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154 Christian Brockmann

Mischungen — die vollkommene Proportion im dufleren Erscheinungsbild ist
ein Ergebnis der Eukrasie, ein Ergebnis also der vollkommenen Mischung
der Grundbestandteile des lebendigen Kérpers.“

Mit Hippokrates und Polyklet sind die Exponenten der griechischen
Erforschung von Kérper und Gesundheit benannt. Galen sicht sich als ihr
Erbe und als Vermirtter dieser groffen Tradition im Rom seiner Zeit. Dank
seiner systematischen Arbeit kann nun jeder griindliche Kenntnis auf diesem
Wissensgebiet erwerben. Das kdnnten sogar die barbarischen Vélker am
Rand des rémischen Weltreichs. Sie miissten sich nur entschlieflen, Galens
Buch zur Hand zu nehmen und zu lesen. Damit sind wir bei der Textstelle,
die immer wieder zitiert wird, weil Galen hier die Germanen mit wilden
Tieren vergleicht:

»Bel den Germanen werden die Kinder nicht gut aufgezogen. Aber ich schreibe dies
jetzt weder fiir Germanen noch fiir andere wilde oder barbarische Menschen, ebenso
wenig wie fiir Biren, Lowen, wilde Eber oder andere wilde Tiere, sondern fiir Hel-
lenen und alle, die zwar ihrer Abstammung nach Barbaren sind, aber nach hellenischer
Kultur streben.“4

Dass Germanen seine Gesundheitsschrift tatsichlich wiirden lesen wollen,
daran hat Galen sicher nicht einmal im Traum gedacht. Er spricht also mit
thetorischer Emphase, um seinen Lesern unmissverstindlich klar zu machen,
dass Fehler in der Pflege der Kleinkinder gravierende Folgen haben. Das
richtige Wissen ist aber nicht auf exklusive Zirkel beschrinkt, es liegt offen
zutage, jedenfalls fiir die an Medizin interessierten Leser. Wer es aber nicht
zur Kenntnis nimmt, lduft Gefahr, so zu leben wie Germanen und wilde
Tiere.

46  Gal, De temp. I 9: §.36,16-37,1 Helmr. = I 566,12-567,9 K.: xai wou 115 &vBpids
grronveitan TToAukAeiTou kawvdov dvopalousvos, k ToU TdvTwy T&Y popicov &kpilfi
THY Tpods SAANAC ouppeTpiav Exew dvoduaTos TowoUTou TuX®y. £0Ti pév olUv i
AoV, &y vV fuels {nToluey, ) 6 kavdv oUTos. ob udvov y&p UypdTnTds Te Kol
EnpdTnToS Ev TQ péow kaSioTnrey 6 olTws sloapkos &vSpwtos, AR Kal dia-
TAdoews &ploTng TeTUXMKeY, Tows uv €mopévns T TAOV TETTAPWY OTOLKEIWV
eUkpaoia, Téya 8¢ Twa SeloTépay &pxhy ETépav éxouons &vwSev. GAAX TO ye
TavTws elkpaTov glvan TOV ToloUtov &€ &vdykns Umdpyxer TO yop &v sUoapKig
oUupetpov elkpacias oTiv Ekyovoy. edSUs & UTdpyel TG ToloUTE COPXTL Kol
Tols Evepyeions &pioTa SiokeioSar Ko orANPOTNTOS Te Kol poAaxdTnTos Exew
peTpicds JeppdTNTOS Te Kal WuypdTNTOS.

47 Gal., De san. tuenda 1 10,17: CMG V 4,2, S.24,21-25: op& pév ye Tols [eppavois
ol KaAds TpépeTan T& TTondla. AN fluels ye viv oUte MNeppavols olte &Nois Tioly
&yplois fi PapPépots &vSphymors TalTa yp&gopey, oU udilov f dprrots 1) Aéouov
A k&Trpois # Tio1 TGV EAAwv Snplwy, AN “EAAnot xal Soo1 T yével pgv Epuoay
Béppapor, {Mrolot 8¢ T& T&Y EAfveoy dmrmndetpara.

Socratism in Galen’s psychological works

Ralph M. Rosen

It is well known that Galen took considerable pride in his philosophical
eclecticism ~ he was famously suspicious of medical sectarianism, and such
suspicions held for philosophy as well: his wide learning in the long phil-
osophical tradition that preceded him and his concentrated work habits
account for the intellectual stew that adds so much to Galen’s charm, even if
it can frustrate those who might prefer greater philosophical consistency.
The works that deal specifically with ethical and psychological issues are no
exception. The overall cast of these treatises is largely Platonic, but a Pla-
tonism mediated by the subsequent history of Greek philosophy up to his
own time — some Aristotle, considerable Stoicism, a little Pyrrhonian skep-
ticism, and so on. As scholars often remind us, even when Galen explicitly
names his sources and influences, he sometimes seems to have an amalgam-
aton of ideas and authors in mind. I would like to make a case in this study
for a different sort of philosophical influence — one that has as much to do
with narrative and self-presentation as it does with ideas or doctrine.

The broad question I will explore in what follows is how Socrates — as
distinct from Plato — and “Socratism” — as distinct from Platonism ~ in-
formed Galen’s ethico-psychological works, especially his Passions and Errors
of the Soul, which will be my primary focus. Galen himself never goes out of
his way to make strong doctrinal claims for Socrates, and he never singles out
Socrates as a distinct influence on his own thinking independent of Plato;’
yet I would like to suggest that his deep reading of, and intellectual affinity
for Plato led Galen to assimilate from that philosopher” not only a variety of

1 Socrates is mentioned a total of fifty-six times in the extant corpus of Galen, in 2
variety of contexts across fifteen works, although he is never himself the subject of an
extended philosophical disquisition. Indeed, many of the references to Socrates are
fleeting and of litde consequence in themselves (as, for example, the many times he is
adduced in the Institutio logica as an exemplum in a logical argument; cf., . g., Inst.
log. 6,2; 16,10-11: pp.13,24-14,1; 40,24-41,13 Kalbfleisch). Merely collecting
occurrences of Socrates’ name in Galen is not, therefore, especially illuminating.
“Socratism” may seem an anachronistic alternative (it was not a term Galen himself
used, in any case), but, as I suggest in what follows, it does seem to capture a specific
philosophical attitude that Galen had internalized from a lifetime of engagement with
Socrates through his close reading of Plaro.

2 Galen was also familiar with the Socratic works of Xenophon, but he cited them only
relatively few times. He mentions Xenophon a total of only fourteen times, ten of
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idiosyncratically Socratic ideas, but also a number of Socrates’ personal qual-
ities and protreptic strategies in the presentation of his own autobiography
and moral character. Of all Galen’s intellectual heroes, Socrates may well
have had the most fully developed, historically credible biography; Plato
certainly made him dramatically compelling, and as such, Socrates was an
easy character to personalize and even emulate if one was sympathetic to his
ideas and comportment.”

A few preliminary words are in order about the term “Socratism”. This is
not the place to enter into the longstanding debate about how to separate
Socrates from Plato or others who deploy him as a character, and in fact
some of the work of defining Socratism has been done for us by the con-
temporary philosophical traditions that influenced Galen — Stoics, Cynics
and others who fashioned themselves in various ways as heirs to Socrates. A
generation before Galen, for example, the Stoic Epictetus advocated a form
of Socratic psychotherapy that evidendly interested Galen, as we may infer
from the fact that he wrote a treatise about him (On Epictetus, against
Favorinus; cf. De libris propr. 14,21 (12): p. 168,11-12 Boudon-Millot =
XIX 44,8-9 K.).% For the Stoics, of course, as it was for Galen, Socrates was
all about ethics, the repudiation of fruitless natural science, and the realiza-
tion that the first step of a philosophical life is to recognize the limitations of
one’s own knowledge. Moderation in all one’s activities, control of bodily

which concern Socrates. Cf., e.g., De plac. Hipp. et Plac. IX 7,15: CMG V 4,1,2,
p- 588,27-29; De usu part. 19:118,7-9 Helmr. = IIl 25,4-7 K5 In Hipp. De artic.
comm. I prooem.: XVIII A 301,4-11 K. The Xenophontic portrait of Socrates, how-
ever, was highly influential for the Stoics (see J. G. DeFilippo and Ph. T. Mitsis,
Socrates and Stoic natural law, in: The Socratic Movement, ed. by P. A. Vander
Wherdt, Ithaca, New York, and London 1994, pp.252-271, who focus especially on
Xenoph., Memor. I 4; also D. N. Sedley, Creationism and its Critics in Antdquity,
Berkeley, Los Angeles, London 2007 [Sather Classical Lectures 66}, pp. 212-225), so
it is easy to suppose that Galen, in light of his own engagement with Stoicism, would
have inherited a Stoic-inflected Socrates with roots in Xenophon. In particular, DeFi-
lippo and Mitsis note that Xenophon’s Socrates made it easier for the Stoics to ascribe
to Socrates a genuine interest in natural philosophy. On this point, see below,
pp- 166-167.

3 It may seem odd to think of Galen appropriating Socrates as a role model, given what
appear to be rather stark differences in their respective temperaments. Indeed, Plato’s
portrait of Socrates as unrufflable, even serene, seems antithetical to the volatile char-
acter that emerges from Galen’s own self-description in his writings. See further R.
M. Rosen, Galen and the compulsion to instruct, in: Proceedings of the XIIth Col-
loquium Hippocraticum (forthcoming Leiden 2009). But whether or not Galen was,
in his personal life, able to live up to the kind of ideals Socrates traditionally came to
embody, there is no reason not to think that his admiration for Socrates was genuine,
and that he found in Socrates a particularly effective antecedent for the moralizing
stance that he adopted in his ethical treatises.

4 See also Galen’s treatise Against Favorinus’ attacks on Socrates (also mentioned in De
libris propr. 15,1 [13]: p.169,16-17 Boudon-Millot = XIX 45,12-13 K.). The work
has not survived, but the title testifies well enough to Galen’s special affection for
Socrates as a thinker in his own right, able to be conceptualized apart from Plato.
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pleasures and a disdain for excessive material goods were also retained as
hallmarks of Socratism.” Galen alluded to or openly embraced all of these at
one point or another, but there are other Socratic qualities as well that inter-
ested him, largely of a more personal kind. These constitute aspects of Soc-
rates personality and temperament that emerge from the autobiography
Plato constructs for him in his dialogues, and constitute a paradigm for what
a philosophical life might actually look like. In Socrates’ case, this is an
unpretentious, homespun sort of life, measured, calm, reflective and self-
critical, even philanthropic. Galen was obviously attracted to philosophy as a
technical discipline, but he was also interested in the packaging; and the
packaging he wanted to claim for himself, I would like to suggest, was per-
vasively Socratic.

It is interesting, in fact, to see the company Socrates keeps in Galen,
where he ranks high, sometimes highest, in Galen’s pantheon of virtuous
men. In his Exhortation for the study of the arts, ch. 5 (Protr. 5,1-2: CMG
V 1,1, pp.118,22-120,10), Galen contrasts the followers of Tyche with
those of Hermes, and places the most virtuous men in the latter group.
These are the most “decorous” (kdowior) of all, the men who practice the arts
(texvév &pydTar). Galen further subdivides this large band of men into
three sub-groups: the first, consisting of geometricians, arithmeticians, phi-
losophers, doctors, astronomers and scholars, stand physically closest to the
god and form a circle around him; the second sub-group includes painters,
sculptors, language teachers, builders, architects and stone-carvers; all the
remaining arts are included in a third sub-group. But almost as an after-
thought, Galen imagines a fourth group — TetdpTny 81 Twa T&EY &Td THY
&AM wv EKKpiTOV:

ToUToV olual TOV Xopov vofoas 61oids EoTy ol povov [nAwoels, MG Kal Tpoo-

KU\\)T’]O(‘EIS‘ ’Zpréj(Tng {yép) toTw &v ot Kal “Opnpos kol Irrokpdms kol MA&Twv

kal of ToUTwv Epactad, ols loa kol Tous Seols oéRopev, olov Umopyol Tves kad

UmnpéTal ToU Sz0l. '

“When you consider what this group is like, you will, I think, not only emulate it but

also revere it. For Socrates is in that group, and Homer, Hippocrates, Plato and all

their lovers, whom we revere as equal to the gods, in that they are the god’s deputies
and servants.”

5 See V. T. McKirahan, The Socratic origins of the Cynics and Cyrenaics, in: The

Socratic Movement (n. 2), p. 369, who lists what she refers to as the “rather uncon-
troversial features of the historical Socrates ... Socratic intellectualism; exclusive
interest in ethics [a claim nuanced, however, in DeFilippo and Mitsis, see above, n.2
— R. M. Rosen]; the sufficiency of virtue for happiness; moderation and self-mastery
with respect to bodily pleasures and material goods, in private as well as in public life;
criticism of politicians and political institutions but commitment to obeying the
laws.” On the drastically inconsistent ancient portrayals of Socrates (and the implicit
difficulty in establishing anything like a stable conception of him to satisfy modern
criteria), especially as mediated by philosophers of the Hellenistic period, see A. A.
Long, Stoic Studies, Cambridge 1996, pp. 1-34.
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The very diffidence with which he introduces this group (“a sort of fourth
grouping, distinct from the others”) suggests how important it was for him
to identify an even more élite subset of an already virtuous group of men.
The first three sub-groups of men who worked in the arts may have been
reasonably comprehensive, but they still did not represent the absolute creme
de la créme. For this, Galen had to devise a fourth group, the one reserved
for Socrates, Homer, Hippocrates, Plato and, as he puts it, their “lovers”
(¢paoTad). All the members of this group are favored by the god, but Galen
regards these alone as worthy to be esteemed as gods.® Galen’s language in
this passage — he mentions how we should emulate ({nAodv) this group of
exalted men, and become their lovers — is reminiscent of Diotima’s language
to Socrates in her famous speech in Plato’s Symposium on ascending to the
good. At Symposium 209 ¢ 7-d 4, for example, Diotima describes to Soc-
rates how those aspiring to the highest good advance from the love of human
children to 2 love of the incorporeal offspring of “Homer, Hesiod and the
other poets,” and she mentions specifically how we admire or emulate (again,
{nAolv) such poetic Exyova:

xad s &v Séfonto EauT TowUTous ToiBas uEAov yeyovéva f Tous &v3pwTri-
vous, kal gls “Ounpov &moPAdyas kat ‘HoloBov kai ToUs &Ahous TToInT&S Tous &ya-
Sobs A&V, olx Ekyova fauTtdy KoaToAeimouoty, & 2xeivols &Sdvatov KAfos Kol
ANy TapéxeTor alTd TolaiTa SVTS . ..

“And everyone would prefer to have children of this sort rather than human ones, and
would look to Homer and Hesiod and the other good poets in emulation of the kind
of offspring they left behind, offspring which, since they are immortal themselves,
provide for them immortal fame and remembrance.”

It is impossible, of course, to know whether or not Galen was alluding to
Diotima’s speech in the passage from the Exhortation quoted above, but it is
interesting how he refers there almost instinctively to Socrates as the fore-

6 1In fact, the text shows some signs of haste, almost as if we can hear Galen thinking
out loud as he works out this fourth category of special men. With the phrase ToUrov
olpat TOV Yopdy vofods, it is not entirely clear whether he is referring to the fourth
xopés specifically, or to the large grouping of men who follow Hermes (as opposed to
Tyche), which Galen had also introduced as a xopés (Protr. 5,1: CMG V 1,1, p. 118,
22). E. Wenkebach, Galens Protreptikosfragment, Quellen u. Studien z. Gesch. d.
Naturwiss. u. d. Med. 4, 1935, p. 94, sensed this ambiguity and proposed the addi-
tion of ptv oGy 8lov after ToUtov, I assume in order to make yopés refer to the
larger, inclusive, group. Bur this seems unnecessary, and likely incorrect: immediately
preceding that line Galen says of the fourth subgroup thar the god “honors and
cultivates them above the others, and keeps them around him” (Protr. 5,2: CMG V
L1, p- 120,6: Tiu& e kol Tpd TéHY B &y, Tepl alTOY EX0V &el). It is this band
of men, the fourth, that Galen suggests we should contemplate, emulate and revere in
the next sentence. With this in mind, Wenkebach’s addition of y&p in the next
sentence (Swxpérns (y&p) domw év abTd) makes sense, with oiTéd referring to the

fourth Yopés, not the larger band that included all che followers of Hermes.
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most representative of a life that should inspire within us an almost erotic
passion for philosophical emulation — the kind of philosophical eros that
Diotima has in mind in her speech in the Symposium.

The passage from the Exhortation serves to introduce a general attitude
towards Socrates that Galen fills out more systematically in his Passions and
Errors of the Soul.” In what follows, in fact, I would like to suggest that this
treatise was informed by Plato’s Socratic dialogues not only in substance, but
also in its narrative form. In particular, as if taking his own advice from the
passage in the Exhortation just cited, Galen seems to be attempting to emu-
late Socrates in openly identifiable ways, adopting a number of idiosyncrat-
ically Socratic stances and rhetorical strategies in the service of his here
highly Socratic agenda. Galen naturally frames the questions he addresses in
Passions in a manner that reflects the grand sweep of philosophical debate up
to his own day — in the first chapter alone, for example, he alludes to Plato,
Aristotle, Chrysippus, and Epicureanism® — yet the fundamental moral
approach he takes here, and the particular voice he adopts in its service, seem
suffused both with Socrates imagined as a historical figure, and Socratism as
a way of life.

Very early in Passions, in fact, Galen alludes to a well-known scene from
Plato’s Apology when he recalls how his own thinking developed in his
youth on the question of self-knowledge and wisdom. When he was young,
Galen says, he thought that people made too much of the Pythian oracle’s
injunction to “know oneself”, since (he thought) it was not such a difficult
task. Eventually, however, as he says, he realized that only the wisest man can
know himself fully, and since wisdom of this sort is hard to come by in
anyone, there will be great variation in the amount of self-knowledge men

will display:

7 Asingle work in two volumes, the first concerning the “passions” (w&9n), the second
“errors” (&uapthuara). See Galen, De libris propr. 15,1 (13): p. 169,15-16 Boudon-
Millot = XIX 45,11-12 K., where he alludes to the work as On the diagnosis of an
individual’s passions and errors. On the dtle, see I. Magnaldi, in: Claudii Galeni
Pergameni Tlepi wuyfis TaSdy kai &uapTnudTwy, hrsg., Rome 1999 (Scriptores
Graeci et Latini consilio Academiae Lynceorum editi), p. VII n. 1.

8 In the opening sentence of the work, Galen announces that Passions and Errors of the
Soul is a written version of an oral disquisition he had once given to his (anonymous)
addressee about a treatise by one “Antonius the Epicurean”. At the end of the same
paragraph Galen acknowledges the long Greek philosophical tradition of Sepameu-
TIKY ypdupaTa TGV Tis wuxfs Tad&dv (De propr. animi cujusl. affect. dign. et cur.
1,4: CMG V 4,1,1, p.4,8-11). Galen makes no particular claims to striking origi-
na'lity, and defers to his great predecessors (“it would have been better to learn these
things from them, as I did”: xal Ay pév BéATiov 2§ éxelveov pavSdveaw altd, dotep
kéy; p.4,11-12), but he forges ahead on the principle, one assumes, that he can be
a useful synthesizer of issues that have an urgency for everyone.
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&HoY brep GHuny, 8Te pepdriov Ty, Emoweiodon paTny (tolto &' v T TTuSwov
yv&dvo kehelov autdv ob yop flvoa péya 1O TpdoTayua), ToUS elpov JoTepov
Sikadeos ETonvotpevoy. AKPIBES PV y&p & CoPLTATOS Povos &v EauTdv yvoin, TGV
5 &Aooy &rdvTey drpiPdss wév oUBels, frTov B¢ kol p&Mov Etepos ¢Tépou. (De
propr. animi cuiusl. affect. dign. et cur. 2,2-3: CMG V 4,1,1, pp. 425-5,5)

“So the thing that I used to think was overrated when I was a young man (namely the
Pythian order to ‘know oneself’; I mean, I really didn’t think it was such a tall order)
this I later found in fact to be justly praised. For it’s only the wisest of men who could
precisely know himself; when it comes to everyone clse, no one precisely knows him-
self, though one person might know himself better or worse than another.”

Socrates is not named here, but the allusion to Apology 20 € 8-22 €6 is
difficult to miss. This is the famous passage where Socrates recounts how
Chaerephon went to Delphi to ask the Pythian priestess whether anyone was
wiser than Socrates. When the priestess answered that there was not, Socrates
proceeded to test this claim by questioning prominent Athenians who had a
reputation for being wise. In the end he famously found plenty of people
who thought they were wise, but little in them he could call sophia, and he
concluded that for all his own ignorance, he himself must be the wiser for it,
and certainly wiser than those whom everyone else considered wise. With a
hint of self-mockery, Galen alludes to a period of youthful brashness when
he scoffed at a famous dictum that was always difficult to separate from
Socrates, despite the fact that it had become something of a popular cliché
by Galen’s time.” Perhaps it was an early sign of Galen’s taste for indepen-
dent thinking, but it is interesting that in this case, Galen eventually acceded
to the pull of a basic Socratic tenet.

There are several noteworthy aspects of the Galenic excerpt. First, Galen
adopts here (as he does throughout this work) an autobiographical narrative
that parallels Socratess own in Phaedo 96 a 5—c 3, where Socrates recounts
his youthful interest in natural science as a means of understanding being
and becoming, and his subsequent disillusionment with such an approach;
and it is a narratve that gets Galen to the point where he essentially iden-
tifies with the famously paradoxical Socratic position of self-knowledge and
ignorance. Like Socrates, Galen concludes that much of his knowledge really
consists in an awareness of his own ignorance: only the “wisest man” can
have true self-knowledge, and everyone else must concede varying degrees of
self-ignorance (De propr. animi cuiusl. affect. dign. et cur. 2,3: CMG V 4,

9 Galen would certainly have encountered the Pythian injunction through any number
of his philosophical studies, but the fact that in the passage quoted above he mentions
it in the context of “the wisest” of men, suggests that he does, in fact, have the
Socrates of the Apology on his mind here. See also Galen’s Exhortation, where he
mentions several famous examples where the Pythian god addressed men, and begins
his list with Socrates: “This was the god who told Socrates that he was the wisest of all
men (Protr. 9,3: CMG V 1,1, p.132,22-23: &vdp&v &wéwtwv copoTaToy).”
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L1, p.5,4-5: T6v & &Ny &mdvTtoov &xpidds uiv oldsls, fTTov 8¢ kol
udAov Etepos Etépou). Further, in the larger context of Galen’s work,
knowledge that the soul’s passions need diagnosis and treatment puts one
already a step ahead of those who claim to have wisdom but deny that they
suffer from pathé. For, as he says at Passions, ch. 3, “... all men make
thousands of errors every day, and act under the influence of the passions,
though they don’t quite realize it.” (De propr. animi cuiusl. affect. dign. et
cur. 3,6: CMG V 4,1,1, p. 8,18-20: . .. &mavTas &v3patous kad' Ek&oTny
f]hxépo,(v wupla pév quapTdvovtas kol katd T&Sos' mpdTTovTas, of uhy
aUToUs ye TapakoroudolvTas). As he proceeds to argue in the same pas-
sage, taking a leaf from the Stoics: only the wise man is completely perfect,
and such god-like perfection is exceedingly rare, if not impossible."" Galen,
like Socrates, freely admits his shortcomings, but by doing so openly and
(most importantly) striving to do something about them, portrays himself as
far wiser than most others.

Both Socrates and Galen thus face a logistical problem: if one is going to
profess ignorance about oneself, how can one acquire self-knowledge, correct
one’s flaws and so live a better life? As Galen puts it at Passions 3,2, how can
one go about purging oneself of one’s passions if one is unaware of having
them to begin with (De propr. animi cuiusl. affect. dign. et cur. 3,2: CMG
V 4,1,1, p.7,7: méds oUv &v Tis Ekxdyele TaUTa pf) yvoUs TpdTepov Exwv
aUté;)? The entire pedagogical thrust of Galen’s Passions in fact addresses
this problem, and offers a method which, while it is unquestionably Stoic
(perhaps even specifically Epictetan)' in its self-help orientation, wears its

10 The transmitted genitive TaSév is difficult here with katd; de Boer prints Mar-
quardt’s emendation. Others have changed the preposition, or the case of m&Sos (see
Claudii Galeni Pergameni TTepi yuyfis maSédy kai &poptnudrwy (n.7), p. 13 appa-
ratus id loc.; Magnaldi prints xatd (11 Té&V) TaS&V), though the sense is clear
enough.

11 Cf. De propr. animi cuiusl. affect. dign. et cur. 3,7-8: CMG V 4,1,1, p.9,7-12.
Galen’s complicated relationship with Stoicism is frequently discussed. On points of
deta,.ll3 he can be vitriolic in his disagreements, e.g. in his famous attacks in De
placitis Hippocratis et Plaronis II-V, though elsewhere he can appear to align himself
intellectually with Stoic thinkers. See now C. Gill, Galen and the Stoics: mortal
enemies or blood brothers?, Phronesis 52, 2007, pp. 88-120, esp. pp. 90-98, which
offers an excellent, nuanced discussion, with further bibliography, of Galen’s fraught
relationship with Stoicism. Much of Galen’s disagreement with Stoics concerned the
nature of the soul (see, in addition to Gill, R. J. Hankinson, Galen’s anatomy of the
soul, Phronesis 36, 1991, pp.197-233, T. Tieleman, Galen and Chrysippus on the
soul: argument and refutation in the De Placitis books II-1II. Leiden, New York,
Kﬁln 1?96 [Philosophia Antiqua 68], pp.264-273, and idem, Galen’s psychology,
in: Galien et la Philosophie, ed. by J. Barnes and J. Jouanna, Vandceuvres — Geneva
-2003.[Entretiens sur PAntiquité Classique 49], pp. 131-161), but the question of the
identity of a “wise man” was likely less controversial and allowed Galen to synthesize
both Platonic and Stoic attitudes.

12 See A. A. Long, Epictetus. A Stoic and Socratic guide to life, Oxford 2002,
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connection to Socrates rather transparently. Socrates routinely claimed that
he was unsuited to dispense substantive knowledge, but instead was happy to
interact with individuals, asking pointed questions, making observations,
and putting to the test the things his interlocurors would say. Galen’s pre-
scription is similarly interpersonal, individualized and elenctic.” Galen
would encourage everyone to find someone who could perform what
amounts to a Socratic elenchus on them, not only to point out their debil-
itating passions, but also to engage them in a discussion about these passions,
to cross-examine and counter-argue, especially if they refused to believe the
criticisms leveled against them:

... 8A& oot TolUTo TrpdTov rhocdenua TO KapTepely émmpealousvov. GoTepov BE
TroTe KorTeoTOAUEV@Y IKavéds (TEV) oauTtol Taldy aioSouevos émiyepfoes &mo-
AoyeioSar Tols Emnpedlouct undétrote Mikpds Und’ EAeyKTIKGS PndE Tol PrAOVEIKGWS
tupaiveov [pndE] xoTaPdMew E9éAew Exelvov, AN Geehelas Eveka Tiig ofis, fva T
kad wpds THY dvTihoylay dvTarmévTos altol mOavdy fitor TrewwSfis Exelvov dpewov
yiyvésokew fy petd mhsiovos EfeTdoews slpng alTov E§w TGV EyKAnpdTooy (Bvrar).
(De propr. animi cuiusl. affect. dign. et cur. 3,10: CMG V 4,1,1, p. 10,7-14)

«. .. this is the first rudiment of philosophy, to put up with unfair criticism. Later, as
you observe a reasonable decline in your affections, you will uy to justify yourself
against malicious attacks — but never in a harsh or argumentative way, never from a
competitive spirit or a desire to do him down. You will do it for your own benefit: If
his reply to your self-justification is plausible, you will either be convinced of his
superior awareness or on further examination, find that his accounts are unfounded.”

(transl. Singer, p.105)

Galen’s method is explicitly mediated by the Stoic Zeno,' but the procedure
is essentially Socratic, and there are other indications in the work to suggest

pp-67-96, on what he refers to as Epictetus’ “Socratic paradigm”. As Long con-
cludes, “. .. Epictetus had an acute understanding of the positive methodology and
goals of the Socratic elenchus. His main departure from it was in training his students
to engage in dialogue with their individual selves and to use this as their principal
instrument of moral progress.”

13 On Stoic conceptions and use of the elenchus, see L. Repici, The Stoics and the
elenchos, in: Dialektiker und Stoiker. Zur Logik der Stoa und ihrer Vorliufer, Sym-
posium zur Logik der Stoiker und ihrer Vorliufer, Bamberg 1.-7.09.1991, hrsg. v. K.
Déring, Th. Ebert, Stuttgart 1993 (Philosophie der Antike 1), pp.253-270, and F.
Alesse, La Stoa e la tradizione socratica, Naples 2000 (Elenchos 30), pp.281-286,
with further bibliography. It is worth noting, as Repici points out, that the Stoic
elenchus came to look quite different from the Socratic elenchus, especially that of
the early Platonic dialogues. Galen’s prescription for moral self-improvement seems
to involve a little of both methods; that is, he has an assured sense of what constiturtes
good and bad behavior, but seems to believe, like Socrates, that dialectic is the most
persuasive way for individuals to find their way to the good.

14 He continues in the next sentence: “This was the formula approved by Zeno to
ensure good conduct: that in all we do we should imagine that we shall shortly after
have to justify our actions to our teachers. That was what he called the mass of people
who are ready to offer unsolicited criticism of their fellows” (transl. Singer, p. 105,
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that Galen wanted the figure of Socrates vividly in the minds of his readers.
One such indication occurs near the beginning of the work, where Galen
adduces one of Aesop’s fables as emblematic of his theme. Here he mentions

the fable of the two knapsacks that Zeus has strapped around the necks of

15 - . - -
humans" — the one in front contains things belonging to others, the one

behind us, our own affairs: ... T&v uév &AoTpicv THY TEdTw, TGV idiwy

8¢ Ty dTiow, kol Sk ToUTo T& pév dAAGTP1a BAéTrouey &el, TGV & oikelcov
&Séator kaSeorhkapey (De propr. animi cuiusl. affect. dign. et cur. 2,7:
CMG V 4,1,1, p. 6,5-7). The point of the fable, of course, is that we can see
the misdeeds of others in the knapsacks we carry in front of us, but not our
own, which we carry in the knapsack on our backs. Here, I suggest, lies
another allusion to Plato’s Phaedo (60 ¢ 8-61 b 7), specifically the scene
early in that dialogue, where Socrates explains why he has decided to versify
Aesopic fables while awaiting his execution. Socrates’ explanation there has a
bantering quality about it, but it is far from frivolous: he notes that he never
composed poetry before, but since a recurrent dream would often tell him to
“cultivate mousiké”, and since it was possible that by mousike the dream
actually meant poetry instead of the philosophy he had practiced his whole
life, he thought he should try his hand at poetry before he left the world.
Poets, he says, must work with mythoi rather than /logoi, which is why he
settles on Aesopic fables — he already knew these mythoz, and so could easily
put them into verse. Socratic irony is operative even to the end: he chose a
form that was unelevated, prosaic, and, insofar as it was fictional (mythoi, not
logoi), at least superficially non-philosophical, yet he was well aware of the
didactic, moralizing strains associated with Aesop. Socrates was the one, after
all, who, at Phaedo 60 b 1ff., brought up the subject of Aesop to begin with,
after he was freed from his chains, sat up and was moved to note (since his
legs now felt so much better) how odd it was that a person cannot experience
pleasure and pain at the same time. Socrates had long been interested in the
philosophical problem of opposites, so it is revealing that this inspires him to
muse on how Aesop might have dealt with the same question. As he says, if
Aesop had himself noted that pleasure and pain were fundamentally insep-
arable from one another, he would have composed a fable in which god
created a creature with two heads joined together (Phaedo 60 ¢ 1-5). Aesop

modified; De propr. animi cujusl. affect. dign. et cur. 3,11: CMG V 4,1,1, p. 10,
14-18: ot yolv kai ZAvwy hflou mévta TpdTTew fuds &opoaddds, s &moro-
ynoauévous 8hryov {loTepov Tais Taiborywyols). Qvdpale y&p olitws éxeivos &
&vfip Tous ToMous TéV &vSpdmwv EToluous Svras Tols TEAas EmiTipdy, K&V
undels abTous TapaKa.).

15 Cf F. R. Adrados, History of the Graeco-Latin Fable, transl. by L. A. Ray and F.
Rojas del Canto, suppl. and ed. by F. R. Adrados and G.-J. van Dijk, vol. IlI, Leiden
and Kéln 2003 (Mnemosyne, Suppl. 236), pp.290-292, who collects the ancient
testimonia to this popular “Cynic, moralistic” fable.
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may have been a purveyor of mythoi, but for Socrates these mythoi could have
as much philosophical import as those he famously tells in other Platonic
dialogues. It is often noted that the Aesopic tradition was appropriated in the
Hellenistic period by Cynics and other thinkers with Socratic inclinations,'®
so it is possible that Galen’s allusion to Aesop’s fable of the two wallets is
more directly mediated by contemporary writers of that sort. But it is also
curious that Galen proceeds to explain the meaning of Aesop by quoting a
passage from Plato’s Laws, a passage on a theme identical to one in Galen’s
Passions, self-love, even if Socrates is no longer an actor in the narrative.
Plato’s Athenian here states that the greatest of evils for men is an “excessive
love of oneself”, which blinds the lover to the errors (GuapThuare) of his
beloved, i.e., the self, and leads him to esteem his own subjectivity over the

truth:

ToUTo &' EoTw & Adyouow & pihos alté Tds dvSprtros pUosl Té EoTv Kol dpSéds
Exet T6 Seiv elvoa TowUTov. TO Bt &Andeiqt v T&vTwY GuapTUaTeY di& TV
cpodpa tauTol eihiov ciTiov Ek&oTe ylyveTon EK&OTOTE. TUPAOUTEL y&p Trepl TO
prAoUpevoy & iAdY, HoTe T Sikena kol T& dyaSd kal T& KA Kakds Kpivel, TO
adTol Tpd ToU &AnSols &sl Tdy BElv flyoluevos olTe y&p EouTodY oUte T& Eaqu-
Tol yph TV yE uéyo &vdpa éoduevor oTépyew, G T& Sikeua, gdvte Top' aUTE
2T o' SN pEMov TpaTTépeva Tuyxdwn. (Plato, Leges V: 731 ¢ 1-732 2 4)

“And this is what they mean when they say that every man is by nature a friend to
himself and thar it's appropriate for him to have to be like this. But in truth, at any
rate, the cause of all errors (GuapTfuceta) for an individual on every occasion can be
traced to the excessive love of oneself. For the lover is blind when it comes to the
object of his love, so he’s a poor judge of what’s just, good and beautiful, thinking he
should always honor his own self rather than the truth. For someone who aspires to be
a great man does not need to love himself nor anything pertaining to himself, but
rather just things, whether they happen to be done by himself or — even more so — by
another.”

For Galen, the dilemma can only be resolved, as we have seen, by offering
ourselves up to an elenchus by others, those who can see what is in those
wallets strapped over our backs. It is interesting, then, that Galen draws out
the moral of the Aesopic fable by way of Plato: “For it seems that AesoP’s
fable and Plato’s account show that discovering our own errors is really quite
hopeless” (transl. Singer, p.102, modified; De propr. animi cuiusl. affect.
dign. et cur. 2,8: CMG V 4,1,1, p.6,12-14: oM@ y&p Eorev & Te TOU
Alodymou piSos kai 6 Tol TIA&Twvos Adyos &GveATioToTEPAY AUy THY TV
1Bicov dpapTnudTwy edpeow &mopaivew). Like Socrates in the Phaedo pas-
sage, Galen here draws a distinction between the mythos of Aesop and the
logos of philosophy, but in the end the two work together, both in the

16 For a detailed discussion of this appropriation, see Adrados (n.15), vol. I, Leiden and
Ksln 1999 (Mnemosyne, Suppl. 201), pp. 604—644.
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Phaedo and in Galen’s Passions, to serve a didactic purpose. Galen seems
very much, therefore, to have bypassed explicit reference to any contempo-
rary sources for this passage, and instead wants his reader to think back to its
Classical origins in Plato. This is not the only place in Passions where Galen
seems to have the opening scene of the Phaedo on his mind, and where he
seems quite self-consciously to be modeling himself on the Platonic Socrates.
At the beginning of Passions 8, in a passage that has become well known
even outside of Galenic studies, Galen once again shifts into autobiograph-
ical mode, describing how he came to develop his attitudes about anger and
other dangerous emotions. The language is Socratic, with its reference to the
Delphic motto about self-knowledge, and the analogy Galen draws between
his own parents and the married couple Socrates and Xanthippe most re-
vealing:

Eyd Tolvuy, &Treos udv THy euotw eixov, olk Exw pdvar (16 y&p Eautdy yvédvan
xoAewdv EoTi kol Tols TeAglols &vdpdol, uf i ye 8N Tols mouoly), edTUxnoa 8¢
ueydAny sdtuxiay, &opynToTaToV pév Kol SIKMOTATOV KXl XPNOTOTATOV Kol QlA-
avIpRTéTATOV EXWV TaTEPA, UNTEPa & dpyAwTaTny, s Sdrvew ugv &viote TS
Jepamaivas, &gl 8E kekporyévan Te kol pdyeoSon 16 TaTpl udAhov 7 ZavSimwn
Zokpdrel. TopdAMNA& e SpddvTi po1 T& koA T&Y Tol TaTpds Epywv Tols aloypols
T&Seot TS unTpods el T& pEv domdleoSal Te kal @Aely, T& B¢ gelyew kol
woeiv. (De propr. animi cuiusl. affect. dign. et car. 8,1-2: CMG V 4,1,1, pp.27,
20-28,4)

“I can’t really say how I came to have my nature — for knowing oneself is difficult
enough for grownups, let alone for children. But I had the great fortune to have a
father who was the least prone to anger, extremely just, good and kind to others. My
mother, though, was so irascible that she sometimes bit her maidservants, and she was
constantly shouting and fighting with my father more than Xanthippe did with Soc-
rates. I was thus enabled to make a direct comparison between the fine qualities of my
father’s deeds and the wretched affections to which my mother was subject; and this
awoke in me the feelings of warmth and love for the former, and hatred and avoidance

of the latter.” (transl. Singer, p. 119 [modified])

Despite a conspicuous, even infamous, anecdotal tradition about Xanthippe
after Plato, her only explicit appearance in Plato is the opening of the Phae-
do (60 a 9-b 1), where Socrates ordered her removed because of her emo-
tional behavior: “Some of Crito’s people led her away lamenting and beating
(Bodcdv Te kai komrTouévny) her breast.” The lines of comparison are clear:
Galen’s father is to Socrates as his mother is to Xanthippe; Galen observed
his parents closely, and in comparing the two tried always to imitate his
father’s example, and avoid his mother’s. Insofar as Galen lived his life in
imitation of his father, then, his alignment with Socrates is all but explicit
here. The rest of this passage confirms that Galen idealized his father, wheth-
er consciously or not, as a figure with a good number of decidedly Socratic
qualities:'” he never grieved (AutreioSan) at misfortune, he was philosophic-

17 Galen may well have had Epictetus’ portrait of Socrates as fundamentally unruffle-
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ally curious and eclectic, but always wary of committing to any one sect, and
he urged on his son the pursuit of the canonical virtues that obsessed Soc-
rates as well, dikaiosyne, sophrosyne, and andreia, as well as phronésis.’® As
Galen sums up a few paragraphs later, in a passage that puts the finishing
touch on the portrait of his father as a Socrates figure, “my father accus-
tomed me to disdain reputation and honor, and to respect only truth” (De
propr. animi cuiusl. affect. dign. et cur. VIII 8: CMG V 4,1,1, p.29,18-19:
SoEns Te kal Tipfis & ToThp €1910¢ pe kaTagpovelv &AM Selcw poVTV
TuévTe.) To be sure, we would probably call at least part of his father’s
background “Platonic” or “Aristotelian”, rather than “Socratic” — Galen
notes, for example, at De propr. animi cuiusl. affect. dign. et cur. 8,5: CMG
V 4,1,1, p.28,19-20, his father’s training in geometry, arithmetic, architec-
ture and astronomy, and this hardly sounds particularly Socratic; or at least
not Plato’s Socrates.'® This training, passed on as it was to Galen, informs
especially the second half of this work, Errors, and accords well with his
notorious commitment to empirical argument and logical demonstration.
But even Galen’s concerns in Errors are not incompatible with the Socratic
emphasis on knowledge — even rechnical knowledge derived from natur.al
philosophy — that advances human virtue and goodness. Recent scholarship
has emphasized, for example, that the mature Socrates seems to have em-
braced even some aspects of natural philosophy, provided it was directed
towards the good of humans, and avoided the fruitless questions he com-
plains about in the autobiographical section of Phaedo.”® At the end of

able in mind here as well; cf. Epict., I 12,14: 16 mp&tov 8¢ Tolito xad phioTa
1510V Scoxp&Tous undémoTe Tapofuvdfivar &v Adye, undémoTe Aoidopov TPOEVEY-
kaoSan pnBy, pndémod’ UPploTikéY, B T&Y AotBopouvTwy &vixesdal kol Toad-
e pdeyny (“This was the first, most idiosyncratic thing about Socrates, that he never
lost his cool in conversation, never offered anything abusive or violent, but put up
with others when they were being abusive, and ended [conversational] warfare”).

18 De propr. animi cuiusl. affect. dign. et cur. 8,2. 6: CMG V 4,1,1, pp. 28,4-6. 25-30,
6. It may not be mere coincidence, in a passage that may already allude to the Phacc%o
(118 a 15-17), that Galen here sounds as if he has the last sentence of that work in
mind, where Plato refers to Socrates as the “best, wisest and most just man he ever
met”: “Hoe 7| TereuTh, & Exéxpates, ToU Etaipou Ny dyéveto, dvdpos, dog fiuels
gaiuey &v, TGV TOTE Qv Emepddnuev dplotou kol &S PpoVIHLTETOU Kl
SikaioTaTOU.

19  See above, n.2, on the Stoic portrait (which amalgamates both Xenophon ax_ld Pla’to)
of a Socrates who acknowledged a philosophical role for natural philosophy in ethical
inquiry; and see next note. )

20 See, e.g., P. A Vander Waerdt, Socrates in the Clouds, in: The Socratic Movex_'nent
(n.2), pp.84f. in discussing Xenophon’s account of Socrates’ fraught artitude
towards natural philosophy: “This account [Xenoph., Memor. IV 7,4-5] of the
mature Socrates’ attitude toward natural philosophy makes it clear that study even of
its more technical disciplines should be pursued insofar as the knowledgff in question
confers some practical benefit upon its possessor, though knowledge is not to be
pursued for its own sake . .., there can be no doubt that he relies on a very definite

:
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Errors, in fact, there may just be a hint of the Socrates from Phaedo, when
Galen tells the story of the two philosophers arguing the question of whether
wood was heavier than water. They call on an architect (perhaps not coin-
cidentally, Galen’s father’s profession) who, exasperated at their empty phil-
osophical speculations, chastises them for wasting time on things beyond the
cosmos that cannot be known, while remaining clueless about practical mat-
ters that could be successfully explained even to a bystander (De animi cu-
iusl. pecc. dign. et cur. 7,5: CMG V 4,1,1, p.66,16-19: & pév #w ToU
KOOUOU Yly Ve okew olduevol, Tepl Qv eikdoon pév EoTw Evdexdpevov, yvid-
van & EmoTnuovikGS ok yxwpel, T& 8¢ TolalTa kai Tols TuyoUow évioTs
Yryvwokousva Tavtaraoty &yvoolvTes). What aligns the two treatises
combined as Passions and Errors, then, is the fundamentally Socratic idea
that one’s beliefs — whether those opinions we have about ourselves and our
behavior, or about the material world around us — should be testable by
some mechanism that will bring us closer to the truth. Galen probably came
to his promotion of the elenctic method through recent Stoics, who looked
to Socrates and Socratic method with similar admiration. Long, for example,
has recently discussed Epictetus’ debt to the Socratic elenchus, especially as it
was formulated in the Gorgias, where so many classic Socratic positions are
articulated.” Galen’s emphasis on finding suitable people to test one’s char-
acter and beliefs can be found also in the Discourses (cf. Epict. II 26; Long,
Epictetus [n. 12], pp.74-75); and it is likely enough that Epictetus’ partic-
ular interest in the Gorgias directed Galen to that dialogue as well. There are
many links between Galen’s overall moral project in Passions and Plato’s
Gorgias, such as Galen’s emphasis on the importance of regulating bodily
appetites through sgphrosyne (De propr. animi cuiusl. affect. dign. et cur. 6,
11-16: CMG V 4,1,1, pp.21,11-22,24),” and the futility and shame of

conception of the cosmos and mankind’s place in it in formulating his own substan-
tive moral doctrines.” See also DeFilippo and Mitsis (n. 2), pp. 252-271, who discuss
how the Stoics reconciled their interests in natural philosophy with a Socratic foun-
dation that might at first glance seem incompatible with them.

21  See Long, Epictetus (n. 12), pp. 67—86; on the Gorgias, in particular, pp. 70-74. On
Epictetus and Socrates more generally, see K. Déring, Exemplum Socratis, Wiesba-
den 1979 (Hermes-Einzelschriften 42), pp.43-79, esp. p.44: “Von allen Philoso-
phen, die wir hier zu behandeln haben, ist Epiktet ohne Zweifel derjenige, auf den
die Gestalt des Sokrates den stiirksten und nachhaltigsten Eindruck gemacht hat.”

22 See, for example, the exchange between Callicles and Socrates at Plato, Gorg.
491 d—495 b, where Socrates claims that the kind of life advocated by Callicles —
unlimited gratification of the bodily pleasures — looks more like that of the charadrios
bird, which immediately excretes whatever it ingests, or the “frightfully shameful and
miserable” life of the insatiable catamite (494 e 4-5). Galen too, in his persistent
advocacy of sgphrosyne, remains fixated on food and excessive consumption in gener-
al: “For it is not sufficient to lead a life free of anger; one must purge oneself also of
luxuriousness and lasciviousness, of drunkenness, idleness, and envy” (transl. Singer,

p- 114; De propr. animi cuiusl. affect. dign. et cur. 6,11: CMG V 4,1,1, p.21,11-12:
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succumbing to bodily addictions (ibid. 7,2-5: CMG V 4,1,1, pp. 24,10-25,
11); even Galen’s special concern in this work for managing emotions, which
owes much to the Stoic background, has Socratic roots traceable to the
Gorgias.” But there is one aspect of Passions that suggests a very specific
connection with the Socrates of Gorgias, namely Socrates’ counterintuitive
prescription for self-improvement in this work. By “counterintuitive”, 1
mean that when Galen says that everyone, himself included, should actively
seek out someone who will assess and criticize one’s own faults, it is doubtful
(and he knew it) that most people would find this an appealing course of
action. But adopting counterintuitive positions is a famously Socratic strat-
egy in general (we need only think of him recommending in the Apology,
36 d, that his “punishment” be free meals in the Prytaneum), and a running
motif in particular in the Gorgias. At 480 b 7ff., for example, Socrates
reaches the climax of his conversation with Polus by concluding that if we
are to use rhetoric for anything art all, it should be used to indict ourselves
when we commit injustice. And what seems even more absurd to his inter-
locutors, people should admit their wrongdoing and voluntarily seek punish-
ment so their soul can be healed of its sickness. From the start, Socrates
recurs to the language of medicine: it is important to treat the psychic dis-
order sooner rather than later, lest it eventually become incurable: 8meos uf)
Eyxpovic Sty T véomua Tiis &Sikias Umoudov THY Wuyhy Tromoel Kol &vi-
otov (Plato, Gorg. 480 b 1-2). Socrates waxes increasingly eloquent in his
next speech urging the unjust person to “grit his teeth and present himself
with grace and courage as to a doctor for cauterization and surgery, pursuing
what’s good and admirable without taking account of the pain” (transl. Zeyl,
p. 825; Plato, Gorg. 480 ¢ 6-8: Tapéyew pioavTa €U kol &vdpeiws doep
Téuvew Kal k&ew iaTpd, TO &yaddv Kol kaAdy BidkovTa, pf UToAoy1lo-
uevov TO SAyewdv). In a final flourish Socrates makes his famous pro-
nouncement that . . . if his unjust behavior merits flogging, he should pres-

ol y&p &pKel poévov &opymoiay dokely, &G kai Aveios kad Aayveias olvogAuyias
¢ kol Teplepyias kal pIévou Kadapevew), he says at the beginning of an extended
protreptic against over-indulgence. He reprises the theme at ch. 9, which begins,
“Our enquiry will begin with the insatiable appetite for food.” (transl. Singer, p. 121;
De propr. animi cuiusl. affect. dign. et cur. 9,1: CMG V 4,1,1, p.31,1-2: wip &
&pxhv Tiis oréyecs fi Tepl T&s Tpopds dmAnoTia Trapéer.), and proceeds to argue
that insatiability is ultimately at the root of all grief, and is the “most wretched pathos
of the soul” (De propr. animi cuiusl. affect. dign. et cur. 9,18: CMG V 4,1,1, p. 34,
17: w&Sos elvan wuxfis woxInpoTaTov). See also Plato’s Gorgias, where Socrates
laments that the city of Athens “swells and festers” (Gorg. 518 e 4: 018¢1 kal Uroudds
#oTwv, a medical metaphor) from overindulgence.

23 Socrates’ rhetoric at Gorgias 507 a-5308 c hasa particularly Galenic ring to it, but the
entire dialogue is suffused with the central themes of Galen’s Passions and Errors —
the importance of submitting oneself to elenchus, of controlling the apperites and
checking anger through vigilant saphrosyne, to name the most conspicuous.
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ent himself to be whipped; if it merits imprisonment, to be imprisoned, if a
fine, to pay it; if exile to be exiled; and if death, to be killed” (transl. Zeyl,
modified, p.825; Plato, Gorg. 480 c 8—d 3: é&v pév ye mAny&dv &&ix fd1-
KK ), TUTITEWY TrapéxovTe, é&v 8¢ Seouol, Selv, &v 8¢ {nuias, &moTi-
vovTa, £&w Bt QuyTis, eUyovta, E&v 8¢ Savdrou, &moSvfokovTa). Polus
replies that the whole thing seems “absurd” (Plato, Gorg. 480 e 1: &toTma),
even as he feels compelled to agree that their discussion has led them to this
conclusion.

Galen for his part likewise recommends self-indictment at Passions 7,4,
just after he has suggested that we find an older person to point out our
vices. Although Galen here focuses on afflictions with fewer public conse-
quences for the individual than those imagined by Socrates in the Gorgias,
his phrasing is strikingly similar to Socrates’:

.., TIP&TOV aUTER XAPW pév yvdvon TapauTike, Xwplodévtas 8¢ SixokémTeo Sau
KaTd udvas EquTols EmmipdvTas EKKOTTTEW Te TEpwpivous TO T&Sos, oUk &xpt Tod
uf} paiveoSar Tols &AAois pdvov, SN GoTe pndé pifav éykatomeiv abTol Ti
wuxfi &1 yop dvaguetal T TV oulwvTny &pddusvoy Tovnpiq. ... éKKOTTéoV
y&p altd pudpevor Et, mpiv alfndiv dviorov yevéoSal (De propr. animi cuiusl.

affect. dign. et cur. 7,4-5: CMG V 4,1,1, p.25,4-11)

«

.., we must first of all thank him [sc. our senior advisor who has assessed our faults]
immediately, and later, contemplate in solitude, applying criticism to ourselves and
attempting to excise the affection — not merely to the point where it is no longer
apparent to others, but in such a way that its actual root is removed from the soul. For
it may grow back, nourished by the evils of those around us. ... It should be cut out
in the early stages of growth, before it has grown so large as to be incurable.” (transl.

Singer, p.117)

Galen has no Polus at hand to comment on whether or not such a prescrip-
ton is absurd, but in an earlier passage, he offers an amusing anecdote that
may, in fact, allude to Socrates’ notion of giving oneself over to voluntary
punishment for unjust behavior. At Passions 4,9-12, Galen tells the story of
a friend of his from Crete who nearly killed two of his slaves in a fit of rage
over some lost luggage. Galen saved the slaves, he says, but his friend was so
ashamed of his behavior that he “took me by the hand, led me into a house
somewhere, offered me a strap, stripped off his clothes, and ordered me to
beat him for what he had done under the influence of — in his own words —
his accursed anger” (transl. Singer, p. 108 [modified]; De propr. animi cu-
iusl. affect. dign. et cur. 4,12: CMG V 4,1,1, p. 14,19-22: 6 3¢ ¢irog 6 Kpnis
EouToU kaTayvous ueydAws slodyst ue AaPduevos Ths Yelpods el oikdv
Tva, Kal Tpocdous iudvta kal &moducauevos ékéAeuce paoTryoly alTody
&9’ ol #mpagev UTd Tol katapdTou Supol PraoSeis). This begins to sound
much like what Socrates was after in the Gorgias passage discussed above. It
is curious, however, that Galen was amused by the whole scene; he told his
friend as much, but the friend was adamant and kept begging him to whip
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him. As Galen says, “the more earnest his entreaties to be flogged, the more
he made me laugh” (transl. Singer, p.108; De propr. animi cuiusl. affect.
dign. et cur. 4,12: CMG V 4,1,1, p. 14,24-25: y&\ov émoler ue yeA&v, 60w
pdAAoY évékelTo pooTiywIfivon Seduevos).

Could it be that this is Galen’s own response to Socrates’ iconoclastic
position in the Gorgias passage that people who have committed injustice
should voluntarily offer themselves up for punishment? In that passage, not
long after Polus said that he found Socrates’ position absurd, Callicles too
had to ask Chaerephon whether or not Socrates was simply joking
(481 b 6-7). There is, in the end, something amusing and counterintuitive
about Socrates’ position, and when confronted with an actual example of it,
Galen corroborates this response. But Galen does not leave it at this: he does
not want to dismiss completely the idea that people should seek to correct
their flaws. Rather, it seems, he ends up offering a more practical, realistic
spin on Socrates” advice — a spin that he derives ultimately from Socrates
himself. For the story of his Cretan friend ends with Galen getting him to
agree that his punishment should not be the whip, but /ogo, and the logoi he
proceeds to offer him concern the regulation of one’s anger by words, rather
than whips. Whereas it may be unreasonable, and even a litde silly, to think
that people will routinely submit themselves voluntarily to physical punish-
ment for their bad behavior as Socrates advocates in the Gorgias, Galen
points out here that it is hardly unreasonable, and far more practical, to
imagine that a kind of punitive Jogos (indicating here both rational argument
and just plain conversation) can actually have a therapeutic effect on an
individual’s soul. This, of course, is a decidedly Socratic recommendation as
we often find in other Platonic contexts. It certainly worked for Galen’s
Cretan friend, who, Galen says, became much improved after a year of care-
ful attention to his behavior: ékelvos pév olUv (¢v) évicuTté Tpovonouevos
gauTol oAU BeATicov éyéveto (De propr. animi cuiusl. affect. dign. et cur.
4,14: CMG V 4,1,1, p.15,6-7).

Galen’s goal in writing Passions and Errors, was, as he states early in the
work, modest and almost self-effacing. He notes near the end of ch. 1 that
many philosophers have written on the subject before, and he mentions
Chrysippus, Aristotle and Plato by name. He then tells the person who
requested the work from him that “it would have been better to learn these
things from them, as I did” (De propr. animi cuiusl. affect. dign. et cur. 1,4:
CMG V 4,1,1, p.4,11-12: xed Ay pév RéATIov £€ ékelveov pavSdvew o,
&oep k&ryw), which I take to mean, among other things, that he made no
special claims to originality in this treatise. So we are certainly prepared from
the start for the mix of Stoicism, Aristotelianism and Platonism that we end
up with in the work. But Galen’s philosophical allegiances were, of course,
closest to Plato, and in his ethical works, at any rate, the Platonic Socrates
often seems a looming, if not always explicit, presence. It may always be
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difficult to unpick completely the jumble of philosophical threads that make
up Passions and Errors, but I hope to have made a plausible case that Galen
looked to the figure of Socrates in particular — whether directly through
Plato or mediated by Stoic appropriations — not only as a spiritual and
intellectual forebear, but also as a paradigm for shaping an autobiographical
voice and narrative of his own.



