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% CHAPTER9 ¥

Katharsis in Aristotle’s Philosophy

ONE OF THE CHIEF OBSTACLES to 2 study of Aristotle’s views on tragic
katharsis is the lack of information about this subjecc. Aristotle gives no
explanation of tragic katharsis in the Poetics, nor do his other works contain
detailed accounts of emotional katharsis. The clearest account of a process
of psychic kathatsis in Aristotle’s works is 2 discussion of musical katharsis
in Politics 8 (1341b32—1342a16). This passage, however, instead of giving
a detailed explanation of katharsis, refers us, frustratingly, to an account
(now lost) in “‘the works on poetry” (1341b39-40).

In spite of this lack of direct information, however, we can learn a great
deal from more indirect sources, such as passages in other writers and re-
lated material in Aristotle’s own works. “Katharsis” and its cognaces
occur with great frequency in Aristotle’s works, and computer searches
now allow us to examine with ease all these occurrences, giving us some
important information, especially concerning biological kacharsis, chat
was not available to earlier scholars. We can also leatn much from passages
in Aristotle’s works about “pure” (kathara) staces of soul, and about psy-
chic treatments generally. The philosophical tradition of which Aristotle
was a patt provides additional relevant information. I argue in this chapter
that an examination of all this material allows us to draw some plausible
inferences. First, when Aristotelian physical katharsis is an interactive
process, instead of a simple evacuation or drainage, it is effected by
means of opposites rather than by means of similars. Because it works
according to the “principle of opposites,” it should be called allopathic
rather than homeopathic, even though it may also have certain aspects chat
moderns might call homeopathic.' Second, Aristotelian psychic katharsis
is analogous to an allopathic medical katharsis that removes material
harmful to the body. Passages in 2 number of ancient works suggest that
this analogy was widely accepted by other philosophers as well as by
Aristotle.

U Thus poine 1s discussed 1n chap. 8 (“Homeopathy. Theoretical Problems™).
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CHAPTER 9
OVERVIEW

This chapter begins with a brief survey of the concepe of katharsis in At-
istotle and other Greek wrirers, especrally Plato, and of Aristotle’s use of
“katharsts™ and 1ts cognates

Some statistics provide tluminating background information A com-
puter search shows that “katharsis” and 1ts cognates occur 161 tumes n
Arnstotle’s unquestionably authentic works ? The vast majority, 128, are
1n the brological works, if not always in biological contexts 50 are 1n the
Generation of Ammals, 51 1n the Hastory of Ammals, 14 in the Parts of Am-
mals, and 13 1a the Parva naturalra An additional 45 occurrences are (n
the medical Problems, 2 work of doubtful auchenticicy that nevercheless
contains many Arnscotelian ideas > These seacsstics indrcate chat Aristote-
lian katharsis s primarily a biological and medtcal concept  ‘Katharsis”
words occur especially frequently 1n connection with reproduction In 59
occurrences (29 1n the Generation of Amimals, and 30 1n the History of Anz-
mals}, “katharsis” and 1ts cognates are used to refer to, or 1a close connec-
tion with, the evacuation of the mensctrual Auid (katamenia) or of ocher
female reproductive material 4 These fifty-nine occurrences comprise more
than one-third of all the occurrences of “katharsis’ and s cognaces 1n
Anstotle's genuine works In concrast, while the semen 1s 1self “pure”
(GA 737429, 765b36, HA 635b29), the emussion of semen 1s never, with
one possible exception (noted below, in ‘ Kathatsis of the Karaménia 'y,
called 2 “katharsis” 1n Anstotle’s unquestionably auchentic works “Ka-
tharsis” 1s also used of medical purges (e g , in Meze 1013b1, Phy
194b36, Prob 864a34, and HA 594a29, where 1t 15 used of sick dogs
purging themselves by eatung grass and vomiting) However, ‘ kacharsis”
1s never used 1n Anstotle’s works of the natural evacuation, unaided by

2 Thts includes all the occurrences of the lemmata -xaBag-, -xabag-, -xabo- (exclu-
stve of those derived from algéw) given by Ibycus I adopt Bacnes s classification, in the
Oxford Translatson, of genuine, doubtful, and spurious works, 1gnoring, unless otherwise
noted, the occurrences in the fragments and 1n the spurious works (On the Uniserse, On
Breath, On Things Heard, Physiognamonics, On Marvelous Things Heard, On Virtues and Vices)
I do, however, take 1ato account occurrences 10 the doubtful Problems, because of the in-
trinsic inceresc of this work, and because 1t often reflects Arstotelian 1deas

> One of these passages, Prab 888217, presents texrual difficulties Bekker s texe, fol-
lowed by Ibycus, reads &moxa6aears, white Ruelle and other edicors read dmonaraotaog
On thus textual problem, sce Flashar, Problemata, 494

4 Lear, Katharss, 298, asks why no one has suggested the model of menstruauon for
tragic katharsis Thus 1dea deserves more serious consideration than Lear gives it
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KATHARSIS IN ARISTOTLE 8§ PHILOSOPHY

drugs, of excrement or urine.’® This discinction berween kathatsis and nat-
ural evacuation is apparent at History of Amimals 578a3, where Ariscotle
notes thac the mule, according to some, “menstruates [fatharretail while
urinating.”

A survey of Aristotle’s use of “katharsis” and its cognates can also help
settle a long-standing dispute about the nature of the genitive in Aristot-
le's definition of tragedy: negoivovoa v t@v Towitwv mabpétev
x&Bogowv (“accomplishing the katharsis of such emotions”: Po. 1449b27—
28). In the few parallels in Aristocle’s works, nouns in the genitive gov-
erned by “katharsis” and cognates refer to what is separated from sotne-
thing else. Uncompounded nominal forms of “katharsis” govern the gen-
itive in only three passages other than Poetser 1449b27-28: nabégosag
v mequriwpdtov (Ckatharsis of the residues”: GA 738229); | wov xata-
pnviov xGBaporg (‘katharsis of the &aiaménia”’. GA 774al); nabbgoerg

. xavopnviwy (“katharsers . . . of the éataménia”: HA 572b29). In all
these occurrences, a wotd for the matertal thac is separated from something
else is put in the genitive case (i.e., “kacharsis of {that is, consisting in the
removal of] the dataméniz {from the body]™”). These parallels suggest that
in the Poetscs also, “katharsis of such emotions” is likely to mean “kacharsis
consisting in the removal of such emotions.”®

Additional important background information is provided by a survey
of the concept of katharsis in Greek writers other than Aristotle. Many
scholars have explored the meaning of “katharsis” in the Greek language
generally.” Golden has shown that the adjective £atharos means "clean” or

* Anscoteltan usage differs in this respect from that of the Hippocratic corpus, 1f Mou-
himer 15 correce. He cites Epudemucs 5, no. 34, and Prenotations of Cos 15, no 297, and 19,
no 371, for iscances of “katharsis” referrng to “natural defecation” (Pur, 159 n. 3).
While 1c 1s crue chat excretion (s not drug-induced, these passages, ltke most of che Hip-
pocratic corpus, deal with diseased states, more research would be required co determene
whether “katharsis” 15 indeed used of Aealthy excretion by “Hippocrates.”

¢ Anstotle’s use of Gmwo- compounds proves the rule that “katharsis” wn 1ts uncom-
pounded form does not take a gemtrve of the subject from which something 15 removed.
See HA 568b9 &nd 82 1dv yovipwy dv, adEavopévov 1iv IxBudluv, &roxaBaioevo
otov néhvdog (“From the fertile eggs, as the small fishes grow, a sort of sheach 1s thrown
off”. Peck), and HA 624a15- mutys (a substance used by bees) is “a by-product [separated}
from wax” (GmoxaOagplal . . . 1ov xmeod). It 1s best to avord applying the terms “subjec-
ttve,” “objecuive,” or “separative” to the genitive governed by “katharsts,” since chese
terms are used confusingly and inconsistently (n the literature, where 1t s noc always clear
exactly what 15 betng “separaced” or “purged” or “purnified” from what. Bywarer’s charac-
terization 1s unusuzlly clear and accurate, “the genitive after x48apars, denoting che object
purged away or removed” (Aruitorie on the Art, 156)

? The most valunable and comprehensive word and concept study 1s stitl that of Moult-
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CHAPTER ¢

“cleat” 1n a physical or intellectual sense, whule “kacharsis” refers to an
act of making clear or to the process of clarification.® Damel White
finds chree groups of “hteral” meanings of “katharsis” and 1ts cognates.
“physical cleanliness,” “freedom from admuixture,” and “spatial clanty or
freedom from obstruction.”? Nussbaum follows Golden 1n holding thac
the “central meanng” of katharsis 1s that of “ ‘cleaning up’ or ‘clanifica-
tion’, 1.¢. of che removal of some obstacle {(dirt, or blot, or obscurity, or
admixture) that makes the item 1n question less clesr than it ts 1n 1ts proper
state.” ' Nussbaum’s phrasing, “less c/ear than it 15 1n 1ts proper stace,”
suggests that the concept of kacharsis involves not only the 1dea. of the
removal of an obstacle, but also that of the “proper state” of something.
These 1deas are interdependent, for what 1s taken to be an obstacle depends
on what one believes the “proper state” of something to be Other scholars
have had similar insights. Harvey Goldstein writes that katharsis 1s not
only “a taking-away process,” but also “a concomicant shaping process.”'!!
According to Halltwell, “Arnistotle’s notion of psychological dasharszs com-
bines an element of release with a sense of the improved or refined state of
what remains.”'? Stephen Salkever, who notes the importance of Plato’s
Sophist for an understanding of Arniscotelian katharsis, wrices that Platonic
katharsts s “a process of restoring or transforming a thing so that 1t be-
comes propetly or nacurally reself,” and that “the process . . 15 noc one
of removal, but of giving the soul s proper form or order 7' Finally,
Lowss Moulinser argues, on the basis of an extensive study of “katharsis™
and 1ts cognates in Aristotle and other Greek wrrters, that “katharsis” in
medicine and elsewhere means etther “‘evacuation of harmful or excess ma-
tertal” or the “reestablishment of an order and harmony.” “Katharsis” 1n
the Poetscs, he believes, has the lateer sense, ™

nier, Pur, especially chap 3, 149-76, and chap 5 See also Lain Entralgo, Therapy, 127-
38, and Whete, “Sourcebook,” who attetnpts to give * an account of all of the forms and
mearungs of the kathar- root from Homer through Arnstotle” (v)

& Golden, “Catharsis,” 55-57, “Clanficanon,” 444—43%

? Whice, “Sourcebook,” 1

19 Nussbaum, Fraguisty, 389, emphasis (n onginal

' Goldstein, “Mrmesis,” 575 Goldstein, however, bases his view on che arggument chat
“catharsis comes from the verb &athairz {s1c] which refers to the pruniag of ceees and vines,”
and that “pruning 15 both a taking-away and a shaping, a way of making materal usable ”
In connecting eragic kachaesis wich pruning 1n this way, Goldstein foltows DeWiet, “Ka-
tharsis,” who reties heavily (110) on evidence from the New Testament John 15 2

2 Hallawell, Arsstotle’s Poetscs, 198

12 Salkever, “Tragedy,” 283, 284

" Moulsuer, Pur, 411, cf esp 16667
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KATHARSIS IN ARISTOTLE § PHILOSOPHY

Modetn scholarship, then, has demonstrated that “katharsis” 1n Greek
thought generally involves not only 2 removal but also a “reestablishment
of order,” a “shaping” process, or one that removes obstacles to a thing’s
“proper state.” A study of individual passages, especially those in the Pla-
tontc corpus, can help us be more speaific about the Greek concept of
katharsis.

The process of katharsis 1n Greek thought s, 1n the first place, one of
separaung. For example, “Plato,” Definstions 415d4, defines “katharsss” as
“a separation {apokrisisl of the worse from the better.” This passage and
Plato’s Sophast show that the concepts of katharsis and separation were
closely associated 1n Greek chought generally. Thus 1s true even though 2
computer search reveals thar an associatton between che terms “‘katharsis™
and kreszs (separation, judgmenc) and their respective cognates 1s rare 1n
Greek writers, at least through the fourth century B.C.E., except in the
works of Plato and Anstotle and 1n the Hippocratic corpus. '3

Definstrons 415d4 also supports the view, discussed above, that kacharsis
involves more than mere removal. To separate “worse” from “‘better” 1s to
clear something up, to remove an obstacle, to distinguish good from bad.
In many cases, the 1dea of separation of bad from good involves a very
specific concepr of what che good for something 1s. In the typical Arisco-
tehan biological cases, what 1s good for something depends on what 1ts
phusis 15. In these cases, when the bad has been separated from the good,
somethtng 1s not merely “‘clear,” 1t 1s, to use Plato’s exptession, “‘purest by
nature” (Philebus 55¢7).1

That katharsts involves separation of worse from better 1s also clear from
Plato’s Sophust 226-31. Plato begins by pointing out that a number of
pracesses, such as sifting, straining, winnowing, threshing, carding, and
spinnung, all involve division (drasrerska. 226¢3), and that all are included
within “the separative craft” (technzn . . . diakrsttkén. ¢<6-8). He then dis-
unguishes two kinds of separation. one that separates ltke from like and
has no name (226d2-5), and one that separates worse from becter, “leaving
behind the better . . . and casting out the worse” (226d5—6) The latter
process, Plato wrices, “1s sard by everyone to be a kind of purtification
{katharmos}’ (226d9~10). This account of purificacion as a kind of separa-

'* Two exceptions, 1n which the two terms are associated in the works of other wricers,
are Gorguas s Defense of Palamedes (DK B11a 35), where judgment 1s said to be easy whea
the truth of the facts 13 “pure,” and Xenophon, Education of Cyres 8 7 20 3, where the
intelligence 18 said to be “pure” when separated fram the body On &rsis and ats cognaces
1n Greek medicine, see Thivel, Carde et Cos? 180-81

'¢ Plaro, of course, does not share Anistocle s biologically based concept of phuszs
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uon ts clearly 1ntended to be noncontroversial, a refleccion of ordinary us-
age: this '1s said by everyone ” Finally, at 231b3, Placo writes of “the
kathartic [craft chat 1s a subdivision} of the sepatacive {craft]” (cf. 227al
diaksinomena kathairetas).

Katharsis 1s also a kind of separation 1n Temaens 52e-53a Here, the
sepatacion (dizkrimonena. 52e6) of the elements (n cosmogony 1s compared
to the purfication (katharsis 52e7) of grain, and both processes are said
1o separate hike from unlike (53a4—6). Again, in Statesman 303d6-10,
Plato writes that those who purify (kathatvorszn) gold separate (apokrinoust)
earth and stones from tt. That katharsis involves separacion 18 also apparent
in a2 number of passages i1n Plato where forms of the adjective katharos ot
the noun katharots (purity) are closely associated with ezdzérnés (un-
mixed). "

Two ocher points about Plato’s concept of karharsis should be noted
Firse, 1n several passages, Plato makes a connection becween an 1ntellectual
discrimination (#res2s) and kacharsss It 1s easter to judge something when
it 18 pure (8atharon), he writes at Phrlebus 52d10—e4 and 55¢6-9 Again,
at Republic 361d4-6, Socrates jokes that Glaucon has been “cleaning up
[ebkatharress] for the judging” each of the two kinds of people being dis-
cussed, as though they were statues. The psychic katharsis of Sophist
230b—d also 1nvolves intellectual discriminacion, although Plato uses
words other than &rs25.'® Second, 1n Plato and 1n ocher writers, as scholars
have poinced out, katharsis often implies not only a separation of bad from
good, but also a resterateon of a natural, good state This concept of a res-
toration of order 1s particularly imporeant in the treacment of disease with
medical katharsis, In Laws 1.628d, for example, Placo wrtes of the ab-
surdsty of believing that a sick body that has gotten medical katharsis 1s
1n the best possible state, while paying no attention to a body that needs
no katharsis in the first place.

The 1dea of separation 1s central co Aristotle’s concept of katharsts, as 1t
1s to Plato’s. In Anstotle’s works, “katharsis” and &rnd (to separate, to
discriminate) and their cognates and compounds (including er/zérings) oc-
cur frequently 1n close associacion. ' In some passages, no conceprual dis-

V7 Phaeds 67a6-b2, Phrlebus 52d6-7, 53a5-8, 59c3, Sym 21lel The word erlrkrinds 1s
dertved etymologscally from £rsm0 and (probably) from /7 (sunlight or sun heat) see Frisk,
Worterbuch, and Chancrawne, Drctzonnatre

'®* Golden calls attention to the smportance of this passage as evidence for an intellectual
sense of “‘katharsis” 1n “Clanfication, 444

19 They are closely assocrated ac GA 727a5—18, 728b2-3, 738a27-29, 74429, 765b35—
36, 773b35-774a1, 775b3-8, 781a18-20, 781b2-3, 783b29-30, HA 583224,
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KATHARSIS IN ARISTOTLE § PHILOSOPHY

tinction can be made between the two terms. In Meseorology 340b8—9 and
Problems 907a39~b1, the katharon cannot be distinguished from the es/z-
brmis. At Metaphysics 989b14-16, the katharon 15 indistinguishable from
the unmuxed (emugé, cf. DA 405a17), and what 1s unmixed appears 10 be
what 1s separated (apekebrito). In Problems 883b34-36, bodily katharsis
cannot be distinguished from the separation (spokebritar) of the residues.
At Generation of Ansmals 775b5-8, the kathatsis of the kazaménia 1s indis-
cunguishable from their ebérists, However, other passages make 1t clear that
the relacionship between the two terms 1s not sumply one of synonymy.
History of Animals 583a1—4 shows that ebkrisis, referring to che evacuation
of urine, 1s a more inclusive term than atharsss, which refers specifically
to menstruation 1n this passage, and which, as we have seen, 1s never used
by Aristotle to refer co the nacural evacuation of urine and excrement.

Aristotle also resembles Plato in viewing katharsis as a separauon of
what 1s bad or harmful from what 1s good or beneficial. Anstotelian ka-
tharsis, hke Greek katharsis generally, always benefits that from which
something 1s separated.?’ In the most common kind of Artstotelian ka-
tharsis, the katamenia 1s evacuaced, and this consists of residues that can
cause disease, as Arstotle tells us at Generarron of Animals 73822730 and
775b5—17. In medical purges, disease-causing materal ts evacuared. In
another kind of katharsts, undesirable people are separated from the city
(Azh. Pol 1.1.4), 10 refining metals, dross ts separated from pure ron
(Meteor. 383a34-b1).

That katharsis 1s a separacion of bad from good 1s also evident from an
examunatton of Aristotle’s use of adjectival and adverbial forms of “kathar-
sts.” The process of katharsis renders something Aatharon,?' and what 1s
katharon has no admixture of harmiul or obstructing matenal. The adjec-
tival forms of “katharsis” are used of clean clothing (GA 780b31), clear
sight (GA 780b32-33), clean water (HA 595b30), clean bechives (HA
623b27), and, by transference, the cleanliness of bees, who clean thesr
hives (HA 626a25). They are also used of a clear murror (On Dreams
459b28), a marketplace clear of merchandise (Po/. 1331a33), and bare
rocks (Prob. 935214). Wacer mixed with mud 1s not Aathara (Prob.
935b25). Intellectual kacharsis also involves the 1dea of separation of ob-

587b33-588al, Mers 989b14-16, Meteor 340b8-9, Prob 878a7-8, 883b34-36,
907a39-b1, 933b27-28, 941al-4, Rber 141414, On Sleep 458212~13, and 458a21-23
20 Maulmier, Pur, 165—67, makes thas pornt about Greek katharsis
2 As Golden notes  Kasharss, hike other nouns 1n Greek ending n -u75, sigaifies an
activity and means the process of making something £atharos ' ("Catharsis,” 55) Of course,
somecthing may also be &zsharon without having first undergone katharsis
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CHAPTER 9

structive material. This 15 apparent in the three instances 1n which the
adjectival or adverbial forms of “katharsis” are used of intellectual matters
in Aristotle’s works. In Prior Analytics 50240, arguments are examined and
marked out &ztharis (clezcly); in Rbetorse 1356b27, distinctions are defined
and drawn &athards (cleatly), and in Rherorsc 1414a12-14, a judgment
(krisis) 1s kathara (clear) when relevant 1s discinguished from irrelevant ma-
terial.

Anistotle’s concept of katharsis resembles chat of Placo and other Greek
wricers 1n other respects. First, 1t often 1nvolves the idea of restoration of
a good, healthy scate. Thus 1s particulatly true of medical katharsis, dis-
cussed, for example, in Problems 1.41—43 and 47. Second, just as in other
Greek writers the idea of separation of bad from good can involve a very
specific concept of what cthe good for something 15, so 1n Ariscotle the 1dea
of katharss often 1nvolves a specific concept of what belongs to a particular
thing, and of what 1s foreign to 1. This 1s apparent in Rbetoryc 1414212~
14. The style of oratory used when arguing befotre a single judge, Aristotle
writes, 15 more “exact” chan other scyles, for 1n this case “what belongs to
the matcter and what is foreign to 1t are more easily seen together, and
chere 1s no debate, so that judgment 1s ksthara.” That 1s, judgment s
kathara when what 1s urelevant o a particular subject matter 1s easily
separated, intellectually, from what 1s relevant to 1t.

Arnstotle differs sigruficantly from other writers in one way, however.
His concept of katcharsts 1s sometimes closely connected with a specific
concept of what belongs to a phuwas of a particular kind. This 1s especiaily
true 1n medical and other brological contexts, where “kacharsis” and 1ts
cognates occur most often. Medical katharsis, as I argue below, helps re-
store the healthy state proper to the phusis of the body by removing mate-
rial that 1s foreign and harmful to this nature. A passage in Prodlems 1llu-
munates this Aristotelian idea:

Why 1s 1t chat, of a living thing comes to be from our seed, thus s our
offspring, but if from some other part, or from an excretion [apokraseds], 1t 15
not ours? For many chings {come to be} from decaying things and from the
seed. Why, then, of 1t 15 such as we are, 15 1t ours, bue if it 15 foreign {a//o-
#reon), not? For {1¢ would seem thac} eicher everything or noching [that comes
from us) belongs to us. Is 1t because, first, 1a chis way it comes to be from
what 1s ours, but 1n that way from what 1s foreign, as when things come to
be from what 1s purged (apokatharmaios} ot excreted [ebbriseds}? And 1n gen-
eral, nothing of a living thing generates a living thing, except cthe seed And
what 1s harmful and bad 1s proper [orkeron] to nothing, not 1s what 1s foreign.
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KATHARSIS IN ARISTOTLE § PHILOSQPHY

For 1t 15 not the same ching ¢o be {a pare] of something and to be foreign to
1t, or other than i, or bad And excrecons and putrefactions are not our
own, but other and foreign to our nature For not everything that comes to
be 1n the body should be set down as {pare] of the body, since even cumors
come to be [tn 1c}, which people remove and cast out And 1n general, ali
that 1s contrary to nacure 1s foreign (Prob 878a1-16)

The author of this passage distinguishes between what 1s purged [apoka-
tharmatos} or excreted as foreign to the body, and what 1s also expelled
from the body buc nevertheless “belongs to” 1t the seed Signtficantly, 1n
chis passage, matter that 1s “foreign” 1s matter that 15 “foreign to our
nature’ or “contrary to natute ' In physical katharsis, then, matter foreign
and harmful to the biological nature of something s removed

The emphasts tn this passage on che 1dea of the biological nature of
something 1s thotoughly Anstotelian According co Nicomachean Ethics
1104a18, proportionate amounts of food and drink “produce, increase,
and preserve” the physical excellence of healch In other words, they con-
tribute to the “completion” or “perfection” (telesdses) of the body, for, ac-
cording 10 Physts 246a13—13, excellence 1s a kind of relesdsss 1 which
something 15 most whac 1t 1s 1n accordance with 1ts nature Jusc as the
consumption of proportionate amounts of food and drink conteibutes to
physical excellence, so biological katharsis, by removing what 1s harmful
to the nature of something, helps preserve ot restore the excellence that s
1n accord wich this nacure This concept of katharsis 1s apparent tn Gener-
ation of Animals 738a27—-30, where Arnistotle writes that, 1n menstruation
and “whites?* “the secretions [apobrisess] of residues preserve bodies, for
they are a katharsss of residues that cause sickness 1n bodies ” Aristotelian
biological katharsis not only helps make the body “pure” and “unmixed”
with material harmful to tts nature, tt also helps preserve the body 1n the
“complete” or “perfect” state that 1s most 1n accord with its nature, or to
restore 1t to thrs state

It appears that biological katharsts 1n Ariscotie 1nvolves a combination
of the two processes that are separated 1n Moulinier’s account of the “two
senses” of physiological katharsis “evacuation” of something harmful, and
the “matntenance” or “‘reestablishment of an equihibrium "'?* Aristotelian

2 YWhites are leukorrhea, according to Balme, De parttbus animaliun, on GA 727b33—
728a14 This 1s a pathological condition, apparently confused by Aristotle with a normal
discharge

2 Moulinier, Pur, 165 Moulinier sometimes writes, as hete, of a mamtesance or reestab-
lishment of order, someumes of a production ot reestablishment of order (167), and sometimes
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biological kathatsts 1s a process of removing what prevents something from
preserving or regaiming the excellence, the completion, that 1s in accord
with 1ts nature. In the next section, [ argue that this account of katharsis
is most 1n accord with Anstotle’s biological views. Then, in “Psychic Ka-
tharsss,” [ argue thac chts biological concept of katharsis can also help us
understand Arstotle’s elusive concept of psychic katharsis. In psychic as
in physical katharsis, the idea of the preservation or restoration of the ex-
cellence proper to the nature of cthe soul 1s as important as that of evacua-
tion of what 1s harmful. Physical and psychic katharsis help preserve or
restore a summeirea proper to the nature of body and soul. In psychic ka-
tharsts, however, katharsis can also contribute ta the production of excel-
lence 1o the first place, by means of habituation.

PHYSICAL KATHARSIS
Katbarsis of the Kataménia

Anistotle uses “katharsis” and 1ts cognates most often to refer to, or in
close connection with, the evacuation of the kezgménia (menstrual flud) or
of other female reproductive matenial. If this 1s not merely an accident, we
need co ask what 1s typical or paradigmatic abouc the kind of karharsis
involved tn the dischatge of the ataménta. At first, this kind of katharsis
might appear to have litcle in common with che katharsis of sick bodies
effected by medical treacments. Unlike these medical katharsers, the ka-
tharsts of the &araménia 15 a natural (phusiké. GA 728a25) occurrence that
takes place 10 a normal female body. However, a study of Acristotle’s views
on the sexes and reproduction 1ndicates that the katharsis of the 2araménta
1s tndeed like a medical kacharsis tn some significane respects.

After noursshment 1s “concocted” 1nto blood by means of natural heat
in the stomach and heart, some of the blood undergoes a further stage of
concoction nto “residues,” such as semen and Aataménia. The female,
however, does not have suffictent natural heat ¢o be able to carry out the
final stage of concoction, which produces semen.? Thus, the kaiaménia,
the female generative residue, 1s “less concocted” than semen (GA
726b31-32); 1t 1s “umpure” semen:

only of a reestablishment of order (411) 1acrgue below that borh maintenance and reestablish~
ment of order are involved 1n Aristotelian biological katharsis, but that production of order
1 the firse place 1s not

24 ] follow the account of concoction given by Peck, Generarzon of Animals, Ixtu—lxve
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For che menses [fataménsa} are seed that 1s not pure [£atharon} but needs
workeng on, similarly 1n che production connected with crops, when the
nutriment has not yet been sifted, although e 1s present within 1t needs
working on to purify 1t {pras tn katharizn] That 1s why, when the former 1s
muxed with semen and che lateer wich pute autriment, the one generates and
the other nourishes (GA 728a26-30 Balme)

Here, “katharsis” 1s used not of the evacuation of the impure gateménia
from the body, but of the process that would be required ro make the
kataméma wself pure. Unfottunately, however, Anistotle’'s comparison 1o
this passage 1s obscured by a corrupt text ** Moreover, 1t 1s hard to say
whether the nutriment thac needs “working on” 1s unripe (unconcocted)
or ripe but unprocessed by humans 26 Parallel passages in the Generation of
Ammals, however, make 1t clear that the general idea of chis passage 1s that
the kataménia contributes to generation by promoting growch because of
its bulk (744b32-745a4), just as residues like phlegma nounsh when
muxed with pure nourishmene (725a15-17) %7

According co Aristotle, the relative coldness of the female, which 15 the
cause of her 1nability fully to concoct generative residue, 1s like a “natural
deformity”. “Females are weaker and colder [than males] 1n cheir natute,
and we should look upon the female state as being as 1t were a deformaey,
though one which occurs in the ordinary course of nature” (GA 775a14—
16. Peck). The same point 1s made at 737a27-29 “The fernale 1s as 1t
were a deformed male, and the kateminia 1s impure semen.” In a defor-
mity, Peck explains, “phusets has not succeeded 1n achieving het proper
telos.” According to Peck, Anstotle says that the female state 1s like a
natural deformity because he believes “(1) that the male represencs the full
development of which Nacture 1s capable, 1c 1s hotter than che female, and
more ‘able’ to effect concoction, etc., buc at the same time (2) the female
18 so untversal and regular an occurrence that 1¢ cannot be dismassed out of
band as ‘unnatural’, besides, the female 1s essential for generation, which
15 a typically ‘natural’ process.”?®

2 Ac 728428, Drossaart Lulofs, De generatione animalium, and Balme, De partibus ani-
maium (to judge from his translacion) read Sintmpuévn (sifted, from dvartdiw) Peck, Gen-
eratwn of Amimali, however, reads SimBnuévn (strained off), following Bonitz, and Bekker
reads duptnpévn There 1s another cexcual problem at 728429, where one Ms has &moxéOag-
ow, nscead of n&8agorv, read by Drossaare Lulofs

26 See Balme, De parttbus ammalium, on GA 728126-30

27 Peck, Generation of Anmali, note a on 728a31, cies chese passages, as well as Po/
1281b37

4 Peck, Generation of Animals, xlv—xlva
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This 1nabilicy and “deformity” of the female not only causes her to pro-
duce &astaména racher than semen, 1t also causes katharsis of the datameénia
to occur “When these {sc., the blood vessels} are overfull of nourishmenc
(which owing to 1ts own coldness the female system 1s unable to concoct),
it passes chrough these extremely fine blood-vessels 1nto the uterus, but
owing to their being so narrow they cannot hold the excessive quantity of
1t, and so a sort of haemorrhage takes place” (GA 738a12-16 Peck) 2 For
the body to remain healthy, the unconcocted Aztaménia must be expelled.

Juse as fack of concoction produces 1n the bowels diarthoea, so in the blood-
vessels 1t produces discharges of blood of various sorts, and especially the
menstrual discharge (which has to be classed as a discharge of blood, chough
1t ts a natueal discharge, and the rese are morbid ones) (GA 728a21-25
Peck)

These ewo secreeions of residues [sc , menstruation and “‘whites’'], if mod-
erate 1n amount, keep the body in a sound condition, because they constitute
an evacuation of the residues which cause disease If they fail to occur, or
occur too plenteously, they are injurious, producing either diseases or a low-
ering of the body. (GA 738a27-31 Peck)

Arstotle’s companison of the menstrual discharge to diarrhea (n
728a21-25 1s insteuctive  Both discharges, he says, are due to a lack of
concoccron. This 1s 10 accord with Anstotle’s biological theories, for con-
coction preserves health, while lack of concoction causes disease.

Anstotle defines concoction in Mereorology 4 “Concoction 1s a comple-
t1ion {selesdsis] by the natural and proper heat of something from the oppos-
ing qualiues” (379b18-19) “Concoctton” can refer ¢o the cooking of
food, the ripening of fruit, the digestion of food and 1ts transformacion
into residues, and the matuning of the embryo (Meteor 379b12-14, GA
719a33-34, 768b27).3° The connection between health and concoccion s
made explicit 1n Meteorology 4

Everything happens to undergo this [sc , concoction] when 1es matter and
moisture are mastered, for this {matter} 1s made determiaate by the hear
belonging to 1ts nature For so long as a propoteion 1s 1n 1t {sc , the matcer],

2 Cf 738a33-37

30 Furley, “Mechanics,” defends the authenticity of Meteor 4, and argues cogently that
w 1s “Anistotle’s prolegomenon to hus biologecal works * (93} Thus book s also held to be
authentic by Dunng, Meteorologica, and Lee, Meteorologica On the other hand, i1ts authen-
ticity has been questioned by Goctschalk, “Auchorshep,” Solmsen, ‘Citations,’ and
Strohm, “Beobachcungen ”
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this is its nature. And so things like urine, excremenc, and the residues in
general are a sign of health, and are sard to have been concocted, because
they show that the natural heat {of the body) masters the indecerminate
[mateer}. (379b32—380a2)*!

The connections between concoction and healch, and lack of concoction
and disease, are also clear from many ocher passages. For example, at Gen-
eration of Ammals 768b25-36, Aristotle writes that lack of concoction
causes deformity in the growth of embryos, in the bodies of athletes, and
in the disease of satyriasis, in which the face is deformed. Problems 959b23
states, “In general, all weakness results from lack of concoction.”*?

Aristotle's discussion of how lack of concoction causes hair to curn grey
in old age (GA 5.4) is of particular interest, for it clarifies his views on the
female and her katharsis of the kataménia. According to Atistotle, grey
hair in old age is due to “weakness and lack of heat” (GA 784a30-32).
Because old age is cold and dry (784a33—34), its ability to concoct is im-
paired: “We must bear in mind thac the nourishment which reaches each
pare of the body is concocted by the heat in each pact proper to it; and if
this hea¢ is unable to do its work the part suffers damage, and deformity
or disease is the result” (784a34-b1: Peck). In old age, the heat proper to
the hair is unable to concoct the fluid that enters the hair, and putrefaction
results (784b3—6). The putrefied nourishment in che hair is white, just as
mold is white (784b11-14). Deficiency of heat can also cause hair to tura
grey in sickness, but after health 15 restored the bair can regain its dark
color. Aristotle explains chis phenomenon:

The reason is that during a period of infirmity just as the whole body is
afflicted by a deficiency of natural heat, so the parts,? including even the
very small ones, share 1n this infirmity; also, 2 greac deal of residue is formed
in the body and in its parts: hence the lack of concoction in the flesh produces

31 The stacement that excrement and urine “have been coacocted” might seem puzzling
1t view of the statement at 380b5 chac chey are “'raw,” chat 1s, as 380a27-28 makes clear,
unconcocted. During, Meteorologica, 69-70, on 380al, gives a good explanation of the
apparenc tnconsistency. “The excrements are themselves of course products of apepsia [“1n-
concoctson,” indigestion} (380b5 and elsewhere), but 1n a certain sense they are also prod-
ucts of concoccton, reliable symproms of good indigestion” [sic: obviously an error for
“digestion”}. I am tndebted to Allan Gotchelf for helpful discussions of these passages.

37 |n many other passages concocton s said to be healthful, or lack of concoceron 1s sard
to cause diseaser GA 726ad4-6, PA 670b4—7; Meteor. 4.384231-33; Prd. 859b11-14,
861a5-6, 861b15-17, 861b33-3%, 862a34-b6, 862b19, 869b32-870a5, 898a38-b3,
909a35—40, 959b20-30, 962b2.

33 Peck, unlike Drossaarc Lulofs, brackets &\hwv ar 784b27.
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grey hairs, But when healeh and strength is testored, people accomplish a
change, as it might be old men renewing their youth, and, in consequence,
the condirions also accomplish a corresponding change. In facc, we mighe
justifiably go so far as to describe disease as “‘adventitious old age” and old
age as “natural disease”; at any rate, some diseases produce the same effects
as old age does. (784b25-34: Peck)

This account of old age helps us understand Aristotle’'s views on the
female. The production of the &atameénia by the female is in some respects
like the production of grey hair in old age. Just as old age might be called
a “‘natural disease” because it lacks natura)l heat, so the female state might
be called 2 “nacural deformity” (GA 775215-16) because of its lack of
natural heat. The kataménia, like grey hair, is produced because of an in-
ability to concoct. However, while putrefaction of the hair is not harmful
in itself, unconcocted karaménia causes disease unless expelled, For chis
reason, Aristotle compares the “natural discharge’ of the kataménia to the
“morbid” discharge of diarthea (GA 728a21-25). We might also (al-
though Aristotle himself does not do so} compare the discharge of the
kataménia to the medical process of bloodletting, which removes harmful,
unconcocted material from the body. Like bloodletting, katharsis of the
kataménia is neither homeopathic nor allopathic; it is a simple drainage. It
serves as a periodic natural treatment for potentially harmful conditions
resulting from the nacural deficiency of the female state. Because the fe-
male needs this treatment in order to remain healthy, she is in a more
precarious state of health than the male, who does not need chis periodic
discharge. Thus, if the female state is like a “nacural deformity,” it also
resembles old age in being, in some respects, like a “‘natural disease.”

If Aristotle views katharsis of the éataménia as a natural treacment for a
condition that resembles a “natural deformity,” it is understandable that
he should frequently call cthe expulsion of the female generative residue a
“katharsis,” although he uses different terms to refer to the emission of the
male generacive residue.

The semen, unlike the éatemenia, is a residue fully concocted from “the
final form of nourishment,” blood. The loss of semen usually weakens the
body (GA 725b4-8, 726b1-13) because it is “a separation of pure and
natural heat {from the body}” (783b29—30). Only when the semen is over-
abundant or mixed with disease-causing residue does its emission give re-
lief rather than weakening: GA 725b8—15, 726211-13 (a passage brack-
eted by H. J. Drossaart Lulofs); Prob. 880222—29. These characteristics of
the semen help explain why (again, with one possible exception) “kathar-
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sis”" is never used of the emission of semen in Aristotle’s unquestionably
authentic works. At Generation of Animals 773b35-774a2, for example,
Aristotle compares the male and female reproductive emissions, writing
thar “the karharsis of the &atamenia is an emission {(exedos) of seed.” How-
ever, instead of “katharsis” he uses the tetm apokrinomenon (separated) of
the male’s emission of semen. At Generation of Animals 726213, apokathar-
sis refers to the evacuation not of the semen itself but of the disease-causing
residues mixed with it. An exception in the doubtful Problems proves the
rule. Ac Problems 880a33, melancholic men are said to want to be purged
(apokathairesthat) of semen that contains too much breath. The one possible
exception in the unquestionably genuine works is Generation of Animals
747a19-20, where Aristotle writes that “the seminal Autharseis are from
the diaphragm.” While it is possible that “katharsis” is used here gener-
ically, of the reproductive discharges of boch sexes, it should be noted that
this passage occurs in the context of a discussion of tests for infertility in
women (74727).

Aristotle does not call the emission of the semen a “katharsis” because
he believes that the semen, unlike the kataménia, is fully concocted by the
naturally complete male, and that it is not, except in unusual cases, mixed
with the disease-causing waste products that result from lack of concoc-
tion. Moreover, the emission of semen is essentially different from the
evacuation of & waste produce, for it is necessary for generation in the
female. In concrast, the katemania that is evacuated in katharsis is useless
both to the female and for generation: to generate, the &ataménia must
remain within cthe female.

If Aristotle has good philosophical reasons for calling the female, but
not the male, reproductive discharge a “katharsis,” it is less clear why he
does not use “‘katharsis” of the natural evacuation, unaided by drugs, of
excrement and urine. Surely excrement, like the &aztaménia, is a residue
that must be evacuated for the body to remain healthy. It is possible,
however, that che difference in use is due to the conceptual connection of
kacharsis with disease, and to a tendency to use “katharsis” of a process
that is similar to but less “healthy” than another process. As we have seen,
Aristotle compares che fernale to 2 “deformed” male, and believes that her
teproductive discharge has closer associations with disease than does the
male discharge. He is therefore more likely to use the term “katharsis” to
tefer to the female discharge because of this term’s association with disease.
Similacly, in the case of excretion, it is possible that Aristotle reserves the
term “katharsis” for medical purges, and uses other terms to refer to nac-
ural evacuation in health.
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Medical Katharsts

While katharsis of the kaseménta 1s neither homeopachic nor allopathic,
but a simple drainage, medical katharsis, for Arscocle as for mose of che
Hippocratic corpus, works according to che allopathic princtple of oppo-
sites. Katharsis 1s a process in which opposite acts on opposite because it
1s opposite.** In order to understand Aristotle’s views on medical kathar-
s1s, however, we must consider his views on health.

Anstotle gives an informative theoretical account of health 1n the Phys-
«s. He first states the general principle that all excellence, including
health, 15 a “completion” or “perfection” (telesdses). “Excellence is a com-
pletion, for when each thing gers 1es own excellence, then tt s said to be
complete. For chen 1t 1s most {what 1t 15} according to {1ts] nature” (Phy.
7.3.246a13-15).% Aastotle then contrasts completon with qualitative
change (#llo:dsss). He explains that while health consists 1n a relation of
one thing to another, and 1s not itself a qualitative change, qualitative
changes 1n the hot, cold, moist, and dry are necessary to 1ts comung-to-be
(genests) or destruction.,

And again, we say that all che excellences depend on a particular relacion
For che excellences of the body, for example health and good condition, we
set down as consisting 1n a muxture and proporcion of hot and cold, esther of
the incernal qualiaes 1n relation to chemselves or to whar surrounds
them . Since che relatives themselves are not qualitative changes, nor s
there qualicative change, or coming-into-being, or in general any change of
them, it (s clear that nesther the dispositions, nor the losses and acquisitions
of the dispositions, are qualicatsve changes, chough te may be chae they come
to be and penish of necessity when other things change . for example, the
hot and che cold, or the dry and the moist (Phy 246b3-17)

This account tells us that health 1s a “mixture férasi} and proportion
{summetrial” of the opposing powers of hot and cold 3¢ The important prin-

* See chap 8 ("Homeopathy Theoretical Problems™)

3 Cf che defimrron of excellence as zelesdses 10 Meta 4 1021b20, cited by W D Reoss,
Phystes, on 246a13—16 The connection between “nacure” and relesdsss ts made clear in Phy
2 8, where Anistotle argues chat nacure 15 a final cause (sefes) See esp 199230-32 and
199b15—17 Iam indebted o Allan Gorthelf for these references

36 Oa summesrsa 1 Anstocle’s biology, see Peck, Generatron of Anemals, Introduction,
nos 39—40 Tracy, Mean, 157-222, gives a valuable, decailed analysis of cthe principle of
summesria 10 Anistotle’s physiology He argues convincingly chat “the notion of properly
proportionate or symmetrical opposttes blending 1o a mean 1s fundamental co Arnistotle’s
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ciple that a good physical condition depends on the sammetria of opposites
is frequently expressed in Aristotle’s other works also. In a gumber of
passages, he mentions the common view that health is “the summetria of
hot and cold” (Topres 139b21, 145b8; Post. An. 78b18-20). A summetria
of hot and cold is needed for generation (GA 777b27-28).3" The healchy
condition of particular components of the body also depends on a proper
mixtuse and summetria. For example, the brain cools the blood, which che
heart heats and boils, so as to make it “well mixed” (PA 652b26-27).
Again, a proportion (fogos) of opposites, in both the sense object and the
sense organ, is the basis for perception.3®

Physics 246b3—17 cells us that health is produced or destroyed when the
opposing powers change. Because health is a proportion of these powers,
the changes in them thar destroy health muse be changes in this propor-
tion, which occur when one or another of the powers is excessive or defi-
cient. To destroy health, then, is to bring about this deficiency or excess,
and to restore it is to correct the imbalance. Other passages in the Aristo-
telian corpus confirm this view. For example, Postersor Analytics 78b18—19
expresses the common view that “lack of summetrsa of the hot and the cold
is {the cause] of not being healthy.” Problems holds a similar view: “Why
are great changes unhealthful? Is it because they produce excess or defi-
ciency? And this is disease” (85%a1-2). Great changes of the seasons pro-
duce diseases because the seasons are “hot and cold and moist and dry, and
diseases are excesses of these things, while health is equality {of them}”
(Prob. 859a11-12).

Health is a zleidsés in which the body is most what ic is in accord with
its nature. This state consists in a relation, a summetria and mixcure of
opposites. Disease, on the other hand, is a state lacking “completion,” in
which there is no proportion of opposites because one or more of the op-
posing powers is in excess. Health can be restored by producing qualicative
changes in the powers of hot, cold, moist, and dry.

The medical creatments that produce these qualicative changes in the

analysis of man’s physical or bodily aspect ac every level” (194-95). On Arasss in Greek
medical theory, see also chap. 1, n. 80.

3 While Aristacle does not specify what process 1s involved here, he 1s clearly appealing
to the principle of sammetra of opposing powers. Peck, Generarson of Antmals, ad loc., cutes
Phy. 246b4. Moteover, at GA 767a15-23, Anstotle compates the summetrze of male and
female to that required for cooking. Sexual reproduction 1involves concoction (GA 719a33—
34, 768h27), as does cooking (Mereor 379b12—14), and concoction involves the action of
heat on “the opposing qualities” (Meseor. 3790 18-19).

38 On this theory, see Modrak, Percgption, 56-62.
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opposing powers would, 1c 1s reasonable to suppose, be allopathic Treat-
ments of this kind would be 1n accord wich the general principle Anistotle
states at Parts of Ammals 2.652b16—18, namely, that a proportion of ex-
tremes 1s needed to produce the mean: “Everything needs a counterweight
in order to arrive ac che measure and che intermediace "' Two passages 1n
Anstotle’s ethical works clearly show chat he adhered to the principle of
opposites that dominated Hippocratic medicine In Nicomachean Erbres
1104b17~18, he writes thac “medical cures are of such 2 nature as to come
about by means of opposites.” Ewdemian Ethics 1220a35-36 expresses the
same 1dea. “Punishments are medical cures, and come about by means of
opposites.” In both passages, Arstotle states this principle of opposites as
an obvious fact, one that requires neither argument nor explanation Ar-
istotle, the son of a physician who himself was greatly interested 1n med-
icine, would have been fully aware of the medical implications of such
statements. >

The discussion of allopathic medical treatments n Problems 1.2-3 1s
consistent with chese Aristocelian 1deas about sammetria and health

Why do they often cure diseases when someone changes greatly? This kind
of thing 1s the act of some doctors. They cure by excess of wine or water or
salc or food ot starvation Is 1t because things oppostee to each other produce
the disease? Each {opposite]l, chen, brings che other co che intermechate

Why do changes of the seasons and winds increase or stop and bring to a
crisis and produce diseases? Is 1t because {the seasons] are hot and cold and
moist and dry, and drseases are excesses of these, while health 1s equality (of
chem}? If, then, {disease] 1s due 0 mossture or chill, the opposite season

stops 1t (Prob 85%9a4-13)

One important medical treacment 1s katharsis. Unforcunately, Aristotle
tells us hLittle about chis process. The only derailed account of medical
katharsis 1n the Artstotelian corpus occurs 1n the Problems (1.42.864a23—
b11), a work of doubtful authenticity.* Nevertheless, this passage 1s a
valuable source for Aristotelian 1deas, for tn many respeces 1t 15 10 accord
with views expressed in the genuine works. Problems 1.42 gives the follow-
Ing account.

3 On Anstotle and medicine, see Jacger, “Medicine,” esp 55-56

40 On the problem of the authorship of the Problens, see Flashar, Problemata, 303-58,
who concludes that the conception and composition of this work as a whole were 1nfluenced
by Anstotle (356) Prob | 42 presents particular difficulties because 1€ ts our most impor-
tant and detailed explanation of ancient medical katharsis, se¢ Flashat, 327 and 415 My
reasons for believing chat it contains Arestocelsan 1deas are given below
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Why do drugs purge [£zthasree], but other things that are more bitter and
more sour, or that have an excess of ocher such qualities, do not purge? Is it
because [drugs} do not purge by means of such powers but because they are
not concoceable? 4! For things that ate small 1n bulk, and, because of excess
of heat or cold are unconcoctable and have the ability to master, but cannot
be mastered by the heat of living things, and chac are easily dissoluble by
the two gurs, these things ace drugs For when chey encer che gue and are
dissolved, they are carried into the vetns by the same pores as food, not being
concocted but mastening, they depart, carrying impediments with them
Thus 15 called katharsis Bronze and silver and such things are not concoct-
able by the heat of Living things, but are noc easily dissoluble 1n the gucs
Oul and honey and mulk and such foods purge, not by means of their quahiaes
buc by means of their quancity For when these things are not concoctable
because of theit amount, then they putge, 1f they purge For they ate uncon-
coceable for two causes because of cheir qualities and because of their quan-
tity And so none of the things mentioned 1s a drug  For none purges because
of its powet Soutness and bitterness and a bad smell are accidental propeteies
of drugs, because a drug s the opposite of food For what has been concocted
by natare becomes pare of che body and 1s called food But what cannot
naturally be mastered, and entering 1nto the veins, causes disturbance be-
cause of excess hear or cold, chis 1s che nacure of adrug (Prob 1 42 864223~
b1l)

Whether or not Problems 1 1s authencic, this passage contains Aristote-
lian 1deas Generation of Anmals 768b25-27 and Mereoralogy 380a34-b2
give the same account of lack of concoceion as due escher to 1nsufficient
power of the concocting and moving agent or o the excessive bulk and
coldness of that which 1s being concocted Even the liccle detail of the “two
guts” (800 nowhuivv  864a29) 15 Arnstorelian, having parallels 1n several
authentic passages 42 Because Problems 1 42 1s Arnstotelian 1n many re-
spects, 1t provides some evidence, valuable even if not of unquestionable
authenucity, for Anstotle’s views on medical kacharsis [c s also sigmifi-
cant n 1ts own right, because 1t explains, as Hellmut Flashar staces, the
fundamental principles of katharsis better than any other passage in an-
cient medical literature 4

4t A¢ 864226 I follow Flashar, Problemata, who transl dmenta as  neche aufkochbar
(= unverdaubar}

42 The upper and lower intesanes are meant, as 1s clear from the parallels in GA 725b1-
2, 728a15~-17, and 728a21-22 1 owe these references o James Lennox

4 Flashar, Problemata, 413
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Nevertheless, few scholars have given Problems 1.42 much attention.
Unfortunately, Jeanne Croissant, one of the most influential scholars to
have discussed this passage, seriously misunderstood it.** Largely through
her influence, it has often been taken as evidence for a homeopathic theory
of katharsis. Although Croissant correctly notes (Mystéres, 93, 93) that a
purgative drug is said, in Problems 1.42, to have an excess of hot or cold,
she nevertheless believes that “purgation . . . makes use of the mutual
reactions of two different quantities of heat” (93). In the treacment of
melancholy, for example, “the purgative dominated by its heat the exces-
sive heat of melancholics, and reduced it to a due measure” (104). She thus
sces Problems 1.42 as support for the view that katharsis is a process like
that in which fire is extinguished “by the similar,” that is, by a greater
heat, and not “by opposites.”* Croissant’s interpretation, however, is in-
consistent with the principle of opposites expressed in Problems 859ad—13
(quoted above), and it cannot adequately account for the explicit scacement
by ““Aristotle’” that a drug works “‘because of excess of heat or cold.”

Problems 1.42 is, instead, best understood as an account of an allopathic
kacharsis, one that is effected by means of opposites. A two-stage process
is in question here. When “Aristotle” writes that the drug masters the
natural heat and is not concocted, he is not discussing katharsis itself, as
Croissant appears to believe, but a precondition for katharsis. What he
means is that the drug is unaffected, unchanged by the natural, healthy
heat in the guts. Because the drug is not changed by concoction, it retains
its excess power (heat or cold) and so is able to act on the harmful excessive
power in the body once it enters the veins. Drugs, as “Aristotle” explains
furcher in Problems 1.47, musc be both unconcoctable and productive of
change.¥” While Problems 1.42 does not explicitly state that medical ka-
tharsis works according to the principle of opposites, the author’s insis-
tence that drugs work by their powers of heat and cold, and not by mere
quantity, makes it probable that this is his view. In fact, the most com-

“4 This is true of the Problems generally, as Flashar notes, ibid., 295. Two scholaes who
discuss, very briefly, the refevance of 1.42 fot an understanding of tragic kacharsis are
Flashar, “Grundlagen,” 4243, and Spiegel, “Narure,” 29-30.

# Croissant, Mystéres, 93-96, mentions Prob. 1.42 in the context of a discussion of Prob.
30. 1, arguing that musical (and tragic) katharsis is a cure for the melancholia discussed in
the latrer passage.

46 Croissant, Mystéves, B3; cf. 83: A determinate quantity of heat is extinguished by the
action of a more powerful heat.”

47 Prob. 8635a15-16. The connection of 1.47 with 1.42 is noted by Flashar, Problemata,
415, 417.
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mon examples of hot and cold drinks are wine and water, and these are
used, as Problems 1.2 explicitly states, in treatments by means of opposites.

The best interpretation of Problems 1.42 is that it describes an allopathic
kacharsis in which there are several steps:

1. There 1s a preexisting unhealthful condition due to excess heat or cold.

2. A drug with the opposing excess power of hot or cold is administered,
and is not concocted (changed) 1n the guts.

3. The drug is catned unchanged through the veins where it causes dis-
turbance because of its excess heat or cold; it reacts with the opposing excess
in the body.

4. The drug stself passes out of che body (along with the excess that char-
acterizes the drug), carrying with it the preexisting, opposing excess heat or
cold chat impedes a healthful mixture and proportion in che body.

5. This removal (kacharsis) helps restore a healthful summetria of the op-
posing powers of hot and cold that is proper to the body’s nacure.

Because kathartic drugs help produce the qualitative change necessary to
the restoracion of the physical excellence of health, medical katharsis is a
process of removing what prevents the body from regaining the teleidsss
that is in accotd with its nature.

This allopathic interpretation of Problems 1.42 is consistent with Aris-
totle’s views on change gencrally. He clearly believes that change can only
be effected by the interaction of certzin kinds of opposites. This theoretical
principle is explained in Aristotle’s discussion of “acting” (moiely) and
“being affected” (néoyewv) in Generation and Corvuption 1.7.%® Here, Aris-
totle argues that something can only be changed by what is unlike it in
form. According to Aristotle, most philosophers have believed that like
cannot be affected by like (323b3—4). These philosophers hold that even
cases that might appear ¢o be counterexamples—for example, that of a
greater fire putting out a smaller—are really cases of unlike (the greater)
affecting unlike (the smaller) (323b8—10).4? Democritus alone, writes Ar-
istotle, held a different view (323b10—15). Aristotle argues against the
view that like can affect what 1s completely like: “For why will one be

4 On rhis passage, see Joachum, Commg-io-Be, 148—56, Williams, De generasrone, 119—
23; and Mourelatos, “Interaction,” Mouselatos calls attencion (15 n. 20) to Plato’s state-
ment chat tke cannot affect like (Ti  57a), aad o Solmsen’s discussion (Syssem, 356-57).
‘Taylor, Trmaeus, 389, also discusses GC 1 7 1n connection with Tim. 57a. See aiso Placo,
Lysts 214e5-215a1, and compare with GC 323b20-24, quoted below,

4 Croissant’s statement that this process 15 produced “par le semblable” (Mysréres, 83)
fails to take into account Ariscotle’s discussion in GC 1 7.
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acuve rather than the other? And if 1t 1s possible for something to be
affected by 1ts like, [1t 1s) also {possible for 1t co be affected] by wself. And
indeed, of things were like this, nothing would be either indestructible or
unchangeable, if like were active as like, for everything will move 1eself™
(323b20~24). On the other hand, writes Aristotle, things that are com-
pletely different, such as line and whiteness, cannot affect each other erther
(323b24-28). The correct account, he believes, 1s that agent and patient
must be alike in kind (geros) but unlike 1n form (esdos).>®

For things that are nesther contraries nor from contraries do not change one
another from their nature But since not just any chance thing 15 of such a
nature as to be affected and to act, but only those things that have contraniety
or are contraries, 1t 15 necessary fot the agent and the patient to be like and
the same 1n kind, but unfike and contrary 1n form (For body 15 of such a
nature as to be affecced by body, flavor by flavor, color by color, and 1n
general thae whuch 1s like 1n kind by that which s like 1n kind And che
cause of chis 1s chac all che concraries are in the same kind, and the contraries
act and are affected by one other ) Thus, 1t 1s necessaty for cthe agent and
patient to be che same in one way, and different and uniike each other 1n
another way And since the patsent and the agent are the same and like 1n
kind, but unlike i form, and the contranes are of this sorc, it 15 clear that
che contraries and the (ntermediates are affected by and act upon each other
For destruction and coming to be consist entirely in these [processes}
(323b28-324a9)*!

The general prenciple 1s summed up at De gnsma 417a18-20 “Le 15 possi-
ble 1n one way for something to be affected by like, and 1n another way by
unlike, as we have said. For 1t 1s affected by unlike, but when 1¢ has been
affected 1t 1s hike.”*?

Harold Joachim explains in Comng-to-Be that, according to Aniscotle,

% [n eranslacing gemor and erdos as “kind” and “form ’ respectively (and not as ‘genus’
and “species™), I follow Lennox, “Kinds,” 339 n I owe this reference to Allan Gocchelf

>t [ cranslace enantra as “contranes” racher than “opposttes’ in this passage because Ar-
1stotle uses this ceem 1n a specific technical sense co refer o conttary forms within the same
kind For his views on contranicty 10 Generasion and Corrupiron, see Joachum, Comeng-to-Be,
esp 198-203 In many other passages 1n Atastotle, however, enenizos has 1ts ordinary Greek
sense, as Bonitz notes We cannoc assume, for example, chae the enansia by means of which
medicine 1s said to work 1n EN 1104b18 are contraries 1n the technical sense of Generateon
and Corruptzon Thus, 11 most other cases | use the more general English term ‘opposite
to translate emamizos, and | refer 1o agent and pat:ent as ‘ opposites '

$? Joacham, Comzng-20-Be, 152, calls attention to thes paralle) passage and notes that ac
417a1-2 thete 1s an explicit reference co GC 323b29-324a9
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“the true doctrine 1s that action-passion takes place between things which
are conttary forms of the same matcer, differentiations of an 1dentical sué-
stratum, contrasted species withun the same genus. Agent and patient,
therefore, are both ‘like’ and ‘unlike’. The result of action-passion 1s to
assimulate the patient to the agent” (151-52). Confusions arise, however,
because “hingusttc usage ateributes action and passion now o the substra-
tum and now ¢o the comeraries, and the false cheories arose from exclusive
attention to the one or the other of these subjects, of which acuon and
passion are commonly predicaced” (148).

According to Aristotle, the unqualified statement that “like affects
like” and the unqualified statement that “‘unlike affects unltke” are both
potentially misleading. The true account, in his view, ts that one thing
can affect another only when 1¢ 1s the same 1n kind but opposite 1n form.
According to this theory, things thae differ 1n degree (for example, greater
and lesser fires) affecc one another not because they are like, but because
cthey are unlike. “it s affected by the unlike” (DA 417220). While what
1s like (1n kind) 15 affected by what 1s like (1n kind), 1t can only be affecced
because 1t 1s unlike and opposite (1n form), and never because 1t 1s like (“as
hike”. GC 323b23). In other words, action and passion are always a/lo-
pathic and never homespathic.

‘To understand particular cases of acung and being affected, we need to
determine 1n what specific respeces agent and pacient are like and unlike.
For example, in Generation of Animals, the semen 1s said to “set” the fe-
male’s kataminia just as rennet “‘secs” milk. “The secretion of the female
n the uterus 1s set by the male seed, which latter has an effect on 1¢ like
chat of rennet on milk. For rennee 1s milk having vical heat, which draws
rogether what 1s like 1nto one and sets tt, and the seed has che same effect
on the nature of the ketameniz. For mulk and the Aztaménia have the same
nature” (GA 739b20-25). This passage makes 1t clear that tennet and
mulk are hike, but also unlike, 10 just the way Generation and Corvuption
requures: “Rennet 1s milk having vital heat.” Rennet and milk, that 1s, are
che same 1n kind (both are milk), but unlike and opposite in form. one 1s
hot and the other cold.*? Stmularly, 1n the case of the restoration of health
produced by medical katharsis, the drug must also be like (in kind) that
which 1t affeces 1n the body, but unlike and opposite 10 being hort, cold,
moust, ot dry. This theory helps explain Problem: 1.42. Because bronze 2nd

33 W/ 1lliams, De generatrone, 121 (quoted with approval by Mourelatos, “Incetaction,” 7}
misunderstands che rennet example when he uses 1t to 1llustrate an objection o Aristotle’s
theory of acang and being affected “Rennet has apparently noth:ng 10 common with
solidity, buc if added to mutk, will solidsfy 1c
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silver are not like food, which can be assimilated and made part of the
body, they cannot act on the body and produce katharsis. Being unlike
nourishment, they are not dissolved by che guts. Drugs, however, are like
the food that is assimilaced by the body, and therefore they can be dis-
solved in the guts and carried into the veins. They are, however, unlike
the disease-causing material in respect to the powers of hot, cold, moist,
and dry, and so are able to act on this material. They can then produce an
allopachic kacharsis.

The view that Aristotie adhered to the allopathic principle of opposites,
then, is supported by the ideas on health in his biological works, by Atr-
istotle’s statements in the ethical works that medical treatments work by
means of opposites, by the theoretical discussion of acting and being af-
fected in the Generation and Corvuption, and by Aristotelian ideas in che
Problems. 'The Problems also supports the view that katharsis, like ocher
medical creatments, works according to the principle of opposites. Aris-
totle’s views on biology and medicine illuminate his ideas about psychic
excellence and katharsis. In this area also, a principie of opposites is ex-
tremely imporcant.

PsycHIC KATHARSIS

Although Aristotle frequently refers to biological katharsis, he very sel-
dom mentions psychic kathatsis. In trying to determine what his views on
the lacter are, we are forced to rely on more indirect informacion. Accord-
ingly, this section draws some probable inferences from information pro-
vided by a variety of sources. It begins (“Purity”) with a study of some of
the material related to psychic katharsis: the references scattered through-
out Aristotle’s works to a pure (katharon) state of the soul and its various
activities, such as sensation, understanding, and contemplation. A study
of these passages indicates that the adjective £atharon and the noun &atha-
reiotés (purity) are used of things that are most closely connected wich the
rational part of the soul, thac which is most proper to the nacure and ex-
cellence of a human being. While these passages do not give us explicit
information about a process by means of which the soul mighe be made
pure (katharsis), the parallels Aristotle draws between physical and psychic
excellence allow us to make some inferences about whac such a process
might be. These parallels are discussed in “Psychic and Physical Excel-
lence.”” Next, “Politics 8" examines the account of psychic kacharsis given
in thac book, arguing that religious-musical kacharsis is best interpreted,
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contrary to the usual view, as analogous to a medical katharsis by means
of opposites. After this, two other analogies are studied (“Iron and
Wood™). Aristotle compares treatments of the soul by means of opposites
to two physical processes that also work by means of opposites: straight-
ening bent wood and tempering iron. Although he does not call these
psychic treatments ‘“‘kathatseis,” they certainly resemble allopathic medi-
cal katharseis. Further evidence that these psychic treatments would have
been called “katharseis” in antiquity is provided by other writers. Seen
from this broader perspective, Aristotle’s analogies provide some evidence
that he was working in a tradition that generally accepted the idea of an
allopathic kacharsis of the soul. The section on psychic katharsis concludes
(“The Platonic Elenchus”) with a study of 2n important philosophical doc-
ument that may well have influenced Aristotle: Sophist 230, where Placo
discusses a “katharsis concerning the soul.” This katharcic process is sim-
ilar in many ways to the medical katharsis of Problems 1.42 examined
above. The Sophisz passage is also significant because it shows us some
specific ways in which psychic katharsis differs from physical kathaesis.
This background material will help us, in the next chapter, understand
Aristotelian tragic katharsis.

Parity

In a number of passages in the Aristotelian corpus the adjective katharon
and the noun Azthareiotés are used of the soul or of what is closely connected
to it. Aristotle twice quotes Anaxagoras, who held thac mind is “simple,
and unmixed, and £atharon” (De anima 405216—17), and thac mind alone
is “onmixed and &atharon” (Meta. 989b15—16). The spurious work On
Brearh also connects the soul with purity. “What is naturally united wich
the soul is purer” (481a17). These passages provide some evidence that the
soul was tradicionally thoughe to be pure.

According co Aristotle himself, a katharon state is specifically connected
with the rational part of the soul. On the physiological level, intelligence
is associated with pure blood, as opposed to blood mixed with earchy ele-
ments.** Humans, Ariscotle believes, have the purest blood of all living
things (HA 521a2-3). Moreover, the senses of sight, sound, and smell are
purer than those of taste and touch (EN 1175b36-1176al) because they

% PA 648a2-13, 650b18-24; cf. On Slegp 45821025, where sleep is said co be caused
by impurities in the blood that incapacitate the primary sense-organ. Peck, Paris of Ani-
mals, 136 0., compares these Parts of Animals passages wich “Hippocrates,” Regimen 1.35,
on which see Hiiffmeiet, “Phronesis,” esp. 77-84.
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are more closely connecced with che rational part of the soul The pleasures
connected with sight, sound, and smell resemble, according to Arnsstotle,
the intellectual pleasures of learning, remembering, and hoping in that
they are unmxed wich pain (EN 1173b16-19) Physical pleasures like
those of eating, on the other hand, are preceded by a patnful lack
(1173b13-15)

Arnsstocle’s discussion (EN 3 10) of che pleasures wich which saphrosune
1s concerned clanfies why sight, sound, and smell are more closely con-
nected with the rattonal part of the soul than are taste and touch Anstotle
begins by distinguishing psychic pleasures, such as love of honor and love
of learning, from boduly pleasures He believes that sgphrosuns 1s concerned
with only some of the latter (1117b28-1118a3) We are, he wntes, nes-
ther temperate nor licentious weth respect to the pleasures of sight, smeli,
and sound (1118a3-12), but only with respect to those of touch and raste
(1118a23-26) Because touch and taste are the pleasures we share wich
other antmals, cthey appear “slavish and besual” (1118a24-26) Amnstotle’s
distinction among the physical pleasures 1s made on the basis of whether
or not they have some connection with the ntellectual capacities He says
licentiousness 1s, stractly speaking, concerned only with touch, because
taste has to do with discrimination (4r1s1s) of flavors (1118a26-32) Thus,
che pleasures of taste are more closely associated with the incellece than are
chose of touch, such as eating, drinking, and sex (1118a31) ** Anstotle
remarks, significantly, that licentiousness, the excessive enjoyment of the
pleasures of touch, “belongs to us not as human beings, but as animals”
(1118b2-3} This remark allows us to wnfer that the purer pleasures of
sight, sound, and smell, and of taste tnsofar as it involves discrimination,
are pleasures more closely connected with our natures as (rational) human
beings

The pornt that pure pleasure 1s associated with the rational pare of the
soul 1s made more explicitly 1n conneccion with phiosophy and contem-
plation (shesriay Philosophy, Arnstotle writes, “is thoughe to have marvel-
ous pleasures, for purity [katharerotéts] and stabiiiey” (EN 1177a25-26) It
1s “the most pleasant of al) activictes 1n accord with excellence” (1177223~
24) The contemplative life 1s the most divine (1177b26-31), and theo-
retical comprehension (nous) 15 least bound up wich the “compound” of
body and soul (1178a19-22) Thedria has cthese characteristics because it 1s
the acuvity most proper to the nature of human beings “That which 1s

% For a good discussion of this racher puzzling account of sophrosuné, see Young, TFem-
perance
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proper to each thing is by nature best and most pleasant for it. And for a
human being [this is} the life in accord with {theoretical} noxs, since chis
is most of all 2 human being. And this life is cherefore also most happy”
(1178a5-8). The pleasure of contemplation is aiso pure because it is un-
mixed with pain: “There are also pleasures without pain and desire, for
example, those of contemplation, when our nature lacks nothing”
(1152b36-1153a2).

Pure pleasures in Aristotle’s view are those most proper to our nature as
rational beings. Such pleasures are also most “complete” (or “perfect™),
and belong to the most “complete” human being: *“Whether the factivi-
ties] of the complete [fe/eion] and blessed man are one or more than one,
the pleasures that complete [seleionsas] these activities should be said in the
strice sense to be the pleasures of a human being” (EN 1176226-28),%¢

A study of passages in which éatharon and katharerorés are used in con-
neccion with the soul indicates that purity is closely associated wich the
rational part of the soul, the activity of which is proper to the nature of a
buman being. While these passages do not give us any information about
a process by means of which the soul might be made pure (katharsis), some
inferences abouc what such a process might be can be drawn from Aristot-
le's statements about the similarities between physical and psychic excel-
lence.

Psychic and Physical Excellence

In Physics 7.3, Aristotle states thac excellence is a felesdszs in which some-
thing is most what it is in accord with its nature (246a13—15). This gen-
erz] principle is first applied to excellence of the body: health and good
condition (246b4—-20). It is then applied to psychic excellence: “And sim-
ilatly in the case of the dispositions of the soul. All of these depend on a
certain relation, and the excellences are telezosess, the vices deparcures {from
this relation]” (Phy. 246b20-247a3). Just as health is 2 “completion” or
“perfection” of the physical nature of a living thing, so psychic excellence
is 2 “completion’ or “perfection” of the psychic nature of a human being.

3 The quesaon of che relarionships in the Nicomachean Erhics among nature, completion,
pleasure, and thedrsa 1avolves coo many controversial issues to repay scudy here. Phy. 7.3,
discussed below, makes 1t clear without raising these difficultres chac psychic, ltke physical,
excellence is a felesasss 1n which the nacure of something 1s realized. Some recent discussions
of these controversial issues in the Nicomachean Ethes are those of Owen, "Anstotelian
Pleasures’; Gosling and Taylor, Pleasure, 204-24, Acknill, “Eudaimonta’; J. M. Coopet,
“Contemplation”, and Kraut, Arsssorle.
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Physical excellence 15 a relation consisting 1n “a mixture and proportion of
hot and cold, exther of the internal qualities tn refation to themselves or to
what surrounds them” (Phy. 246b5—6). One kind of psychic excellence,
“ethical excellence,” according to the Physucs, 15 a relation “concerned with
bedily pleasures and patns” (247a7-8). Just as health comes to be or per-
ishes when qualitative changes 1n the hot, cold, moist, or dry take place
(246b14—17), so ethical excellence comes 1o be or perishes when changes
concerning pleasures and pains cake place, for these are qualitative changes
in the perceptive part of the soul (247a4-19).

The parallel between physical and psychic excellence does not, 1t should
be noted, hold 1n one respect. Physical excellence consists 1n a summetyta
of the opposites hot and cold. In the Physics, as in the ethical works, how-
ever, psychic excellence does not constst 1n, but 1s “concerned with,” a
summetrsa of pleasure and patn. As Necomachean Evhics 1104al 1-b2 cells us,
the mean state concerning pleasure and pain helps produce and maintain
excellence, while excess and deficiency destroy 1t. A correct mixcure and
proportion of the opposites pleasure and pain can, according to Ariscotle’s
echical works, help provide the habituation that 1s a necessary condition
for the development of psychic excellence It is, however, a mistake to
identify psychic excellence with this kind of proportion >7 Arnistotle avoids
making this identification when he writes, 1n Necomachean Ethies
2.3 1104b8—9 “For ethical excellence 15 concerned wich [nepil pleasuces
and pains.” Arnstotle’s language 1n Phytics 7.3 also refleces this conceptual
distinceion between physical and psychic excellence. He writes, “We set
down [physical excellence] as consisting 1n {&v] a mixture and proportion
of hot and cold” (246b5—6) He states, however, that ethical excellence 1s
“concerned with [segf]) bodily pleasures and pains” (247a7-8, of 247al5—
16 sepl Tattac).

If, wich the exception just noted, ethical excellence 1s anzlogous to
physical excellence, psychic treatment 1s also analogous to medical treac-
ment. Anstotle’s echical works frequently draw patallels between medical
and psychic creatments. As Werner Jaeger has shown, these parallels have
real phiosophical significance “The medical example, far from being a
casual analogy, 1s present to the philosopher's mind throughout It be-
longs to the very foundation of his ethical science.””® We are justified 1n
drawing some substantive conclustons about ethics from what Aristotle
says about medicine.

37 On psychic excellence and habituation, see chap 6
%8 Jaeger, “Medicine, ' 56-57 See also Lloyd, “Analogies ’
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Of particular interest are a number of passages in which Aristotle calls
punishment, the infliction of physical or emotional pain, 2 "medical treat-
ment” for vice. The term for licentiousness, aéolasia, means, literally,
“unpunished,” and Aristotle states that che zkolastos is “someone who has
not been punished {kekolasmenos} in some way, or medically treated [la-
toevpévos]” (EE 1230a38-39). Aristoce rejected the idea, held by some
people, that we should call 4#/ pleasure base in otder to control the many.
According o these people, “the many are inclined toward it {sc., plea-
sure], and are enslaved to pleasures, so that it is necessary to lead them to
the opposite direction, for in this way they would arrive at the interme-
diate” (EN 1172a31-33). Nevertheless, Aristotle clearly believed in a
more selective and judicial application of the principle of treatment by
opposites. For example, at Nicomachean Ethics 1104b16-18, he wtites that
ic is an indicacion that excellence is concerned with pleasures and pains
that “punishments come by means of these {sc., deprivation of pleasures
and infliction of pains].?® For they are medical treatments [latpeion} and
medical creatments by nature take place by means of opposites.” Eudemian
Ethics 1220a34-37 expresses the same idea: “A sign that excellence and
vice are concerned with pleasant and painful chings is that punishments
are medical creatments and come about by means of opposites, just as is
true in other cases.”

If psychic treatments are like allopathic medical treatments, we can in-
fer that psychic katharsis, like physical katharsis, would use opposites to
remove impediments to the completion and excellence of the soul, and
thus help it realize its nature. A medical katharsis helps testore the excel-
lence of the body that consists in a proportion of hot and cold, and it does
so by using opposite to treat opposite. Similarly, an emotional katharsis
could help restore the excellence of che soul by opposing (cold) pain to
(hot) pleasure.®® An allopathic theory of this kind, accotding to which
emotional heat is opposed to cold fear, is implicit in Problems 954b14-15:
“If it [sc., the melancholic temperament] is inclined to be hot, fear re-
stores it to the measure, and [makes cthe person} self-possessed and un-
emotional.”

An emotional katharsis, of course, could produce only “ethical excel-
lence” (Phy. 247a7-8), and not the very different excellence of the intel-

% My explanacion in the bracketed passages follows the incerpretation of Gauthier and
Jolif, ad loc.

% See chap. 6 (“Pity, Fear, and Physical Danger’) for a discussion of Aristotle’s view
that pleasure is hot while pain is cold.
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lectual part of the soul (247b1) ¢! This kind of psychic kathatsis could not,
then, 1 1itself produce che purity that ss associated with contemplation,
which 1s a “divine” rather chan a human excellence, an tdeal toward which
we strave (EN 1177b26-1178a2) Erthical or “human excellences,” those
connected with the “compound” of body and soul (1178a20-21), can,
however, help us develop the incellectual excellences An emotional ka-
tharsis that helps us develop ethical excellence could, then, also help us
strive toward divine puriey of soul, to the extent of our abulity Thus, 1€ 1s
a reasonable inference thac emotional katharsis, in Ariscotle’s view, (s a
process that strives towatd, but never fully actains, the purity of soul that
1s the full completion and perfection of our nature as rational beings

Politics 8

While Arstotle does not specafically mention 2 katharsis of che soul 1n the
ethical works or 1n the Physics, 1n Politics 8 he gives 2 detailed account of a
psychic katharsis produced by “enthusiastic” music

For an emotion that occurs strongly 1n some souls exists in all of them, but
differs 1n being less or more {1ntense}, for example pity and fear, and agan
enthusiasm For some pecple are 1nchined to be possessed by thus mocion,
but we see them, when they make use of cunes that put the soul inco a scate
of religious excitement, restored by the sacred tunes as though they had
recerved medical treacment and katharsis This same expertence necessarily
happens to people who are inclined to piey or fear, and to those who are 1n
general inciined to be emotional, and o others, to che extent thac a share of
these kinds of things falls to each person, and all get a certain kacharsss and
relief wich pleasure Similarly, kathartic tunes give harmless pleasure to peo-
ple (1342a24~16)

Beczuse katharsis 15 not a simple drainage 1n chis passage, but involves
an interaction between emotion and music, we may ask whether 1¢ can be
characterized as homeopathic or ailopathtc Most scholars assume that the
homeopathic interpretation 1s correct  For example, although Carnes Lord
notes that the psychic kacharsis of Polzries 8 15 *“1n some sense a medical
cure,” and char “1t 1s more chan doubtful whether catharsis 1n the medical
sense 15 homoeopathic,” he nevercheless writes *“The catharsis of which

$1 The distinccion berween ethscal and 1neellectual excellence 1s also made 1n the ethical
works See, for example, EN 1103a3-10, where Anstotle writes that the intelleccual ex-
cetlences 1nclude wisdom, understanding, and pracucal reason, while the echical excel-
lences include liberality and sopbrosune
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Aristotle speaks is manifestly a homoeopathic cure.”¢? In this katharsis,
according to Lord, “enthusiascic music . . . effects a catharsis of enthusi-
asm,” for the “sacted tunes” mentioned here are ¢o be identified with the
tunes of Olympos that are said to “make souls enthusiastic” in Politics
1340a9-11, or with Phrygian enchusiascic music (1340b4—5).%% Viewed
in this way, katharsis is a process in which motion cures motion homeo-
pathically. The people who are “possessed”” suffer from a strong internal
(e)motion that is cured by an external motion: music (and, we may as-
sume, dance) that moves che soul as well as the body: the tunes “put the
soul into a state of religious excitement” (¢Eogytatovol Tyv yuiv).

The homeopachic interprecation of Politzcs 1342a, however, faces a num-
ber of difficuities. The medical analogy tells against it. Again, as Lord
himself points out, the tunes chat make normal people enthusiastic do not
effect a katharsis of enthusiasm in chem (Education, 127). This means that
the enthusiasm produced by the tunes is not the same as the enthusiasm
cured by them. The process is not so “manifestly” homeopathic as Lotd
believes. Moreover, attempts ¢o find a source for Aristotelian katharsis in
a homeopathic musical katharsis have not been successful.

Another objection to the homeopathic interpretacion is thac there is no
clear evidence that cures produced by the “religious excitement” to which
Aristotle refers were commonly thought to be homeopathic.% In
nonphilosophical literature, enthusiastic religious rites are not usually said
to work either by similacs or by opposites. For example, in Euripides'
Bacchae, Dionysus, the god of wine, is simply “a medicine for labor”
(283), in whose “holy purification rites’ (77) his followers participate, In
this play, our besc single source of information about enthusiastic Bacchic
rites, there is no suggestion of a specifically homeopathic or allopathic
process. Again, in Aristophanes’ Wasps (115-24), Bdelucleon makes var-
ious attempts to cure his father of madness, including katharsis and the
use of che Corybantic rites. As Kenneth Reckford notes, however, the pre-
cise nature of these different curative processes is not specified. Instead,
the cures "shade off into each other; they share various elements of purih-

6 Carnes Lord, Educarson, 122. Ocher recent scholars who hold a homeopathic view of
this passage are Halliwell, Aristorle's Poerscs, 192, and Janko, Poetscs I, xix.

6 Lord, Education, 127

64 Lord, who atgues for a religious origin of homeopathic katharsis, notes some of the
difficulties for this view 1bid., 124-26. [ argued in chap. 8 (“Homeopathy: The Ancient
Evidence”) that one kind of reltgious kacharsis, the use of blood to ¢leanse blood, ts a poor
source for Ansrotelian cragic kacharses.
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cation, purgation, and emotional release; and they belong together as
‘therapy’ and ‘catharsis.” ¢

Nor do philosophical texts dealing wich religious enthusiasm provide
clear evidence for homeopathic enthusiastic rites. In Laws 7.790-91, for
example, Plato gives a detailed account of “the curative processes of the
wild Bacchic rites” (790e2—3)% used to treat people who suffer from a mad
cerror:

These emotions are fear, and feass resule from a bad disposition of che soul.
Buc when someone applies a shaking from outside to these kinds of emo-
tions, the motion applied from outside mascers the internal fearful and mad
motion. When it has mastered, having made a peaceful calm appear in the
hard pounding of the heart of each person, something that is entirely desir-
able, {then, when we are} made to dance and play the flute with the gods two
whom each person sacrifices with good omens, it makes us have sane dispo-
sttions instead of mad. (Laws 7.790e8-791b1)

Scholars have held various and often confusing views about the nature
of the process described by Plato. Georg Finsler characterizes these Cory-
bantic cures as homeopathic, finding the homeopathic principle in the
application of external motion to internal motion.*” Carl Miiller, on the
other hand, believes that Plato’s account is based on the principle of allop-
athy: “agitation [is cured} by means of a (counter) motion,” and “the
motions . . . are opposites of one another.”® Ivan Linforth’s views are less
clear. He appears to hold a homeopathic view when he writes, “The cute
is homeopathic in that it produces symptoms identical or nearly identical
with those of the disorder to be cured.”®® However, Linforth appears to
acknowledge chat the cures also have allopachic aspects when he writes that
“the inner tumult is cured by outer activity; unwholesome mania is driven
out by beneficent mania; and in the end both kinds of mania are gone. We
should not overlook that the mania which was cured is not said to have
been produced by Corybantic possession” (“Rives,” 134). Linforth, more-
over, argues against Rohde’s “theory . . . that the Corybantic disease was
cured homeopathically by the Corybantic rites,” and concludes that *“there
is no instance on record in which any kind of disorder whacsoever that was

6 Reckford, “Catharsis,” 284.

% Linforth's translation in “Rites,” 132, reading ai.

$? Finsler, Plason, 113: “The shaking applied from withouc has a homeopachic charac-
ter.”

68 Miller, Gleiches, 145 a. 127.

é Linforth, “Rites,” 158.
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produced by the Corybantes was cured by their rites.”””® Evanghélos Mout-
sopoulos’s statements are also somewhart confusing. He holds an allopathic
view of Laws 790-91,7" yet he admits chat the rites have homeopathic
aspects when he states chat “this therapeutic method reach{es) the limits
of 2 homeopathic treatment” (Musigue, 108 n. 2).

This confusion in the [itetature is understandable. In Plato’s Corybantic
rites, ordered movement imposes order on disordered movement.’? Thus,
the rites should be classified as homeopathic if the essential idea is chat
movement acts on movement, buc as allopathic if order is thought to act
on disorder. In this passage, unfortunately, Plato does not explicitly state
whether the rites work by means of similaes or by means of opposites.

Plato’s use of medical terminology and concepts in Lews 7.790-91,
however, provides some evidence for the allopathic view. The medical the-
ory of the Laws is an allopathic one, based on the concept of irenomia (equi-
librium) of opposing powers. The rites of Laws 7 are analogous to (or, more
properly, an integral part of) a medical treatment in which motion is used
to produce excellence of both soul and body (790c—d). The rites are said
to be “medical treatments”’ (thosig: 790e3, tapara: 790d4), in which
someone “applies” (npoodéon: 791al, 791a2) an external “motion” to a
preexisting internal “mad motion” (xivowg: 791a2, 791a3). The external
motion ‘masters” (xpavei: 791a2) the internal motion.”® The term “‘mas-
ters” has a technical, medical sense earlier in Latws 7, where Plato advo-
cates the use of continual motion to produce healch, beauty, and strengch
in young children, and as an aid to the “mastery” (digestion) of food (xota-
xoototvia: 789d5-6).

The allopathic interpretation of Laws 7 makes sense for other reasons
also. On this view, the Corybantic rites cure by applying a2 “drug” of or-
derly, rhythmic motion that “masters™ preexisting disorderly motion.
When the otderly motion has “mastered™ and produced peace in the soul,
the sufferer participates in the thythmical motion of the cure by dancing

 bid., 151. His reference (cited on 146) is co E. Rohde, Psycbe, 9th and 10th eds.,
2:474f.

7t Moutsopoulos, Masigre, 109 and 106 n. 1.

72 This essential feacure of Plato’s account is brought out by Boyancé, Cuite, 198, and
Moutinier, Pur, 418,

73 That chese terms belong co medical vocabulary is shown by LS] and by Maloney and
Frohn, Concordance. See, on mooodéen, LS, s.v. npoodépw, 3.b: “esp. of food, drink, or
medicine”; Maloney and Froha list 208 occutrences of the lemma wpoodéow. For xivnoug,
see LSJ, s.v. xavém, A.11.3, which lists a medical sense; Maloney and Frohn list 197 occur-
rences of the lemma xwvéw and 58 of xiwoig. On xparei, see LS), s.v. npatéw, 3.b: "of
food, digest, assimilate’; Maloney and Frohn lisc 143 occurrences of the lemma xgatéw.

323



CHAPTER 9

along with the fluce music. Thus, musical motion cures because it is itself,
and produces in the sufferer, motion that is completely differenc from the
motion that characterizes the disease. This view of music and dance in
Laws 790-91 is supported by Plato’s theory in Laws 2 thac music and
dance originated in the imposition of orderly motion {thythm and har-
mony) on disorderly cries and leaps, such as chose made by young children
(653d7-654a5, 672b—d).™

Aristotle’s use of medical cerms in Pofitics 1342a suggests that he, like
Plato, thinks that enthusiastic rites ate analogous to a medical treatment
by means of opposites. Aristotle compares music to medicine when he
writes that sufferers are “restored by the sacred tunes as though they had
received medical treacment and katharsis” (xaBiotapévoug doneg lovpsiag
Twxdvrag nai naB&posws: 1342a10-11). As Newman points out, “and”
(xatf) in this phrase is explanatory.” That is, the medical treatment
75 a katharsis, and che effect of the “sacred tunes” on the soul is like
(idoneg) this medical katharsis. This analogy is signmificant, for in other
passages Aristotle compares a treatment of the soul to a medical treatment,
and states that medical treatments work by means of opposites (EN
1104b16—18, EE 1220a34—37). Eatlier in Polutscs 8 itself, Aristocle makes
a similar comparison, writing that “relaxacion is necessarily pleasant, for
it is a medical treatment [lovosia) for the pain chat comes from labor”
(1339b16~17).7¢ Aristotle’s use of a number of ocher medical terms in
Politscs 8.1342a4-16 reinforces the explicit medical analogy: yehowvio
(make use of: 1342a1(), wwjoewc (motion: 1342a8), xabiorauévoug (re-
store: 1342a210), and »ovoiteobon (relief: 1342a14).7"

7 See chap. | ("A Medwcene co Produce Asdis™). In Tim. 88c—e also, tegular motion
gives order to disordered mot:on. Mouesopoulos, Mustgre, 98—111, calls attention to the
remarkable parallels between chis passage and Laws 790-91, noting thae both describe an
allopachic process.

" Newman, Polrtzcs 3.564.

6 [bid., on 1339b1%, notes chat this passage alludes o the principle of treatment by
opposites.

M [bid., on 134228, notes chat Susemihl calls atrention to these medical rerms, see
Susemihl and Hicks, Polstacs, on 134229, 1342210, 1342a14, and 641 n 2, who aceribuee
(641) the observation about medical terminology to Doring, Arssioselishehe Kunsttheorre,
3196. Information 1n LSJ and 1n Maloney and Frohn, Concordance, confirms the view that
these terms belong 1o medical vocabulacy. On yosiowvra:, see Maloney and Frohn, who
list 677 occurrences under the lemma yotw For xujoews, see above, n 73. On xa6-
wrauévovg, see LS, s.v. naBictnur, A [.2 “restore the general health”” (Huppocrates, Mad,
2.133); B.5: "recover™ (Hippocrates, Caac. 160), Maloney and Frohn f1st 189 occurrences
under the lemma xaBiomu. On xovpiteofai, see LS, s.v. ®ovgilw, 2.b: Euriptdes,
Oreszes 43, “when the body 15 relieved {xovdiodp] from sickness”, Maloney and Frohn List
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The term nadiomu (restore 1342a10) 1s of parcecular interest because
of 1ts association 10 other passages with emotional states intermediace be-
tween excremes. At Polttres 1340b3, Aristotle uses the cognate adverb
when he says that people listen to Dorian tunes péowg xat xaBeomudrag.
“in a midway state of collectedness and composure.” 78 The effect of Dorian
tunes 15 “mudway” between that of Mixolydian tunes, to which people
listen 1n 2 “mournful and contracted {[ovveomxétwg]” state, and that of
other tunes that are “relaxed” (&vewuévac). 1340242-b3 Contraction and
relaxation are associated with the emotional opposites grief and joy, which
are produced by these tunes.” Again, at 1342b14-16, Dorian harmony 1s
said to be intermediate between extremes The verb naBiomnu. (restore) 1s
also associated wich an emotional intermediate state 1n two other passages,
where 1t refers specifically to a process effected by means of opposites. Ac
Eudemian Ethies 1239b33~36, Anstotle writes: “For the opposites do not
desire one another, but the intermediate. For being excessively cold, if
they are heated, they are restored [xabiotavian} to che intermediate, and
being excesstvely hot, {they are restored] if they ate cooled.” After this
passage, Aristotle compares the friendship of people with unlike emottonal
qualittes to the “desire” of these phystcal extremes for one another. In both
cases, opposite “‘restores” opposite to an intermedrate state.®® The verb
xaBiotn (restore) 1s also associated with physical and emotional temper-
arure at Problems 954b14~15. “If 1t [sc., che melancholic temperament} 1s
inclined to be hot, fear restores [xaréomosv] 11 co the rneasure, and
{makes the person] self-possessed and unemotional.” Taken together, all
of these uses of xaBiomu (restore) suggest that, 1n Polstzcs 1342210 also,
this term might be used to refer to a state between two opposites, pro-
duced by means of allopathic treatment.

While Anstotle’s medical analogy and his use of medical terminology
give us good reason to favor an allopathtc nterpretation of Polrtics
8.1342a, Anstotle does not give us any detarled information about the

31 occureences under the lemma xovditw For the association of katharsis and “relief,” see
“Arnstotle,” Prob 880a33 “Of necessity, these people often wish to experience a katharsis
[&roxoBaipeadall, for [then} they are relieved (wovpifovran]l” (cited by Bonicz, s v %ou-
oitew )

% This 1s Newman's translation, Polrires, ad loc , where he compares Anistotle's use of
the verb at Po! 1342210 and at EE 1239b35

79 See Newman, Polrtics, on 1340242, and compare Pros 11 13, where laugheer, relax-
ation, hot breath, and high-picched sounds ate all associated wich one anocher, while weep-
tng. tension, cold breath, and low-pitched sounds are also closely associated

8 Thus passage 1s discussed 1n chap 6 (“Asdds, Excellence, and Habituauon™)
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specific nature of the kathartic process in question. It is possible chat he
believed, like Plato in the Laws, that musical treatment cures strong, in-
ternal, disordered, and abnormal (e)motion by means of an opposite extet-
nal, orderly mocion: music and dance. On the other hand, Aristotle may
have had in mind some other cure that was craditionally thought to be
effected by musical modes and harmonies. Aristides, according to Carnes
Lord, held that music can effect “a ‘therapeutic’ education operating ‘by
way of opposition’ (£at” enantivtéta) on those who suffer from an excess of
passion.”®! Aristotle’s failure to explain katharsis, however, and our im-
perfect knowledge of Greek musical theory make it difficult to draw defi-
nite conclusions.®

If Politics 8 is of interest because it discusses a treatment of the soul
analogous to a medical katharsis, in other respects it is of very limited
usefulness for an understanding of katharsis in the Poetscs.®® Politics 8 is
concerned with a musical treacment, while cragic katharsis is produced by
the plot and not by music, which is merely a “sweetener” (Po. 1449b28—
29, 1450b16). Moreover, in the Politics Aristotle is concerned with abnot-
mal people who experience emotional states more “strongly” than others
(134225-6). The statcement chat “an emotion that occurs strongly in some
souls exists in all of them” does not imply that all people could benefit
from the treatment thac is useful for these abnormal cases. Nor, when
Aristotle says that "all” (mw&o: 1342a14) ger a certain katharsis, is he re-
ferring to all people: he is only concerned with all those who are inclined
to be abnormally emotional (ma@nuxobs: 1342a12-13).%4 In che Poetses,
on the other hand, Aristotle is concerned with a normal audience, as is
shown by his defense of the superiority of tragedy in chaprter 26, and by
the complete absence of any suggestion, in the Poetzes, chat the audience is
diseased or abnormal. Finally, in the Po/iz«cs, the kachartic use of music is
contrasted wicth an educational use of music (1341b32-1342a4; cf.
1341a23-24), while in Poerrcs 4 imitation is said to be pleasurable because
we learn from it.

8 Carnes Lord, Educatson, 205, summanzing Anstides Quiatihanus, De musica 2.9
{68.22—69.1 Winmngron-Ingram).

2 Qn Greek musical theory and Anstotle, see Lord, Education, appendix, 203-19. A
g00d sourcebook, with commentary, 1s A. Barker, Grek Mustcal Writings

85 Some differences berween the ewo works are noted by Lord, Education, 126-38, and
Golden, “Purgation.”

% Yord, Educasion, 130-34, argues that there are ewo kinds of kacharsers 1n quesaon:
one for abnormal and one for normal people. Ths incerpretation dees not appear to me to
be supported by the text.
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Iron and Wood

In addition to making frequent use of medical analogies, Ariscotle some-
times compares ethical treatments to two physical processes that are ef-
fected by means of opposites: that of straightening warped wood, and that
of tempering iron. These two analogies, especially when the broader Ar-
istotelian and Greek philosophical contexts are taken into account, provide
further evidence that Aristotle believed thac psychic treatment, like med-
ical treatment, works by means of opposites. '

The analogy of straightening warped wood occurs firse in Plato’s Protag-
oras (325d5-7). If the young do not obey persuasion, Plato writes, people
correct them with punishments: “They straighten them with threats and
blows, like wood that is warped [dia0v0edSpuevov] and bent.” While Plato
does not cail this treatment a katharsis in the Protagoras, he does call pun-
ishment a katharsis in the Laws. Here, in writing about “‘purifications”
(katharmoi: e.g., 735d1), Plato compares punishment to a medical kathar-
sis: “The best [purification] is painful, just like chat [effected by] drugs of
this kind: that which brings to punishment by means of justice and retri-
bution” (735d8—€2). And in Laws 1, restoration of psychic health is com-
pared to 2 medical katharsis (628c9—e1).

Atistotle himself uses the warped-wood analogy in Nicomachean Ethics
1109a30-b26. In order to artain the praiseworthy intermediate in ethical
matters, he writes, it is “necessary to incline ac one time to che excess and
at another to the deficiency” (1109b24-25). This is because human nature
often tends toward one of the vicious extremes, and “'it is necessary to drag
ourselves in the opposite direction; for by drawing ourselves far away from
error, we will arrive at the intermediate, just as those do who straighten
warped wood” (1109b4-7). We humans, Aristotle believes, are naturally
inclined toward pleasures, and so are likely to be licentious (1109214-16).
He means, for example, that we naturally tend toward gluttony and
drunkenness. To correct this tendency so as to arrive at the intermediace
state of sophrosuné, we must, according to Aristotle, bend over backward
in the direction of deficiency, coward sobriety and fasting. In straighcen-
ing warped wood, just as in allopathic medical treatments, an opposing
excreme is applied so as to bring a preexisting undesirable extreme to an
intermediate stace. The wood that people straighten by bending it in the
opposite direction needs this treatment because it has been warped (Sie-
ovgappéva: EN 1109b6) out of its natural, straight position. Similarly,
the soul is “warped” by vice: “For vice warps [diaotgéder] and makes a
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person mustaken about the practical fiese princtples” (EN 1144a34-36). A
treatmenc by opposites thac helps restore the soul to 2 natural, excellent
state, then, 1s analogous to thus process of straightening warped wood

Anistotle himself does not use the term “kathartsis” 1n connection with
the watped-wood analogy. Howevet, Olympiodorus’s use of this analogy
in charactenzing an “Aristotelian kacharsis” provides evidence that Aris-
totle was associated 1n antiquity with an allopathic psychie katharsis,®
Olympiodorus contrasts an allopathic “Anstotelian’ ot “Stoic” katharsis
that “cures evil with evtl” with a “Socratic,” homeopathic katharsts that
“derives stmilars from simulars,” and with a “Pythagorean,” evacuative
katharsss.® He writes that in the “Anstotelian’ katharsis “evil cures evil,
and by the combar of opposites [t dtapaxm v évavtiav]} brings 1t to a
proportion [sammeiriaY' (Alcrbiades 146.3) Olympiodorus also discusses
this “Anistotelian” or “Stoic” katharsis earlier 1n the same work.

{Katharsis} cares opposites by means of opposites, applying the appetite to
the spirit {thumor] and thus softening (¢, and [applying) the spitit to the
appetite,®” and thus strengthening 1t and training 1t to be more manly, like
crooked twigs that people bend 1n the opposite direction when chey wish o
straighten them, $o as to produce a proportion {summevon) by carrying them
over to the opposite side Simulacly, chey practice che art of producing has-
mony in the soul by chis kind of mechod (Alcrbrades 54 18-55 1)

Olymptodorus’s language—"the combac of opposttes,” “cures opposites
by means of opposites”—and his crooked-twig analogy leave no doubt thac
the katharsss he describes 1s allopathic, effected by means of opposttes
This same language also suggests 2 genuine Aristotelian source. Qlympio-
dorus’s statement “like crooked rwigs that people bend 1n the opposite
direccion when they wish to straighten them [Stxnv tdv xexappévov
0GBdwv &¢ oi 0éhovieg edBivan mpds 1O Bvaviiov mephvyilouowv]l” re-
calls Ariscotle’s language 1n Nicomachean Ethies 1109b4—7 “It 1s necessary
to drag ourselves in the opposite direction [eig totvavtiov & Eavtovg
aopérxnew 36}, for by drawing ourselves far away from error, we will arrive

8 Nitev (Catharsis, 183-92, and “Olympiodore’ ) and Janko (Comedy, 147) both fad to
note that Olympiodorus’s warped-wood analogy eccurs 10 Anscotle’s own work  Both also
fadl 1o see, as noted 10 chap 8 (“The Homeopathic Peejudice } that Olympiodorus s “ Ar-
stotelian” katharsis 1s allopathic

% Olympiodorus, Akibiades 54 15-55 14, of 145 12-146 11 The allopathic kathar-
s1s, called “Aniscotehian’ ac 146G 3, ss clearly the same as che Stotc  katharsis mentioned
ac 34 18, as Nidev points out (Casharsts, 184) On chese kinds of katharsets, see also chap
8 ("Homeopathy The Ancient Evidence’ )

87 At 54 19 I read T 8¢ EmBupiq Tdv Bupdv, suggested by Westerink, Olymprodorus
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at the intermediate, just as those do who straighten warped wood [6nep
ol & dieargoppéva tdv EvAwv dgbolvieg nowoliowv} ” Moreover, the idea
of opposites curing opposttes 1s frequently expressed in Arstotle's works,
as [ have shown above.

Aristotle also compates ethical training co the tempering of won. In
Politis 7, Anistotle writes that, for military states, peace can be more dan-
gerous than war.

Most such [warlike] states are preserved when at war, but are destroyed when
they have acqutred an empire For chey lose their tempening {Padgiyv], Like
tron, when at peace The lawgtver 1s to blame for not educatng them to be
able to be at lesure War compels people to be just and cemperace, but
the enjoyment of good fortune, and being ac leisure 1n peacetime make them
more inclined to be hubaistic (Po/ 13342610, 25-28)

The analogy 1n this passage 1s derived from the technique of strengthening
(tempering) wron * In the ancient process of ironworking, 1ron ore was first
heated to remove impurities and make che metal soft enough to be shaped.
The hot tron was forged, and then dipped into cold water 1n a process
called “quenching” (Badm) to hatden 1t hence the term Artstocle uses 1n
Polstscs 7 for the result of the whole “tempering” process.®” Thus, the suc-
cessive application of the opposites hot and cold produces a useful tool. As
Anstotle succinctly puts it 10 Generatzon of Antmals 734b37-735al, “the
hot and the ¢old make the 1ron hard and soft * The 1ron-tempeting process
1s allopathic 1n that it 1s effected by means of opposites.

While Arnstotle does not give details about the analogous process of
tempering the soul tn Polezzcs 7 1334a, a passage 1n Polstics 5 suggests that
this process might be effected by opposing (cold) pan and fear to (hot)
shameless and hubristic tendencies. While in war fear ts naturally presenc,
in peace, Aristotle writes, a beneficial fear would have to be artificially
supplied.

Consucutions are preserved not only because descroyers are far off, bue some-
tmes also because they are near For when they are afraid, people keep the
constitution more under control So that 1t 1s necessary for chose concerned
about the consticucion o provide fears, and to make what 1s far off [seem}

8 ] use the term “tempening’ 1oosely, to refer o the process of sirengehening reon by
means of heatng and quenching Technically, “tempering” 1ron (s an entirety defferent
process On ancient techniques of itonworking, see Lee, Meteorologsea, 32429, and Forbes,
Studres, 196-210

% Newman, Polrires, on 133428, notes that fadi) he chis meanmng here
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near, so thac {the people] might keep guard and not, like a night watch,
neglect their guard over the constitution. (Po/. 1308a24-30)

Thucydides’ Pericles used fear in just the way Aristotle recommends:
“When he had any perception that the people were inappropriately hu-
bristic and bold, by speaking he struck them with terror [xorémhnosv] to
make them fear’ (2.65.9).

The iron-tempering analogy of Ariscotle’s Polisics also occuts in Plato,
as does the warped-wood analogy. Within the context of this Platonic
background, the significance of Aristotle’s brief allusion to cempering in
Politics 7 can better be appreciated.

In Republic 3.410c—412a, Plato advocates a correct mixture of music and
gymnastics in education. This mixrure, he believes, is necessary to “har-
monize” the spirited and racional parts of the soul with each other by
properly tensing and relaxing chem (411e4—412a2). Music at first softens
the spirited part of the soul “just like iron,” and “‘makes it useful instead
of useless and hard.” Excessive indulgence in music, however, makes it
“mele and liquefy” (411210-b2). On the ocher hand, t0o much physical
training produces too much “hardness” of soul (410d1). While the pri-
mary analogy in this passage is that of musical harmony, Plato is also
comparing psychic training to the process of tempering iron by alternately
softening it in fire and hardening it in cold water. Physical training is like
cold water, and musical education is like fire. In the Laws, as we have
seen, Plato uses the iron-tempering analogy in his account of the process
by means of which the souls of old people are softened and made more
“shameless” by wine. Dionysus, Plato writes, provides “the initiation rite
and play of the old, which he gave to human beings in the form of wine,?®
a medicine as a remedy for the austerity of old age, so that we might
become young again, and so thact through forgetfulness of despondency
the hard character of our soul might become softer, like iron put into fire,
and so made mote easy to mold” (Laus 2.666b4—c2). The same analogy
recurs in Latws 2.67 1b8—10, whete Plato writes that the souls of the wine
drinkers “like iron” become “fiery” and “softer’—that is, like iron that
has been heated in fire as part of the tempering process.

It is possible that the iron-tempering analogy originated with Socrates.
At least, it is associated with him in Plutacch’s Life of Alcibiades (6.4):
“Just as iron softened in fire is contracted again by the cold, and its parts
are drawn together, so Socrates, whenever he found Alcibiades full of soft-
ness and empty conceit, made him humble and bashful by pressing and
reducing him with speech.” Here, as in Laws 2, the “fire” that softens the

% Reading twv olvov ac 666b6, with Burnee, Platonis opera.
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soul 1s assoclated with shamelessness, and excess 1s corrected by means of
the opposite extreme.®!

The old people of Plato’s Laws, who are too cold and timid, are unltke
the people 1n Aristotie’s Politzes 7, who have lose thewr “tempering” and
become hubristic Nevertheless, the principle of treatment would be the
same 1n both cases. excessive psychic heat or cold can be corrected by the
application of the opposite extreme. The 1ron-tempering znalogy 15 aps 1n
both cases because this process involves both heating and chilling. Al-
though Anstotle does not call this psychic tempering a katharsss, Plato
calls wine, which softens and heats the soul, “a drug for the actainment of
@425 1 the soul” (672d7-8), and he clearly believes chat its effect 1s anal-
ogous to that of the medical katharsis mentioned in Laws 1 628d2.

Anstotle's warped-wood and iron-tempering analogies, then, provide
furcher circumstantial evidence that Artstotelian psychic katharsis resem-
bles allopathic medical katharsis The analogies themselves are based on
allopathic principles. Moreover, Olympiodorus uses the warped-wood
analogy 1n writing about a process he calls “Arnistotehian katharsis,” and
Plato uses the 1ron-tempering analogy 1n discussing an allopathic psychic
treatment that resembles a medical katharsis. This gives us reason to place
Aristotle’s analogies n the broader context of a philosophical tradicion
that generally accepted katharsis by means of opposites If Arstotle him-
self generally avoids the term “katharsis”’ 1n discussing psychic treatments,
this may be because the expresston “kacharsis of cthe soul” had acquired too
many Platonic, Pythagorean, and Orphic connotatrons. In the Phaedo, for
example, psychic katharsis 1s a process of separation of the soul from the
body.?? Arniscotle, however, believes chat a treacment of the soul must take
1nto account the appetstes and desires, pleasures and pains of the bedy; 1t
cannot simply eliminate these physical elements It 1s pechaps significant
that 1n the Laws, 2 late dialogue with a radically different psychology from
that of the Phaedo, Plato generally avoids the term “katharsis,” even
though he makes 1t clear that the psychic treatment he describes 1s analo-
gous to a medical katharsss

The Platonic Elenchus

In the Sgphusz, Plato uses the term “katharsis™ to refer co a specific psychic
trearment. At Sgphust 230d7-8, the elenchus 18 said to be “‘the greatest and

?! For other metaphorical uses of che 1ron-tcempering process 1n Plucarch, see cwo of the
passages listed by Lee, Meteorvlogua, 327-28 Moraiia 73c—d and 943¢
92 See especially Phaedo 66d8—67b2, where “katharsis * and 1ts cognates occur five ames
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most powerful Katharsis” for the soul, because psychic katharsis removes
from the soul the opinions that impede learning, just as 2 medical kathar-
sts removes from the body tmpediments to health (230¢3—d4) This psy-
chic katharsis 1s of particular interest because 1t does not necessitate the
complete separation of the soul from the body, but takes 1nto account che
emotional as well as the intellectual aspects of the human personalicy 3

As I argued 1n chapter 6 ('Kataplex:s and Ekpléxss’), Socraes often pro-
duces shame in his interlocucors In Sophuss 230b—d, Plato discusses in
detail che kathareic process that uses shame as a psychic drng  Socrates says
of the practicroners of the elenchus

They ask questions concerning those chings about which people think chey
have something to say, while actually saying nothing Then, since people
wander {in their views), cthey easily examine thewr optnions, and gathering
cogether these opinions in cheyr arguments, chey puc them in the same place
beside each other, and putring them there, they show that these opimons ase
opposite to one another at the same time, concerning the same things, 1n
refation co the same chings, and with respect to che same things And seeing
this, the others [sc , the people examined] are angry wich themselves and
rmuld toward others, and ia this way, chey are freed from conceited and stub-
born opinions about themselves,® the most pleasant of all releases for the
audience, and the mose lasting for the patient For, dear child, just as doctors
of the body believe that the body cannot benefic from the noutishment ap-
phed to w before one casts out the impediments within, so those purifying
[kathatrontes) these people believe che same chung about the soul that st will
not get any beacfit from the learntng applied to te before someone by cross-
examining brings the person examined to shame [su0chune}, and caking away
the opitons that smpede learning, makes hum pure {&atharon], thinking
chat he knows only those chungs chat he does know, but not more (Soph

230b4—dd)

The psychic katharsis produced by the elenchus 1s much like the phys-
ical katharsis produced by drugs in Problems 1 42 A medical analogy 1s
fundamental to Plato’s account The pracuctoners of the elenchus are com-
pared to “doctors of che body,” and the elenchus, which removes impeding
opinions (230d2), 1s compared to a medical kacharsss, which casts out

93 Scholars nusually stress the ineellectual effeces of the elenchus See, for example, Vlas-
tos, “Elenchus” and “Afterthoughes,” and Kraue, ‘Comments ' However, the elenchus
also has important emotional effeces, as 13 noted by Gooch, “Vice ' See also Belfiore, ‘Elen-
chas ™

* On the meaning of xeEi iTovg (230c1), sce Kerford, * Sophustry, ' 88 n 3, who calls
attention to R Robinson, Plato's Earlrer Diglectic, 2d ed |, 12
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physical impediments (230c6-7). The “application” of learning is com-
pared to the “application” (mooopegouévng, 230c3, 230c¢8 [a medical
term})* of food. However, because the soul is more complex than the
body, the administration of the drug that induces katharsis is also a more
complex process than is the administration of a physical drug.

The hrst step in psychic treatment is a diagnosis designed to bring pa-
tients to understand what their own opinions are. They have, in the first
place, opinions obstructive to learning and as harmful to the excellence of
the soul as disease-causing elements in the body are harmful to physical
excellence. These opinions, as is clear from Plato’s accounts of the elenchus
in other dialogues, make 2 person shameless: ready to do and say anything
about anyching, because of the belief that one knows what one does not
know. These false opinions are inconsistent with one another and with
more modest, true beliefs the patients must also have if they are capable
of shame and curable. In the Gorgias, for example, Polus makes the shame-
less statement that it is worse to suffer injustice than to do it. He also
agrees with Socrates, however, that it is more shameful to do injustice than
to suffer it (474c—~d). These two opinions, as Callicles points out (482¢—
483a), are inconsistent and lead to Polus’s refutation by Socrates.

Diagnosis in the elenchus has ¢wo stages. In the first stage (Soph.
230b4-5), the doctors of the soul bring the impeding opinions to light by
asking quescions designed to reveal the faise, shameless beliefs that will
later be removed, and the true opinions with which chey are inconsistent.
For example, in answer to Socrates’ opening question, “What do you say
excellence is?"” (Mens 71d5), Meno makes a speech in which he shamelessly
asserts what he thinks he knows, but does not really know, about excel-
lence (7 1e1—72a5). On chis occasion, as on others, Meno was accuscomed
“to say vety many words about excellence on many occasions, and before
many people” (80b2-3). He was, like the shameless person of the Magra
moralia, someone “who on all occasions and to everyone, says and does
whatever occurs to him” (1193a2—4). This bringing to light of shameless-
ness is an essential preliminary to the Platonic kacharsis of the soul. It
should not, however, be confused with the kachartic process itself. Shame-
lessness does not cast ouc shamelessness, any more than the impediments
in the body that are discovered in a medical diagnosis cast themselves out.
After the false, shameless opinions have been brought to light, together
with true, more modest opinions, the second stage of the diagnosis takes
place. At this point, the doctors gather together all of the beliefs that have
been brought to light and show char chey are inconsistent (Sgph. 230b5—8).

9> See above, n. 73.
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The next step in psychic treatment is the production of shame (230b8—
d2). This comes 2bout as a natural result of the publicly conducted cross-
examination: “And seeing this {they} are angry with themselves” (230b8—
9); “by cross-examining {the doctor] brings the person examined to
shame” (230d1-2). The use of shame to oppose shamelessness is like the
use of a drug to counter disease-causing material that has the opposite
qualities. In other Platonic dialogues, the “patient” experiences shame so
intense that he is, for the moment, paralyzed and speechiess, like che éaza-
plex in the Magna moralia, “who is cautious about doing and saying ev-
erything and o everyone. This kind of person does not acc at all, the
person who is Ratapléx in every way” (1193a4~6). For example, when Al-
cibiades is afraid of growing old while sitcing and listening to Socrates
(Sym. 216a8), his paralysis is closely connected wich ebplexis (215d5) and
shame. Alcibiades says, “Before him alone of ail people, 1 experienced
something that no one would have thought I had in me: shame before
anyone at all” (Sym. 216a8-b2). Meno states that Socrates has paralyzed
him like a stingray, so he is unable co say anything (Meno 80b4).% It is this
emotional shock of anger with oneself and shame betore others that has the
effect of a drug. While the intelleccual knowledge that one's beliefs are
inconsistent is necessary co produce katharsis in those who requite the
elenchus, it is not in itself sufficient, for the more shameless one is, che
less likely one is to be troubled by any such inconsistency. Only shame, a
public humiliation of the kind Socrates administers, can counteract the
shameless tendencies chat make one believe, and confidently assert, that
one knows what one does not know.

Shame, like a drug, produces katharsis (230d2—4). In this process, che
extreme shame produced by the elenchus departs, together with the ex-
treme preexisting shamelessness it has counterbalanced. This is exactly
what happens in the case of drugs, in the accounc of Problems 864a32-34:
“Not being concocted but mastering, they depart, carrying impediments
with them. This is called katharsis.” In the psychic katharsis of the Sophisz,
false, shameless opinions are carried off. As the opposing extreme of shame
departs from the soul, one is aiso freed from the effects produced, tempo-
rarily, by the elenchus itself: excessive shame that ieads one to believe that
one knows nothing at all. The resule, ac leasc in theory, is a pure (etharon:

% As chese parallels show, the afsichuns mencioned ac Soph. 23041 is not, as Gooch writes,
“the resuleing emotional state” of “modesty” (“Vice,” 130), but excessive shame, a coun-
cerweight to preexisting shamelessness; the resulting state is saphrosunz (230d5). The effects
of the elenchus are also described at Gorgias 482¢1-2 (binding and gagging, as well as
shame); Laches 194b1—4 (inability to speak); Rep. 350d3 (blushing); and Rep. 358b3 (being
charmed as if by a snake),
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230d3) state of soul, sgphresuné (230d5), in which one thinks one knows
only those things one really knows (230d3—4). The person in this state is
like the gidemin of the Magna moralia, who “‘will do and say the right
things, on the right occasions and ac the right times” (1193a10).

In sum, the elenchus opposes emotion (shame) to emotion (shameless-
ness), as well as opinion (that one knows nothing) to opinion (that one
knows things one does not know). I¢ chus produces an emotional mean
state, as well as intelleceual purity. Only after attaining this state can a
person learn and benefit from teaching. This kathartic process is allopathic
in that it is effected by means of opposites. In outline form, the several
steps involved in the psychic katharsis of Plato’s Sophist are the following:

1. Diagnosis
A. Bringing to light of false, shameless opinions (those based on a
belief that one knows what one does not know) and of true, more maodest
opinions
B. Gatheting all these opintans together and showing that they are
inconsistent
IL. Production of shame, which aces as a drug
III. Katharsis: removal of shameless opinions, which ate carried off as the
opposing extreme of shame departs from the soul
1V. Saphrosuné: a puse, healthy state of the soul, in which one believes
that one knows only what one does know

The detailed account of katharsis in che Sgpbist is completely consistent
with what little information we have about Aristotelian psychic katharsis,
and with what we know about his views on physical katharsis. Placo,
moreover, gives us valuable information not available in Aristotle about
how a psychic katharsis can affect beliefs. This information is particulacly
useful because we would expect Aristotelian tragic katharsis to involve the
cognitive as well as the physical aspects of the emotions. In tragedy, as in
the elenchus, both beliefs and emotions are important. In viewing an
imitation, we ‘“‘puc things together,” or “reason” (ullogizesthat; Po.
4,1448b16). Moreover, in viewing tragedy, as in undergoing the elen-
chus, we experience ekp/éxis in response to events that are shameful. Fi-
nally, like che elenchus, cragedy brings to light our shameless tendencies,
for we enjoy tragedy in part because, at some level, we like hearing about
parricide, incest, and octher shameless deeds.

In chapter 9 I have examined much material, in Aristotle and in other
ancient writers, relevant to an understanding of Aristotelian kacharsis. All
chis marerial taken collectively allows us to draw some plausible infer-
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ences. Furst, when Attstotelian physical katharsts 1s an interactive process,
rather than a stmple drainage, 1t works by means of opposites and not by
means of simtlars, and 1t should properly be called “allopathic” racher than
“homeopathic.” Thus inference 1s supported by passages directly concern-
ing kacharsis and by Anistotle’s theoretical account of action and passion 1n
Generation and Corruptzon. Second, Anstotelian physical katharsis 1s a pro-
cess of removing what prevents something from preserving or regaining
the excellence (“completion” or “perfection”) thac 1s 1n accord wich 1cs
nature. This second inference s supported by a study of biological kachar-
s15 tn Anistotle’s works. Medtcal katharsss 1s an obvious example of a pro-
cess that removes material harmful to the body's physical excelience. How-
ever, Aristotle most frequently uses “katharsis” of the evacuation of the
menstrual fuid (bataminia), which 1s also a removal of harmful materal.
Anistocle thinks chat che female 1s like a deformed male, and chac her
reproduccive discharge has closer connections wich disease than does the
male’s. Katharsis of the &zteménia 1s, then, a natural treatment needed to
remove matersal harmful to the female’s physical excellence

While Aristotle’s views on psychic katharsis are more elusive, there are
numerocus indications that he thought of 1t as analogous to an allopathic
medical katharsis. Psychic treatments, he notes, work by means of oppo-
sites, yusc as medical ereatmenes do. In Polrzcs 8, moreover, psychec ka-
tharsss 15 explicitly compared to medical katharsis Other analogies 1n Ar-
istotle also support an allopathic interpretation. Amnstotelian psychic
katharsis appears to be a process, effected by means of opposites, that re-
moves what prevents the soul from preserving or regaining the excellence
that 1s 1n accord with 1ts nature. Unlike physical katharsis, however, psy-
chic katharsis helps produce excellence in the first place. This allopathic
view of psychic katharsss 1s also supported by passages 1n ancient writers
other than Arnstotle. These texts suggese that Ariscotle was part of a tra-
dition within which an allopathic psychic katharsis, analogous to a meds-
cal katharsis, was widely accepted. In chapter 10 I will examine how this
background information and these plausible inferences aid the interpreta-
tion of tragic katharsis.¥7

? I am indebted 1o Allan Gotchelf foe critsictsms of eatlier drafts of the first two secuions
of this chaptet, and to Richard Kraut for comments on an earlier draft of the discussion of
the elenchus
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