlights
that Nicomachus is most probably the source for lamb. vr 64-66, and also for Porph. vp 30.
Nicomachus in his turn depends on Aristoxenus).
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nodelog*” and as an absolute reference point for those that live in his commu-
nity. This concept is re-emphasised shortly afterwards, when it is affirmed that
Pythagoras was convinced (évéuile) that he was the only one able not only to
perceive and understand the celestial realities, but also to assimilate himself
to them through impulse and imitation (¢§opotodcbat xat’ peatv xal dmopipnot
Tolg odpawiols), since his physical constitution was made by the divinity for this
purpose (VP 66). Hence he deemed that he represented the best of model for
other men, who, through his teachings, could draw close to the celestial reali-
ties, a source of harmony for all aspects of life.48

The melodies used by Pythagoras therefore constituted imitative reproduc-
tions, through musical instruments and song, of the celestial harmonies, of the
cosmic music that only he, as a wise man, was able to hear, purifying himself
without resorting to the intervention of another musician, since he enjoyed
this exclusive privilege, which made it possible to set going a process of ‘self-
therapy. Striking, in this connection, is the repeated use of eixwv (‘model’):
indeed, it recurs in connection with the participle expupodpevos, which clearly
refers to the sphere of imitation, speaking of the human’ music to be enacted
through musical instruments or even the voice alone (VP 66, 3id te dpydvewv
xal S Prafig Thig dpplag), in order to instruct his disciples and to instil in
them a striving towards harmony. Shortly afterwards it returns as a synonym
for dméderypa (‘example’), to indicate the paradigm offered by Pythagoras to
other men to improve themselves (@geheiofat xai Stopbodadat): the concept of
mimesis, once more, is strongly stressed as striving after the supreme good, har-
mony. Mimesis itself therefore seems to have two different aspects, according
to whether the reference is to Pythagoras or to other men: in the case of the
former, it serves to éxpav@dvew xal eEopotododat, that is to say to learn through
and through, down to complete assimilation with the celestial realities, while
in other men, mimesis seems to configure striving for harmony. In virtue of
imitation, therefore, human music is a reflection of heavenly music: the pre-
sence of Plato’s thought and, in this case particularly, of his striving towards
the superhuman world of perfect realities, seems to constitute the background
against which the figure of Pythagoras is defined.*?

47  R.600ag-bs.

48  Cf. also Iamb. vp 88, saying that even though the akousmatikoi (vP 30; 81; 82) learned
Pythagoras’ doctrines without really understanding them, they benefited from his tea-
chings. Therefore lamblichus compares the akousmatikoi with ill persons that succeed in
recovering from the diseases afflicting them just because they follow the prescriptions of
the physicians, even if they know nothing of them.

49  Forwhat concerns mimesis: R. 602c-605¢; Lg. 655a-656b; 660a; 668a-669¢; 670€; Ti. 80bs-7.
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Iamblichus therefore proceeds to a reconstruction of the character of
Pythagoras, inserting the astronomic element of the music of the cosmos,
eminently Pythagorean, in a context dominated by the thaumaturgic aspects
of paideia, a fully Neoplatonic element. From Iamblichus’ narration it seems to
emerge, accordingly, that if Pythagoras possessed some exceptional abilities of
understanding and performance at a musical level, then they will necessarily
have to turn into extraordinary powers in the case of ordinary people.

Musical Catharsis as Ethical Correction and Therapeutic Remedy

The passage referred to is inserted in a context in which catharsis and paideia
are profoundly interwoven, bringing out Pythagoras’ personality as an edu-
cator and thaumaturge. Iamblichus’ intention also seems to be to highlight
Pythagoras’ devotion to the people who surround him; this aspect is insepa-
rable from his connotation as an educator, and is extolled in the word émiuéAeia
(‘care’), used with reference to the actions he devoted to the well-being of his
disciples. In vP 59, for instance, after saying that for Pythagoras ¢gtiogogia
meant the search for contemplation of the truth that lies in the order of the
cosmos, lamblichus concludes by extolling the profound ethical value inhe-
rent in care over education, which aims at at the correction of humankind
with a view to its improvement (xohy) pév odv xai oty maudeiog v mpédeta 1
guvteivovaa adT TPoS THY TAVY dvlphmwy emavdpbwaty). Subsequently (vP 64) he
explains that Pythagoras considered aisthésis as the starting point in taking
care of men. Regarding perception, the visual (&l Ti¢ %ohd pév opewy) xal oyypota
xal €1dn) and auditory aspects (xoA@v 3¢ dxobdol pubudv xal peAdv) are conside-
red. The formulation conferred by Iamblichus on the Pythagorean programme
appears, indeed, very close to Plato’s educational project: paideia takes on a
central role in the Pythagorean bios presented by Ilamblichus, as a guarantor of
ethos, which, as in Plato’s Republic, becomes in turn a guarantor of the correct
psycho-physical development of the individual and his appropriate relations
with others.5°

In Iamb. vP 64, aistheésis then provides the basis for the definition of musical
paideia, founded ‘on specific rhythms and melodies able to cure the tempera-
ment (tpémot) and affections (méby)) of men, as well as to bring the forces of the
mind back to the original harmonic equilibrium. Music, which this time is not
defined according to the categories of catharsis, but of therapy, is therefore a
cause of recovery (lagig), provided that the appropriate melodies (uéAy) and

50  Cf. for instance Pl. R. 400d10-401a; 401d4-402a6.
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rhythms (puuot) are used: the fact is that they not only exert a therapeutic
action on the passions but, in a deeply ethical sense, restore the harmony of
the ‘faculties’ (Suvauelg) that lodge in the soul, and can even cure the body.
The beneficial action of music is therefore perceived by the Pythagoreans
in a holistic sense, but it is necessary to know how to use it, and to contrive
(émwvoéw) compositions able to repress and heal both physical and psychic ills
(owpaTiedy TE xal Puyedy Voo udtwy xotaatodal xal deuytacuol). This concept
is also subsequently re-emphasised with the affirmation that there are ‘proper
musical modes’ (mpogvxovteg Tpdmot) whose use is at the basis of the benefits
of music therapy.>!

Tamb. vP 64 also proves interesting regarding the ways in which Pythagorean
musical therapy was carried out and the forms it took: immediately after
expounding the holistic action of music on the individual, lamblichus speaks
of musical ‘arrangements’ (¢£aptioeg) and ‘treatments’ (émagai)®? enacted
for the purpose (cuvétartte) and harmonically organized (ovwpudleto) by
Pythagoras so that they acted on the passions (ta s Yuxiis mady). As
Iamblichus afterwards explains, these treatments consisted in special com-
binations of diatonic, chromatic and enharmonic melodies (xepdouatd Tvwv
MEADV Stortovindv Te xal XpwpaT®y xol évapuoviny), contrived with prodigious
ability (Satpovieg pmxavwuevog) and used for the purpose of driving away from
the disciples’ minds impulses due to irrationality like fear, anger, jealousy,
depression and excitement, and directing them towards virtue.

The concept of a mixture of melodies expressed here seems to hark back
to a passage in Aristides Quintilianus’ De Musica (2. 16, pp. 85, 21-86, 7) in
which, speaking of musical activity and its parts, and according to the funda-
mental distinction between masculine and feminine rhythms and systémata,
he affirms that sometimes, according to the éthos of the person listening, it
is appropriate to use melodies in which different qualities are mixed (éviote
3¢ petéov xal Tig ETepdTTog), since, if an extreme element is used, the effect
obtained is to lead to the opposite condition to the existing one the character
of the person listening to the melodies (gig Tovvavtiov dryorydvreg 0 Omoxeipevov
7Bog). In this connection, Aristides Quintilianus resorts to medicine as term

51 lamb. vP 164, ‘the Pythagoreans assumed that music greatly contributed to health, if
the proper modes were used’ ([ot TTubarydpetot] dmeAdpBavov B¢ xal THY oLV MEYEAX
auuBaMeator Tpog byeiav, dv Tig alT] xpfiTal xoTd ToLg TPOTHKOVTAS TPETTOUS).

52  Cf. also Iamb. vP 114, ‘and moreover the whole Pythagorean school practiced the so-called
¢Edptuolg (‘arrangement’), the cuvoppoyy (‘combination’) and éragy (‘treatment’), using
certain melodies suitable for conducting the dispositions of the soul to emotions contrary
to those possessed before'.
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of a comparison.5® The example proposed concerns the systémata of mascu-
line and feminine notes, which manifest different éet/é; once these are recipro-
cally harmonized, through the mixis between a type of systéma (masculine or
feminine) and the intermediate rhythm, or between a type of rhythm (again
masculine or feminine) and an intermediate systéma, a positive influence
can be found on the éthos of the person listening.>* Nevertheless, in Aristides
Quintilianus, the beneficial effects of musical performances are not conside-
red in terms of catharsis; instead, a context is delineated in which music is seen
as a guarantor of éthos.

The reference to the mixis of systémata (and, therefore, of harmoniai) in this
passage by Aristides Quintilianus harks back to the conception according to
which in the soul there is not a single ethical disposition, but instead a mixture
in which different elements prevail from one occasion to another; this dispo-
sition changes according to the circumstances and external promptings, that
is to say also according to the harmoniai heard, which are the fruit, in turn,
of multiform mixtures. Further, the exartyseis, the ‘arrangements’ to which
Iamblichus refers in vP 64, are dictated by Pythagoras’ experience but, more
specifically, by the fact that the soul is not always inspired in the same way by
the same stimuli, but presents a complexity that changes because of the events
which it comes up against and, in general, because of external influences.
Hence when he speaks of exartyseis, lamblichus seems to hark back to the
same philosophical climate as that evoked by Aristides Quintilianus; and in
this interesting passage relating to éthos and its construction in the mind of
the disciples through Pythagoras’ musical teaching, Neoplatonic psychology
also seems to present itself against the background of its representation of the
figure of Pythagoras.

A technical aspect also appears very important in Iamb. vP 64: this is the
distinction between melodies depending on the three yévy, which, accord-
ing to the testimony of Claudius Ptolemy, was formulated by Archytas,5> and
therefore only dates from the beginning of the 4th century Bc. Regarding this
aspect, nevertheless, we can observe that Pythagoras’ skill in contriving musi-
cal remedies for his disciples is underlined by Iamblichus to stress that the

53  Arist. Quint. De Mus. 2. 16, p. 85, 30-1, ‘a wise doctor does not always give the strongest
drugs but will respect the weakness of the patient’s constitution’.

54 2.16, pp. 85, 31-86, 8.

55  Archyt. A16 Huffman = Ptol. Harm. 1. 13-4, pp. 30-2. In Tamblichus’ account (vP 121), by
contrast, Pythagoras ‘discovered music, organized it and handed it down to his disciples
so that they could reach everything that was most beautiful’; cf. also vp 115, * (Pythagoras)
discovered the science of harmonics and the harmonic ratios’; vp 119-20.
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beneficial action of music was not due to mere chance, but instead was sought
after according to a method that uses experience and concrete practice. In
this passage, moreover, the effect of the appropriate melodies according to the
passions to be cured is explicitly compared to that of medicines: thus music
fully shows itself as the ‘medicine of passions) the therapy best suited to curing
the ills of the soul in their various manifestations, and it is chosen and dosed
according to the particular cases that arise each time.>6

In this connection, xepdopata seems to allude precisely to the versatility
of the musical remedies used by the wise man, their multiform values in view
of the equilibrium of those that are submitted to them. Further, while deep
wisdom is required of the music therapist, seen as the sole person responsible
for the therapy, the patient, instead, seems entirely unwitting, and confidently
entrusts himself to him.

According to what is hinted at in this section, as well as in ITamb. vp 65-6,
although deep understanding of music only concerns the wise, who can make
it their own decisive instrument of action, listening to music is something
easily accessible to everyone thanks to aisthésis, which in a sense becomes
the channel through which there passes the process of improvement of indi-
viduals. The use of the term aisthesis on the subject of Pythagorean paideia
recalls, on a different level, the harsh attack by Aristoxenus on those people
who interpret musical facts as movement (xiwaig),5” exclusively on the basis
of mathematical relationships,®® and reject aisthésis altogether, consider-
ing it as ‘not precise’ (o0x dxpiPvs).5% Aisthésis has a most important role in

56  lamblichus (VP 64-5) states that Pythagoras improved the souls of his disciples and cured
their passions ‘using the melodies suitable for them as if they were mixtures of drugs
that brought safety (i t@v Tpooxdvtwy peAdY @g Sid TVWY TwTHPIWY TUYXEXPAUEVWY
papudxwv). Tpoafixov might be an allusion to Plato’s musical éthos (té mpogijxov in
R. queq-g12a2 refers to the right point in the tension and relaxation of 6upoeidés and
ptAéoogov, attuned the one to the other (8mwg dv dMWAow cuvappoadijtov) by music and
gymnastics within the paideia). The notions of ‘tension’ and ‘relaxation’ in the therapy of
the emotions can be found also in lambl. vP 224 (cf. p. 112).

57  Archyt. Aiga Huffman = DK 19a (based on fr. 1); Aristox. Harm. 1. 12, p. 17, 2-6.

58  Aristox. Harm. 2. 32, pp. 41, 19-42, 7; Barker (1989, 149 n. 10); Aristid. Quint. De Mus. 3. 2,
p. 97, 3-7. For Aristoxenus and aisthésis: Barker (1978); Barker (2007, 168-75).

59  Behind these misguided theorists (dAotploloyodvteg) we can recognise the Pythagoreans
who were contemporaries of Aristoxenus, accused of exclusively basing their interpreta-
tion of music on mathematics: Barker (2007, 166-8). There is a passage in Plato’s Republic
(529-530, especially 530d6-9) in which Socrates goes absolutely in the opposite direction
to Aristoxenus’ polemic, agreeing with the Pythagorean assumption that harmony and
astronomy constitute ‘sister sciences’ (ddeAqai émtotpat) and criticising, among others,
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Aristoxenus’ speculation, and is also emphasized by both Plato®® and his fol-
lowers.®! According to Aristoxenus (fr. 73 Wehrli = Phld. Mus. 3. fr. 76 Kembke),
sight and hearing represent ‘the most important part of cognition and the
most divine among the other senses’ (Apio]té&evos ... .. ™y 8[pacv xat] T
dxo[Nv AJéywv [yeyev]fiodal T x0[p]lov T[Ag éwvol]ag xal Betotépag T[@V dMw]v
alobnoewv), while Ptolemy (Harm. 3. 3, pp. 93, 11-94, 20) highlights their impor-
tance for padnpoatiuai—that is, rational knowledge—considering them as the
highest and most wonderful senses (p. 93, 12, Tals dvwTdTw xai dovpagiwtdTalg
OV aloboewv).62 Moreover, according to the Pseudo-Aristotelian Problemata
(19. 919b26), only the sense of hearing has éthos.

Because of éthos, the main purpose of music, according to what is affirmed by
Iamblichus, seems precisely to be émavépBwatg, the ‘correction’ of those people
to whom it is addressed in view of the improvement of their minds: indeed,
through his melodic combinations Pythagoras ‘easily succeeded in inverting,
changing into their opposites, the affections of the mind recently generated
in a thoughtless way’ (VP 64, padicg €ig T& évavtia TepléTpeme xal TMEPUfYE T& TS
Puyiis Taby véov &v adtols dAGyws guviaTdueva xal dogudueva). Subsequently,
Iamblichus explains what the mdby tjc Yuyijc are: ‘manifestations of pain,
anger and compassion, jealousies and absurd fears, drives of every type, appe-
tites, states of excitement, elation, depression, aggressiveness’ (Abmag ot 6pydg
xal EAéoug xal {NAoug dtdmoug xal @oPous, embupiag te mavtolag xol Bupods xal
bpekels wal yauvhoelg xal vrTéTyTag xal opodpémrag). Significantly, in this

the Pythagoreans of his time, for the priority given by them to hearing, rather than to
mathematics (531b1, &t 00 vod mpoomodpevol), in the study and interpretation of music
(530e5-531c4; Meriani [2003(b), 579-93]).

60  Cf. for instance R. 401e-402a, where aisthésis is linked with a proper musical education
(which allows us to acknowledge the differences between noble things and base ones
before logos sets itself within the individuals); Lg. 654a2-3 (the gods have given human
beings ‘the perception, accompanied by pleasure, of rhythm and Aarmonia (/v évpuBuév
Te xal evappoviov alabnaw ued’ N3oviic)’; 670b3 (fifty-year-old men who are required to sing
must have a good perception and understanding of both rhythms and harmoniai, tév yap
pUBAY xat TAV dppovIdY dvaryxalov adTols Eativ edatadhteg Exew xal yryvaoxew). According
to Ti. 47¢7-d1, ‘as much as is useful in the sound of music in relation to hearing was establi-
shed for the sake of harmonia, 8cov T ad povaixfis pwvf xpeYoiuov Tpés dxonv Evexa dppoviag
éoti 800év)’ (cf. Barker 2000(a); Pelosi 2010, 68-89).

61  Cf. for instance the notion of epistémonike aisthésis referred to Speusippus in S.E. M. 7.
145-6 = fr. 75 Taran; for an interpretation of the passage, cf. Kaklamanou (2012). For a gene-
ral survey on aistheésis in Neoplatonism cf. Hadot 1997.

62  According to Ptolemy, sight and hearing cooperate with reason in order to ‘penetrate pro-
gressively into what is beautiful and what is useful’ (3. 3, p. 94, 12, éntl TA€ov 100 T€ )oAoD xarl
100 ypnoipov diyxovaw).
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passage, among the harmful passions representing loss of equilibrium of the
soul and giving rise to unbecoming behaviours, lamblichus juxtaposes &\eog
and @dpog, evoking the two fundamental elements to which Aristotelian tragic
catharsis is addressed;3 Plato too, in the Laws (790c5-791b1), advocates care
over movement in small children to treat ¢éPo, irrational fears that agitate
them, analogously to what happens to people who resort to the therapeutic
rites of the Corybants. Further, the passion considered by Iamblichus in the
anecdotes relating to cases of music therapy effected by Pythagoras®* will be
precisely opyy, which in people affected by it induces violent and dangerous
behaviours. Pythagoras, precisely, corrected such behaviours, orienting them
towards virtue (VP 64, émavopBoldpevog mpog dpetv),5° by using music suitable
for correcting the passion, which performed a function fully equivalent to that
of health-giving medicines mixed on purpose according to the illness it was to
cure (VP 64, 10 TGV TPOTAOVTWY UEARY WG SI8 TIVWY TWTNPIWY TUYXEXPAUEVWY
pappdxwv). In this way, lamblichus establishes a perfect equivalence between
music therapy and therapy through medicines: even the preparation of the
remedy is the same, involving, in both cases, a blending of therapeutic ele-
ments designed for the appropriate treatment of the particular ailment. This
seems to mark the acme of the ethical importance of music in Iamblichus’
interpretation of early Pythagoreanism: ethics becomes so predominant and
decisive in the general constitution of the individual as to expand to the thera-
peutic level, causing music, as harmony mirroring the equilibrium in man, to
also become therapeutic.%¢

The aspect of ‘correction’ exerted by music on man also proves parti-
cularly evident in vpP 111, in which, alongside musical therapy, there is men-
tioned the custom of reciting verses by Homer and Hesiod mpog énavépfwaty
Puxis;67 further, lamblichus (vP 114) concludes his considerations on ethical
improvement by means of music affirming that ‘in this way, by means of music
Pythagoras most usefully improved the character and life of men’ (ottw pév odv

63 Arist. Po.1449b24-28; Pol. 1342a4-11.

64  lamb. vp 112-113.

65  Also Strabo (1.2.3) states that the Pythagoreans used music for the improvement of éthos.

66  ITamb. vp 68, ‘such was the training of souls that Pythagoras practised by means of music
(obn pév odv 1) didr povodis émemdedeto adTh xardpTuols TV Pux@v). G. Staab (2002,
302) highlights the correspondence between xatdptuoig and xdfapaig in Tamb. vp 68.
Katdptvoig by means of music can be found also in Arist. Quint. De Mus. 2. 7, p. 65, 10-1
(‘itis now time to explain what kinds of melody and rhythm will discipline (xatapticovat)
the natural emotions’), though without any reference to the xd8apaig of madyuara.

67  Cf. also vp164.
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ToAVWPEAETTATYY XateaTooto TTuBarydpag v did THg povaiijs Tév avlpwmivwy
N0V e xal Plwv Emavépbuaty).68

An interesting parallel with Iamblichus’ statements on the usefulness
of musical correction is afforded, once more, by a passage in Aristides
Quintilianus’ De Musica, which affirms that the ancients used music for cor-
rective purposes®? and, moreover, taking advantage of children’s love for song
and dance, caused music, through its innate (xatd dow) power,’? to prove
formative for them, and not merely a source of superficial enjoyment. This
objective, so the musicologist asserts, was attained through care taken over
the songs themselves: indeed, thanks to careful consideration and appraisal,
the ones chosen were those most appropriate for educational action on child-
ren, so as also to obtain an advantage from what, by itself, seemed not to offer
any.”! Once again, the utility of music is seen as its ethical goal, and the same
concept seems to be expressed again on the subject of the éethe that characte-
rize musical modes, called by this name precisely because ‘through them, in
the first place, the faculties of the soul are diagnosed and corrected’ (ta tijg
Puxig xataopota Sid TovTwy TP@TOV E8ewpeltd Te xal Stwpbodto).”?

The objective at which the tempering of passions through melodies has to
aim is represented by Iamblichus (VP 224) as dvdpeio, ‘courage’, pursued not
through eradication of an unfavourable psychic state, but through reorgani-
sation of it:"® in the same passage, lamblichus refers to uetpiéy, the ‘correct
measure’ of states of mind. The consideration given to the starting conditions
is particularly notable: a state is not eliminated to replace it with another one,
but is worked on to transform it, according to a process of ‘harmonization'—
through tightening and loosening”#—in which the most suitable music for res-
toring equilibrium must be sought.

68  For music as an instrument for éravépBuwatg, cf. also vP195.

69  Aristid. Quint. De Mus. 2.4, p. 57, 2-13, ‘why then are we surprised to find that it was
mostly through music that people in ancient times produced moral correction (mAeiomv
énavépbuwaty emotfodat Sid povaiic)?.

70 DeMus. 2. 4, p. 57,13-4.

71 DeMus. 2. 4, p. 57, 22, X600V xai XpYotpov &€ dyproTov TEMoXaaty.

72 DeMus.1.12, p. 30,14-5.

73 ‘The Pythagoreans also had melodies conceived for the passions of the soul—for instance,
for lack of spirit and gnawing pain (mpdg te dBupiag xal Sypods)—which were considered
as most efficacious (Bonfnticdtata) remedies. By means of other melodies, that were effi-
cacious against anger and excitement (7pég Te Tdg dpyag xai mpdg Todg Bupols), they tighte-
ned (émiteivovreg) and loosened (dviévteg) such passions till they became moderate and
suitable to manly courage (dpt To0 petpiov cbupeTpa mpds dvdpeiav)’; cf. also n. 56 above.

74  This notion appears in PL R. 411e-412a.
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Although emphasis is given to catharsis, lamblichus’ De vita pythagorica
then includes different notions and definitions concerning the effects of
music: in particular, the reader can easily discover that the effectiveness of
musical therapy is expressed through the notion of ‘harmonization’, including
both ‘correction’ and ‘transformation’.”

The goal of medical-musical treatment therefore appears to be closely
connected with the ethical dimension: once more, we see that éthos, paideia
and medicine are closely interwoven in the ancient Pythagoreanism revisited
by Iamblichus.
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