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Preface

This thesis brings together two disciplines which, at first sight, appear to have little
to do with one another: musicology and religious studies. The distance between
these fields of research, however, is smaller than we may initially think. Musical
practices and practices of worship and meditation, religious rituals, and mystical
teachings are often found in close proximity. From the religious compositions of
Johann Sebastian Bach and the mystical works of Hildegard of Bingen to the
whirling dervishes of the Sufi Mawlawiyya order and ancient Hindu traditions on
the relationship between musical notes and deities, music and worship have been
closely connected in religious traditions of all times and places.

The Jewish philosopher Philo of Alexandria, who wrote in Greek in the first
century CE, offers unique insights into the connections between music and Judaism
within the ancient Alexandrian diaspora. This is a segment of music history about
which we have little knowledge, so that authors like Philo are a priceless source of
information for those attempting to understand what the Alexandrian Jews thought
about and did with music in relation to their religion, and for students of ancient
musical practices in general. While some studies on Philo and music have appeared
over the years, there is still much research to be done, especially when it comes to
connecting the author’s ideas about music to his broader Jewish philosophy. This
thesis fulfills a small part of that task.

With a background in both musicology and religious studies, | was able to draw
from both these disciplines to shed light on Philo’s ideas about musical practice as
a source of self-transformation within a Jewish framework. | have employed Pierre
Hadot’s model of ancient philosophy as a way of life in my approach of Philo as a
religious philosopher. This model allowed me to broaden my definition of
philosophy to include more than just thinking about difficult questions: according
to Hadot’s model, practical activities are an integral part of ancient philosophy, as
they help students to align their way of living with whatever school of thought they
subscribe to. By extension, practical activities are integral to a religious philosophy
like that of Philo. | hope this case study convinces the reader that a model like
Hadot’s, which integrates practical and spiritual life, can help us understand the

deep connection between music and religion in other contexts, too.
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Introduction

This thesis focuses on musicking as a form of spiritual exercise in the writings of
the Jewish philosopher Philo of Alexandria. I will demonstrate that musicking
serves as a spiritual exercise for Philo and describe four dimensions of musical
practice as a source of self-transformation: the shaping of character through musical
education, the application of music theory as an object of contemplation, the
composition of hymns, and communal singing. Each of these four dimensions
works in its own unique way to bring about a transformation of the self, as I will
make clear in the following pages.

I will examine three areas of musicking discussed by Philo: musical education,
the composition and performance of hymns, and choral singing. One chapter of this
thesis will be dedicated to each of these three topics. The first of these topics covers
the first two dimensions of musicking as a spiritual exercise, while the second and
third cover one dimension each. Although I believe that analyzing these three topics
gives rise to a reasonably thorough picture of Philo’s views on musicking, this
account will inevitably not be exhaustive. Some areas of musical practice will be
left out of the discussion, along with much of what Philo writes about theoretical
aspects of music (e.g., its relationship to numerology and cosmology), and the
philosopher’s use of musical metaphors. An exploration of these topics will be left
to another occasion.!

The term “musicking” was coined by musicologist Christopher Small in the
1990s.2 1t reflects a broadening of scope within the discipline of musicology which
has its roots in cultural musicology: instead of focusing only on (written or
recorded) pieces of music, the term musicking encompasses any music-related

practice, from performing to composing to instrument building. This broadening of

! Some of these topics have already been explored by other scholars; see, for instance, on the
relationship between music and theology Carlos Lévy, “The Scala Naturae and Music: Two
Models in Philo’s Thought,” in Music and Philosophy in the Roman Empire, ed. by Francesco
Pelosi and Federico M. Petrucci, 21-37 (Cambridge: Cambridge University Press); on Philo’s use
of music as a rhetorical device David Creese, “Rhetorical Uses of Mathematical Harmonics in
Philo and Plutarch,” Studies in History and Philosophy of Science 43 (2012): 258-269; and on
music in relation to the praise of God Everett Ferguson, “The Art of Praise: Philo and Philodemus
on Music,” in Early Christianity and Classical Culture: Comparative Studies in Honor of
Abraham J. Malherbe, ed. by John Fitzgerald, Thomas Olbricht, and Michael L. White, 391-426
(Leiden: Brill, 2003).

2 Christopher Small, Musicking: The Meaning of Performing and Listening (Middletown, CT:
Wesleyan University Press, 1998).



scope allows the entire spectrum of music-related activities to enter the researcher’s
field of vision. This is especially useful in the case of Philo and many other ancient
authors because they tend to write about musical activities, rather than about music

theory or pieces of music.

a. Philo: his city, his work, and his readers

The Jewish philosopher Philo of Alexandria (c. 15 BCE — c. 45 CE), alternatively
known as Philo Judaeus, is responsible for the first known attestation of the word
kosmopolites, and while he did not use the term in its present connotation, in certain
ways he was akin to a modern cosmopolite.® He lived as a Hellenized Jew in the
Roman province of Egypt; he paid visits to both Rome and Jerusalem; and after his
death, his work came to be well read by the Christian church fathers. In short, Adam
Kamesar was right to state that Philo stood “at the crossroads of three great
civilizations of antiquity: the Judaic, the Greek, and the Christian”.* We should
always keep the diversity of Philo’s cultural and intellectual background in mind as
we attempt to understand this complex and fascinating figure from antiquity.
Alexandria was founded in 331 BCE by Alexander the Great at a strategic point
by the mouth of the western Nile delta.® After Alexander’s death, a series of
Ptolemaic rulers governed Egypt, turning Alexandria into a hub of science and
culture and building its famous library, among other imposing public works. The
city was populated by Greeks, Jews, and native Egyptians, with each group living
in their own quarters. They continued to do so after the Roman conquest of Egypt
in 30 BCE. Alexandria remained an important intellectual and commercial center

within the Roman Empire, and its population numbers were likely second only to

3 Opif. 3, 142. While Philo is the first author in whose work the term has been found, others had
probably used it before him. See David T. Runia, “The Idea and the Reality of the City in the
Thought of Philo of Alexandria,” Journal of the History of Ideas 61, no. 3 (July 2000): 361-379.

4 Adam Kamesar, introduction to The Cambridge Companion to Philo (Cambridge: Cambridge
University Press, 2009), 1. A fourth “great civilization” to which Philo stood in close proximity is
of course the Roman; the significance of Philo’s Roman context has recently received more
attention, for instance in Maren R. Niehoff, Philo of Alexandria: An Intellectual Biography (New
Haven: Yale University Press, 2018).

5 For this brief historical overview, | have referred to The Oxford Encyclopedia of Ancient Greece
and Rome, ed. Michael Gagarin (Oxford: Oxford University Press, 2010), s.v. “Alexandria,” by
Prudence J. Jones. For a more in-depth perspective, see Benjamin Schliesser et al. (eds.),
Alexandria: Hub of the Hellenistic World (Tubingen: Mohr Siebeck, 2021). On the demographics
of ancient Alexandria, see Alan Bowman, “Ptolemaic and Roman Egypt: Population and
Settlement,” in Settlement, Urbanization, and Population, ed. Alan Bowman and Andrew Wilson
(Oxford: Oxford University Press, 2011), 317-358.



those of Rome itself during the Early Imperial Period. It was in this multicultural
metropolis that Philo was born around 15 BCE, roughly a decade-and-a-half into

Roman rule.®

Plan of Alexandria c. 30 BCE
according to Otto Puchstein (c. 1890)
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Image 1: Reproduction of a map of ancient Alexandria by Otto Puchstein (c. 1890), with the

Jewish Quarter in the northeast and Lake Mareotis in the south. Source: Wikimedia Commons.

Not everything in Alexandria remained the same, however, after the Romans had
seized power. The intercultural equilibrium was beginning to shift: whereas the
Jewish community had been able to live peacefully alongside its Greek and
Egyptian neighbors under Ptolemaic rule, the Roman conquest ushered in a period
of growing anti-Jewish sentiments, especially among the Greek Alexandrians.” The
city witnessed several eruptions of violence in the first and second centuries CE:
anti-Jewish pogroms in 38, a Jewish rebellion against Roman rule in 66, and again
widespread rebellions in 115-117, which affected not only Alexandria, but also

many other regions of the Jewish diaspora. The continuous conflicts ultimately led

6 Daniel R. Schwartz, “Philo, His Family, and His Times,” in Kamesar, The Cambridge
Companion, 11.

" Schwartz, “Philo,” 19; cf. David T. Runia, “Philo, Alexandrian and Jew,” chap. 1 in Exegesis and
Philosophy: Studies on Philo of Alexandria (Aldershot: VVarorium, 1990), 2-3.



to a decimation of Alexandria’s Jewish population, though Philo only lived to
witness the beginning of these developments.®

All this constitutes the backdrop against which Philo lived, thought, and wrote.
In his life, his thought, and his writings, Philo’s primary loyalty was to his Jewish
heritage, but he was also highly knowledgeable and fond of Greek culture and
philosophy. His family was wealthy and Philo must have enjoyed a thorough
education.® Like his fellow Alexandrian Jews he spoke Greek rather than Hebrew
and read the Torah in the Septuagint translation, which had been produced a couple
of centuries earlier in Ptolemaic Alexandria.l® Like most Jews of his day, he
considered Moses the author of the Pentateuch and believed that these five books
contained the highest wisdom attainable to humanity.'! Philo believed, moreover,
that in order to fully extract the wisdom encapsulated in Moses’s writings one needs
to interpret them allegorically.*? Allegory is Philo’s key to the ultimate wisdom
contained in the Pentateuch, and one of the philosopher’s chief occupations.

Philo’s appreciation for his Greek colleagues and predecessors, particularly
Plato and the stoics, lay in the correspondence he saw between the wisdom that
these thinkers had obtained, and the ultimate wisdom contained in the Pentateuch.
This correspondence resulted, according to Philo, from the identity between the
Law of Moses and the Law of Nature.!® Wisdom could therefore be attained through

8 Schwartz, “Philo,” 19. Philo describes the pogroms of 38 CE and the events surrounding them in
his treatises In Flaccum and Legatio ad Gaium.

° On Philo’s family, see Schwartz, “Philo,” 12-14; Alan Applebaum, “A Fresh Look at Philo’s
Family,” The Studia Philonica Annual 30 (2018): 93-114; and Runia, “Philo,” 3. On his education,
see Congr. 74 ff.

10 Runia, “Philo,” 2. The Septuagint (from the Latin septuaginta, “seventy,” referring to the
seventy translators who are said to have produced the text), was the first translation of the Hebrew
bible into Greek. Philo recounts the production of the Septuagint, which he considered equally
authoritative as the Hebrew original, in Mos. 2.28-44. Another important ancient source is the
letter of Aristeas (see Benjamin Wright (ed.), The Letter of Aristeas: ‘Aristeas to Philocrates’ or
‘On the Translation of the Law of the Jews’ (Berlin: De Gruyter, 2015) and Erich S. Gruen, “The
Letter of Aristeas and the Cultural Context of the Septuagint,” in The Construct of Identity in
Hellenistic Judaism: Essays on Early Jewish Literature and History (Berlin: De Gruyter, 2016)).
Where | give biblical citations in this study, | will refer to the Septuagint text of the Hellenic Bible
Society edition for the Greek (https://www.septuagint.bible/), and to the New English Translation
of the Septuagint (NETS) published under the editorship of Albert Pietersma and Benjamin G.
Wright (Oxford: Oxford University Press, 2007) for the English.

11 Runia, “Philo,” 5, 7.

12 Runia, “Philo,” 8. Cf. Plant. 36-37. This is not to say that Philo disregarded the literal message
of the Torah; he considered both its allegorical and its literal meaning necessary each in its own
way (Migr. 93).

13 Mos. 2.12-14. See also Hindy Najman, Past Renewals: Interpretative Authority, Renewed
Revelation and the Quest for Perfection in Jewish Antiquity (Leiden: Brill, 2010), esp. chaps. 4,
“The Law of Nature and the Authority of Mosaic Law,” and 5, “A Written Copy of the Law of
Nature: An Unthinkable Paradox?”



philosophy as well as through the (allegorical) study of the Torah. The identity
between the Law of Moses and the Law of Nature moreover allowed the patriarchs
to live fully in line with the Law even before it was written down; these men were,
for Philo, embodiments of the Law and, consequently, exemplary figures. Much of
Philo’s work can be read as not so much an attempt to reconcile Greek philosophy
with the Jewish tradition, but rather a demonstration of the concordance between
the two. Greek philosophical concepts, especially Platonic ones, are interwoven
throughout Philo’s allegorical interpretations of the Pentateuch.*

Most of Philo’s oeuvre is devoted to his allegorical explanation of the Torah.
These exegetical writings are contained in three series: the Allegorical
Commentary, the Exposition of the Law and the Questions and Answers on Genesis
and Exodus.®® In addition to these works, we have four historical-apologetic works,
including the much-read De vita contemplativa, and five philosophical works not
directly related to the Torah.® Philo scholar David Runia identifies two main
audiences for Philo’s writings: the first are educated Jews, some of whom might
have been tempted, in an increasingly tense multicultural climate, to abandon their
religion and acculturate into the Hellenistic mainstream, with Philo attempting to
dissuade them from apostasy, while others simply wished to deepen their
understanding of scripture through allegorical exegesis. The second group Runia
identifies are non-Jewish Greek and Roman intellectuals who were interested to
learn more about the traditions of the Jewish communities with whom they shared
their cities.!” These readers may not have been personally invested in the Jewish
religion per se, but could nevertheless take interest in the age-old wisdom handed
down in the Jewish scriptures, especially when that wisdom was presented in a way

that resonated with familiar philosophical concepts.

14 The extent of Philo’s “huge debt to Plato” is demonstrated, for instance, by Runia’s study on
Philo’s reading of the platonic dialogue Timaeus (David T. Runia, Philo of Alexandria and the
Timaeus (Leiden: Brill, 1986)).

15 The exegetical writings may have originally comprised up to sixty individual books, with
approximately forty of those surviving today. On questions of the organization and division of the
exegetical works, see David T. Runia, “The Structure of Philo’s Allegorical Treatises,” chap. 4 in
Exegesis and Philosophy; James R. Royse, “The Works of Philo,” in Kamesar, The Cambridge
Companion, 32-64); and Sarah Pearce, “Philo and the Septuagint,” in The Oxford Handbook of the
Septuagint, ed. Alison G. Salvesen and Timothy Michael Law (Oxford: Oxford University Press,
2021), 406-410.

16 Runia, “Philo,” 5-7.

17 Runia, “Philo,” 5; and Runia, “How to Read Philo,” chap. 2 in Exegesis and Philosophy, 192.



Some scholars have attempted to discern which particular works Philo wrote for
which particular audiences. Erwin Goodenough, for example, believed that Philo
intended the Exposition of the Law for a non-Jewish audience and hoped to gain
their acceptance or even their conversion through this series, while he addressed the
Allegorical Commentary to “initiated” Jews.'® Others are more hesitant to connect
Philo’s texts to specific audiences with any degree of certainty.!® In the course of
my own reading of Philo I have found Runia’s suggestion convincing: that Philo
often wrote primarily for himself (at least in the case of the exegetical works), i.e.,
in order to deepen his own faith and understanding of the scriptures, while others’
perusal of the fruits of this labor was only secondary to that primary purpose.?
Without a doubt, over the past two millennia his readership has expanded beyond

anything Philo could have imagined.?!

b. Selection and interpretation of source material

As Philo rarely treats a single topic in one unified treatise, approaching his work
thematically involves selecting passages dealing with a particular subject from a
variety of texts. | will therefore support my argument by presenting and analyzing
citations from across Philo’s oeuvre. In selecting my source material, I have been
guided by several scholars’ work on Philo and music.?? The result, as will become
clear throughout this thesis, is a mosaic of fragments from which a picture of Philo’s
views on musicking will emerge.

It is crucial to understand which traditions and discourses influenced the

formation of Philo’s ideas about any given theme. Of utmost importance is, of

18 Erwin R. Goodenough, An Introduction to Philo Judaeus, 2nd ed. (Oxford: Basil Blackwell,
1962), 30-51.

¥ E.g., Runia, “How to Read Philo”; and Royse, “The Works of Philo,” 33-34.

20 Runia, “How to Read Philo,” 192.

2L Of course, I could not do full justice to the complexity of Philo’s life, context, and ideas in this
brief introduction. For more in-depth analyses | refer to the foundational though somewhat dated
studies by Harry A. Wolfson, Philo: Foundations of Religious Philosophy in Judaism,
Christianity, and Islam, rev. ed. (Cambridge, MA: Harvard University Press, 1962) and Erwin R.
Goodenough, An Introduction to Philo Judaeus, 2nd ed. (Oxford: Basil Blackwell, 1962). More
recent titles include Adam Kamesar (ed.), The Cambridge Companion to Philo (Cambridge:
Cambridge University Press, 2009) and Maren R. Niehoff, Philo of Alexandria: An Intellectual
Biography (New Haven: Yale University Press, 2018). Another invaluable source of information is
the Studia Philonica Annual, which has appeared yearly since 1989.

22 particularly useful were the references to music collected and discussed in Louis H. Feldman,
“Philo’s Views on Music,” in Studies in Hellenistic Judaism (Leiden: Brill, 1996), 504-528; and
Siegmund Levarie, “Philo on Music,” The Journal of Musicology 9, no. 1 (Winter 1991): 124-130.

10



course, the Septuagint. Philo’s entire oeuvre is permeated by allusions to and
citations of the Hebrew bible in its Greek translation.?® While this is most readily
apparent in the exegetical works, copious biblical allusions can also be identified in
Philo’s non-exegetical works.?* In addition to the unmistakable importance of the
Septuagint, several scholars have pointed to the influence of Jewish exegetical
traditions and of synagogal reading practices on Philo’s work and method.? Philo’s
own account tells us that a lively culture of reading and studying existed in
Alexandria’s synagogues.?® These practices will surely have impacted Philo’s
interpretation of scripture, even if it is difficult to reconstruct the precise lines of
influence.

Notwithstanding the primacy of the Septuagint and its associated traditions in
Philo’s thought world, the significance of Greek philosophical discourse in his work
is also unmistakable. Greek philosophical concepts informed his reading and
interpretation of the Septuagint and are paramount to understanding his work as a
whole. First and foremost among the philosophical influences is that of Plato.?’
Philo’s interpretation of Platonic concepts has been described as typical of the
interpretations circulating among Alexandrian intellectuals of his day, even if he
nuanced his use of those concepts to align with his monotheistic religion.?® Other
major influences are those of Stoicism and Pythagoreanism, while the influence of
Aristotelianism has been described as identifiable in Philo’s thought, but much less
prominent.?® Philo consistently puts all these influences at the service of his primary
loyalty to his Jewish heritage.>® For him, the ideas and concepts he adopts from
Greek philosophy support and confirm his faith in the teachings of Moses.

23 Pearce, “Philo and the Septuagint,” 410.

2 1bid., 406.

%5 On the influence of synagogal reading practices on Philo’s exegetical method, see Runia,
“Structure of Philo’s Allegorical Treatises,” 230. An important early advocate for this theory was
the French scholar Valentin Nikiprowetsky.

% Mos. 2.216.

27.On the influence of Platonism and other Greek philosophical traditions on Philo, see for instance
John Dillon, The Middle Platonists: 80 B.C. to A.D. 220, rev. ed. (Ithaca: Cornell University
Press, 1996), esp. chap. 3 “Platonism at Alexandria: Eudorus and Philo,” and more recently Carlos
Lévy, “Philo of Alexandria,” in The Stanford Encyclopedia of Philosophy, Fall 2022 ed., ed.
Edward N. Zalta and Uri Nodelman, https://plato.stanford.edu/archives/fall2022/entries/philo/,
sections 2 and 3.

28 Lévy, “Philo of Alexandria,” section 3.3.

2 See Lévy, “Philo of Alexandria,” section 3.1 on Aristotelianism, section 3.2 on Stoicism, and
section 3.3 on Platonism and Pythagoreanism in relation to Philo.

30 Runia, “Philo,” 4.
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It is, in short, imperative to be aware of both the Jewish and the Greek influences
on Philo. At the same time, it is not always possible or even desirable to make
clearcut distinctions between the two traditions within Philo’s thought. His
Jewishness is shaped by his Greekness, and vice versa.®! This is true also when it
comes to his ideas about music. In the case of music, matters are complicated further
by the fact that there are many gaps in our knowledge of ancient music history, so
that identifying which ideas Philo might have gotten from where is nearly
impossible. Philo’s musical world was shaped by a harmony of voices that cannot
readily be isolated from each other. Throughout this thesis, | will therefore point to
resonances between Philo’s ideas and other musical traditions, or traditions of
thinking about music, without attempting to pinpoint exactly from where he took
which idea. In so doing, I hope to do justice both to the richness of Philo’s

intellectual pedigree and to the singularity of his own voice.

c. Theoretical framework: philosophy as a way of life

This thesis centers around the question whether and how musicking can serve as a
spiritual exercise according to Philo. The term “spiritual exercise”, in the way [ use
it here, derives from the work of French philosopher and historian of philosophy
Pierre Hadot (1922 — 2010).%? Hadot argued that the primary function of ancient
philosophy was not so much to generate systems of dogmas and ideas, but rather to
provide guidance in daily life. His view is summarized in his statement that “more
than theses, [ancient philosophy] teaches ways, methods, spiritual exercises ...”.%

According to Hadot’s theory, ancient philosophical texts are best understood in

light of their purpose of teaching the students of philosophy a particular way of

31 On the interplay between Judaism and Hellenism in Philo, see for example Erich S. Gruen,
“Philo and Jewish Ethnicity,” in Ethnicity in the Ancient World — Did It Matter? (Berlin: De
Gruyter, 2020) and from the same author Constructs of Identity in Hellenistic Judaism: Essays on
Early Jewish Literature and History (Berlin: De Gruyter, 2016). Of course, the introductory works
cited earlier (see footnote 19) also discuss the various aspects of this topic.

32 A succinct introduction to the work and thought of Hadot can be found in Arnold 1. Davidson’s
introduction to Pierre Hadot, Philosophy as a Way of Life, ed. Arnold I. Davidson, trans. Michael
Chase (Oxford: Blackwell, 1995). On the notion of philosophy as a way of life in the work of
different thinkers throughout the history of Western philosophy, see Matthew Sharpe and Michael
Ure, Philosophy as a Way of Life: History, Dimensions, Directions (London: Bloomsbury
Academic, 2021).

33 Pierre Hadot, “Jeux de langage et philosophie,” Revue de Métaphysique et de Morale 64 (1960):
341; quoted in Davidson, introduction to Hadot, 18.

12



life.3* While different philosophers and philosophical schools may have taught
different life practices, they shared a primary interest in elevating and transforming
their readers’ and pupils’ everyday lives by aligning them with whatever that
particular school or philosopher perceived as “the good life”. In all cases (and Philo
is no exception), self-transformation was grounded in overcoming the passions of
unrestrained fear and desire; Hadot therefore defines (ancient) philosophy as a
“therapeutic of the passions”.>® Overcoming the passions might involve practices
such as tempering or controlling one’s emotions, correcting misguided judgments
about the nature of the universe, and reflecting on the impact of one’s actions on
others, among many other examples.

Hadot focused mainly on pagan and Christian thinkers, although Philo also
received his attention. The broader applicability of Hadot’s model to ancient
Judaism has been explored by Hindy Najman, who refers to Philo extensively in
this context.*® Najman summarizes Philo’s conception of the aim of human life as
“[becoming] soul alone or mind alone”.®” In other words, the good life is a life in
service of the mind and Philo’s philosophy teaches a way of life to achieve or at
least approach that goal through the overcoming of the passions. For Philo,
Abraham and Moses serve as exemplary figures, both of whom were able to achieve
a perfect life without external instruction — they were self-taught sages.*® Following
their example is one way to aspire to the good life, and Philo’s work guides his
readers in doing so. Alternatively, or additionally, perfect virtue can be approached
through the study of the written version of the law: the Torah.®® Again, Philo’s
allegorical explanations aid his readers in following the guidelines of the written

34 In addition to written texts, oral teachings were an indispensable part of ancient philosophical
education; see also Davidson, introduction to Hadot, 19-20.

% Hadot, Philosophy as a Way of Life, 83.

3% Najman, Past Renewals, see esp. chaps. 9, “Philosophical Contemplation and Revelatory
Inspiration in Ancient Judean Traditions™; 12, “The Quest for Perfection in Ancient Judaism™; and
14, “Text and Figure in Ancient Jewish paideia”. In addition to Hadot’s model of philosophy as a
way of life, Najman also includes Stanley Cavell’s similar notion of moral perfectionism in her
discussion, as does Arnold Davidson in his application of Hadot’s model to music, discussed
further on in this introduction. For this thesis I chose to focus solely on Hadot’s model and leave
Cavell’s theory aside, but it deserves to be mentioned as another angle from which Philo’s work
can be fruitfully approached.

37 Najman, Past Renewals, 246; see also Mos. 2.288 and Contempl. 90. This aim, according to
Najman, is deeply rooted in the Platonism and reveals once more Philo’s profound indebtedness to
that tradition.

% E.g., Abr. 5, 16, 275-276; Mos. 1.1, 2.6; see Najman, Past Renewals, 222-228; 249-250.

3% Najman, Past Renewals, 252-255.
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Law. In short, the imitation of sages and the study of scripture form the two pillars
of Philo’s philosophy-as-a-way-of-life.

I will build on Najman’s work by looking at a specific area of Philo’s thought —
his ideas about musicking —, and a specific aspect of Hadot’s model — spiritual
exercise. The notion of spiritual exercises plays a central part in Hadot’s conception
of philosophy as a way of life. These exercises are all the activities that philosophers
employ to bring about a transformation of the self and its position in the world.
Hadot defines spiritual exercises as “practices which could be physical, as in dietary
regimes, or discursive, as in dialogue and meditation, or intuitive, as in
contemplation, but which were all intended to effect a modification and
transformation in the subject who practiced them”.*° The common denominator
among all spiritual exercises is their purpose: to bring about the self-transformation
of the person practicing them through overcoming the passions.

Music, too, is among the activities that can serve as spiritual exercises, although
Hadot mentions it only once and then briefly.*! The topic has been explored further
by Arnold Davidson, who focused on jazz improvisation as a spiritual exercise. The
musicians Davidson discusses are saxophonists Sonny Rollins (in relation to
stoicism), John Coltrane (in relation to cynicism), and Steve Lacy (in relation to
Plotinus), bassist Charlie Haden, and guitarist Jim Hall (both in relation to
Epicureanism). *? Davidson’s case studies show, among other things, how musical
improvisation as spiritual exercise requires consistent and repeated practice, just as
in Hadot’s conception of the spiritual exercise as something to be practiced
regularly.*® Whereas Davidson has transposed Hadot’s model from an ancient to a
modern context in applying it to jazz music, with this thesis | will attempt to
complete the circle by taking Davidson’s concept of music as a spiritual exercise

and applying it to the original context of Hadot’s spiritual exercises: antiquity.

40 Pierre Hadot, What is Ancient Philosophy? trans. Michael Chase (Cambridge, MA: The Belknap
Press, 2004), 5.

1 Hadot cites Beethoven, who “referred to the exercises of musical composition that he required
of his students, and that were meant to allow them to attain a form of wisdom — one that might be
called aesthetic — spiritual exercises.” Pierre Hadot, The Present Alone is Our Happiness:
Conversations with Jeannie Carlier and Arnold I. Davidson, 2nd ed., trans. Marc Djaballah and
Michael Chase (Stanford: Stanford University Press, 2011), page 92.

42 Arnold I. Davidson, “Spiritual Exercises, Improvisation, and Moral Perfectionism: With Special
Reference to Sonny Rollins,” in The Oxford Handbook of Critical Improvisation Studies, Volume
1, ed. George E. Lewis and Benjamin Piekut (Oxford: Oxford University Press, 2016), 535.

43 Davidson, “Spiritual Exercises,” 525-526.
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d. Objectives

With this thesis, | hope to make contributions to three areas of scholarship. Firstly,
to Philonic studies, by shedding more light on a theme in Philo’s work which
deserves more attention than it has received thus far: musical practice. Philo’s ideas
about musicking do not stand in isolation from his broader philosophical and
theological thought. They are intertwined with his educational philosophy, his
conceptions of virtue and piety, and his vision of a good human life, to name just a
few connections. This study aims to illuminate those connections by viewing
Philo’s musical philosophy in light of his broader oeuvre. I hope to thereby further
our understanding of Philo’s thought as a whole, rather than just of his philosophy
of music.

The second field of research to which this thesis can be of interest is that of
ancient music history, and particularly the music history of ancient Judaism. The
scarcity of source materials makes this a largely uncharted terrain in the landscape
of ancient music history. Philo is a very interesting source of information. Like most
educated people in the Hellenistic world, Philo received musical training during his
childhood and adolescence.** By consequence, he was able to describe musical
practices he observed in some detail and to develop sophisticated ideas about the
functions of music, to which the passages quoted in this study will testify. While it
is unclear to what degree Philo’s ideas about music were typical for his day or rather
exceptional, we are certainly dealing with a significant musical thinker. While a
limited number of studies on Philo and music have appeared scattered over the
years, there is still much room for exploration, to which the present study hopes to
contribute.

Finally, this thesis aims to build on, nuance, and expand Hadot’s model of
ancient philosophy as a way of life. The work of scholars like Hindy Najman has
already demonstrated that Hadot’s model and concepts can be applied to ancient
Judaism. Arnold Davidson’s work, moreover, has explored the potential of music
to serve as spiritual exercise in a modern context. | expand on both those notions
by exploring the position of musicking as a spiritual exercise within Philo’s
synthesis of Judaism and philosophy-as-a-way-of-life, demonstrating that in

antiquity, too, creative practices like musicking could be integrated in a religious-

4 Congr. 76.
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philosophical way of life. This requires a broadening of our understanding of
spiritual exercises to include musical practices, also in antiquity. In the following
chapters, 1 will describe the four dimensions of music as a spiritual exercise in Philo
which 1 introduced earlier, starting with the musical education of children, and
continuing all the way through to the pinnacles of adult religious worship,
represented for Philo by the Therapeutae, who practice both composition and

communal singing.
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Chapter 1
Musical Education as a Spiritual Exercise

My exploration of musicking as a spiritual exercise begins in childhood, with
Philo’s ideas about musical education. Education or paideia has been called “one
of Philo’s most consistent preoccupations”.*> And, as was typical for an educated
man of his time, music was an integral part of Philo’s conception of paideia, which
he viewed as a thoroughly spiritual endeavor meant to prepare the child and
adolescent for a virtuous adult life.*® Hindy Najman likewise demonstrated the key
role paideia plays in Philo’s ideas about soul formation and spiritual development.*’
In this chapter, | will demonstrate how Philo presents musical education as a
preliminary spiritual exercise for children, which also offered possibilities for

further spiritual exercises in adulthood.

a. Musical education in the Hellenistic world

Paideia was an integral part of ancient Greek civilization.*® This is also true for
period in which Philo lived. In fact, historian Henri Marrou argued that paideia
reached its zenith and definitive form during the Hellenistic period, and that an
understanding of educational culture is paramount to understanding that era of
Greek history.*® Of course, ancient education was not the same as modern
education: state-sponsored, general schooling as we know it today did not exist in
antiquity. Instead, ancient schools often centered around individual founder-
teachers and were not seldomly discontinued after the death of their founder, while

much education also took place in informal settings.>® From the available evidence

4 Jason M. Zurawski, “Mosaic paideia: The Law of Moses within Philo of Alexandria’s Model of
Jewish Education,” Journal for the Study of Judaism 48 (2017): 480. On Philo and paideia, see
also Najman, “Text and Figure.”

46 Alan Mendelson, Secular Education in Philo of Alexandria (Cincinnati: Hebrew Union College
Press, 1982).

47 Jason M. Zurawski, “Jewish paideia in the Hellenistic Diaspora: Discussing Education, Shaping
Identity” (PhD diss., University of Michigan, 2016); Najman, Past Renewals, 243.

“8 This long history, reaching from Homeric times through to the Romans’ adaptation of Greek
educational models, is well-documented in the academic literature. See for instance Werner Jaeger,
Paideia: The ldeals of Greek Culture, 2nd ed., trans. Gilbert Highet (Oxford: Oxford University
Press, 1945); Henri. I. Marrou, A History of Education in Antiquity, trans. George Lamb (New
York: The New American Library, 1956); and more recently W. Martin Bloomer, ed., A
Companion to Ancient Education (Chichester: John Wiley & Sons, 2015).

49 Marrou, A History of Education, 140.

%0 Raffaella Cribiore, “School Structures, Apparatus, and Materials,” in Bloomer, Ancient
Education, 149.
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it appears that in Greek and Roman Egypt, education took place both in dedicated
school buildings and in private homes, and probably also in the open air.>!
Alexandria, as noted in the introduction, had become a cultural and intellectual hub
under the rule of the Ptolemies, and it was an important center of higher education
well into late antiquity.>? It is no wonder, then, that education would have taken a
prominent place in Philo’s mind.

Hellenistic paideia was holistic. It aimed to shape pupils’ bodies as well as their
minds and thereby prepare them for citizenship. Boys®® in the Hellenistic world
typically went to school at age seven and completed their education around age
20.%* Their curriculum included an intellectual and a physical component, although
the relative weight of the intellectual component had increased by the beginning of
the Hellenistic era.>® Nevertheless, paideia maintained its holistic character, as its
aim was to raise well-rounded citizens rather than to produce mastery in one
particular subject or trade. This holistic approach is reflected in the term &ykidxAioc
noudeia, perhaps best translated as “general education”. The encyclical curriculum
had become canonized by the middle of the first century BCE.%® It consisted of
seven “liberal arts”: three literary subjects (grammar, rhetoric, and dialectic) and
four mathematical subjects (geometry, arithmetic, astronomy, and music theory).%’
When Philo writes about education it is most often the &yxbkAiog maideio that he
discusses.

As an integral part of the encyclical curriculum, musical education was a
constant throughout Greek history, even if its precise nature and purpose shifted
over the centuries. In Archaic Greece, the main reason to include musical training

in the education of both boys and girls had been to prepare them for participation

%1 Ibid., 154.

%2 |bid., 157.

%3 The classical paideia trajectory was not accessible to girls, who generally received more
informal types of education. See also Aleksander Wolicki, “The Education of Women in Ancient
Greece,” in Bloomer, Ancient Education, 305-320. Although girls’ education, especially among
wealthier circles, may well have included musical instruction, these are not the educational settings
to which Philo refers, so I will not discuss them here. For ancient authors who do discuss women’s
musical education, see Massimo Raffa, “Music in Greek and Roman Education,” in A Companion
to Greek and Roman Music, ed. Tosca A.C. Lynch and Eleonora Rocconi (Chichester: John Wiley
& Sons, 2020), 315.

5 Marrou, A History of Education, 147. It should be noted that only those privileged with
sufficient material means would be able to complete the whole trajectory and many would not
embark on it at all.

%5 |bid., 138.

%6 Marrou, A History of Education, 244.

57 Ibid., 244-245.
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in civic musical performances such as religious celebrations, as well as for the
entertainment guests at banquets and similar occasions.®® By the Classical period,
both Plato and Aristotle emphasized the moral component of musical education.®
These philosophers believed that music had the power to shape people’s character
and influence their behavior for better or for worse; it consequently had to be treated
with caution and precision, especially when it came to children.

The notion that purely musical elements like scales and rhythms (rather than, for
example, the texts of songs or contextual factors like dancing) could affect people’s
character and behavior seems to have originated with Pythagoras.® It gained wider
traction through the influence of Plato, but lost favor among later thinkers,
especially from the Epicurean and skeptic schools, who did not believe that music
had far-reaching powers.5! One remark by Philo, however, which will be discussed
shortly, suggests that Philo, too, embraced the Platonic-Pythagorean paradigm of
music’s moral powers.

As noted above, music theory was part of the encyclical curriculum of
Hellenistic Greece. Does this mean that the musical education of Philo and his
contemporaries was only theoretical? While musical education today is clearly
divided into a theoretical and a practical branch, it is difficult to ascertain how this
dichotomy played out in antiquity. While in Philo’s time there was a growing
emphasis on abstract knowledge at the expense of practical skill, this does not
warrant the conclusion that musical education consisted only of studying treatises
on music theory. It is difficult to imagine how a child would learn the intricate
Greek systems of harmony and rhythm without reference to vocal or instrumental
practice, just as it would be difficult today to teach someone scales without singing
or playing them, or rhythms without tapping them. It seems likely that some
instrumental and vocal work must have been part of the musical curriculum.
Sources about the practical reality of musical education in the Hellenistic era are
scarce, but we shall shortly see that Philo offers clues which suggest that

instrumental practice was indeed part of the musical curriculum.

%8 Massimo Raffa, “Music in Greek and Roman Education,” in Lynch and Rocconi, Greek and
Roman Music, 315.

% Thomas J. Mathiesen, ed. “Greek Views of Music,” in Source Readings in Music History, ed.
Leo Treitler (New York: W. W. Norton, 1998): 5.

80 Stefan Hagel and Tosca Lynch, “Musical Education in Greece and Rome,” in Bloomer, Ancient
Education, 405-406.

61 Mathiesen, “Greek Views,” 5.
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b. Music and encyclical education in De congressu eruditionis gratia

The first Philonic text | will discuss is De congressu eruditionis gratia, a treatise
from the Allegorical Commentary discussing Gen. 16:1-6. Philo’s allegorical
interpretation of this biblical passage is exemplary of his ability to incorporate
elements of Greek culture into a Jewish framework and demonstrates his desire to
unite the two strands of his heritage. De congressu also illustrates Philo’s ability to
expand from his source material and branch out into many subjects. Although he
formally restricts himself to a discussion of the book of Genesis in a verse-by-verse
manner, Philo diverges in many directions and finds occasion to discuss a multitude
of different subjects tangential to the biblical text.®?> As a result, De congressu,
although spanning only six biblical verses which have seemingly little to do with
education, is a long treatise in which Philo presents his educational philosophy.®
The link between the story of Abraham, Sarah, and Hagar, and paideia may not
be readily apparent. They are connected, however, through Philo’s allegorical
interpretation of these three figures. He identifies Abraham with the human mind;
Sarah with virtue; and Hagar with encyclical paideia.®* Throughout the text, Philo
presents education (Hagar) as a preparation for wisdom or virtue (Sarah): just as
Abraham had to first have a child with Hagar and only then with Sarah, the
developing mind must first be trained in the encyclical subjects before it can move
on to studying philosophy and acquiring virtue or wisdom.®® The educational
content Philo has in mind seems to coincide with the encyclical curriculum, as he
mentions five of the liberal arts explicitly (grammar, geometry, astronomy, rhetoric,
and music), while the remaining two (dialectic and arithmetic) may safely be
assumed to fall under what Philo refers to as “all the other branches of intellectual

study”.% By putting it to the service of the ultimate goal of virtue, Philo has already

62 The manner in which Philo construes his webs of topics is discussed in David T. Runia, “The
Structure of Philo’s Allegorical Treatises,” chap. 4 in Exegesis and Philosophy.

8 An annotated edition of this text was published in French by Monique Alexandre (Paris:
Editions du Cerf, 1967). | have relied on the Loeb edition and English translation for this thesis. A
new English commentary by Sean Adams is currently in preparation and will be published as part
of the Philo of Alexandria Commentary Series (Leiden: Brill, expected).

8 Congr. 23.

% The full trajectory goes from the encyclical studies, through philosophy, and then onto virtue
(Congr. 79-80). Philo uses the terms “virtue” (épetr) and “wisdom” (copia) interchangeably,
further confirming that his ideal for human life is centered on the virtues of the mind, rather than
on the body.

% Congr. 11.
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made the first step towards turning (musical) education into a spiritual exercise. It
is aimed, after all, at forming the pupil’s mind in such a way that it can become a
vessel of wisdom.

Philo goes on to discuss the individual merits of some of the encyclical subjects.
He mentions grammar, music, geometry, rhetoric, and dialectic, in each case

connecting the subject to a broader educational purpose.®” About music he writes:

Music will charm away the unrhythmic by its rhythm, the inharmonious by its
harmony, the unmelodious and tuneless by its melody, and thus reduce discord to

concord.%8

Philo clearly connects musical education to the broader project of soul formation,
subscribing to the Pythagorean-Platonic notion that music has a direct influence on
character. The “unrhythmic,” “inharmonious,” and “unmelodious” are descriptions
of character deficits rather than failures in musical performance. Music can “sing
away” (kotenddw) those deficits and create harmony within the soul. Vice versa,
Philo elsewhere expresses the idea that one who is of perfect character will be able
to sing perfectly.®® All this points towards Philo’s adoption of Pythagorean-Platonic
ideas about music, even when the major philosophical schools had left those ideas
behind. Whether Philo was unique in this regard or represents a broader trend is
difficult to tell. In any case, Philo’s belief in the moral powers of music once more
confirms his indebtedness to Plato.

Further on in the same text, Philo discusses his own experiences with some of

the school subjects: grammar, geometry, and music. About the latter he writes:
Again my ardour moved me to keep company with a third; rich in rhythm, harmony
and melody was she, and her name was Music, and from her | begat diatonics,

chromatics and enharmonics, conjunct and disjunct melodies, conforming with the

consonance of the fourth, fifth or octave intervals... 7

In keeping with his allegorization of the story of Abraham, Sarah, and Hagar, Philo

uses the language of mating and procreation (cuveABeiv, &yévvnoa) to describe his

57 Congr. 15-18.

8 Congr. 16. Appendix 1 for the original Greek of all Philonic citations in this thesis. The
translations from De congressu eruditionis gratia are taken from the Loeb edition: Philo, On the
Confusion of Tongues. On the Migration of Abraham. Who Is the Heir of Divine Things? On
Mating with the Preliminary Studies, trans. F. H. Colson and G. H. Whitaker, Loeb Classical
Library 261 (Cambridge, MA: Harvard University Press, 1932).

8 Virt. 72-76.

0 Congr. 76.
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musical education. It is striking that Philo uses technical vocabulary in this passage,
as if he wants to show that he has indeed studied music thoroughly enough to know
technical terms. Philo does not describe grammar and geometry in such detailed
technical terms.”* Without overtly prioritizing music among the encyclical subjects,
Philo’s presentation of his own education does suggest some favoritism.
Nevertheless, music is not exempt from Philo’s admonitions against lingering
too long on the encyclical studies. They are, after all, only preparations for virtue.

Take, for instance, the following passage:

For some have been enshared by the love lures of the handmaids and spurned the
mistress, and have grown old, some doting on poetry, some on geometrical figures,
some on the blending of musical “colours,” and a host of other things, and have never
been able to soar to the winning of the lawful wife. For each art has its charms, its
powers of attraction, and some beguiled by these stay with them and forget their

pledges to Philosophy.”

Clearly, encyclical paideia remains an auxiliary to attaining the higher end of
philosophy, which in turn Philo describes as the “servant of wisdom” (50VAn
copiag).”

To summarize, De congressu represents the basic premise of Philo’s educational
philosophy: that encyclical paideia serves the higher end of attaining virtue.
Musical education is no exception: through mastering music theory, students are
prepared for virtue, especially as Philo ascribes powers of character formation to
music, in line with Pythagorean-Platonic musical philosophies. I will now turn to
Philo’s biography of Moses, which provides further insight into the spiritual
significance Philo ascribes to education in general and to musical education in
particular, while also giving some clues of what such musical education would have

looked like in practice.

L Congr. 74-75.

2 Congr. 77-78.

3 “And therefore just as the culture of the schools is the bond-servant of philosophy, so must
philosophy be the servant of wisdom.” (Congr. 80)
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¢. The musical education of Moses

Philo’s biography’# of Moses, De vita Mosis or The Life of Moses, is a two-volume
work usually counted among Philo’s historical-apologetic works, although it is
sometimes classed under the Exposition of the Law.” In this work, Philo gives a
full account of the prophet’s life based on the biblical sources and on oral
traditions.”® He observes that although Moses’s laws have become quite famous
throughout the world, the life story of the prophet is less known. In recounting
Moses’s biography, Philo intends to change this and “bring the story of this greatest
and most perfect of men to the knowledge of such as deserve not to remain in
ignorance of it.”’" Philo writes that Moses embodied four faculties: that of
philosopher-king, lawgiver, high priest, and prophet.”® While the first volume of De
vita Mosis deals with Moses as philosopher-king, the second deals with his deeds
in as lawgiver, high priest, and prophet. Philo’s descriptions of Moses’s musical
education are all found in the first volume, while the second volume contains some
other musical episodes which I will discuss in chapter 4.

Philo’s account of Moses’s childhood is more elaborate and detailed than the
biblical version. The brevity of the narration of Moses’s childhood in Exodus allows
Philo the liberty to add details. The choices he makes in filling in those details reveal
his dual heritage and color the story with Greek cultural elements. Moses’s
education in Philo’s account is a case in point, as it displays many features of the
traditional Hellenistic paideia program. Having been adopted by the princess of

Egypt, the young boy is entitled to the “nurture and service due to a prince”:

"4 The biography or bios was a popular genre in the Hellenistic world of Philo’s day. Its most
famous representative was Plutarch (c. 46 — 120 CE), who is best known for his Parallel Lives in
which he juxtaposes biographies of historical figures in pairs. Philo repeatedly refers to his
biographies of Moses, Abraham, and Joseph as bioi, but whether he uses the term technically to
align with a specific literary tradition is difficult to ascertain. According to Sean Adams, Philo
does use the term bios and other literary devices in De vita Mosis intentionally to “encourage the
reader to understand that this work is participating in the genre of biography” (Greek Genres and
Jewish Authors: Negotiating Literary Culture in the Graeco-Roman Era (Waco: Baylor University
Press, 2020): 278). Given that Philo was an intellectual with access to a wide range of literature, it
seems plausible that he would have been aware of the trend of biographical writing and indeed
made a conscious decision to align his own biographical work with that tradition. For more on this
theme, see Koen de Temmerman (ed.), The Oxford Handbook of Ancient Biography (Oxford:
Oxford University Press, 2020), esp. chap. 5 “Jewish Biography,” by Joseph Geiger.

5 Royse, “The Works of Philo,” 47.

6 Mos. 1.4.

" Mos. 1.1.

8 Mos. 2.2.
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So now he received as his right the nurture and service due to a prince. Yet he did not
bear himself like the mere infant that he was, nor delight in fun and laughter and sport,
though those who had the charge of him did not grudge him relaxation or shew him
any strictness; but with a modest and serious bearing he applied himself to hearing

and seeing what was sure to profit the soul.”

Again, we find the notion, that education contributes to the student’s character
formation. Philo’s statements are in line with his educational philosophy as
expressed in De congressu: the ultimate purpose of paideia is to profit the soul, so
that it can attain virtue.

Teachers are summoned from Egypt, Greece, and other nations to provide Moses
with education in various subjects. They find the boy quickly outgrowing their
capacities and asking questions beyond their level of knowledge, seeming to
recollect preexisting knowledge rather than learn new things.®° Philo then gives a
more detailed description of Moses’s educational program. First, the subjects in

which he was instructed by Egyptian teachers:

Arithmetic, geometry, the lore of metre, rhythm and harmony, and the whole subject
of music as shown by the use of instruments or in textbooks and treatises of a more
special character, were imparted to him by learned Egyptians. These further instructed
him in the philosophy conveyed in symbols, as displayed in the so-called holy
inscriptions and in the regard paid to animals, to which they even pay divine

honours.8

A few things are striking about this passage. First, the fact that Moses learns three
of the subjects included in the traditional paideia program (arithmetic, geometry,
and music) not from Greek but from Egyptian teachers. Philo has the other four
encyclical subjects imparted to Moses by Greek teachers (see citation below). Could
this be a reflection of Philo’s own educational experience, having learned some
subjects from native Egyptian teachers and others from Greeks? It is impossible to
tell from this passage alone, but an interesting possibility nonetheless.

Also striking is the fact that Philo again uses technical terminology to describe
the musical subjects that are part of young Moses’s curriculum. As in De congressu,

he splits music theory into “metre, thythm and harmony”. Philo now juxtaposes

8 Mos. 1.20.

80 The notion of learning as a recollection of existing knowledge is, again, indicative of Platonic
influence.

81 Mos. 1.23.

24



“Mv 1€ PUOWIKTV Kol GPUOVIKT)V Kol HETPIKNY Bempiov” to “UOLGIKTY TNV
obumacav,” suggesting that he uses the term Oewpia in a technical manner to
distinguish the theoretical branch of musical education from its practical branch.
Both are part of Moses’s education, but the theoretical comes first and seems to take
precedence in Philo’s estimation, in line with the general tendency of Hellenistic
musical education.

Philo continues his description of Moses’s curriculum with the Greek and other

teachers:

He had Greeks to teach him the rest of the regular school course, and the inhabitants
of the neighbouring countries for Assyrian letters and the Chaldean science of the
heavenly bodies. This he also acquired from Egyptians, who give special attention to

astrology.®

This brings us to an overall picture of Moses’s curriculum as a diverse
program comprising, but not limited to the encyclical subjects of traditional

Hellenistic paideia (see Table 1 below).

Teachers’ Egyptian Greek Other®
nationality:
Subjects taught: Arithmetic Grammar/literature | Assyrian letters
Geometry Rhetoric Astrology
Music theory Logic
Music as a whole Astronomy?
“Philosophy conveyed in
symbols”
Astrology

Table 1. Overview of Moses’s curriculum and teachers as presented by Philo.

Philo does not point overtly to a spiritual purpose of Moses’s education. The
association between encyclical paideia and virtue, so central to Philo’s educational
philosophy as set out in De congressu, is not made explicit in De vita Mosis. This
makes sense insofar as Moses, “the greatest and most perfect of men,” was, in

Philo’s eyes, such an extraordinary being that he would hardly need to take any

8 Mos. 1.23.

8 The “inhabitants of the neighbouring countries” may well have included Assyrian, Babylonian,
and perhaps also Hebrew teachers. Philo does not specify further, but given the teaching of
“Assyrian letters”, which may refer to cuneiform or to the Hebrew alphabet (which Moses must
have learned at some point anyway) and “astrology”, Assyrians, Babylonians and/or Hebrews
seem to be the most likely candidates. That Philo’s use of ethnical terminology is quite loose is
exemplified by the fact that he calls Moses “by race a Chaldean” (Mos. 1.5).
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preliminary steps towards virtue.®* Nevertheless, Philo still included a detailed
description of Moses’s educational experiences in his biography of the prophet,
perhaps mostly as an example for those who aspire to live like Moses, but are not
equally perfect from birth. Combining Philo’s discussion of education in De
congressu with the on in De vita Mosis, we find a compelling case for the
application of paideia: not only is it a necessary preparation for virtue, but it was
also undertaken by Philo, and even by the most perfect of human beings, Moses.
Music takes a special place within this framework, as it has unique abilities to shape

the student’s character.

d. Musical education in relation to spiritual progress

How do these findings tie in with existing scholarship on Philo’s educational
philosophy, especially where it relates to spiritual progress? Alan Mendelson has
demonstrated that Philo’s unique position as a Jewish thinker impacted his
educational philosophy in at least two major ways. Firstly, he recommended the
study of the seven encyclical subjects to be undertaken alongside the religious
education offered in the Synagogues, apparently envisioning the former to be
studied on weekdays and the latter on the Sabbath.® In this scheme, the Sabbath
education takes precedence insofar as every member of the Jewish community
would be expected to follow it, while the weekday encyclical studies were only
relevant and available to the select few who had the means and motivation to invest
in them.8® This is not to say that Sabbath education encompassed all religious
matters while the purposes of encyclical education were purely secular. In fact, the
second and most noteworthy way in which Philo’s Jewish outlook shaped his
educational philosophy according to Mendelson, is that he imbued the encyclical
curriculum itself with spiritual significance. This aspect of Philo’s educational
philosophy was clearly brought to the fore by the passages from De congressu
discussed above: encyclical education serves as a steppingstone to a higher end,

virtue, which in Philo’s case is equated with wisdom.

8 For discussions of the question of Moses’s status as a perfect, or even divine being, see for
example Najman, Past Renewals, 224-226; Ian W. Scott, “Is Philo’s Moses a Divine Man?”, The
Studia Philonica Annual 14 (2002): 87-111; and M. David Litwa, “Moses Angelified in Philo of
Alexandria,” in Posthuman Transformation in Ancient Mediterranean Thought: Becoming Angels
and Demons, (Cambridge: Cambridge University Press, 2021), 74-93.

8 Mos. 2.212; cf. Spec. 2.63. See also Mendelson, Secular Education, 32-33.

8 Mendelson, Secular Education, 32-33.
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But how exactly does paideia prepare the student for virtue? To better
understand how Philo assigns spiritual meaning to paideia, we must understand his
views on the human possibilities for spiritual progress. In Mendelson’s scheme, the
encyclical studies play a crucial role in the ordinary person’s pursuit of spiritual
progress by providing a pathway to knowledge of God. Through each of the seven
encyclical subjects, the pupil comes to grasp the underlying order behind particular
sensory phenomena. For Philo, this order originates in divine providence, so that
studying the material world through the encyclical subjects leads to an
understanding of God as the creator of that world. Moreover, once this insight is
obtained, the infinite scope of each individual subject — the fact that one can never
be quite finished with studying it — provides endless opportunities for contemplation
of God and His works.®’ In this way the encyclical subjects maintain their spiritual
significance even beyond the childhood years. The intricate system of Greek music
theory is a prime example of an encyclical subject that can provide the student with
insight into the underlying order behind appearances and thereby lead towards
knowledge of God.

Contemplation is mentioned by Hadot as a spiritual exercise practiced
throughout ancient philosophical schools, even if different schools chose different
objects of contemplation.® He discusses, for instance, Epicureans’ contemplation
of the “genesis of worlds in the infinite void” and the Stoics’ contemplation of the
“rational and necessary unfolding of cosmic events”.8® Philo is no exception to the
rule. He writes, for example, that those who practice wisdom (6c0t dokntai cogiog)
are excellent contemplators of nature (Bswpoi Tig pdoswc).*® This contemplation

allows them to reach with their souls to the powers dwelling in heaven:

While their bodies are firmly planted on the land they provide their souls with wings,
so that they may traverse the upper air and gain full contemplation of the powers which

dwell there...™!

For Philo, the object of contemplation is the natural world created by God, and its
purpose is to come closer to God. Knowledge of the natural world, obtained through

the encyclical studies, facilitates the contemplative flights of the soul described in

8 1bid., 79.

8 Hadot, Philosophy as a Way of Life, 101.
8 Mendelson, Secular Education, 59.

% Spec. 2.44.

%1 Spec. 2.45.
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the passage above. Musical education provides insight into one aspect of the
phenomenal world and thereby also has the potential of bringing its student closer
to God.

Alternatively, Hindy Najman employs a model of three “paths of perfection” in
Philo’s work, each aimed at the goal of becoming mind alone. Figures like
Abraham, Isaac, and Moses stand out as self-taught sages, who achieved perfection
without external education.®? Most people, however, require guidance on their path
towards perfection. This guidance comes in two forms: first, the example set by the
sages, and second, the written laws of Moses.*® Of course, these two sources of
guidance are wholly in line with one another in Philo’s view, as emulating the lives
of the sages (who embodied natural law) equals obeying the Law of Moses (which
Philo considered identical to natural law). Vice versa, to live according to the
written law automatically leads towards a life in imitation of Abraham, Moses, and
the other sages.**

Najman’s model also assigns an important place to paideia. The sages, although
they do not require external instruction per se, do undergo (self-)education and
learn, rather than being in an unchanging state of perfection from birth.*® In fact,
Philo associates both Abraham and Moses with the encyclical studies particularly,
as we have seen earlier. So, paideia plays a role in spiritual progress even for the
self-taught sages, if only to set the right example for those who walk the path of
emulating those sages. Philo considers the study of the Torah, although obviously
not part of the Greek encyclical studies, a necessary and natural complement to
them, as we also saw in Mendelson’s model. Najman points out, therefore, that in
his conception of paideia, Philo not only “Hellenizes Judaism”, but also “Judaizes
Hellenism”: on the one hand, Greek notions of paideia are fitted into the lives of
the sages and of those who emulate the sages, and the Platonic notion of “becoming
mind alone” is embraced as the aim of human life. At the same time, the purpose of

paideia is transformed from a primarily civic to a primarily spiritual one, while

92 Najman, Past Renewals, 249. See Abr. 6 for Abraham; Sacr. 6 for Isaac; and Mos. 1.48 for
Moses.

% Najman, Past Renewals, 250-255.

% E.g., Abr. 5.

% Najman, Past Renewals, 250.
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studying the Torah and living in accordance with its laws become an integral part

of paideia and the best preparation for “becoming mind alone”. %

e. Conclusion

Two ways in which musicking can serve as a spiritual exercise in Philo have come
to the fore in this chapter: it functions as a therapeutic of the passions by curing the
“unrhythmic”, “unharmonious”, and “unmelodious”, thus shaping its student’s
character in preparation for a life of virtue, and it offers a source of contemplation
that allows the student to achieve or approximate knowledge of God. The first of
these occurs during childhood, in the forming years of the soul, while the latter is a
fruit of childhood education reaped during adulthood.

The latter of these two ways in which musicking serves as a spiritual exercise is
in line with Hadot’s description of contemplation as a commonly practiced exercise
of many philosophical schools. Focused on knowledge of music theory rather than
instrumental or vocal practice, it is most similar to what we might typically imagine
to be the work of a philosopher: contemplating nature. Nevertheless, the practical
musical training of childhood is a crucial preparation for participation in this type
of spiritual exercise during adulthood. Unfortunately, Philo does not discuss
examples of adults contemplating music theory directly. He does, however, refer to
the relationships between cosmology, numerology, and music throughout his
oeuvre, suggesting that music theory was for him indeed an important aspect of his
contemplations of the created world.

The other dimension of musical education as a spiritual exercise — its ability to
shape the student’s character in preparation for virtue — shows interesting parallels
with the Platonic-Pythagorean paradigm of music’s moral powers. Moreover,
including this dimension in our understanding of musicking as a spiritual exercise
also means an extension of Hadot’s concept of philosophy-as-a-way of life into the
childhood years. From a young age, the child can already begin to live a
philosophical life through education in general, but especially through musical

education.

% 1bid., 255.
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Chapter 2
The Hymns of the Therapeutae

We now leave the childhood years behind as we turn to Philo’s ideas about
musicking during adulthood. With the continuation of musical practice into the
adult years, Philo diverges from a cultural mainstream that reserved adult music
making for professionals and perhaps some wealthy women who could pursue
poetry and music as hobbies.®” For Philo, the spiritual significance of musicking
extended into adulthood, although the types of musical practice Philo describes for
adults and its functions differ from the types of practices encountered during
childhood. We no longer find mention of instrumental practice, but instead a focus
on vocal music.

For the musical practice discussed in this chapter we take a look at one of Philo’s
most read texts, De vita contemplativa. In this treatise Philo describes a community
he refers to as the “Thereapeutae” (Ospamevtai).® This appears to have been a group
of Jewish men and women living on a hill near Lake Mareotis, just south of
Alexandria.®® The treatise was apparently preceded by a now lost text of a similar
nature but describing an Essenic community living what Philo calls “the active life”
(tov mpoktikdov Piov), while the Therapeutae live a life of contemplation
(Bewpia).1? The Therapeutae’s days are filled with studying the Jewish scriptures
and their allegorical interpretations, praying, and participating in Sabbath
gatherings and religious festivals, combined with a sober lifestyle of vegetarianism
and abstinence from alcohol.

Philo’s account of the community’s way of life can be divided into three levels:
their activities on a regular, non-festive day, their Sabbath gatherings, and their
religious festival celebrated every seven weeks. The Sabbath gatherings as
described by Philo do not include any type of musical practice and will therefore be
left out of this discussion. The Therapeutae’s daily lives and their festival, by

contrast, are permeated by musical activities: the community members occupy

97 Raffa, “Music in Greek and Roman Education,” 314-315.

% Philo uses the masculine Oeponevtod to refer to the male members of the community and refers
to the female members by the feminine Ogpanevtpideg. For the sake of brevity and in line with
most scholarly literature | will use the term Therapeutae to refer to members of the community of
both genders throughout this thesis.

9 Contempl. 22. See also the map in the introduction.

100 Contempl. 1.
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themselves with the composition of hymns daily and participate in elaborate
musical performances during their seven-weekly festival. In this chapter I will first
present a brief discussion of the Therapeutae’s way of life, before moving on to
their hymns as they are composed daily and performed soloistically at the festival

by members of the community.

a. The Therapeutae’s way of life

To understand how the hymns of the Therapeutae, as well as their other musical
activities, serve as spiritual exercises, these practices must be understood in the
context of the community’s way of life. This way of life centered around the
prioritization of spiritual existence over bodily existence, overcoming the passions,
and achieving virtue. The Therapeutae’s way of life begins with the abandonment
of property: future members of the community leave all their possessions or “blind
wealth” (tov TveAOV [TAodToVv]) to friends and family, as they exchange it for the
“seeing wealth” (1ov PAémovta mhodtov) of the life of the mind.** They then leave
their hometowns and relatives behind to join the community at Lake Mareotis
(Contempl. 18), where they live a sober life filled with the study, interpretation,
and, as we shall see momentarily, production of scripture.%?

All the Therapeutae’s activities reflect their prioritization of mind over body.
Their days are spent in spiritual askesis and filled with mental work, while they
fulfill bodily needs like eating, drinking, and sleeping only during the night and
through the simplest of means.!%® Their festival is no exception to this rule. In
contrast with the Greek symposia, where food, drink and other bodily pleasures take
center stage, the Therapeutae’s festival includes only a simple meal served with
water, while all other parts of the program (prayer, study, singing) are aimed at the
mind rather than the body.

The relationship between the festival and the Therapeutae’s aim of “becoming
mind alone” will be discussed in more detail in the next chapter. In this chapter we

will see how the composition and performance of hymns contribute to the

101 Contempl. 13.

102 Contempl. 18. Philo does not consider this unique to the Therapeutae. He writes that there are
many similar communities throughout the Greek and non-Greek world, to which people who wish
to live the life of the mind are drawn (Contempl. 21). The community at Lake Mareotis, however,
is home (according to Philo) to the best of these pilgrims (oi mavtayddev Gpiotor, Contempl. 22).
103 E.g., Contempl. 34, 37.
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Therapeutae’s lifestyle. Musical composition is an important aspect of their daily
spiritual askesis. Through this activity they move beyond the mere study and
interpretation of biblical and other texts and become inspired authors. In a sense,
composition is the culmination of their efforts of studying and allegorically
interpreting the bible, flowing naturally from their intensive immersion in the
scriptures. Through the (mostly) individual performance of the newly composed
material at the festival they are able to share their work with their peers.

The question whether the community described by Philo really existed has been
debated by scholars for decades, with some claiming that the Therapeutae were
entirely a figment of Philo’s imagination and others arguing that the community did
exist, even if Philo’s portrayal of it is at times embellished.!** For this study, the
question of the reality of the Therapeutae will be allowed to remain unanswered.
Without doubt, Philo’s account in De vita contemplativa reflects what the author
considered a highly commendable way of life, whether he actually witnessed the
realization of that ideal on a lakeside hill by Alexandria, or merely envisioned it in
his own mind. It can safely be assumed that any musical practices described in De
vita contemplativa were viewed by Philo in the most positive light, either as

imagined ideals or as real-life examples.

b. Composition as a daily spiritual exercise

A regular day in the Therapeutae’s lives is demarcated by two moments of prayer,
one at sunrise and one at sunset.1® These moments mark off the daytime period,
which is devoted to the mind, from the nighttime period, which is devoted to the
body.1% The community members spend the day in solitary rooms, bringing with
them only “laws, and oracles delivered through prophets, and hymns [buvovg], and
other things by which understanding and piety are fostered and perfected”.’%” Philo

appears to be referring to a tripartite division of the Hebrew Bible, the “laws”

104 See Joan E. Taylor, introduction to Philo of Alexandria: On the Contemplative Life, by Joan E.
Taylor and David M. Hay (Leiden: Brill, 2020), 23-25, for a discussion of the different viewpoints
on this matter. See also Ross S. Kraemer, “Spouses of Wisdom: Philo’s Therapeutae,
reconsidered,” chap. 3 in Unreliable Witnesses: Gender, Religion, and History in the Greco-
Roman Mediterranean (Oxford: Oxford University Press, 2010).

105 Contempl. 27.

106 Contempl. 34. Some community members are so advanced that they require food only every
three or every six days (Contempl. 35).

107 Contempl. 25.
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referring to the Pentateuch, the “oracles delivered through prophets” to the
Prophets, and the “hymns” to the Psalms.'®® Food and drink are not brought into the
rooms, as the Therapeutae spend the daylight hours entirely focused on nourishing
the mind rather than the body.'%°

Philo describes the Therapeutae’s activities inside the solitary rooms as follows:

The entire period from morning until evening is for them an exercise, because they
philosophize by reading the sacred scriptures, allegorizing the ancestral philosophy,
since they consider aspects of the literal interpretation as symbols, when its nature is
hidden away within deeper meanings. They have also works of men of old who were
the founders of the school of thought, who left behind many reminders of the form
[used] in allegorized writings, by which, using them as certain prototypes, they imitate

the method of the practice. ..

From this passage we learn that the Therapeutae participate actively in the tradition
of reading the scriptures allegorically. They do not merely study the original texts
and the interpretations provided by their ancestors but continue the process of
allegorical interpretation themselves. Philo describes these activities with the term
askesis (“exercise”). Originally referring to athletic training, the word askésis was
adopted by ancient philosophers to refer to spiritual exercises.!** This is how Philo
is using the term here: the Therapeutae are engaging not in askesis of the body like
athletes would, but in askesis of the mind like a philosopher would. Indeed, Philo
refers to the Therapeutae as “philosophers” (piAdco@ot) and to their activities as
“philosophizing” (p1hocopeiv).!t2

Philo’s use of the term askeésis to describe the Therapeutae’s daily activities
points to the fact that these activities constitute a form of spiritual training. This
training is not limited to reading alone but involves musical creativity and singing.

Philo continues his account as follows:

108 Joan E. Taylor and David M. Hay, Philo of Alexandria: On the Contemplative Life (Leiden:
Brill, 2020), 178. The “other things” are not explicated further, though Taylor and Hay argue
convincingly that Philo’s subsequent mention of writings by previous interpreters (Contempl. 29)
suggests that these writings may be among what Philo is referring to here.

109 Contempl. 25.

110 Contempl. 28-29.

111 Hadot, Philosophy as a Way of Life, 128. Cf. Epictetus, Discourses 3.12. Philo himself uses
similar language elsewhere, referring to the “athletes of virtue” (a0Antoi dpetig) practicing
philosophy’s exercises (yvpvaopata) (Prob. 88). His use of the phrase doxnrtai coeiag (“those
who practice wisdom™) (Spec. 2.44) was already discussed in chapter 1.

112 Contempl. 2, 30.
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So they do not only contemplate, but also compose songs and hymns for God by
means of all kinds of metres and melodies, songs which they necessarily record with

very reverent rhythms, %3

This passage attests to the fact that Philo saw certain musical practices as spiritual
exercises, as musical composition is part of the Therapeutae’s daily spiritual
askesis. Philo does not state it explicitly, but it seems that the Therapeutae wrote
original texts and fitted those with “metres”, “melodies”, and “reverent rhythms.”
There is no reason to believe that any instrumental accompaniment was part of the
Therapeutae’s compositional work, as Philo never mentions musical instruments in
relation to the Therapeutae. The hymns they composed most likely consisted of text,
rhythm, and melody.

Philo does not explicate if and how the composition of “songs and hymns”
relates to the community’s occupation with allegorical interpretation. Does the
practice contribute in some way to the Therapeutae’s allegorical work, perhaps by
offering some additional pathway of interpretation? Philo’s phrasing suggests that
the compositional work stands on its own: “o0 Oewpodot pdvov, GAAL Koi
nowodow...” (“they do not only contemplate, but also compose...”). This line of
interpretation is taken up by Judith Newman, who writes that “isolated immersion
in the holy writings also generates the [Therapeutae’s] own authorship.”*!* In other
words, through their compositional work the Therapeutae become inspired authors
rather than just interpreters of scripture. At the same time, this type of authorship is
generated by the very studying and interpreting of scripture that the community
members engage in on a daily basis. Newman argues that the unfortunately lost
repertoire of hymns produced by the Therapeutae should itself be considered “holy
writ,” i.e., a continuation of scripture.!* In this view, the purpose of composing

hymns is not so much the interpretation of existing scripture, but rather the

113 Contempl. 29. | follow the interpretation of Taylor and Hay, who understand the verb
yapdrovoot (literally meaning “to sharpen” or “to whet”, also used figuratively to refer to writing
and translated here as “record”) to imply that the Therapeutae physically wrote their compositions
down in such a way that others would be able to understand them (Taylor and Hay, Philo of
Alexandria, 188).

114 Judith H. Newman, “The Composition of Prayers and Songs in Philo’s De vita contemplativa,”
in Empsychoi Logoi — Religious Innovations in Antiquity: Studies in Honour of Pieter Willem van
der Horst, ed. Alberdina Houtman, Albert de Jong and Magda Misset-van de Weg (Leiden: Birill,
2008), 461.

115 Tbid., 467. This line of reasoning is based on the notion that in Philo’s day, the canon of the
Hebrew Bible was not yet fixed, and scripture was still “open”. That is to say, new authoritative
writings could still be added. For further discussion of continued revelation during the Second
Temple period, see Hindy Najman, “Philosophical Contemplation,” chap. 9 in Past Renewals.
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production of new scripture. Philo does not mention the Therapeutae producing
texts in any other context, suggesting that if they were indeed engaging in a
continuation of scripture, that (at least in their community) doing so was
inextricably linked with musical composition.

Although Philo reports that the Therapeutae wrote their compositions down, no
trace of these documents has been found. The question rises how exactly the
Therapeutae-composers notated their work. Did they use Greek musical notation?
If so, they must have all been highly educated. Taylor and Hay indeed conclude
from this among other passages that the Therapeutae were educated people, and that
musical education in Alexandria included learning to read and write musical

notation.!'® Philo’s account certainly suggests that this was the case.

c. The performance of hymns at the festival

Philo’s report of the Therapeutae’s compositional activities raises the question what
was done with the hymns once they had been written down. It appears that at least
some of them were performed at the seven-weekly festival. The description of this
festival comprises roughly the final third of De vita contemplativa. It is preceded
by a lengthy description of a typical Greek symposion, at which wine flows
abundantly and guests indulge in lavish banquets, all culminating in a drunken
frenzy.!'” Philo contrasts this with the Therapeutae’s festival, which involves no
alcohol and only simple foods, while its participants become intoxicated by their
worship of God, rather than by wine. The festival consists of the following

elements:

Assembling of the community (66) 8

Communal prayer (66)

Reclining (67 — 69)

Lecture by the prohedros (75 — 78)

Applause (79)

Hymn performed by the prohedros (80)

Hymns performed by individual members of the community (80)
Vegetarian meal served with water (81 — 82)

O N akowdPE

116 Taylor and Hay, Philo of Alexandria, 189.

117 Contempl. 40-63.

118 The numbers behind each item indicate the section of De vita contemplativa where Philo
describes that part of the festival. Some sections are skipped, as these contain digressions wherein
the Therapeutae’s festival is not discussed directly.
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9. Formation of male and female choruses (83)

10. Hymns performed by two choruses (84)

11. Fusion of the choruses (85)

12. Hymns performed by mixed chorus until dawn (88 — 89)

13. Communal prayer at sunrise (89)

14. Departure and return to private rooms (89)
I will now focus on numbers 6 and 7 from this list: the performance of hymns by
the community leader and other individual members of the community.'° Although
Philo does not say so explicitly, it seems that (some of) the hymns composed by the
Therapeutae as part of their daily askeésis are among the repertoire performed at the

festival. As indicated in the scheme above, the first singer is the community’s

leader, whom Philo designates as the prohedros (6 tpdedpog):

So then, after standing up, he sings a hymn composed for God: either a new one he
has composed himself or an old one, some hymn of the poets of ancient times—for
they have left behind many metres and melodies of epic songs, trimetres, processional
hymns, libation-songs, altar-songs, choral standing pieces well-measured with beats

and counter-beats. .. 120

Whereas the prohedros had delivered his initial lecture from a seated position, he
now stands up to begin his singing performance. Not only composition, but also
vocal performance was apparently part of the Therapeutae’s musical activities. As
Philo writes, the prohedros could sing both existing repertoire and newly composed
hymns. It is safe to assume that the latter would have been chosen from the material
composed during daily askesis.*?* The interchangeability of newly composed
hymns and “hymns of the poets of ancient times” (which would surely include at
least the Psalms and possibly other biblical poetry) further attests to the inspired
nature of the Therapeutae’s hymns, which served as a continuation of scripture
rather than just a commentary or interpretation.

We already saw that such inspired authorship was not restricted to the prohedros
or to a select group of elders among the Therapeutae. All community members
participated in the composition of hymns, and all got the opportunity to share their

work with their peers during the festival, as Philo continues:

119 On the hierarchical structure of the community, see Taylor and Hay, Philo of Alexandria, 278-
280. Philo distinguishes between regular members of the community and “elders” (mpecfutepor).
The latter are not necessarily of older age, but rather more advanced in philosophy (Contempl. 67).
120 Contempl. 80.

121 This is also the assumption of Taylor and Hay (Philo of Alexandria, 322).
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... and after him also the others, according to grades, in order, take turns, everyone
listening in total silence except when they need to sing the closing lines and refrains.

For then all men and all women sing aloud.*?

Although Philo does not make it explicit, it secems that the others’ performance
could likewise include either existing or newly composed songs. In contrast with
his description of the prohedros’s singing, Philo now makes mention of the
community members joining in to sing “closing lines and refrains” (td
axpoteredTion Kol €pOuvia) together with the main performer. More elaborate
communal singing will play an important role later during the festival and will be
discussed in the next chapter. In both cases, Philo makes explicit that both men and
women participate in the communal singing of refrains. Whether women were also
among the soloists remains unclear. Philo’s use of the masculine oi &AAot suggests
that only men sing individually in this manner, which would raise the question if
and how hymns composed by female community members during their daily
askesis were used. The possibility cannot by excluded, however, that female
members also sang soloistically at the festival.

Other questions, too, remain unanswered: did the community members only
perform their own compositions and those of previous generations, or did they also
sing each other’s hymns? Were the performances rehearsed in any way? What role
did musical notation play in the performances? Philo, unfortunately, does not
provide answers to these questions. What is clear is that the Therapeutae’s
compositional endeavors were not merely individual, nor merely theoretical
exercises: the fruits of their musical labors were put to practice and shared among
the community during the festival. The many hours spent in solitary contemplation
and composition were thus counterbalanced by this communal feast of worship, in

which musicking played a crucial part.

d. The hymns of the Therapeutae and their musical education

How do the hymns of the Therapeutae relate to musical education as discussed in
the previous chapter? As pointed out above, the Therapeutae’s ability to write down
their musical compositions in some system of musical notation supports the idea

that they were educated people who had some knowledge of music theory and

122 Contempl. 80.
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systems of notation. The notion that these idealized people would have been highly
educated fits into Philo’s general educational philosophy, which is built on the idea
that paideia serves as a preparation for an adult life of virtue. If Philo’s ideas about
education as presented in De congressu eruditionis gratia and the idealized
upbringing he describes in De vita Mosis paint a picture of the perfect childhood,
De vita contemplativa continues that story by sketching one realization of the ideal
adulthood: a group of educated people living a life of contemplation, centered
around the study of scripture and the production of inspired hymns.

Musicking thus plays a role in each life stage, but the nature of musical activities
changes. Whereas instrumental practice can be part of the educational program,
there is no place for it in adulthood, when vocal music takes center stage. That the
Therapeutae may have benefited from the character shaping powers of music during
their childhood, which would have optimally prepared them for a life devoted to
philosophy in adulthood, is something we might deduce from the fact that they were
able to write musical notation. The other aspect of musical education discussed in
the previous chapter —its ability to serve as an object for contemplation later in life—
is not apparent among the Therapeutae. Philo does not describe them contemplating

nature, but only scripture.

e. Conclusion

The production of scripture by means of the composition of hymns can be added to
our inventory of ways in which musicking can serve as a spiritual exercise for Philo.
It is the only instance in which Philo explicitly equates a musical activity to askesis.
Contrary to the dimensions of musical education as spiritual exercise discussed in
the previous chapter, we are now dealing with a truly creative exercise in which the
participants produce their own musical works, which they later share amongst each
other at the festival. A parallel may be drawn with the writing exercises discussed
by Hadot, which, although not musical in nature, also incorporate creative
productivity into the philosopher’s work. Similar to the daily writing exercises
described by Hadot, the Therapeutae’s writing activities are also structured,
repetitive, and almost ritualized, as they participate in them daily in the same
manner. Composition is the culmination of their intensive immersion in scripture

and allegorical interpretation. The ability to produce scripture is a testimony to their
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piety and their devotion to the aim of becoming mind alone. We shall see in the
next chapter that an even more exalted climax on the path to perfection is achieved
during the Therapeutae’s seven-weekly festival, in which music again plays a key
part.
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Chapter 3
Communal Singing in De vita Mosis and De vita contemplativa

In this chapter, 1 will discuss a third musical practice described by Philo and the
final one investigated in this thesis: communal singing. Contrary to the practices
discussed so far, this is a musical activity practiced in a group setting. We encounter
it in Philo’s description of the Therapeutae’s festival, but also at several points in
his description of the life of Moses. In this chapter I will first zoom out from Philo’s
texts again to consider both Graeco-Roman and ancient Jewish traditions of
communal singing and consider how they might have colored the philosopher’s
ideas about the practice. | will then discuss three instances of communal singing
from the life of Moses, including the Song of the Sea and Philo’s allegorical
interpretation of it. This interpretation is crucial to understanding the Therapeutae’s
communal singing at the festival and its significance as a spiritual exercise, to which

| return in the third section of this chapter.

a. Choral traditions of Philo’s world: Greek and Jewish

When it comes to reconstructing the musical traditions of ancient times, historians
have to rely largely on indirect forms of evidence. In the case of the Graeco-Roman
world we have a few dozen fragments of musical notation, a much larger number
of archaeological findings (including countless depictions of musicians on vases),
and a number of technical treatises on music, although the latter date mostly from
late antiquity.>®> Our most abundant source of evidence for ancient musical
practices are literary works describing musical events. These sources tend to offer
much contextual information: where, when, and why did musical performances take
place, who were the performers and who were their audiences, what were the
functions of these musical events? Less information is found about the music itself,
or the intricacies of its execution, as most authors and audiences lacked the language

needed to understand and describe such details. As a result, we often know more

123 A notable exception is the philosopher and music theorist Aristoxenus (c. 360 BCE — c. 300
BCE), whose works on musical treatises form the foundation of our present knowledge of ancient
music theory prior to the common era.
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about how and why ancient musical performances took place, than we do about how
the music would have sounded.'?*

One thing that is clear from the available evidence is that music permeated the
Graeco-Roman world in many of its facets, including religious and spiritual life.
Certain musical instruments were associated with specific gods, such as the lyra
with Apollo and the aulos with Dionysus or Bacchus.!® Religious musical genres
such as hymns, paeans, and dithyrambs emerged as early as the Archaic period and
remained popular throughout antiquity.?® In the Classical period, music (including
dance) played a central role in the tragedies performed at civic-religious festivals
like the yearly City Dionysia in Athens.!?” Music was indeed so intertwined with
all aspects of social life that the late antique author Aristides Quintilianus (fl. 3rd —
4th century CE) wrote that “there is certainly no action among men that is carried
out without music”, giving the musical accompaniment of “sacred hymns and
offerings” as one example.!?®

A central element in many musical performances, especially in the Archaic and
Classical periods, was the choros, a group of singer-dancers. In choreia music,
dance, poetry, and sometimes costumes all came together to create a unified whole,
usually accompanied on the aulos.'?® Plato mentions choros training as a key
element of education, even equating an uneducated person (araidevtog) to someone

without choros training (éyopevtoc).r*® Although the choruses of Classical drama

124 For an introduction into (the study of) ancient music, see Peter Burkholder, Donald Jay Grout,
and Claude V. Palisca, A History of Western Music, 9" ed. (New York: W.W. Norton, 2014), esp.
pp. 8-21.

125 The lyra was a string instrument typically consisting of seven strings spanned over a
soundboard of tortoise shell or wood, highly suitable for accompanying one’s own or another
performer’s singing. Other types of string instruments such as the kithara, the forerunner of the
modern lute and guitar, were also widely used. The aulos was a double reed wind instrument
comparable to the modern clarinet.

126 Katy Romanou et al., “Greece,” in The New Grove Dictionary of Music and Musicians, ed.
Stanley Sadie and John Tyrell (Oxford: Oxford University Press, 2019), 9.

127 |bid. On the chorus in Greek tragedy and its legacy beyond the ancient world, see for example
Joshua H. Billings, Felix Budelmann, and Fiona Macintosh (eds.), Choruses, Ancient and Modern
(Oxford: Oxford University Press, 2013).

128 Aristides Quintilianus, On Music, book 2, quoted in Romanou et al., “Greece,” 4.

129 Naomi A. Weiss, “Ancient Greek Choreia,” in A Companion to Greek and Roman Music, ed.
Tosca A.C. Lynch and Eleonora Rocconi (Chichester: John Wiley & Sons, 2020), 161. Ancient
choreia inspired the nineteenth-century German composer Richard Wagner to develop his concept
which came to be known as the Gesamtkunstwerk (‘total artwork’): a performance in which text,
drama, music, costumes, and décor all come together to form a unified whole, offering the
spectator a highly immersive artistic experience.

130 Plato, Laws 2.654. In the same section, Plato has Clinias and his collocutor define choreia as
dance and song combined (6pynoig te kai @d1).
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are perhaps the best known examples of choreia, the artform was certainly not
limited to the context of tragedy and comedy, and choruses performed
independently of larger dramatic structures at many occasions. 3!

Choral performances like the ones at the Greek theatre festivals were
simultaneously religious and civic in nature: public performance and religious
service went hand in hand, and together shaped and affirmed communal identity.*®2
As Plato’s aforementioned remark about choros education suggests, choral training
was undertaken by all educated members of society, and those participating in the
choroi during festivals were regular citizens rather than professionals. Generally,
the choroi at these occasions were either all-male or all-female, while non-religious
settings also saw choroi of mixed gender.’®** The genre of poetry generally
determined what type of choros was required: partheneia, for example, were

performed by female adolescents while paeans were performed by men.

Image 2: Vase depicting a male chorus, Athens, 6™ century BCE.
Photograph by Remi Mathis (2011). Source: Wikimedia Commons.

131 In fact, choreia predated the emergence of tragedy and was a key element of the musical
performances of Archaic Greece, with poets like Pindar, Alcman, Stesichorus and others writing
choral songs. See Deborah Tarn Steiner, Choral Constructions in Greek Culture: The Idea of the
Chorus in the Poetry, Art and Social Practices of the Archaic and Early Classical Period
(Cambridge: Cambridge University Press, 2021).

132 Weiss, “Ancient Greek Choreia,” 164.

133 |pid., 162.
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By the first century CE, the choros had become a familiar literary trope, and
Philo was undoubtedly acquainted with it.™** If he witnessed any choral
performances, and what those performances would have looked like is unclear, but
the choreia tradition most likely shaped his own views of choral singing. We
already saw evidence of this in the terminology Philo uses to describe the poetry
handed over to the Therapeutae (see chapter 2, section c), which includes the
otdoov yopucdv (“standing song for chorus™).1%

It is also known, however, that Philo visited Jerusalem at least once during his
lifetime, and that choral singing was part of the daily sacrificial rites performed at
the Temple there.13® Moreover, diasporic Jewish communities most likely had their
own traditions of communal singing.™*’ It is quite probable that Philo was familiar
with these musical traditions. At the Temple, the priests of the Levite tribe
performed the daily sacrificial rites and other rituals. Performance of the rituals
seems to have included both instrumental and vocal musicking by a group of Levite
singers and musicians.’® Instead of regular citizens, trained Levite musicians
performed the psalms at the Temple. The instruments used in this ritual, the cymbals
and the trumpet, are not known to have been used for the accompaniment of Greek
choreia. Nor seems the Levite performance to have included bodily movements, as
these are not described in the Mishnah. In short, it seems that the choral
performance at the Temple in Jerusalem would have been quite a novel experience

for an onlooker accustomed to the Graeco-Roman choreia tradition.

134 Helen B. Bacon, “The Chorus in Greek Life and Drama,” Arion 3, no. 1 (Fall 1994): 6; cf.
Lauren Curtis, Imagining the Chorus in Augustan Poetry (Cambridge: Cambridge University
Press, 2017), esp. chap. 1.

135 In classical drama, the stasimon was a choral song placed between two episodes of a tragedy.
136 On Philo’s visit to Jerusalem, see Prov. 2.64.

137 Authoritative handbooks on Jewish music history include ethnomusicologist Abraham Z.
Idelsohn’s Jewish Music: Its Historical Development (New York: Dover, 1992) and Joachim
Braun’s Music in Ancient Israel/Palestine: Archaeological, Written and Comparative Sources
(Grand Rapids: Wm. B. Eerdmans Publishing, 2002). The former focuses mostly on Jewish music
after the destruction of the Second Temple while the latter takes a comparative approach to the
music of the Levant from the Stone Age till the Graeco-Roman period.

138 Our knowledge of these practices is based mainly on the descriptions in the Bible and the
Mishnah. In Mishnah Tamid 7:3 we read that two priests stand by the high priest as he performs
the libation, with “two silver trumpets in their hands”. On these trumpets, they first sound a
sustained blast (the tekia), followed by a series of short notes (the terua), and then another long
blast. After this, the libation by the high priest and the performance of a psalm by Levite singers
and musicians takes place (Mishnah Tamid 7:3, William Davidson digital edition,
https://www.sefaria.org/Mishnah_Tamid.7.3). For an overview of the sources describing musical
practices at the Second Temple, see chaps. 3 and 4 in John Arthur Smith, Music in Ancient
Judaism and Early Christianity (Farnham: Ashgate, 2011).
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A third musical practice which may have shaped Philo’s views of communal
singing are the songs of celebration sung in diasporic communities at moments of
celebration. Philo offers evidence of this tradition, which seems to have involved
both men and women singing together.'3® A comparable practice is described in 3
Maccabees 6:32. Of course, such spontaneous songs of celebration would have
taken place in a much less formalized setting than the psalm recitations
accompanying the sacrificial rites at the Temple. The details of the practice may
well have varied from one occasion to another, but Philo’s account demonstrates
that this type of communal singing took place in the Alexandrian community, that

it involved mixed choruses, and that Philo witnessed it.

b. Three examples of communal singing in De vita Mosis

In addition to young Moses’s musical education, discussed in chapter 2 above, Philo
describes three musical episodes from the prophet’s adulthood. In each case, we are
dealing with moments of religious significance, and in each case with communal
singing. Surprisingly, the Song of Moses, sung by Mosis just before his death, is
not included in Philo’s account, although he does discuss it in his treatise De
virtutibus. There he emphasizes the perfection of Moses’s musical performance,
which he considers a reflection of the perfect virtue embodied by the prophet.t4? In
a sense, this is the flipside of the Pythagorean-Platonic notion of the moral powers
of music which we encountered in Philo before: just as perfect music can foster a
virtuous character, a person who is of perfect character will be able to sing perfectly.

The first musical episode we find described in De vita Mosis is the Song of the
Sea, sung by Moses and the Israelites after escaping Egypt. Philo describes how
Moses and the Israelites’ escape from Egypt is accomplished through the splitting
of the Red Sea, which subsequently closes in on the Egyptians and submerges them
“horses, chariots and all” (Mos. 1.179).14! This feat is celebrated with a hymn

known as the Song of the Sea, described as follows in the Septuagint:

139 Flace. 121.
140 \/jrt, 72-76.
141 Mos. 1.179.
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Then Moyses and the sons of Israel sang this song to God and spoke, saying, “Let us

sing to the Lord, for gloriously he has glorified himself; horse and rider he threw into

the sea. Helper and defender he has become to me, for deliverance...” 142

The lyrics of the song continue with descriptions of the events that have just
transpired, as well as general praise for God and the protection He provides (EX.
15:1-18).14 A second hymn follows immediately, which is known as the Song of
Miriam. Moses’s sister Miriam sings the hymn while the other women of Israel

accompany her with tambourines and dancing:

Then Mariam, the prophetess, the sister of Aaron, took the tambourine in her hand,
and all the women went out after her with tambourines and dances. And Mariam took
their lead, saying: “Let us sing to the Lord, for gloriously he has glorified himself.
Horse and rider he threw into the sea.”4

Compared with the hymn sung by the men, the women’s hymn is shorter in lyrics
and accompanied by dancing and playing the tambourine. In Philo’s version, the
two hymns are merged into one, in which Moses, Miriam, and all the Israelites

(male and female) participate. In De vita Mosis 1 he portrays the scene as follows:

This great and marvellous work struck the Hebrews with amazement, and, finding
themselves unexpectedly victorious in a bloodless conflict, and seeing their enemies,
one and all, destroyed in a moment, they set up two choirs, one of men and one of
women, on the beach, and sang hymns of thanksgiving to God. Over these choirs
Moses and his sister presided, and led the hymns, the former for the men and the latter

for the women.*®

Philo is describing a musical practice of two choruses, one male and one female,
singing hymns of thanksgiving together. He diverges from the biblical account, in
which the men and women perform separately and in which the women’s singing
is accompanied by dancing and tambourine-playing.

The same episode recurs with more details De vita Mosis 2.253-257. The
recurrence suggests that Philo considered it an important event among Moses’s

works as a king (the topic of the first treatise), but also among his works as a priest,

142 Ex. 15:1-2. See Appendix 2 for the original Greek of all Septuagint citations included in this
thesis. The precise nature of the musical performance described here was later debated in the
rabbinic literature, which identifies five possible methods of responsive singing by which the
hymn might have been rendered. See Smith, Music in Ancient Judaism, 98-99.

143 Ex, 15:1-18.

144 Ex, 15:20-21.

145 Mos. 1.180.
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lawgiver, and prophet (the topic of the second treatise). Philo begins his second

description of the musical episode in a similar way to the first:

After this, what should Moses do but honour the Benefactor with hymns of
thanksgiving? He divides the nation into two choirs, one of men, the other of women,

and himself leads the men while he appoints his sister to lead the women, that the two

in concert might sing hymns to the Father and Creator in tuneful response...46

Again, men and women perform together rather than separately. In both Philo’s
versions Moses serves as the leader of the male chorus and Miriam as the leader of
the female chorus, and both descriptions lack any mention of either instrumental
accompaniment or dancing. It appears that the first of the two biblical hymns, the
Song of the Sea, serves as Philo’s example in the construction of his own version
of the event, in which both genders participate in that original hymn.

It is interesting to note that in the passage quoted last, Philo uses both the terms
“sounding together” (cuvnyodvtec) and “in answering harmonies” (GvtipBoyyolg
appovioc) to describe the manner in which the two choruses sing. The former term
suggests simultaneous singing by the male and female choruses, while the latter
suggests responsive singing, with the two choruses alternating. Philo uses
additional technical terms as the passage continues, which further elucidate the
manner of singing he imagines the Israelites to engage in:

... with a blending both of temperaments and melody — temperaments eager to render
to each other like for like; melody produced by the concord of treble and bass; for the
voices of men are bass and the women’s treble, and when they are blended in due
proportion the resulting melody is of the fullest and sweetest harmony. All these
myriads were persuaded by Moses to sing with hearts in accord the same song, telling
of those mighty and marvellous works which | have recorded just above. And the
prophet, rejoicing at this, seeing the people also overjoyed, and himself no longer able
to contain his delight, led off the song, and his hearers massed in two choirs sang with

him the story of these same deeds.**’

The term “blending” (xpdoic) supports the idea that the two choruses are singing
simultaneously, as does Philo’s further description of the scene. We have already
encountered mixed-gender communal singing in the previous chapter, when the

Therapeutae sang the refrains of their hymns “navteg te kai mdoon”. It is also in line

146 Mos. 2.256.
147 Mos. 2.256-257.
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with the practice of spontaneous and communal celebratory singing as described by
Philo among the Alexandrian Jews. As we shall see later on in this chapter, some
of the elements that distinguish Philo’s account from the biblical version —the
blending of the choruses, the emphasis on vocal rather than instrumental
performance- recur in the choral performances of the Therapeutae.

First, however, | will discuss the two other musical episodes from De vita Mosis.
The first of these is the performance of to the Song of the Well, which occurs after
the wandering Israelites have entered Canaan and found a well there. Philo

describes the scene as follows:

Shortly afterwards they also found a spring of good water in a well situated on the
borders of the land. This supplied the whole multitude with drink, and their spirits
were enlivened thereby, as though the draught were strong wine rather than water. In
their joy and gladness, the people of God’s choice set up choirs around the well, and
sang a new song to the Deity, Who gave them the land as their portion and had, in

truth, led them in their migration.248

Philo adds that the Israelites, having found abundant water after entering Canaan,
“judged it fitting not to leave the well uncelebrated” (“un donueiowtov Vv TNy
napeleiv”).24® The situation is quite similar, albeit on a smaller scale, to what
happened at the Red Sea. God has granted a favor to the Israelites, and they respond
by forming choruses and singing a celebratory hymn.

Once again, the detail of the people setting up multiple choruses (the number,
and whether any gender division occurred, is not specified here, but a male and
female chorus seem probable) is added by Philo. The biblical account in Numbers
21 simply reads:

Then Israel sang this song over the well: “Take the lead for it! O Well — rulers dug
it...”1%0

Philo’s addition of the detail of the multiple choruses brings the Song of the Well
into closer semblance with his version of the Song of the Sea. By bringing the two
musical episodes in line with each other, Philo creates an image of a consistent
musical tradition of singing hymns in double choruses to celebrate divine favor, in

line with the real-life practices he describes in In Flaccum.

148 Mos. 1.255.
149 1hid.
150 Num. 21:17-18.
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The third and final musical episode described in De vita Mosis is of a somewhat
different nature. It occurs during the episode with the golden calf, when the
Israelites worship a statue of a golden calf in Moses’s absence, as he ascends Mount
Sinai to receive the Ten Commandments. In the biblical account, no musicking is
mentioned.*® By contrast, Philo describes the episode in the following way in De

vita Mosis:

Then, having fashioned a golden bull, in imitation of the animal held most sacred in
that country [Egypt], they offered sacrifices which were no sacrifices, set up choirs
which were no choirs, sang hymns which were very funeral chants, and, filled with

strong drink, were overcome by the twofold intoxication of wine and folly... %2

Musicking takes a prominent place among the Israclites’ transgressions. Once
again, choruses are formed and hymns are sung, but this time they constitute a
reversal of proper celebratory singing: the choruses are not actually choruses
(xopovg dyopevtovg), and the hymns differ in nothing from dirges (buvovg Opnvov
ovdgv dapépovtog). The scene ties in further to the tradition Philo has described
before of performing choral hymns at moments of celebration, although in this case,
of course, the Israelites are misguided in their celebratory mood.**3

When taken at face value, the three musical episodes from Philo’s biography of
Moses paint a picture of a tradition of spontaneous celebratory singing in
thanksgiving to God (or, in the case of the last example, in misguided worship)
performed by the Israelites. This is in line with the musical practices Philo observed
among his fellow Alexandrian Jews. As is often the case with Philo, however, there
may be more to the story than is directly apparent. This becomes apparent when we
take into consideration Philo’s allegorical interpretation of the Song of the Sea.
Philo presents this interpretation in De agricultura, another text from the

Allegorical Commentary. As in De vita Mosis, Philo writes that it was fitting for

151 Ex. 32:2-6.

152 Mos. 2.162.

153 René Bloch writes about this passage and Philo’s attitude towards dance: Tanz steht hier
keineswegs im Widerspruch zum Glauben. Vielmehr ist es umgekehrt: Es ist der Tanz, der zum
Glauben an das Géttliche fiihrt. “Choreia” (...), der Chortanz, den der kontemplative Theologe
und Philosoph betrachten kann, scheint der kosmische Gegenpol zu sein zum ausgelassenen Tanz
der Biihne, den Philon verurteilt” (“»Téanze, die keine Ténze waren«: Widerspriichliches {iber den
Tanz bei Philon von Alexandrien,” in Aspects of Roman Dance Culture: Religious Cults,
Theatrical Entertainments, Metaphorical Appropriations, ed. Karin Schlapbach (Stuttgart: Franz
Steiner Verlag, 2022), 101-115). It is not dancing and music per se that Philo condemns. On the
contrary, it is precisely because these activities belong in proper religious worship that it is so
terrible to see the Israelites engaging in them in the context of their worship of the golden calf.
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the Israelites to form two choruses and sing a celebratory song after the defeat of
the Egyptians.’> But he then goes on to reveal what he believes to be the deeper

meaning behind the division into two choruses:

The choir of men has as its leader Moses, perfect intellect; the choir of women has as
its leader Miriam, purified sense-perception. For it is right both intellectually and
sense-perceptibly to make hymns and benedictions without delay to the Deity, and to
let each of the instruments, both of the intellect and of sense-perception, sound forth

harmoniously in thanksgiving and praise to Him who alone is Saviour.*>®

The male and female choruses apparently symbolize two aspects of the human
being: the intellect and sense-perception. Singing is not just an activity perceived
by the senses, but also an activity of the intellect.®® The idea that singing is an
activity of the mind as well as of the senses, ties in directly with the notion of
musicking as a spiritual exercise; if it were a purely sensory activity, after all, it
could hardly be considered beneficial for a philosophical way of life that aims at
“becoming mind alone”. Philo’s remark here confirms that singing and by extension
musicking is an activity with spiritual significance.

The lyrics of the Song of the Sea are also explained allegorically by Philo:

The same hymn is sung by both choirs and it has a really marvelous refrain, which is
fine to repeat. It goes as follows: Let us sing to the Lord, for gloriously he has been
glorified. Horse and rider he threw into the sea. No one could search for and find a
better and more perfect victory than the one by which the four-footed, skittish,
arrogant and highly redoubtable company of both passions and vices has been
defeated (the vices of course are four in kind and the passions are the same in number).
Moreover their rider, the excellence-hating and passion-loving intellect, tumbles
down and dies, the one who had found its delight in pleasures and desires, unjust and

wicked deeds, and also in plundering, greediness and beasts of a similar kind.*>’

Philo equates the Egyptian horse-rider to the intellect that is enslaved by the
passions, which are symbolized by the horse with its four feet. Israel’s escape from

Egypt thus becomes more than a physical escape from a hostile land: it is the escape

154 Agr. 79.

155 Agr. 80. English translation from Philo of Alexandria, On Cultivation, ed. Gregory E. Sterling
and David T. Runia, trans. Albert C. Geljon and David T. Runia, Philo of Alexandria Commentary
Series Volume 4 (Leiden: Brill, 2013).

156 Cf. Plant. 126.

157 Agr. 82-83.
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of the human mind from enslavement to the passions.'®® It now becomes an
enormously momentous event: overcoming the passions was, after all, a primary
aim of human life for Philo and the biggest hurdle on the way towards the ultimate
aim of becoming mind alone. Philo’s allegorical interpretation of the Song of the
Sea explains the centrality of the Therapeutae’s reenactment of this scene within

their festival, to which we will now turn.

c. The choruses of the Therapeutae

I have already discussed the Therapeutae’s soloistic performance of hymns in the
previous chapter. The most important of their musical activities, however, is the
nightlong singing that takes places after they have eaten their meal. I will now focus

on points 9-12 from the scheme presented earlier:

9. Formation of male and female choruses (83)

10. Hymns performed by two choruses (84)

11. Fusion of the choruses (85)

12. Hymns performed by blended chorus until dawn (88 — 89)

These points coincide with the moments during the festival in which communal
singing takes place. In terms of duration this constitutes the bulk of the festival, as
the Therapeutae spend the entire night from their mealtime until sunrise singing. It
appears that their singing conduces a trance-like state which allows them to stay up
all night without feeling sleeping.'®® Directly after the consumption of their simple

meal and water, the Therapeutae go on to form two choruses:

After the supper they hold the sacred vigil which is conducted in the following way.
They rise up all together and standing in the middle of the refectory form themselves
first into two choirs, one of men and one of women, the leader and precentor chosen

for each being the most honoured amongst them and also the most musical.*®°

This procedure is almost the same as the one followed by Moses and the Israelites

after the crossing of the Red Sea, with the “most honored” (évtipdtarog) and “most

158 Philo interprets Egypt as a symbol for the body, as discussed in Sarah J.K. Pearce, The Land of
the Body: Studies in Philo’s Representation of Egypt (Tlbingen: Mohr Siebeck, 2007).

159 This is reminiscent of Philo’s description in Flacc. 121, where the people also stay up all night
singing.

160 Contempl. 83.
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musical” (épuperéotarog) of the men and women fulfilling the conducting role of
Moses and Miriam respectively.
After the formation of the two choirs, Philo continues his account as follows:

Then they sing hymns to God composed of many measures and set to many melodies,
sometimes chanting together, sometimes taking up the harmony antiphonally, hands
and feet keeping time in accompaniment, and rapt with enthusiasm reproduce
sometimes the lyrics of the procession, sometimes of the halt and of the wheeling and
counter-wheeling of a choric dance.%

Here, the male and female choirs sing both simultaneously (cuvnyotvteg) and
antiphonally (&vtipdvolg apuoviaig), two singing techniques Philo also described
in his account of the Song of the Sea in De vita Mosis. Contrary to that story,
however, Philo now makes explicit mention of bodily movements and dancing in
addition to singing. While the dancing occurring in Exodus 15:20 was glossed over
in Philo’s version of that moment in De vita Mosis, it is present in the Therapeutae’s

reenactment of the scene, with both men and women participating in the dancing.

d. Conclusion

If we take Philo’s allegorical interpretation of the Song of the Sea into
consideration, the relationship between the Therapeutae’s way of life and their
practice of choral singing at the festival becomes readily apparent. As discussed in
the previous chapter, all the activities of the Therapeutae are aimed at their goal of
becoming mind alone and overcoming the passions. If Philo considers the Israelites’
escape from Egypt to symbolize the victory of the mind over the body, it makes
sense that he would present the Therapeutae reenacting that scene at the climax of
their festival. The question rises whether the real Therapeutae, if they existed at all,
shared Philo’s allegorical interpretation of the Song of the Sea and assigned the
same significance to their choral singing. In any case it is clear that for Philo, the
singing celebrates the Therapeutae’s overcoming of the passions.

At the same time, it is through singing that the Therapeutae are able to stay up
all night and quite literally overcome their bodies’ need for sleep. Philo describes

the altered state into which the Therapeutae enter by means of their singing as a

161 Contempl. 84.
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“beautiful intoxication” (v KoAnv tovtnv péOnv). Whereas for Moses and the
Israelites, the singing was merely a celebration of their victory over Egypt, c.q. the
passions, for the Therapeutae it appears to be something more: it is by means of the
singing itself that they are able to (temporarily) overcome their bodily limitations
and become mind alone. This is precisely what makes the Therapeutae’s singing a
spiritual exercise: it is an activity that brings about a transformation of their state of
being. Singing is, in other words, two things at once: a celebration of the

overcoming of the passions, and the spiritual exercise which brings it about.
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Conclusion

In this thesis | have investigated how musical activities can serve as spiritual
exercises for Philo, building on Hadot’s model of ancient philosophy as a way of
life and on the work of scholars who have applied this model to Philo. Like many
ancient philosophers, Philo did not consider philosophy to be limited to thinking
and contemplation alone. He carried many practical activities in his philosophical
toolbox, and one of those was music.

| have investigated several ways in which Philo presents musicking as a spiritual
exercise. Four dimensions of musicking as a source of self-transformation have

come to the fore:

1) The shaping of character through musical education
2) The contemplation of music theory
3) The production of scripture through musical composition

4) Communal singing as an enactment and celebration of overcoming the body

Diverse as these musical activities may be, they are all means towards the same
end: overcoming the passions and becoming mind alone. This is for Philo the
purpose of a philosophical way of life. Through becoming mind alone, the student
of philosophy obtains wisdom and knowledge of God, which is the highest aim for
Philo.

The first of these four dimensions, the shaping of character through musical
education, demonstrates Philo’s deep connection to his Greek colleagues and
predecessors Plato and Pythagoras. These philosophers had emphasized the moral
powers of music and its ability to shape character for better or worse, an idea which
Philo holds on to even if it had lost favor among his contemporaries like the stoic
philosophers. In De congressu, Philo places musical education directly at the
service of philosophy and virtue, thereby giving reason to consider it a spiritual
exercise. This inclusion constitutes an expansion of the model of Hadot, who only
described spiritual exercises for adults. Whether we choose to consider musical
education a truly independent spiritual exercise, or perhaps rather a preparatory one,
Philo’s work demonstrates that a philosophical way of life starts in childhood.

Another way in which musical (and other) education prepares for virtue is by
providing the student with theoretical knowledge —in this case of music theory—

which can later be employed for contemplation of the natural world. In Philo’s case,
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this type of contemplation is aimed at obtaining knowledge of God as the creator of
the world. Music theory is an apt example of the principle, as its relationship to
numerology and thereby (according to Philo) to cosmology allows for grandiose
flights of the mind from the perceptible world of music to the deepest order of the
universe. While Philo nowhere expresses this function of musical education as a
spiritual exercise explicitly, his digressions on numerology and cosmology, many
of which include references to music, suggest that music theory was integral to his
contemplation of nature. In this thesis | have only touched upon the connections
between numerology, cosmology, and music theory briefly, but it is a theme within
Philonic studies which warrants much more research in the future.6?

The types of musical activities qua spiritual exercises Philo discusses most
extensively are those practiced by the Therapeutae. He explicitly classifies their
daily compositional work under their spiritual askeésis. Through the composition of
hymns the Therapeutae become inspired authors of scripture, as demonstrated by
Judith Newman. Like contemplation, writing is a typical spiritual exercise of which
Hadot discusses many examples. Remarkably, however, Philo discusses only
musical “writing” (i.e., composition) in this context. The production of hymns is
the culmination of the Therapeutae’s intensive study of the Torah and its allegorical
interpretations.

The ultimate musical-spiritual exercise of the Therapeutae, however, is not their
compositional work, but their communal singing. To understand the significance of
this musical practice we have had to look beyond De vita contemplativa and include
Philo’s remarks in De vita Mosis, which describes the original performance of the
Song of the Sea after which the Therapeutae’s practice is modeled, as well as his
allegorical interpretation of the scene as found in De agricultura. Philo views the
Song of the Sea as a symbol for the overcoming of the body and its passions and
becoming “mind alone”. The Therapeutae’s choral performance at the seven-
weekly festival is not only a symbol for and celebration of the overcoming of the
passions, but it is through this very activity that they are able to transcend their

bodily needs and become “mind alone”.

162 Another musical motif in Philo’s work which I have largely left out of my discussion is his use
of musical metaphors. This, too, is a large and relatively uncharted area of research in which much
work is still to be done.

54



Each of the four dimensions of musicking as a spiritual exercise which | have
identified appears to stand rather independently from the others. While the
Therapeutae, for instance, seems to have been (musically) educated, Philo makes
no explicit remark about their education, let alone about how musical education
might have shaped their character, or how encyclical education might have
contributed to their contemplative life. Neither does he connect their compositional
activities to the climactic choral performance of their festival. The different strands
appear rather fragmented in Philo’s descriptions, and it is up to us to connect the
dots while trying to avoid seeing connections that Philo would never have made.
What emerges when we connect the various aspects of musicking as a spiritual
exercise is a deeply spiritual philosophy of music, in which each stage of life knows
an intimate connection between musicality and the philosophical way of life.

The notion that musicking can be a spiritual exercise was already demonstrated
by Davidson’s work on jazz improvisation. One question | set out to answer when
I began this thesis, was if Davidson’s findings could be transposed to antiquity. In
other words: could musicking be a spiritual exercise for ancient philosophers, too?
In the case of Philo, the answer quickly turned out to be “yes”. The obvious follow-
up question was how exactly musicking served as a spiritual exercise for Philo.
Through what mechanisms do musical activities contribute to a transformation of
the self and to the overcoming of the passions? The four dimensions of musicking
as a spiritual exercise | described in this thesis show the diversity of powers which
Philo attributed to music and its relevance in all stages of life. Music, in short, was
not a trivial interest for Philo, but an indispensable aspect of spiritual life.
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Appendix 1
Overview of Philonic Citations

In order of appearance in the text.

Source Greek!® English translation'®® Cited on p.

Congr. 16 | povoikn 6¢ 10 pev dppvbuov | Music will charm away the 21
[€v] pvBuoic, 10 & unrhythmic by its rhythm, the
GVapHOGTOV Gppovig, T0 o inharmonious by its harmony,
Am®OOV Kol EKUELEG LEAEL the unmelodious and tuneless
Katendgdovoo 10 dcvpemvov | by its melody, and thus reduce
elg ovppoviav Géet. discord to concord.

Congr. 76 | éomovdaco Kol Tpitn Again my ardour moved meto |21
ovveldgiv — 1v 8¢ eBpvduog, keep company with a third,;
€0APLOGTOC, EUUEANG, rich in rhythm, harmony and
LOVGIKT] O EKOAETTO — Kol melody was she, and her name
gyévvnooa &€ avtiic dtoutovika | was Music, and from her |
YPDUOTO KO EVOPLOVIQL, begat diatonics, chromatics and
ovvnupéva, dteCevyuéva uéin, | enharmonics, conjunct and
MG Ol TETTAP®V, TAG d1d disjunct melodies, conforming
TEVTE, TT|G O10 TUoAV with the consonance of the
CLUPOVIOG EYOUEVA.. . fourth, fifth or octave

intervals. ..

Congr. TIVEG Yap TOIG PIATPOIS TV For some have been ensnared | 22

77-78 Bepamovidwv dereacOivieg by the love lures of the
oOMydpnoov Tig de0TOoive, handmaids and spurned the
erhoocopiac, Kai koreyfpacayv | mistress, and have grown old,

ol pév év momuaoty, oi 8¢ &v | some doting on poetry, some
YPOUpOic, ol 88 év ypoudtov | on geometrical figures, some
KPAGESLY, 01 08 &V GALOIG on the blending of musical
popiotg, o0 dvvnBévreg €mi v | “colours,” and a host of other
GoTNV Avadpapeiv. Eyel yop things, and have never been
gkdotn tévn Yhapupotntog, | able to soar to the winning of
OMcovG TIvag duvépelc, Vo’ @v | the lawful wife. For each art
£Viol yuyaywyoduevol has its charms, its powers of
Kotapévovowy, ékheAnopévor | attraction, and some beguiled
TV TPOS PLAOGOPTILV by these stay with them and
OLOAOYLDV. forget their pledges to
Philosophy.

Mos. 1.20 | tpogfic ovv §dn Pacthiiic koi | So now he received as his right | 24

Oepansiog aEovpevog ody ota | the nurture and service due to a

163 For De congressu, De vita Mosis, and De specialibus legibus | have relied on the Loeb edition for both the
Greek and the English translations. For De vita contemplativa and De plantatione I have relied on the Philo of
Alexandria Commentary Series for the English translations and on the Loeb edition for the Greek text. See

bibliography for full citations.




KOOt viimog ideto
T0O0oH0Tg Kol YEAWGL Kol
Tod10ig, KaiTol TdV TV
EMUELELLY OTOD
TOPENQOTOV AVECELG EXEV
EMTPENTOVTOV KOl UNOEV
EMOEIKVOUEVOV GKLOPOTTOV,
GAL" 0id® Kol cepvoTnTOo
TOPOPOIVOV AKOVGUAGT Kol
Oedpacty, a v youynv

EUEALEY OPEANCELY, TPOCETXE.

prince. Yet he did not bear
himself like the mere infant
that he was, nor delight in fun
and laughter and sport, though
those who had the charge of
him did not grudge him
relaxation or shew him any
strictness; but with a modest
and serious bearing he applied
himself to hearing and seeing
what was sure to profit the
soul.

Mos. 1.23 | &p1Opovg pév odv kai Arithmetic, geometry, the lore | 24, 25
YEMUETPIOV THV TE PLOUIKTY of metre, rhythm and harmony,
KOl GPLOVIKT|V KOl LETPIKTV and the whole subject of music
Bewpiov Kol LOVGIKTV TNV as shown by the use of
ocOumacav 016 1€ YPNoEMS instruments or in textbooks and
OpYavmV Koi AOY®OV TV &V treatises of a more special
TOAC TéYVaLG Kol 018£0001G character, were imparted to
TOTIKOTEPAUG Alyvrtiov ol him by learned Egyptians.
Loy101 TOpEdidocay Kai These further instructed him in
TPOGETL TNV J10 GLUPOADV the philosophy conveyed in
erocopiav, fiv &v Toig symbols, as displayed in the
Aeyouévorg iepoic ypappacty | so-called holy inscriptions and
gmdeikvovtat kol o1 tiig tdv | in the regard paid to animals,
{oov anodoyiic, 0 kal Oe®dv to which they even pay divine
TIHOAG yepaipovotr v & honours. He had Greeks to
ANV €ykdKAMoV Todeio teach him the rest of the
"EM\nveg €didackov, o1 &” €k | regular school course, and the
TMV TANGLOYDOPOV TA TE inhabitants of the neighbouring
Aococlpla ypappoTe Kol Ty countries for Assyrian letters
TV ovpaviov XoAdaiknv and the Chaldean science of
EmoTUNV. ToOTNV Kod Top’ the heavenly bodies. This he
Atlyvrtiov avelaupave also acquired from Egyptians,
pobnuatikny év toig udAiota | who give special attention to
EMINOELOVTIWV® astrology.

Spec. 2.45 | 10 pev copata Kt Tpog While their bodies are firmly 27

YépooV 1dpvpévor, Tag 08
YUYOG DTOTTEPOVG
KOTOGKELALOVTES, OTMC
aifepoPatodvreg Tag Ekel
duvapelg Teplafpdotv. ..

planted on the land they
provide their souls with wings,
so that they may traverse the
upper air and gain full
contemplation of the powers
which dwell there...
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Contempl. | 10 8¢ €& £E0OvoD péypig The entire period from 33,34

28-29 Eomépag d1AoTNHO GOUTOV morning until evening is for
anToig 0TV GokNolg” them an exercise, because they
Evruyyavovteg yap toic iepoig | philosophize by reading the
YPAUUOGT PIAOGOPODOL THV sacred scriptures, allegorizing
TATPLOV PIAOGOPIaY the ancestral philosophy, since
GAANYOPODVTES, EMEIDN they consider aspects of the
ocOupolra T Thg PNTAG literal interpretation as
gpunveiag vopiovov symbols, when its nature is
GITOKEKPVUUEVIG PVCEWMG €V hidden away within deeper
vrovoioig dniovpévng. ot 8¢ | meanings. They have also
anToig Kol cuyypappota works of men of old who were
TOAOLDY AVOPDV, O1 TG the founders of the school of
aipéoemg apynyétot yevouevor | thought, who left behind many
TOALGL pvnpeia TG &V Toig reminders of the form [used] in
AL YOPOVUEVOLS 180G allegorized writings, by which,
dnéhmov, ol kaddmep TIGlV using them as certain
apyeTOHTOIC YPOUEVOL prototypes, they imitate the
LLLODVTOL TTC TPOUPECEMG method of the practice. So they
TOV TPOTTOV" HOTE OV do not only contemplate, but
Bewpodotl pdvov, aALG Kai also compose songs and hymns
nolodow dopata koi buvovg | for God by means of all kinds
€ig TOV 0g0V d10 TavVTOimV of metres and melodies, songs
HETPOV Kol peddv, 6 puBupoig | which they necessarily record
GEUVOTEPOLG AVAYKOIWMG with very reverent rhythms.
YOPATTOVOTL.

Contempl. | koi &metta 0 pEV AvaoTOG So then, after standing up, he 36, 37

80 Duvov doel TETOMUEVOV E1G sings a hymn composed for

TOV Og6V, | KOOV 0TOG
TEMONKWOG T APYIOV TV, TOV
TéAo IO TOV—UETPO VAP
Kol LA KataAehoinact
TOALD MV, TPIUETPOV,
TPOGodimv DUveV,
TopacTovosimv, mapafouioy,
OTOGIHU®V YOPIKDY GTPOPUIG
TOAVGTPOPOLG £V
dwpepetpnuévav. ped’ ov kol
ol Aol katd ThEelg v KOG D
TPOGNKOVTL, TAVI®MV KOTA
TOAANV Movyioy AKPOMUEVDV,
TNV OOTE TAL AKPOTELEVTIOL
Kol EQouvia adev déot toTE

God: either a new one he has
composed himself or an old
one, some hymn of the poets of
ancient times—for they have
left behind many metres and
melodies of epic songs,
trimetres, processional hymns,
libation-songs, altar-songs,
choral standing pieces well-
measured with beats and
counter-beats, and after him
also the others, according to
grades, in order, take turns,
everyone listening in total
silence except when they need
to sing the closing lines and
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YOp €ENYOVCL TAVTES TE Kol
TOGOL.

refrains. For then all men and
all women sing aloud.

Mos. 10 péya todto Kol Bovpaotov | This great and marvellous 45
1.180 gpyov EBpaiot kotamiayévieg | work struck the Hebrews with
AvoupuTl Viknv ook amazement, and, finding
éamicbeioay fipovto kai themselves unexpectedly
KatdovTeg v akapel eOopav | victorious in a bloodless
a0fpoav morepinv dHo yopove, | conflict, and seeing their
TOV HEV AVOPAV, TOV 08 enemies, one and all, destroyed
YOVOUK®V, €Mt THE NTIOVOG in a moment, they set up two
OTNGOVTEG EVYOPLOTIKOVG choirs, one of men and one of
Buvoug eic Tov Bedv ndov, women, on the beach, and sang
£Eapyovtoc Mmwuoémg pev hymns of thanksgiving to God.
101G AvOpaoLY, AOELPTIC OE Over these choirs Moses and
T00TOV TG yuvou&iv: his sister presided, and led the
MYEUOVES YOp ODTOL TGV hymns, the former for the men
YOPAV EyEYEVIVTO. and the latter for the women.
Mos. domep eikdTMOG EVYAPIOTOLG After this, what should Moses | 46
2.256 VUVOLG yepaipet TOV do but honour the Benefactor

evepyETV" €lG Yap dV0 YopoLg
dwaveipag to €Bvoc, TOvV pev
AvopdV, TOV € YOVUIKDV,
E€apyeL LEV adTOC TOig
avopactv, EEapyov O Kai TV
yovouk®v kabictnot v
adeAEnV, v’ Admaoty Duvoug
€1G TOV TOTEPQ KOl TN TV
avtipoyyolg appoviong
ovuvnyodVTES, 01 T KPAGEMG
NOGV Kai pEAOVG, TV pev Emt
TNV a0TNV GTELIOVTWV
apopnv, tod 8¢ GLVIGTAUEVOD
Katd TV BapdTnToc TPoOg
o&vTa svueoviav: edoyyot
YOp ol pev avdpdv Papeig,
OEeic & ol yuvaikdv, €€ Mv,
Otav 1 kpdoig yévnral
GUULETPOG, T1O16TOV Kol
TAVOPUOVIOV ATOTEAETTON
HEAOG. TAG O TOGOVTOG
popldoag Emeicev
OLOYVOLOVT|GOL Kol TOV 0O TOV
Duvov €v TadT@d cuvadeY Ta

with hymns of thanksgiving?
He divides the nation into two
choirs, one of men, the other of
women, and himself leads the
men while he appoints his
sister to lead the women, that
the two in concert might sing
hymns to the Father and
Creator in tuneful response
with a blending both of
temperaments and melody —
temperaments eager to render
to each other like for like;
melody produced by the
concord of treble and bass; for
the voices of men are bass and
the women’s treble, and when
they are blended in due
proportion the resulting
melody is of the fullest and
sweetest harmony. All these
myriads were persuaded by
Moses to sing with hearts in
accord the same song, telling
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TepdoTio EKETva
LEYOAOVPYHLLOTO, TTEPL DV
OAly® TpoTEPOV d1eETABoV
€9 0ig O mpoprg YeyNOde,
Op@V Kai TNV Tod E0voug
nepybpeay, ovd’ avTOg ETL
YOPAV TNV NOOVIV, KATHPYE
TG MOTG 01 8™ AKOVOVTES €1
V0o yopovc aMcOévteg Ta
Aeybévta cuvijdov

of those mighty and marvellous
works which | have recorded
just above. And the prophet,
rejoicing at this, seeing the
people also overjoyed, and
himself no longer able to
contain his delight, led off the
song, and his hearers massed in
two choirs sang with him the
story of these same deeds.

Mos. Mukpov 8" Votepov kai nynv | Shortly afterwards they also 47
1.255 ebvdpov avevpovreg, fj mavti | found a spring of good water in
T® TR0l TOTOV a well situated on the borders
gyopnynoev—=av epéott &’ fiv | of the land. This supplied the
N yn kai €l tov g yodpag | whole multitude with drink,
Spov—,domep ovy HdTOg and their spirits were enlivened
AL’ akpdrov ondoavteg tag | thereby, as though the draught
Yoyog aveyvnooav: Vo € were strong wine rather than
g0PPocVVNG Kol xapdc Gopa | water. In their joy and
KooV ot 0g0@IAeig xopovg gladness, the people of God’s
nePl TO QPEP €V KOKA® choice set up choirs around the
oTHGaVTEG OOV EIC TOV well, and sang a new song to
KANpodyov Bedv Kai TOV the Deity, Who gave them the
aAn0@mdg Nyepdva TG land as their portion and had,
amowkiog. .. in truth, led them in their
migration.
Mos. £lto, YpLGODV TADPOV Then, having fashioned a 48
2.162 KOTOGKEVAGAUEVOL, LU golden bull, in imitation of the
70D KOTO TV YOPAV animal held most sacred in that
iepotatov {Hov dokoDVTOg country, they offered sacrifices
eivan, Ovoiag a0vToug dvijyov | which were no sacrifices, set
Kol YOpOvG AyopeNTOVG up choirs which were no
iotacav Buvovg te ooV choirs, sang hymns which were
Oprivev o0&V dropépovtag very funeral chants, and, filled
Kol Eppopn0évieg akpatov with strong drink, were
A nédn katioyovro, Tf uev | overcome by the twofold
€€ otvov, 11} 0¢ kai intoxication of wine and
APPOGVHVIG... folly...
Agr. 80 xpNoeToL 6 O pev tdv avopdv | The choir of men has as its 49

Y0pOG NYELOVI M®LGET, VD
TeEAEl®, O O TV YOVAUKADV
Mopiap, aictncet
kexkaBapuévn: dikoov yap kol

leader Moses, perfect intellect;
the choir of women has as its

leader Miriam, purified sense-
perception. For it is right both
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vonNT®dG Kol aioOnTdg TOVG €ig
10 Bglov Yuvovug kai
€0OUUOVIGHOVG AVLTTEPOETMC
notelohot Kol TdV dpyavev
EUUEADC KPOVEWV EKATEPOV, TO
1€ vob Kol aicOnoemg, £mi
8111 100 poVOL cOTHPOG
gvyopLoTiQ Kol TIUR).

intellectually and sense-
perceptibly to make hymns and
benedictions without delay to
the Deity, and to let each of the
instruments, both of the
intellect and of sense-
perception, sound forth
harmoniously in thanksgiving
and praise to Him who alone is
Saviour.

Agr. 82- | Duvog 8¢ 0 avtog dppotépolg | The same hymn is sung by 49
82 Goetau Toig Yopoic EmmOOV both choirs and it has a really
Eyov Bovpooidtatov, Ov marvelous refrain, which is
gpuuveiotat KoAOv: 0Tt 6 fine to repeat. It goes as
101000¢" “dompev Td Kupiy, follows: Let us sing to the
EvooEmg yap | dedo&aoTar Lord, for gloriously he has
inmov kai 83avapdnv been glorified. Horse and rider
Eppuyev gig Odhaocoav:” he threw into the sea. No one
apeivova yoap kai tehetotépayv | could search for and find a
ovK Gv T1g ebpot okomdVv vikny | better and more perfect victory
fj koB’ fjv 10 teTpdmovy Kai than the one by which the four-
OKIPTNTIKOV Kol DITEPAVYOV footed, skittish, arrogant and
firnron Tabdv te kai kakidv | highly redoubtable company of
aArkiudTatov otipoc—rkai yap | both passions and vices has
KOKio T@ yEvel TETTOpEG Kol been defeated (the vices of
aOn TovTalg icaplOpo—, course are four in kind and the
pOg 0& Kai O EmParng avtdv | passions are the same in
oapetog Kai rhomabng vovg | number). Moreover their rider,
KOTOMEGMV OTyeTOL, OG the excellence-hating and
noovaic kai Embopiong, passion-loving intellect,
aodwciong e kol wavovpyioug, tumbles down and dies, the one
£T1 8¢ apmayois Kol who had found its delight in
mieove&iong Kol Tolg pleasures and desires, unjust
nopaninociog Opéupocty and wicked deeds, and also in
gyeynoet. plundering, greediness and
beasts of a similar kind.
Contempl. | Meta 8¢ 10 delmvov v tepav | After the supper they hold the | 50, 51
83-84 dryovot Tovvoyida. dyetan 6¢ 1 | sacred vigil which is conducted

TOVVLYIG TOV TPOTTOV TOVTOV”
aviotovton mévteg dBpdot, kai
KOTO LEGOV TO GLUTOGIOV 6V0
yivovtot 10 TpdTOV Y0poti, O
HEV AVOPDV, O OE YOVAIK®DV

in the following way. They rise
up all together and standing in
the middle of the refectory
form themselves first into two
choirs, one of men and one of
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Nyenav o0& kol EEapyog
aipeiton Kab Exdtepov
EVTINOTOTOG TE KOl
gupeléotartog. eito ddovct
TEMONUEVOLE DUVOVG E1G TOV
0e0v TOALOTGC HéETPOIC KOl
UEAEDTL, TT] LEV GLUVIXODVTEC,
M 6 Kol AvVTLPdVOLG
appoviong EmtyelpovoLoDVTES
Kol €ETopyovpEVOL, Kol
EmBelalovteg TOTE pev T
Tpocddla, TOTE OE TO GTACIA,
oTPOPAG TE TAG €V YOpeil Kol
AVTIGTPOPAS TOLOVUEVOL.

women, the leader and
precentor chosen for each
being the most honoured
amongst them and also the
most musical. Then they sing
hymns to God composed of
many measures and set to
many melodies, sometimes
chanting together, sometimes
taking up the harmony
antiphonally, hands and feet
keeping time in
accompaniment, and rapt with
enthusiasm reproduce
sometimes the lyrics of the
procession, sometimes of the
halt and of the wheeling and
counter-wheeling of a choric
dance.
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Appendix 2
Overview of Biblical Citations

In order of appearance in the text.

Passage | Greek NETS translation Cited on p.
Ex. Téte ioe Movofig koi oi viol | Then Moyses and the sons of 45
15:1-2 TopoanA v @MV TV T® Israel sang this song to God
Qe Ko elmov AEyovTec: and spoke, saying, “Let us sing
doopev 1@ Kopio, évooémg to the Lord, for gloriously he
yop deddEactar inmov kal has glorified himself; horse and
avapatny Eppryey &ic rider he threw into the sea.
Odlacoav. fondog kai Helper and defender he has
OKETOOTNG EYEVETO LOL E1G become to me, for
cotpiav... deliverance...”
Ex. Aofodoa 6& Mapiap, 1 Then Mariam, the prophetess, | 45
15:20-21 | mpooiitic, 1 adehor| "Aopdv, the sister of Aaron, took the
70 TOUTOVOV €V Tf] ¥Epl avtiic, | tambourine in her hand, and all
kol EENABooay macot ai the women went out after her
YOVOIKEC OTIo® VTG LETA with tambourines and dances.
TOUTAVOV Kol yopdv, EETipYe And Mariam took their lead,
0¢ avT®V Moplap Aéyovoa saying: “Let us sing to the
doopev 1@ Kvupio, évooémg Lord, for gloriously he has
yap dedo&aotar inmov Kol glorified himself. Horse and
avafatmyv Eppryeyv &ic rider he threw into the sea.”
Odrhaccav.
Num. 1618 fioev "Iopomh 10 gopa Then Israel sang this song over | 47
21:17-18 | tod7o éni tod epéatog: the well: “Take the lead for it!

EEapyete aOT® Qpéap, dpvEav
avTO GPYOVTEC. ..

O Well — rulers dug it...”
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