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ABSTRACT

This dissertation examines the emotions of empathy and compassion in the
first and second centuries AD of the Greco-Roman world. It focuses on the medical
texts of the period, but also explores the other genres of the ancient Greek novel and
moral philosophy. Despite lacking a specific word for it, the first and second-century
Greeks and Romans understood and expressed empathy in their writings.
Compassion, on the other hand, does have a vocabulary. The terms which are used
to express it often conform to traditional Greek definitions; however, many
instances also show that it has widened its application as well. There also appears to
be a significant amount of ‘cross-chatter’ between some of the literature in this era.
The medical writer Aretaeus demonstrates a high level of empathy and compassion
towards his patients and their families. A contextual and philological analysis of
each passage exhibiting these emotions serves to highlight and evaluate Aretaeus’
empathy and compassion and the conditions that elicit these manifestations of
emotion in his text. Soranus and Rufus, two other contemporary medical writers,
show an acknowledgement and awareness of patients’ emotions, beliefs and
attitudes as well. They also exhibit compassion within the construct of the patient-
physician relationship. Two other physicians, Caelius Aurelianus and Scribonius
Largus, take compassion to a new level, using the terms misericordia and humanitas,
which serve to connect with the emotion of compassion and the concept of medical
ethics. Plutarch, a moral philosopher, and the novelists, Achilles Tatius and Chariton,
exhibit this ‘cross-chatter’ between genres of the period. Plutarch’s Moralia shows

his compassionate concern with the moral implications of breeding and
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slaughtering animals. Chariton’s Chaereas and Callirhoe contains many references to
the concept of @ lavBpwtia as an expression of mercy, compassion, benevolence
and humanity. Achilles Tactius’ Leucippe and Clitophon explores the power one’s
suffering has to affect another through empathy and compassion. Finally, Aretaeus’
ability to ‘feel’ his way into organs and diseases through personification
demonstrates his empathy. Taken all together, this suggests that a permeability of
genres appears to have occurred in this era whereby empathy and compassion

became a common concern.
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INTRODUCTION

Homo sum: humani nihil a me alienum puto.
[ am a person: I consider nothing human alien to me.

- Terence, Heauton Timorumenos 1.1.25

As human beings, we recognize and often feel within ourselves the emotions
of other human beings. That is, we have empathy. Some have argued that empathy is
the emotion which is most likely to lead to compassion, the feeling of care or
concern for others who are suffering.! Both empathy and compassion are
considered important emotions in modern life, especially in the area of healthcare.
Did the ancient Greeks and Romans recognize, understand and display these
emotions?? In particular, did physicians react to the pain and suffering of their
patients with empathy and compassion? Most interactions between physicians and
patients occur when the patient is feeling pain or distress. The ability of the
physician to empathize with the patient’s emotional and physical state and feel
compassion for their suffering is very important for the success of their interaction.

Certain ancient physicians appear to have realised this as well, such as Aretaeus of

1 Marco L. Loggia, Jeffrey S. Mogil et al,, "Empathy Hurts: Compassion for Another Increases Both
Sensory and Affective Components of Pain Perception,”" Pain 136, no. 1-2 (2008): 168-76; Robert B.
Cialdini, Stephanie L. Brown et al., "Reinterpreting the Empathy-Altruism Relationship: When One
into One Equals Oneness," Journal of Personality & Social Psychology 73, no. 3 (1997): 481-94; Nancy
Eisenberg and Paul A. Miller, "Empathy, Sympathy and Altruism: Empirical and Conceptual Links," in
Empathy and Its Development, ed. Nancy and Janet Strayer Eisenberg (Cambridge: Cambridge
University Press, 1990), 292-316; C. Daniel Batson, Bruce D. Duncan et al,, "Is Empathic Emotion a
Source of Altruistic Motivation?," Journal of Personality and Social Psychology 40, no. 2 (1981): 290-
302; Miho Toi and C. Daniel Batson, "More Evidence That Empathy Is a Source of Altruistic
Motivation," Journal of Personality and Social Psychology 43, no. 2 (1982): 281-92; C. Daniel Batson,
Nadia Ahmad et al., "Empathy and Altruism," in Oxford Handbook of Positive Psychology, ed. C.R.
Snyder and Shane J. Lopez (Oxford: Oxford University Press, 2009), 417-26.

2 Eric J. Cassell, "Compassion," in Oxford Handbook of Positive Psychology, ed. C.R. Snyder and Shane J.
Lopez (Oxford: Oxford University Press, 2009), 393.



Cappadocia and Soranus of Ephesus, two of the physicians who will be examined in
this dissertation for their expressed empathy and compassion towards their
patients. These medical writers respond to suffering and distressed patients with
their own emotions, and with care and concern. But one may ask whether they were
alone in this view and whether there is any evidence in other genres of a similar
empathetic and compassionate disposition. If so, this would point to a common way
of thinking of the emotions of others, which on some level may indicate shared ideas
with regard to empathy and compassion. I have turned to the contemporary
novelists, such as Achilles Tatius, who demonstrate empathy and compassion in a
fictional setting as well. Characters respond emotionally to each other, feeling
empathy and compassion towards those whom they see as suffering. Another
contemporary, Plutarch, expressed his empathy and compassion towards animals
and their slaughter, advocating for their humane treatment as a reflection of our
own humanity in his Moralia.

As a form of cultural critique, the study of the history of emotions has
become a valuable tool for developing a deeper understanding of various cultures
from various time periods. Research into the ancient Greco-Roman world has
benefitted from these types of studies which have been led in the last ten to fifteen

years by David Konstan, with his work on pity, altruism and forgiveness, finally



culminating in his book, The Emotions of the Ancient Greeks.3 Others have broached
the topics of sadness, anger, love, pity, remorse, shame and emotions generally, but
no study yet has dealt with empathy and its related emotion, compassion across
more than one genre.* As mentioned, studies of pity have been conducted; however,
many of these have concentrated on specific locations (such as Athens) or time
periods (such as the fifth century) or only examined specific terminology. Few have
looked at emotions such as pity and compassion in later periods, such as the first or
second centuries, or allowed for the examination of passages in which specific
vocabulary is lacking, but in which these emotions may still be present. As far as |
have been able to tell, no studies have looked at empathy as an emotion in the
ancient world.

Modern studies of empathy and compassion, however, have greatly

increased in the past twenty years. Psychologists, biologists, neurologists, and those

3 David Konstan, "Pity and Self-Pity," Electronic Antiquity 5, no. 2 (1999); ———, "Altruism,"
Transactions of the American Philological Association (1974-) 130(2000): 1-17;, ———, Pity
Transformed (London: Duckworth, 2001); ———, "Translating Ancient Emotions," Acta Classica
46(2003): 5-19; ———, The Emotions of the Ancient Greeks: Studies in Aristotle and Classical
Literature (Toronto: University of Toronto Press, 2006); David Konstan and Stavroula Kiritsi, "From
Pity to Sympathy: Tragic Emotions across the Ages," The Athens Dialogues E-Journal 1(2010); David
Konstan, Before Forgiveness: The Origins of a Moral Idea (Cambridge: Cambridge University Press,
2010). This is only a brief glimpse of Konstan’s extensive work on the history of emotions in
antiquity; however, these are the works most relevant to the present study.

4 Carlin A. Barton, Sorrows of the Ancient Romans: The Gladiator and the Monster (Princeton:
Princeton University Press, 1995); Judith Perkins, The Suffering Self: Pain and Narrative
Representation in the Early Christian Era (London: Routledge, 1995); Susanna Braund and Glenn W.
Most, eds., Ancient Anger: Perspectives from Homer to Galen, vol. 32, Yale Classical Series (Cambridge:
Cambridge University Press, 2003); Peter Toohey, Melancholy, Love, and Time: Boundries of the Self in
Ancient Literature (Ann Arbor: The University of Michigan Press, 2004); Rachel Hall Sternberg, ed.
Pity and Power in Ancient Athens (Cambridge: Cambridge University Press, 2005); Robert A. Kaster,
Emotion, Restraint, and Community in Ancient Rome (Oxford: Oxford University Press, 2005); Dana
LaCourse Munteanu, Emotion, Genre and Gender in Classical Antiquity (London: Bristol Classical
Press, 2011); Laurel Fulkerson, No Regrets: Remorse in Classical Antiquity (Oxford: Oxford University
Press, 2013); John T. Fitzgerald, ed. Passions and Moral Progress in Greco-Roman Thought, Routledge
Monographs in Classical Studies (London: Routledge, 2008); Douglas Cairns, Aidos: The Psychology
and Ethics of Honour and Shame in Ancient Greek Literature (Oxford: Oxford University Press, 1993).



involved in the healthcare system have shown a particular interest in the concept of
empathy. Psychologists have struggled to define and differentiate it from
sympathy;> neurologists have wished to locate the mechanism of empathy in the
brains of animals and humans, and may have had some luck with the accidental
discovery of mirror neurons;® and healthcare providers and patients have

advocated for the importance of empathy in medicine and have debated whether

5 Karen E. Gerdes, "Empathy, Sympathy, and Pity: 21st-Century Definitions and Implications for
Practice and Research," Journal of Social Service Research 37, no. 3 (2011): 230-41; Lauren Wispé,
"The Distinction between Sympathy and Empathy: To Call Forth a Concept, a Word Is Needed,"
Journal of Personality and Social Psychology 50, no. 2 (1986): 314-21.

6 For research on locating empathy in the brain, see Janet Beavin Bavelas, Alex Black et al., "Motor
Mimicry as Primitive Empathy," in Empathy and Its Development, ed. N. Eisenberg and ]. Strayer
(Cambridge: Cambridge University Press, 1990), 317-38; Nicolas Danziger, Isabelle Faillenot et al,,
"Can We Share a Pain We Never Felt? Neural Correlates of Empathy in Patients with Congenital
Insensitivity to Pain,” Neuron 61, no. 2 (2009): 203-12; Jean Decety and Meghan Meyer, "From
Emotion Resonance to Empathic Understanding: A Social Developmental Neuroscience Account,”
Development and Psychopathology 20, no. Special Issue 04 (2008): 1053-80; Vittorio Gallese, "The
Roots of Empathy: The Shared Manifold Hypothesis and the Neural Basis of Intersubjectivity,"
Psychopathology 36, no. 4 (2003): 171-80; ———, "Embodied Simulation: From Neurons to
Phenomenal Experience," Phenomenology and the Cognitive Sciences 4, no. 1 (2005): 23-48; ———,
"Embodied Simulation: From Mirror Neuron Systems to Interpersonal Relations,” in Empathy and
Fairness, ed. G. Bock and ]. Goode (Chichester: John Wiley & Sons, Ltd., 2006), 3-19; Alvin I. Goldman,
"Two Routes to Empathy: Insights from Cognitive Neuroscience," in Empathy: Philosophical and
Psychological Perspectives, ed. Amy Coplan and Peter Goldie (Oxford: Oxford University Press, 2011),
31-44; Philip L. Jackson, Andrew N. Meltzoff et al., "How Do We Perceive the Pain of Others? A
Window into the Neural Processes Involved in Empathy," Neurolmage 24, no. 3 (2005): 771-79;
Philip L. Jackson, Eric Brunet et al., "Empathy Examined through the Neural Mechanisms Involved in
Imagining How I Feel Versus How You Feel Pain," Neuropsychologia 44, no. 5 (2006): 752-61; Tania
Singer, Ben Seymour et al., "Empathy for Pain Involves the Affective but Not Sensory Components of
Pain," Science 303, no. 5661 (2004): 1157-62; Tania Singer, Ben Seymour et al,, "Empathic Neural
Responses Are Modulated by the Perceived Fairness of Others," Nature 439, no. 7075 (2006): 466-
69; Inbal Ben-Ami Bartal, David A Rodgers et al., "Pro-Social Behavior in Rats Is Modulated by Social
Experience," eLife 3(2014). For information on the discovery of mirror neurons, see Giacomo
Rizzolatti and Laila Craighero, "The Mirror-Neuron System," Annual Review of Neuroscience 27, no. 1
(2004): 169-92; Giacomo Rizzolatti and Maddalena Fabbri-Destro, "Mirror Neurons: From Discovery
to Autism,” Experimental Brain Research 200, no. 3-4 (2010): 223-37; Gordan Slack, "Found: The
Source of Human Empathy," New Scientist 2007, 12.



empathy is something that can be taught and learned.” Since compassion is a related
emotion, and is sometimes assumed to be consequent to empathy, it factors into
these discussions as well.® Driven by the research conducted in neurology and
psychology, literary criticism has weighed in on the concept of empathy as well,
particularly with regards to its relation to literature (both readers and writers) and
art,? and cultural studies have examined the role of empathy and compassion across
cultures and societies.19 This relatively recent flurry of research into empathy and

compassion has helped to inform this dissertation in several different ways. First, it

7 P. S. Bellet and M. ]. Maloney, "The Importance of Empathy as an Interviewing Skill in Medicine,"
Journal of the American Medical Association 266, no. 13 (1991): 1831-32; Carol M. Davis, "What Is
Empathy, and Can It Be Taught?," Physical Therapy 70, no. 11 (1990): 707-11; Richard Frankel,
"Emotion and the Physician-Patient Relationship," Motivation and Emotion 19, no. 3 (1995): 163-73;
Jodi Halpern, "Empathy and Patient-Physician Conflicts," Journal of General Internal Medicine 22, no.
5 (2007): 696-700; Mohammadreza Hojat, Joseph S. Gonnella et al., "Physician Empathy: Definition,
Components, Measurement, and Relationship to Gender and Specialty," American Journal of
Psychiatry 159, no. 9 (2002): 1563-69; Sung Soo Kim, Stan Kaplowitz et al., "The Effects of Physician
Empathy on Patient Satisfaction and Compliance," Evaluation & the Health Professions 27, no. 3
(2004): 237-51; Stephen Liben, "Empathy, Compassion and the Goals of Medicine," in Whole Person
Care: A New Paradigm for the 21st Century, ed. Tom A. Hutchinson (New York: Springer, 2011), 59-67;
Sonal Singh, "Empathy: Lost or Found in Medical Education?," Medscape General Medicine 7, no. 3
(2005): 74; Howard Spiro, "What Is Empathy and Can It Be Taught?," Annals of Internal Medicine 116,
no. 10 (1992): 843; Howard M. Spiro, ed. Empathy and the Practice of Medicine : Beyond Pills and the
Scalpel (New Haven: Yale University Press, 1993); Kristene Diggins, "Compassion or Pity?," Journal of
Christian Nursing 27, no. 3 (2010): 274; Gregory E. Pence, "Can Compassion Be Taught?," Journal of
Medical Ethics 9, no. 4 (1983): 189-91; Robin Youngson, "Compassion in Healthcare," Journal of
Holistic Healthcare 8, no. 3 (2011): 6-9.

8 For example, see Dennis Krebs, "Empathy and Altruism," Journal of Personality & Social Psychology
32,no0. 6 (1975): 1134-46.

9 Suzanne Keen, Empathy and the Novel (Oxford: Oxford University Press, 2007); ———, "Fast
Tracks to Narrative Empathy: Anthropomorphism and Dehumanization in Graphic Narratives,"
SubStance 40, no. 1 (2011): 135-55; Robert Michael Brain, "Self-Projection: Hugo Miinsterberg on
Empathy and Oscillation in Cinema Spectatorship," Science in Context 25, no. 03 (2012): 329-53;
Shaun Gallagher, "Empathy, Simulation, and Narrative," Science in Context 25, no. 03 (2012): 355-81;
Graham McFee, "Empathy: Interpersonal Vs. Artistic?," in Empathy: Philosophical and Psychological
Perspectives, ed. Amy Coplan and Peter Goldie (Oxford: Oxford University Press, 2011), 185-208;
Raymond A. Mar, Keith Oatley et al., "Exploring the Link between Reading Fiction and Empathy:
Ruling out Individual Differences and Examining Outcomes,” Communications 34, no. 4 (2009): 407-
28. The best known work in psychology on this topic is being carried out by Oately and his
colleagues. I cite only a couple of examples: Keith Oatley, "A Taxonomy of the Emotions of Literary
Response and a Theory of Identification in Fictional Narrative," Poetics 23, no. 1-2 (1995): 53-74; P.
N. Johnson-Laird and Keith Oatley, "The Language of Emotions: An Analysis of a Semantic Field,"
Cognition & Emotion 3, no. 2 (1989): 81-123.

10 Richard J. Davidson and Anne Harrington, eds., Visions of Compassion: Western Scientists and
Tibetan Buddhists Examine Human Nature (Oxford: Oxford University Press, 2002).



has forced a serious consideration what empathy is, and how it relates to
compassion and other pro-social emotions. Second, work on the neurological basis
of empathy (specifically, the mirror neuron system) has suggested that it is part of
our basic human biological makeup. If this is true, should not the Greeks and
Romans have recognised and understood empathy? Third, empathy and compassion
are major concerns for the physician-patient relationship in modern medicine, but
emotions like pity are spurned. So, did ancient physicians feel empathy and
compassion for their sick and suffering patients? Is compassion different from pity?
If so, how is it different? Modern preoccupations with these ideas have led me to
consider how the ancients may have conceived of these same notions.

The present study has been limited to the first and second centuries AD for a
couple of different reasons. First, this period has a large number of surviving
medical treatises, with Aretaeus, Soranus, Scribonius Largus, Galen, and Celsus all
producing work. Second, the period is replete with many authors writing in a
number of different genres but showing similar preoccupations. Philosophy, fiction,
rhetoric, poetry, and medicine all have representative authors in the first few
centuries of the Common Era. This offers a time period in which a number of
different genres are operating parallel to one another, and this in turn allows for
various cross-comparisons. Are the emotions we see in medical literature reflected
in the novel? Does philosophy echo rhetoric? The richness of genre in the first and
second centuries AD provides fertile ground for studies such as these and has the
potential to reveal a common generational way of seeing things when it comes to

emotions such as empathy and compassion.



The first and second centuries may have been rife with texts, but I could not
address every author in the time and space allotted. Two sets of texts that I chose
not to include were those of Galen and the Hippocratics. Galen is often seen as the
medical author of the second century. He was extraordinarily prolific, highly
regarded, and made major contributions to medicine. The Hippocratic texts, ranging
in date from the fifth century BC to the second century AD, provide the basis for
other medical texts, such as those of Galen and Aretaeus, and it would be amiss not
to at least mention their absence in this thesis.

Galen’s works vary widely in topic and the simple abundance of his texts
make it impossible to conduct a complete study of them in a project of this scope.
Limiting oneself to just his best-known medical treatises, such as On Prognosis, On
the Natural Faculties, or On the Passions and Errors of the Soul, does not supply one
with very many examples of empathy or compassion. Galen’s writing is
sophisticated and detailed, but often clinical and focused mainly on the medicine,
and not so much on emotions, whether they be the patient’s or his own. His
philosophical treatises, such as The Best Doctor is also a Philosopher, provides us
with a little more in terms of his views on the philanthropic nature of medicine (for
example, how training in philosophy, which includes ethics, is important for a
physician) and this is where more might have been gleaned with regards to Galen’s
views on empathy and compassion - in his philosophy and how he views the nature

of the medical profession.11

11 A small article which outlines Galen’s views in this treatise is T. ]. Drizis, "Medical Ethics in a
Writing of Galen," Acta Medico-historica Adriatica 6, no. 2 (2008): 333-36.



The Hippocratic Corpus, with its wide variety of medical topics, provides the
foundation for many later medical writers, such as Galen, Aretaeus and Scribonius
Largus. Some of the basic tenets of medicine come from Hippocratic texts and later
physicians, such as Scribonius Largus, saw Hippocrates as laying down the
groundwork for the ethics of medicine. That medicine is meant “to help, or at least
do not harm” is stated in Epidemics I and outlined in the The Art are the three roles
of medicine, which includes the famous line: “to refuse to treat those who are
overmastered by their diseases.”12 Neither the Epidemics nor The Art display much
interest in empathy or compassion. The importance of maintaining ones reputation
appears paramount in the Hippocratic Corpus, and so physicians are advised against
attempting ‘incurable’ cases. By the first century AD, however, there appears to have
been more of a push towards attempting to provide treatment to ‘hopeless’ cases, or
at least supplying as much relief from pain and suffering as possible, which can be
seen in the texts of Aretaeus and Scribonius Largus. In addition to being outside the
time period within which I wished to keep this project, the Hippocratics do not
expand very much upon the ideas like the ones I have given here as examples. [ have
thus chosen exclude the Hippocratic Corpus, at least in any major way, from this
dissertation.

Chapter One of my dissertation examines whether the ancients understood
and expressed empathy and compassion. It provides definitions for both empathy

and compassion, as | have demarcated them for this project, and seeks to locate

12 Hippoc. Epid. 1.2.5: &okéew, Tiept Ta vovonpata, 500, w@eréew, 1| uny BAdmtewy; Hippoc. De arte 3:
TO 61 AUy AMAAAGGOEY TV VOGEOVTWY TOUG KAUATOUG, KAl TOV VOONUATWY TAS 6QOSpOTNTAS
AUBAVVELY, Kal TO pn) EYXELPEEWV TOIOL KEKPATNUEVOLOLY UTIO TOV Voonuatwy, i8dtag 6Tl Talta ov
SUvatal inTpw.



examples of each in various ancient authors. A discussion of some of the vocabulary
that might help identify expressions of empathy and compassion is also included.
Classicists are more familiar with the concept of pity as it relates to the ancient
word; however, [ outline in this chapter why I have not limited this study to only the
vocabulary of pity and explain its difference from empathy and compassion. Pity will
certainly arise in the texts, but it will not be the sole focus of this project. Finally, I
address the debate of the universality of emotions and whether empathy and
compassion can be considered to have existed for the ancient Greeks and Romans.

The medical author of the first century AD, Aretaeus of Cappadocia, and his
extant works are the focus of Chapter Two. In it [ address some of the vocabulary he
employs in his expression of empathy and compassion towards his patients and
their families. Having identified and analysed various passages from Aretaeus’ text, |
noticed that three themes appear, and [ have used these to divide the passages into
three categories, which can be viewed as circumstances under which Aretaeus
expresses the emotions of empathy and compassion. These are: the desire for death
as a release from pain and suffering; the importance of the skill and sensitivity of the
physician; deformity, depression and shame. Some passages fall into one of these
three categories; however, many contain elements of two or three. A contextual and
philological analysis of each passage serves to highlight and evaluate Aretaeus’
empathy and compassion and the conditions that elicit these manifestations of
emotion in his text.

Chapter Three shifts to medicine and compassion. It reviews the writings of

two first-century AD Ephesian medical writers, Soranus and Rufus, and will
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illustrate these two writers’ acknowledgement and awareness of patients’ emotions,
beliefs and attitudes, and how they exhibit compassion within the construct of the
patient-physician relationship. In his Gynecology, Soranus has quite specific
terminology to expression compassion (using such words as the adjective cupmadnig
and the verb cuumaoyxw) which helps greatly in directing our analysis. He also uses
opposite concepts in order to censure those who are not compassionate towards
others (such as phrases like oUtwg... amaB®g.) Rufus, on the other hand, in his
Medical Questions and Arabic fragments on melancholy is not as direct in his
expression of compassion, but displays it through extreme sensitivity to the
patient’s uniqueness as an individual, which modern medicine might describe as
‘whole person care.” He values the patient narrative because he believes detailed
knowledge of the individual lifestyle of the patient can be quite helpful in diagnosis
and treatment. He also demonstrates a concern for the emotional health of patients
and the affect a bad diagnosis can have on their mental health.

Caelius Aurelianus, a fifth-century AD Latin writer, translated and adapted
Soranus’ original On Acute and Chronic Diseases and so I present his work in Chapter
Four, along with the first-century AD pharmacologist, Scribonius Largus, a
contemporary of Aretaeus. Two Latin terms, misericordia and humanitas, and their
connection with the emotion of compassion and the concept of medical ethics will
occupy the majority of the discussion in this chapter. Both physicians have a
particular interest in how patients were treated by their attending physicians.
Caelius is very much concerned with patient comfort when it comes to his

treatments. He has the ability to understand the patient’s point of view and he is
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concerned with their comfort and is not adverse to adjusting therapies to suit the
patient. Caelius takes issue with the inhumane and cruel treatment he attributes to
certain physicians, and he criticises their use of violent physical therapies, which he
sees as both ineffective and brutal, especially with regards to the mentally ill.
Scribonius’ pharmacological text, Compositiones Medicamentorum, echoes Caelius’
sentiments, with his use of humanitas and criticism of uncompassionate physicians,
but with a particular bent towards professional medical ethics. He sees the medical
profession as making a promise of being compassionate to those who require its
services. He cites Hippocrates as laying down the groundwork for this medical
philosophy with his Oath and asserts that only those who attempt all possible cures
for a suffering patient are truly practicing medicine as it was meant to be practiced:
compassionately and by all means necessary. Both Caelius and Scribonius exhibit, in
their concern for the treatment of patients and adherence to the humanitas of
medicine, an adherence to medical ethics which can be characterized as quite
compassionate.

In Chapter Five I expand outward from medicine to the Moralia of Plutarch
and the novelists, Achilles Tatius and Chariton, in order to explore potential
commonalities with regard to empathy and compassion and see whether some of
the same ideas present in the medical writers arise in other genres. Plutarch lived
from the mid-first to early second century AD, while Achilles Tatius and Chariton
wrote their works during the second century and mid-first century AD, respectively.
I focus on Plutarch’s interest in animals in his Moralia. His two treatises on animals,

De esu carnium and De sollertia animalium, both of which were written when he was



12

a young man, deal with the concept of animal intelligence, emotions, and whether it
is morally right to hunt, or slaughter, and consume them. Plutarch’s interest in
Pythagoreanism fuels these interests and it can be seen in his discussion of these
topics. He struggles with the moral implications of hunting animals, but also with
the breeding and slaughtering practices that were observed in his day. Although he
admires the idea of vegetarianism, he realises that not everyone will be willing to
eliminate such an important and valued part of their diet. Therefore, he discusses
the importance of the moral consumption of animals and how we should feel about
the ways in which they are raised and slaughtered. Chariton’s Chaereas and
Callirhoe contains many references to feelings of sympathy, mercy, benevolence and
humanity, but mainly through the use of the noun @WavBpwtia, which can in
particular contexts mean all these things. A discussion of this term and its relation to
humanitas is included. Achilles Tactius’ Leucippe and Clitophon is not a novel short
on emotion, and in particular, the emotions of pity, sympathy, compassion and
empathy. The characters suffer a number of misfortunes and respond accordingly
with grief, hopelessness and requests for mercy. A variety of passages have
characters telling other characters about their misfortunes, which creates similar
emotions in the listener. Overall, the novel explores the effect of one’s emotion on
another in a number of different ways, but all conform to one basic idea: the
suffering of one person has the power to effect similar emotions in another, as well
as empathy and compassion.

For Chapter Six, I come full circle to medicine and Aretaeus, but this time

with a completely different slant on empathy, one which is almost novelistic in its
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approach to medicine. This time, I analyse his penchant for personifying organs and
diseases in the human body, and how this expresses his ability to ‘feel into’ even
inanimate objects and abstract ideas, presenting a ‘drama of the body’ in an almost
‘soap opera’-type way. Organs are presented as having human-like relationships,
cooperating together or affecting each other; some organs or diseases are
characterised as deceitful and must be guarded against; others are ‘leaders’ in the
body or ‘rejoice’ in things. The connection between empathy and language devices,
such as personification and metaphor, is discussed in the context of Aretaeus’ vivid
personification, whereby he represents the emotional and motivational states of
these organs and diseases and this illustrates a level of empathy particularly present
in Aretaeus’ writing.

Empathy and compassion, as vital to human evolution and social interaction,
is a topic worth exploring in the ancient world.!? By examining both medical writers
and other authors from the first and second centuries AD we can obtain a larger
picture of how these emotions operated across genres and in an era. We see medical
literature concerned with patient care and medical ethics, with physicians
expressing empathy in a number of different ways; we see moral philosophy worry
over the ethical treatment of animals and extend empathy and compassion past
human beings to the animal world; and we see the novel present fictional worlds in
which the same concepts are not only expressed by their characters but also meant
to affect their readers. Taken as a whole, these texts indicate a first and second-

century AD world in which empathy and compassion play a large role in the

13 Martha Nussbaum, "Compassion: The Basic Social Emotion," Social Philosophy and Policy 13, no. 01
(1996): 28.
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emotional life of the Greeks and Romans and their interactions. Can we ever know
for certain? Probably not, but we can describe and isolate apparent change and new

intellectual enthusiasms for these ideas.
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CHAPTER 1: DID THE ANCIENTS UNDERSTAND AND EXPRESS
EMPATHY AND COMPASSION?

Tolol Tot Mevérae pavOnv alpatt pnpot
eVUEeS kvijual Te (6€ oupa KAA' UTIEvepDE.
Plynoev &' dp' Emerta avag avdopdv Ayapepuvwy
G 188V PéAaV aipa kKatappéov € Telfig:
plynoev 8¢ kal avtog dpnipilog Mevédaog.

So, Menelaus, your shapely thighs were stained with the colour

of blood, and your legs also and the ankles beneath them.

Agamemnon the lord of men was taken with shuddering

fear as he saw how from the cut the dark blood trickled downward,

and Menelaus the warlike himself shuddered in terror...14
When Menelaus is wounded on the battlefield by Pandarus in Book Four of the Iliad
146-150, his brother, Agamemnon, has an instantaneous and natural response: he
shudders (“ptynoev”).15> Confronted by the blood of the wound, he spontaneously

and involuntarily reacts, reflecting the pain of Menelaus, who himself shudders at

his own injury. Agamemnon does not feel any actual pain of his own, but echoes

14 Richmond Lattimore, The Iliad of Homer (Chicago: University of Chicago Press, 1951), 117.

15 Kirk states that the reactions of the brothers are “concisely given in alternating and balanced
verses” (G. S. Kirk, The Illiad: A Commentary, vol. 1 (Cambridge: Cambridge University Press, 1985),
347.) This may help to emphasise both their reactions and their empathetic relationship. For more on
shuddering in ancient literature, see Douglas Cairns, "A Short History of Shudders," in Unveiling
Emotions 1I: Emotions in Greece and Rome: Text, Images, Material Culture, ed. Angelos Chaniotis and
Pierre Ducrey (Stuttgart: Franz Steiner Verlag, 2013), 85-107.
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what he imagines Menelaus feels in himself.16 This is empathy, whereby one
spontaneously mirrors or reflects the perceived internal emotional state of another
in oneself.17

The empathy displayed by Agamemnon is an emotion which is today seen as
extremely important to the understanding of how humans communicate
interpersonally, since it is connected to several other key concepts such as theory of

mind, compassion, altruism, autism spectrum disorders, and psychopathy.18

16 Given the close relationship between Agamemnon and Menelaus as brothers, empathy might be
even more natural for them. Plutarch believes so about friendship (Mor. Quomodo adul. ad amico
intern. 51b): émel 8¢ 10 pdAloTa @AlAG ApXT)V GUVEXOV OUOLOTNG 0TIV EMITNSEVUATWY Kal 1OV, Kal
0AwG TO YalpeLw Te TOT§ AVTOTG Kl TO TAVTA PEVYELV TPADTOV £l TAUTO GUVAYEL Kal cuvioTnoL Sid Tiig
opoltomaBeiag... (“And inasmuch as that which most especially cements a friendship begun is a
likeness of pursuits and characters, and since to take delight in the same things and avoid the same
things is what generally brings people together in the first place, and gets them acquainted through
the bonds of sympathy.” (Frank Cole Babbit, Plutarch’s Moralia, vol. 1, LCL (Cambridge: Harvard
University Press, 1960), 277.)) For modern studies about empathetic reactions to the pain of others,
see L. Goubert, K. D. Craig et al,, "Facing Others in Pain: The Effects of Empathy," Pain 118, no. 3
(2005): 285-88; Jackson, Meltzoff et al.,, "How Do We Perceive the Pain of Others? A Window into the
Neural Processes Involved in Empathy," 771-79; Jackson, Brunet et al., "Empathy Examined through
the Neural Mechanisms Involved in Imagining How I Feel Versus How You Feel Pain."; Loggia, Mogil
et al.,, "Empathy Hurts: Compassion for Another Increases Both Sensory and Affective Components of
Pain Perception,” 168-76; Jody Osborn and Stuart W. G. Derbyshire, "Pain Sensation Evoked by
Observing Injury in Others," Pain 148, no. 2 (2010): 268-74. Empathy may be extended to other living
things and inanimate objects and some animals have been credited with experiencing empathy; this
will be discussed further on in this thesis.

17 As of yet, there is no universal definition for empathy. Some scholars see empathy as more of a
cognitive function, likening it to perspective taking; some have created definitions which seem to
incorporate elements of compassion or altruism. For the purpose of this thesis, | have defined
empathy as the spontaneous emotional reflection of another’s emotional state (of any kind) in
oneself.

18 As Agosta puts it, “...no human interconnection would exist at all without the empathic function...”
(Louis Agosta, "Empathy and Intersubjectivity," in Empathy I, ed. ]. Lichtenberg, M. Bornstein, and D.
Silver, Psychoanalytic Inquiry Book Series (Hillsdale: Analytic Press, 1984), 43.) Empathy is labeled a
‘social emotion’ by most today, although it is still sometimes referred to as a ‘secondary’ emotion,
which contrasts it with ‘primary’ emotions (usually considered to be happiness, sadness, fear, anger,
surprise and digust.) Scholars and researchers now prefer to see more complex emotions like
empathy as ‘social’ emotions because of how they tend to aid both humans and animals in their social
environments. All emotions, both primary and secondary, are now generally viewed as evolutionarily
advantageous. As Antonio Damasio assert, “...all emotions have some kind of regulatory role to play,
leading in one way or another to the creation of of circumstances advantageous to the organism...”
(Antonio Damasio, The Feeling of What Happens (San Diego: Harcourt, 1999), 51.) For more on the
link between empathy and autism and empathy and personality disorders, see Simon Baron-Cohen,
Mindblindness: An Essay on Autism and Theory of Mind (Cambridge: MIT Press, 1997); ———, The
Science of Evil: On Empathy and the Origins of Cruelty (New York: Basic Books, 2011).
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Scholars from almost every discipline have found empathy to be an intriguing
concept. Neurologists have been interested in how empathy works and where it is
located in the brain; psychologists have studied how empathy contributes to social
interaction; philosophers have considered its role in ethics and moral behaviour;
animal behaviourists and biologists have done studies to see whether animals
exhibit empathy-type behaviours (they do!)!? The list goes on. Empathy is now
considered a fundamental concept for how humans (and animals) interact. So did
the ancients have a concept of empathy? How did they conceive of the emotions of
others affecting themselves? Seneca gives an account of how external triggers affect
us emotionally and whether these are true ‘passions’ or not in his De Ira:

Cantus nos nonnumquam et citata modulatio instigat Martiusque
ille tubarum sonus; movet mentes et atrox pictura et iustissimorum
suppliciorum tristis aspectus; inde est quod adridemus ridentibus
et contristat nos turba maerentium et efferuescimus ad aliena
certamina. Quae non sunt irae, non magis quam tristitia est, quae ad
conspectum mimici naufragii contrahit frontem, non magis quam
timor, qui Hannibale post Cannas moenia circumsidente lectorum
percurrit animos, sed omnia ista motus sunt animorum moueri
nolentium nec adfectus sed principia proludentia adfectibus. Sic
enim militaris viri in media pace iam togati aures tuba suscitat
equosque castrenses erigit crepitus armorum. Alexandrum aiunt
Xenophanto canente manum ad arma misisse. Nihil ex his, quae
animum fortuito inpellunt, adfectus vocari debet; ista, ut ita dicam,
patitur magis animus quam facit. Ergo adfectus est non ad oblatas

19 Some examples: Jamil Zaki and Kevin Ochsner, "Neural Sources of Empathy: An Evolving Story," in
Understanding Other Minds: Perspectives from Developmental Social Neuroscience, ed. Simon Baron-
Cohen, Helen Tager-Flusberg, and Michael V. Lombardo (Oxford: Oxford University Press, 2013),
214-32; Ronald E. Riggio, Joan Tucker et al.,, "Social Skills and Empathy," Personality and Individual
Differences 10, no. 1 (1989): 93-99; Martin L. Hoffman, "Toward a Comprehensive Empathy-Based
Theory of Prosocial Moral Development," in Constructive and Destructive Behavior: Implications for
Family, School, and Society, ed. Arthur C. Bohart and Deborah ]. Stipek (Washington, DC: American
Psychological Association, 2001), 61-86; Deborah Custance and Jennifer Mayer, "Empathic-Like
Responding by Domestic Dogs (Canis Familiaris) to Distress in Humans: An Exploratory Study,”
Animal Cognition 15(2012): 851-59.
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rerum species moveri, sed permittere se illis et hunc fortuitum
motum prosequi.2?

Singing sometimes stirs us, and quickened rhythm, and the well-
known blare of the War-god's trumpets; our minds are perturbed
by a shocking picture and by the melancholy sight of punishment
even when it is entirely just; in the same way we smile when others
smile, we are saddened by a throng of mourners, and are thrown
into a ferment by the struggles of others. Such sensations, however,
are no more anger than that is sorrow which furrows the brow at
sight of a mimic shipwreck, no more anger than that is fear which
thrills our minds when we read how Hannibal after Cannae beset
the walls of Rome, but they are all emotions of a mind that would
prefer not to be so affected; they are not passions, but the
beginnings that are preliminary to passions. So, too, the warrior in
the midst of peace, wearing now his civilian dress, will prick up his
ears at the blast of a trumpet, and army horses are made restive by
the clatter of arms. It is said that Alexander, when Xenophantus
played the flute, reached for his weapons. None of these things
which move the mind through the agency of chance should be
called passions; the mind suffers them, so to speak, rather than
causes them. Passion, consequently, does not consist in being
moved by the impressions that are presented to the mind, but in
surrendering to these and following up such a chance prompting.21

Seneca acknowledges the natural empathetic reactions of people: we smile at
another’s smile and we feel sadness at another’s sadness. However, Stoics view an
emotion as a judgement and therefore under our control since we can decide
whether or not to let the emotion affect us.22 So such a thing as empathy exists, but if
it is the immediate, involuntary emotional reaction to another’s emotion, then it is
not a ‘real’ emotion (adfecti) according to Seneca because it is imposed on one from
the outside and entirely left up to chance. He prefers to view empathetic emotions -

both those felt at others’ ‘real’ emotional states and those felt at ‘mimicked’ states -

20 Sen. Ira 2.2.4-2.3.1
21 John W. Basore, ed. Lucius Annaeus Seneca: Moral Essays., vol. 1 (London: Heinemann, 1928), 171.
22 Cic. Tusc. 3.24-25; Sen. Ira 2.4.2
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as ‘preliminary’ (proludentiae) and thus externally stimulated, not actual
passiones.23

Seneca addresses one of the other ways we can experience the emotions of
others: through artistic representations, such as literature or drama (for example,

» o«

“singing,” “a shocking picture,” “a mimic shipwreck” or “when we read.”) The
ancient Latin poet, Horace, also considered the question of how others’ emotional
expressions affect us with specific reference to drama, as we can see in this passage
from his Art of Poetry 101-105:

ut ridentibus adrident, ita flentibus adflent

humani voltus. si vis me flere, dolendum est

primum ipsi tibi: tum tua me infortunia laedent,

Telephe vel Peleu; male si mandata loqueris,

aut dormitabo aut ridebo.

As the human face smiles with those who smile, so does it weep

with those who weep. If you wish me to weep, first you must grieve

yourself: then your misfortunes hurt me, Telephus or Peleus; if you

speak the given lines badly, [ will either fall asleep or laugh.24
Horace is discussing how actors should express the emotions of their characters in
drama in a believable manner and his reaction is much closer to that expressed by
Homer and less like the skeptical Seneca’s, despite the fact that he is also dealing
with art. When faced with the emotions of another individual, human beings tend to
respond naturally to those emotions with similar ones. We ‘resonate,” as modern

psychologists might say; that is, we feel in ourselves an emotion similar to the one

we see, hear, and feel expressed - that is, we feel empathy, and therefore we feel that

23 For more about ‘preliminary’ emotions , see C. Byers Sarah, "Augustine and the Cognitive Cause of
Stoic Preliminary Passionsi (Propatheiai)," Journal of the History of Philosophy 41, no. 4 (2003): 433-
48.

24 Author’s translation.
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we understand what emotion the other person is experiencing. The emotional cues
we receive from the other person are important for this process: we see someone
cry, or use angry body language (like crossing her arms or furrowing her brows), or
we hear a worried tone in her voice. Horace is aware of all of this, since he
emphasises its importance when one is trying to approximate it in drama.2> The
actors must express the emotion appropriately, so that it is transmitted to the
audience in such a way as to elicit their empathy with the emotions being expressed.
If not done naturally and convincingly, the corresponding emotions will not be
triggered and the drama will not have the same effect.26

The relationship between empathy and art was a topic broached by Plutarch
as well and his conclusions fall closer to Seneca’s. In his Quaestiones convivales, the
question of artistic representations of emotional distress and pain, and their effect
on the human psyche, is discussed. He writes:

£10' olov év @0AGYOLS TIEPLEGTNOEY 1) TG KWUWSiaG pviun TOV

AGyov elg o aitiag, 8" v opylopévwv 1| AvTIOUPHEVWV T
Se810TWV PWVAS dkovovtes dxBoueba kait dvokoAaivopev, ot &'

25 As Brink notes, Horace uses the strong laedent to express the emotional impact of the characters’
lines (C. O. Brink, Horace on Poetry (Cambridge: Cambridge University Press, 1971), 186.)

26 Aristotle in his Rhetoric (1408a.16-25) gives a similar account regarding how an audience
responds to emotion, but, in this instance, from the point of view of the poet: Tadntuc 84, £&v pév 1
UBpLG, 0pyLlopevou ALELS, Eav 8¢ GoefT] kal aloxpd, Svoxepaivovtog kai eVAaBovpéVOL Kal AEyELy, £V
8¢ émawvetd, ayapévwg, €av 8¢ Edeelvd, TAMEWV®G, Kal €Ml TOV GAAwv 8¢ Opolwg. mbavol 6¢ TO
Tpaypa kat 1 oikela AEE1G TapaAoyiletal Te yap 1 Puxn wg dAn0®dg Aéyovtog, Ot €Tl TOTG ToloVTOoLg
oUTwG €youoty, Mot olovtal, el Kal pr oUTWG £XEL WG <AEYEL> 0 AEyWV, TA TPAYUATA OVTWS EXELV, Kol
OUVOHOTIABET O AKOVWV Gel TG TTABNTIKGDG ALyovTL, K&V unB&v Aéyn. 610 TToAAOL KATATANTTOUGL TOVG
akpoatds BopuBolvtes. (“Style expresses emotion, when a man speaks with anger of wanton
outrage; with indignation and reserve, even in mentioning them, of things foul or impious; with
admiration of things praiseworthy; with lowliness of things pitiable; and so in all other cases.
Appropriate style also makes the fact appear credible; for the mind of the hearer is imposed upon
under the impression that the speaker is speaking the truth, because, in such circumstances, his
feelings are the same, so that he thinks (even if it is not the case as the speaker puts it) that things are
as he represents them; and the hearer always sympathizes with one who speaks emotionally, even
though he really says nothing. This is why speakers often confound their hearers by mere noise.”
(John Henry Freece, Aristotle: The Art of Rhetoric, LCL (Cambridge: Harvard University Press, 1926),
379.))
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UTIOKPLVOUEVOL TAUTA TA TAON Kal UIHOVUEVOL TAG PWVAS ATV
Kol TG StBéoelg ev@paivovsLy HUAS... elov 8Tt @UoeL Aoykol kal
PUOTEXVOL YEYOVOTEG TIPOG TO AOYIKGDG KUl TEXVIKDG TIPATTOUEVOV
oixelwg Stakeipeda katl Bavpalopey, v émtvyxavntoL2?

As was natural among people of an inquiring mind, the mention of
comedy led us into a discussion: why is it that, although we are
distressed and annoyed to hear the voices of people in anger, pain
or fear, we yet are greatly entertained when mimics reproduce
these emotions and copy the tones and attitudes of the sufferers? ...I
said that, since we are naturally endowed with reason and love of
art, we have an affinity for any performance that exhibits reason or
artistry, and admire success therein.28

Essentially, what is being asked is: why does reality cause empathy, but art causes
appreciation? As we have just seen, according to Horace, art done well should affect
the viewer, but what I believe Plutarch’s dinner guests are getting at is the cognitive
side of art and what Plutarch himself describes as Aoyikog (‘intellectual.”) Once you
can distinguish between reality and ‘mimed’ reality, you can turn off your empathy
and appreciate the skill of the performance, as Plutarch says. This does not deny
empathy, for the passage still states that the anger, pain and fear of others distresses
us (&x006ueba) and is difficult to bear (SuokoAaivouev), but just shows that once our
cognition comes into the picture, empathy and compassion can be overridden. This
is explained further along in the passage:

Emel Tolvuv 0 pev aANO®S 6pyLloUEVOG ) AUTIOVEVOG €V TIOL KOLVOTG

mdBeol kal kwnpaow opdtal, Tf] 8¢ ppnoel mavovpyla Tig

EU@aiveTal Kol TOAVOTNG AVTEP ETMITUYXAVNTAL | TOUTOLS UEV

N6ecBal meUKapev €kelvolg &' dxOBoueda... avBpwmovg pev yap

amoBviiokovtag kal voocoUvtag aviap®ds opduev: TOV 8¢

yeypappevov dlokmtny kal TV memAacpevny lokdotnv..

<i8ovtec> Ndopeda kat Bavpalopeyv... Kal @OLoIKOVG HEV OPDVTES
Sdvoyxepaivopev, avéplavtag 8¢ kal ypa@as @OOK®YV 1MEEwS

27 Plut. Mor. Quaest. conv. 673d
28 Paul A. Clement and Herbert B. Hoffleit, Plutarch's Moralia, vol. 8, LCL (Cambridge: Harvard
University Press, 1969), 377, 79.
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Bewpeda @ ™V Stdvolay VO TAOV PPNPATWY dyeoBal [kal] kata
TO 0oikelov.2?

Under the influence of genuine anger or pain a man always displays

certain universal emotions and gestures, whereas a successful

imitation manifests a cunning and authority of its own, so that we

take a natural delight in the performance, but are distressed by the

reality... We feel acute pain at the sight of the sick or the dying; but

a painting of Philoctetes or a statue of Jocasta... gives us pleasure

and elicits our admiration... We are shocked to see consumptives,

but we contemplate statues and paintings of them with pleasure,

because the mind, by its own nature, is attracted to imitations.30
The argument is made several times over: real pain disturbs us but imitation
impresses us. We are able to overcome the natural reaction - being distressed
(dxO06peba) at what is real; viewing the sick and dying grievously (aviap®g); having
difficulty (Suoyxepaivopev) when confronted by consumptive patients - once we see
the artifice in the image or performance. This explanation comes very close to
Theodore Lipps’ theory of aesthetic empathy, or Einfiihlung.3! Lipps believed that
the aesthetic enjoyment of a piece of art presupposes that one feels oneself in it and
this he called Einfiihlung.3? He distinguished this from transference, saying that
empathy is not feeling something on the inside and transferring it to an external
object, but exactly the opposite: it comes from the representation of the object into
ourselves.33 Positive and negative empathy then arise. Positive empathy is when

there is a harmonising with the stimulus and aesthetic enjoyment results. For

example, a painting of a smiling face conveys happiness to me through empathy so

29 Plut. Mor. Quaest. conv. 673F-674a

30 Clement and Hoffleit, Plutarch's Moralia, 8: 381, 83.

31 Titchener coined the term ‘empathy’ in English in order to translate Lipps’ concept; see Edward B.
Titchener, Lectures on the Experimental Psychology of the Thought-Processes (New York: Macmillan,
1909).

32 Theodor Lipps, "Empathy and Aesthetic Pleasure," in Aesthetic Theories: Studies in the Philosophy of
Art, ed. Karl Aschenbrenner and Arnold Isenberg (Englewood Cliffs: Prentice-Hall, 1965), 403.

33 Ibid., 404.
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that the similar “inner activity” occurs within me and aesthetic enjoyment of the
painting results.3* Negative empathy, on the other hand, is when we find the
stimulus “hostile” and do not aesthetically enjoy the object.3> Thus, even an image of
sadness, poverty or pain can result in aesthetic enjoyment if the image creates
positive empathy;3¢ that is, there is an inner harmony within us. And this is possible
according to Lipps because we know that an aesthetic experience is not a real
experience.3” For example, an image that conveys anger and creates the empathetic
feeling of anger inside me is aesthetically experienced and not the result of an actual
attack. We are constantly aware of this because, as Lipps says, when you attend to
something aesthetically you remove it to an “ideal realm.”3® Thus we do not
experience undesirable emotions, such as anger or sadness, as we would in the ‘real
world’3° and can enjoy images of Philoctetes’ suffering, as Plutarch states in his
treatise. Plutarch attributes this enjoyment, which some must find as rather anxiety-
inducing, to enjoy the representation of someone else’s pain, to an appreciation of
mimicry, whereas Lipps’ conceives of it as Einfiihlung.

Adam Smith, in his 1759 work The Theory of Moral Sentiments, put forth a
definition of sympathy very close to what we would call empathy, which he says is

“our fellow-feeling with any passion whatsoever” which we can feel by either seeing

34 “I cannot grasp the laughing face without the evocation of the same kind of inner activity.” Ibid,,
409.

35 Ibid., 408.

36 [bid., 410.

37 Ibid., 411.

38 [bid., 412.

39 Lipps acknowledges that we experience empathy with real people but that it is a different
experience to what we feel when we empathise with art. This is why can enjoy a sad image -
aesthetic experience is not real experience. Ibid., 410-11.
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it or having it conveyed to us in a “lively manner.”40 All emotions fall under
sympathy, not only undesirable ones, and Smith believes this is done through the
power of imagination, when we become one (to some degree) with another:

By the imagination we place ourselves in his situation, we conceive

ourselves enduring all the same torments, we enter as it were into

his body, and become in some measure the same person with him,

and thence form some idea of his sensations, and even feel

something which, though weaker in degree, is not altogether unlike

them.#1
Smith also extended his idea of sympathy to works of art and literature, which has
been a topic of keen interest in recent scholarship.#2 In the most impressive recent
piece of cultural history on empathy, Empathy and the Novel, Suzanne Keen takes
empathy past first-hand experience and defines it as follows: “Empathy, a vicarious,
spontaneous sharing of affect, can be provoked by another’s emotional state, by
hearing about another’s condition, or even by reading.”43 Keen, drawing from the
areas of psychology, narrative theory, neuroscience, literary history, and
philosophy, explores the idea that reading fiction increases one’s empathy and
altruistic behaviour.#4 This relates more with the passages of Horace and Homer and
how they view empathy: “vicarious and spontaneous.” Smith’s sympathy, on the
other hand, leans more towards Plutarch and Seneca. His sympathy is imaginative

and requires consideration of the circumstances under which the emotion being

viewed has occurred: “Sympathy, therefore, does not arise so much from the view of

40 Adam Smith, The Theory of Moral Sentiments, ed. Knud Haakonssen (Cambridge: Cambridge
University Press, 2002), 13,11.

41 ]bid., 12.

42 [bid., 13.

43 Keen, Empathy and the Novel: 4.

44 Psychologists in particular have explored the connection between empathy and novel-reading. For
example: Mar, Oatley et al,, "Exploring the Link between Reading Fiction and Empathy: Ruling out
Individual Differences and Examining Outcomes," 407-28.
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the passion, as from that of the situation which excites it.”45 It may be spontaneous,
but it usually is not.#¢6 Smith’s sense of this emotional state is, then, perhaps more
evaluative and cognitive, and rooted in ‘perspective-taking’ and not the “vicarious,
spontaneous sharing of affect” that Keen says it is and what I believe some of the
ancients understood it to be.#”

Compassion is one of the reasons scholars like Keen are interested in the
connection between empathy and reading, because it is believed that empathy is a
required prerequisite of compassion and altruistic behaviours, as it lays the
groundwork, so to speak, for recognising that another is suffering.4®8 Compassion is
the emotion of feeling care or concern for another’s suffering and desiring to relieve
that suffering.4? It focuses its attention specifically on the undesirable emotions,
such as pain, grief, anxiety and suffering, of another individual, and despite the fact
that it begins in empathy (by reflecting or resonating the other’s pain and suffering
in us) can be viewed entirely on its own as a separate emotion. The ancients
certainly understood the concept of compassion, as the medical writer Celsus,
reacting to the practice of vivisection, shows in the proemium of his De Medicina:

Atque ea quidem, de quibus est dictum, superuacua esse
tantummodo: id uero, quod restat, etiam crudele, uiuorum
hominum aluum atque praecordia incidi, et salutis humanae

praesidem artem non solum pestem alicui, sed hanc etiam
atrocissimam inferre .. ita sedem, positum, ordinem, figuram,

45 Smith, The Theory of Moral Sentiments: 15.

46 Ibid., 13-14.

47 Claus Lamm, C. Daniel Batson et al, "The Neural Substrate of Human Empathy: Effects of
Perspective-Taking and Cognitive Appraisal,” Journal of Cognitive Neuroscience 19, no. 1 (2007): 42-
58.

48 Batson, Ahmad et al., "Empathy and Altruism," 417-26; Batson, Duncan et al., "Is Empathic Emotion
a Source of Altruistic Motivation?," 290-302; Toi and Batson, "More Evidence That Empathy Is a
Source of Altruistic Motivation," 281-92.

49 Compassion can also be extended to animals; see Chapter Five.
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similiaque alia cognoscere prudentem medicum, non caedem sed
sanitatem molientem, idque per misericordiam discere, quod alii
dira crudelitate cognorint.>?

Now the matters just referred to they deem to be superfluous; but
what remains, cruel as well, to cut into the belly and chest of men
whilst still alive, and to impose upon the Art which presides over
human safety someone’s death, and that too in the most atrocious
way... Thus, they say, an observant practitioner learns to recognize
site, position, arrangement, shape and such like, not when
slaughtering, but whilst striving for health; and he learns in the
course of a work of mercy [misericordiam], what others would
come to know by means of dire cruelty.>5!

The practice of vivisection, which is the dissecting of live human subjects (criminals
sentenced to death) for the purpose of anatomical and physiological study, is the
subject here. Celsus gives his own opinion on this procedure, and by characterizing
the perpetrators’ actions as caedes (‘slaughtering’) and vivisection as dira crudelitas
(‘awful cruelty’) we see where his compassion lies: with those who would have been
slowly tortured and killed as anatomy subjects, despite their criminal status. He
contrasts vivisection with the observant physician’s sanitas moliens (“striving for
health”) and promotes misericordia (‘mercy’ or ‘compassion.’)
Plutarch, too, expresses compassion in his Life of Cato the Elder. He criticises

heavily the uncaring attitude and behaviour of Cato towards slaves and servants:

Kal ToUToug 8¢ PeaPuTEPOUS YeVOUEVOUG METO SeTV dmodidooBal

kal un BOoKew &xprioTOUG... TATV TO TOTG olkéTalg WG VTTOluyiolg

ATOXPNOAUEVOY €T YNPWS £EEAUVELV KAl TITIPAOCKELY QTEVOUG

ayoav 10ovg €ywye tiBepat, kal undev dvBpwmnw mPOG dvOpwmov

olopévov kowwvnua TiGg xpelag mAEov VTApPYEW. Kaltol TNV

xpnototta  TH¢ SikaooUvng TMAXTUTEPOV  TOTOV  OPDUEV

emapfdvovoav' vopw pEv yap kal T@® Sikalw Tpog dvBpwToug

Hovov ypfioBal me@UKapeY, TPOG eVeEpyeTiag 8¢ Kal xapltag €0ty
0t Kal HEXPL TV AAGYWV {wV WOTEP €K TNYT|G TAOVGLAG ATTOPPET

50 Cels. Med. 1.pr.40.1 & 43.9
51W. G. Spencer, Celsus: De Medicina, vol. 1 (Cambridge: Harvard University Press, 1935), 23 & 25.
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TG NUEPOTNTOG. Kal YAp (MMwV AMEPNKOTWY VIO XpOVOU Tpo@ail
Kol KUV@®V 00 OKLAQKETaL [LOVOV, GAAQ kal ynpokopiot T¢ Xpnotd
TPOGNKOUGLV... 00 YAP MG VTTOSNHACLY ] OkeVEGL TOTG YuxmV €Xouat
XPNOoTéOoV, KOTEVTA Kol  Katatpévta  Talg  UTmpecialg
amoppimrovtag, GAA' el Sux pndev dAAo peAétng olveka ToU
@LavBpmTov TpoeBloTéov EquTOV €v TOUTOIG TIpdov elval kal
neidtyov. éyo pév odv o0v8E Podv v €pydtmv Su yiipag &modoiuny,
un Tt ye mpeofitepov avOpwtov, €K XWPag cuVTPOPOL Kal Slaltng
ouvvBoug omep €k TATPISOG HEBIOTAUEVOV AVTL KEPUATWV
HKP®DV, AYpNOTOV YE TOIG WVOUUEVOLS OTEP TOIG TUITPACKOUGL
YEVOOUEVOV.52

And these [slaves] he thought it his duty to sell when they got
oldish, instead of feeding them when they were useless... However,
for my part, I regard his treatment of his slaves like beasts of
burden, using them to the uttermost, and then, when they were old,
driving them off and selling them, as the mark of a very mean
nature, which recognizes no tie between man and man but that of
necessity. And yet we know that kindness has a wider scope than
justice. Law and justice we naturally apply to men alone; but when
it comes to beneficence and charity, these often flow in streams
from the gentle heart, like water from a copious spring, even down
to dumb beasts. A kindly man will take good care of his horses even
when they are worn out with age, and of his dogs, too, not only in
their puppyhood, but when their old age needs nursing... We should
not treat living creatures like shoes or pots and pans, casting them
aside when they are bruised and worn out with service, but, if for
no other reason, for the sake of practice in kindness to our fellow
men, we should accustom ourselves to mildness and gentleness in
our dealings with creatures. I certainly would not sell an ox that
had worked for me, just because he was old, much less an elderly
man, removing him from his habitual place and customary life, as it
were from his native land, for a paltry price...>3

Those, like Cato, who treat slaves “w¢ Umoluyiols” (“like beasts of burden”) are
characterised by Plutarch as “d¢tevodg dyav 1j6ovg” (“of a very mean nature”) and he
places his opinion and Cato’s actions firmly in opposition by his use of “éywye.” He

talks of a connection between people that is more than ypeia (‘necessity’ or

52 Plut. Vit. Cat. Mai. 4.5 & 5.1-3, 5-7
53 Bernadotte Perrin, Plutarch's Lives, vol. 2 (Cambridge: Harvard University Press, 1914),315 & 17 &
19.
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‘service’) and of eVvepyeoia (‘beneficence’ or ‘good behaviour’) and xapts (‘charity’ or
‘gratification’) coming from a person’s nuepom¢ (‘gentleness’). He goes on to say
that we should not throw living creatures aside (&moppintw) “wg LTOSUACY 1
okeVeol” (“like shoes or implements”) but “peAéng obveka tod @ avBpwmov” (“on
account of what is humane”) we should accustom ourselves to be mp&og (‘mild’) and
ueidyog (‘gentle’).>* This is not to say that Plutarch was against slavery. He never, in
any of his treatises, says that slavery itself is immoral or should not be practiced. His
a fortiori argument is that he would not treat an animal this harshly, let alone a
human being. He is not questioning the cultural practice of slavery, but the
treatment of those slaves. By modern standards, this may be considered a far cry
from compassion; however, in the ancient world where enslavement was knitted so
thoroughly into Greco-Roman society, this is a view not often expressed and one
which we may consider compassionate.

Empathy and compassion are different, but related, phenomena.5> As Batson
has observed, empathy is not one distinct emotion, but includes “a whole
constellation of feelings.”>® Empathy can occur in response to any emotion
expressed by another individual, whereas compassion, as I have stated, directs its
energy only towards emotions such as pain, suffering, distress or sorrow - that is,
emotions which are seen as undesirable. Empathy is also most often excited by
intense emotions, that is, in the presence of extreme pain as opposed to mild

discomfort. When we observe a person who is suffering, we feel empathy, but we

54 The concepts of gentleness, mildness, kKindness, and especially @avBpwmia will be discussed
again and in more detail in Chapter 5.

55 Nussbaum, "Compassion: The Basic Social Emotion," 55.

56 Batson, Ahmad et al., "Empathy and Altruism," 418.
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may also feel compassion (care or concern for another person who is suffering and
desiring to relieve that suffering; this is sometimes called ‘empathic concern’ by
psychologists or ‘compassionate empathy’ by those in the healthcare field.>7) If felt
or articulated deeply enough, this may even lead to compassionate action and
altruism (the unselfish desire to help those suffering or in need) and we may
attempt to help them, console them, or in some way relieve their suffering. Both
empathy and compassion can be mediated or overridden by other factors, such as
relationship, familiarity, and other emotions coming into play. For example,
empathy has been shown to be stronger when the object of empathy is familiar to us
and compassion is lessened when one feels negatively towards the other person; for
example, when there is a sense of unfairness.>® As an example of increased empathy
for those to which we are close, we can turn to the letters of Marcus Aurelius and
Fronto. Fronto was hired by Antoninus Pius AD 139 to tutor Marcus Aurelius in
rhetoric, but as Marcus grew up the two remained close and corresponded.>® In
their letters, the two men relate their everyday activities, talk about their families,

and commiserate over their respective ill health. Fronto in particular writes quite

57 John L. Cox, "Empathy, Identity and Engagement in Person-Centred Medicine: The Sociocultural
Context," Journal of Evaluation in Clinical Practice 17, no. 2 (2011): 350-53; Carolyn Zahn-Waxler and
Marian Radke-Yarrow, "The Origins of Empathic Concern," Motivation and Emotion 14, no. 2 (1990):
107-30.

58 Linda Stinson and William Ickes, "Empathic Accuracy in the Interactions of Male Friends Versus
Male Strangers," Journal of Personality and Social Psychology 62, no. 5 (1992): 787-97. For similar
ideas in monkeys, see R.E. Miller, J.H. Banks et al., "The Communication of Affects in Monkeys:
Cooperative Reward Conditioning," The Journal of Genetic Psychology 108(1966): 121-34. Paul
Condon and David DeSteno, "Compassion for One Reduces Punishment for Another," Journal of
Experimental Social Psychology 47, no. 3 (2011): 698-701; Singer, Seymour et al., "Empathic Neural
Responses Are Modulated by the Perceived Fairness of Others," 466-69; Tania Singer, "The Neuronal
Basis of Empathy and Fairness," in Empathy and Fairness, ed. G. Bock and ]. Goode (Chichester: John
Wiley & Sons, Ltd., 2006), 20-40.

59 And perhaps even fell in love, at least according to Richlin (Amy Richlin, Marcus Aurelius in Love
(Chicago: University of Chicago Press, 2006).)
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often regarding his various illnesses and Marcus always responds in a
compassionate and caring manner, empathising with his former tutor:

Ludis tu quidem, at mihi peramplam anxietatem et summam
aegritudinem, dolorem et ignem flagrantissimum litteris his tuis
misisti, ne cenare, ne dormire, ne denique studere libeat. Verum tu
orationis hodiernae tuae habeas aliquod solacium; at ego quid
faciam, qui et auditionis omnem iam voluptatem consumpsei et
metuo, ne Lorium tardiuscule venias, et doleo quod interim doles?
Vale mi magister, cuius salus meam salutem inlibatam et
incolumem facit.6?

You indeed are playful, but by this letter of yours you have sent me

immense anxiety and intense distress, [most acute]®! pain and

burning fever, so that I have no heart to sup or sleep or even study.

But you would find some comfort in your speech to-day, whereas I,

what am I to do? who have already forestalled the pleasure of

hearing it and fear that your visit to Lorium may be delayed, and

am in pain because you meanwhile are in pain. Farewell, my

master, whose health makes my health unimpaired and assured.t2
Marcus does not simply feel badly for Fronto or pity him; he states that he is indeed
experiencing perampla anxietas (‘a very large amount of anxiety’) but also summa
aegritudo (‘the greatest illness’) in the form of dolor (‘pain’) and ignis flagrantissimus
(‘the most blazing fever’). We do not have an immediately corresponding letter from
Fronto which outlines his specific illness, but it seems as if Marcus is reflecting

whatever physical symptoms Fronto has related to him back to Fronto. He states

outright: “[I] am in pain because you are in pain.” The doleo... doles frames the

60 Fronto, Ep. 5.22

61 [ have bracketed [very acute] here because the Loeb includes <acerbissium> in the Latin text but
the TLG text does not.

62 C. R. Haines, The Correspondence for Marcus Cornelius Fronto, vol. 1, LCL (Cambridge: Harvard
University Press, 1988), 195.
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sentence so succinctly and simply that the empathy comes through. For Marcus,
Fronto’s well-being is his well-being.63

Some people, especially those working in our healthcare system, struggle
with how much empathy and compassion they should allow themselves to
experience, and how to express it. The Greeks unsurprisingly experienced the same
problem. Epictetus reflects a similar concern regarding these emotions in
Enchiridion 16:

‘Otav kAatovta 8ng twa €v meévOel 1| dmodnuodvtog tékvou f
amodwAekota Ta Eavtod, TIPOoEXE U O€ 1) YavTAciot cUVAPTIAOT
WG €V KAKOTG GvToG avToU TOTG €KTOG, GAA' €VOUG €0Tw TIPOXELPOV
0TL ‘TobToVv BABeL 0V TO cupPePNKOG (GAAOV Yap ov BAIBEL), GAAX TO
S0yua TO Tepl ToUTOU. péxpL pévtol Adyou 1 OKvel
ovumeplpepechal aOT®, K&V oUTw TUXN, Kal OuVeToTEVAEAL
TpOOoEXE HEVTOL UM Kol EowBev oTeEVAgng.64

When you see a person weeping in sorrow either when a child goes
abroad or when he is dead, or when the man has lost his property,
take care that the appearance do not hurry you away with it, as if he
were suffering in external things. But straightway make a
distinction in your own mind, and be in readiness to say, it is not
that which has happened that afflicts this man, for it does not afflict
another, but it is the opinion about this thing which afflicts the man.
So far as words then do not be unwilling to show him sympathy,
and even if it happens so, to lament with him. But take care that you
do not lament internally also.65

Epictetus believed that almost everything in this world is outside of our control,
except for our opinions or judgements, and it is only these which make things ‘good’
or ‘bad.’®® Therefore, we need not be affected by what happens in our lives, but what

we think about these happenings, and thus control over our responses (emotional

63 Marcus has a similar reaction as this to Fronto’s ill health in at least five other letters: Fronto, Ep.
5.26,5.28, 5.34, 5.56, and 5.60.

64 Epict. Ench. 16

65 George Long, Epictetus: Enchiridion (Mineola: Dover Publications, Inc., 2004), 6.

66 A. A. Long, Epictetus: A Stoic and Socratic Guide to Life (Oxford: Clarendon Press, 2002), 27-28.
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and otherwise) to external factors can be obtained in this way. This applies to other
people, too, as he shows in this passage about how to deal with a grieving person. He
worries that we can get “caught up” (ovvapmdon) in another’s emotions and this
approximates to our definition of empathy quite closely: you resonate with the
emotion the other person is expressing. This is the immediate reaction of empathy,
something Stoics like Seneca would called propatheiai (as we saw in the previous
passage from his De Ira) and not ‘true’ emotions.t” Epictetus also attempts an
understanding of why the person feels the way he does - cognitive empathy - and in
this case, it is done in accordance with his philosophical outlook, not unlike Adam
Smith’s description of sympathy. Because of his interest in Stoicism, however,
Epictetus’ ultimate goal is the regulation of passions, and so he says that you should
not “lament internally” (€owBev otevagng) with the distressed person. So, Epictetus
would like to remove emotion from the equation, but, because he is not entirely
unfeeling, he states that a certain level of caring is acceptable. He says to show the
person compassion (ocuvumepupépeoBal - literally, to “carry around along with”) and
lament with him (ovvemiotevd&al) - but not to feel it too intensely ourselves.
Plutarch echoes this sentiment in his treatise De tranquillitate animi, from his
Moralia. The ‘philosophers’ he mentions are most likely the Stoics, and as with
Epictetus, the dangers of others’ emotions are warned against:
ETL AN OELG TTOAAX AUTINPA CUVAYWV MOTIEP £(¢ Ywpiov KoTAov Kal

TATIEWVOV ETIpPEOVTA TNV HikpoPuyiav TadTnV Kal thv dobévelav,
AAAOTPlWV  AVATIUTAGUEVOG  KOK®V. OTov  yap €viol TV

67 Chrysippus also mentions these ‘pre-emotions’ but calls them the ‘first movement’ (Teun Tieleman,
Chrysippus' on Affections: Reconstruction and Interpretation (Leiden: Brill, 2003), 128.) Cicero, too
(Cicero, Cicero on the Emotions: Tusculan Disputations 3 and 4, trans. Margaret Graver (Chicago: The
University of Chicago Press, 2002), 36,125.)
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@LO00O@WV Kal TOV €Aeov PEyoual TPOG atuxolvtag avOpwmoug

yiyvopevov, ¢ kaAoD Tto0 PBonBeiv o0 ToD oLVOAYElV Kol

ouvevdi8oval Toig TAnoiov 6vtog...68

..and no longer will you unwittingly gather into this present

captiousness or infirmity of yours many grievances, like

offscourings which drain into some hollow and low-lying ground,

thus letting yourself be infected with the vices of others. For since

some of the philosophers censure even pity that is expended upon

unfortunate persons, on the ground that it is good to give help to

our neighbours, but not to participate in their sorrows nor give in

to them...6?
Plutarch sees the emotions of others as potentially contagious. These emotions can
become attracted to oneself and damaging, and the simile he uses of bad water
draining to a low point and becoming filled with “evils” is a powerful one. Thus,
some philosophers say to help (Bon6¢ilv) the unfortunate is fine, but to feel their
misery as your own (ouvaAyetv) is not. This comes through particularly with the use
of ouvevdidwut, which means ‘to give way’ but which also gives a sense of losing

oneself in something with someone else. This lack of control seems to be the point of

anxiety around which Stoic philosophers and Plutarch criticise empathy.”0

68 Plut. Mor. De tranq. anim. 468c-d

69 W. C. Helmbold, Plutarch’s Moralia, vol. 6, LCL (Cambridge: Harvard University Press, 1939), 189.

70 This point is picked up again in Plut. Mor. De exil. 599b-c as a concern regarding proper
consolation: “8¢1 82 TOV Tapd TOV @Awv kal T@GV Bonbovviwv Adyov Tapnyopiav elvar pm
ouvnyopiav Tod AumoTvtog o0 Ydp cuVSAKPUOVTWY Kal GUVETILOPNVOUVTWY WOTEP XOPDV TPAYLKDHY
£v Toig afovAntolg xpeiav €xopev, GAAa Ttappnolalopévwy kai St8aockovTwy GtL TO AuTteloBat kat to
Tamewolv £auTov EML TaVTL HEV &YpNoTOV £0TL.. KOULST] YEAOTOV £0TL N Tii§ capkog muvBdveoBal Tl
mémovBe und¢ Tii¢ Yuxiic &l S 0 ocvumtwpa TOoUTO Xelpwv Yéyovev, GAAQ ToOlg £EwOev
ouvayBopévolg kai cuvayavaktodol Sidaokarolg xpfioBat tijg A0Tne.” (“The language addressed to
us by friends and real helpers should mitigate, not vindicate, what distresses us; it is not partners in
tears and lamentation, like tragic choruses, that we need in unwished-for circumstances, but men
who speak frankly and instruct us that grief and self-abasement are everywhere futile... it is utterly
absurd not to ask the body what is has suffered, or the soul whether it is the worse for this
mischance, but instead to seek instruction in grief from those who come from the outside world to
join their vexation and resentment to our own.” (Phillip H. De Lacy and Benedict Einarson, Plutarch’s
Moralia, vol. 7, LCL (Cambridge: Harvard University Press, 1969), 519, 21.))
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Now let us turn to the problem of vocabulary. Ancient Greek does not have a
word for empathy as we have defined it. é¢umadewa (the word from which English
derived ‘empathy’) means basically ‘passion’ or ‘affection” and nothing more specific
than that. However, simply because there is not a word for an emotion, does not
mean it cannot be felt. Children and animals do not have a vocabulary to draw on for
expressing an emotion verbally but [ do not believe that most people would deny
them emotions, and many studies have shown that both still feel it.7! There are
many concepts and emotions which other languages have expressed with single
words, but English has not - but we certainly recognize these ideas and feelings (for
example, German'’s Schadenfreude).”? Therefore, the ancient Greek language may not
have had a single word for empathy, but this does not mean they did not recognise
and experience this emotion. In fact, judging from the few passages we have just
examined, it is as if the Greeks and Romans were moving into an understanding of
empathy. They can accurately isolate and describe it, but they have not yet
developed a specific word for it. The phenomenon is recognisable, but specific

terminology is lacking.

71 Darwin certainly believed animals expressed emotions (Charles R. Darwin, The Expression of the
Emotions in Man and Animals (London: John Murray, 1872).) Others, too: Marc Bekoff, Minding
Animals: Awareness, Emotions, and Heart (Oxford: Oxford University Press, 2002); Marc Bekoff and
Jessica Pierce, Wild Justice: The Moral Lives of Animals (Chicago: The University of Chicago Press,
2009); Marc Bekoff, The Animal Manifesto: Six Reasons for Expanding Our Compassion Footprint
(Novato: New World Library, 2010). Even the expression of empathy and compassion is now
believed to be shared with at least apes, dolphins and elephants: Frans de Waal, The Age of Empathy:
Nature's Lessons for a Kinder Society (New York: Emblem, 2009).

72 As Toohey states in relation to the concept of boredom, “...people in any historical era may have the
capacity to experience boredom whether or not they have a term for it.” (Peter Toohey, Boredom: A
Lively History (New Haven: Yale University Press, 2011), 155.) So I think it must be with any
emotion.
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The words used most commonly for the type of emotion we call compassion
is #£Aeog or oiktog in ancient Greek.”3 #Aeog is the term Plutarch uses in the previous
passage and both of these terms are usually translated into English as ‘pity’ but
sometimes also ‘compassion.’”* We sometimes shy away from the word ‘pity’ today
because of the negative connotations now associated with it; it comes with a sense
of the inferiority of the pitied and perhaps even condescension.”> Pity for the ancient
Greeks also came with a whole set of social constructs (specific wording, gestures,
etc.) and is like a ‘service’ for which someone asks. This involves the act of
supplication, where pity is requested and an unequal relationship is set up where
the suppliant is (or makes himself to be) of lower status than the one being
supplicated. Some of the best examples of ancient Greek pity come from the Iliad
and Book 24’s poignant scene between Priam and Achilles is the most famous of
all.76 Priam finds Achilles in his tent, grasps his knees and his hands, and begs for the
return of his son’s body, while calling for Achilles to remember his own aged
father.”” Compassion may very well be involved in this process (the supplicated may
feel care or concern for the suppliant) but it is not necessary for mercy or clemency

to be shown, although the process of supplication appears designed to elicit feelings

73 As Konstan points out, #Asog is the most common term for pity in the orators, whereas oiktog is
often used for the expression of grief or lamentation. (Konstan, Pity Transformed: 53-54.) In Latin, the
term misericordia is most frequently translated as pity. For more on the differences between £\eog
and oixtog, see Lucia Carbone, "Pity and the City" (M.A., Columbia University (USA), 2012).

74 Compassion is not exactly the same emotion as pity for the ancient Greeks, at least not according to
Konstan, nor is empathy (Konstan and Kiritsi, "From Pity to Sympathy: Tragic Emotions across the
Ages."; Konstan, "Pity and Self-Pity," 2.)

75 Aaron Ben-Ze'ev, The Subtlety of Emotions (Cambridge: The MIT Press, 2000), 328. Some scholars
have asserted that clementia, a concept related to pity, was demening. (Konstan, Pity Transformed:
99.)

76 For more on Homeric supplication, see Kevin Crotty, The Poetics of Supplication: Homer's Iliad and
Odyssey (New York: Cornell University Press, 1994). For ancient supplication more generally, see F.
S. Naiden, Ancient Supplication (Oxford: Oxford University Press, 2006).

77Hom. II. 24.477-494
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of pity from the supplicated. A high level of judgement is required (does the
suppliant deserve to be shown mercy?) and a supplicated individual may base his
decision entirely on this rather than any tender feelings he has for the suppliant.
Pity is also an important emotion for fifth century BC Greeks, especially in the
courtroom. This is the arena in which David Konstan concentrates much of his
research on ancient pity, using Aristotle’s definition as his guide. In his Rhetoric,
Aristotle defines pity in the following way: “€otw &1 €éAeog AUTIN TI§ €Tl PaAVOUEVR
KoK®D @BapTik® 1) AuTnp® Tol dvagiov Tuyydvely, 0 K&v aUTOG TIPOGSOKNOELEV GV
TadEev 1) TOV avToU Tva, kat todTto dtav mAnociov @aivntar”’8 (“Let pity, then, be a
kind of pain in the case of an apparent destructive or painful harm of one not
deserving to encounter it, which one might expect oneself, or one of one’s own, to
suffer, and this when it seems near.”’?) Aristotle’s Rhetoric is a work on the art of
persuasion and he devotes a large part of it to considering the natural of human
emotions, given their importance in swaying an audience’s opinion in your favour or
understanding the emotional disposition of a jury. As Konstan points out, the
definition has certain limiters: (1) it is a painful emotion; (2) it is elicited in the face
of apparent harm; (3) the person experiencing the harm is deemed not deserving;
(4) the pitier feel vulnerable to the fact that something similar could possibly
happen to himself or his loved ones; (5) the harm is eminent.89 Aristotle expands on
this definition a little further on, stating that we only pity those with whom we are

acquainted, but not those with whom we are close in kinship. This is because when

78 Arist. Rh. 1385b.13-16
79 Konstan, Pity Transformed: 49.
80 [bid.
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kin are suffering, we feel it as if it we ourselves are suffering.8! Thus, pity requires
distance between the pitier and the pitied. Another consequence comes in the third
part of Aristotle’s definition: the pitied individual must be seen as not deserving of
their misfortune or suffering. This is a moral judgement on the part of the pitier and
was likely an important part of the defense in a Greek law court for the accused.82
Konstan has pointed out that other words in Greek come close to the concept
of pity but lack the moral judgement aspect that pity entailed in Aristotle’s
definition. These words usually begin with oUv- or oUp- prefixes and relate to
suffering and pain.83 For example, cupmovéw, which means to toil or suffer together.
The oUv- prefix signifies a sense of ‘togetherness’ with the emotion or action.
Konstan maintains, however, that these ocUv- words were limited to relations
between friends and relatives, that is, close kin, and this fits with Aristotle’s
assertion that we do not pity our family and close friends, but suffer with them.84 As
Konstan remarks, Aristotle is consistent in this notion since he expands further on

this idea in his Nicomachean Ethics when he says that profound love involves feeling

81 Arist. Rh. 1386a18-23

82 One might wonder whether the ancient Greeks located pity in the body, like the emotions of
courage or love. In the New Testiment, compassion is often expressed with the verb omAayxvifopa,
which relates to omAdyyvov (innards). omAayyvilopal, however, did not exist in Attic Greek. (Rachel
Hall Sternberg, "The Nature of Pity," in Pity and Power in Ancient Athens, ed. Rachel Hall Sternberg
(Cambridge: Cambridge University Press, 2005), 43.)

83 In Latin, ‘con-’ or ‘com-’ prefixes.

84 There are a few examples where the terminology is not quite so obvious, for example in Isocrates
(during a discussion of the Spartan interference in Athens after the Peloponnesian War and the
suffering they caused the men of the city) Isoc. Paneg. 112: eig toUto §' GUITNTOG dMavTag NUES
Katéomoav MoTe TPo ToD pev S Thv mapoboav gvdatpovioay Kal Tolg pkpails dtuxialg moAlovg
£xaoTov NUAOV €xelv ToLg ovumevOnoovtag, £mt 8¢ TG ToUTWV Apxfig Sl TO0 TATB0¢ TAOV oikelwv
KoK®V €movoaued’ GAANAovg édeolvteg ovdevi yap TtooaUTnV oxoAnv mapéMmov »ob' £tépw
ouvayBeobijvat. (“and to such a stage of brutishness did they bring us all that, whereas in former
times, because of the prosperity which prevailed, every one of us found many to sympathize with him
even in trifling reverses, yet under the rule of these men, because of the multitude of our own
calamities, we ceased feeling pity for each other, since there was no man to whom they allowed
enough of respite so that he could share another's burdens.”) Both éAeéw and two oUv- verbs,
ouvayBopal and cuumevBEw, are used here in the same context.
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the pain (ouvadyéw) and the joy (ovyxaipw) of another.8> Konstan cites two
tragedies as examples of where this difference between #\eog or oiktog and cUv-
words plays out: Sophocles’ Philoctetes and Euripides’ Orestes. To summarize
briefly, Philoctetes requests pity for his suffering from Neoptolemus, who is a
stranger to him, but a Greek and from a similar class; however, Orestes never
requests pity from Menelaus or Pylades, who are both close to him, but uses oUv-
words to ask for assistance.8¢

The scheme of pity and other ocVUv- words works perfectly for the literature of
the fifth century AD; however, as Konstan points out, at some point after the
classical period the noun cuundBeia came to be used in the sense of the English
‘sympathy’ (from which it originated8”’) and I suggest that the once close
relationship required for oUv- evolves as well, expanding outward to be used for
those who are suffering but not a close relation or friend.88 | take as an example a
passage from the main author addressed in this dissertation, Aretaeus of
Cappadocia. In a moving passage in his chapter on tetanus (to be addressed more
fully in Chapter Two), he writes about the final stages of the disease when the
physician can no longer help the dying patient: Toicl @V KekpaTnuévolol ovKETL
gyxewpéwv EuvayxOetat podvov.8? (“With them, then, who are overpowered by the

disease, he can merely sympathize.”?%) He uses the verb cuvayBopai, meaning ‘to be

85 Konstan, Pity Transformed: 58. Arist. Eth. Nic. 1171a6-7; also 1166a7-8

86 [bid., 53-54.

87 Walter Burkert, Zum Altgriechischen Mitleidsbegriff (Erlangen: Inaugural-Dissertation, Friedrich-
Alexander-Universitat, 1955), 63-67.

88 Konstan, Pity Transformed: 58.

89 Aret. SA 1.6.9

90 Francis Adams, The Extant Works of Aretaeus, the Cappadocian (London: Wertheimer and Co.,
1856), 249.
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grieved along with,” and, from what we have taken from Aristotle, a word that
should be used for intimate friendships and close relations. The relationship
between physician and patient may be a physically intimate one considering the
access the patient gives to his body for the purposes of examination and diagnosis;
however, I do not believe it would be considered the same as a close family member
or friend. Although some physicians may have treated their friends and family, or
struck up friendships with patients after their initial meetings, I do not believe that
most relationships would be characterised this way. We might even expect Aretaeus
to behave more like Epictetus (a writer of roughly the same time period), given the
professional distance we expect physicians to take - to comfort, but to avoid
becoming emotionally affected - but he does not.°1 Certainly, Celsus is explicit with
regards to the kind of emotional control he believes a surgeon should have:

Esse autem chirurgus debet adulescens aut certe adulescentiae

propior; manu strenua, stabili, nec umquam intremescente, eaque

non minus sinistra quam dextra promptus; acie oculorum acri

claraque; animo intrepidus; misericors sic, ut sanari uelit eum,

quem accepit, non ut clamore eius motus uel magis quam res

desiderat properet, uel minus quam necesse est secet; sed perinde

faciat omnia, ac si nullus ex uagitibus alterius adfectus oriatur.?2

Now a surgeon should be youthful or at any rate nearer youth than

age; with a strong and steady hand which never trembles, and

ready to use the left hand as well as the right; with vision sharp and

clear, and spirit undaunted; filled with pity, so that he wishes to

cure his patient, yet is not moved by his cries, to go too fast, or cut

less than is necessary; but he does everything just as if the cries of
pain cause him no emotion.?3

91 This passage will be analysised as a whole in the following chapter, where Aretaeus’ emotional
involvement will be come more apparent.

92 Celsus, Med. 7.pr.4.1-7

93 Spencer, Celsus: De Medicina, 1: 297.
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A surgeon has a very specific job which actually requires harming the patient
(cutting, cauterising, breaking and repositioning bones, etc.) in order to cure him. In
the ancient world, before extremely effective anesthesia, this must have been a
particularly difficult a task, both physically and emotionally. Caring too much could
be detrimental for a surgeon, according to Celsus, and he is careful to distinguish
between empathy and compassion in this passage in order to make his point. A
surgeon must be misericors (‘compassionate’) because this is the emotional quality
which will motivate him to help; however, he should not be moved (moveo) by his
patient’s cries because this might interfere with his ability to actually perform his
job. This is the empathy part of the equation. Celsus appears to be advocating that
the surgeon should lay aside his empathy so that nothing might disturb his state of
mind (“nullus ex uagitibus alterius adfectus oriatur.”) Aretaeus does not purport to
be a surgeon, but this ‘emotional distance’ is something we might suppose for all
physicians. Aretaeus, however, does allow the expression of emotion in cases such
as these, as his vocabulary shows with words like cuvdayBopatl Also in this passage,
Aretaeus is speaking more generally than specifically, which increases the distance
even further. This suggests another, broader use for these types of cUv- words than
in the fifth century BC and I will present additional examples in the following
chapters.

So the vocabulary of pity (¥Aeog and oiktog) and oUv- words may be useful
for identifying passages in Greek texts where empathy and compassion is present;
however, not every passage which uses this terminology will involve these

emotions. Passages where pity is requested through supplication, for example, may
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or may not involve compassion even if it given by the supplicated and may solely
reflect an action, not an emotion; éAeog and oiktog can also simply express simply
and intense misery.”* Also, as we can see in the passages addressed so far,
sometimes these words are not used at all, and instead terms like mildness (e.g.,
Tpaotng), gentleness (e.g., TO peldiyog), or Kindness (e.g, xpnototng) may be
employed. Another Greek term, @ AavBpwTia, and its cognates also arise in certain
contexts and the Latin humanitas is sometimes considered an equivalent term.
(These two terms will be addressed in later chapters.) Of course, some passages that
do use these words, when read carefully for meaning and context, may not be useful
either, or some passages may never use any of the expected vocabulary and merely
‘talk around’ the subject of empathy and compassion, using, as Sternberg says
“pathetic images, the recounting of atrocities, or the mention of pleading and
tears.”?> There are many ways to talk about empathy and compassion without a
specific vocabulary. Plutarch’s explanation of aesthetic appreciation, above, is an
example of this. Affective language is used (for example, “distressed”) but he never
mentions pity, oUv- words or any of the other terms I have mentioned. Still, the
passage is useful for a discussion of empathy. It must also be kept in mind that
emotion is expressed through body language or gesture, tone and other affective
vocabulary and must be considered, too.?¢ This is a difficult task to apply to texts,

but descriptions of behaviours and tone, through literary techniques such as

94 Kenneth J. Dover, Greek Popular Morality (Berkeley: University of California Press, 1974), 195-96;
Sternberg, "The Nature of Pity," 18.

95 ———, "The Nature of Pity," 17.

9% Body language and gesture has proven to be an interesting and valuable areas of research in
Classics, with such books as Donald Lateiner, Sardonic Smile: Nonverbal Behaviour in Homeric Epic
(Ann Arbor: The University of Michigan Press, 1995); Douglas Cairns, ed. Body Language in the Greek
and Roman World (Swansea: The Classical Press of Wales, 2005).
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rhetoric, may help us in this. So simply looking for passages with specific terms are
not exact markers and will not find all the examples in which these emotions are
expressed, but along with reading for context and description (for example, affective
language) will help to locate rich and useful passages in the ancient sources.

Given that these sorts of emotions are expressed in a variety of ways, a
simple word search will not necessarily be helpful.?” Many of the words mentioned
above can help, but they do not always correspond between authors, since some
authors just seem to prefer a certain vocabulary or mode of expression. As we have
seen, the term ocvumaBéw and its cognates, as well as other verb forms with oVv-
indicating a shared experience, are often useful and can indicate passages where
feeling of empathy and compassion may be present. For example, this passage from
Plutarch’s Consolatio ad Apollonium in his Moralia:°8

Kal madAat oot cuvidynoa kai cuvnyB€obnv, AmoAdwvie, akoVoAG
mept THig ToU TPOoPESTATOL TACWY MUV VoD GOV TPOWPOL
uetoAdayfig ToU Blov... TOTE pév 0OV VO TOV THG TEAEVTIG KALPOV
EVTUYXAVELY 0Ol KOl TOPOAKOAEY AvOpwTIvwSG @EpelV  TO

ouuPePNKOG dvoikelov Ty, Tapeévw TO Te oOdUA Kal THY Puxhv
UTIO THi¢ TAPAAGYOL GUUEOPAES, Kol cuuTabelv &' v Gvaykaiov...

97 In a study such as this, the ability to conduct a word search is valuable, and while I have presented
here a list of some terms which I believe can help locate instances of empathy and compassion in the
texts, no language comes with a complete vocabulary of terms it will need to express every
experience of its users, and ancient Greek and Latin are no different. When someone feels an
emotion, they do not always state it directly (for example, “I am angry.”) They often express it in
other, more subtle ways, such as tone, body language, and using other related vocabulary. This is
especially true of empathy and compassion I believe. We can say “I empathize with you” or “I feel
compassion for you” but we more often express it in other ways, such as providing verbal
reassurance to someone who is suffering, using negative vocabulary when describing the person’s
circumstances (e.g., sad, unfortunately, painful, etc.), using rhetorical language, and promoting
compassionate action towards the individual. Nussbaum makes this point as well when discussing
the compassion displayed by a judge in his written judicial opinion regarding a child abuse case. She
says that she does not need to ask him directly if he felt compassion towards the child because she
believes it is evident in his writing. She identifies it in his affective language, his expressed opinion on
how he believes the child has suffered, and his refusal to allow her abuser to confront her in the
courtroom. (Nussbaum, "Compassion: The Basic Social Emotion,"” 55.)

98 The Consolatio ad Apollonium is possibly not an authentical work by Plutarch. (Frank Cole Babbit,
Plutarch's Moralia, vol. 2, LCL (Cambridge: Harvard University Press, 1971), 105.)
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Emeldn) obv kai xpévog 6 mhvta memaivelw slwbmg £yyéyove Ti

OoUHPOPA Kal 1) Tiepl o€ SudBeotg dmaltelv €olke TNV AP THOV

@RAwv Bonbelav, KOA®DG Exev LTEAABOV TOV TAPAUVONTIKGDY oL

petadobvat Adywv...2?

Even before this time, Apollonius, I felt for you in your sorrow and

trouble, when I heard of the untimely passing from life of your son,

who was very dear to us all... In those days, close upon the time of

his death, to visit you and urge you to bear your present lot as a

mortal man should would have been unsuitable, when you were

prostrated in both body and soul by the unexpected calamity; and,

besides, I could not help sharing your feeling.. Now since time,

which is wont to assuage all things, has intervened since the

calamity, and your present condition seems to demand the aid of

your friends, I have conceived it to be proper to communicate to

you some words that can give comfort...100
First, Plutarch expresses his feelings of empathy with Apollonius, who has just lost
his son. He uses the verbs cuvaAyéw (‘to be grieved with’) and cuvdayBopat (‘to be
troubled with’) which both contain the ‘sharing’ preposition oUv- to indicate the
shared emotional experience he believes he has with his friend. Further down he
states, “ovpumadeiv &' ﬁv avaykoiov,” where he uses the verb cupmaB¢w and which,
again, designates shared emotions.101 In order to communicate his joint emotional
state with Apollonius, Plutarch uses these oUv- terms which seem to connect the
two together emotionally. Finally, Plutarch talks of mapapvbntkor Adyor -
consolatory words which show a desire to demonstrate comfort and compassion.
Verbs like cupmaBéw, along with oVUv- verbs of an emotionally charged nature are

helpful for locating passages where empathy and compassion are expressed, but not

exclusively. For example, cupmaBéw can have two different contexts - physical and

99 Plut. Mor. Consol. ad Apoll. 101f-102b

100 Babbit, Plutarch's Moralia, 2: 109.

101 Or perhaps ocupndoyw, which has a very similar meaning. Plutarch’s use of avaykaiog here seems
to indicate more of a sense of involuntary response (something associated with the emotion of
empathy) rather than a feeling of necessity.



44

emotional - which can lead to a large number of false positive results. Reading for
context, then, forms a large part of this project’s methodology. I do not expect to
have found every last example this way; however, I believe I present here the best
and most representative examples from Greco-Roman literature of this time period.
Ancient writers like Plutarch recognised these basic aspects of human
emotion, but only relatively recently has modern science, especially psychology and
neurology, made an investigation into the human brain in order to determine how
this works on a neurological level.192 How do we know what another feels? This
ability to attribute internal states is often referred to as ‘theory of mind’ which
examines our understanding of the mental worlds of ourselves and others and has
become an important concept in various fields, including philosophy, psychology
and education.193 Many of the concepts began with Piaget and his theory of cognitive

development and in the 1970s another surge in research began related to

102 Empathy, of the basic biological sort, is connected to such emotional contagion phenomena as
yawning (Ivan Norscia and Elisabetta Palagi, "Yawn Contagion and Empathy in Homo Sapiens," PLOS
ONE 6, no. 12 (2011): 1-5; Fiorenza Giganti and lole Zilli, "The Daily Time Course of Contagious and
Spontaneous Yawning among Humans," Journal of Ethology 29, no. 2 (2011): 215-19.) Pseudo-
Aristotle touches upon this idea in his Problemata in the section entitled, Problems with Sympathetic
Action (886a29-35): “Awx ti, £av pév tva Swpev v xelpa ékteivovta 1j TOV TOSa 1 GAAO TL TGV
TOLOUTWV, OVK GVTLTOLOTUEY TO QUTO, €AV 8€ YACUWUEVOVY, AVTLXAOUMUEDQ;... TOTE YAP 1) UViun THV
kivnow molel, Gomep kal TPOG dppodiota kal 8wy TO ydp molficay pviunv givat T £xov dpunv
TPOG TO avtacbev mabog.” (“Why is it that, although we do not imitate the action if we see a man
stretching out his hand or foot or doing anything else of the kind, yet we ourselves yawn if we see
someone else doing so?... For then it is recollection which gives the impulse, as also in sexual desire
and hunger; for it is that which causes recollection to exist that provides the stimulus towards the
condition observed in another person.” (E. S. Forster, The Works of Aristotle, vol. VII (Oxford:
Clarendon Press, 1927).)) For Pseudo-Aristotle then this contagion is about pvun (memory) which
is triggered when we observe another yawn. Plutarch’s proverb (Mor. De lib. ed. 4a) may also apply
here: xal ol mapoipalopevor 8¢ @acv ovk AmO TPOTOU Afyovteg, OTL “GV XWAQ TOPOLKNOTS,
vmookdlewv pabnomn.” (“The proverb-makers say, and quite to the point, ‘If you dwell with a lame
man, you will learn to limp.” (Babbit, Plutarch’s Moralia, 1: 17.))

103 John H. Flavell, "Theory-of-Mind Development: Retrospect and Prospect,” Merrill-Palmer Quarterly
50, no. 3 (2004): 274.
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metacognition and theory of mind in chimpanzees.1%4 Then in the 1990s research
into how autism might relate to theory of mind began.19> Most recently researchers
have discovered mirror neurons which have shown that our brain activates the
same way when we do an action as when we see another do the same action.1%6 This
research was then taken further by a number of scholars to show that the mirror-
neuron system is connected to empathy.197 Titchner coined the term ‘empathy’ in
1909 (in response to Lipp’s Einfiihlung) for use in the area of aesthetics, but
scientific researchers eventually began using it to describe the phenomenon of
feeling another’s internal emotional state and researching ways to study it in a
laboratory setting.108

So can we look for the emotions of empathy and compassion, which we
consider as so important to our own modern society, in the Greeks and Romans? I
believe I have shown that they did express them (even if simply to warn against
them); however, it will be worthwhile to consider the question: are all emotions
experienced by all people in all time periods? There are two basic theories which

address the universality of human emotions. To put it very simply, the proponents

104 Jean Piaget, The Child's Conception of the World, trans. Joan Tomlinson and Andrew Tomlinson
(London: Routledge, 1929); Flavell, "Theory-of-Mind Development: Retrospect and Prospect,” 275-
76.

105 See Baron-Cohen, Mindblindness: An Essay on Autism and Theory of Mind.

106 Rizzolatti and Craighero, "The Mirror-Neuron System," 169-92. Rizzolatti and his team actually
discovered the mirror-neuron system in the early 1990s but it took several years for their research
to garner real attention. See Rizzolatti and Fabbri-Destro, "Mirror Neurons: From Discovery to
Autism," 223-37.

107 Stephanie D. Preston and Frans B. M. de Waal, "Empathy: Its Ultimate and Proximate Bases,"
Behavioral and Brain Sciences 25, no. 01 (2002): 1-20; Jean Decety and Philip L. Jackson, "The
Functional Architecture of Human Empathy," Behavioral and Cognitive Neuroscience Reviews 3, no. 2
(2004): 71-100; Gallese, "Embodied Simulation: From Mirror Neuron Systems to Interpersonal
Relations,” 3-19; Christian Keysers, The Empathic Brain (Lexington: Social Brain Press, 2011).

108 Ezra Stotland, "Exploratory Investigations of Empathy,” in Advances in Experimental Social
Psychology, ed. Berkowitz Leonard (New York: Academic Press, 1969), 271-314.
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of the universalist theory of emotions state that all emotions are common to all
human beings, and constructivist theory states that emotions are a product of a
society and therefore not universal. Neither answer is entirely satisfactory. Certain
emotions, especially the so-called ‘basic’ or ‘primary’ emotions, certainly seem
universal - anger, fear, joy, surprise, sadness and disgust appear to be shared by
most people in the world and the research of Paul Ekman supports this.10? But as
Ekman himself says, although every human being has the ability to feel these
emotions, not everyone will experience or express it in the same way.110 So, the
‘hard wiring’ is there, so to speak, but whether the individual ever gets to use it will
depend on his culture and its societal norms and constraints.111 One particularly
good example of this can be seen in the 1960s study of an Inuit community
described in the book Never in Anger. When anthropologist Jean Briggs lived for
seventeen months with a nomadic Utku family in the remote Arctic, she learned that
emotional control was valued very highly in their society and certain undesirable
emotions, such as anger, were repressed because they were considered childish and
not tolerated as an emotional response in anyone past the age of three or four. This

shows that if a certain emotion is not allowed expression, either because it has little

109 For Ekman’s work on facial expression of emotions, see Paul Ekman, Emotions Revealed:
Recognizing Faces and Feelings to Improve Communication and Emotional Life (New York: Henry Holt

and Company, 2003); ———, "Are There Basic Emotions?," Psychological Review 99, no. 3 (1992):
550-53; ———, "An Argument for Basic Emotions," Cognition & Emotion 6, no. 3-4 (1992): 169-200.
110 ——— "Paul Ekman Talks About Empathy with Edwin Rutsch," (Centre for Building a Culture of

Empathy video, 43:14, 28 February 2011, http://cultureofempathy.com/References/Experts/Paul-
Ekman.htm).

111 This is also the view of Peter Toohey with regards to boredom: Toohey, Boredom: A Lively History:
156.
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or no value to the society, or is viewed as damaging and therefore discouraged, then
it will rarely, if ever, find expression among those in that society.112

Empathy and compassion were described and expressed in ancient
literature, even if the writers themselves did not always have a specific term with
which to express them. Authors such as Horace, Plutarch and even Homer
recognised empathy, that human beings naturally and easily reflect the emotions of
those around them in themselves, and they contemplated the ability of ‘mimicked’
emotions to do the same in artistic genres such as tragedy, sculpture and painting.
Celsus, Plutarch and Epictetus promote the concept of compassion and the moral
treatment of both our fellow human beings and animals, with Epictetus advocating
compassion, but warning against too closely empathising with others for fear of
losing control of one’s own emotions. Thus, the ancients certainly understood the
concepts of empathy and compassion, even if they appear somewhat divided on how
they exactly work or whether they are advantageous or not. Some authors have
already been touched on here, but how are empathy and compassion registered in
the literature of the first and second centuries AD, apart from Plutarch and Aretaeus
- such as the Greek novel and the other medical writers? Due to the nature of their
profession, physicians are confronted with human emotion quite often. Patients
suffer different pains and express them various ways; terminal diagnoses may cause
hopelessness or depression in patients; frustration at long and sometimes painful
therapies may result. Do physicians from this period respond empathetically or

compassionately to the suffering of their patients? How do they react to hopeless

112 Jean L. Briggs, Never in Anger: Portrait of an Eskimo Family (Cambridge: Harvard University Press,
1970).
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cases? Do they view their profession as a caring and compassionate one? Let us start
with the medical literature by focusing on Aretaeus, the first century AD

Cappadocian physician.



49

CHAPTER 2: ARETAEUS OF CAPPADOCIA

Empathy and compassion are not usually associated with the ancient Greeks
and Romans. This is why the text of Aretaeus stands out: his moving displays of
empathy and compassion towards his patients surprise and intrigue us. The
question becomes then, is Aretaeus an anomaly? Or, is his level of empathy and
compassion reflected in the other writers, both medical and non-medical, of the first
and second centuries AD? If the former is true, is this an indication of a significant
change or shift in the expression of these behaviours and secondary social emotions
during this time? These are the questions I wish to address over the course of this
dissertation. For now, however, [ will begin with the text of Aretaeus himself before
moving on to other writers of his era, both medical and otherwise.

Little is known about Aretaeus of Cappadocia. His extant writings are
comprised of four texts: Causes and Symptoms of Acute Diseases, Causes and Signs of
Chronic Diseases, Therapeutics of Acute Diseases, and Therapeutics of Chronic
Diseases. Each book is divided into two books and composed in the Ionic dialect,
with a few large lacunae.l’3 Only his name indicates his Cappadocian origin;
however, Adams, based on references in the text, believed he traveled.114 Dating
Aretaeus has been difficult as there is very little to go on with respect to references
to, and by, other authors. Adams placed him squarely in the middle of the second

century AD, considering him to be a contemporary of Galen, despite the fact that

113 Sections are missing the first book of Causes and Symptoms of Acute Diseases, and the last two
books of Therapeutics of Chronic Diseases.
114 Adams, The Extant Works of Aretaeus, the Cappadocian: viii.
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Galen does not make mention of Aretaeus, nor Aretaeus of Galen.!l'> Aretaeus
actually does not reference any other writer outside of Hippocrates of Cos and
Homer.11¢ Kudlien placed him in the mid-first century AD and Oberhelman
agrees.117 Aretaeus has long been thought to be our only example of a physician who
belonged to the Pneumatic school of medicine,18 which asserted that everything in
the human body was affected by mvedbua or ‘vital air.11° Despite these claims,
Aretaeus never calls himself such and may be viewed to be more eclectic than
adhering to a specific school or sect.120

Aretaeus divides his medical writings into descriptions of diseases and the
treatment of those same illnesses, subdividing each half into chronic and acute. In

the chapters regarding acute diseases, I have determined that there are twelve

115 Adams does this based on exactly this fact, with his reasoning being that since they do not
mention each other, they must be contemporaries. He asserts that this was a common practice in this
period, and his cites Pliny the Elder and Dioscorides as another example of contemporaries ignoring
each other. (ibid., vi.) This assumes, however, that Aretaeus was well-known in his own time and this
may have not been the case.

116 John Harold Couch and Herbert Newell Couch, "The Literary Illustrations of Aretaeus of
Cappadocia," The Canadian Medical Association Journal 33(1935): 556-59.

117 Fridolf Kudlien, "Untersuchungen Zu Aretaios Von Kappadokien," Abhandlungen der geistes- und
sozialwissenschaftlichen Klasse, no. 11 (1963): 1151-230; Steven M. Oberhelman, "On the Chronology
and Pneumatism of Aretaios of Cappadocia,” Aufstieg und Niedergang der rémischen Welt 2, no. 37.2
(1994): 941-66.

118 Daniel Le Clerc, Histoire De La Médecine (La Hayel696). (Le Clerc was the first to make this
assertion.) See also Kudlien, "Untersuchungen Zu Aretaios Von Kappadokien," 32-41; Oberhelman,
"On the Chronology and Pneumatism of Aretaios of Cappadocia,” 959-66.

119 Not much detail is known about Pneumatism, but our main source is Galen. For a collection of
sources on the Pneumatic sect, see M. Wellmann, Die Pneumatische Schule Bis Auf Archigenes
(Weidmannsche Buchhandlung, 1895).

120 For further background information on Aretaeus, see Francois Retief and Louise Cilliers,
"Aretaeus of Cappadocia: The Forgotten Physician," Acta Academica 41, no. 4 (2009): 23-39; Fridolf
Kudlien, "Aretaeus of Cappadocia,” in Dictionary of Scientific Biography, ed. Charles Coulston Gillispie
(Detroit: Scribner, 2008); Victor Robinson, Pathfinders in Medicine (New York: Medical Review of
Reviews, 1912), 35-43; Sotiris Kotsopoulos, "Aretaeus the Cappadocian on Mental Illness,"
Comprehensive Psychiatry 27, no. 2 (1986): 171-79; Max Neuburger, History of Medicine, trans. Ernest
Playfair, vol. 1 (London: H. Frowde, 1910), 230-37.
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passages which demonstrate Aretaeus’ empathy and compassion;121 in the chapters
regarding chronic, fifteen.122 The reason that there are more examples from the
chronic disease chapters is, I believe, the nature of the two types of diseases.
Although acute diseases are often quite painful and affect a patient suddenly, they
are usually terminated relatively quickly, either by means of recovery or death.123
Chronic illnesses, on the other hand, are long-lasting and quite difficult to cure, and
sufferers may have to learn to live with the pain and discomfort of their conditions.
Aretaeus himself tells us that patients also find the required regimes for chronic
diseases difficult to keep up,124# and in a number of the examples I have cited here,
there is a focus on the patient’s emotional state, which is affected by chronic illness
more so than acute, at least in the writings of Aretaeus. In addition, a physician
treating a patient with a chronic illness will most likely attend to and interact with
that patient over a longer period of time, which may allow for the physician to
become more acquainted with the patient and the difficulties of the disease.

There is also a repetition of terminology in the examples of empathy I have

collected from Aretaeus’ text. When he expresses empathy or compassion for

121 Aret. SA 1.5.4 & 7; 1.6.7-9; 1.7.6-7; 1.9.5 & 6; 2.2.17; 2.5.2-3; 2.8.8; 2.12.2; Aret. CA 2.2.2-3; 2.2.7-8;
2.5.1-2;2.95

122 Aret. SD 1.1.1-2; 1.2.3; 1.4.1; 1.6.11; 1.10.3; 1.12.2; 2.1.1; 2.1.9-10; 2.2.1; 2.12.2; 2.13.17 & 19; Aret.
CD 1.4.1; 1.5.10-11; 1.13.4-5; 2.13.1-2

123 There are not always consistent definitions of acute and chronic diseases in ancient medical
literature; however, several authors agree that acute diseases are swift and extremely painful:
Cels.3.2 (“Nam ubi sine intermissionibus accessiones et dolores graves urgent, acutus est morbus...”);
the Hippocratic author of Aphorisms (2.23) says that an acute disease comes to a crisis in fourteen
days; Caelius Aurelianus states that most acute disease involve fever, although not all, and they end
swiftly in either death or recovery (Cael. Aur. Tard. 1.3-5)

124 Ancient medical writers sometimes disagree on the severity of pain involved in chronic diseases,
but most seem to agree that their length is their defining feature: Aretaeus states that, “Of chronic
diseases the pain is great, the period of wasting long, and the recovery uncertain.” (SD 1.1); Celsus
(Med. 3.2) says a disease is chronic when there are only mild pains and fever and a long time between
attacks; the Hippocratic writer of On Critical Days says that when fevers last past a certain number of
days they become chronic (11.5).
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sufferers, particular words tend to be employed and these often stress the negative
connotations of the suffering.12> The following table shows the terms and their

frequency:126

Greek term # of times used in chosen passages of
Aretaeus
Euppopn fourl27
TOVOG eleven128
amovia two129
EMITIOVOG onel30
060V threel31
GAyog threel32
d0obuog onel33
SvoOupia onel34
dBuvpog onel3s
gmiAuTog two136
KATNPNG threel37
aioX0G six138
aTePTNG four?3?
O1KTLOTOG threel40
GxOopat four!41
Blog/lwn phrases threel42
Bdavatog phrases four?43

125 The frequency of terms I provide here are only from the passages I have identified. From
Aretaeus’ text as a whole, these terms are used more frequently, but not necessarily in passages |
have identified as good examples of his empathy or compassion.

126 This is the frequency of the terms used in the passages in this dissertation, not Aretaeus’ work as a
whole.

127 Aret. SA 1.6.7-9 (twice); Aret. SD 1.6.11; 2.12.2

128 Aret. SA 1.6.7-9 (twice); 1.9.5 & 6; Aret. CA 2.5.1-2 (twice); Aret. SD 1.1.1-2 (twice);

2.12.2 (twice); 2.2.1; Aret. CA 2.5.1-2

129 Aret. SA 1.6.7-9; Aret. CD 1.5.10-11

130 Aret. $D 1.1.1-2

131 Aret. SA 1.6.7-9; Aret. CA 2.9.5; Aret. SA 2.5.2-3

132 Aret. SD 1.4.1; 2.12.2; 2.13.17 & 19

133 Aret. SA 1.5.7

134 Aret. SA 2.2.17

135 Aret. SD 2.1.9-10

136 Aret. SA 2.12.2; Aret. SD 1.6.11

137 Aret. SA 1.5.7; 2.12.2; Aret. SD 2.1.9-10

138 Aret. SA 1.5.7; Aret. SD 1.2.3; 1.4.1; 2.2.1 (twice); 2.13.17 & 19

139 Aret. SA 1.6.7-9 (twice); Aret. SD 2.1.1; Aret. CD 2.13.1-2

140 Aret. SA 1.9.5 & 6; SA 2.5.2-3; Aret. CA 2.9.5

141 Aret. SA 2.12.2; Aret. SD 1.6.11; 1.2.3; Aret. SA 1.6.7-9

142 “gmoyvwoel Tod Blov”: Aret. SA 2.2.17; “dmeABépevat tod Biov”: Aret. SA 1.6.7-9; “Twn SVo@opog”:
Aret. SD 1.2.3




53

The term &uuopn (commonly translated as ‘misfortune’) is used usually in
reference to a patient’s condition; however, in one case he uses the word for the
situation of a physician who cannot cure his patient.14* As one expects, the subject of
pain comes up routinely in these passages, and Aretaeus uses all the pain words: the
standard, movog (or a form thereof, such as amovia or émmévog), 66Vvvn and
GAyoc.145> As I have previously stated, Aretaeus often focuses on the emotional state
of the patient and therefore particular terminology appears, such as 80oBupog,
SvoBupia, d0vpog, and émilvmog. The words katn@1g, aioxos, 4TepTG, OIKTIOTOS,
and dyBopat are all used. There are also two types of phrases repeated in these
passages which, although they use different terminology, basically come to mean the
same thing. Aretaeus often describes patients as having a difficult life or wishing to
die on account of their illness and so phrases involving Biog/{wn or Bdavatog arise.
The idea of giving up on life, or having a desire to die, is usually one attributed by
Aretaeus to suffering patients;4¢ however, one time it is expressed on behalf of the
patient’s family (as reported by Aretaeus) when his suffering cannot be cured.147 All
of these words and phrases serve to help identify passages of empathy and
compassion in Aretaeus’ text.

Having analyzed the various passages from Aretaeus’ text, [ have noticed that

three trends appear, and I have used these to divide the passages into three

143 “Bavarov... opeyouevol”: Aret. SD 1.1.1-2; “Bavatdol”: Aret. SD 1.2.3 (from Bavatdw); “épdtat Tod
Bavatou”: Aret. SD 2.1.9-10; “Bavatov Epavrtal”’: Aret. CA 2.5.1-2

144 See the passage from Ilepl tetavou below.

145 For a discussion of pain and the Greek terms used, see Nicole ]. Wilson, "Depictions of Pain in the
Roman Empire" (Ph.D., University of Calgary (Canada), 2012).

146 Aret. SA 2.2.17; Aret. CA 2.5.1-2; Aret. SD 1.1.1-2; 1.2.3; 2.1.9-10.

147 See the passage from Ilepl tetavou below.
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categories, which can be viewed as circumstances under which Aretaeus expresses
the emotions of empathy and compassion. These are: the desire for death as a
release from pain and suffering; the importance of the skill and sensitivity of the
physician; deformity, depression and shame. Some passages fall into one of these
three categories; however, many contain elements of two or three. These passages
will be repeated in each section so as to examine them fully.

Let us begin with a passage which most comprehensively covers not just
Aretaeus’ expression of empathy and compassion, but also the three circumstances I
have just previously mentioned under which he most often does so. In it, he
addresses the desire for death by the patient’s family as understandable, since it
ends the patient’s suffering; he expresses the wish of the physician to be able to
apply his skill to relieve the pain (even though not possible in this case); and he
talks of the disease as being extremely deforming and difficult to observe, let alone
endure. This disease is advanced tetanus and in his chapter, entitled Ilepi TeTavou
(On Tetanus), Aretaeus writes:

v p&v ov tod Bpnkog kai THg Avamvofig AdBntar T Kakov,
PNSlwg Tod (fjv amyyaye ayabov pEV T@ VOOEOVTL £€G TIOVWY Kol
Staotpofs kail aioxVvng amoaAdaynv, GAVTOTEPOV 8¢ Kal ToioL
mapeovol, kv viog {| matnp £n.. £6avBpwmog N Cupgopn, Kol
atepmng pev N 6Yitg, 68uvnpn 8¢ kol T@® OopéovtL BN’ dvrikeatov 8¢
T0 8ewov ayvwola 8¢ VMO SlaoTPoEG Kol TOIG PUATATOLG
avBpwToLg. vyt O¢ ToioL TTapeodaL 1| TPOcBev 0Oy OGN, VOV dyadn
ylyvetay, aneABépeval tod Blov Tov kApvovta £ ATaAAaynVv OV 1@
(v Kai TOV TMOVWV Kai TOV GTEPTEWV KAK®V. ATAP 00OE iNTPOS
Tape®dV 0pEwV 0VTE £G (wMV 0VTE £G ATOVINVY, ATOP 0VOE £G HOPPNV
ETL émapkéel. €l yop kol £mevBdval €0éAol to péEAn, {dvta Gv
Swtpial kai katdEar TOV EVOpwTOV. TOIoL MV KEKPATNHEVOLOL

OVKETL EyxelpEwV SuvayBetal podvov. 1oe €0t TOD iNTPOL HEYAAN
EupLpopn).148

148 Aret. SA 1.6.7-9
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Should the mischief then seize the chest and the respiratory organs,
it readily frees the patient from life; a blessing this, to himself, as
being a deliverance from pains, distortion, and deformity; and a
contingency less than usual to be lamented by the spectators, were
he a son or a father.. An inhuman calamity, an [unpleasant] sight
and a spectacle painful even to the beholder; an incurable malady.
Owing to the distortion, not to be recognised by the dearest friends;
and hence the prayer of the spectators, which formally would have
been reckoned not pious, now becomes good, that the patient may
depart from life, as being a deliverance from the pains and
unseemly evils attendant on it. But neither can the physician
though present and looking on, furnish any assistance, as regards
life, relief from pain or from deformity. For if he should wish to
straighten the limbs, he can only do so by cutting and breaking
those of a living man. With them, then, who are overpowered by the
disease, he can merely sympathize. This is the great misfortune of
the physician.14?

What stands out to the reader immediately is the amount of empathy and
compassion Aretaeus displays toward both the patient and the family. He exhibits
empathy when he calls the death of a patient dyaBov (perhaps best translated as “a
blessing,” although, literally a “good thing”). This is not something you would expect
to hear from a physician,’>° but he understands that death is actually a reprieve for
them and an end for their terrible suffering. He empathises with their pain and he
also shows an understanding of why family members would not overly lament the
death of a loved one in this case because it would be a release and a relief for both
the patient and them. Normally, the loss of a son or father, both important and
critical members of an ancient Greek household, would be cause for great sadness;
however, Aretaeus understands why a family would even go so far as to pray for the

death of a loved one afflicted with this disease.

149 Adams, The Extant Works of Aretaeus, the Cappadocian: 248-49. | have adapted and modernized
Adams’ translation throughout.
150 See Aret. CD 1.510-11; see also the Hippocratic Oath.
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A compassionate tone is felt in his use of such emotive adjectives as
£€avBpwmog (‘inhuman’), atepmgls! (‘unpleasant’) and 66vvnpn (‘painful’). Also, to
use more than one adjective adds to the emotional quality of his prose and shows
how the severe effects of this disease on patients disturb him. This rhetorical effect
of accumulatio, the amassing of adjectives and nouns, brings out this emotionality
and highlights Aretaeus’ compassion towards patients afflicted by tetanus. He also
states outright that there is nothing left to do but ‘grieve with’ (Suvay6etai) patients
in this stage of the disease and the reader is able to feel Aretaeus’ sense of sadness
at not being able to cure these individuals. This is also one of those oUv- words
Konstan mentions as only pertaining to close friends and family in the fifth century
BC and which I discussed in Chapter One as potentially extending further outward in
the first and second century AD.

We also witness his compassion when he despairs over his inability to help
(émapkéel - see LS] sv I1I) those suffering from this deforming disease, even though
he wishes he could cure them. Aretaeus does not discuss specific cases of treating
patients and curing diseases in his text (he simply instructs on procedure); however,
in the above passage it is easy to see how much he wishes the suffering, which
tetanus inflicts, could be relieved: “atap ov6e iNTPOG MAPE®V OpEwV oUTE € LMV
oUTE £¢ AToViNV, ATap oVSE £G HOPENV £TL EMaPKEEL €l Yap Kal émevBival £é0€AoL Ta
HEAN, Covta av Swatunal kal kata&at tov avBpwmov.” (“But neither can the
physician though present and looking on, furnish any assistance, as regards life,

relief from pain or from deformity. For if he should wish to straighten the limbs, he

151 Adams translates this as “unseemly” but it is perhaps better translated as “unpleasant” (as it can
pertain to both the observers and the patient.)
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can only do so by cutting and breaking those of a living man.”) When compassion is
felt deeply it often leads to the desire to act and provide help, but this is not always
feasible. That is, you may want to relieve someone’s suffering but it may not be
possible to do so. This is the “toU intpod peydAn Eupwopn” to which Aretaeus refers.
He wants to give aid, relieve the sufferer’s pain and correct the limbs, but he cannot.
He may write in the third person here, but I do not believe this lessens his desire for
the alleviation of pain; he expresses his compassion through the desire to help and
the sadness of realising that nothing can be done. His compassion goes both ways, as
well, since in this last sentence there is a sense of Aretaeus feeling for the
physician’s predicament - his own, of course, but that of all physicians generally,
too. His peyaAn Supgopn is deserving of mention, and he is the third sufferer in this
scenario, along with the patient and the family, who has been rendered helpless in
his role. He extends this beyond himself, through empathy, with the use of the third
person, to 0 intpog and shows how his compassion encompasses all participants in

such unfortunate circumstances as these.

The Desire for Death as a Release from Pain and Suffering

As we saw in the previous example from Ilepi tetavov, family and friends of
a sick patient can sometimes wish for the death of their loved one when it has
become obvious that nothing else can be done to treat their illness. Wishing for
someone’s death is obviously an extreme thought, but it is brought about by

extreme suffering. Aretaeus himself describes the death of some patients as aya86g
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and appears almost relieved at others. Sometimes the patients themselves also
desire their own death, as we will see in the following examples.152

Unlike the beginning of Aretaeus’ books on acute diseases, the proemium to
[Tepl xpoviwv mab®dv (On Chronic Diseases) is intact. In it, Aretaeus briefly explains
why chronic diseases are so difficult for physicians to cure and patients to endure.
These illnesses involve prolonged suffering and treatment regimens which must be
followed strictly and over the long term. Aretaeus tells us that patients have a
difficult time adhering to the treatment, and that oftentimes they are painful, which,
coupled with the agony of the disease, causes them to wish for death:

Xpoviwv vouowv TOVoG pev TIOVAUG, xpovog 8& pakpog Euviilog,
Kol aB€Batog 1) GABEELS... v 8¢ kal TTOvog €N émumovou Notog, Siymg,
ApoD, @appdkmv TKpdv, Kol 68uvéwv, §j Topfg, fj kaolog, GVTEp
€0l v TijoL SoALfjoL vouoolot xp£og, UTToSLEPT|0KOVGL Ol KAVOVTESG
¢ Bavatov 671Bev avTtéov dpeyduevol. EvBa &n dpetn Saeidetal
avépog imTpol, kal pakpoBuping Kol TOWKIAMG, Kol XAPLTog
aBAaBols TOV NSEwv, kai Ttapalpaotog 153

Of chronic diseases the pain is great, the period of wasting long, and
the recovery uncertain... And if there also be the suffering from a
painful system of cure, - of thirst, of hunger, of bitter and harsh
medicines, of cutting or burning, - of all which there is sometimes
need in protracted diseases, the patients [recoil] as truly preferring
even death itself. Hence, indeed, is developed the talent of the
medical man, his perseverance, his skill in diversifying the
treatment, and conceding such pleasant things as will do no harm,
and in giving encouragement.154

152 Pliny the Younger (Ep. 1.12.4) reports the death of a friend in such a way. Corellius Rufus
committed suicide (having starved himself to death) after suffering over thirty years with gout which
had spread to his other limbs when he got older: Sed tamen longa, tam iniqua valetudine
conflictabatur, ut haec tanta pretia vivendi mortis rationibus vincerentur. (“But he suffered so long
from such a painful affliction that his reasons for dying outweighed everything life could give him.”
(Betty Radice, Pliny: Letters and Panegyricus, vol. 1, LCL (Cambridge: Harvard University Press,
1969), 37.))

153 Aret. SD 1.1.1-2

154 Adams, The Extant Works of Aretaeus, the Cappadocian: 293.
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Aretaeus begins by describing the nature of chronic diseases as movAvg, pakpog and
afBéBaiog, all of which have a negative connotation in this context when applied to
these conditions. He says the remedies are émimovog, he calls the medications mikpdg
kal 66uvéog and says that, when faced with the pain of the disease and the extreme
nature of the cures, the patients would rather die than endure it. Aretaeus
demonstrates awareness of how the treatment can be worse than the illness in this
passage, and his compassion leads him to expound on how the physician must deal
with this situation with his skill or excellence (&petn), a theme I will explore a little
later in this chapter. He urges physicians to match diseases that are poaxpog and
aBéBatog with pakpobupia (perseverance) and mapaigaocis (being encouraging),
and to keep patients comfortable with pleasant things which do no harm (“ydaptrog
aBAaBolg T®V NSEWwV”).

Of these fifteen passages dealing with chronic diseases, six refer to death as a
release from suffering, with four expressing this as a desire on behalf of the patient
and two as a comment by Aretaeus. Aretaeus was not a supporter of physician-
assisted suicide; however, he is sympathetic to the patient’s wish that his or her
suffering end. In Ogpamneia eideod (The Cure of Ileus), we see a physician who
confronts the serious disease of ileus with perseverance and understanding of those
who suffer from it:

'Ev €ide® TOVOG £0Ti 0 KTEWVWV ML PAEYHOVT] EVTEPWV i EVTAOLS Kol
TPNoLS dKLoTog NOE KAKLoOTOG OAeOpog. peteEéTepol pev yap
AVEATIIOTWG VOoEOVTEG BAVATOV TIPO@AVEX PLODVOV (’)ppu)SéouoL' ol
&' év elded movou VmepPoAf] Bavatouv Epavrtal xpn ®V UNTE

OMlKpOTEPOV  TL YlyveoBalr TOvV intpov Tod mabeog pnte
BpadVTEPOV... TO BVOKEW TOIG pev O8E movéouot evdalpovin’ Td
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apxmTp®d 8¢ ov BEulg Tpnooey’ BEULG 8¢ KOTE TPOYLYVWOKOVTA
oa@a Ta TaPedVTA MG 00 UELHX kapnBapin vwbpt) edvaoOat.15s

In Ileus it is pain that kills, along with inflammation of the bowels,

or straining and swelling. A most acute and most [evil] form of

death. For others, when in a hopeless state of illness, fear nothing

except their impending death; but those in ileus, from excess pain

earnestly desire death. The physician, therefore, must neither be

inferior to the [disease], nor more dilatory... to persons enduring

these pains, to die is happiness, but to impart it is not permitted to

the respectable physician; but at times it is permitted, when he

foresees that present symptoms cannot be escaped from, to lull the

patient asleep with narcotics and anaesthetics.15¢
Aretaeus’ use of superlatives here stresses the awfulness of this disease - it is
®klotog and kaklotog. He then says that the excessive pain of ileus causes patients
to want to die (“Oavatov &pavtal’), which is the opposite of other patients who
usually fear dying. When he states that a physician has to be neither ocpkpotepov
nor Bpadvtepov than the disease itself, this seems obvious to us; however, the fact
that he is compelled to state it outright illustrates how strongly he feels about these
patients’ needs. The seriousness of the illness, the extreme pain involved, and the
dejected state of mind it causes in patients has motivated him to encourage the
talent and timeliness of the physicians who encounter patients affected by this
disease. The subject of physician-assisted suicide is broached for the first and only

time in this passage, as well. Although Aretaeus, as 6 dpytpog, does not condone

the euthanizing of patients, he does describe their natural death under these

155 Aret. CA 2.5.1-2
156 Adams, The Extant Works of Aretaeus, the Cappadocian: 438.
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circumstances as €0Saipovin.1s7 Euthanasia may not be an option for him, but he
does allow for the use of medications to help them sleep and lessen the pain. The
use of evvaw gives a sense of soothing and comfort, thus demonstrating his
compassion for individuals in such extreme pain.

The diseases which elicit thoughts of death are not always obvious. The
chapter Ilepl kealaing is often translated as On Headache but judging from the
symptoms Aretaeus describes, he seems to be discussing severe headaches, or
migraines. Without strong pain relievers, one can see how chronic migraine
headaches would cause a patient to feel how Aretaeus describes:

v yap éuméon kote O0%Ewg, aioxpa kal Sewd Tpnooet...0kvog
TOVAVG, KapnPapin, amopin, (w1 SVCEOPOS. KAl YAP KWG PEVYOVTL
™MV avyny, okdtog 8& Tpnivel TouTEoLoL TNV voDoov' 0VSE E0LOETV TL
f dxoDooar tepmvov eb@opol.. axbovtar t® PBlw, Bavat®dol
wvOpwToL.158

For if at any time it set in acutely, it occasions [shame-inducing] and
dreadful symptoms... there is much torpor, heaviness of the head,
anxiety and [a life, hard to bear]. For they flee the light by any
means; the darkness soothes their disease: nor can they bear

readily to look upon or hear anything agreeable.. The patients,
moreover, are weary of life, and wish to die.1>?

157 Aretaeus’ opinion of euthanasia will be returned to and considered further on in the chapter. For
discussions of physician-assisted suicide in antiquity, see Danielle Gourevitch, "Suicide among the
Sick in Classical Antiquity," Bulletin of the History of Medicine 43, no. 6 (1969): 723-31; Paul ]. Harms,
"Physician-Assisted Suicide in Antiquity," Mouseion 8, no. 1 (2008): 25-38; Rebecca Flemming,
"Suicide, Euthanasia and Medicine: Reflections Ancient and Modern," Economy and Society 34, no. 2
(2005): 95-321.

158 Aret. SD 1.2.2-3

159 Adams, The Extant Works of Aretaeus, the Cappadocian: 295.
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The constant pain of migraines wears on a patient, according to Aretaeus, and after
a while the patients would prefer to die rather than live the rest of their life this
way.160 This is supported by a passage from Pliny the Elder’s Natural History:

qua quidem in reputatione misereri sortis humanae subit, praeter
fortuita casusque et quae nova omnis hora excogitat, milia
morborum singulis mortalium timenda. qui gravissimi ex his sint,
discernere stultitiae prope videri possit, cum suus cuique ac
praesens quisque atrocissimus videatur. et de hoc tamen iudicavere
aevi experimenta, asperrimi cruciatus esse calculorum a stillicidio
vesicae, proximum stomachi, tertium eorum, quae in capite doleant,
non ob alios fere morte conscita.161

To reflect indeed on this makes one pity the lot of man; besides
chances and changes and the strange happenings that every hour
brings, there are thousands of diseases that every mortal has to
dread. To distinguish which are the most grievous of them might be
considered almost an act of folly, since every man considers that
the particular disease from which he is suffering at the moment is
the most awful. On this point, however, the experience of time has
concluded that the disease causing the sharpest agony is strangury
from stone in the bladder; next comes disease of the stomach, and
after that pains produced by diseases of the head; these being about
the only diseases that are responsible for suicides.162

The pain of migraine headache usually comes on suddenly and prevents the sufferer
from concentrating on anything else. She has to sequester herself away from light
(“v&p xwg @edyovol v avynv”) and sound (“ov8E... TL.. akoDoal tepmvov”), and
avoid things which are eb@opol. This leads to feelings of isolation and depression, to
which Aretaeus is sensitive in this passage as he describes the symptoms with such

pathos: the patient is burdened by life (“ayBovtar t® Piw”) and desires death

160 One of the connections between migraine headache and suicide may be the onset of depression.
This is a debilitating condition with which modern sufferers are familiar today, and although we may
find it unexpected, modern studies have done on rates of suicide among severe migraine sufferers.
See E. Beck, W. ]. Sieber et al., "Management of Cluster Headache," American Family Physician 71, no.
4 (2005): 717-24. Naomi Breslau, Lonni Schultz et al., "Migraine Headaches and Suicide Attempt,"
Headache: The Journal of Head and Face Pain 52,no0.5 (2012): 723-31.

161 Plin. HN 25.7.23

162 W. H. S. Jones, Pliny: Natural History, vol. 7, LCL (Cambridge: Harvard University Press, 1980), 153.
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(“Bavat®ol” - from Bavatdw). The verb dxBoual evokes a sense of a weight or load
(x60g) on the patient, presumably represented by the symptoms of the disease.
This suggests more than just simple reporting on behalf of Aretaeus and more of a
‘feeling into’ the emotions of the patient, which exemplifies his empathy.

In the next passage, from [lept mvevpuwd®v (On Pneumodes), the patients do
not desire death, but actually die, and Aretaeus writes of this as a positive event:

ol pev wv damemviynoav 0dccov, mplv TL KAKWOV £€G TO TV
amookijar.163

Some, indeed, suffocate speedily, before anything worse is
transferred to the [whole body].164

[t is only a short sentence; however, it communicates the idea that suffocation is not
a terrible thing, since it has prevented Tt kdkiov from afflicting the patients. The use
of this comparative adjective (kdkiog) and the verb, dmooknmtw, which gives the
sense of something falling onto or being hurled at the victim, conveys Aretaeus’
empathy and compassion for the patient’s suffering, and death is a better result than
worse pain and misery. This is perhaps a contradictory attitude for a physician, who
should want all his patients to live; however, I have already shown that Aretaeus,
although he does not approve of euthanasia, does not condemn his patients’ and his
patients’ families’ wish for death and indeed sees it as a release from pain when the
physician can do no more.

Some illnesses make more of an emotional impact than others in terms of
their physical symptoms. One such disease from a previous chapter, tetanus,

distorts the patient terribly and appears to have made quite an impression on

163 Aret. SD 1.12.2
164 Adams, The Extant Works of Aretaeus, the Cappadocian: 319.
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Aretaeus. In addition, there is elephas, or elephantiasis, a condition in which the skin
of the patient thickens and becomes rough, resembling the hide of an elephant.16>
There is also hair loss and the loss of extremities, among other symptoms, which is
why scholars believe that this disease is essentially a form of leprosy and should not
be confused with the more modern disease of elephantiasis, which is caused by a
parasite.166 In I1epi éAé@avTtog Aretaeus writes:

NoN KotE¢ kal TV peAfwv TpoamoBviokel tol AavBpwmov daxpL

EKTITWOLOG, Pig, SakTuAol, TOdeg, aidola kal OAalL xElpes. oVSE yap

Bavatol To Kakov €6 dmaAdaynv Blov aloxpold kal GAyEwv Sevidv

TPooBev 1) £¢ péAea StatunBijval tov avBpwmov...167

Sometimes, too, certain [limbs] of the patient will die, so as to drop

off, such as the nose, the fingers, the feet, the privy parts and the

whole hands; for the ailment does not prove fatal, so as to relieve

the patient from a [shameful] life and dread sufferings, until he has

been divided limb from limb...168
Here Aretaeus again sees death as a preferred alternative to severe anguish:
amoaAdayn is a ‘deliverance’ or ‘release’, and the patient suffers a log aioxpdg and
dAyol dewvor16? As in the tetanus chapter, if there is pain and suffering which the
physician cannot alleviate, Aretaeus does not shy away from considering death an
acceptable alternative, or at the very least, he understands why patients would

prefer it to a life of deformity and agony. This shows an understanding and

compassion on his part for their suffering.

165 Aret. SD 2.13.13

166 Michael W. Dols, "Leprosy in Medieval Arabic Medicine," Journal of the History of Medicine and
Allied Sciences 34, no. 3 (1979): 314-16.

167 Aret. SD 2.13.17-19

168 Adams, The Extant Works of Aretaeus, the Cappadocian: 372.

169 Also translated as ‘relief from’; this word only shows up six times in Aretaeus’ entire text: twice in
the tetanus chapter (Aret. SA 1.6.7, 1.6.9), once in the chapter on cachexia (Aret. SD 1.16.3), once in
the chapter on treatings cardiacs (Aret. CA 2.3.4) and twice in this chapter regarding elephas (Aret. SD
2.13.17, 2.13.20.) It shows up in its verb form (dmaAAdoow) three times: in the chapter on affections
of the spleen (Aret. SD 1.14.5) and in the chapter on cachexia (Aret. SD 1.16.6) twice.
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The Importance of the Skill and Sensitivity of the Physician

There are several examples which emphasize the skill and sensitivity of the
physician when dealing with chronic disease sufferers. For the first example, I shall
return to the proemium, Ilepl ypoviwv maB®v, and Aretaeus’ explanation of the
difficulty of chronic diseases. These illnesses are mouvAUg (‘great’) and poakpog
(‘long’), the recovery is &BéBaiog (‘uncertain’) and the harsh treatments do not
encourage the patient’s cooperation, as well. It is in this conflict of physician and
patient that Aretaeus demonstrates his ability to empathize with these sufferers and
states that a successful physician is one who can overcome these obstacles:

&vBa &mn dapetn) Swxeldetar avdpog intpol, kal pakpobuping, kal
TOWKIAING, kKai xapttog aBAafolic T@V 6wy, Kal mapalpaciog 170

Hence, indeed, is developed the talent of the medical man, his
perseverance, his skill in diversifying the treatment, and [his
harmless allowance of] pleasant things, and in giving
encouragement.171
The challenge of a chronic condition is its persistence, the unpleasantness of its
treatment and the resistance the physician receives from the patient with regards to
participating in the cure in the first place and then continuing with it over a long
period of time thereafter. Aretaeus recognizes this and understands why treating
this type of patients is so difficult. Thus, he says, the dpetn of the physician’s
nakpoBupia (patience), mowkdia (versatility), xapis afrapng t@v ndéwv (“his
harmless allowance of pleasant things”), and mapaipacig (encouragement) are

extremely important. A particular amount of empathy and compassion is

communicated on Aretaeus’ part here, since each of these traits is that of a sensitive

170 Aret. SD 1.1.1-2
171 Adams, The Extant Works of Aretaeus, the Cappadocian: 293.
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and caring physician: to have patience and understanding with those who are in
constant or long-lasting pain and are uncooperative; to be versatile with your
treatments and approaches; to give the patient any pleasant things which will not
worsen his or her condition; and to give encouragement and hope to the patient. All
of this, which would aid patient compliance, but also create a pleasant and positive
environment and relationship with the physician, is part of the dapet intpo¥ and
suggests that Aretaeus sees empathy and compassion as important elements of
successful health care.172
The next example is quite similar and comes in the chapter @epameia

ueAayxoAing (Cure of Melancholy). Melancholy, as with all chronic illnesses, is
difficult to treat and oftentimes a physician works only to afford the patient an
interim of relief from her condition. Aretaeus says that melancholy is d&mdtokog,
which suggests that it is part of the person’s nature and therefore challenging to
remove.173 Such challenging diseases leave physicians with a choice: refuse to treat
the patient or agree to try, and at least attempt to relieve their pain even if a cure
cannot be affected. Aretaeus addresses this, writing:

Vytéag pEv oV dmavtag Toléey dSVvatov ToUG VOGEOVTAG NV Yip

av intpog kpéoowv Beol. amoviny 8¢ kal Swadeiyag kai vovowy

EmkpLYPLag, Spfjv Bus inTpov. | wv amavdijv émi toloide kal

amapveloBat TTpoioYopeEVous AuEl TO AVaABES 1) Kal ¢ TEAOG Tolol
épyolol OpAEey. 174

172 We will see the gratification of the patient re-emerge as a theme in Soranus of Ephesus, Rufus of
Ephesus, and Caelius Aurelianus in future chapters. Modern studies have shown that good physician-
patient relationships increase patient compliance. For example, see Ngaire Kerse, Stephen Buetow et
al, "Physician-Patient Relationship and Medication Compliance: A Primary Care Investigation,”
Annals of Family Medicine 2, no. 5 (2004): 455-61.

173 Aret. CD 1.5.10: amdtokog

174 Aret. CD 1.5.10-11
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It is impossible, indeed, to make all the sick well, for a physician

would thus be superior to a god; but it is right that the physician

produce respite from pain, and intervals and latencies from

diseases. In such cases, the physician can either decline and deny

his assistance, alleging as an excuse the incurable nature of the

disease, or continue to the last to render his services.17>
Aretaeus is well aware of the limitations of the healer when he states fjv y&p &v
NTpog kpeaowyv BeoD. Curing every disease would be god-like, along the lines of the
abilities of a deity like Asklepios, and a physician is not a god.176 According to
Aretaeus, relieving a patient’s pain, creating intervals in diseases, and rendering
them latent is what Spfjv 0€pig intpov (“it is right that the physician do.”) Using the
term B£u1g even suggests that these actions are lawful or just.177 He also disapproves
of those who do not attempt to do everything within their power to treat the patient,
and refuse to help on account of the difficulty in curing the disease. He uses the verb
mpoioxw which in the middle voice takes on the meaning ‘to allege’ or ‘to put
forward as a pretext.” This suggests that the nature of the disease is an invalid
excuse and illustrates his distaste for those who use it. His compassion motivates
this opinion, namely, that a physician can and should help &g té)og, providing as
much relief as possible to the sick and suffering. This sits in stark contrast with what
we read in Hippocrates: 1O pn €yxelpéelv TOIOL KEKPATNUEVOLOLY UTIO THOV

VooNUATwYV, €i80Tag 0TL Tabta oV SVvatat intpkn.178 (“[Medicine is] not to attempt

to treat those overcome by their illnesses, understanding that medicine is not able

175 Adams, The Extant Works of Aretaeus, the Cappadocian: 476.

176 This contrasts with Galen’s comment in which he states that the physician should strive to make
the patient admire him like a god (In Epid. VI comm. = K, XVIIb, 146): €l pr yap womep Bgov adTOV O
Kdpvwv Bavpdosiey, o0k &v <eOTEeONG yévorto, ei 82 pn)> £xcv eVTEldNG Yévorto, BEATIOV [oDV] éoTL
urte KoAaxeVew gig ToooITOV HOTE KATAPPOVETGOAL PNT' &Ypolkdy Te Kal TpayLV dpoiwg <elval TH>
<KoAAiavakti>.

177 Scribonius Largus uses similar language in Latin, as we will see in Chapter Four.

178 Hippoc. Art. 3
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[to cure] these things.”179) Celsus agrees.180 This assertion makes practical sense,
especially in a world without accreditation, where physicians built their reputations
soley on success. Appearing to have caused your patient’s death simply because you
were the one treating him at the time could have been devastating for your career
and it makes sense to avoid this sort of situation.181 Perhaps this is this motivating
Aretaeus’ attitude because he has witnessed physicians refusing difficult cases for
fear of blame, and he sees this as uncompassionate and against the basic concept of
what it means to be a physician (or the best physician, which is a term he does not
use here, but does elsewhere.) Regardless, Aretaeus disregards the recommendation
of refusal, opting for compassionate treatment of the terminally ill.182

This next passage is related to the first, in that it deals with indulging the
patient for the sake of his comfort. In the chapter <@epamneia imatog> (<Cure of the
Liver>), Aretaeus writes,

TpooTiBel 8¢ Kal xApLTag TOUATOG Kol 6{TOV, KV OUKPY XEPW TRV
WEEAEVVTWV £waot, S180VaL... UNTw TL KAl admooLtol Ecovtal.18s

Give gratification to the patient in regard to food and drink, even if
they may be somewhat inferior to more beneficial articles... lest
they lose their appetites.184

This example references the proemium of the first book of the symptoms of chronic

diseases, where Aretaeus says an excellent doctor should give xdpig dBAafotg t@v

179 Author’s translation.

180 Celsus, Med. 5.26.1

181 Aretaeus himself admits that the physician must be cautious when administering medications (CA
2.1.5-6): 1jv 8¢ €v dxpij T TVLyd§ kal UTO T@ 0AEBpw @appakov 184G, Bavdtov v eing mapa toiot
Snuoétnot aitiog. (“But if you give medication at the acme of the suffocation, or when death is at hand,
you may be blamed for the patient’s death by the [people].”) Interestingly, he does not say not to
proceed with the treatment, but simply to be careful about when.

182 This attitude will come up again in Chapter Four with Scribonius Largus.

183 Aret. CD 1.13.4-5

184 Author’s translation.
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Nééwv (“gratification of harmless, pleasant things.”)18> He goes even farther here,
saying that yeilpoveg (‘inferior things’) are to be given, in case the patients develop
an aversion to their food, which would complicate the treatment. Thus, if the
physician can prescribe food and drink, which may not be effective as other choices,
but which the patient finds agreeable, then this is preferred to noncompliance. The
fact that Aretaeus has considered the psychological state of patients when faced
with meals they dislike makes evident his empathetic skills and his consideration
for not only their physical health, but their emotional health as well.

Sometimes it is the realisation of the limits of a physician’s skill and power in
the face of particularly damaging diseases that elicits Aretaeus’ empathy and
compassion. In several places in his text, Aretaeus encourages physicians to
persevere and confront even the most stubborn of illnesses; however, the reality is
that many times perseverance is not enough and there is very little a physician can
do for his patient. This sentiment is echoed in the passage from Ilepi tetdvov when
Aretaeus laments the fact that nothing could be done for a patient with tetanus that
advanced, and it is also present in a passage from Ilepi cuvayxng (On Quinsey). In it,
Aretaeus tells us that synanche (also referred to as angina or quinsey like in Adams’
title) can become extremely acute and fast-moving, to the point where a physician
cannot be called in quickly enough:

ot 6¢ o&utatol Bviiokovot avTipap, £060" T kai Tpiv kaAéoaobal

TOV iNTPOV, 01 8¢ Kal éoKaAecapevol 008V dvavto® ameBavov yap
TPIV | TOV INTPOV ETL <T{> TEYVN XprioacOal. 186

185 See Aret. SA 2.8.9 and CA 2.2.2-3; 7-8 below.
186 Aret. SA 1.7.6-7
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In the most acute cases, patients die the same day, in some

instances, even before calling in the physician; and in others,

although called in, he could afford them no relief, for they died

before the physician could apply the resources of his art.187
This passage shows succinctly that a physician is sometimes (perhaps oftentimes)
defeated by disease. As in the tetanus chapter, it appears to worry him that no help
can be given (ov8év dvavto) and through the expression of this helplessness
Aretaeus exhibits his compassion as a healer. The fact that the physician is not even
provided the opportunity to attempt a cure is particularly poignant here.

Also concerned with the skill of the “good” physician, is a passage from Ilepi

THG Kata TNV KoiAnv @AéBa 6&eing vovoov (On the Acute Affection about the Vena
Cava). The term ayaB6¢ for Aretaeus appears to encompass not only the physician’s
talent, but also his compassion, especially when faced with the particular symptoms
of this sort of disease: fever and excessive thirst. Aretaeus writes:

atap elte Tivovol Puypov xavdov TTOVAD TAETGTOV, Kal £G eV Bpaxv

avekov@iobnoav, eit’ avtols &€amtetat to SiPog, avbig Adnv

mivouol kai 116 1) Stadoy1) Tol kakoU. kai inTpog 8¢ dyadog Yruxpov

av So(n TMOAAOV GoWVEWG... 188

And if they drink a large draught of cold water, they are relieved,

indeed, for short time; but then again the thirst is kindled up, and

again they drink copiously. And this is the successive course of the

malady. And a good physician would give with impunity a copious

cold draught...189
It is obvious from a reading of the chapter that allowing a patient to drink cold

beverages does not cure his illness. Nevertheless, Aretaeus says they experience

relief from their symptoms for a short time by doing so (the verb he uses is

187 Adams, The Extant Works of Aretaeus, the Cappadocian: 251.
188 Aret. SA 2.8.9
189 Adams, The Extant Works of Aretaeus, the Cappadocian: 282.
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avakov@ilw which gives a sense of ‘lightness’ to this relief and may even refer to a
‘lightness of mind’ (LSJ sv III) which indicates Aretaeus’ willingness to attribute
internal emotional states to his patients) and, since it does not harm them (unless
they do not expel the liquid in the form of sweating or urination), this is something
an ayaBo¢ physician would do. That is, it is an act which a compassionate physician
would perform for a suffering patient. Despite the futility of giving cold drinks, the
temporary relief it provides is entirely aligned with one of the physician’s
objectives: to relieve pain. Therefore, Aretaeus’ compassion prompts him to
recommend this course of action.

When someone suffers a disease which not only affects him physically, but
also psychologically, the physician must also apply his skill effectively, according to
Aretaeus. In Ogpamnela aipatog dvaywyiis (The Cure of the Bringing Up of Blood) he
writes:

Kal @oBepov pEv (8€Tv St GTOUATOG OKWOODV PEoV... XpT| WV TOV
inTpov Tod Mabeog Euvemelyewv pdAdov Apnyovia... aipéecHal.
Yuxiis drapagin, evBuuin. mayxv 6¢ ToloL TOlOUTEOLOL ELVOUAPTEEL
SvoeAmioTin’ Tig yap éuéwv alpa Bavatov oUK OppwEEL... TOVOE
HEVTOL ye GAAa GAAolol Euppioyely, Okwg v (ox¥og Tiig TAOV
PAPUAK®WVY KAl TTIPOONVENG KAl 0CUN o106 SENTar xp1 Yap Kol Tolol
KAapuvouol xapicaoOal.190

It is dreadful to see [blood] flowing from the mouth in any way... It
is necessary, therefore, that the physician should make the more
haste in bringing assistance to this [disease]... It is to be obtained...
tranquility of mind, cheerfulness, since depression of spirits
especially accompanies these cases; for who is there that does not
dread death when vomiting?... These [therapies] are to be mixed
with one another differently, according as the strength of the

medicines, mildness, or smell thereof is wanted. For we must also
gratify the sick.191

190 Aret. CA 2.2.2-3; 7-8
191 Adams, The Extant Works of Aretaeus, the Cappadocian: 422, 24.
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The vomiting of blood is a shockingly vivid act for both the patient and the
observing physician. He uses the word @ofepog (‘dreadful’ or ‘terrifying’) to
describe the fear-inducing nature of the event and the reason why the physician
should &uveneilyewv pdAdov - which includes (among a list of practical concerns, such
as the proper bed, not reproduced here in this passages) obtaining for the patient
Yuxiis dtapagin and €0Bvpin in order to counteract the SuoceAmiotin which
overwhelms the patient, as we have seen in other passages regarding this particular
disease. Aretaeus also employs the rhetorical question again to stress the fear of the
patient’s situation. A little further on in the chapter when discussing external
remedies, he also comes back to a common theme in his therapeutics: gratifying the
sick (xapl¢w.) As he states, you adjust the medicines according to strength and
odour for each patient. This is part of a physician’s skill and sensitivity to his
patient’s individual tolerance for medications.

The disease of ileus also requires a talented and compassionate physician. As
we have seen previously in Oepameia eideod, those suffering from this illness desire
death above all because of the extreme amount of pain they endure and although the
apxwatpog should not bring this about himself, he should do everything he can to
help them:

XPN ®V UNTE oUIKPATEPOVY TL YiyvesBal TOV inTpodv Tod Tdbeog prjte
BpadVTEPOV... TO BVHOKEW TOIG pev O8E movéouot evdalpovin’ Td
apxmTp®d 8¢ 00 BEULG TPT)oOELY 192

The physician, therefore, must neither be inferior to the [disease],
nor more dilatory.. to persons enduring these pains, to die is

192 Aret. CA 2.5.1-2
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happiness, but to impart it is not permitted to the respectable
physician...193

The physician should not be ouikpotepog (“think rather little of”) nor Bpadvtepog
(“be rather slow”) when treating this disease; that is, he should take it very seriously
and be quick to act. The fact that it is in the discussion of this particular disease that
Aretaeus brings up the subject of euthanasia for the first time means that this is a
particularly dangerous illness. He mentions how patients wish to die while suffering
from other afflictions (as we have seen in the first section); however, only in this
chapter does he talk of physician-assisted suicide. The seriousness of ileus brings
out Aretaeus’ insistence that the physician must employ his talents to the best of his
ability, and thus his compassion.194
Dropsy, the excessive accumulation of fluid under the skin or in body

cavities, appears to be relatively common in ancient medical treatises.195 In Ilepi
U8pwTog (On Dropsy), Aretaeus writes:

“Y8pw dtepmeg pev €00elv mABog, yaAemov O6¢ kal THOEv.

Sadidpnokovot yap t6de mayxv mavpol LT €VTLXING Kal Be®dV

HOAAOV T TEYVNG T Yap pélova avta (Gvtal potvot Beoi.196

Dropsy is indeed [a disease unpleasant] to behold and difficult to

endure; for very few escape from it, and they more by fortune and

the gods, than by art; for all the greater ills the gods only can

remedy.197

Aretaeus describes dropsy as “atepTeg... €010€lv, XoAemOV... Tabev” and, further

along in the chapter, avéAmiotog (‘hopeless’) - somewhat like his description of

193 Adams, The Extant Works of Aretaeus, the Cappadocian: 438.

194 This chapter is known for Aretaeus’ dicussion of euthanasia, which will be addressed further on in
this chapter.

195 Garabed Eknoyan, "A History of Edema and Its Management," Kidney International Supplement
59(1997): 118-26.

196 Aret. SD 2.1.1

197 Adams, The Extant Works of Aretaeus, the Cappadocian: 333.
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tetanus. Aretaeus admits in this passage that téxvn - medicine - is not very
successful in curing this disease. Unfortunately, the matching therapeutic chapter
does not survive, so we do not get a sense of how difficult the treatments for this
disease really were. He suggests that it alters the person in a fundamental way and
that “tov 8¢ intpov év T@®dde T® TAOET 6Aov Xp1 TOV GvOpwTov AAA&EaL TOSE pévtol
ovde Beolol pnitepov’198 (“the physician would be required to change the whole
person, a thing not easy for the gods themselves to accomplish.”19%) Aretaeus’
compassionate disposition comes through in his references in this chapter to
evtuyia and Beoi, which indicates a physician who feels his own limitations when it
comes to this disease, and who exhibits a sense of sadness at this fact.200

The final example comes from the chapter Oepamneia T@®V katd THV KVOTLV
0&Ewv maBdv (The Cure of the Acute Affections about the Bladder) and deals with the
blockage of a bladder stone which prevents urination and causes patients extreme
pain and discomfort. Aretaeus writes that performing an incision to remove the
stone and unblock the flow of urine is sometimes necessary, although it is possible
that the wound will not heal properly and force the patient to live with the
consequences. However, he deems this preferable to no action, which would lead to
death eventually:

v 8¢ un, podda yevécBar tod obpov BéATiov &G TOV avBig Tod
avBpwTov Biov 1j Tf] 66Vvn oikTioTws Baveiv.201

198 Aret. SD 2.1.12-13

199 Adams, The Extant Works of Aretaeus, the Cappadocian: 337.

200 The gods are mentioned three times in this chapter and fortune twice.
201 Aret. CA 2.9.5



75

But if not, it is better that the patient should have a flux of urine for

the remainder of his life, than that he should die most miserably of

the pain.202
The pain of a descended bladder stone is immense, and Aretaeus obviously
considers the relief of the patient’s suffering to be worth the possible outcome of
this procedure. There is an obvious contrast drawn here between life and death
(Blov and Baveiv), and of course the physician prefers that the patient live; however,
it is not just as simple as that. There are a number of passages in Aretaeus’ text
which state that patients often desire to die and that their loved ones sometimes
wish for it, too, if only to end the suffering. He does not judge them for this, but
rather appears to understand that they see death as a blessing and relief from pain.
He does not condone euthanasia on the physician’s part, but the reader does not get
the sense that he sees the death of a critically ill patient as a bad thing when there is
nothing more that can be done for that person. Therefore, in the case of a descended
bladder stone, it is not that Aretaeus simply wants the patient to live, but that he
knows something can be done to mitigate his pain and save him. Perhaps the patient

will live a slightly uncomfortable life, but at least he will not die oixtiotwg, which

demonstrates Aretaeus’ feelings of understanding (empathy) and compassion.

Deformity, Depression and Shame

For this final theme, I will be looking at passages in which diseases that cause
deformity, depression and shame in patients elicit an empathetic and
compassionate response in Aretaeus’ writings. As we saw in the passage at the

beginning of this chapter, tetanus in its advanced stages is an extremely deforming

202 Adams, The Extant Works of Aretaeus, the Cappadocian: 448.
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disease. The twisting, unnatural bending and consequent pain it causes are difficult
to witness and provoked empathy and compassion in Aretaeus, which he expressed
by his desire to help the patient, even though there was nothing he could actually
do. Other illnesses, such as epilepsy, mania and elephantiasis, also cause deformity,
depression and shame in their victims and Aretaeus responds in much the same way
as he does with tetanus. There are six examples within the acute chapters and seven
within the chronic ones which demonstrate this theme.

The first example comes from the chapter, [lept émAnying (On Epilepsy). The
treatment of this disease has been shown in previous sections to elicit Aretaeus’
empathy and compassion, as it causes patients to despair of life and requires the
physician to utilize all his skill to treat. This passage, from Aretaeus’ description of
epilepsy’s signs and symptoms, is lengthy, but it demonstrates the many negative
symptoms of the illness and how it affects the patients both physically, through its
paroxysms, and emotionally, through the shame and depression they experience:

[Towkidov 1N6¢ GAAOKOTOV KaKOV 1) £mAnyin, Onpu®deg pev év
mapofuopoiol kal KATofu kol OAEOplov: EKTEWVE YApP KOTE
TapoEuopdg eig. v 82 ueAétnol @épn dvBpwog, {j pév aloyea kat
oveldea kal dAyea @epwv, pnidinwg 8¢ ovk AmeloL 1) voDoog, GAANX v
NAkkinot te tfjol kpelttool évolkéel kol wpn ye T wpain,
Euvdlutatal te Mool kal pepakiowol €nAabn 6¢ kote LT
g0TLXING, 8U' AANG NAking pélovog, e0Te T® KAAAEL CLVEEELOL TG
WPNG GAAX Kol KOoTE PETEEETEPOVG aloXpoVGS dmodeiEaoa dmoAALaL
ToUG ToAdag @BOvw tod KAAAEOG, | XEWPOG dkpaoin, 1| TPOCWTOU
SloTPo i), 1} TNPWOEL TVOG aloBN G106, v 6€ PwWAgVOT) TO KAKOV £G
pilav, oUte iNTp®d ovte NAKiNG petafori] <é¢> £5odov meibetay,
GAAa Supfol peo@r Bavdtouv. motTl Kal €mimovog 11 voUoog
omacpoiot kal Staotpo@iiol pedéwv te Kal 6Yog. EtpePe 6€ KotTe
Kal YVOUNV €G poavinv. dtepmrg pev 1) Tol mapoluopuod 0€n, aloxpm
8¢ kal 1 amoAewig avtéov £l a@Odw kal oUpolol Kol aUTOHATW
KOWAD... Tiv 8¢ év xpovw pipvn, oVSE €mi Tolol StaAelppact AoLVEES
vwBpol, &Bupol, katneeeg, £EavBpwol, AUEKTOL 0VSE TMAKINoL
HEWXLOL, Gypumvol, Suodvelpol TOAAOTOL GAAOKOTOLGL, ATOOLTOL,
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méPal kakol dxpool, poAvBdwdeeg Suopabéeg vwbeln yvwung te
kol aioBnolog Bapuiikoot, fxot, POpBoL dvi THY Ke@aAiV' YAGooo
aca@ng Kal mapa@opog, f| VO Tij§ SlabBéolog Tijg vovoouv, 1§ LTIO
TpwHdTwV €év  Tiiol kataAnPeol omaopwdeeg yYADooo pEV
OTPWEATAL £V TG OTOPATL TTOKIAWG VTTOTERVETAL 8 KOTE Kal TNV
Stavolav 1) volicog, w¢ TA TAVTA PwpPaiveLy.203

Epilepsy is an illness of various shapes and horrible; in the
paroxysms, brutish, very acute, and deadly; for, at times, one
paroxysm has proved fatal. Or if from habit the patient can endure
it, he lives, indeed, enduring shame, ignominy, and sorrow; and the
disease does not readily pass off, but fixes its abode during the
better periods and in the [prime] of life. It dwells with boys and
young men; and, by good fortune, it is sometimes driven out in
another more advanced period of life, when it takes its departure
along with the beauty of youth; and then, having rendered them
deformed, it destroys certain youths from envy, as it were, of their
beauty, either by loss of the faculties of a hand, or by the distortion
of the countenance, or by the depravation of some one sense. But if
the mischief lurk there until it strike root, it will not yield either to
the physician or the changes of age, so as to take its departure, but
lives with the patient until death. And sometimes the disease is
rendered painful by its convulsions and distortions of the limbs and
of the face; and sometimes it turns the mind distracted. The sight of
a paroxysm is disagreeable, and its departure disgusting with
spontaneous evacuations of the urine and of the bowels... But if it
becomes inveterate, the patients are not free from harm even in the
intervals, but are languid, spiritless, inhuman, unsociable, and not
disposed to hold intercourse, nor to be sociable, at any period of
life; sleepless, subject to many horrid dreams, without appetite, and
with bad digestion; pale, of a leaden colour; slow to learn, from
torpidity of the understanding and of the senses; dull of hearing;
have noises and ringing in the head; utterance indistinct and
bewildered, either from the nature of the disease, or from the
wounds during the attacks; the tongue is rolled about in the mouth
convulsively in various ways. The disease also sometimes disturbs
the understanding, so that the patient becomes altogether
fatuous.204

Someone with epilepsy may die during a paroxysm soon after developing the

disease, Aretaeus tells us; however, many live with it for a long time. These are the

203 Aret. SD 1.4.1-3
204 Adams, The Extant Works of Aretaeus, the Cappadocian: 296-7.



78

patients for which Aretaeus has compassion. He spends a lot of time describing the
emotions this disease makes them feel - “Cfj pev aloxea kat dveidea kal GAysa
@épwVv” (“they live enduring shame, disgrace and grief”) — and not just the physical
symptoms. It also hits boys and young men “év nAwinot te tijoL kpetrtool” (“in their
prime and better times”) which is particularly sad, since this is when they should be
their most strong and beautiful. Epilepsy may leave them at the next stage of life, but
it takes with it their beauty (“e0te T@® KkdAel ovvégelol Tiig Mpng”) through
remaining deformities or impaired sense reception. The paroxysms are not only
physically painful, but dtepmrg and aioxpr) when patients lose control (atopudtog)
of their bowels. Between epileptic fits patients should experience some sort of
reprieve, but as Aretaeus says, they do not: they are vw8poi, &Bupol, katngéeg,
efavBpwmol, duewktol Their intellect is also affected (they are duouabéeg), as well
as their speech (the yA®dooa is doaeng and mapaopog) and they can also become
mad (“ta mavta pwpaivewy”). Aretaeus spends so much time describing these
consequences, and the deformity, depression and shame they produce, that we can
see that he feels compassion for those suffering from it. His vocabulary accentuates
the sadness, isolation, and humiliation of the disease (no wonder sufferers would
become unsociable!)

Aretaeus is attuned to the patient’s feelings of shame and embarrassment on
account of the type of behaviours that the disease of epilepsy causes. In this passage,
from Oepameia émAnYing (Cure of Epilepsy), some of the same emotions are brought
up again:

Ak€wv OTL TTEP PEYQ KAl SuvatwTaTtov £¢ ETANPNV xpéeobal @uyn
yap <oV> podvov £mmovou mdbeog kal Kivduvwdeog £@' Ekdotng
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VTIOUVNOL0G, GAAX Kal (6éng aloxeog kal Oveideog TG Euppopi|s. Kal

Hot Sokew, elmep €¢ AAANAOUG €v ToloL TapoEuopoiol EVERAETOV,

0KOON TTACYOVGL Ol VOOEDVTEG, OUK Qv £TL {WELV TAATEV (V. AAAQ Yap

T Sewva £kdoTe Kal Ta aloxpd avatoOnoin kol abenoin kpumTeL.205

Of remedies, whatever is great and most powerful is needed for

epilepsy, so as to find an escape not only from a painful [disease],

and one dangerous at each attack, but from the [shame] and

opprobrium of this calamity. For it appears to me, that if the

patients who endure such sufferings were to look at one another in

the paroxysms, they would no longer submit to live. But the want of

sensibility and of seeing conceals from everyone what is dreadful

and [shameful] in his own case.206
Epilepsy is not only described as émmovog and kwvéuvwdeog, but the patients feel
aloxeog and oOveideog (‘shame’ and ‘opprobrium’.) Aretaeus feels that if patients
could see themselves while having an epileptic episode, they would no longer wish
to live; luckily, the disease itself makes it so that patients cannot seem themselves
while suffering the paroxysms. Aretaeus feels compassion for the psychological
discomfort this illness causes patients, and says that each remedy must be péya and
Suvatwtatov so that it can combat both the physical and emotional symptoms. He
really empathises his way into the circumstances of these patients, particularly with
the phrase “kal pot Sokéw” - we can see him really attempt to comprehend their
mindset and emotional state, and imagine their reaction.

In Tlepl paving (On Mania), Aretaeus tells us that those affected by mania

display a number of physiological and psychological symptoms. The disease causes
the patient is behave in some very strange ways (running around, shouting,

attempting inappropriate acts of intercourse, going off into the wilderness), which

they then regret if they ever experience a moment of remission:

205 Aret. CD 1.4.1
206 Adams, The Extant Works of Aretaeus, the Cappadocian: 468-69.
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v 8¢ €m' dveowv Nkotev Tol kKakol, vwBpol, fjovxol, EmiAvmol &g
emotacnyv yap tiig voioou agikvedpevol axbovtat T Supgopi).207

If they should attain any relaxation of the evil, they become torpid,

dull, sorrowful; for having come to a knowledge of the disease they

are saddened with their own calamity.208
Recognition (¢miotacia) of a patient’'s own illness, its serious nature, and the
shameful acts it can lead him to perform causes him to become vw6pol, fjouyo,
émiAvmol - it has a direct effect upon the patient’s psyche. Aretaeus reads these
symptoms as such, and he says the person is “saddened” (d@wxvéopat) by this fact,
demonstrating a sense of cognitive empathy. In a passage from Plutarch’s Moralia,
we see the same ideas highlighted. Plutarch is discussing the ability of some diseases
to elicit feelings of compassion more than others. He gives some examples of the
types of illnesses which do this:

Kal yap T®v Tepl TO o®dUA VOONUATWVY | Ta peT' avaicOnoiag

Xelpova, ANBapyol ke@oadodyiot émAnyiar [mupetol] avtol Te

TIUPETOL, <O1> CUVTEIVAVTEG €lC TTAPAKOTINV TO PAEYHATVOV Kol TNV

aloBnow womep év dpyavw Sratapdfavrteg

"'Kivobot xopdag Tag dxivntoug @pevady’ (Tr. ad. 361).209

For it is true of the diseases of the body also that those are worse

which are attended by inability to perceive the body’s condition:

lethargies, migraine, epilepsies, apoplexies, and those very fevers

which, raising inflammation to the pitch of delirium and

confounding consciousness, as on a musical instrument,

will touch the heart-strings never touched before.210

Here we see epilepsy and migraine mentioned, which are the two diseases which we

have seen bring out expressions of empathy and compassion in Aretaeus. Plutarch

explains that what makes these illnesses so compassion-inducing is their ability to

207 Aret. SD 1.6.11

208 Adams, The Extant Works of Aretaeus, the Cappadocian: 304.
209 Plut. Mor. Anim. corp. 500f-501a

210 Helmbold, Plutarch's Moralia, 6: 385.
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take away the patient’s perception of himself, causing delirium (mapakom) and
confusion (Siatapdcow) of the senses (aiocOnoig.) They take away the patient’s
sense of self (dvaiocOnoia) and sense of control, which Plutarch says “moves”
(kweéw) the “strings” (xopdn; here assumed to be “heart-strings”) even on those who
have never been moved before. Essentially, these diseases elicit compassion in
viewers more than others due to their alienating nature, which is seen as
particularly pitiful by Plutarch.

Aretaeus says that diabetes is a 6abpa in Ilept Stafftew (On Diabetes). The
excessive and uncontrollable thirst and urination which accompanies this illness
makes a particular impression on Aretaeus. He writes:

motl Kal Blog aloyxpog kal €mimovog. SiPog dkpatég, moAuTOGin
avioopetpog o0poLot TToAAoTol TTAETOV Yap €KPEL TO 0VPOV. KAl OUK
av €mioxol TI§ aUTEOVG OUTE TIlvovTag OoUTE oVpEovTag fjv 8¢ €m'
AKapES avtioywol, v pev Tol TIEW, AVIKUOL PHEV TO OTOUA, AVAAEOL
8¢ 1O okfjvog, T 8¢ omAdyxva kaieoBal Sokéovor Aocwdeeg, dmopol,
oVK £G HakpOv Bviiokovol TupLpAeyEeg SiPat. amovpeewy 8¢ tig v
émioyolL TpOTOG, 1| TiG aloyvvn TOVOL Kpéoowv;21l

Moreover, life is [shameful] and painful; thirst, unquenchable;
excessive drinking, which, however, is disproportionate to the large
quantity of urine, for more urine is passed; and one cannot stop
them either from drinking or making water. Or if for a time they
abstain from drinking, their mouth becomes parched and their
body dry; the viscera seem as if scorched up; nausea, helplessness;
and at no distant term they expire. A burning thirst. But by what
method could they be restrained from making water? Or how can
shame become more potent than pain?212

Living with this disease is, as Aretaeus describes it, aioxpog and émimovog. There is a

sense of the patient losing control of his body and its functions: no matter how much

he drinks, his thirst is never satiated (dkpatég); no matter how little he drinks,

211 Aret. SD 2.2.1
212 Adams, The Extant Works of Aretaeus, the Cappadocian: 338.
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urination is excessive (moAvg). This lack of control, or helplessness (&mopot),
contributes to the patient’s shame. Aretaeus stresses the painfulness of the
condition through the use of the simile and metaphor of fire and burning, when he
says of the internal organs, “kaiecBat Soxeovol” (“they seem as if scorched up”) and
describes the thirst as mupiwpAeyéeg (‘burning.”) Finally, as in other examples we
have seen, Aretaeus demonstrates his empathy for these patients by use of the final
rhetorical questions. He asks: how could they be expected to control their symptoms
and put their shame before their pain? The answer is, of course, is they cannot, and
therefore they deserve compassion for their suffering. These rhetorical questions
also show Aretaeus attempting to understand and empathise with these patients, by
almost putting himself in that situation and asking those questions.

We have seen previously how terrible and shocking the disease of elephas, or
elephantiasis, is especially with regards to the loss of limbs. It is an extremely
deforming disease, and removes from the patient any sense of comfort. Aretaeus
spends some time explaining how unpleasant life can be for these patients in Ilepl
EAEQAVTOG:

ATAp Kol TO odua TPOS amavta GxBetar ov AoVTPOIoL TEPTETAL,
oVUK dAovoin’ oV tpo@if), ovk aottin' oV KNoeL, ovk NpeR... wde
yoOv Tiveg katéotpePav TOV Blov, vijypetov UTvov €¢ Bdavatov
eb8ovTteg. ToloVGde WV £€6vtag TG oK Gv @UyoL 1| TIG oVK GV
EKTpaTE, KHjV LIOG 1} TaTnp €N, KAV kaolyvntog Toxn;%13

Moreover, the body is offended with everything, takes delight
neither in baths, nor abstinence from them, neither in food nor in
abstinence from it, neither in motion or in rest... In this way certain

patients have passed from life sleeping the sleep which knows no
waking, even until death. When in such a state, who would not flee;

213 Aret. SD 2.13.18-19
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- who would not turn from them, even if a father, a son, or a
brother?214

Aretaeus’ list of typically pleasant activities (bathing, eating, moving or resting)
emphasises how all of the basic comforts permitted to a healthy person are removed
from these patients and imbues this passage with a feeling of pathos. His description
of their deaths is particularly poetic, describing how they eventually lapse into
comas until they finally pass away: vijypetov Umvov é¢ Bdvatov e0Sovteg.21> Finally,
he moves his focus to the family and their reaction. Just as in the tetanus passage, it
can be very difficult for loved ones to face a family member who is dying from this
disease. A natural human reaction is to turn away (éktpénw) and leave (pevyw),
one which Aretaeus, in his empathy, understands when he poses these rhetorical
questions at the end of the passage, as we have seen previously.

In the chapter, [lepi aipatog dvaywyng (On the Bringing Up of Blood),
Aretaeus discusses every different way blood is emitted from the body. This is a
visually shocking physical phenomenon and its effect on a patient appears to have
made quite an impression on Aretaeus. The patient, too, is traumatised by their own
symptoms:

aBpoov 8¢ eipnobw, £mi Tdon aipatog avaywyi... Emetat Suvobuuin,
Sdvoedmiotin dmoyvwoetl Tod Blov. Ti§ yap oHTwg vOTABNG G OpfV

HEV EWULTOV o@ayf ikedlov memovBoOTa, U Oppwdén 6& aupi
Bavdatouv;216

214 Adams, The Extant Works of Aretaeus, the Cappadocian: 372.

215 This idea of a sleep that is like death is attested in the Odyssey where Odysseus and his mean leave
Scheria and sleeps on his ship (Hom. 0d.13.78-80): €08’ ol &vaxAwvBivteg dveppimtovy &Aa TS, |
kol T® viidupog Umvog €mi BAedpolowy €minte, | viiypetog Ndtotog, Bavdtw dyylota éotkws. (“When
they leaned back and tossed the brine with their oars, sweet sleep fell upon their eyelids, unwaking,
most pleasant, seeming most like to death.” (Author’s translation.)) For more on literary illusion in
Aretaeus, see Couch and Couch, "The Literary Illustrations of Aretaeus of Cappadocia,” 556-59.

216 Aret. SA 2.2.17
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In a word, every discharge of blood upwards... is attended with

lowness of spirits, dejection, and despair of life. For who is so firm

in mind as to see himself enduring a state resembling that of a

slaughtered animal, and yet have no fear of death?217
Again, Aretaeus focuses here on the psychological effects of bringing up such a
copious amount of blood. The terms SucBuuin and dvoeAmiotin, and the phrase
“amoyvwoel tod Blov” are conditions he sees arising in patients with particularly
painful or terminal illnesses, and also terms he uses when describing psychological
illnesses. He exhibits empathy with the patient in this example when he
acknowledges that no one could be so gbotabng that he could endure such a
discharge of blood. Psychologically speaking, such an event is very hard to bear and
causes the patient to think the worst of his condition. Aretaeus heightens the
emotional aspect of this by using a simile to compare such a loss of blood to that of a
slaughtered animal. The sacrificing of an animal was something with which the
ancients were very familiar. The copious amount of blood involved, as well as the
helplessness of the victim, was something easily brought to mind when reading this
passage. In addition, Aretaeus asks the rhetorical question: “tig yap obTwg edoTaONG
OG Opflv HEV EWUTOV o@ayf ikeAov memovOoTa, pn oppwdén 8¢ apgi Bavatov;”
Basically, he questions, who, having lost so much blood, would not think that they
were on the brink of death and thus despair? This demonstrates his ability to
imagine the patient’s point of view and emotional state and therefore empathize
with their situation. The same sentiment is echoed in Ogpameia alpatog avaywyig

(The Cure of the Bringing Up of Blood), which has already been discussed previously

for its references to the skill and sensitivity of the physician. Aretaeus writes:

217 Adams, The Extant Works of Aretaeus, the Cappadocian: 269.
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.Puxiic atapagin, evVOLUIN. TAyXL 8¢ TOTOL TOLOVTEOLOL ELVOLAPTEEL
SvoeAmioTin’ Tig yap EHEwv alpa Bavatov ovk 0ppwdeel;218

.tranquility of mind, cheerfulness, since depression of spirits

especially accompanies these cases; for who is there that does not

dread death when vomiting?219
The same rhetorical technique is used here, which we have witnessed several times
previously, in which Aretaeus stresses the frightening aspect of vomiting blood for a
patient. He sees their depression as intimately linked to this symptom and
demonstrates an understanding of why - a manifestation of empathy for certain.

Epilepsy is one disease which spans both the acute and chronic categories

into which Aretaeus has divided his text. In and of itself, it is chronic, since there is
no cure and the person suffers from the disease for their entire life. But the
paroxysms of epileptics are acute, and described in Ilepi Tapoduopod EMANTTIKGY
(On [the Paroxysms of] Epilepsy). Epilepsy was a well-known disease in the ancient
world and appears in many ancient medical texts. Just as it is today, not all forms
were curable, but physicians did attempt to treat the disease as best they could. The
symptoms, however, were certainly shocking, especially the seizures220 and foaming
of the mouth,22! which led it to be considered by some as a possession by a god or
spirit. Ancient physicians appear to disregard this reasoning (starting with
Hippocrates);222 nevertheless, sufferers did endure a certain amount of

psychological stress on account of the disease, at least according to Aretaeus:

218 Aret. CA 2.2.2-3

219 Adams, The Extant Works of Aretaeus, the Cappadocian: 422.

220 See Aret. SA 1.5.3 (x€lpeg 8¢ ol omaou® Suvépxovtal okédea oV SlamemAeypéva potvov, GAAX Tiide
Kakeloe BaAAOpEVA AVTOTS ATIO TGV TEVOVTWV)

221 See Aret. SA 1.5.7 (d@pov 8¢ dmomtvovot)

222 E.g, Hippoc. Morb. sac.; Helen King, Greek and Roman Medicine (London: Bristol Classical Press,
2001), 6-8.
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Eopaypévolol tavpolol N8e (KEAN 1) Eup@opn, KEPAAT TOKIAWS
SLlaoTPO@OG... €l 8¢ Tf] amomavoel vwBpol T pédea Ta TPDOTAQ,
kapnBapikoi, StaAeAdvpévol, mAapeTol, wxpol, SVoBupOL, KATNPEES
Kapdto kat atoyxdvn tod dewvod.223
The calamity bears a resemblance to slaughtered bulls; the head
variously distorted... At the termination, they are torpid in their
members at first, experience heaviness of the head, and loss of
strength, and are languid, pale, spiritless, and dejected, from the
suffering and shame of the dreadful malady.224
As we saw in the above passage, comparing the seizure to a slaughtered bull
(¢o@aypévolol Tavpolol) with its head pulled backwards is a visually compelling
image. This simile, as before, intensifies the emotional aspect of his description, and
paints for the reader a picture of a helpless victim, eliciting pathos and compassion
for the sufferer. Those faced with the seizures, foaming of the mouth and the general
‘bizarre’ behaviour of epileptics would avoid them and cause (intentionally or not)
the sufferers to feel isolated and shamed because of their disease. This is at least the
picture Aretaeus paints for us in this chapter, and he empathizes with their
condition, which involves both the physical trauma of the illness (kapat®) and the
emotional (aioyvvn), through his use of such adjectives as 60cBupotl and katn@éeg.
This focus on the psychological effects of disease which Aretaeus exhibits is
something we have seen repeated in a number of examples, and appears to be
related to the sadness in the lack of control these patients have over their condition.
The next example is a brief passage from Ilepi catvpiacews (On Satyriasis),

but one which reveals much about Aretaeus’ capacity to understand a patient’s

emotional state. Satyriasis is a disease which strictly affects men and is

223 Aret.SA1.54 &7
224 Adams, The Extant Works of Aretaeus, the Cappadocian: 244, 46.
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characterized by a permanent erection with inflammation of the genitals and groin,
along with a constant desire for intercourse. Aretaeus recognizes the sense of shame
this illness brings to its victims when he writes,

TEPLOTEAAGUEVOL, MOLYXT EMAVTIOL KATNEEEG, HoTep axBouevol Ti
EULLPOPT).225

Wrapped in silent sorrow, they are downcast, as if grievously
afflicted with their calamity.226

By describing the patients metaphorically as “mepioteAAopevol, novxi EmiAvmot,”227
Aretaeus gives this passage an air of pathos, and conjures up an image of someone in
a deep depression. It does not appear that anyone has expressed their sadness to
him (they are fovxi and katneéeg) and he does not say he knows what they are
thinking (as demonstrated by his use of ®omep) but he makes the assumption that
this is why they are quiet, sad and reserved. When faced with their silence and
apparent dejection, Aretaeus, through empathy, interprets and communicates these

in his description, attributing to them the grief he imagines they feel.

Conclusion

Aretaeus’ moving displays of empathy and compassion towards his patients
have been shown to arise in particular circumstances, which [ have categorized into
three themes: the desire for death as a release from pain and suffering; the
importance of the skill and sensitivity of the physician; deformity, depression and
shame. He does not condone euthanasia; however, he expresses understanding of a

patient’s, or even a patient’s family’s, wish for death when faced with extreme pain

225 Aret. SA 2.12.2

226 Adams, The Extant Works of Aretaeus, the Cappadocian: 288.

227 Literally, the phrase is “being wrapped up, they are sad in silence”; however, Adams’ translation of
“wrapped in silent sorrow” is more elegant and captures the sense of the Greek well.



88

and suffering. He promotes the role of the physician as one who uses all his skills,
both physically and emotionally, to help patients, whether than be to cure them or
simply relieve their pain, and to apply these skills to anyone who needs them,
regardless of how challenging their illness is to cure. And he feels particular
compassion for those who suffer due to the deforming nature of their disease, who
become especially saddened and hopeless, and who are ashamed of how their
condition causes them to behave. Aretaeus spends a significant time considering the
mental and emotional states of patients (and sometimes even their families), and
how their illnesses affect them in this way. He expresses this through the use of
affective language (e.g., emotive adjectives), rhetorical devices, such as accumulatio
and rhetorical questions, and literary devices, such as simile. Overall, in the text of
Aretaeus, we see a physician who embraces with empathy and compassion the
human side of medicine: the suffering patient, the grieving family and the physician,
who, although he is sometimes helpless in the face of these diseases, must strive to

provide care to those who need it.
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CHAPTER 3: EPHESIAN COMPASSION: SORANUS AND RUFUS

Compassion, the emotion of feeling care for another person who is suffering
and desiring to relieve his or her suffering, is sometimes synonymous with
sympathy, pity or condolence and is the emotion central to this chapter. If empathy
allows us to feel the emotions of another (particularly the intense ones, such as grief
and pain) then compassion is the next step: actually caring about those emotions. It
is a key concern for those currently operating in healthcare fields, and much energy
and consideration have been spent on determining the role of this emotion in a
nurse’s or doctor’s repertoire of skills.228 But did ancient Greco-Roman physicians
display and value this emotion? Compassion is not necessarily the first emotion that
comes to mind when one thinks of Greek and Roman culture, especially doctors,
with many ancient texts stressing the idea of reputation so much that they

recommend refusing to take on particularly bad or hopeless cases.22° So how did

228 Relatively recently a scholarly interest in the history of emotions has developed, for example:
Barbara H. Rosenwein, "Worrying About Emotions in History," The American Historical Review 107,
no. 3 (2002): 821-45; ———, "Problems and Methods in the History of Emotions," Passions in
Context: Journal of the History and Philosophy of the Emotions 1(2010): 1-32; Toohey, Boredom: A
Lively History. For scholarship on emotion in the ancient Greco-Roman world specifically, see
Konstan, The Emotions of the Ancient Greeks: Studies in Aristotle and Classical Literature; Fulkerson,
No Regrets: Remorse in Classical Antiquity; Barton, Sorrows of the Ancient Romans: The Gladiator and
the Monster; Kaster, Emotion, Restraint, and Community in Ancient Rome. For how historians might
practice empathy in their reseach, see William V. Harris, "History, Empathy and Emotions," Antike
und Abendland 56(2010): 1-23.

229 Darrel W. Amundsen and Gary B. Ferngren, "Evolution of the Patient-Physician Relationship:
Antiquity through the Renaissance," in The Clinical Encounter: The Moral Fabric of the Patient-
Physician Relationship, ed. Earl E. Shelp, Philosophy and Medicine (Dordrecht: D. Reidel Publishing
Company, 1983). Hippoc. Art. 3; Celsus, Med. 5.26.1.
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ancient physicians respond to their sick patients?230 How did they feel when faced
with the pain and suffering of their patients and how did their patients’ emotions
affect their own? Did they make them objects of compassionate treatment? Did they
care about their comfort and emotional states? Or were they simply viewed as
diseases in need of cures?

Soranus and Rufus, two first-century AD Ephesian medical writers, will be
the focus of this chapter, which will illustrate these two writers’ acknowledgement
and awareness of patients’ emotions, beliefs and attitudes, and how they exhibit
compassion within the construct of the patient-physician relationship. Soranus has
quite specific terms for compassion, which help greatly in directing our analysis.
Soranus uses terms such as cupmadng and ocvumdoxw (‘sympathetic’ and ‘to be
sympathetic’); mapapvBia and mapapvbéopal (‘encouragement’ and ‘to encourage’);
and eVayyeAilopat (‘to speak kindly to’). In addition, Soranus will also use opposite
concepts in order to censure those who are not compassionate towards others. For
example, he discusses insensitive nurses who act “oUtwg.. amaB®ds” (‘so
unfeelingly’). Rufus, on the other hand, is not as direct in his expression of
compassion, but displays it through extreme sensitivity to the patient’s uniqueness.
He values the patient narrative because he believes detailed knowledge of the

individual lifestyle of the patient can be quite helpful in diagnosis and treatment.

230 Some scholars have addressed compassion and similar emotions in the ancient world, for
example: Konstan, Pity Transformed; ———, "Altruism,” 1-17; Paul M. Blowers, "Pity, Empathy, and
the Tragic Spectacle of Human Suffering: Exploring the Emotional Culture of Compassion in Late
Ancient Christianity," Journal of Early Christian Studies 18, no. 1 (2010): 1-27; C. Fred Alford, "Greek
Tragedy and Civilization: The Cultivation of Pity," Political Research Quarterly 46, no. 2 (1993): 259-
80; Jennifer Clarke Kosak, "A Crying Shame: Pitying the Sick in the Hippocratic Corpus and Greek
Tragedy," in Pity and Power in Ancient Athens, ed. Rachel Hall Sternberg (Cambridge: Cambridge
University Press, 2005), 253-76; R. Ferwerda, "Pity in the Life and Thought of Plotinus," in Plotinus
Amid Gnostics and Christians, ed. David T. Runia (Amsterdam: Free University Press, 1984), 53-72.
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Soranus of Ephesus

Soranus of Ephesus’ most well-known surviving treatise, Gynecology, which
covers gynecological medicine from pregnancy to birth to women's diseases, focuses
on the physical as well as emotional comfort of the female patient and presents the
image of a compassionate and considerate physician. Soranus was a Greek physician
of the Methodist sect who lived, wrote and practiced in the late first and early
second centuries AD.231 There have been many works attributed to Soranus but of
the texts, fragments and translations that survive today scholars have identified
twenty in total.232 According to the Suda, Soranus traveled from Ephesus to

Alexandria233 and then, at the end of the first century AD, journeyed to Rome to

231 The Methodic school of medicine was reportedly founded by Themison of Laodicea who based his
theories on those of his teacher, Asclepiades of Bithynia, in the first century BC. (Themison’s work is
partially preserved by Caelius Aurelianus, while Asclepiades’ work only exists now in fragments; see
Robert Montraville Green, Asclepiades: His Life and Writings (New Haven: Elizabeth Licht, 1955).)
Methodist physicians were mainly concerned with exercise, diet, and bathing and viewed disease as
the result either stricture or looseness (or a mixed state) with regards how disease flowed through
the pores of the body. The only two major Methodist writers whose work has survived are Caelius
Aurelianus and Soranus. The Suda contains two entries for Soranus, one younger and one elder. It is
now commonly believed by scholars, however, that both of these entries pertain to one individual,
Soranus of Ephesus, the first-century AD physician (See Anne Ellis Hanson and Monica H. Green,
"Soranus of Ephesus: Methodicorum Princeps," Aufstieg und Niedergang der rémischen Welt
2.37.2(1994): 981.) Soranus the Elder is described as a physician who wrote “a large number of very
fine books” while the Suda lists Soranus the Younger’s writings as Gynecology, Lives of the Physicians:
Sects and Treaties, and “various other things.” (See Suda, s.v. XQPANOZX.) It also states that he was
born in the city of Ephesus in Asia and his date of birth has been estimated to be in the second half of
the first century AD (ibid., 984.)

232 Of the twenty, four are extant in the original Greek: Gynecology, Signs of Fractures (from Surgery),
Bandages and Life of Hippocrates (from Lives of the Physicians, attached to the Hippocratic Corpus.)
These treatises are in various states of completeness - Gynecology for example, although Soranus’
most famous and best preserved work in Greek, suffers from periodic lacunae. This is where the
Latin text of Caelius Aurelianus, a fifth century North African Roman who translated and adapted
Soranus’ texts, becomes extremely valuable in helping to fill in the gaps. (———, "Soranus of
Ephesus: Methodicorum Princeps," 985.)

233 In Alexandria, he would have been able to learn much in the way of anatomy and the different
medical sects of the day (ibid., 970&1041.), given the city’s reputation as the leading urban centre for
medical education.
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practice medicine.23* He is considered to stand apart from other ancient Greek
medical writers for several reasons. First, he was one of the few physicians who
denied that the uterus was an animal.235 Second, his writing is free from
superstition, which cannot be said of all ancient physicians,23¢ although he does not
fail to see the psychological value in such things.237 Finally, even though he has been
definitively identified as a Methodist, he did not ignore other valuable sources of
knowledge outside his sect.238
Five passages of Soranus’ Gynecology will be analysed in this chapter for their

attention to compassionate care. Five may not be a substantial number; however,
the Gynecology is not as large a book as other medical texts, such as those of
Aretaeus or Caelius, and throughout it Soranus exhibits a general sense of
compassion and a concern for the overall well-being of his female patients. For
example, in the citation to follow, Soranus lays out the qualifications an excellent
and compassionate midwife should have, and stresses various important aspects
not only of her personal comportment (her hands and nails, her physical strength,
etc.), but also her personality, including her emotional disposition and intellect:

ATAPOYOV, AKATATANKTOV €V TOTG KIvEUVOLG, SeEL®G TOV TEPL TV

BonOnuatwv Adyov damodidoval Suvapévny, mapapvdiav Talg

kapvovoals mopilovoav, ouvumdoxyovoav KAl 00  TAVTWS

TPOTETOKLIAY, WG <EVIOL> AEYOUOLY, (VA CUVELST)OEL TOV AAYNUATWV
TAIG TIKTOVoALG CLUTIABT], <OU> PAAAOV Yp <ToDTO> TETOKLIOG 237

234 Many doctors from the East did this, including Galen. As Hanson and Green point out, Soranus
appears to be familiar with medical practices from both Alexandria and Rome, thus providing
evidence for the truth of the Suda’s information (ibid., 982.)

235 Johannes Ilberg, ed. Soranus: Gynecology, vol. 4, CMG (Leipzig: Teubner, 1927), 1.3.8.

236 Owsei Temkin, Soranus' Gynecology (Baltimore: Johns Hopkins University Press, 1956), xxxi.

237 Sor. Gyn. 3.10.42

238 Neuburger, History of Medicine, 1: 234.

239 Sor. Gyn. 1.4.3-4
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She will be unperturbed, unafraid in danger, able to state clearly

the reasons for her measures, she will bring reassurance to her

patients, and be sympathetic. And, it is not absolutely essential for

her to have borne children, as some people contend, in order that

she may sympathize with the mother, because of her experience

with pain; for <to have sympathy> is <not> more characteristic of a

person who has given birth to a child.240
The terms mapapvBiav, cvpndoyxovoav, and ocvpmnadij highlight the important role
of compassion in this passage. Although a midwife’s physical abilities and intellect
are obviously important in Soranus’ opinion, as we can see he does not neglect her
ability to be compassionate as well: she brings ‘reassurance’ (mapapv6iav) and is
‘sympathetic’ (ovumdoyxovoav). In addition, Soranus rejects the idea that a
sympathetic midwife has to have also given birth herself, which is apparently
advocated by others. He appears to consider compassion a personality trait,
something innate, as opposed to something gained by experience or learned from
others. Regardless, it is a necessary emotion for a midwife of excellent quality and,
in the following chapter, a favourable characteristic for a wet nurse as well.

Soranus shows concern for the relationship between mother and infant in his
discussion of breast feeding. He is primarily an advocate for the mother nursing her
child herself, and he writes:

Guewov yap tdv dAAwv En' long €xOVTwv T@® UNTPW® YAAXKTL
TpéPecBat TO vmov' toUto yap oikeldtepov alT®, Kol TPOG T
yevvn0évta cupmabéotepal LaAAov ai unTépES yivovtat...241

To be sure, other things being equal, it is better to feed the child

with maternal milk; for this is more suited to it, and the mothers
become more sympathetic towards the offspring...”242

240 Temkin, Soranus’ Gynecology: 6.
241 Sor. Gyn. 2.18.14-15
242 Temkin, Soranus’ Gynecology: 90.
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His first argument is biological: the milk of the mother is oixeldtepov (‘more suited’
or ‘more natural’) to the child; however, he also says the act of breast feeding makes
mothers cvpmaBéotepat, which we can translate as ‘more sympathetic’, but which
comes from cupmadrg, which is an adjective that literally means ‘feeling together.’
This suggests an alignment of the mother and child’s psychological states, whereby
the mother becomes more empathetically in tune with her child’s emotions. Soranus
is not alone in his view, as this is a sentiment echoed by Plutarch in his treatise, On
the Education of Children, from his Moralia. He, too, believes that mothers should
nurse their own children for the same reasons as Soranus and writes in a rather
moving passage:

Ol 8¢, WG Eyw av @amy, a0TAG TAG UNTEPAG TA TEKVA TPEPELY Kal

TOUTOLG TOUG HAOTOUG UTEXELY' CUUTIABEOTEPOV TE Yap BpéPovat

kal i mAelovog émpeAeiag, wg av €véobev kal TO o1 Aeyopevov €€

OVUXWV Ayam@doal TA TEKVA. ...e0VOVOTEPAL TOTG TEKVOLS YiyvowvT'

av Kol @ANTIKOTEPAL Kal pa Al' 00K ATEKOTWS 1) CLVTPOPIX YAp

WOTEP EMITOVIOV £0TL Ti|G eVVOING.243

Mothers ought, I should say, themselves to feed their infants and

nurse them themselves. For they will feed them with a livelier

affection and greater care, as loving them inwardly, and, according

to the proverb, [from] their finger-tips... mothers would come to be

more kindly disposed towards their children, and more inclined to

show them affection. Not unnaturally either, I swear; for this

[familiarity] is a bond that knits kindliness together.244
Plutarch uses the same term, cuumaB¢otepog, to describe the relationship that
develops between a breast-fed child and its mother, this same ‘feeling together’

which denotes a type of empathy that occurs. This type of affection and attention

(¢mpédewa) Plutarch says comes €v8o6ev (‘from within’) which suggests there is an

243 Plut. Mor. De lib. ed. 3c-d
244 Babbit, Plutarch's Moralia, 1: 13, 15.
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opposing type of attention that is externally applied, perhaps by an assigned
caretaker who has not developed the same empathic bond with the child. To further
emphasise this, he provides an adage which says that the mother will love
(dyamdlw) the child from the fingertips (‘€€ 6vuxwv’) which highlights the strength
of this internal feeling Plutarch is trying to describe. This ‘common nurturing’
(ouvtpopla) is like a sinew or a binding rope (émitoviov) which works in an
empathetic way to create kind affection (e0voia) between mother to child.245
Soranus is not obstinate in his recommendation of breast feeding, and agrees

that sometimes it is necessary to employ a wet nurse. Just like a midwife, the
choosing of a wet nurse should be done carefully and her emotional aptitude is just
as important as her health, as Soranus says she “should be self-controlled,
sympathetic (cuumadng) and not ill-tempered...”.246 He further explains:

ovumadij 8¢ kal @ooTopyov, va Kal Ta TiG VTMPESIAg AOKVWS

TPEXT Kal AyoyyvoTtws. Eviat yop oUTwG €XouoLly dmab®dg Ttpog to

yaAovyovuevov, ®ote Pnde £mi moAL kAavwBuvpilovtog auvtod

momoacBat Ttpovolav, AAAQ unde oymuatioatl TO Kelpevov, Edoal &'

€' €VOG OXNMUATOG, WOTE TOAAAKLS St TNV OAIYv Tpokakomaboiv

VapKav Te Kal @avAwg SatifecBat To vevprddeg.247

“Sympathetic” and affectionate, that she will fulfill her duties

without hesitation and without murmuring. For some wet nurses

are so lacking in sympathy [amab®¢Z48] towards the nursling that
they not only pay no heed when it cries for a long time, but do not

245 As similar concept is presented by Plutarch in his Coniugalia praecepta, but between husband and
wife (Mor. Con. prae. 142e): kpaTelv 6¢ §€1 TOV AvEpa TG YUVALKOG 0UX WG SEOTIOTNV KTUATOG GAA'
®¢ YPuxmv ocwpatog, cupmaboivia kal cupmepukota Tij ebvoia. (“And control ought to be exercised
by the man over the woman, not as the owner has control of a piece of property, but, as the souls
controls the body, by entering into her feelings and being knit to her through goodwill.” (———,
Plutarch's Moralia, 2: 323.)) The cup@Vw in this passage echoes the cuvtpo@ia in Soranus.

246 Temkin, Soranus’ Gynecology: 90.

247 Sor. Gyn. 1.19.13-14

248 Not literally “are so lacking in sympathy” as Temkin translates it here, but more “are so
unaffected/ uncaring.” For Soranus, both physical and emotional sympathy is cuunddsia as seen at
the beginning of the passage.
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even arrange its position when it lies still; rather, they leave it in

one position so that often because of the pressure the sinewy parts

suffer and consequently become numb and bad.24°
Here we have a focus on compassion for the newborn. For Soranus, then,
compassion can be a bonding agent: it creates an affectionate (@Wdotopyog)
connection between the nurse and the infant which is necessary so that the infant is
properly nurtured. Like the midwife from the previous passage, not every nurse is
naturally compassionate and some act ‘so unaffectedly’ (oUtwg... dmad®g) that they
do not have the correct emotional response towards the infant and therefore neglect
it. The term amaOn¢ is used here in order to criticize the lack of compassion, which
emphasizes the importance Soranus places on this emotion as an essential aspect of
the nurse’s and midwife’s work.

The first example comes from Soranus’ chapter on pica (or kissa), which is a
condition of pregnancy involving upset stomach combined with dizziness, headache,
vomiting, and digestive issues. The most notable symptom of pica is the desire to eat
“things not customary like earth, charcoal, tendrils of the vine, unripe and acid

fruit.”250 The concept of pica today is more general, being applied to women

(pregnant and not) and to men, and it is complicated by modern categories of

249 Temkin, Soranus’ Gynecology: 93.

250 Sor. Gyn. 1.48.3: “kal T®V douviBwv Gpeklg olov Yiig, dvBpdkwv, EAikwv dumédov kal dTMPag
awpov Te kal 6§wdovus.” For modern examples of pregnant women eating dirt and stones, and the
possible nutritional reasons behind it, see Marc Lallanilla, "Eating Dirt: It Might Be Good for You,"
ABC News, http://abcnews.go.com/Health/Story?id=1167623&page=1; Anne Mawathe, "Why
Kenyan Women Eat Stones," BBC News, http://news.bbc.co.uk/2/hi/africa/7596067.stm.
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mental illnesses, such as obsessive compulsive disorder.2>! But pica as a symptom of
pregnancy is still being studied today in such places as Saudi Arabia, Kenya,
Tanzania and Mexico.252 Soranus suggests a regime which should help remove or at
least control the condition; however, it appears to be a psychologically-consuming
craving, since for some women the hunger for these strange substances does not
abate. He advises attempting to reason with the pregnant woman first, but if this
does not work, to eventually allow her to eat what she wants, even if this entails,
presumably, substances such as dirt or charcoal:

Tl 8¢ PO Ta PAaBepd TGOV KLOVO®V EMBLUIALG TO HEV TP TOV
évotatéov Ol A0ywv, w¢ Tig am' avTt®v BAAPNG [kal] TtV Tag
¢mBupiag MANPoVVTWY Tapaddyws 1) kKal TOV oTtduayov akolomg,
oUTwG &€ Kal TO KATA YAOTPOG... €l 8' dviap®d¢ €xolev, KATA PEV TAG
TPWTAG NUEPAG OVSEV  POCEVEKTEOV, VOTEPOV 8 Kol UETA TVAG
Huépag, pn tuyxdvovoal <ydp> ®v Bélovowy Tff SucBuuia THg
Yuxijs amoyvoloLy kal To odua.23

One must oppose the desires of pregnant women for harmful things
[i.e., earth, charcoal, etc.] first by arguing that the damage from the
things which satisfy the desires in an unreasonable way harms the
fetus just as it harms the stomach... If, however, they feel wretched,
though one should offer them none of these things during the first
days, some days later one should do so; <for> if they do not obtain

251 The DSM-IV-TR does not make a gender distinction when defining pica (307.52) and lists it under
‘Disorder Usually First Diagnosed in Infancy, Childhood, or Adolescence’; other researchers have
suggested it may have more in common with obsessive-compulsive spectrum disorders; cf. Dan J.
Stein, Colin Bouwer et al., "Pica and the Obessessive-Compulsive Spectrum Disorders," South African
Medical Journal 86, no. 12 (1996): 1586-92; Edward A. Rose, John H. Porcerelli et al.,, "Pica: Common
but Commonly Missed," The Journal of the American Board of Family Practice 13, no. 5 (2000): 353-
58.

252 For modern examples of pregnant women eating dirt and stones, and the possible nutritional
reasons behind it, see Mohammed Ahmed Al-Kanhal and Ibrahim Ahmed Bani, "Food Habits During
Pregnancy among Saudi Women," International Journal of Vitamin and Nutrition Research 65, no. 3
(1995): 206-10; P. O. Ngozi, "Pica Practices of Pregnant Women in Nairobi, Kenya," East African
Medical Journal 85, no. 2 (2008): 72-79; C. N. Nyaruhucha, "Food Cravings, Aversions and Pica among
Pregnant Women in Dar Es Salaam, Tanzania," Tanzania Journal of Health Research 11, no. 1 (2009):
29-34; E. Simpson, ]. D. Mull et al., "Pica During Pregnancy in Low-Income Women Born in Mexico,"
Western Journal of Medicine 173, no. 1 (2000): 20-24.

253 Sor. Gyn. 1.53.1-2
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what they want, even the body, through the despondency of the
soul, grows thinner.254

After attempting to explain why she should not eat the damaging item and waiting
for a few days (I assume to see whether the craving abates), Soranus recommends
allowing the ta BAafepa - the harmful things, that is, the earth, charcoal, tendrils of
the vine, unripe and acid fruit which he mentions at the beginning of the chapter.
His reason for this is psychological: not being able to satisfy the craving will cause
the woman to feel “wretched” (&viapog) and become subject to despondency
(8uobupia), and this emotional state will affect her health in a correspondingly
negative way. According to Soranus, this psychological frame of mind is less
favourable than whatever the woman might want to eat and therefore it should be
permitted. Thus, rather than single-mindedly forbidding her bizarre cravings,
Soranus sees beyond the symptom to the woman’s mental health and values it more
highly than the possible damage her craving might cause. His ability to understand
her feelings, and his compassion for her frustration, thus becomes apparent.
Sentiments of a similarly compassionate nature are echoed further on, when
Soranus discusses the birth of the child. The midwife and her assistants are held to
the same standards when attending to the parturient, especially if she experiences
difficulty with the birth:
el pev aobeviig €in 1 xvogopoloa kai dtovos, Ty paiwow £l
KATOKEWEVNG AUTHG TTOWTEOV, OTL AOKVATOTEPOG OUTOG O TPOTOG
kal &@ofwtepog... TPEG O6& yuvailkeg UTMPETISEG EoTwoaV
Tpoonv®ds Suvapevat TO elhov Tapapvbelobat Tiig kvopopovong,
KAV U1 TEMEPAPEVAL TOV TOKETOV TUYXAVWOLV... EITA KOAOV Kol

™V oY Tiig Kvo@opovong @aivesBal Tff pala, 1T TapapvOeicOw
TO0 Se\ov aUTi|G evayyeAllopévn ToO G@ofov kal Tnv evToKiaV...

254 Temkin, Soranus’ Gynecology: 53-54.
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@uAaccoécBw 6¢ 1 pola TO €l TOUG yuvalkeloug KOATIOUG TG

TIKTOUOTNG TO TPOOWTIOV EVATEVICELY, OTIWG UI) AlSOVHEVNG CLUOTOAR

TO oMduA...255

..if the gravida is weak and toneless one must deliver her lying

down since this way is less painful and causes less fear.. There

should be three woman helpers, capable of gently allaying the

anxiety of the gravida even if they do not happen to have had

experience with birth... Furthermore it is proper that the face of the

gravida should be visible to the midwife who shall allay her anxiety,

assuring her that there is nothing to fear and that delivery will be

easy... The midwife should beware of fixing her gaze steadfastly on

the genitals of the laboring woman, lest being ashamed, her body

become contracted.256
Here again we see the use of mapapvbéopar, meaning to encourage, speak
soothingly, or comfort, and this demonstrates Soranus’ level of compassion for the
woman in birth and that he expects midwives and attendants to convey this as well.
He almost prescribes lines for her to say when he uses the word e0ayyeAillouévn,
which gives a sense of announcing good news, and insisting that they should be face-
to-face reinforces this. This positioning allows for more eye contact, which is an
important way for individuals to communicate and create intimacy, especially in a
medical setting, and a technique used in healthcare today to promote what
researchers call ‘clinical engagement.”?>7 In this case, the midwife can judge the
parturient’s emotional state and react accordingly, and she can also express
compassion to her patient directly through encouragement (mapapvBéopat), by

focusing on a ‘good birth’ (evtokia) and lessening the woman’s fear (&@ofog).

Inappropriate gazing is addressed in Soranus’ text, too, however, when he writes

255 Sor. Gyn. 2.4.3-2.5.1

256 Temkin, Soranus’ Gynecology: 75.

257 See Kai MacDonald, "Patient-Clinician Eye Contact: Social Neuroscience and Art of Clinical
Engagement," Postgraduate Medicine 121, no. 4 (2009): 136-44.
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that the midwife should avoid looking directly at the genitals of the parturient
because she may become aiSovuévng (‘embarrassed’ or ‘ashamed’) and clench
reactively.258 Here again he takes into account how the woman might feel and
provides advice on how the midwife should behave in order to avoid an unwanted
reaction. All of this reveals a physician who pays a great deal of empathetic attention
to the psychological state of the gravida and shows the importance that Soranus
placed on the mother’s emotional health for the process of childbirth.

Coincidentally, a mid-second-century AD relief on a tomb from Ostia’s Isola
Sacra contains an image of this sort of scene. The tomb contains two terracotta
reliefs and an inscription by the commissioner of the tomb, Scribonia Attice, who, as
she tells us, erected this structure for herself, her husband, and other family and
freedmen.259 Both her own and her husband’s professions are depicted on the reliefs
to each side of the doorway: a physician and a midwife, respectively. The midwife
relief illustrates a birthing scene: a parturient sits in a chair (most likely a birthing
chair) while being held by an assistant and examined physically by a midwife.260
Soranus’ instructions during labour all involve feeling and touching the woman - not
looking - and the gesture of the midwife in this relief supports this: she crouches in

front of the seated parturient and extends one hand between her legs in what can be

258 For gaze and shame in ancient Rome, see Carlin Barton, "Being in the Eyes: Shame and Sight in
Ancient Rome," in The Roman Eyes: Vision, Power, and the Body, ed. David Fredrick (Baltimore: The
Johns Hopkins University Press, 2002), 216-35.

259 [POstie-A, 00222 = ISIS 00133 = Gummerus-01, 00186.

260 Soranus describes a birthing chair at Sor. Gyn. 2.3. The relief reads: “Scribonia Attice has built
<this monument> for herself and for Marcus Ulpius Amerimnus, her husband, for Scribonia
Callityche, her mother, for Diocles and for her freedmen with their descendants, with exception of
Panaratus and Prosdocia.” (Author’s translation.) Scribonia Attice’s husband appears to have been a
physician, judging by the matching relief on the other side of the tomb’s entrance, which shows a man
performing a venesection on another man’s leg with medical tools in the background.
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assumed to be a gesture of examination. As we have seen in the above passage,
Soranus gives advice on the midwife’s gaze, too: she should not look directly at the
woman'’s genitals so as to avoid causing feelings of shame in the patient, and instead
she should make direct eye contact so that she can reassure her. The recommended
eye contact is not present (she looks outward towards the audience); however, this
relief appears both as a ‘snap-shot’ of a birthing scene and a presentation of
Scribonia Attice’s profession to the audience.?61 The midwife simultaneously avoids
inappropriate staring (as recommended by Soranus) and engages the audience with
her outward gaze.262
The final passage is from the third chapter, which deals mainly with the

diseases of women. In it, Soranus addresses magic and superstition which, as a very
scientific physician, he denies as having any physical, medicinal benefit. Their
psychosomatic effect, however, is another story:

@aol 8¢ <€vior> kal kata avrimadelav €via TolElv, Kabamep

Mayvijtv AiBov kal Tov "Acolov Kal AaywoD Tutiav kol GAAa Tva

TOV MEPLATITWY, 0lG <NUEIG> OV TIPOCEYOUEV. OUK ATTOKWAVUTEOV O

™mMv TapdAnPv adT®dV' Kal yap el undév €€ evbelag mapéxel TO

meplamtov, GAA' oUv 8U' EATtiSog eVBLVHOTEPAV TNV KApvovoav Taxx

TapéEeL.263

Some people say that some things are effective by antipathy, such

as the magnet and the Assian stone and hare’s rennet and certain

other amulets to which we on our own part pay no attention. Yet

one should not forbid their use; for even if the amulet has no direct

effect, still through hope it will possibly make the patient more
cheerful.264

261 Natalie Kampen, Image and Status: Roman Working Women in Ostia (Berlin: Gebr. Mann Verlag,
1981), 74. Kampen describes the relief as “heraldic.”

262 This also fits with the fact that Scribonia Attice is the dedicator of the inscription and therefore the
‘voice’ of both it and the image.

263 Sor. Gyn. 3.42.3

264 Temkin, Soranus’ Gynecology: 165.
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Superstition holds no somatic value in Soranus’ rational view, but as a physician
who is cognizant of his patients’ emotional well-being, he does not fail to see the
psychological value in amulets and magic, which is their ability to impart €Amig
(‘hope.”) Hope, according to Soranus, can promote gvBupia (‘cheerfulness’), the
assumption being that an optimistic mental outlook affects the physical body in a
positive way. This is similar to the previous passage regarding pica, but from the
other side. In the pica passage, the woman’s feeling of being miserable on account of
not being able to satisfy a craving has a negative impact on her physical health. Here,
the amulet creates a positive mindset which has a positive impact on the female
patient’s health. Soranus recognizes this connection between psyche and soma
outright in his section on difficult birth, when he says, kat 61 mapa v TikTovoAV
Suotokia yivetal, dtav <fi> v Yuxikii Suvduel ) to aftiov fj év T {wtikd, iyouv Toig
owpao12es (“Now difficult labor is occasioned by the parturient, when the cause is
<either> in the psychic faculty or in the vital faculty, that is to say in the body."26¢)
This mind-body approach to gynecology is actually present to some degree in all
four of the passages | have examined here and appears to be informed by Soranus’
consideration of and compassion for his patients.

These five passages from Soranus’ Gynecology, along with the text as a whole,
reveal a physician who expected a high level of care, compassion and emotional
support to be provided to women at various stages in their pregnancies, as well as
those who were suffering from ‘women’s diseases.’ He continuously gives

instructions on how to be sensitive and sympathetic to patients; how to make them

265 Sor. Gyn. 4.2.1-2
266 Temkin, Soranus’ Gynecology: 178.
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comfortable and secure; and how to encourage and reassure them during difficult
situations. The fact that Soranus puts forth these ideas so clearly and consistently
throughout his work must mean he valued them greatly himself. His second most
famous medical treatise, On Acute Diseases and On Chronic Diseases, only survives in
Greek in a few fragments; however, Caelius Aurelianus, of the fifth century AD,
preserved this text in a Latin translation and adaptation, and this we will address in

Chapter Four.267 For now, let us turn to our second Ephesian, Rufus.

Rufus of Ephesus

Patient-focused medicine is at the core of Rufus’ best-known text, Medical
Questions. In it, he gives advice regarding how a physician should direct patient
interviews and the importance of receiving information about a patient’s illness
from the patient himself, which includes the patient’s lifestyle, likes, dislikes and
habits. The value Rufus places on the patient’s narrative and individuality speaks to
his sensitivity towards the patient and the contribution he can make towards his
diagnosis and recovery, and this sensitivity belies a physician with an empathetic
and compassionate disposition, who centres his medical methodology on the
individual, as opposed to a collection of symptoms.

According to the Suda, Rufus of Ephesus lived and worked at the beginning of
the second century AD under the reign of the Emperor Trajan, although this date is

controversial due to a reference to Rufus in Damocrates, a physician who lived

267 A TLG search of Soranus’ Signs of Fractures and Bandages does not produce any significant results.
When comparing Soranus’ text to Mustio’s sixth-century version, we can see that the passages
discussed here are either reasonably the same or have been deleted.
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during the reigns of Nero and Vespasian.268 Rufus was the author of many works
(approximately ninety-six are known); however, only a few have survived mostly
intact to the present day in Greek: Medical Questions, On the Names of the Parts of the
Human Body, On Diseases of the Bladder and Kidneys, and On Satyriasis and
Gonorrhea.?%° On Gout survives in Latin, On Nabidh and Case Histories, in Arabic, and
On Jaundice, in Latin and Arabic. Various fragments also exist in Greek, Arabic and
Latin.270 Although assumed to be Greek, his name points to a Roman connection but
it is unknown whether he ever visited the capital.2’1 He studied and practiced
medicine in his native city of Ephesus, and also in Alexandria where we may assume
he acquired much of his medical training especially with regard to anatomy. From
his writings we know that he gained much of his anatomical knowledge from
dissecting monkeys and was disappointed that human dissection was no longer
permitted.272

Akin to the problem of defining the medical tradition followed by Aretaeus of
Cappadocia, scholars have difficulty identifying Rufus with a specific medical sect.
IIberg classifies him as a dogmatist; however, all we can identify for certain is his

adherence to Hippocratic medicine and he has been considered “eclectic and

268 Syda, s.v. POY®OZX. Fridolf Kudlien, "Rufus of Ephesus," in Dictionary of Scientific Biography, ed.
Charles Coulston Gillispie (Detroit: Scribner, 2008), 603.

269 Johannes Ilberg, "Rufus Von Ephesos, Ein Griechischer Arzt in Trajanischer Zeit," in Abhandlungen
Der Philosophisch-Historischen Klasse Der Sdchsischen Akademie Der Wissenschaften (Leipzig: Von S.
Hirzel, 1930), 47-50.

270 For the fragments pertaining to Rufus’ On Melancholy specifically, see Peter Pormann, Rufus of
Ephesus: On Melancholy, Scripta Antiquitatis Posterioris Ad Ethicam Religionemque Pertinentia
(Tibingen: Mohr Siebeck, 2008).

271 [lberg, "Rufus Von Ephesos, Ein Griechischer Arzt in Trajanischer Zeit," 3.

272 Charles Daremburg and Ch-Em Ruelle, eds., Oeuvres De Rufus D'éphése (Amsterdam: A.M. Hakkert,
1963), 134.
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synthetic.”273 His medical interests were wide and far-reaching and his skill in
clinical observation is demonstrated in Medical Questions. This text is full of
examples of how one should conduct medical interviews: the sort of queries one
should make and the observations one needs to be on the lookout for when a patient
is not, or cannot be, forthcoming. This patient-centred approach is the main
reflection of his compassionate disposition and sensitivity to his patients. He
concentrates on them and their individual natures first and foremost. According to
Neuburger, Rufus was a pioneer in many fields and advanced the art of medicine on
many levels. For instance, he was one of the earliest to write of bubonic plague,
leprosy and condylomata; he also determined that Guinea-worm was spread by
means of impure drinking water and invented many medical compounds.274

If increased patient-centred communication by the physician leads to more
compassion, as modern researchers have determined, then judging by his Medical
Questions, which is concerned with how a physician interviews his patients and the
importance of communicating directly with them, Rufus was an empathetic and
compassionate physician.2’ In his clinical encounters, he was a proponent of direct
inquiry when possible and believes this to be the best way to judge the situation and
diagnose correctly; then information can be gathered from various family members,
friends and servants. He says that simply speaking with the patient reveals a great

amount of important information: his rationality, his memory, whether he is acting

273 Tlberg, "Rufus Von Ephesos, Ein Griechischer Arzt in Trajanischer Zeit," 3-4. Arthur John Brock,
Greek Medicine: Being Extracts Illustrative of Medical Writings from Hippocrates to Galen (New York:
AMS Press, 1929), 112.

274 Neuburger, History of Medicine, 1: 233-34.

275 See Moira Stewart, Judith Belle Brown et al., eds., Patient-Centered Medicine: Transforming the
Clinical Method, 2nd ed. (Abingdon: Radcliffe Medical Press, 2003).
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himself, his pain level, and even something as simple as whether he is hard of
hearing.276 Agosta refers to this type of sensitivity as “empathic receptivity” and says
it involves a particular kind of awareness in the listener, like a “third ear.”277 He
appears to have felt that this view was at odds with some other physicians, such as
Callimachus, whom he cites as an example. According to Rufus, Callimachus believed
that physicians did not need to speak with the patient or his family at all and
everything could be gleaned from the observance of physical symptoms.278 This is
akin to a modern physician running a battery of tests without ever speaking to the
patient about their complaint, an approach which has garnered much criticism in
modern society for its lack of compassion.2’? Rufus disagrees with this approach,
saying:
Eyw 8¢ yodpat pev kat moap' <e>autod SUvacOal Tva ToOAAX TGV €V

TAlG vooolg £Esupiokely, KAAALOV 8¢ ye Kal Ca@EoTEPOV €V TOIG
Epwtuacty... Kai ta pev towadta €xel [Exel] Tva xal mapd TV

276 Ruf. Quaest. Med. 1-3

277 Agosta, "Empathy and Intersubjectivity," 46.

278 Hans Gartner, ed. Rufus of Ephesus: Quaestiones Medicinales, CMG (Berlin: Akademie-Verlag, 1962),
21. The Callimachus to which Rufus refers must be the third-century BC physician who studied under
Herophilus in Alexandria. Polybius (12.25d) tells us that medicine has three ‘departments,’ the first
of which is ‘rhetorical’ and this is the approach of Callimachus and Herophilus of Alexandria. Rufus
(Quaest. Med. 3.21) says of Callimachus: “He... maintains that that it is unnecessary to make any
inquires either about other diseases of injuries... He holds that physical signs (semeia) in each case
are enough to indicate both the disease and its cause, and that on these we can base the whole
prognosis and a more efficient treatment. He considers it superfluous to ask about even the
determining causes of a disease, such as the manner of life and the various occupations.. He
maintains that the physician has nothing to learn from any of these...” (Brock, Greek Medicine: Being
Extracts lllustrative of Medical Writings from Hippocrates to Galen: 116.) Polybius essentially
supports this view, saying that ‘rhetorical’ doctors receive great reputations but are as capable of
curing the sick as someone who has never read a medical book. This, he says, has led to some
dangerous situations where people have been persuaded to put their health in the hands of these
men to their own detriment. (Polyb. 12.25d)

279 Youngson, "Compassion in Healthcare," 6-9; Sayantani DasGupta and Rita Charon, "Personal
Illness Narratives: Using Reflective Writing to Teach Empathy,” Academic Medicine 79, no. 4 (2004):
351-56; R. Charon, "Narrative Medicine: A Model for Empathy, Reflection, Profession, and Trust,"
Journal of the American Medical Association 286, no. 15 (2001): 1897-902; Spiro, Empathy and the
Practice of Medicine : Beyond Pills and the Scalpel; Bellet and Maloney, "The Importance of Empathy
as an Interviewing Skill in Medicine," 1831-32.
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OUUTITWUATWY EvSel€lv ToD YivwokeaoBal xpovov §¢ Tijg vooou kal

€0LoUOV TOV TPOG EKACTA KAl PUOLV TNV EKACTOV £EaipeToV, TADTA

o0 pot Sokel yvdval TIG un épwtoag Kol eival Tavtog &AAov

KOUPLWOTEPOV Tf) TEXVT €€V 280

My own view, however, is that, while one may discover a great deal

by one’s self about disease, yet one does this best and most

definitely by means of questions... Certainly in such conditions the

signs do also afford some indication for diagnosis, but as regards

the duration of the illness, the patient’s habits in various respects,

and his natural disposition - all these, it seems to me, can only be

known by asking, and to know them is, in practice, more important

than anything else.281
According to Rufus, the best physician determines the correct course of treatment
for an illness by observing and listening. This concept of evaluating the entire
patient is very similar to the modern movement of ‘whole patient care’ which aims
to take into consideration the full picture of a patient’s medical history, their
cultural background, their mental and physical well-being, and their family life, as
well as a complete scientific medical examination and testing.282 This type of
approach is thought by modern proponents to be more compassionate and sensitive
to the best interests of the patient, supplying the best treatment possible for that
individual. The same can be said of Rufus’ approach: by being aware of all the
discrete elements of a person’s life, the physician can get a more complete picture of
the disease and how to cure it. Each person is unique and Rufus writes,

S16 pot Sok® KAA®GS &v Tva Kal @UOLV TV EKACTOV TPOG EKAOTA

épwtiiocal oV yap TAVTEG MEQUKAUEY TPOTIW TG aVT®, dAAX Kol
TAVL GAANAWV SlaEpopey €ig 0TLOUY Xphua.283

280 Ruf. Quaest. Med. 22-23

281 Brock, Greek Medicine: Being Extracts Illustrative of Medical Writings from Hippocrates to Galen:
116.

282 Cf. Tom A. Hutchinson, ed. Whole Person Care: A New Paradigm for the 21st Century (New York:
Springer, 2011).

283 Ruf. Quaest. Med. 16
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Accordingly, I believe that it is well to inquire also about each

person’s nature (physis) in various respects: we are not all naturally

the same; we differ very greatly from one another in all sorts of

ways.284
Greek medicine has a tendency to generalize, making a number of assumptions
based on climate, locale, gender, diet, lifestyle, and other factors.28> Although general
rules and categories can be helpful, and Rufus does not break with this approach to
medicine entirely, his emphasis on individuality and careful inquiry demonstrates
an acknowledgement and understanding of the distinct personalities, physical
make-up and lifestyles of his patients. Not everyone digests the same food in the
same way; not everyone responds to environmental factors, such as climate, in the
same way. This medical method shows Rufus to be a compassionate and sensitive
physician, and is indicative of a compassionately disposed physician, who considers
each patient individually.

In Medical Questions, he stresses learning information through direct
interaction with the patient as opposed to others (such as family or servants) or
solely from observation. Rufus, then, makes the patient the focus and not so much
the disease. The sick are now not simply a collection of symptoms but individual
people who may express their illnesses in different ways. The physician, then,
becomes a better healer by using his compassion to take the time to understand

each patient and their habits, lifestyle and what is normal or not normal for them.

This relinquishes a certain amount of power to the patient, as well, when the

284 Brock, Greek Medicine: Being Extracts Illustrative of Medical Writings from Hippocrates to Galen:
115.
285 Hippocrates’ Airs, Waters and Places is the best example of this approach to medicine in antiquity.
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physician admits that certain things can only be learned by inquiry. This is
particularly true when it comes to dreams, as Rufus states,

[Tavu 8¢ €pavtov melBw KATA TOVG XUHOUG TOVG €V TG CWUATL 505G

évumvimv  €yylyveoBatl onpoawvovoag kol ayaBd Kol Koakd T

avBpwT®, WV KATAANYLG GAAN 0VK £0TL 1) akoVoavVTL 286

[ am fully persuaded that ideas occurring in dreams, whether of

good or bad significance to the individual, depend upon the

humours in the body; and, further, that no full understanding of

such ideas is possible without hearing what the patient has to

say.287
Like other ancient Greek physicians, Rufus believed in the diagnostic power of
dreams.288 According to this theory, the balance of humours in the body influences
the content of a person’s dreams, and this can provide vital clues as to the nature of
the imbalance.?8° The cult of Asklepios also engaged in dream therapy by
interpreting dreams as signs sent from the god regarding the proper medical
treatment for the ailing dreamer, and occasionally the god would even affect a cure
within a dream.?90 Rufus believed that the details of dreams needed to be relayed by

the dreamer directly in order to get a “full understanding” (kataAnyig) of what it

meant. Dreams are extremely personal and if they contain any significance for an

286 Ruf. Quaest. Med. 33

287 Brock, Greek Medicine: Being Extracts Illustrative of Medical Writings from Hippocrates to Galen:
118.

288 E.g,, Hippoc. Reg. IV and Epid. I. At least one physician, Soranus of Ephesus, does not view dreams
as useful (cf. Gyn. 1.2.4). For medicine and dreams, see Steven M. Oberhelman, Dreams, Healing and
Medicine in Greece: From Antiquity to the Present (Farnham: Ashgate, 2013). For more on dreams
generally, see William V. Harris, Dreams and Experience in Classical Antiquity (Cambridge: Harvard
University Press, 2009).

289 Galen, On Diagnosis from Dreams: “[In summation,] we may say that whatever ill people see in
their dreams will often indicate for us the lack, excess, or quality of their humors.” (Translation from
Steven M. Oberhelman, "Galen, on Diagnosis from Dreams," Journal of the History of Medicine and
Allied Sciences 38(1983): 46.) Also cf. ———, "The Interpretation of Prescriptive Dreams in Ancient
Greek Medicine," Journal of the History of Medicine and Allied Sciences 36, no. 4 (1981): 416-24.

290 For a collection of testimonies regarding dream healing, cf. Emma ]. Edelstein and Ludwig
Edelstein, Asclepius: A Collection and Interpretation of the Testimonies, vol. 1 & 2 (Baltimore: The
Johns Hopkins Press, 1945), 209-40.
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individual, as Rufus believed they did, it can only be extracted by the physician when
he discusses it with the patient, about whose habits and lifestyle he has made an
effort to learn. By approaching his patients and their dreams this way, he shows a
desire for a deep understanding of them and their illnesses, one which is suggestive
of an empathetic and compassionate disposition.

As we have seen in previous passages, Aretaeus, Soranus and Caelius
Aurelianus show concern over the patient’s reaction to his diet. For these authors, it
is closely associated with patient compliance and keeping him or her comfortable,
but Rufus takes this a step further:

‘Epwtntéov 8¢ kai, Tl To 1dtotov avT®d T@®V oLtiwv. Tobto yap €06’

omn mpo tod kpatiotouv Wvnoev, £mel kal TETTETAL PAov TOD

ém&oT¢. oV yap paowpeéve pPEV TO andeg kal katamivovtt Aobevi

TAPEXEL TNV EKATEPOV EVEPYELAY, TIETTOVTL 6& Kal AvadidovtL ovy

opolav &v mapaocyot.291

One must also ask what food pleases the patient best; this benefits

him more than even the strongest food, since he digests it better

than what he finds unpalatable. For we must not suppose that,

while a disagreeably tasting article during chewing and swallowing

impairs both of these two functions, it does not have the same effect

during its digestion and distribution through the body.2°2
Most of the time, diet is prescribed solely based on the food’s medical benefit, and
even in Aretaeus, Soranus and Caelius Aurelianus, allowing foods that please the
patient is done for the sake of his or her mental well-being; the authors fully admit
that these foods are not necessarily the most beneficial, such as in the example

above from Soranus regarding the ‘unnatural’ food cravings during pica. This

passage, however, is the only one I have found which states that preferred foods

291 Ruf. Quaest. Med. 39
292 Brock, Greek Medicine: Being Extracts Illustrative of Medical Writings from Hippocrates to Galen:
1109.
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actually are physically advantageous. Here he states outright that what a patient
prefers and is used to is better (®vnoev - “he benefits”) than the most potent (tod
kpatiotov - “the strongest”) foods. His consideration of the patient’s point of view,
habits and uniqueness is an extension of his overall sensitivity and responsiveness
to these things in general, and his interest in their comfort demonstrates his
compassion.

A portion of what we know about Rufus’ medical texts comes from surviving
fragments in Greek, Latin and Arabic. For the Arabic fragments which follow, I have
relied on Peter E. Pormann, who, in Rufus of Ephesus: On Melancholy, has compiled
and translated into English all the fragments of Rufus on the subject of melancholy.

Melancholy is a complex illness in the ancient medical texts. Based in the
physical body as an excess of black bile, it also involves a number of psychological or
emotional symptoms, such as sadness, mania, fear and anxiety. In the fragments,
Rufus often addresses both the physical and mental aspects of the disease,
suggesting therapies in respect of each. Oftentimes, one treatment is meant to
attend to both sets of symptoms, as in the following passage:

Long and extended journeys are also beneficial for them, for they

change their mixture (mizag, krasis), improve digestion, distract

them from thinking, and amuse them...293
A long journey is said to improve the patient both physically, in terms of his bodily
composition and their digestion, and mentally, by diverting them from their own
thoughts and entertaining them. The focus on the psychological aspects of the illness

demonstrates an awareness of how one’s mental state can affect one’s recovery. For

293 Rufus, F 40.19.
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Rufus, emotions are not just symptoms, but also a part of the treatment, along with
the physical cure. This is similar to Caelius Aurelianus’ approach; he recommends
the same treatment for melancholy as for mania, which includes appropriate
readings and stage performances, chosen according to the type of symptoms the
patient is exhibiting, excited or depressed.2?* Caelius says these treatments are
meant to work by means of opposites: dejected patients should see a mime, while
sad or tragic dramas should be seen by those demonstrating “childish play” (puerili
lusu.2%5) The opposite emotional therapy should rebalance the patient’s state of
health. This fits with Caelius’ Methodism, which balances stricture with looseness
and vice versa, and is more than provided by Aretaeus, however, who only treats the
physical symptoms of melancholy in his text.29¢ Rufus’ approach, albeit much more
brief, is less theoretical and appears to simply aim at distracting the patient from his
or her illness and having them enjoy themselves. This then is more of an attempt to
make the patient feel better emotionally, as opposed to a real effort to cure him,
which shows Rufus to be compassionately minded when it comes to his patients’
comfort and psychological well-being.

Do not make the patient suspect that he has melancholy. Rather just

treat him for indigestion; help him against his excessive belief,

terror and joy; and keep him from [too much] thinking.297
Rufus employs a similar approach in this passage as previously. He displays an

understanding of how negative emotional states affect the patient’s health and he

294 See Chapter Four.

295 Cael. Aur. Tard. 1.5.163

296 Admittedly, we are missing the last section of Aretaeus’ treatment of melancholy; however,
nothing in the bulk of what is extant suggests a change in approach in the last section.

297 Rufus, F 40.37-38
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advocates keeping a melancholic patient’s condition secret from him if possible.
Digestive issues are common to melancholy, so it makes sense that it could be
disguised as ‘indigestion.” It seems that Rufus recommends this course of action
because if a patient knew he had melancholy (a more serious affliction than
indigestion), he might become upset or depressed, and this would compound his
already damaged mental state.28 Considering it best not to aggravate his condition,
Rufus recommends assisting him with his psychological problems and, similarly to
the previous passage, limit how much ‘thinking’ he does. By this, I assume Rufus
means how much time the patient spends contemplating either his condition or his
irrational thoughts, or perhaps both. This sounds rather similar to Caelius
Aurelianus’ advice in the previous section on how one should treat mania patients,
through a careful balance of agreement and disagreement with the patient’s ideas
and beliefs.2% There is a careful management of the patient present in this text
which is obviously needed when dealing with mental illnesses and which also
demonstrates Rufus’ attention to his patients’ emotions and how they affect their
overall physical and mental health - an empathetic and compassionate approach
indeed.

Rufus of Ephesus shows himself to have been a compassionate and sensitive
physician who was extremely patient-focused. His attention to detail in patient
interviews, keen observational skills, and insistence on hearing these details from

the patient himself tells us that he saw the treatment of illness not only as

298 Although in reference to mania, not melancholy, Aretaeus expresses a similar sentiment in SD
1.6.11, where he states that those who realise their condition become saddened by it.

299 Cael. Aur. Tard. 1.5.156-157. See Chapter Four for a full discussion of Caelius’ opinion on the
treatment of the mentally ill.
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observation and interpretation of a collection of symptoms, but of the patient as a
whole, according to his own particular lifestyle, habits, likes, dislikes and nature.
This practice reveals a physician concerned and in tune with his patients’ well-being
and individuality, and who saw patients as being able to contribute to their own
healing by way of the information they provide their physicians. He shows the same
concern for patient compliance and how their emotional state can affect their health
as we have seen with other physicians, such as Aretaeus. Overall, Rufus was an
empathetic and compassionate physician, and this is evident by means of his
patient-focused medicine which places patients squarely at the centre of his
attention and which is acutely concerned with their emotional and physical

wellbeing.

Conclusion

Both Soranus and Rufus take a great interest in the emotional lives of their
patients. Each show concern for how their patients feel especially with regard to
their anxiety, whether it is regarding their diagnosis, their diet, or their belief in
supernatural aids. Soranus’ compassion is relatively direct, with the use of such
terms (and their cognates) as cupmaoyw, Tapapvbéopal, and svayyeAifopal He also
censures uncompassionate attitudes, such as the nurses whom he describes as
acting “so unfeelingly.” Rufus is less direct in his manifestation of compassion, but
displays it through great sensitivity to the patient’s individuality. He values the
patient narrative because he believes detailed knowledge of the individual lifestyle
of the patient can quite helpful in diagnosis and treatment, similar to our modern

concept of whole-patient care.
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CHAPTER 4: MEDICAL ETHICS IN CAELIUS AURELIANUS AND
SCRIBONIUS LARGUS

Caelius Aurelianus and Scribonius Largus, like Rufus on whom we have
concentrated in the last chapter, both had a particular interest in medical ethics.
Caelius is very much concerned with patient comfort when it comes to his
treatments. He has the ability to understand the patient’s point of view, is concerned
with their comfort and is not averse to adjusting therapies to suit the patient, such
as prescribed diets, which we have seen with previous authors as well.300 Caelius
takes issue with the inhumane and cruel treatment he attributes to certain
physicians, and he criticises their use of violent physical therapies, which he sees as
both ineffective and brutal, especially with regards to the mentally ill. Scribonius
Largus echoes Caelius’ sentiments on humanitas and criticism of uncompassionate
physicians, but frames his discussion more formally within medical ethics by
referencing the Hippocratic Oath and speaking of medicine as a profession which
makes certain promises of compassionate treatment to those who require its
services. He states that only those who attempt all possible cures for a suffering
patient are truly practicing medicine as it was meant to be practiced:
compassionately and by all means necessary. Both Caelius and Scribonius promote,
in their compassionate treatment of patients and adherence to the humanitas of

medicine, medical ethics as a central part of their duties as physicians.

300 See Chapter Two (Aretaeus) and and Chapter Three (Rufus).
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Caelius Aurelianus

Of Soranus’ corpus, only a small amount is extant today; however, he was a
respected physician within his own lifetime and even after his death, and so there
was an effort made by later ancient medical writers and physicians to preserve his
work and translate it into Latin for a wider audience. 391 In Roman North Africa in
particular, a “Latin medical culture” developed which included Caelius Aurelianus, a
fifth-century AD Methodist physician who lived and worked in this area.392 Caelius
preserved in Latin the Greek texts of Soranus, creating what scholars used to treat
as ‘translations’ of his Gynecology, On Acute Diseases and On Chronic Diseases, but are
now considered to be rather ‘adaptations’ or “redactions”, as Nutton calls them.303

From Caelius’ On Chronic Diseases, the following passages are the most

representative of what I see as instances of empathy, sympathy or compassion. Just

301 Caelius is mentioned in: Tert. Anim 6; August. Cont. Jul. 51; Paul. Aeg. 6.59.

302 Vivian Nutton, Ancient Medicine (London: Routledge, 2004), 4. For more on North African
medicine in the fourth and fifth centuries AD, see Louise Cilliers, "Roman North Africa in the 4th
Century Ad: Its Role in the Preservation and Transmission of Medical Knowledge," Acta Classica
Supplementum 2(2007): 49-63. The fifth century is the most commonly accepted time period for
Caelius, based on a comparison of his Latin with that of Cassius Felix, a mid-fifth century medical
writer. Gerhard Bendz, Studien Zu Caelius Aurelianus Und Cassius Felix, vol. 55, Skrifter Utgivna Av
Vetenskapssocieteten I Lund (Lund: Gleerup, 1964); 1. E. Drabkin, Caelius Aurelianus: On Acute
Diseases and on Chronic Diseases (Chicago: University of Chicago Press, 1950), xiv. The title of
Caelius’ work also provides his name: Caelii Aureliani, Methodici Siccensis. Sicca, Numidia is now EIl
Kef, Tunisia.

303 How much of Caelius’ text is an exact translation of Soranus’ original is unknown; however, some
scholars believe it to be very much Soranus’ text with some omissions and additions by Caelius
(Hanson and Green, "Soranus of Ephesus: Methodicorum Princeps," 1034; Neuburger, History of
Medicine, 1: 309; Philip van der Eijk, "The Methodism of Caelius Aurelianus: Some Epistemological
Issues," in Le Traité Des Maladies Aigués Et Des Maladies Chroniques De Celius Aurelianus: Nouvelles
Approches, ed. Philippe Mudry (Nantes: Institut universitaire de France, 1999), 47-83.) while others
defend it more as basically Caelius’ work (Jackie Pigeaud, "Pro Caelio Aureliano," in Memoires III:
Medecins et Medecine dans 1'Antiquite, ed. G. Sabbah (Saint-Etienne: Publications de L'Universite de
Saint-Etienne, 1982), 105-17.) Little else is known about Caelius apart from these works and a
fragmentary dietetic question-and-answer text. For Caelius’ Medicinales Responsiones, see Valentin
Rose, ed. Aus Den Medicinales Responsiones Des Caelius Aurelianus, vol. 2, Anecdota Graeca Et
Graecolatina (Amsterdam: Verlag Adolf M. Hakkert, 1870), 163-280. For Nutton’s opinion, see
Nutton, Ancient Medicine: 195.
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as in the case of Soranus’ Gynecology, Caelius’ texts demonstrate an overall concern
for patient welfare and compassion for pain and suffering. In particular, there is a
promotion of humane treatment, especially when it comes to therapy for the
mentally ill.3%4 These points will become evident in the following passages.

Chronic headache, which modern physicians might describe as migraine, is
addressed by Caelius in the chapter De Capitis Passione, Quam Graeci Cephalaean
Nominant (The Disease of the Head, which the Greeks Call Headache.3°%) Both of the
following two passages originate from this chapter, in which Caelius discusses how
the pain travels and what compassionate therapeutic approaches the physician
should take:

si autem dolor ad dentes tetenderit, mulsum calidum vel oleum
damus quod in ore sine ullo motu contineat, nisi quis hoc
horrescens in nauseam fuerit provocatus. at si vehementius dolor
convaluerit et maiora exegerit adiutoria, permittentibus viribus in
ipsa diatrito vel ante ipsam sanguis erit detrahendus phlebotomia
scilicet. sed totum caput dolentibus, ex eo brachio quod facilius
fuerit detractio facienda; ac si altera pars capitis doluerit, ex eius
contraria detractionem faciemus, quo longius adiutorii commotio a
parte patienti remota videatur.306

But if the pain reaches to the teeth, give the patient warm mead or
olive oil to keep in his mouth without any motion. But do not use
this treatment if the patient is upset and nauseated by it. Now if the
pain becomes even worse and requires more powerful remedies,
withdraw blood by venesection, if the patient’s strength permits, at
the end of the three-day period or even before that time. In cases
where the whole head is in pain, withdraw the blood from the arm
where it is easier. But if only one part of the head is in pain,

304 Some of these same passages are addressed in Abraham Goldstein, "The Moral Psychiatry of
Imperial Rome as Practiced by Soranus of Ephesus," Psychiatric Quarterly 43, no. 1 (1969): 535-54.
Goldstein agrees that these passages demonstrate an interest in ‘moral’ treatment, but sees Caelius’
work as firmly Soranus’ and treats it as such.

305 Aretaeus, too, addresses migraine headache at Aret. SD 1.2.2-3 (see Chapter Two.)

306 Cael. Aur. Tard. 1.1.10-11
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withdraw the blood from the opposite arm, so that the disturbing
effect of the remedy may be far removed from the part affected.307

Here, Caelius suggests warm mead or olive oil because the pain is in an awkward
area, the mouth; however, holding a liquid in the mouth might distress (horrescens)
and cause the patient to suffer nausea (in nauseam... provocatus) which is not
acceptable, according to Caelius, as he suggests forgoing the treatment if this
happens. By understanding that not all patients may be able to cope with this
treatment and being willing to veto it if it causes discomfort, Caelius exhibits the
ability to take on another’s point of view and understand how that person feels, and
therefore be compassionate. This is not a treatment that will cure the patient; it is
simply meant to ease the pain in the teeth. Therefore, if it simply trades one
discomfort for another, Caelius chooses to refrain from it entirely. The same
approach is applied to venesection: if the pain is localized to one side, Caelius
recommends applying the treatment to the opposite side to avoid commotio
(‘agitation.”) Regardless of whether this actually has any effect on the patient, the
point is that Caelius believes that it does and this means he intends to always choose
the least painful and distressing version of his recommended therapy; in other
words, he consistently makes the compassionate choice.

The other example regarding chronic headache comes further on in the
chapter where the concept of diet is discussed. By restricting the patient’s diet,
Caelius believed that he could cure the disease. He says,

potum dabimus uinum. et, si perferre ualuerit aeger, in iisdem

duobus uel tribus perseuerabimus diebus, sin minus, secunda die
salsamentis admiscemus cerebrum uel piscem. tunc sequenti die

307 Drabkin, Caelius Aurelianus: On Acute Diseases and on Chronic Diseases: 447.
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panis detracti partem tertiam addemus, pulmentum damus olus,

cerebrum, piscem tenerum.. Sed ne quid odiosum e qualitate

multorum dierum fiat aegrotanti, hoc est pulmentorum similis

oblatio, erit in communi qualitate specierum diuersitas

uarianda...308

Give the patient wine to drink and keep him on the same restricted

diet for two or three days, if he can hold out; otherwise, on the

second day add brain or fish to the pickled fare. And on the next day

restore a third part of the bread of which the patient has been

deprived, giving him soft food, consisting of vegetables, brain, and

tender fish... But to avoid causing the patient displeasure on the

score of the kind of food given him over a period of many days, i.e.,

the repeated serving of the same type, introduce various particular

foods within the general type.30°
Caelius, much like Aretaeus and Rufus, is concerned with his patient’s ability to cope
with the diet and whether he or she may become dissatisfied or displeased by it,
which would possibly lead to less patient compliance. He says, si perferre valuerit
aeger (“if [the patient] can hold out”), which means if he can bear being on a
restricted diet for that long. If he cannot, then adding brain or fish a day early is
permitted. Caelius also suggests a strict regime where certain types of food are
given only on certain days. But this can become boring and unpleasant for the
patient, so in order to avoid this (sed ne quid odiosum e qualitate multorum dierum
fiat aegrotanti) he suggests varying the foods of that type, that is, different versions
of foods from that category. The fact that this sort of instruction is included here
shows how sensitive Caelius is to the feelings of his patients and how prescribed
diets can create problems of their own outside of the illness. By varying the patient’s

food, he makes the treatment less unpleasant and decreases the possibility of his

patient not complying with his therapy. This is a physician who is very much aware

308 Cael. Aur. Tard. 1.1.25-27
309 Drabkin, Caelius Aurelianus: On Acute Diseases and on Chronic Diseases: 455, 57.
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of his patients’ reactions to therapies and treatments and adjusts accordingly for the
compassionate choice.

Likewise, in his chapter De Furore Sive Insania, Quam Graeci Manian Vocant
(Madness or Insanity (Greek Mania)), Caelius describes a treatment which can be
characterized, by and large, as gentle, patient, and soothing, which focused very
much on the mental and physical comfort of the patient. In a word, it is
compassionate. He gives instructions on how to handle a manic individual and his
aberrations, and who should and should not be in contact with him. Generally,
anyone who would upset the patient is not permitted, such as strangers or people
whom the patient especially fears or respects. He writes:

erunt praeterea multorum ingressus prohibendi et maxime
ignotorum. mandandum quoque ministris ut eorum errores
quodam consensu accipientes corrigant, ne aut omnibus
consentiendo augeant furorem, eorum uisa confirmantes, / aut
rursum repugnando asperent passionis augmentum, sed inductiue
nunc indulgeant consentientes, nunc insinuando corrigant uana,
recta demonstrantes. ac si exsilire coeperint, ut difficile teneantur,
uel solitudine potius exasperantur, oportebit plurimis uti ministris
et praecipere aegros latenter retineri ad articulorum fricationem,
quo minime prouocentur. si etiam uisu hominum fuerint commaoti,
erit adhibenda ligatio sine ulla quassatione...310

Do not permit many people, especially strangers, to enter the room.
And instruct the servants to correct the patient’s aberrations [while
accepting (them) with a certain fellow-feeling]. That is, have the
servants, on the one hand, avoid the mistake of agreeing with
everything the patient says, corroborating all his fantasies, and thus
increasing his mania; and, on the other hand, have them avoid the
mistake of objecting to everything he says and thus aggravating the
severity of the attack. Let them rather at times lead the patient on
by yielding to him and agreeing with him, and at other times
indirectly correct his illusions by pointing out the truth. And if the
patient begins to get out of bed and cannot easily be restrained, or
is distressed especially because of [solitude], use a large number of

310 Cael. Aur. Tard. 1.5.156-157
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servants and have them covertly restrain him by massaging his

limbs; in this way they will avoid upsetting him. If the patient is

excited when he sees these people, bind him without [any]

injury.311
His advice for how the servants should behave when in the presence of the patient is
interesting in its rationality and gentleness, that is, its compassion. He directs that
they should avoid upsetting him either by agreeing with his delusions and thereby
affirming his erroneous thoughts (ne...augeant furorem - “in order not to increase his
mania”), or by disagreeing with him which would upset the patient (asperent
passionis augmentum - “aggravating the severity of the attack.”312) He also says that
corrections should be made quodam consensu accipientes - what 1 have rendered
here as “while accepting (them) with a certain fellow-feeling”, which Drabkin
translates as “while giving them a sympathetic hearing”. The aim appears to be that
of avoiding distressing the patient in any way, while guiding him gently towards
reality. Even restraining him is meant to be done in a non-confrontational way, by
massage. Caelius’ prescribed treatment in this chapter would have been a fine line
for servants and family members to walk; they would have needed to be closely
instructed on how to respond to the patient’s delusions. This kind of therapy is
indicative of Caelius’ focus on the mind of the patient and how best to calm and
persuade it toward reason. This is not the only therapy - half of the chapter focuses
on physical treatment and half on mental - but the fact that Caelius mentions this

demonstrates his awareness of how easily aggravated a manic person’s mind can be

and the sort of behaviour required on the caregiver’s part to avoid this. The

311 Drabkin, Caelius Aurelianus: On Acute Diseases and on Chronic Diseases: 543.
312 In Latin, mania and furor are equivalent concepts.
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gentleness, sensitivity and non-confrontational method of this therapy illustrate
that it is compassionate.

Caelius continues to endorse the humane treatment of patients who suffer
from mania further on in the same chapter. Throughout his work, he discusses (and
usually refutes) the prescribed therapies of other physicians; in this chapter he
condemns what he sees as harsh and unnecessary treatment of the patients at the
hands of some physicians. He writes:

non enim uere admittenda aut credenda sunt ea, quae suspicantur,
quibus ipsi insanire potius quam curare uideantur.. iubent
praeterae uinculis aegrotantes coerceri sine ulla discretione, cum
necessario deuinctae partes quatiantur et <sit> facilius aegros
ministrantium manibus quam inertibus uinculis retinere. cupiunt
etiam certis medicaminibus somnos altos efficere, papauere
fouentes et pressuram potius atque grauationem capitis, non
somnum ingerentes... alii flagellis aiunt coercendos, ut quasi iudicio
mentis pulso resipiant, cum magis tumentia caede lacessendo
faciant asperiora et adueniente lenimento passionis, cum sensum
recipiunt, plagarum dolore uexentur. uel certe, sicut ratio poscit,
uicinis magis ac patientibus locis adiutoria sunt adhibenda;
coguntur ergo, ut ori uel capiti plagas imponant.. His igitur
omnibus experimentis inanibus conferta est furiosorum curatio.313

Indeed, we cannot agree to, or accept, the conjectures of these
writers [who seem themselves to be insane rather than able to
cure].. These physicians also prescribe indiscriminately that the
patients be kept in bonds. But, in fact, the parts that are bound must
suffer injury; moreover, it is easier to restrain patients by having
servants use their hands than by applying bonds improperly. And
these same physicians try to produce a deep sleep with certain
drugs, fomenting the patient with poppy and causing stupor and
drowsiness rather than natural sleep.. Some say he should be
flogged, apparently so that he may regain his sanity by a kind of
whipping of his reason. But the raining of blows upon the inflamed
parts will only aggravate these parts; and, when the attack is over
and the patient recovers his senses, he will still be assailed by the
pain from these blows. Indeed, reason would require that such
remedies be applied in particular to the affected parts and those

313 Cael. Aur. Tard. 1.5.172, 175,178
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near them; and so these physicians would have to strike their blows

at the face and head... And so the treatment of insanity is marked by

all these futile and haphazard procedures.314
Caelius judges these medical writers quite harshly with the line ipsi insanire potius
quam curare videantur (“these writers [who seem themselves to be insane rather
than able to cure].”315) While understanding of the patients, he exhibits no
compassion for those of his colleges who advocate what he sees as inhumane
treatment. Bonds are to be avoided since they cause injury, and we have seen this
already in the previous passage: praecipere aegros latenter retineri ad articulorum
fricationem and erit adhibenda ligatio sine ulla quassatione. Hurting the patient is
what Caelius tries to avoid and so tying the patient down, or beating the patient,
goes against the type of treatment he promotes. Drugging the patient into sleep is
viewed negatively, and he disapproves especially of flogging since he sees it not only
as hurtful to the patient, but also ineffective and illogical as a therapy. In general, he
describes the majority of the treatments of other medical writers as experimenti
(‘experiments’) and inanes (‘futile’) - two terms which would certainly not be
consistent with compassionate behaviour.

Similarly, Caelius’ discussion of the disease of elephantiasis also affirms the

importance of compassionate treatment and is a defense of the humanitarian nature

of medicine. Elephantiasis was a chronic disease and difficult to cure for ancient

physicians, which apparently caused some to resort to seclusion:

314 Drabkin, Caelius Aurelianus: On Acute Diseases and on Chronic Diseases: 555, 57, 59.
315 Drabkin translates this, slightly more dramatically, as “they seem to be the madmen themselves
rather than the physicians of madmen.”



Item alii aegrotum in ea ciuitate, quae numquam fuerit isto morbo
uexata, si fuerit peregrinus, caedendum31¢ probant, ciuem uero
longius exulare aut locis mediterraneis et frigidis consistere ad
hominibus separatum, et inde revocari, si meliorem receperit
ualetudinem, quo possint ceteri cives nulla istius passionis
contagione sauciari. sed hi aegrotantem destituendum magis
imperant quam curandum, quod a se alienum humanitas approbat
medicinae.317

Some assert that if a case of elephantiasis occurs in a city in which
the disease has never occurred before, if the patient is a foreigner
he should be [beaten];318 if a citizen, he should be sent into distant
exile or made to stay in cold, inland places away from other people,
and should be brought back only if he regains his health. Their
purpose is to protect the rest of the citizens from injury through
contact with the disease. But their prescription for the patient
amounts to abandonment rather than treatment, and such a view is
foreign to the humanitarian principles of medicine.31?
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Judging by other descriptions of elephantiasis from authors such as Aretaeus, this

disease was horrific in nature and would have frightened many people, especially in

its final stages.320 This is emphasised in Caelius’ description since he suggests that

people believed it to be contagious,32! and imprisonment and exile were employed

in order to limit the citizenry’s exposure to the disease (quo possint ceteri cives nulla

istius passionis contagione sauciari.3?2) As a physician, Caelius objects to this

reasoning because it is destituendum (‘abandonment’) rather than curandum

316 Bendz takes this word as caedendum while Drabkin takes it as cludendum, which he translates as
‘imprisoned.” Caedo can mean to cut, to strike or even to kill.

317 Cael. Aur. Tard. 4.1.13

318 Altered to reflect Bendz's word choice (see note above.)

319 Drabkin, Caelius Aurelianus: On Acute Diseases and on Chronic Diseases: 823.
320 Aret. SD 2.13; Cael. Aur. Tard. 2.13

321 Whether Caelius actually means ‘contagion’ here is addressed in Vivian Nutton, "To Kill or Not to

Kill? Caelius Aurelianus on Contagion," in Text and Tradition: Studies in Ancient Medicine and Its

Transmission, ed. K. Fischer, D. Nickel, and P. Potter, Studies in Ancient Medicine (Leiden: Brill, 1998),

236-37.

322 See note above. If cludendum is meant, it may be considered an unsympathetic approach, unless it
is meant as quarantine, which is more understandable; however, if caedendum is meant, whereby the
foreigner is beaten or Kkilled, then this is a particularly uncompassionate and cruel method with
which to deal with an ill individual.
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(‘treatment’) and he calls upon the humanitas... medicinae (“humanitarian principles
of medicine”) as the reason for why this is wrong, thereby opposing the true goal of
the physician, which is to cure the patient, with the concept of abandonment. Doing
nothing is not acceptable, even with regards to extremely difficult and severe
diseases such as elephantiasis. Caelius’ compassion for patients is brought out in this
passage by the uncompassionate actions of others. He does however demonstrate
more understanding of the point of view of the perpetrators than in the previous
passage. Perhaps this is because those criticised are not physicians or medical
writers (or at least he does not tells us; I believe he would tell us since he makes this
obvious in his other chapters when discussing treatment). Caelius believes, to
repeat, that physicians should follow this humanitas.. medicinae which he states
here, and inherent in it is the compassionate treatment of patients.

Caelius Aurelianus endorsed the compassionate treatment of the sick and
suffering, and terms such as humanitas and consensus reveal to us a physician
concerned with treating their patients with compassion, patience, and attention.
Caelius was worried for his patients’ comfort, advocated humane therapies, and was
himself persistent in doing whatever he could, even when confronted by difficult
diseases. This is particularly evident in his therapy for mania. His commitment to
this approach is underscored by his deep criticism of those who adopt an opposite
view; these physicians are censured for their lack of compassion and humanity.
Moreover, there are indications that Caelius was not alone. Scribonius Largus had a

similar outlook and approach. He was, for example, concerned with how
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compassion fits into a physician’s professional ethics and makes him a more

devoted doctor.323 This is where we will turn next.

Scribonius Largus

Humanitas is a concept discussed in the text of Scribonius Largus as well and
he sees it as an important aspect of what it means to be a healer. Humanitas can be
difficult to conceptualize. It can be translated as ‘humanity,” ‘humaneness’ or
‘gentleness’; it is, however, basically grounded in the idea that we are all human
beings, we all suffer, and we all deserve to have this suffering relieved, if possible.324
This internal feeling appears to drive Scribonius’ sense of professionalism and what
it means to be a physician, someone who has the potential to relieve suffering. This
feeling motivates the physician to focus on the goals of preserving the life of the
patient and relieving his or her suffering; he must use everything available to him to
do so.

Scribonius Largus, who lived and wrote in the first half of the first century

AD, was a Roman physician whose only surviving text, Compositiones, is a

323 Many scholars have written on the medical ethics of Scribonius Largus, as he outlines it in his
Professio Medici, the short essay which precedes his Compositiones. See Karl Deichgraber, Professio
Medici: Zum Vorwort Des Scribonius Largus, Abhandlungen Der Akademie Der Wissenschaften Und
Der Literatur. (Mainz: Steiner, 1950); Edmund D. Pellegrino and Alice A. Pellegrino, "Humanism and
Ethics in Roman Medicine: Translation and Commentary on a Text of Scribonius Largus," Literature
and Medicine 7, no. 1 (1988): 22-38; |. S. Hamilton, "Texts and Documents: Scribonius Largus on the
Medical Profession," Bulletin of the History of Medicine 60, no. 2 (1986): 209-16; Barry Baldwin, "The
Career and Work of Scribonius Largus," Rheinisches Museum fiir Philologie 135(1992): 74-82; Vivian
Nutton, "Scribonius Largus, the Unknown Pharmacologist,” Pharmaceutical Historian 25, no. 1
(1995): 5-8. Although my focus is the emotion of compassion itself, as displayed by ancient medical
writers, the concept of medical ethics naturally comes into play as well. For a good general
introduction to medical ethics in ancient Greece and Rome, see Darrel W. Amundsen, "Medical Ethics,
History Of: Ancient Greece and Rome," in Encyclopedia of Bioethics, ed. W. T. Reich (New York: Free
Press, 1978), 930-38.

324 As an example of the permeability of technical terms between genres of this time period, a
surprising comparison can be found in Chariton’s Callirhoe, where @WavBpwtia, as a Greek
equivalent of humanitas, can be taken to mean ‘compassion’ or ‘humanity.’ E.g., Charit. 1.12.1;
1.13.10; 2.5.3; 3.4.9; 6.5.10. See the following chapter for a fuller discussion.
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pharmacological text covering a large number of diseases and their drug-related
cures.325 The preface to his text is a letter addressed to the freedman of the emperor
Claudius, Gaius Julius Callistus, who appears to have commissioned Scribonius’ text.
Scribonius also thanks him for showing his medications to the emperor.32¢ Although
valuable purely for its pharmacological information, the treatise also contains a very
interesting preface in which Scribonius defends the use of medications and drugs
against those who would condemn them. One of his main arguments is that a
physician is sworn to relieve pain and suffering in any way he is able, and
medications can be effective in this pursuit, provided they are safely used. What
results is an essay regarding medical ethics and the responsibility of the physician.
Scribonius addresses the oath laid down by Hippocrates and twice each he
references the misericordia and humanitas of the physician, qualities intrinsically
linked to the professional’s medical ethics.

Scribonius states that physicians who denounce the use of medications must
be suffering from one of two things: either they are not familiar with their
usefulness and thus condemn them out of ignorance, or, they are actually aware of
their efficacy and are therefore subject to invidentia:

sive enim nullum experimentum eius generis remediorum habent,
merito accusandi sunt, quod tam neglegentes in tam necessaria
parte artis fuerint, sive experti quidem sunt eorum utilitatem,

denegant autem usum, magis culpandi sunt, quia crimine
invidentiae flagrant, quod malum cum omnibus animantibus

325 Scholars have determined that Scribonius wrote his Compositiones in 47 or 48 because of his
references to Callistus, who became legal secretary in 47, and to Messalina, wife of Claudius, who was
executed for adultery in 48. See Nutton, "Scribonius Largus, the Unknown Pharmacologist," 5;
Baldwin, "The Career and Work of Scribonius Largus," 74-75; Hamilton, "Texts and Documents:
Scribonius Largus on the Medical Profession," 209; Pellegrino and Pellegrino, "Humanism and Ethics
in Roman Medicine: Translation and Commentary on a Text of Scribonius Largus," 24.

326 Scrib. Comp. ep(1).3-4
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invisum esse debeat, tum praecipue medicis, in quibus nisi plenus
misericordiae et humanitatis animus est secundum ipsius
professionis voluntatem, omnibus diis et hominibus invisi esse
debent.327

Yet if they have no experience of this type of remedy they must

stand accused for having been grossly negligent in a most necessary

part of the art. And if in fact they have mastered the use of drugs

but nevertheless deny their use they are even more blameworthy.

Clearly, such men are inflamed by the sin of envy, an evil that

should inspire hatred in every heart. Moreover, envy is especially

sinful among physicians, for unless theirs is a heart full of mercy

and humanity, in accordance with the will of the medical profession

itself, they are rightly hated by all the gods and men.328
Negligence is one thing; however, invidentia is another. Invidentia here appears to
be meant as a kind of envy (perhaps of other successful physicians) and Scribonius
sees this as a particularly negative attribute of a physician, who should not be
motivated by this base emotion.32° He is basically saying that it interferes with his
ability to perform his professional duty, presumably because a prejudiced physician
will not make use of every available therapy if he holds a preconception about

certain ones, such as medications. This is viewed by Scribonius as not just

irresponsible but hateful - he describes it as an “evil” (malum) that “ought to be

327 Scrib. Comp. ep(3).2-ep(4).1

328 Hamilton, "Texts and Documents: Scribonius Largus on the Medical Profession," 213.

329 As another example of invidentia in a medical context, Caelius Aurelianus (Acut. 1.1.1) writes,
“Aiunt Ippallum Pythagoricum philosophum interrogatum, quid ageret, respondisse: ‘Nondum nihil,
nondum quidem mihi inuidetur.’ si igitur proficientium testis est inuidia, quae nobis olim comes est,
magna gerimus in his, quae gerimus.” (“It is said that the Pythagorean philosopher Hippasus, when
asked what he had accomplished, replied: ‘Nothing as yet; at any rate, [ am not yet an object of envy.’
If, then, envy is evidence of accomplishment, my achievements in my own field may be considered
noteworthy, since they have long been an object of envy.” (Drabkin, Caelius Aurelianus: On Acute
Diseases and on Chronic Diseases: 3.)) Caelius also mentiones invidentia in Tard. 4.9.132 in the context
of lesbians (tribades) in which he characterizes their envy or jealousy as ‘masculine.” Whether
invidentia should be translated as ‘envy’ or ‘jealousy’ is up for debate. As in English, the Romans
appear to use envy/jealousy words interchangeably. For more on Roman envy, see Robert A. Kaster,
"Invidia, Népeolg, ®06vog and the Roman Emotional Economy,” in Envy, Spite, and Jealousy: The
Rivalrous Emotions in Ancient Greece, ed. David Konstan and Keith Rutter (Edinburgh: Edinburgh
University Press, 2003). For jealousy and envy in the Greek world, see Ed Sanders, Envy and Jealousy
in Classical Athens: A Socio-Psychological Approach (New York: Oxford University Press, 2014).
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hated within every living thing” (cum omnibus animantibus invisum esse debeat) and
the physicians harbouring it “ought to be hated” (invisi esse debent) “by all gods and
men” (omnibus diis et hominibus). These are extremely strong words by which to
condemn his opponents and it is all predicated on the physician’s oath and
responsibility to relieve pain and suffering. If a physician fails to do so on account of
invidentia, then this is a grave fault indeed. A good physician also has a heart “full of
compassion and humanity” (plenus misericordiae et humanitatis animus.)
Misericordia, which one can translate as ‘compassion,” ‘pity’ or ‘tender-heartedness,’
is often paired in Scribonius’ text with or near humanitas.33° Originally, humanitas
simply referred to the qualities of being human (such things as education, manners,
language or refinement) and only through its connection with the Greek
eavBpwmia did it acquire the additional meanings of ‘humane conduct’ or
‘kindness.’331 This is certainly the meaning intended by Scribonius; the connection
with misericordia confirms this.

For the sake of comparison, let us look to another Latin author of around the
same period who uses the term humanitas. Pliny the Younger uses the term
humanitas several times in his letters, usually laying claim to the emotion as a
characteristic of his own personality, much like the virtues of clemency or
@avBpwmia. He mentions it in a letter to Paturnus where he recounts the recent

deaths of some of his freedmen. As a master who is quick to manumit and

330 A similar use of misericordia is seen in Celsus’ De Medicina, which was discussed in Chapter 1: ita
sedem, positum, ordinem, figuram, similiaque alia cognoscere prudentem medicum, non caedem sed
sanitatem molientem, idque per misericordiam discere, quod alii dira crudelitate cognorint. (Celsus,
Med. 1.pr.43.9)

331 Anastasios G. Nikolaidis, "A Note on the Relationship between Philanthropia and Humanitas,"
Platon 32/33(1980/1): 352. The evolution of meaning for both humanitas and @ avBpwmia will be
discussed in more detail in Chapter Five.
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permissive of personal wills, Pliny takes some consolation in their passing because
it means the freedmen died with their liberty and able to pass on their property to
others (with some restrictions.) This he considers all part of his humanitas:

Sed quamquam his solaciis adquiescam, debilitor et frangor eadem
illa humanitate, quae me ut hoc ipsum permitterem induxit. Non
ideo tamen uelim durior fieri. Nec ignoro alios eius modi casus nihil
amplius uocare quam damnum, eoque sibi magnos homines et
sapientes uideri. Qui an magni sapientesque sint, nescio; homines
non sunt. Hominis est enim adfici dolore sentire, resistere tamen et
solacia admittere, non solaciis non egere.332

But although I gain some peace in these consolations, I am

weakened and softened by that same humanity, which has led me

to allow myself to do this. However I would not wish to become

harder on that account. [ am not ignorant that others of this world

call misfortunes of this kind nothing more than a loss, and therefore

see themselves as great and wise men. I do not know whether they

are great and wise; men they are not. For it is characteristic of a

man to feel affected by pain, yet to resist, and to permit

consolations, not to lack consolations.333
According to Pliny, humanitas weakens and softens him, which causes him to permit
certain indulgences (as he calls them elsewhere) to his slaves and freedmen.334 He
says he is emotionally affected by the deaths of these former servants, and although
others might simply see it as a monetary loss (a damnum - essentially a legal term
for damage done to one’s property) he calls it a casus, perhaps simply an event but
he may mean it in the more forceful sense of ‘misfortune’ to contrast it with

damnum. Humanitas operates the same way in this passage as in Scribonius’ text, as

a feeling of shared humanity which calls for decent, kind behaviour. Every human,

332 Plin. Ep. 8.16.3-4

333 Author’s translation.

334 Plin. Ep. 5.19 (indulgentia). It is in this same letter that Pliny speaks of a slave he owns called
Zosimus who is ill. Pliny wishes to send Zosimus to the estate of Valerius Paulinus (the addressee) to
recover and again references his own humanitas. He chooses Paulinus not only for his country estate,
but also because he believes they share a common attitude to their servants: Pliny says Paulinus
treats his slaves molliter.
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free or slave, runs the risk of becoming ill and dying. Whether we really believe that
Pliny is as compassionate as he makes himself out to be is moot; what is important
is that he considers himself to be and presents himself as such, using all the
appropriate vocabulary to do so.

Scribonius mentions the oath of Hippocrates several times in his preface and
he takes from it an example which is still today likely the most often-quoted part:
the prohibition of abortive drugs. This is an interesting choice, considering that this
section of the oath is forbidding a drug, not recommending one; however,
Scribonius’ argument is focused on the tenets of medicine, and a drug which causes
miscarriage not does heal disease, but ends life:

Hippocrates, conditor nostrae professionis, initia disciplinae ab
iureiurando tradidit, in quo sanctum est, ut ne praegnanti quidem
medicamentum, quo conceptum excutitur, aut detur aut
demonstretur a quoquam medico, longe praeformans animos
discentium ad humanitatem. qui enim nefas existimaverint spem
dubiam hominis laedere, quanto scelestius perfecto iam nocere
iudicabunt?33>

Hippocrates, the founder of our profession, handed on to our
discipline an oath by which it is sworn that no physician will either
give or demonstrate to pregnant women any drug aborting a
conceived child. Thus he greatly prepared the minds of his disciples
for humanity. For how much more abominable will those men
judge it to do harm to a fully formed human being who consider it
wicked to injure the uncertain hope of an unborn child?33¢

My interest in this passage is not so much the question of abortion, but Scribonius’
promotion of the principles of the medical profession, particularly the line, longe
praeformans animos discentium ad humanitatem - “long ago was he preparing the

”

minds of his students for humanity.” Scribonius appears to believe that by

335 Scrib. Comp. ep(5).1-6
336 Hamilton, "Texts and Documents: Scribonius Largus on the Medical Profession," 214.
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prohibiting abortion, Hippocrates was instilling a respect for life in his students and
followers; if they believed an unborn child’s life, which was not even certain (he
calls it a spes dubia,) was valuable, then they would certainly value an ‘actual’ human
being. Again the concept of humanitas arises, and Scribonius argues that it is a vital
component in the profession of medicine. This internal feeling of humanitas appears
to drive his sense of professionalism and what is means to be a physician, as
opposed to just a nice person. It motivates the preservation of life and relief of
suffering by the physician in a very focused way - he uses everything available to
him to do s0.337
The benevolence of medicine does not judge and does not harm, according to

Scribonius:

...quia medicina non fortuna neque personis homines aestimat,

verum aequaliter omnibus implorantibus auxilia sua succursuram

se pollicetur nullique umquam nocituram profitetur.338

This is because Medicine truly promises her assistance in equal

measure to all who seek her aid, and she swears never to injure

anyone deliberately, for she judges men neither by their fortune

nor by their character.33°

scientia enim sanandi, non nocendi est medicina. quae nisi omni

parte sua plene excubat in auxilia laborantium, non praestat quam
pollicetur hominibus misericordiam.340

337 Scribonius interprets Hippocrates in this way, laying the groundwork for humanitas in medicine;
however, according to Amundsen, “There is no evidence in the Hippocratic Corpus that physicians
are expected to make humanitarian concern a part of their approach to medical treatment.”
(Amundsen and Ferngren, "Evolution of the Patient-Physician Relationship: Antiquity through the
Renaissance,” 26.) Not all physicians appear to have been as adamant about medicine’s need for
humanitas. Galen, for instance, appears to consider medicine philanthropic, but not essentially so.
Scribonius would disagree, I believe. (ibid., 28.)

338 Scrib. Comp. ep(4).4-7

339 Hamilton, "Texts and Documents: Scribonius Largus on the Medical Profession," 213-14.

340 Scrib. Comp. ep(5)8-ep(6).1
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“For medicine is the science of healing, not of harming.” Unless

Medicine fully devotes herself with all her resources to the aid of

the suffering, she does not provide the mercy promised to

mankind.341
The precise contrast between helping and harming is made in both of these
passages, drawing it out further and more clearly from earlier statements. He quotes
the Hippocratic Oath directly, and outlines what he sees to be the basis of medical
ethics, of which misericordia is a tenet, or as he says, a promise (pollicitatio,
polliceor). This sense of promising, along with the oath (iureiurandus, iureiuro -
something sworn) is the language with which Scribonius describes his profession,
something he takes as serious, almost sacred. Compassion plays a role in his
professional medical ethics, as two emotions which lead the physician to the correct
course of action. Elsewhere Scribonius differentiates between the role of the
physician and the role of the citizen-soldier, stating that a physician would not give a
poison to an enemy of the state, but in his role as citizen and soldier would attack
him.342 This marks the physician as separate from ordinary citizens and assigns him
particular duties and responsibilities when it comes to human life, which must be
preserved with all his effort.

A proper physician, according to Scribonius, is well-versed in all methods of

healing, and this includes medications and drugs; however, medications alone

cannot be all a ‘real’ physician can offer. He writes,

quamobrem spernendi quidem sunt, qui medicinam spoliare
temptant usu medicamentorum, non a medendo, sed a potentia

341 Hamilton, "Texts and Documents: Scribonius Largus on the Medical Profession,” 214.
342 Scrib. Comp. ep(4).1-4
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effectuque medicamentorum ita appellatam, probandi autem, qui
omni modo succurrere periclitantibus student.343

Wherefore, those who attempt to despoil medicine through the use

of drugs, a medicine that is so-called not by healing, but by the

power and effect of the drugs upon, must be condemned. However,

those who are eager to help the suffering by every way possible

must be applauded.344
One who simply dispenses drugs is not a true physician, according to Scribonius. He
writes elsewhere in his preface that there should be a series of steps in the
treatment of a patient: first diet, then drugs, then surgery or perhaps even
cauterization.3%> Those who offer only medications presumably incur his criticism
because they do not have the skills to employ the other steps. Those who can and
will use all the methods and resources available to them for the sake of curing a
patient, however, are worthy of praise. This is the physician Scribonius sees
fulfilling the tenet of medicine, as we have seen in the previous passage. This
physician has not just the ability but the determination to heal, underscored by his
humanitas and misericordia.

Finally, near the end of the preface, Scribonius returns to the concept of the
well-rounded physician, knowledgeable in all areas of medicine and able to use this
knowledge to the patient’s benefit:

Nos vero ab initio rectam viam secuti nihil prius in totius artis
perceptione, qua homini permittitur, iudicavimus, quia ex hac
omnia commoda nos consecuturos existimabamus, non medius

fidius tam ducti pecuniae aut gloriae cupiditate quam ipsius artis
scientia. magnum enim et supra hominis naturam duximus posse

343 Scrib. Comp. ep(2).1-4

344 Hamilton, "Texts and Documents: Scribonius Largus on the Medical Profession,” 213. (Adapted
translation.)

345 Scrib. Comp. ep(6).5
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aliquem tueri et recuperare suam et unius cuiusque bonam
valetudinem.346

Truly, we who would be physicians follow the correct course if

from the outset we place nothing before the art as a whole, insofar

as it is possible for a man to do so, because we who would pursue

all proper things are led, god knows, not so much by the desire for

money or glory as by the desire for a knowledge of the art itself.

And indeed, we consider the ability to care for someone and restore

him or anyone whomsoever to good health to be a great thing and

beyond the nature of man.347
Here, Scribonius contrasts desire for money and glory with desire for knowledge of
how to heal - something we might imagine not every ancient physician had an easy
time choosing between. Elsewhere in the preface he talks about how many different
people practice medicine, not all with noble intentions.348 This is a reference to the
lack of certification in the ancient world; anyone could practice and you gained a
clientele through your reputation. In this passage, he names what might motivate
the non-scrupulous among them - money and glory (pecunia aut gloria.) However,
these are not ‘doctors’ in his estimation because they lack the medical ethics he has
so fervently promoted. As he says, those who practice the art as a whole are on the
recta via, and they see being able to care for someone (posse aliquem tueri) and
restore his good health (recuperare suam... bonam valetudinem) as “a great thing
and beyond the nature of man.” (magnum... et supra hominis naturam.34°)

In the preface of the Compositiones by Scribonius Largus, we have a treatise

of medical ethics in which compassion (made evident through the use of such terms

346 Scrib. Comp. ep(11).1-6

347 Hamilton, "Texts and Documents: Scribonius Largus on the Medical Profession,” 215.

348 Scrib. Comp. ep(10).7-8

349 Cf. Aret. CD 1.5.10-11 (Chapter Two) where he says that to cure all diseases is impossible and
would make you equal to a god.
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as misericordia and humanitas) factors highly. The professionalism of the ancient
physician is addressed here as a promise and an oath which is made by the
practitioner. In the face of charlatans, quacks, and generally ignorant doctors, and
without a way to tell easily the ‘good’ from the ‘bad,” Scribonius promotes his
medical ethics as the path of the true physician. This physician is equipped with
knowledge and skill, but also emotional assets - compassion — which motivate his
actions. Thus, in Scribonius’ text we see the compassionate and humane healer

concretely outlined as the ideal physician.

Conclusion

The importance of compassion in professional medical ethics permeates the
texts of Caelius Aurelianus and Scribonius Largus. Caelius expresses his
disapprobation with the inhumane and cruel treatment he see other physicians
recommend, believing them to be both ineffective and brutal, especially when
applied to the mentally ill. Scribonius Largus frames his views on medical ethics a
little more obviously by using language which suggests that medicine was for him a
real ‘profession’ and it made certain promises of compassionate treatment to
patients. The emotion of compassion is the driving motivation behind the

formulation of both Caelius’ and Scribonius’ sense of medical ethics.
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CHAPTER 5: ANIMALS, ®IAANGPQITIA, AND EMPATHY: PLUTARCH,
CHARITON AND ACHILLES TATIUS

At first glance, Plutarch, Chariton and Achilles Tatius might seem an odd
combination to include together in a chapter; however, there are certain points of
overlap between all three. The material taken from Plutarch’s Moralia pertains to
his treatises on animals and their ethical treatment. He is concerned with how we
hunt and slaughter them for our consumption and where these behaviours might
lead us emotionally and morally. In doing so, he prefigures our modern concept of
empathy erosion in his work. He shows disgust and abhorrence towards the
excessively violent and torturous methods of slaughter employed in his day and
calls for a more ethically responsible use of animals which, he believes, reflects on
our own humanity. Turning then to the novelists of the period, Chariton and Achilles
Tatius concern themselves more with humans, but take on some of the same ideas.
In Chariton’s work, he is very much interested in the ideas of @ avBpwmia and
£\eoc. @lavBpwmia was an important concept for a cultured ancient Greek and was
wrapped up in notions of humanity (Latin, humanitas), culture and civilization,
while €\eog is the common Greek word for ‘pity’; however, the expression of pity in
Chariton appears to entail more than the socially constructed emotion of
supplication and pity of the fifth century BC. Achilles Tatius, on the other hand,
concentrates on how narrative and image can elicit empathy and compassion from
an audience. He employs, nonetheless, the same ideas of €éAeog as more than simple
pity. Together these authors provide a larger picture of the concepts of empathy and

compassion in the first and second centuries AD.
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Plutarch and the Ethical Treatment of Animals

Two of Plutarch’s treatises on animals, De esu carnium and De sollertia
animalium, both of which were written when he was a young man, deal with the
concept of animal intelligence, emotions, and whether it is moral to hunt and
consume them.3>0 Plutarch’s interest in Pythagoreanism fuels these concerns and it
can be seen in his discussion of these topics. He struggles with the moral
implications of hunting animals, but also with the breeding and slaughtering
practices that were practiced in his day. But although he admires the idea of
vegetarianism, he realises that not everyone will be willing to eliminate such an
important and valued part of their diet. Therefore, he discusses the importance of
the moral consumption of animals and how we should feel about the ways in which
they are raised and slaughtered.

In Plutarch’s De sollertia animalium, there is a lengthy passage in which
Plutarch discusses the cruelty of hunting animals and defends the position of
Pythagoreans. He argues that hunting is where amndBewx (‘apathy’, ‘insensitivity’)
originated:

Kal unv éxeifev, o @ide ZwkAape, @aciv NKew €' avOpwTOUG TNV
amadelav Kal TNV AypLOTNTA YEVGAUEVV POVOL Kal TtpoedioBeioav

350 Stephen T. Newmyer has written extensively on Plutarch’s vegetarianism and his concern for the
moral treatment of animals: Stephen T. Newmyer, "Plutarch on Justice toward Animals: Ancient
Insights on a Modern Debate," Scholia 1(1992): 38-54; ———, "Plutarch on the Moral Grounds for
Vegitarianism," The Classical Outlook 72, no. 2 (1995): 41-43; ———, "Plutarch on the Treatment of
Animals: The Argument from Marginal Cases," Between the Species 12, no. 1-2 (1996): 40-46; ———,
"Speaking of Beasts: The Stoics and Plutarch on Animal Reason and the Modern Case against
Animals," Quaderni Urbinati di Cultura Classica 63, no. 3 (1999): 99-110; ———, Animals, Rights and
Reason in Plutarch and Modern Ethics (New York: Routledge, 2005). See also: Hubert Martin, Jr.,
"Plutarch's De Sollertia Animalium 959 B-C: The Discussion of the Encomium of Hunting," The
American Journal of Philology 100, no. 1 (1979): 99-106.
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év 1alg dypatg xai Tolg kuvnyesiolg aipa kal Tpavdpata {Hwv pi
Svoyxepaivelv GAAX xaipely o@attopévols Kal dmobviiokovoty.351

Yet that is the very source, my dear Soclarus, from which they say
insensibility spread among men and the sort of savagery that
learned the taste of slaughter on its hunting trips and has grown
accustomed to feel no repugnancy for the wounds and gore of beasts,
but to take pleasure in their violent death.352

This passage concerns itself greatly with how humans come to do the things they do,
especially unpleasant things like hunting, killing and slaughtering animals. This
section uses the verbs yevw (‘to give a taste’) and mpoeBi{w (‘to train beforehand’)
which both give the sense of something acquired little by little through exposure. He
says men feel no disgust (Suoxepaivw) at blood and wounds but actually enjoy
(xaipw) watching animals being slaughtered (o@&lw) and dying (&moBviiokw).
Plutarch then draws an interesting parallel with the story of those put to death by
the Thirty Tyrants in Athens in 404 BC:

€10' Momep év ABvaug TPMTOG TIG VTO TAV TPLAKOVTA GUKOPAVTNG
amoBavwv £mtdelog EAEXOM, kal SeUTEPOG OpOlWG Kal TPiToG, €k
TOUTOU 8¢ KATA UIKPOV 1|61 TPolOVTEG NTTOVTO TAV £MIEKDY KAl
TEAOG 0VOE TAV APlOTWV AMECXOVTO TOAITMV, OUTWG 0 TPHDTOG
ApKTov avelwv T AVkov e08okiunoe, kal Bolg Tis 1§ oU¢ aitiav éoxe
TIPOKELUEVWV  LlEp@DdV  Yevoapevog [émmdelog amoBaveiv]... ovy...
TPOPTIG EveKa L ALpdv, dAX' €@’ 18ovij kal 6Yw...353

The next step is like that happened in Athens: the first man put to
death by the Thirty was a certain informer who was said to deserve
it, and so was the second and the third; but after that they went on,
step by step, until they were laying hands on honest men and
eventually did not spare even the best of the citizens. Just so the first
man to kill a bear or a wolf won praise; and perhaps some cow or pig

351 Plut. Mor. De soll. an. 959d

352 Harold Cherniss and William C. Helmbold, Plutarch's Moralia, vol. 12, LCL (Cambridge: Harvard
University Press, 1968), 321, 23.

353 Plut. Mor. De soll. an. 959d-e
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was condemned as suitable to slay.. - not that hunger compelled
men... but for pleasure and as an appetizer...35

Here Plutarch outlines this idea of gradual exposure and how human beings can be
easily acclimatized to behaviour which they would normally abhor. The Thirty
evidently knew this aspect of human psychology and put it to use in Athens in the
fifth century BC when they chose the first execution to be of a man whom everyone
believed to deserve (émit6elog) his punishment. Once everyone was committed to
these executions, it became more difficult to object when ‘less deserving’ men were
condemned. This is very similiar to the theory of ‘empathy erosion’ put forth by the
psychologist Simon Baron-Cohen whereby human ‘evil’ is attributed to low
empathy, which can happen through a process of erosion.355 Plutarch is saying
hunting worked the same way: the first animal to be hunted and killed was probably
a threat to humans, a predator like a bear or wolf, and considered ‘deserving.” But
then the action gets extended outward to less threatening animals, and not because
these men were hungry but because they find the activity pleasurable (16ov)) and
as a delicacy (6yov). Plutarch then links this up with the Pythagorean practice of
vegetarianism and what it means:

..000v <€v>e0TL Tf] PUoEL Povikov kal Bnpddes Eppwoav kat TPog

olkTov GKapmes dmepydoavto, tob &' mpépov TO TAEICTOV

amupAvvav: womep av TaAv ol [TuBayopkol v TPOG T ONpla

MPAOTNTA  HEAETNV  £TMOWMOAVTO TPOS TO @UAVOpwTovV  Kal

@uolkTippov: 1 yap ouvvnBewa Sewrn  TOG  KATX  HIKPOV
EVOLKELOVUEVOLS TIABESL TTOPPW TIPOAYAYELV TOV AVOPWTOV.356

354 Cherniss and Helmbold, Plutarch's Moralia, 12: 323.

355 Simon Baron-Cohen, "The Erosion of Empathy: Simon Baron Cohen at Tedxhousesofparliament,”
http://youtu.be/nXcU8x_xK18. See also: ———, The Science of Evil: On Empathy and the Origins of
Cruelty.

356 Plut. Mor De soll. an. 959e-960a
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Thus the brute and the natural lust to kill in man were fortified and

rendered inflexible to pity, while gentleness was, for the most part,

deadened. It was in this way, on the contrary, that the Pythagoreans,

to inculcate humanity and compassion, made a practice of kindness

to animals; for habituation has a strange power to lead men onward

by gradual familiarization of the feelings.357
These behaviours thus strengthened (pwvvuul) man’s natural instinct to kill and
made him unyielding (&xapmic= &kapmtog) to pity (oiktog.) Plutarch uses an
interesting term, fjuepog, a word which means tame, gentle or civilized and which
recalls ideas opposite to wild animals and uncivilized behaviours, and this fjuepog is
said to be blunted or deadened (&mapfAUvw) by this habituation to cruelty. He goes
on to explain that Pythagoreans were gentle (mpadtng) to animals for this very
reason - for @WavBpwmog and @uoiktippog, love of humanity and love of
compassion - in what can be assumed to be a reference to Pythagorean
vegetarianism. He then sums up the subject of the passage, that habituation
(ovvnBela) is dangerous (8ewdg) because it leads a man forward (moppw
mpoayayelv) through introducing (évowkeldw) feelings (mdBol) little by little
(ukpov), which erodes his philanthropy or humanity along the way.358

Plutarch certainly believes that animals have emotions. He makes this plainly
clear in his De sollertia animalium when he says:

ol 6¢ epl TOVTWV APeATEPWG A€yovTeg b’ N16eobat unte Bupotobal

unte @oPfelobal pnte mapackevaleobal UNTE UVNUOVEVELV, GAA'

‘woavel pvnpovedey’ TV péALTTav Kal ‘wcavel Tapackevdleobal

™mMv xeAldova kal ‘woavel BupoloBal’ TOV Afovta kal ‘woavel

@oBeloBal’ v €Aa@ov, ovk oida Tl xproovtal Tolg A€yovot unde

BAémewy und' dxovelv GAA' ‘woavel PAEmMEV aUTA kKal ‘Woavel
dkove, unde @WVeElY @AL' 'woavel @wVEN, und' 0Awg ijv GAA'

357 Cherniss and Helmbold, Plutarch's Moralia, 12: 323, 25.
358 For Baron-Cohen'’s concept of empathy erosion, see Baron-Cohen, The Science of Evil: On Empathy
and the Origins of Cruelty: 15-16.
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‘woavel iV Tabta yap EKelvwv o0 HOIAAOV £0TL AEYOUEVA TTAPX TIV
Evapyela, g Eyw melbopat.35?

As for those who foolishly affirm that animals do not feel pleasure or

anger or fear or make preparations or remember, but that the bee

“as it were” remembers and the swallow “as it were” prepares her

nest and the lion “as it were” grows angry and the deer “as it were” is

frightened - I don’t know what they will do about those who say that

beasts do not see or hear, but “as it were” hear and see; that they

have no cry but “as it were”; nor do they live at all but “as it were.”

For these last statements (or so I believe) are no more contrary to

plain evidence than those that they have made.360
Those who don’t believe that animals have emotions do so “foolishly” (&BeAtépwg)
according to Plutarch. The fact that they feel emotion is clear (évapyela) to him, as
clear as the fact that they have perception, voices and exist at all. He uses the same
observational evidence for these abilities as he does for their abilities to feel and
remember. Modern research conducted by psychologists and evolutionary
biologists in the area of animal emotions and cognition have made great strides in
confirming what Plutarch took as truth: animals feel and think. They might not
always feel and think in the same ways as humans, but it is surprising in how many
ways they do. One of the foremost scholars in the field of animal emotions and
cognition, and a major voice for animal advocacy is Mark Bekoff. In a recent book,
The Animal Manifesto, Bekoff makes a case for treating animals with compassion

based on that demonstrable fact that they themselves have and deserve

compassion.361

359 Plut. Mor. De soll. an. 961e-f
360 Cherniss and Helmbold, Plutarch's Moralia, 12: 335.
361 Bekoff, The Animal Manifesto: Six Reasons for Expanding Our Compassion Footprint: 79-101.
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At several places in his text, Plutarch acknowledges that simply eating
animals is not necessarily wrong, but that the cruelty with which it is done is. He
makes this point in the following passage:

0 Bilwv éieye 1t madapux mailovta T®V Batpaywv Ttoig Aibolg

€plecBal, TtOoUG 8¢ PBatpayovg pnkétt mailovtag GAA AAnO®G

amobviokewy, oOUTW KUVNYEWV Kol  GALEVElY, OBUVWUEVOLG

TEPTIOUEVOUG KAl AToBVI|oKoLaL, TOTG 8" A0 oKUPVWV Kal VEOGo®DV

EAEELVDG Ayouévolg. oV yap ol xpwpevol {wolg adwobowy, dAL' ol

xpwpevol BAaBep @S Kol OAYywpwS Kal HET" WUOTNTOG.362

[Bion] remarked that boys throw stones at frogs for fun, but the

frogs don’t die for “fun” but in sober earnest. Just so, in hunting and

fishing, men amuse themselves with the suffering and death of

animals, even tearing some of them piteously from their cubs and

nestlings. The fact is that it is not those who make use of animals

who do them wrong, but those who use them harmfully and

heedlessly and in cruel ways.363
The argument is that the killing of animals is not essentially wrong, but any
enjoyment or amusement in it is. Like the “fun” had by boys killing frogs with stones,
finding enjoyment in (tépmw) the kill when hunting is what Plutarch finds
objectionable. Those who make use of (xp&w) animals do not do them wrong
(ddwéw); however, those who do so harmfully (BAafep®s), carelessly (0Aywpwg)
and with cruelty (pet’ wpotTog) do.

When contemplating vegetarianism in his treatise, De esu carnium, Plutarch
launches into a rhetorical passage, asking how the first person to consume the flesh
of animals was able to do so:

A oV pév €pwtdg tive Adyw IMubayopag amelyeto capkopayiag,

Eyw 8¢ Bavpdlw kal tive TdBel kal mola Yuxdy [ Aoyw] 0 mpdTOG

avBpwtog NYato @ovou otopatt kal teBvNKOTog (wou xeideot
TPooNPATO CAPKOG Kol VEKPDV CWUATWV KAl EWAwV TpoBEéuevog

362 Plut. Mor. De soll. an. 965a-b
363 Cherniss and Helmbold, Plutarch's Moralia, 12: 355.
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tpamélag SPa kol TpUEAS [kal] TPooéTL elmey Ta PkpOV EUTtpocOEy

Bpuxwueva pepn kal @Beyydpeva Kal Kivoupeva Kal BAETovTa: TG

N OoYg vméuewve TOV  @OVOV  o@alopévwv  SEPOUEVWYV

StapeAllopévavy... 364

Can you really ask what reason Pythagoras had for abstaining from

flesh? For my part I rather wonder both by what accident and in

what state of soul or mind the first man who did so, touched his

mouth to gore and brought his lips to the flesh of a dead creature, he

who set forth tables of dead, stale bodies and ventured to call food

and nourishment the parts that had a little before bellowed and

cried, moved and lived. How could his eyes endure the slaughter

when throats were slit and hides were flayed and limbs torn from

limbs?365
Death and dead bodies should be naturally repulsive to us, and so Plutarch wonders
how the first person was able to consume the meat of animals. His passion on this
topic comes through in the rhetorical nature of his writing and the vividness with
which he describes the scene and the words he uses: the hypothetical man touches
gore (d6vog) to his mouth, and the flesh (cap§) of a dead animal (teBvnkwv {Bov)
to his lips; he describes tables (tpamelat) of dead (vekpa) and stale (¢éwAa) bodies
(cwpata); he talks of parts that had just previously (pikpov €éumpooBev) bellowed
(Bpuxaopai), cried (@06éyyouar), moved (kwvéw), and perceived (BAémw); he
portrays slaughtering (oc@d&lw), skinning (8épw), and dismembering (StapeAilw.)
This is a dramatic and violent description, meant to touch the reader and convey the
viciousness of the act of slaughtering and eating an animal.

This rhetorical approach is taken one step further in the next passage where

Plutarch goes so far as to put words into the mouth of an animal through the

technique of prosopopeia. This is the rhetorical technique whereby the writer

364 Plut. Mor. De esu carn. 993a-b
365 Cherniss and Helmbold, Plutarch's Moralia, 12: 541.
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speaks in the voice of another which, it could be argued, could be considered a form
of empathy since it involves the acquiring of another’s perspective and attributing
another’s emotional state. Plutarch uses it here to condemn the slaughtering of
animals excessively and beyond necessity. He writes,

‘00 mapattobpal ocov TNV Avayknv GAAd ThVv UBpwv va @ayng

amoxtewov, tva §' §dov @ayng pun p' avaipel” @ Tfig wpoTNTOG

Sewvov peév 0Tl Kal TIBepévny (8€lv Tpamelav GvOpwTwV TAOVGIWV

VEKPOKOGUOLS XPWHEVWV Hayelpols kal OYotoloig, Sewvotepov &'

dmokouLlopévnv: AElova Yap T AELmOpeVa T®V Befpwpévwv EoTiv:

oUKkoUV TalTa HatnV Amédavey:366

“I do not ask to be spared in case of necessity; only spare me your

arrogance! Kill me to eat me, but not to please your palate!” Oh, the

cruelty of it! What a terrible thing it is to look on when the tables of

the rich are spread, men who employ cooks and spicers to groom the

dead! And it is even more terrible to look on when they are taken

away, for more is left than has been eaten. So the beasts died for

nothing!367
Again, Plutarch allows the killing and consuming of animals out of necessity, but not
beyond that. He puts the words directly into the mouth of the animal this time: tva
@ayng amoktewoy, tva §' 1dov @ayneg un p' avaipet (“so that you may eat, kill me;
but so that you can eat more pleasurably, do not destroy me.”368) This technique of
prosopopeia is used to great dramatic effect. Plutarch draws a distinction between
eating and eating for pleasure (1j6lov @dayng) and even changes his verb use in the

second half of the sentence. dmokteivw simply means to kill; however, avaipw has a

more complicated meaning of taking away and destroying - perhaps attempting

366 Plut. Mor. De esu carn. 994e-f

367 Cherniss and Helmbold, Plutarch's Moralia, 12: 551.

368 This is not dissimilar to what Bekoff does, by writing a ‘manifesto’ for animals. He precees the
outline of this manifesto with: “More to the point, if animals can think and feel, what do they think
and feel about the ways humans treat them? What would they say to us, and what would they ask of
us, if they could speak a human language?” (Bekoff, The Animal Manifesto: Six Reasons for Expanding
Our Compassion Footprint: 8.)
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here to suggest something done wrongly or inappropriately. By placing his
argument into the mouths of animals, Plutarch is here creating empathy more
vividly for his reader. He has previously made the argument that animals think and
feel in his other treatise, De sollertia animalium, and here extends it imaginatively to
the animal’s own voice. The rhetorical nature of Plutarch’s passage is furthered with
the emphatic & in the next sentence ® tijg wpdtTnNTOG, With wud¢ (cruelty) being a
word we have seen him use before in similar contexts. This is a cruelty which is raw
and somehow uncivilized, which is interesting when you realise that the
slaughtering and cooking of animals is something we usually consider very much
representative of civilization. Nevertheless, Plutarch considers the excess of animals
consumed by the rich to be &ewodg (terrible) as they lay out the bodies
(vexpokoopog). But what is more terrible (8ewvotepog) is when the meal is over
mAglova yap ta Astmopeva TV Befpwpévwy éotiv (“For more is left behind than
has been eaten up.”) The animals then were slain for nothing (natnv.) This vivid and
passionate passage is effective in its ability to elicit empathy and compassion from
its audience.

The argument that human beings are omnivores and therefore naturally and
biologically meant to consume the flesh of animals must have been as prominent in
antiquity as it is today, since Plutarch brings it up as a counterpoint several times. It
is important to note that nowhere in his texts does he state that all people should
abstain from eating meat, and neither does he outright state that he himself is a
vegetarian. What he does do, however, is question the moral and ethical

implications of slaughtering animals and especially how that slaughtering is done.
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He realises that people are quite unlikely to give up meat, such a valued and
important part of their diet, but he is concerned with the terms on which it is
consumed:

oV NV aAA' el katl ddUvatov 1161 8L v cuvnBelav TO dvapdpTnTov,
aloxvvlopevol T® apaptdvovtt xpnoopeda St Tov Adyov, £86pueba
OAPKAG, GAAX TIELVDVTEG 0V TPLPHDVTEG 369

Yet if, for heaven'’s sake, it is really impossible for us to be free from
error because we are on such terms of familiarity with it, let us at
least be ashamed of our ill doing and resort to it only in reason. We
shall eat flesh, but from hunger, not as a luxury.370

Plutarch believes people should feel shame (aioxvvdpevol) by eating of animals and
that it should be done because we are hungry (mewdw) and not because we are
living luxuriously or extravagantly (tpuv@aw). How these animals are butchered is
another point with which Plutarch is very much concerned:

dvaipnoopev {Pov, AAA" oiktelpovteg kal dAyodvteg, oUy VBpllovteg
008¢ Bacavilovteg ola vV TOAAL Spdotv ol pév el o@ayniv L@V
wBodvteg OfBeAovg Swamvpoug, | va T Pagl] Tod oWNpoV
meploPevvipevoy TO alpa kai Slayeduevov THY odpka BpOYM kal
HOA&EN" ol §' oUBaoL LDV ETITOKWV EVaALOpEVOL Kal AakTiovTeg, (V'
atpa kol yada kai A08pov £uBpmv opod cup@Bapéviwy £v mdiow
&vadévtog, @ Zed kaBdpots, @dywol tol {Mov TO péAloTA
@EAEYPHATVOV" GAAOL YEPAVWV OPUATA KOl KUKVWV ATOppAPavTES Kol
amokAsioavteg €v okOTEL Taivovoly *** GAdokoTtolg piypaot kol
KAPUKELALS TIOV adT@VY TNV odpia OoolobvTeg. €€ MV Kal pdAota
STHAGV €0TLY, WG 0V 8L TPO@TV 0VEE Xpelav oV dvaykalwg GAA" VTO
KOpouv kai UBpews kali moAuteAeiag MSoviv Temomvrtal THV
avopiov371

We shall kill an animal, but in pity and sorrow, not degrading or
torturing it - which is the current practice in many cases, some
thrusting red-hot spits into the throats of swine so that by the
plunging in of the iron the blood may be emulsified and, as it
circulates through the body, may make the flesh tender and delicate.

369 Plut. Mor. De esu carn. 996e-f
370 Cherniss and Helmbold, Plutarch's Moralia, 12: 565.
371 Plut. Mor. De esu carn. 996f-997b



148

Others jump on the udders of sows about to give birth and kick them

so that, when they have blended together blood and milk and gore

(Zeus the [Purifier]!) and the unborn young have at the same time

been destroyed at the moment of birth, they may eat the most

inflamed part of the creature. Still others sew up the eyes of cranes

and swans, shut them up in darkness and fatten them, making the

flesh appetizing with strange compounds and spicy mixtures. From

these practices is it perfectly evident that it is not for nourishment or

need or necessity, but out of satiety and insolence and luxury that

they have turned this lawless custom into a pleasure.372
According to Plutarch, we should feel pity and pain (oikteipovteg kai GAyodvteg) at
the slaughter of animals, and they should not be maltreated (VBpi{w) nor tortured
(Bacavilw). It is evident what sort of torture Plutarch means here, as he gives us
three examples of the sort of processes by which some animals are processed in the
ancient world. These examples are vivid, brutal and meant to confront the reader
with some extremely shocking scenes of violence against animals. He even includes
an emphatic & Zeb kabBdpote (0, Zeus the Purifier!) in the middle to voice his own
horror at what he is describing. These butchery practices have nothing to do with
Tpo1 or xpeia (nourishment or need) nor are they done by necessity (avaykaiwg),
the only reasons for which Plutarch has allowed the ingestion of meat anywhere
else in his texts. It is on account of surfeit or gormandizing (kx6pog), arrogance
(UBpLg) and extravagance (moAvtéAewa) that Plutarch calls this lawless (Gvopia). All
of this is indicative of his particularly compassionate perspective on the treatment
of animals.

Realising that not everyone will be persuaded to become a vegetarian, and

perhaps not even being one himself, Plutarch wishes to at least remove the

excessive violence and maltreatment of animals from the process. He appears to find

372 Cherniss and Helmbold, Plutarch's Moralia, 12: 565.
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particular fault with large-scale butchering and third-party intervention in animal
slaughter: too many animals are being killed when they are not being eaten,
elaborate cooks and spicers are employed, special processes, like the ones we just
discussed, are being used which torture and maltreat the animals. He suggests a
time-honoured tradition:

el 8¢ Aéyelg me@ukéval ceaUTOV €Tl TOlaUTNY €8woNV, 0 PBoVLAeL
@EAYEW TIPHTOV AVTOG ATTOKTELVOV, AAA" aUTOG 81 6eaVTOD...373

If you declare yourself that you are naturally designed for such a

diet, then first kill for yourself what you want to eat. Do it, however,

only through your own resources...374
Whether this would really be feasible for most people in the ancient world,
especially those in urban settings, is questionable. But it certainly removes
Plutarch’s main objection from the picture. One kills only what one can, no more, no
less, and eats it oneself. In this simplified situation, there is no room for expensive
and time-consuming butchering practices or cooking techniques, which eliminates
any experimenting with cruel and unusual treatment of animals. Modern life and
luxury appear to be at the root of the mistreatment of animals, at least according to
Plutarch, and have allowed for this absence of compassion.

Finally, Plutarch does what many modern day animal advocates do in their
defense of the humane treatment of animals: he uses it to interpret our own
humanity and compassion. He writes,

Xwpig 8¢ TovTwV 0 TPOG PravBpwTiav £610HOG 0V SokeT BavpaoTov

elvay Tig yap v adiknoelev avBpwmov oVTw TPOG GAAGTpLa Kol

dovp@LAa Stakelpevog [kal] mpaws kal @AavOp®OTIWG; éuvodny 8¢
Tpltnv Nuépav Stadeyopevog 10 tod Zevokpdtoug (fr. 99 H.), kal dtL

373 Plut. Mor. De esu carn. 995a
374 Cherniss and Helmbold, Plutarch's Moralia, 12: 551.
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ABnvaiol T® (®vta TOV KPLOV ékdelpavtt Siknv €meBnkav oVk €ott

§', olpay, xelpwv 0 {®vta Baoavi{wv ToD Tapalpovpuevoy To Cijv Kal

(OVEVOVTOG...375

But apart from these considerations, do you not find here a

wonderful means of training in social responsibility? Who could

wrong a human being when he found himself so gently and

humanely disposed toward other non-human creatures? Two days

ago in a discussion I quoted the remark of Xenocrates, that the

Athenians punished a man who had flayed a ram while it was still

alive; yet, as I think, he who tortures a living creature is no worse

than he who slaughters it outright.376
The reasoning is, how we treat animals is a reflection of how we treat others.
Plutarch calls practicing compassion towards animals 0 mpog @uavBpwtiav
€0lonog - the habituation of humanity. This is along the lines of the habituation he
spoke of in De sollertia animalium, but with the opposite effect. Here, by treating
animals compassionately, either by becoming a vegetarian or at least limiting
oneself to humanely slaughtered meat, one becomes gradually exposed to
compassion, as opposed to cruelty. Rather than empathy erosion, it is empathy
creation. Plutarch asks the rhetorical question: tig yap av adwknoeiev dvOpwTtov
oUTw TPOG AAAOTPLA Kal GoVUU@ULAX Slakelpevos [Kal] Tpaws Kol @avlpwTw;
(“For who could wrong a person, being so gently and benevolently disposed
towards strange and unlike creatures?”) A person who is kind to and has empathy
for animals will feel the same towards his fellow human beings.

Empathy and compassion are at the centre of Plutarch’s treatises on the

treatment of animals. He believed that animals had emotional lives very similar to

humans and deserved to be treated morally by them, in how they were both hunted

375 Plut. Mor. De esu carn. 996a-b
376 Cherniss and Helmbold, Plutarch's Moralia, 12: 557, 59.
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and slaughtered. Ideally, vegetarianism appears to have been attractive to Plutarch;
however, he also appears to realise that it is a lifestyle choice which others may find
hard to adopt, perhaps because he has difficulty committing to it himself since he
never states that he is one. Regardless, he passionately argues for the humane
treatment of animals and censures the violent slaughtering methods of his day.
These, he says, are not only morally wrong, but reflect on our humanity; however,
through the compassionate treatment of animals we actually encourage empathy

and compassion for each other.

Chariton

Chariton’s Callirhoe is the oldest complete and extant Greek novel.377 [t
contains many references to feelings of compassion, pity, mercy, benevolence and
humanity, but mainly through the use of the noun @WavBpwmia, which can in
particular contexts mean all these things. The only other word Chariton uses
frequently in similar circumstances is €Aeog, meaning pity. Both these terms have
been rendered by several English translators with various synonyms, and so I will
alter or adapt the translations where I see fit below.

First, a word on @avBpwTtia. @ lavBpwTia is a term which has be an area

of interest for various scholars, many of whom have also noted its differences from

377 Chariton and Longus, Greek Fiction: Callirhoe, Daphnis and Chloe, Letters of Chion, trans. Rosanna
Omitowoju, Phiroze Vasunia, and John Penwill, Penguin Classics (London: Penguin Books, 2011),
xxiv; Niklas Holzberg, The Ancient Novel: An Introduction (London: Routledge, 1995), 32.
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and connection to the Latin term humanitas3’8 @lavOpwtia is defined as
humanity, benevolence, kind-heartedness, humane feeling, kindliness, and courtesy
in the LS], but the compound word literally means ‘love of mankind’; humanitas is
defined as human nature, humanity, and the qualities, feelings, and inclinations of
mankind. Thus, the first difference, as Nikolaidis points out, is that while humanitas
was very much associated with humans and ‘human-ness’, @ AavBpwmia was (at
least originally) associated with the gods and animals - a word applied to non-
human entities who love human beings.37? Also, @l avBpwtia and humanitas were
not originally equivalent terms and Aulus Gellius, the second-century AD author of
Attic Nights tells us so:

Qui uerba Latina fecerunt quique his probe usi sunt, "humanitatem'

non id esse uoluerunt, quod uolgus existimat quodque a Graecis

eLavBpwmia dicitur et significat dexteritatem quandam

beniuolentiamque erga omnis homines promiscam, sed

'humanitatem' appellauerunt id propemodum, quod Graeci

mawdelav uocant, nos eruditionem institutionemque in bonas artis

dicimus.380

Those who have spoken Latin and have used the language correctly

do not give to the word humanitas the meaning which it is

commonly thought to have, namely, what the Greeks

call e avBpwmia, signifying a kind of friendly spirit and good-

feeling towards all men without distinction; but they gave
to humanitas about the force of the Greek maidsic; that is, what we

378 Hubert Martin, Jr., "The Concept of Philanthropia in Plutarch's Lives," The American Journal of
Philology 82, no. 2 (1961): 164-75; S. Tromp De Ruiter, "De Vocis Quae Est ®idavBpwmia
Significatione Atque Usu," Mnemosyne 59, no. 3 (1931): 271-306; Nikolaidis, "A Note on the
Relationship between Philanthropia and Humanitas," 350-55; Marta Varzeas, "Tragedy and
Philanthropia in the Lives of Demosthenes and Cicero," in Symposion and Philanthropia in Plutarch,
ed. José Ribeiro Ferreira, et al. (Coimbra: Centro de Estudos Classicos e Humanisticos da
Universidade de Coimbra, 2009), 333-40; Francesco Becchi, "La Notion De Philanthropia Chez
Plutarque: Contexte Social Et Sources Philosophiques,” in Symposion and Philanthropia in Plutarch,
ed. José Ribeiro Ferreira, et al. (Coimbra: Centro de Estudos Classicos e Humanisticos da
Universidade de Coimbra, 2009), 263-73; Bruno Snell, The Discovery of the Mind: The Greek Origins of
European Thought (New York: Harper and Row, 1953).

379 Nikolaidis, "A Note on the Relationship between Philanthropia and Humanitas," 350-51.

380 Gell. NA 13.17.1
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call eruditionem institutionemque in bonas artes, or "education and
training in the liberal arts."381

So, humanitas for early Latin writers simply meant the particular quality of being
human, which involved the intellectual and cultural pursuits which humans alone
undertake. As Aulus Gellius says, this definition aligns itself better with Greek
mawdela, which is often translated as ‘education’ but which encompasses much more
than that. One’s TaiSela meant one’s intellectual, artistic and physical education, as
well as one’s socialization and the learning of one’s culture. @ A avBpwmia, then, was
part of one’s maudela, which taught one to be courteous, benevolent, gentle,
civilized.382 Humanitas had an original meaning more similar to this as opposed to
the connection @avOpwia had to the need of others and the social context in
which was usually used.383 Over time, however, @ avBpwmia began to win out as a
concept, being used by various Greeks authors in a wider variety of ways, applying
the term to people and even cities, and expanding its meaning to allow for the
“cultural implications of humanitas.”3%* Humanitas, meanwhile, began to take on the
sense of ‘humaneness’ that we now commonly associate with it.385

@avbpwTia, strictly speaking, is a virtue not an emotion; however, as it was
associated with ideas of benevolence and kindness, its connection with the emotion
of compassion is evident, especially by the time of Plutarch. For him, @avBpwmia

is the mark of cultured man and is deeply connected with civilization and

381 J. C. Rolfe, ed. Aulus Gellius: Attic Nights, vol. 2, LCL (Cambridge: Harvard University Press, 1927),
459.

382 Nikolaidis, "A Note on the Relationship between Philanthropia and Humanitas," 353.

383 Tbid., 351.

384 Rudolf. Hirzel, Plutarch (Leipzig: Dietrich, 1912), 352. Cited in Nikolaidis, "A Note on the
Relationship between Philanthropia and Humanitas," 355.

385 ——— "A Note on the Relationship between Philanthropia and Humanitas," 352, 54. Nikolaidis
asserts that from Cicero onwards this change occured.
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Hellenism.386 In a passage from his Praecepta gerendae reipublicae, he associates
@avBpwtia with words often used to demarcate the emotion of compassion:

oV yap avBadng oVd' €maxO1g 0 xpnoTog oUS' AVOEKAGTAG €0TLY O

OWEPEPWV AVNP... GAAX TIPATOV HEV €VTIPOCNYOPOS KAl KOLVOG OV

TeEAAoUL Kal TPooeABETV amaoty, oikiav Te TAPEXWY AKAELOTOV WG

Apéva @UglHov  agl Tolg xpniouvot kol TO KNOEHOVIKOV Kol

@UGvBpwmov oV xpelatg ovde mpdageot povov GAAX kal TG

OLVOAYEY TtTaiovol Kal katopBoDol cuyxaipely EmSEKVUIEVOG 387

For the good man is neither presumptuous nor offensive, and the

prudent man is not over-blunt in his speech... but in the first place

he is affable and generally accessible and approachable for all,

keeping his house always unlocked as a harbour of refuge for those

in need, and showing his solicitude and friendliness, not only by

acts of service, but also by sharing the griefs of those who fail and

the joys of those who succeed...388
These are the characteristics of a xpnotog man, a man who is not necessarily good in
a morally upright way (although it would be difficult to be morally compromised
and be xpnotog), but good in a ‘useful’ way - in this case, good and useful to the
people around him and his community. He is ebmpoonyopog kal kowvog v meAdoat
kal mpooeABelv amaowv (“affable and generally accessible and approachable for all.”)
Even more than accessible, he provides his home as @U&og Aymv (“harbour of
refuge”) for those in trouble. Most importantly, his 10 @AavBpwmov comes not only
from xpela and mpa&ig (‘use’ and ‘service’), but also from the fact that he feels pain
with (ouvvadyéw) those who fail and also feels joy with (ocvyxaipw) those who

succeed. These oVv- compounds are associated with compassion, an emotion similar

to pity (éAeog) but which, according to Aristotle, is reserved for close kin and

386 Martin, "The Concept of Philanthropia in Plutarch's Lives,"” 167. This idea comes up often in
Plutarch’s discussion of Greek statesmen; however, @AavBpwTia is also a virtue associated with
prominent Roman figures and politicians. (E.g., Plut. Vit. Phoc. 10.7-8; Vit. Pub. 1.2)

387 Plut. Mor. Prae. ger. reip. 823a

388 H. N. Fowler, Plutarch’s Moralia, vol. 10, LCL (Cambridge: Harvard University Press, 1936), 285.
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friends.389 Plutarch, however, appears not to use these oUv- words in the same way
as Aristotle meant them and takes a broader approach to their meaning.3%0 And
notably, he associates them with @uavBpwmia, which shows how this concept is
linked, at least for Plutarch, with compassion.391

Chariton makes relatively extensive use of the term @uavBpwmia in his
novel, where its meaning changes subtly according to context, but it is always
regarded as a pro-social concept or emotion, even though in some scenes we see
characters manipulate others through its use. The same is true of €Aeog, as we shall
see, but it has a different, although related, meaning.

For a human being, a love of mankind, @lavBpwmia, means, showing
kindness, consideration, and compassion to your fellow humans. As already stated,
in ancient Greek culture this became wrapped up with maideia and what it meant to
be fundamentally human, so that to have @uavBpwmia meant that you were a
properly cultured and civilized person. Thus, it came to denote civilization and all
the appropriate behaviours that came with it: courtesy, politeness, and kindness. By
extension, then, the leaders of centres of civilization - cities, towns, prominent men
generally - are often expected to be, and are thus described as, @A&vBpwmog and,

indeed, even cities themselves are characterized this way. Chariton uses

389 See Chapter One.

390 For more on Plutarch’s ideas of pity and compassion, see Christopher Pelling, "Pity in Plutarch,” in
Pity and Power in Ancient Athens, ed. Rachel Hall Sternberg (Cambridge: Cambridge University Press,
2005), 284-86, 88.

391 The fact that both desirable (joy) and undesirable (pain) emotions are included here may also
suggest an element of empathy in this passage as well; however, there is not really a sense of
spontaneous, involuntary reflection of feeling, as I have defined empathy to be for the scope of this
project. Both the shared joy and the shared pain here appear more considered, but perhaps there is a
melding of the two emotions, empathy and compassion, as so easily happens, even for us in modern
life.
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@ avBpwtia in these ways at various points in his novel. For example, Dionysius is
described in Book Two with the adjectival form of the noun:

AwovOolog  yap, O JdeomoTng MUY, Xpnotog €ott  Kal
@avBpwmog.392

Dionysius, our master, is decent and kind.3%3

@W&vBpwtog is often paired with another adjective of similar value, as is the case
here. Dionysius is both @avBpwmog, which the translator renders here as ‘kind’,
and xpnotog, the same word as was used in the Plutarch passage above, which
means a useful kind of ‘good.” This characterizes his personality as one appropriate
to a benevolent leader who is civilized, fair, and appropriate in his behaviour to
others. More than that, these words are said by Plangon to Callirhoe, and are used to
assure Callirhoe that Dionysius will be gentle and compassionate towards her. This
brings the sense of his @\ avBpwmog nature down to more of a personal level, where
emotions like compassion work, as opposed to the ‘grander’ scale of a general love
of mankind and civility. Essentially, it is a guarantee he will care about her and treat
her kindly.

Dionysius is aware of his reputation as @ulavBpwmog and states it outright
further on in Book Two:

Alovio166 elp, MAnolwv p®dTog, oxedov 8¢ kal Tijg 0AnG Twviag,
e’ evoefeia kal @ravBpwia Staf3ontog.394

[ am Dionysius, the foremost citizen of Miletus and probably all
Ionia, well known as a devote and kindly man.39>

392 Charit. 2.2.1

393 G. P. Goold, Chariton: Callirhoe, LCL (Cambridge: Harvard University Press, 1995), 89.
394 Charit. 2.5.4

395 Goold, Chariton: Callirhoe: 105.
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In this passage, @avBpwTia is paired with eboeBela (piety) which is another
concept closely associated with civility and proper behaviour. Dionysius has
developed a reputation for both and is not afraid to state so outright, for these are
qualities every good leader should have: he should behave suitably towards the
gods and towards other people. His quality of @ulavBpwTia is touched on several
more times. First, in the scene where Plangon is fabricating a story to manipulate
Callirhoe and she says of Dionysius:
@VoeL 8¢ €0t BapLBLOG, MoTep Kal PNAVOpwTT0G.396

His nature is to be as severe [when angry] as he is [normally]
kind.397

Another character, Leonas, persuades Callirhoe to tell Dionysius what has happened
to her and not to be afraid of him because he has @ AavBpwmia:
GAAQ pévov AmA®DG avTd SlaAéyou, kal pundev LTokpPLYNG THOV
AAnB&dV TtoUTto yap aUTOU EmKaAéoetal UdAAOvV TV €i¢ o€

@LavBpwiav.398

Just speak with him frankly and hide nothing of the truth. This will
rather induce him to have sympathy for you.3%°

Goold translates the word here as ‘sympathy’ but this seems to be the same sort of
quality which is described in the previous passages. Finally, Miletus itself is
characterized as @\&vOpwToG:

GAA& S¢opal cov, Aloviote ("EAANV Yap el kol TOAEwS @AAVOp®OTOU
kal madeiag peteiAneag)...400

396 Charit. 2.7.2

397 Goold, Chariton: Callirhoe: 115. I have placed in parentheses parts of the translation that do not
actually occur in the Greek.

398 Charit. 2.5.3

399 Goold, Chariton: Callirhoe: 105.

400 Charit. 2.5.11
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But I beg you, Dionysius, since you are a Greek and belong to a
civilized city and are cultured...401

Here we can see the concept of @ lavBpwtia related to a number of different ideas:
leadership, the quality of being Greek, civilization and cities, and madeia.*92 A good
Greek man is endowed with @uavBpwia which requires him to be kind to those
who need his assistance. And cities themselves, as human creations and centre of
human civilization, can be characterized as @ avBpwmog. The city of Syracuse is
described the same way by Theron during his trial. He says:

uf oOv Vel & Zupakdotol, Sfjpog éml @AavBpwtia mepBonTog,
Yévno B¢ pot kal SiPoug kal Baddoong dyplwtepol.403

Men of Syracuse, city famed for humanity, do not be more cruel to
me than thirst and the sea!404

Syracuse is, like Dionysius, famous for its @ulavOpwTia, and this trait is juxtaposed
with the dypluwtepog sea - cruelty is the opposite of kindness or humanity. And two
further examples come in Books Four and Seven:

806&eL 8¢ ool Ta TOTE PLLaVOpwTOTEPQ.405

Miletus was kinder to you then.#06

mPOg THV OUYKPWOWW TGV TaApOVTWV NV pot kol Bafuidv
@AavOpw0oG.407

Compared to my present state, even Babylon was kindly.4%8

401 Goold, Chariton: Callirhoe: 109.

402 The Greek concept of maudeia can be translated as ‘education’ but it involved more than simple
schooling, and was comprised of the moral, intellectual, social and physical training that were
considered important to the aristocratic class. For a general discussion of Greek mai8eia, see Werner
Jaeger, Paideia: The Ideals of Greek Culture, trans. Gilbert Highet, vol. 1-3 (Oxford: Oxford University
Press, 1944).

403 Charit. 3.4.9

404 Goold, Chariton: Callirhoe: 159.

405 Charit. 4.4.4

406 Goold, Chariton: Callirhoe: 211.

407 Charit. 7.5.4

408 Goold, Chariton: Callirhoe: 347.
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Other powerful characters in Chariton’s novel display this type of

@avBpwtia as well. Mithradates says to the king in book five:

“Séopai cov” @noti, “Baciied, Sikalog yap el kal @AGVOpwTOG...” 40

“Your Majesty, you are just and compassionate...”410
Just as in the examples with Dionysius, the king's @uavBpwmia is linked with
another complementary quality: he is Sikawog (just) and @ &vBpwog. Callirhoe
refers to his @lavBpwia as well, albeit as a diversion from the king’s overtures
towards her, which were delivered by means of his eunuch:

Bavpdlw 6¢ MG CLUVETWTATOS VTIAPYXWV AYVOELS THV PBACIAEWS
@AavBpwTiav, 6Tl ovK €pd SUOTUXOUG YUVALKOG AAAX EAgeT. 411

[ am surprised, too, that for one so intelligent you fail to recognize

the king’s humanity, and that he is not in love with an unfortunate

woman, but rather pities her.412
Here @uavBpwmia is connected with €\eog (pity), suggesting that one’s innate
quality of @ AavBpwia is likely to make you feel &Aeog for someone in trouble, both
prosocial responses to suffering. Goold translates @uavBpwmia as ‘humanity,
drawing out the human side of the term, but it is still the same attribute which was
ascribed to Dionysius as a good leader.

Certain behaviours are characterized as @\ avBpwmog as well. For example,

one of the pirates suggests claiming @ avOpwmia as their reason for opening the

tomb of Callirhoe:

409 Charit. 5.7.1

410 Goold, Chariton: Callirhoe: 261.
411 Charit. 6.5.10

412 Goold, Chariton: Callirhoe: 305.
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akovoavteg O6¢ @wvnv TNvolfauev kata @uavBpwtiav, va
OWOWUEV TNV EVO0V ATTOKEKAELOPUEVV. 413

But hearing a cry we opened it out of humanity so as to rescue the
girl inside.*14

Not simply kindness, but compassion, is included here in this use of @AavBpwTia,
with its connection to rescue (ocwlw.) This idea comes up again when Theron
constructs a temporary shelter for Callirhoe and makes her comfortable:

abta 8¢ ovk €k @avBpwtiag Empattev AAL' €k @okepdiag, wg
éumopog LaAiov f) Anotng.415

This he did not out of compassion but from a desire for gain, more
as a dealer than a pirate.416

Not a feeling of love for his fellow human beings, not compassion, but a feeling of
love for gain, @okepdia, is what motivates Theron, the narrator tells us. He is not
showing her kindness because he feels @avBpwmia but because he sees what he
can gain by keeping her comfortable and agreeable. Callirhoe even thanks him,
despite the fact that she knows he only wants to use her to his own benefit, because
she feels it is safer to go along with his plan than resist:

kal “yapwv ool” @nolv “€xw, matep, VLMEP TiG Elg  Eue
@LavOpwiag417

“I thank you, sir,” she said, “for you kind consideration towards
me_"418

413 Charit. 1.10.2-3

414 Goold, Chariton: Callirhoe: 63.
415 Charit. 1.12.1

416 Goold, Chariton: Callirhoe: 69.
417 Charit. 1.13.10

418 Goold, Chariton: Callirhoe: 79.
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Callirhoe is shown the same false @lavBpwmia in the court of the king by his
servant, the eunuch Artaxates. He affects kindness and compassion towards her, as
the narrator tells us:

0 6¢ evvoiyxog (Swv TNV KaAAponv povnv dmoreAslpupevny, Eparmwv

mv Se€lav, wg 6 TIg @UAEAANVY kal @WUGvBpwTtog, dmmyaye toD

TAN00UG TGV Bepamavibwy.419

Then the eunuch, seeing that Callirhoe was left alone, took her

hand, as if he were fond of Greeks and all mankind, and led her

away from her group of attendants.#20
Artaxates is described as imitating a person who is @A éAAnv and @A&vBpwTOG —
loving of Greeks and humans generally. @AéAAnV is a terms applied to foreigners,
especially foreign kings.#2! The eunuch wants to appear compassionate; however,
Callirhoe sees through his act.

In one instance slavery is regarded as @W&vOpwTog, at least when compared
to beatings and death. When the Persians are defeated by the Egyptians in Book
Seven, Chariton writes:

AltyOmtiol pev yap €xaipov amnAdaypévol TOAEHOL Kal SOVAElag
[Mepoikiig, ol 8¢ eadwkoTeS [lepo®dv Seopud Kal paotiyas kat VRpeLg
Kal o@ayag TpooedoKkwy, TO @UavBpwtotatov &€, SovAelav 1) 8¢
Itatelpa évOeloa TV KEQUANV i Ta yovata KaAApong €kiatev
éxelvn yap, s av EAAnvic kal mematdevpévn Kal oUK GUEAETNTOG
KAK®V, TTapepvOelto pdAtota v faciAida.422

The Egyptians exulted in their deliverance from war and Persian
domination, while the captured Persians awaited chains and whips,

outrage and death, with slavery the [most compassionate] fate.
Statira was weeping with her head resting in Callirhoe’s lap. Indeed,

419 Charit. 6.7.5

420 Goold, Chariton: Callirhoe: 311.
421 Hdt. 2.178; Plut. Vit. Ant. 23

422 Charit. 7.6.5-6
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the latter could best comfort the queen, since she was a cultured
Greek lady and not without experience of misfortune.*23

Victors who only enslave the defeated are therefore considered @uavBpwTod,
because they do not subject them to torture or execute them, and this is the best
outcome for which the Persians can hope. What is interesting is that in the same
passage, Callirhoe comforts the queen, Statira, in a more intimate and personal
example of @avOpwmia. The narrator tells us that Callirhoe can console her
(mapapvBéoual) the best (udAlota) because, first, she is educated (maldevw), and,
second, she understands what it means to suffer misfortune (she is not apeAétntog -
‘unpracticed’ or ‘inexperienced.’) The verb mapapv6éopar that Chariton uses to
describe Callirhoe’s consoling of the queen is the same verb used by Soranus for the
comforting of patients and by Plutarch in his consolation of Apollonius.#2# This is
very much a verb of compassion which aims its action at another, usually suffering,
individual in an effort to relieve that suffering. As for the reasons for Callirhoe’s
success with this, the second is understandable: it seems natural that someone who
has undergone a similar experience can more easily express empathy for the
sufferer.#25> The first reason, however, is less immediately understandable: why
should her education be a factor in her empathy? This is due to the connection
between maidela and @uUavBpwmia. Callirhoe, being upper-class and raised

therefore in a particular way, is the beneficiary of Greek moudeia which is not simply

423 Goold, Chariton: Callirhoe: 355.

424 Sor. Gyn. 1.4.3-4; Sor. Gyn. 2.4.3-2.5.1 (see Chapter Three); Plut. Mor. Consol. ad Apoll. 101f-102b
(see this chapter, Five.)

425 See C. Daniel Batson, Susie C. Sympson et al,, "'I've Been There, Too'": Effect on Empathy of Prior
Experience with a Need," Personality and Social Psychology Bulletin 22, no. 5 (1996): 474-82; Sara D.
Hodges, Kristi |. Kiel et al.,, "Giving Birth to Empathy: The Effects of Similar Experience on Empathic
Accuracy, Empathic Concern, and Perceived Empathy," Personality and Social Psychology Bulletin 36,
no. 3 (2010): 398-409.
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her education but also her culture. As we have seen, @ AavOpwTia means showing
kindness and compassion to your fellow human beings. A human who loves
humankind, therefore, becomes associated with what it meant to be fundamentally
human, so that to have @ avBpwmia meant that you were a properly cultured and
civilized person. And you receive your culture and civilization as an ancient Greek
from your mawdeia. Thus Callirhoe embodies both the wider, cultural value of
e avBpwTia, as well as the more interpersonal emotion of compassion through her
comforting of the queen.

Another word which comes up frequently in Chariton’s text is &Aeog,
commonly translated as pity. €Aeog is a more personal and specific emotion than
@ avOpwtia, which characterised as a virtue as opposed to an emotion. Those who
have @uavBpwmia are likely to be compassionate or feel €éAcog for the unfortunate.
Pity is aroused in Chariton’s text by the unfortunate circumstances of an individual,
such as Chaereas’ lovesickness for Callirhoe at the start of the novel:

mo|Avmtpaypovobvteg §¢ TNy aitiav épabov tiig vooov, kai £Aeog

mavtag eionel pepakiov karoD kwwduvvevovtog dmoAécBat Su

TaBog YPuxiis evuovc.426

Their curiosity found out the cause of his sickness, and all felt pity

for a handsome youth who seemed likely to die from the passion of

an honest heart.42”
The people of Syracuse find out that Chaereas’ unrequited love for Callirhoe is the
cause of his illness and feel pity for him - a feeling of sadness on behalf of the

youth’s unfortunate situation. This prompts the crowd to help him, by petitioning

the marriage of the two young people.

426 Charit. 1.1.10
427 Goold, Chariton: Callirhoe: 33.
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Pity can be evoked through words, especially in a speech in front of a crowd,
as in a court trial, which is the circumstance under which Aristotle defines pity.
Juries can be manipulated into feeling €Acog for a person if he can evoke it through
his narrative, creating pathos and playing the victim. This is what Theron attempts
in book three, before someone from the crowd refutes his version of things:

Tadta Aéyovtog oiktp®ds €Aeog eiofjABe ta mMANOM, kKal Taxa Qv
émeloey... 428

At his pathetic words the crowd was seized with pity, and he might
have persuaded them...42°

Theron’s words are described as oiktp®¢ (pathetic, pitiable) which causes the
crowd to feel €éAeog for him. This creates the possibility of persuasion (meifw) to his
version of events before a fisherman from the crowd identifies him. Polycharmus
receives the same pity from a crowd in Book Four, when he says he wishes to die
with Chaereas:

émekAaoOnoav at opyal TGV AkovOVTWV kKal 0 Buuog eig £Aeov
uetemeoe, MBp1datng 8¢ vTEP TTAVTAG CLVEXLOT)...430

The mood of his listeners turned full circle: anger changed to pity,
and Mithridates was more moved than the rest.#31

Polycharmus is not giving a speech in front of a jury, but his words are heard by
those around him, including Mithridates, king of Caria, and they create an emotional
response. The mood or disposition (6pyn) of the crowd changes with his words,
from anger (Bunog) to pity (éAeog) and Mithridates is ‘moved.” cuyxéw is a term

which literally means ‘to pour together’ or ‘mix up’, but when used of a person’s

428 Charit. 3.4.10
429 Goold, Chariton: Callirhoe: 159.
430 Charit. 4.2.14
431 Goold, Chariton: Callirhoe: 203.
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mind or emotions means ‘to trouble.’ This is the emotional response to an
individual’s suffering. Mithridates spares Polycharmus and Chaereas, who describes
the king’s actions to Callirhoe as €Aeog:

ToUG p&v oV dAAoug moAitag ok old' & TL yeyovaoty, éué 8¢ kal

[ToAUxappov Tov @idov 1181 peAdovtag oveveohal cEocwkKev EAE0G

deomoToL. 432

I do not know what has become of the rest of my fellow citizens, but

when my friend Polycharmus and [ were about to be executed, the

mercy of our master saved us.433
Goode translates €Aeog as ‘mercy’ here, which works as well as ‘pity’ since it was his
pity which moved Mithridates to action and spare Polycharmus and Chaereas.

Finally, we see éAeog make an appearance in a deeply personal way between

Callirhoe and her unborn child:

oA 8¢ petevoel Kal Twg EAeog avTnV ToD KATA YoTPOG €loT)EL.

GAN'" dow pdAAov ékelvn TV @Bopdv €omevde, To00UTE HAAAOV

aUTH) TO KATA YAOTPOG NAEEL.. 434

Then again she changed her mind, and pity for the unborn child

came over her. But the more Plangon urged her to destroy the

unborn child, the greater became her pity for it...43>
Callirhoe initially believes that aborting her pregnancy is the best decision, given
her circumstances. Once Plangon, Dionysius’ servant, applies some reverse
psychology by way of encouraging her to choose abortion, Callirhoe begins to doubt
her decision and feel pity for her unborn child. This type of €Aeog is more

interpersonal than the public displays we have seen amongst large groups, and not

directly elicited by the one being pitied. Chariton also uses another associated term,

432 Charit. 4.4.7-8

433 Goold, Chariton: Callirhoe: 213.

434 Charit. 2.9.3 & 2.10.7.

435 Goold, Chariton: Callirhoe: 121, 27.
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ovumadng, in the same context of Callirhoe and Plangon. This is his only use of this
term, but it relates to this more personal type of pity. Plangon, in order to please her
master, Dionysius, and win her freedom, must find a way to manipulate Callirhoe
into having her child, and she believes that having her marry Dionysius and pass the
child off as his is the surest way. For this, she needs Callirhoe’s trust, which she gets
by being friendly with her and showing her sympathy:

¢ 6¢ Votepaiag €éABoUoa 1 MAayywv mpdTtov pev kabijoto
oKLBPWT Kal oxfjua cvuumadeg émedeiaro... 43¢

The next day Plangon came back and first sat down beside her,
looking sad and presenting a sympathetic figure...+3”

Plangon presents herself as sad for Callirhoe (oxvBpwmog) and sympathetic
(ovumaBng). cuumadng means literally ‘feeling together’, that is, having like feelings,
and so together with okuBpwmdg Plangon is attempting to imitate the feelings of
pity and empathy - feeling sorry for Callirhoe, but also being affected by and sharing
her grief.

Chariton’s expression of compassion is included in his use of the words
e avBpwtia and éAeog. @AavOpwTia is related to the Latin humanitas and was an
important concept for the cultured ancient Greek. It subsumed notions of
civilization, culture, and humanity and it is employed in Chariton’s novel as both a
claim to all these things and the actual expression of compassion or mercy. €Aeog is
similar but works on a more personal level and has elements of empathy wrapped

up in it. This does not appear to be the socially constructed concept of supplication

436 Charit. 2.11.4-5
437 Goold, Chariton: Callirhoe: 129.
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and pity of the fifth century BC, but something less structured and more

spontaneous.

Achilles Tatius

Achilles Tatius’ Leucippe and Clitophon is not a novel short on emotion, and in
particular, the emotions of empathy and compassion. The characters suffer a
number of misfortunes and respond accordingly with grief, hopelessness and
requests for mercy. A variety of passages have characters telling other characters
about their misfortunes, which creates similar emotions in the listener. Achilles
Tatius’ vocabulary of pity and compassion has a tendency to diverge from the
traditional Aristotelian definitions, using &€Aeog, 07u<rog and ovv- words together in
the same passages, with no particularly great difference between them or adherence
to their traditional definitions. Overall, the novel explores the effect of one’s emotion
on another in a number of different ways, but all conform to one basic idea: the
suffering of one person has the power to affect similar emotions in another, which
often leads to compassion.

Early on in the novel, the main character, Clitophon, and his friend, Clinias,
after suffering a number of misfortunes themselves, encounter another man,
Menelaus, who tells them his own sad tale. He once killed a young man he loved in a
hunting accident, and is now in exile for his crime. Menelaus feels great remorse for
his actions (he did not resist the charges laid against him by the young man’s

parents in court but even asks for the death penalty438) and his emotionally-charged

438 Ach. Tat. 2.34.6
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speech affects Clitophon and Clinias greatly, for they have suffered the loss of loved
ones themselves:

émeddkpuoev 0 Kiewiag avtod Aéyovtog IldtpokAov mpo@acty,
avapvnoBeic XapikAéovg. kai 6 Mevédaog, “Taud Sakpvets,” E@n, “H
Kai 0¢ TL TolodTov é8yays;” otevdEas obv 6 KAswiag kataAéyel Tov
Xapudéa kai TOV immov, kdy®d Tapoavtod. Opdv ovv &yd TOV
Mevédaov Katn@i TAvyu TOV £autod pepvnuévov, tov 8¢ Kiewiav
vmodakpvovta pvnun XapkAéovg, BoVAOUEVOG aDTOVG THG AUTNG
amayayeiv, EUBAAAW AGYoV EpWTIKAG ExOpeVoV Puxaywylag.439

As he was speaking Clinias wept, ‘apparently for Patroclus’, but in

fact recalling Charicles. ‘Are you weeping for my sufferings,

Menelaus asked, ‘or has some such event accounted for your exile

too?’ With a groan, Clinias recounted the story of Charicles and the

horse. [ then told mine. Then, seeing Menelaus altogether downcast

as he reminisced about his sufferings, and Clinias weeping quietly

in memory of Charicles, and wanting to coax them out of their grief,

[ struck up a conversation aimed at erotic entertainment.440
The retelling of Menelaus’ tragic tale affects both men because they see their own
stories in his. Menelaus does not know their background and so asks if they are
simply affected by the sadness of his story (Taua Saxpvelg) or if they have suffered
something similar. The power of narrative to emotionally affect the audience can be
done on two potential levels: through empathy and imagination, it can bring about
similar emotions (like sadness), or it can remind the listener of their own similar
situation and bring about their own emotions regarding such. It has been suggested

that empathy is more powerful when the listener has experienced a similar situation

and therefore similar emotions to the ones expressed by the individual to whom to

439 Ach. Tat. 2.34.7 - 2.35.1
440 Tim Whitmarsh, Achilles Tatius: Leucippe and Clitophon (Oxford: Oxford University Press, 2001),
39.
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they are listening.#4! Clitophon then, observing how all three of them are being
affected by the story, is moved to compassion: he desires to “coax them out of their
grief” (BouvAduevog avTovg THG AUTNG dmayayeiv) through the diversion of a
completely different type of story.*42 This echoes similar themes in other sources
where characters attempt to distract others from their painful emotional state by
telling jokes or erotic stories. Book Eight of the Odyssey where Demodocus sings the
tale of Aphrodite and Ares being caught in the middle of their adulterous liaison is
one; the cheering up of Demeter in the Homeric Hymn by lambe’s jokes (or Baubo’s
humorous lewd gesture in the Orphic Fragment (Kern 52)) is another. All of these
stories serve to distract characters from their current emotional state and make
them feel better, which certainly could be considered compassionate action.

As was previously recounted, the English term ‘empathy’ was coined in the
context of aesthetics to explain the effect that art could have on one’s emotions.*43
Interestingly, this comes up briefly in the novel as well in a scene of ekphrasis.**4
Clitophon visits a temple in the third chapter where he comes across a painting. It
depicts Prometheus suffering his punishment: chained to a rock, he writhes in pain
as the bird pecks at and eats his liver. The Titan’s pain is rendered in detail, as the

narrator states:

441 Batson, Sympson et al,,
Need," 474-82.

442 Compare this scene to other stories?

443 See Chapter One for Lipp’s theory of ‘aesthetic empathy.’

444 This could be considered a form of ‘mimetic imagination’ whereby the speaker appeals to the
emotions of his audience by describing a scene vividly and accurately. For more on mimetic
imagination, see Ruth Webb, "Imagination and the Arousal of the Emotions in Greco-Roman
Rhetoric," in The Passions in Roman Thought and Literature, ed. Susanna Morton Braund and
Christopher Gill (Cambridge: Cambridge University Press, 1997), 112-27.

I've Been There, Too": Effect on Empathy of Prior Experience with a
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NoN pev avewypévny, GAAQ TO PAUPOS £G TO Opuypa KeTtal Kol
€otkev ¢mopUTTELY TO Tpadpa kol (NTEWV TO Nmap’ TO 8¢ ékpaivetal
To00UTOV, 000V AVEWEEV O Ypa@eLG TO Slopuypa Tod TPAVUATOS
¢peldel T® unpd t® tod I[pounbeéws Tag TV OVUiXWV Akudg. O &
GAY®V TIAVTI) CUVECTOATOL KAl TNV TIAEUPAV GUVECTIXOTAL KOl TOV
unpov éyeipel kaB' avtod ig ydp O Hmap cvvdyel TOV Spviv O 8¢
£TEPOG AVT® TOLV TTOSOTV TOV OTIAG OV OpBLoV AvTLTEVEL KATW Kal
elg Toug SakTVAOUG dmoduvetal TO 6& GAAo oxfjua Selkvuol TOV
TIOVOV" KEKUPTWTUL TAG 0PPDG, CUVESTAATAL TO XETAOG, (PALVEL TOUG
080vTag. NAENCAG &V WG AAyoDoay TV Ypa@nv.44>

..the belly had already been prised apart, but the bird’s beak was
buried in the trench, seemingly digging further into the gash in
search of the liver. The latter was just visible, inasmuch as the artist
had sundered the trench of the wound. The tips of the bird’s claws
were sunk into Prometheus’ thigh. Prometheus himself was
hunched in agony at this, one side of his body doubled up as he
raised his thigh towards it; in this way, he only brought the bird
closer to his liver. The other leg had been stretched out downwards
in the opposite direction with a jerk, in a straight line that
narrowed towards the toes. The rest of his posture also indicated
his pain: his eyebrows were contracted and his lips pursed,
revealing his teeth. [You pitied him], as though the very painting
were suffering.446

Prometheus’ suffering is meant to affect the viewer; all the realistic detail accurately
communicates a body in pain:#47 the bird tears apart his wound and digs into his
thigh; Prometheus is “hunched” (cvoTéAAw - ‘to contract’) in pain (&Ayog); one leg
shoots out “with a jerk” (omaouov); his eyebrows are described with the verb
KUPTOw (to ‘hunch’ or ‘bulge’); his lips contract the same as his body (cvoTéAiw),
showing his teeth.448 The scene reminds one of descriptions of tetanus and epilepsy
in Aretaeus where bodies are dramatically pulled, tensed, and contracted in painful

ways; even some of the terminology is similar (e.g., omaouov.) The narrator uses the

445 Ach. Tat. 3.8.2-4

446 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 49.

447 For a visual vocabulary of pain, see Wilson, "Depictions of Pain in the Roman Empire," 206.

448 The description of Prometheus here does not sound too far off from the statue of Laocoon, who
also has an animal (the serpent) attack his abdomen, and who shoots out his legs in different
directions and has a similar facial expression.
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verb éleéw (MAénoag - ‘you pitied’) to describe the painting, which is used at various
points in the novel (along with oiktog) to describe how a character feels after
hearing about the hardships or suffering of another. The vehicle of the emotion,
whether it is narrative or art, does not seem to matter as long as the emotion is
communicated effectively.449
As we stated previously, stronger empathy may be encouraged by a listener’s

experience with a sufferer’s situation. Clitophon takes this a step further to
nationality. Early on in the novel, the main characters are captured by bandits and
during a moment when he speaks out to the gods about their circumstance, he
bemoans the fact that their captors are not Greek:

viv 8¢ kal mapadedwkate Nudg Anotais Atyvmriots, va unde éAéoug

TUXWUEV. ANoTiv pev yap "EAAnva kal @wvn katékAaoe kal 6énoig

EUAAAEEV” 0 Yap AGYO0G TIOAAGKLG TOV EAE0V TIPOEEVET TO YAp TTOVODV

¢ Yuxiic 1 YA®TTA TPOg iketnplav Slakovoupévn THG TGV

AxovOVTWV PuyTic Huepol T BupoVevov.450

Now you have placed us in the hands of Egyptian bandits, so that

we cannot even expect compassion. Had the bandit been Greek our

voices could have broken down his resistance, our prayers could

have softened him. Speech often procures compassion; for when

the tongue is mandated by a grieving soul to appeal for clemency it

softens the raging souls of its audience.#>1
Communication - effective communication - is essential for eliciting emotions like
empathy or compassion from an audience. Clitophon recognizes this when he says 6
yap Adyog moAdakig tov EAeov mpolevel (“Speech often procures compassion.”)

Translated by Whitmarsh twice in this passage as ‘compassion,” €Aeog can also be

‘pity’ or ‘mercy.” This is the same word we saw previously in the context of the

449 Refer back to Horace’s views on communicating emotion in performance (Chapter One.)
450 Ach. Tat. 3.10.2
451 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 51.
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painting of Prometheus, and it appears to be used consistently in the novel when
one’s suffering has an emotional effect on another, as we have seen. He also used the
term iketnplog, an adjective which indicates something ‘fit for a suppliant.” This is
the context in which &Aeog is requested, when mercy is needed. This sort of pity is
therefore traditional: individuals supplicating strangers when in a vulnerable
position.

Clitophon explains this concept of compassion further a few passages later
when he encounters a general who saves his group from the bandits. Having
impressed the general with his equestrian skills, he dines with him and tells him his
story:

ToLlElTal &M pe €kelvnv TNV Muépav OpoTpamelov Kol Tapd TO
Seimvov EmuVOAVETO TAUG Kol dkoVwV NAEEL oupumadng 6¢ Twe €ig
EXeov GvOPWTOG AKPOATNG AAAOTPIWY KAK®DVY, KAl 0 EAe0G TTOAAAKILG
@Wiav Tpogevel 1 yop Puxn poraxBsica mpdg THV OV HKOuoE
AUTMV, ouvdlatedeioa KaTa HIKPOV Tf ToD TABOULG AKPOATEL TOV
oikToV £i¢ @Alav kai THV AVTMV £ig TOV EAe0V GUAAEYEL452
Indeed, he invited me to dine with him that day, and over dinner he
asked me about myself, expressing pity when he heard the reply. A
man who listens to another’s troubles is somehow drawn through
sympathy into [pity]. [Pity], moreover, often procures friendship,
for the soul is softened by grief at what it hears, and, by gradually
attuning itself to this tale of suffering, transforms [compassionate
grief] into friendly feelings and grief into compassion.4>3
Unlike the passage immediately above, this one does not appear to contain the same
traditional sense of pity, if Aristotle is to be our judge of it. If £€Aeog (pity) is reserved

for those at a distance and oUv- compounds (compassion) are for those close to us,

then Achilles Tatius mixes the two in an interesting way here. £Aeog, olktog and cUv-

452 Ach. Tat. 3.14.2-3
453 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 53.
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words are all used here. According to Clitophon, pity comes from listening to
another person’s xaxol (‘evils’ or ‘hardships’) which happens through a process of
ovumabela, a ‘fellow-feeling’ or ‘corresponding affection.” This is only the first step,
though, as this &Aeog can create @uWia (‘friendship’) and as the listener ‘attunes’
(oUv8uatiBnuL - ‘to be sympathetically affected together’) his soul to the other
person’s story, and oiktog (another form of pity, often associated with the vocal
expressions of pitiable lamentation) can become friendship, and grief, pity (¢Acog.)
Achilles Tatius appears to be working within a slightly different framework of pity
and compassion than Aristotle’s, which may not be surprising considering that we
have already seen Plutarch do the same.

Pity or compassion may not only come spontaneously from another person,
but can be sought or requested by someone suffering, in hopes that his or her
audience will relieve this suffering. This is the supplication or clemency referenced
in the previous passage (iketnplog.) Upon entering the city of Ephesus, Clitophon
and Melite are besought by a young woman:

kai €mel Taxlota mapeysvopueda, Siefadiopev ToLG OPXATOUG TAV
@ELTOV, Kai Ealevng TPOOTITTEL TOIG YOVAGLY MUDV YyuvY], XO(VIEL
Toxelalg dedepévn, SikeAdav KpaTodow, TV KEQEUANV KEKOPUEVT,
EPPUTIWUEVT] TO Odpa, XItdva avelwopgvn GOAlov Tavvy, kali,
“EAéncov pe,” €pn, “6éomowva, yuvn yuvaika, EAevBépav pév, oG
Epuv, 80VANV 8¢ ViV, ¢ dokel Tf Ty ...kai dua Stavoilaoca Tov
XItdva Selkvuot Té vdTa Stayeypappéva ETL 0iKTPOTEPOV. MG 0DV
TaDTA NKOVOAUEY, YD PEV oUVEXVONV 454

As soon as we arrived, we began to stroll around the orchard
avenues, when suddenly a woman threw herself at our knees. She
was bound in heavy irons, carrying a mattock, her head shaven and

her body filthy, girt with an extremely shoddy tunic. ‘Pity me,
mistress!’ she cried. ‘You are a woman, so am I, and a free woman

454 Ach. Tat. 5.17.3, 6-7
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by birth - though a slave now, thanks to Fortune’s designs.’ ...As she
spoke, she parted her tunic and showed us the marks etched onto
her back, an even more pitiable sight. When we heard this, [ for my
part was extremely upset...4#>>
In this passage, we can see some of the same concepts and vocabulary which were
used in previous examples. The woman (whom we later learn is Callirhoe) uses
éAecw in the aorist imperative, entreating Melite who she knows is a powerful
woman in Ephesus. She also appeals to their shared gender and tells her that she
was once free like her, emphasising their similarities. This is comparable to the
passage where Menelaus’ story affects the other men through their shared
experiences. Finally, she accentuates her wretched appearance by exposing the
scars on her back, providing a visual representation of her suffering, not unlike
Prometheus’ in the painting from the temple. All of this accomplishes exactly what
the woman desires: Clitophon describes the sight of her exposed scars as
oikTpoTEPOV (‘most pitiable’), uses the verb cuvexOnv (“very upset” or “stirred up”)
to express his feelings about this (obviously feeling affected by the sight of her,
despite not recognising Callirhoe) and Melite grants the young woman her freedom.
The young lovers in this novel are beset by a number of obstacles, one of
which is Melite’s desire for Clitophon. Believing Leucippe to have died, he agrees to
accompany Melite to Ephesus, but finds a number of excuses to avoid consummating
their relationship, despite feeling friendly towards her, although not in a romantic

way. She appeals to him on several occasions, unsuccessfully; however, Clitophon

does feel some sympathy for her situation:

455 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 88.
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Tadta EAeye kai EkAaey, EMOEICA OV TOIG OTEPVOLG ‘Eﬁv KEPAANV

oUTWG EAeelVdG, HoTE CUUTIABETY HE TL TNV PUXTV. 0VK €OV &€ 6O TIS

Yévwpar Koi Yop €60KeL pot Stkoa §YKoAETy. 456

While she was saying this sort of thing through her tears, she

leaned her head on my chest so pathetically that I felt compassion

stirring in my soul. [ had no idea how to respond...4>7
In this passage, body language and touch elicit pity and compassion, as Melite’s
action of leaning her head on Clitophon’s chest is described as obtwg éAecvidyg. A
ouuTd6- word comes up again here, but this time as a verb (cuumadéw) in order to
express the feeling Clitophon has in response. Whitmarsh translates it as
‘compassion’ which works well with Aristotle’s definition of the term which in his
framework is conveyed in Greek by the use of cv- compounds. But again within the
same passage, in the exact same scene, both an é\éo¢ word (pity) and a ovv-
compound (compassion) are used. Achilles Tatius does not appear to be greatly
differentiating between the two; both terms equally express Clitophon’s feelings for
Melite.4>8 If any difference can be discerned, it may be in that éAeswv@®¢ describes
how Melite looks, while cupmaB¢w describes how Clitophon feels. But the mixing of
terminology appears to be natural for Achilles Tatius.

Finally, having discovered that Leucippe is still alive and promising to

provide a safe escape for the two lovers, Melite tries once more to seduce Clitophon:

omeical K&v VOV, EAENGOV... G 0DV pe EAvoe kai TepLéBaie kAaiovoa,
EmaBov tL avOpwTLvov...459

456 Ach. Tat. 5.21.5

457 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 91-92.

458 We have seen this occur already in Plutarch (see Chapter ?7?77?)
459 Ach. Tat. 5.27.2
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“Call a truce, even now! Pity me!”.. When she had loosed me,

thrown her arms around me, and wept, I felt a natural human

reaction.460
Like Leucippe who begged for mercy from Melite, Melite herself begs Clitophon in
the same way. A connection between Leucippe’s slave status could also be made
here with Melite’s situation - she certainly behaves as one enslaved to Eros.#61
Melite’s words, and her crying and hugging of Clitophon, elicit a similar response in
him as in the previous passage, but here he describes it as Emad6v Tt avBpwmvov (“I
felt a natural human reaction” - literally, “something human.”) This is an interesting,
but vague, way to refer to his feelings. It appears to be empathy at work: Clitophon
has a basic and innate response to Melite’s desperate cry for pity, something that
could almost be described as involuntary. Perhaps this is why he refers to it in this
way, rather than using pity or oUv- terms - he is feeling something different from
these emotions. This then moves him to be compassionate towards her, and grant
Melite what she desires.

The main character and narrator of the novel, Clitophon, provides quite a lot
of commentary on the action where he digresses to explain certain aspects of human
behaviour. During a scene in which Leucippe is being held captive and is the subject
of the lustful advances of Melite’s husband, she cries, and the narrator takes a
moment to explain the effect tears have on another person:

E0TL HEV YOP PUOEL SAKPLOV EMAYWYOTATOV EAE0V TOIG OPOOL TO 68
TMV YUVaLK®V pdAAov, 60 BadepwtepoV, TOOOUT® KAl YO TOTEPOV.

gav 8¢ 1 Sakpvovoa N kai koA koi O BeaTng €pacthg, ovd'
0POUANOG ATPEUET, AAAL TO SaKPUOV EULUT OOTO.462

460 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 97.
461 And she admits as much at Ach. Tat. 5.25.6, 5.26.1, 5.26.10.
462 Ach. Tat. 6.7.4
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It is a fact of nature that a tear is most likely to attract pity in its

beholders. All the more so a woman’s: in that it is more luxuriant, it

has more power to bewitch. If the weeper is a woman of beauty and

the spectator her lover, then not even the eye is unmoved, but

imitates the tears.463
Achilles Tatius may be talking of éA¢og (pity) here, but what he describes is very
close to empathy. As he says, tears cause the observer to feel £éA¢og; this effect is
intensified if the crier is a woman, if she is beautiful and if the observer is
romantically attached to her. Then he says that the emotion is echoed or imitated
(mpéopan) by the observer. And not simply the man himself, but the eye (6¢@8aApog)
is “not unmoved” (&tpeuel) as if the reaction is an involuntary bodily function.*64
Following Konstan’s assessment of Aristotle’s definitions, the close relationship
described here would lead one to expect a 6Uv- compound word but that is not what
Achilles Tatius uses. [ suggest that this is another example of how the terminology is
shifting slightly in this period and losing the very specific meaning it had in the fifth
century BC.s

Leucippe and Clitophon is full of emotion, especially tragic emotion which

tends to elicit pity and compassion from its characters and perhaps even its readers.
It also provides some possible instances of empathy, whereby characters are
spontaneously affected by the emotions of others. Achilles Tatius appears to be
much more flexible in his use of pity and compassion vocabulary, too, employing

g\eog, olktog and ovv- compounds within the same scenes and not adhering to

Aristotle’s clear differentiation between them. By this period, perhaps the lines have

463 Whitmarsh, Achilles Tatius: Leucippe and Clitophon: 101-02.
464 Aretaeus, for example, discribes gall being stationary in the body. (Aret. SD 1.15.11)
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been blurred and the definitions expanded sufficiently enough to do this. The
extensive emotion presented in the novel tends to focus on the fact that the distress
and misery of one person has the ability to influence the emotions in another in a

similar way, leading often to compassion.

Conclusion

Plutarch, Chariton and Achilles Tatius, although writing in different genres
than medicine, show the same interest in and concern regarding empathy and
compassion as the medical writers analysed here. Their focus differs, however, in
subject matter. Plutarch expresses the most empathy and compassion when
confronting the treatment of animals. He empathises with their plight, using
rhetorical device to give a voice to what he believes would be their feelings (if they
could express them) about the abuse they receive at the hands of humans. He
advocates for their compassionate treatment and attempts to offer solutions to this
moral issue. Chariton concerns himself mostly with larger concepts of compassion
and pity, and how it is expressed as a Greek cultural phenomenon through &\eog and
@uavBpwtia vocabulary. Characters express pity and compassion for one another,
the importance of it is filtered through a grander lens of maidela and civilization. It is
also used occasionally to manipulate characters. Achilles Tatius, coming back
around to empathy again, as well as compassion, writes a highly emotional novel, in
which his characters often affect one another emotionally through narrating their
own tragic stories or through art, or through pleas for pity and compassion. This is
done by means of a variety of vocabulary which is familiar but used more broadly

than we have seen in earlier authors (such as Aristotle.) Overall, Plutarch, Chariton
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and Achilles Tatius show that preoccupation of certain first and second-century AD

medical writers exists in them as well.
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CHAPTER 6: ARETAEUS AND THE EMPATHY OF PERSONIFICATION

Aretaeus has a propensity towards personification when describing the
human body and disease in his text. Organs, such as the stomach and the lungs, but
also diseases and their functioning are given agency, purpose and characterization.
Spleens ‘delight in’ (xaipw) things, hearts ‘comprehend’ (cuvdmntw) the presence of
other organs, and diseases ‘lurk’ (ép@wAevw) in the body - all processes not
possible for bodily organs and more likely to describe human beings. The
connection between empathy and language devices, such as personification and
metaphor, has been made by certain scholars and some research has suggested that
heightened levels of empathy may contribute to increased personification. At the
very least, the act of personification appears to be linked to empathy, as it involves
the representation of mental states or feelings in inanimate objects.*¢> This differs
from empathy with a person (or perhaps even an animal) where the emotion comes
from the person with whom one is empathising and resonates in oneself. This
resonance then lets one know how the other feels; that is, you attribute it to the
internal state of the other person. With an object, the resonance occurs by actively

imagining the internal state through personification. This happens particularly with

465 M. Amin, O. Olu-Lafe et al., "Understanding Grapheme Personification: A Social Synaesthesia?,"
Journal of Neuropsychology 5, no. 2 (2011): 255-82. Amin’s study showed that higher empathy scores
were possible for some of their participants; however, this was a group of people who exhibited
grapheme personification (an extreme version of personification applied to numerals and letters.)
This was also a small sample size which made the results difficult to consider significant. For
scholarship on the connection between empathy and language devices, see Gilda Parrella, "Image and
Mirror: Empathy in Language Devices," Western Speech 36, no. 4 (1972): 251-60; W. Ray Crozier and
Paul Greenhalgh, "Beyond Relativism and Formalism: The Empathy Principle," Leonardo 25, no. 1
(1992): 83-87; Richard H. Fogle, "Empathic Imagery in Keats and Shelley," Publications of the Modern
Language Assocation of America 61, no. 1 (1946): 163-91.
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art which is specifically designed to elicit emotional reactions.#¢¢ Aretaeus’
inclination to personify organs and diseases then reveals his empathy in that he
‘feels his way’ into these inanimate objects and attributes behaviour and
motivations to them, which he describes in language that suggests human-like
agency and autonomy.*” This could also be conceived of as ‘projection’ - an
“activity in which the self asserts its own identity over the object instilling that
object with the nature of the self” - a concept put forth by Gilda Parrella with
regards to literature criticism and analysis, and it applies fittingly to Aretaeus’ use of
the literary device of personification in his medical text.468 Actively imagining the
emotional and motivational states of these organs and diseases exhibits a level of
empathy particularly present in Aretaeus’ writing.

How the ancient Greeks used personification to conceptualise the world
around them has been demonstrated by Webster. His definition of personification is
the one [ apply to this study: “..all cases in which something not a human being is
described as if it had a quality or qualities normally associated with human beings.”
The qualities he lists are physical life and movement; mental powers and feelings;
and bodily appearance.#® Webster asserts that personification is used to

understand the external world; [ would say that Aretaeus employs it to understand

466 Crozier and Greenhalgh, "Beyond Relativism and Formalism: The Empathy Principle," 85-86. The
connection between empathy and art has already been touched upon in Chapter One.

467 Empathy, as expressed for objects, can be expressed this way as well: Gregory Currie, "Empathy
for Objects," in Empathy: Philosophical and Psychological Perspectives, ed. Amy Coplan and Peter
Goldie (Oxford: Oxford University Press, 2011), 82-95.

468 Gilda C. Parrella, "Projection and Adoption: Toward a Clarification of the Concept of Empathy,"
Quarterly Journal of Speech 57, no. 2 (1971): 204-13.

469 T, B. L. Webster, "Personification as a Mode of Greek Thought," Journal of the Warburg and
Courtauld Institutes 17, no. 1/2 (1954): 10.
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an internal world, the body.#’® For him, the inside of the human body has a
community of characters who behave, feel and interact with each other in a very
human-like way. Webster does alert us to the fact that personification can work its
way from person personification into technical terminology and when examining a
medical text like Aretaeus’ this is certainly a possibility. However, Webster himself
admits that in scientific texts it is “impossible and perhaps unprofitable” to know
exactly where personal personification ends and technical terminology begins, but
that the vividness of the language may suggest that the personification has not
completed died.#’1 I would argue that Aretaeus’ personification is quite vivid;
however, where | believe a good case could be made for a dead metaphor or
complete transition into technical terminology, I have noted it.

In the following examples from Aretaeus’ text, particular themes or
categories of personification are observable: deception and secrecy; tolerance and
attraction; cooperation and neighbours; troubled organs; happy or authoritative
organs; cognition, provocation and shame; and, finally, hysteria and the uterus as an
animal. In this last section, the ‘wandering womb’ is evaluated from the perspective
of Aretaeus’ empathetic penchant for personification, which may help to explain his
adherence to this concept when other physicians of the period, such as Soranus,
disregarded this belief. All of these themes involve emotions, motivations or
reactions reserved for human agents, but which Aretaeus attributes to organs and

diseases. We have already witnessed the empathy (and compassion) he felt for his

470 For another view on how metaphoral thinking is used by an ancient author, specifically Plutarch,
see Arda Harms, "The Metaphorical Conceptualization of Emotions in Plutarch” (Ph.D., University of
Calgary (Canada), 2011).

471 Webster, "Personification as a Mode of Greek Thought," 16.



183

patients in Chapter Two; these examples will show Aretaeus’ empathy at work in a
different way, whereby personification and language devices, such as simile, show
him imaginatively endowing organs and diseases with emotions and motivations

and indicate a level of empathy which is a striking quality in his writing.

Deception and Secrecy

Given the mysterious nature of some diseases, conceptualizing them as
‘deceitful’ (&matn) and behaving ‘secretly’ (AdBpm) is perhaps not surprising.
Aretaeus personifies some organs and diseases this way, suggesting an agency
behind these inanimate objects and bodily processes. In Ilept aipatog avaywyiis (On
the Bringing Up of Blood) the disease is credited with deceiving observers in terms
of the location from where the blood is being brought up:

kal 16e €otTl 1 Gmatn Tolol 1Myevuévolol ATO OTAGYYXVWY THOV
KatwBev dvayeobal.. €ott 8¢ kal 116e AMATN, WG ATMO CTOUAYOV
@épecBat SokeEeLy. 472

And this is the deceit with regard to those believing (that) it is

brought up from the lower viscera... And this is the deceit, that from
the stomach it seems to come.*73

Euva Yap ToAAG onuela, Kal 1) amatn pnidin, kal intpein etépn.474

For many of the symptoms are common, deception is easy, and the
cure different.47>

amatn is a used in the Iliad in reference to the ‘deceit’ of the gods*’¢ and in the

Odyssey in reference to Odysseus’ ‘wiles’.4”7 Herodotus uses the term in Croesus’

472 Aret. SA 2.2.4

473 Adams, The Extant Works of Aretaeus, the Cappadocian: 265.
474 Aret. SA 2.2.12

475 Adams, The Extant Works of Aretaeus, the Cappadocian: 267.
476 Hom. I1. 2.114

477 Hom. Od. 13.294
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message to Sparta, to become allies “without deceit.”478 This is human &mdam -
something purposefully done to mislead others or beguile them. The passage does
not directly state that the disease is causing dmdatn; however, this is the only way for
it to exist here, given the context. For Aretaeus, symptoms and diseases have this
agency: they can mislead the physician, causing him to misinterpret them and their
causes or origins. They are therefore dangerous and the physician must be aware
and careful of them. Symptoms of disease cannot, of course, have this agency in
reality; however, Aretaeus attributes it to them as if they had the human capability
for deceit and therefore shows his capacity for this sort of empathetic thinking, even
with a disease, which is characterised and believed to be ‘bad.” The patient, on the
other hand, is victim of the disease and there is an implied compassion as a result of
this personification.
In certain cases, even something innocent can act deceptively. In Ilept T@v

Kata TV kwovida mab®dv (On Affections about the Uvula) simple ‘tickling’ is
personified as behaving ‘secretly’ (A&dBpm):

YapyoaAlopog yap tiig dptnping amo tév vpévwy ylyvetal €00' 0

8¢ kal évotdlel Tt tod Uypod AdbBpn ég tnv dptnpinv, 00ev

avafnooovo.479

For a tickling of the trachea is produced by the membrane, and in

some cases it secretly instils some liquid into the windpipe, whence

they cough.480

A&Bpn has the sense of something being done ‘by stealth’ and ‘unknown’ to others

and implies human-like agency to the yapyaAiopog and in a negative way at that.

478 Hdt. 1.69
479 Aret. SA 1.8.3
480 Adams, The Extant Works of Aretaeus, the Cappadocian: 253.
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Herodotus uses the term A&Bpn to describe Themistocles’ actions when he extorts
funds from the Carystians and Parians through threats, and this behaviour is said to
have been “unknown to the other generals” (AaBpn t®v dAAwv otpatny®v.481) In
the Odyssey, Telemachus tells his friend Peiraeus to keep the gifts he received from
Menelaus because he worries about the suitors killing him “secretly” (Ad6pn) in his
own home and taking his property.482 The tickling in the trachea acts with the same
purpose, ‘secretly’ imparting liquid into the windpipe, unknown to the patient and
perhaps even the physician. In this way, it has the same sense as dmatn (discussed
previously) and Aretaeus has ascribed the same purposeful, human-like agency to
the yapyaAiopog as to the symptoms of the disease of bringing up blood.

Similar descriptions arise in Ilepl Swaftew (On Diabetes) and Ilepl
apBpitidog kal ioxtadog (On Arthritis and Sciatica) where diseases are characterised
as acting secretively:

aitin 8¢, 6¢éwv vovowv TIG GméoknPev £¢ TOSe Kal é€v Kpioel
KpURSNV TO KakoOMBEeS EykaTEALTOV ol voUooL.483

The cause of it may be, that some one of the acute diseases may
have terminated in this; and during the crisis the diseases may have
left some malignity secretly.484

fiv ye unv oxé8log N émi TL TV Tpookaipwy aitiwv 6 mévog, 1
kpUPSNV [82] peAetrion mOAAOV xpdvov 1} voToog, eDTe £l Tpo@AoeL
opwpfi 0 TOVOG Kl 1) voBoog £61¢Bn.485

The pain then is either sudden, arising from some temporary cause;
or the disease lies secretly for a long time, when the pain and the
disease are kindled up by any slight cause.486

481 Hdt. 8.112

482 Hom. Od. 17.80

483 Aret. SD 2.2.5

484 Adams, The Extant Works of Aretaeus, the Cappadocian: 339.
485 Aret. SD 2.12.1

486 Adams, The Extant Works of Aretaeus, the Cappadocian: 362.
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The adverb kpUOB8&nv means something done secretly, and is used in the Odyssey to
describe a ship put into harbour or a handmaid sent to deliver a message.48”
Plutarch also uses it in reference to a vote taken secretly (kpOB&nv @épovoa thv
Yfjpov.488) These are all actions taken purposefully and with intended deceit, which
characterises the diseases as having agency.

Along the same lines, the tragic disease of elephantiasis receives from
Aretaeus both the personification of ‘lurking’ and the simile of fire in Ilepl
EAé@avtog (On Elephas):

GAAX TololL omAdyyvolol €u@wAgboav OKwG &idniov mlhp 16n
To@eTaL.. 489

...but [the disease] lurking among the bowels, like a concealed fire it
smolders there...490

The verb é¢u@wAedw means to ‘lurk’ - a word with deceptive undertones. Simile is
piled on top of personification in this example, where elephantiasis is a disease
which ‘lurks’ around the bowels, much like a burglar or animal lurking in the
darkness. For example, Plutarch describes the she-wolf who raises Philomena’s
children as éu@wAgvovoa (‘lurking’) in a hollowed-out tree.**! The disease is also
not only like a fire which ‘smolders’ (T0¢@w) but one which is &idniog (‘concealed’).
&idnAog is used in the Iliad to describe a snake sent by Zeus as a portent.492 This
adds to the imagery and personification of the disease as something sinister, hidden

and dangerous to both the patient and the doctor.

487 Hom. Od. 11.455; 0d. 16.153

488 Plut. Mor. Quaest. Graec. 292a

489 Aret. SD 2.13.10

490 Adams, The Extant Works of Aretaeus, the Cappadocian: 368.
491 Plut. Mor. Paral. min. 314e

492 Hom. I1. 2.318
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Tolerance and Attraction

Human patients are described as able to tolerate or endure certain
symptoms, treatments, or diet in several ancient medical writers. Aretaeus also
writes of organs which can either tolerate or not tolerate particular circumstances
or injuries in a similar way, this becoming like the patients themselves. In Ilepl t@®v
Kata ta maploBuia eEAk®v (On ulcerations about the tonsils) the lungs and heart are
characterized as not having a particularly high tolerance:

TVeELUWV Yap kal kpadin, oUte 06ufic Tolijode, oUte eAkEwY, 00TE
xwpwv dvéxovtal, GAAX Biixes kat SVoTvolal yiyvovtal.493

For the lungs and heart can neither endure such smells, nor

ulcerations, nor ichorous discharges, but coughs and dyspnoea

supervene.494
The verb dvéxw means to ‘hold up,” and in the middle voice, ‘to hold oneself up’ - in
the sense of bearing up or bearing with something difficult or unpleasant - and it is
usually used of living creatures. In the Odyssey, when Odysseus approaches the
palace of King Alcinous the disguised Athena tells him not to make eye contact or
question anyone as he makes his way inside because the Phaeacians do not
“tolerate” strangers (ovV yap Eeivoug ol ye pdA' avBpwmoug dvéxovtal.49s) Herodotus
applies the term to animals in several places, t00,4%¢ and Aulus Gellius tells us that

Epictetus, the Stoic philosopher, used “dvéxov kal améyov” as a Stoic motto.*97 This

sensitivity of the lungs and heart to smells, ulcers and discharges characterizes them

493 Aret.SA 1.9.2

494 Adams, The Extant Works of Aretaeus, the Cappadocian: 254.
495 Hom. Od. 7.32

496 E.g, Hdt. 4.28

497 Gell. NA 17.19
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as having the same dislikes as a human being or an animal - an organism with sense
perception.

Some organs are more tolerant than others, however, as Ilepl €ideoD (On
Ileus) shows, with the colon:

€oTL 6¢ 0 évtebBev kivduvog TooOVSe AOIVEGTEPOG, OKOOOV Kal TO
KOAOV T®OV AETTOV EVTEPWV CAPKOELSETTEPOV KAl TAYVTEPOV KAl
AVESIKAKWTEPOV.498

And the danger therefrom is so much the less, as the colon is more
fleshy, and thicker than the small intestines, and consequently
more tolerant of injury.49?

avegikakog, a combination of avegia and kakog, has the same sense of ‘tolerance’ or
‘endurance’ as avéyw. Plutarch uses the term to describe a trait Coriolanus and
Pelopidas do not possess but Epaminondas does. He writes of Coriolanus,

ovde TNV épnpia cvvowov, wg [MAdtwv éAeyev, avBadelav eldwg OtL
el paAlota Sa@edyely  Emiyelpodvta TPAYUAOL KOLWVOIG Kal
avOpw oIS OUAETY, Kal YevésOal TG TTOAAQ YEAWUEVNG UTT' éviwv
avegikaxiag Epaotny.>00

Nor did he [Coriolanus] know that one who undertakes public
business must avoid above all things that self-will which, as Plato
says, is the "companion of solitude"; must mingle with men, and be
a lover of that submissiveness to injury which some people ridicule
so much.501

And of Epaminondas and Pelopidas, he says,

T0 8¢ ouko@avtnua katl v melpav Emapevaovdag veyke Tpaws,
Heya pépog avdpeiag kal peyodoPuyiog TV €v TOIG TOALTIKOTG
avegikakiov molovpevog Iedomidag 8¢ kal @Uoel Bupoeldéotepog
@V, Kal Tapo&uvopevog VO TV @Awv duovacBal Toug €xOpovc,
EmeAdfBeto Tolav G aitiog.502

498 Aret. SA 2.6.5

499 Adams, The Extant Works of Aretaeus, the Cappadocian: 277.

500 Plut. Vit. Cor. 15.4

501 Bernadotte Perrin, Plutarch's Lives, vol. 4 (Cambridge: Harvard University Press, 1916), 153.
502 Plut. Vit. Pel. 25.2
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Epaminondas bore patiently with this attempt to calumniate him,

considering that forbearance under political injury was a large part

of fortitude and magnanimity; but Pelopidas, who was naturally of

a more fiery temper, and who was egged on by his friends to avenge

himself upon his enemies, seized the following occasion.>03
Coriolanus could not tolerate the injury to his ego which public life entails, and
neither could Pelopidas, while Epaminondas had the patient personality to do so.
Aretaeus suggests that the colon has the same trait - a tolerance for injury - and
thus the same sense of pain or injury as a person or animal.

The verb €éAkw is employed by Aretaeus when describing internal organs
which have the ability to draw, drag or attract things to themselves, such as other
internal organs just as if they were human agents. éAkw has the sense of force or
exertion; for example, bodies are dragged in the Iliad (“"(0¢ eimwv M080G EAke KaTA
Kpatepnv Vouivv fpws I8opueveng”s04), ships are pulled or towed in Thucydides
(“kail TGV ve®dV TG dvadovpevol eiAkov kevag”s05), and people are dragged along
in Plutarch (“kal T®v Baclik®dv d6oug Suvatdg v FEAKOVTOG €ig THV dyopdv.”506), all
using €Akw for the action. Aretaeus uses the same word in the lung’s ability to draw
various bodily symptoms to itself in [Tepi mAgvpitiSog (On Pleurisy) where he writes:

EAKELYAP O IVELUWV G EWUVTOV...>07

For the lung attracts to itself...>08

503 Bernadotte Perrin, Plutarch's Lives, vol. 3 (Cambridge: Harvard University Press, 1916), 401.
504 Hom. II. 13.383

505 Thuc. 2.90

506 Plut. Vit. Publ. 5.4

507 Aret. SA 1.10.3

508 Adams, The Extant Works of Aretaeus, the Cappadocian: 256.
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A certain level of agency is present in the reflexive quality of “é¢ éwutov” as the lung
is not simply attracting something automatically or unconsciously, but drawing
something towards itself in a more active way.

Aretaeus describes a more complicated relationship between the heart and
the lungs and their ability to attract in Ilepl mepimvevpoving (On Pneumonia) where
the heart is said to ‘impart’ (¢v8idw) a ‘desire’ (o6n) to attract cold air:

N0e kal t® mvevpovt thig 0Akiig tod YPuypoDd Mépog TNV TOONV
EVOLEOT EkPAEYELYAP aQUTOV' EAKEL € Kapdbin)... EAkeL € kKapSin.509

It [the heart] imparts to the lungs the desire of drawing in cold air,
for it raises a heat in them; but it is the heart which attracts... And

the heart attracts.510

ALY Yop THiG Kapding yertovnua kaiptdv éotL O oTtdpaxog, £€ obmep
EAkeL 1) kapdSin olkelov 1} d&Vpopov->11

But to the heart the vicinity of the stomach is most important, for

from it the heart draws both what is suitable and what is

unsuitable.>12
Both the heart and the lungs in the first passage are given agency: the heart instills
(év8i8wu) and attracts (EAkw). Aretaeus actually stresses twice in this passage that
the heart ‘attracts’ - using the same term as previously used with regard to the
lungs. The lungs are said to have a desire or longing (mo6n) for the attraction (0Ak1))
of cold air. mo61 (=m660¢) is very much a human feeling; both his mother and the

swineherd feels m660o¢ for Odysseus in the Odyssey, and Theocritus talks of 680t in

his Idylls.513 In just these few short lines, Aretaeus has created a complex

509 Aret. SA 2.1.1

510 Adams, The Extant Works of Aretaeus, the Cappadocian: 262.
511 Aret. SA 2.3.3

512 Adams, The Extant Works of Aretaeus, the Cappadocian: 271.
513 Hom. Od. 11.202; Od. 14.144; Theoc. Id. 2.143
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relationship between heart and lungs where both have agency and the lungs an
emotion, thereby personifying both organs. In the second passage, the heart again is
said to attract (EAkw) - the same concept of attraction or drawing as in the other

passages.

Cooperation and Neighbours

At several places in his text, Aretaeus describes organs and symptoms as
working together and being neighbourly with one another. They participate in
activities ‘together’ (§uv/ovuv) like human labourers in some of these instances, as in
the following passage from Ilept mAgvupitidog (On Pleurisy):

xp1 6¢ tabta mavta dAANAoot Euvwda kat Evpumvoa Eppevat..514

But all these symptoms must harmonize and conspire together as
all springing up from one cause...>1>

ouvw80¢G means ‘singing together’ and ocvpmvoog, ‘breathing together.” Both of these
terms are used metaphorically to mean ‘in agreement’ and ‘concordant’ and are
used in this context to describe the symptoms of pleurisy, which must all “Suvpéa
kal oumvoa” in order for the disease to be considered pleurisy. This attributes the
ability of cooperation to the disease, thus personifying it. Diodorus Siculus uses a
very closely related term (cOpmvola) to refer to the relation between the populace
and the knights before Gracchus>'¢ and cuvwddg to describe the agreement of

several philosophers’ opinions on happiness.>17

514 Aret. SA 1.10.1

515 Adams, The Extant Works of Aretaeus, the Cappadocian: 256.
516 Diod. Sic. 35.25

517 Plut. Mor. De lib. ed. 6a
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Sometimes organs fail to work together and in ITepl TéVv katd T6 AP 6EEWV
mad®v (On Acute Affections about the Liver) Aretaeus describes an uncooperative
diaphragm:

Avamvor Kakn® oV yap SUVTIHwPEEL T@® TVELHOVL TO Sd@paypa,
Euvopapteov £¢ EuvaywynVv Kal Stdotaoy.>18

..respiration bad, for the diaphragm does not co-operate with the
lungs, by assisting them in contraction and dilatation.>19

Twwpéw is a verb that can be used to mean ‘to give aid or help.” For example,
Herodotus uses it for the Chians giving aid to the Milesians (obtot 8¢ 0 dpotov
AvtamodidovTes ETuwpeov>20) Here, Aretaeus uses the ‘cuv’ form which appears to
be favoured by himself and Hippocrates.>2! This form changes the meaning slightly
from ‘to give help’ to something more like ‘to work together.” Aretaeus uses it in a
more negative context elsewhere: “cuvtipwpéel yap aAAnioiot §ipog kol oTov.”>22
(“For the thirst and the drink conspire together.”>23) cuvopaptéw has a somewhat
similar meaning, ‘to act together,” such as when Orestes comes to Mycenae
preparing to commit suicide: “ovv §' opaptoUowv @idol kKAalovteg, olkTipovTeg 524
(“his friends accompany him, crying and bewailing.”>25) Both of these verbs suggest
the notion that the organs, the diaphragm and the lungs, have the capacity to work
together as a team, or in this case, that this relationship can break down, to the

detriment of respiration.

518 Aret. SA 2.7.3-2.7.4

519 Adams, The Extant Works of Aretaeus, the Cappadocian: 278.
520 Hdt. 1.18

521 Hippoc. Art. 48; Hippoc. Acut. 17

522 Aret. SD 2.2.6

523 Adams, The Extant Works of Aretaeus, the Cappadocian: 340.
524 Eur. Or. 950

525 Author’s translation.
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The stomach appears to be an important ‘character’ for Aretaeus, and he
describes it in two different passages as 1yepwv (“president”) and also a yeitovevpa
(“neighbour”):

Ztopayog ndoviig kal anding Nyepwv: kapding kaiplov yerrtdvevpa
€6 TOVOV Kal Bupov, fj aBupimy, thg Yuxiig Eupmabein 526

The stomach is the president of pleasure and disgust, being an
important neighbour to the heart for imparting tone, good or bad

spirits, from the sympathy of the soul.527

TpoT Yap aitin tod {fjv: Tpo@iis 8¢ Myepuwv 0 6TOHNXOG TOTL Kol
T @apuaka 08¢ Toiol elow Stapépel.>28

For the food is the cause of life, but the stomach is the leader in the

process of nutrition, and it also sometimes conveys medicines to

the internal parts.52°
The stomach is described as a n)yepwv - a leader, commander or guide. It is used this
way in the Iliad>3° and in later Greek texts in a Roman context serves as a
translation for princeps.531 Aristotle describes the leaders of beehives as oi 1ygpuoveg
(thinking them to be male, not female).>32 This commander, the stomach, takes the
lead in pleasurable and disgusting things, presumably mostly food and drink, which
is either enjoyed or disliked, much like a human being (so perhaps even suggesting a
sense of taste?) In addition, the stomach is yeitévevpa, which we can assume to be a

‘neighbour’ or perhaps a ‘neighbourhood’ and therefore by extension a neighbour,

much like the term SoVAsvpa, which is a ‘service’ but is also used to reference the

526 Aret. SD 2.6.1

527 Adams, The Extant Works of Aretaeus, the Cappadocian: 347.

528 Aret. CD 1.13.1

529 Adams, The Extant Works of Aretaeus, the Cappadocian: 479-80.
530 Hom. /1. 2.365; 11. 11.304

531 E.g., Plut. Vit. Cic. 2

532 Arist. Hist. An. 553a25
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slave. There is a sense of a ‘community of organs’ in this sort of language, which
conveys a sense of individuals affecting and cooperating with each other.
Those organs that are neighbours, also share in suffering, as we see in
Oepamneia mAevpitidog (The Cure of Pleurisy):
TIAEVPDV E€ YEITOVI LA TIVEU LWV KAl KOWVWVOG AAYEwV' 533

..the lungs are also the neighbours of the ribs, and their associates
in suffering...>34

Again, we see the use of yeitovevpa as a neighbour, but this time it is the lungs and
the ribs which live near and affect each other. xkowvwvog denotes a partner or
companion, and is used by Thucydides in Nicias’s speech at Syracuse to the
Athenians and their allies.>3° Plutarch uses the term in conjunction with cuvwpoTng
(‘conspirator’) in his Life of Cato the Younger>3¢ and is often used in political
contexts.537 This, like the others examples, creates and personifies a relationship

between different parts of the body.

Troubled Organs

Beyond being neighbours and having authority in the body, for Aretaeus
organs also suffer and feel pain in an anthropomorphic manner. In I1eptl mAgupitidog
(On Pleurisy) the bowel is ‘troubled’:

e0TE Kol Ko NG éktapayBeions xoAwSéwv...538

When the bowel is troubled by bile...539

533 Aret. CA 1.10.2

534 Adams, The Extant Works of Aretaeus, the Cappadocian: 410-11.
535 Thuc. 7.63

536 Plut. Vit. Cat. Min. 51.3

537 E.g., Plut. Vit. Ant. 2; Hdn. 4.14.2; Hdt. 7.148

538 Aret. SA 1.10.4

539 Adams, The Extant Works of Aretaeus, the Cappadocian: 256.
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Aretaeus describes the bowel here with the verb éktapaoow, which in the passive
means ‘to be greatly troubled’ or ‘be confounded.” Lucian uses the word in relation
to fear of being hit (“épol Sokelv ékTapayxBeig TPOG TOV T@V TANYHV ofov.”540)
Again, in Iepl alpatog avaywyi|s (On the Bringing Up of Blood) the wind-pipe
feels ‘wretched,” and not on its own but together with the stomach:
Suvtadatmwpéel yap 1 aptnpin @ otopdyw...541
For the wind-pipe is wretched along with the stomach...>42
The wind-pipe ‘shares the misery’ (cuvtadaimwpéw) of the stomach in this passage.
Sophocles has Oedipus uses this word when speaking of his misfortunes, saying that
only those who know them can suffer with him (“toig yap éumeipoig Bpotdv povoig
016V Te ovvtadamwpslv Td8e.”543) The prefix ‘cuv-’ gives a sense of a shared
experience which, as we have seen previously, is also connected with terms of
empathy and compassion.>44
In the chapter Ilept GoBupatog (On Asthma) the lungs are described as
suffering much like a human patient suffers:
TACYEL 6€ TIVED WV 545
The lungs suffer...546

Tdoyw has the meaning of being acted upon (usually negatively) and thus affected

by something or someone else, and is most often a word used of human beings, not

540 Lucian Somn. 16; This is also a term used in Hippocrates in relation to bowl troubles, which may
render this a dead metaphor in this particular case.

541 Aret. SA 2.2.13

542 Adams, The Extant Works of Aretaeus, the Cappadocian: 268.

543 Soph. 0C 1136

544 See Chapter One.

545 Aret. SD 1.11.1

546 Adams, The Extant Works of Aretaeus, the Cappadocian: 316.
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inanimate objects. For example, the Camarinaeans are affected by a speech by
Euphemus (“ot 6¢ Kapapivaiol émemovOecav tolovde.”>47) and the Aeginetans feel
they have suffered wrong-doing in Plutarch’s Life of Pericles (“Atywijtar 8¢
kakoUoBat Sokobvteg kal Blata macyew...”548) The lungs suffer similarly here, and
Aretaeus uses the word with both persons and organs.>#°
The chapter, Oepamneia @pevitik®dv (The Cure of Phrenitics), demonstrates

Aretaeus’ personification of organs feeling pain in a number of different places, as
can be seen in the following series of passages:

atap N6¢ év paAbakoiol AoTePYNS Yap Tolol VEVLPOLOL 1) OKANPY)

Koltn. oV NKloTa 8¢ TV GAAWV TOIoL PPEVITIKOTOL TA VeDpa

TIOVEEL LAAX YAP TOL OTIOVTAL (PPEVITIKOL.5SO

But on a soft one, for a hard bed is offensive to the nerves; as in

phrenitics, above all others, the nerves especially suffer, for they

are subject to convulsions.>>1
First, Aretaeus tells us that hard surfaces are ‘@otepyn¢’ (‘implacable’ or ‘repellant’)
to the nerves, asserting that the nerves themselves feel this, not the patient.
dotepyng is used by Sophocles to describe the anger of a goddess in his Ajax
(Towolo6€ ToL Adyolowv dotepyi Bedg éktnoat’ 0pynvs52) and the Hippocratic writer
of On Fractures says that having splint of wood next to the skin without something

soft in between is dotepyng to the patient.>53 Aretaeus then talks of the nerves

‘suffering’ (Tmovéw) - a term used mainly for people, either ‘toiling’ or ‘suffering’ and

547 Thuc. 6.88

548 Plut. Vit. Per. 29.5

549 For example. Aret. SA 1.5.6; 1.6.3; 1.9.3; 2.3.4

550 Aret. CA 1.1.2

551 Adams, The Extant Works of Aretaeus, the Cappadocian: 378.
552 Soph. 4j. 776

553 Hippoc. Fract. 16
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meant negatively. Hippocrates describes patients suffering (moAA® &v pdAdov
movnoelevs54) and Thucydides uses the verb for those ill from the Athenian plague:
el MAfov §' Opwg ol Samepevyoteg TOV TE Bvrjokovta Kol TOV
ToVoUpEVOV KTI(ovTo Sl TO Tpoetdéval te kal avtol 1)dn é&v T®
Bapoaréw elvansd
Nevertheless, those having escaped (the disease) all the more pitied
both the dying and the suffering, because these people had
experienced (it) already beforehand and were (now) of good
courage.556

In O@gpameia Anbapyw®dv (The Cure of Lethargics) the bladder suffers as well:

Tolo(8e PEVTOL KAl TV KUOTIV KATALOVELY KAl WG veDPOV TTAoXOUo AV
Kal wg oUpwv 060V KApvovoav...>57

With these, moreover, the bladder is to be soothed, which suffers,

as being of a nervous nature, and is stressed as being the passage

for the urine...558
The verb being used here to describe the suffering of the bladder is the same as in
the lungs passage, macyw. The other verb used is k&uvw - a word which can also
have the meaning of suffering or distress, especially with regards to human patients
in the Hippocratic texts.>59

The stomach suffers pains in Ogpameia kolliak®dv (Cure of the Coeliac

Affection) as well:

XPN WV TNV KONV mpwTiota peEV mMOVwV Aviéval npepln kol
dmoottin: 560

In the first place then, the stomach is to be relieved from its
sufferings by rest and abstinence from food...561

554 Hippoc. Acut. 46 (12.22 Diogenes?)

555 Thuc. 2.51

556 Author’s translation.

557 Aret. CA 1.2.6

558 Adams, The Extant Works of Aretaeus, the Cappadocian: 389.
559 Eg., Hippoc. Acut. 3.8; 11.10; 11.40; 18.45.

560 Aret. CD 2.7.1
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movog is a very common word, and it might be pushing things to see it as
personification here, but Aretaeus so directly addresses the stomach in this passage
that I believe it can be included. The stomach is ‘relieved’ (‘loosened’ or ‘set free’)
from its pains (movog), the way a physician often refers to relieving the pain of his
patient, by means of restricting food (that is, controlling diet) and by rest, something
routinely recommended by physicians. The stomach is being treated as the patient
in this passage, and Aretaeus prescribes the same regime for it as he would a human
patient.
The stomach also has the power and autonomy to ‘reject’ things as well, as

Aretaeus tells us in Ogpamneia tetavov (The Cure of Tetanus):

fjv 8¢ pog T0de dmavdrnon 0 oTdNA)0G...>62

But if the stomach reject this...563
The verb amavddw is one which has a human context, with a sense of agency and
free-will of refusal. Theseus in Euripides’ Suppliants says he cannot refuse a task as a
hero (oUkouvv amavddv Suvatdv €otl pot mOvovs ®4) and in his Moralia, Plutarch
warns against giving children tasks that are too difficult so that they fail at them and
reject instruction (“ome0dovteg yap ToUG MAISaG £V TAGL TAXIOV TPWTEVOAL TTOVOUG

aUTOTG LTEppéTpous £mIBAAAOVUGLY, Ol AMaUSHVTEG £KTimTouc, Kol EAAWG

561 Adams, The Extant Works of Aretaeus, the Cappadocian: 491.
562 Aret. CA 1.6.9

563 Adams, The Extant Works of Aretaeus, the Cappadocian: 403.
564 Eur. Supp. 342
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Bapuvopevol Tals kakoTaBelalg ov dExovtal THv HaBnowv evnviwg.”565) In the Life of

Dion, the enemy is described as amavd@®v.566

Happy and Authoritative Organs

If organs can suffer, they can also feel happy, at least for Aretaeus. They can
also have authority in the body, leading and commanding other organs. In Oepamneia
@pevitik®v (The Cure of Phrenitics) the spleen is said to both delight and find relief
in the therapeutics offered by the physician:

HaAa yap tolode 0 oAV Xaipel T kat mpnivetar>67

...for the spleen delights in and is relieved by such things.>68
The verb xaipw means to delight, rejoice or take pleasure, often with the dative to
express the object in which the subject is delighting. Telemachus rejoices in a speech
in the Odyssey (“xaipe 6¢ @nun ‘Odvocijog @idog vI6G"569) and the god, Eros, in
Chariton’s Callirhoe, delights in being successful against the odds (“@Wdveikog &6¢
€oTwv 0 Epwg kal xaipel 1oig mapadogols katopBwpaotv’>79) Here, the spleen is very
much directly delighting in the treatment recommended by Aretaeus, and is said to
be calmed or relieved (mpaivw) by it. mpavvw is a word used in medical contexts of
wounds, but it also used of persons; for example, in Plato’s Republic a human’s soul

is calmed by reason.571

565 Plut. Mor. De lib. ed. 9b5-6

566 Plut. Vit. Dion 30.11

567 Aret. CA 1.1.17

568 Adams, The Extant Works of Aretaeus, the Cappadocian: 384.
569 Hom. Od. 2.35

570 Charit. 1.1.4

571 P1. Resp. 440d
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In the next passage it is not an organ, but the disease of arthritis, which feels
delight, this time at the application of coldness in Ilept apBpitidog kai ioxadog (On
Arthritis and Schiatica):

€pot 8¢ avdavel plav pev attinv v épgutov Po&v Eupeval, piav 8¢

Kol TTdOnv. GAX' fjv pév eVBwg €molden kal BEpun @avi], Eprogiog

XPE0G, Kal ToloL TEPTETUL 572

But, I fancy, that the cause is a refrigeration of the innate heat, and

that the disease is single; but if it speedily give way, and the heat re-

appears, there is a need of refrigeration and it delights in such

things...>73
The verb tépnw, like yaipw, has the meaning of delight, but also enjoy and is usually
used of people delighting in or enjoying typical pleasures, such as music, stories,
drink, and visual and aural sensations.574

The power that internal organs can hold over other organs, bodily processes,
and just generally in the health of a person, is also personified by Aretaeus. Organs
are described as ‘ministering’ to life in Ilepl mepimvevpoving (On Pneumonia):

GAAG TéAA piv Sk Bpyava podvov StakovésTal T {ww 575

But other parts indeed minister only as instruments to the animal.
576

Slakovéw means to ‘minister’ or ‘serve’ and is used in the New Testament for ‘to be a
decon.’>77 Herodotus uses it in his Histories to mean ‘do a service’ for someone.5>78

Aretaeus then conceives of the internal organs as ministering or doing a service for

the life of the body.

572 Aret. SD 2.12.10

573 Adams, The Extant Works of Aretaeus, the Cappadocian: 364-65.
574 Hom. /1. 9.186; Hom. Od. 23.301; Hdt. 2.78; Xen. Mem. 2.1.24

575 Aret. SA 2.1.1

576 Author’s translation.

5771 Ep.Ti. 3.10

578 Hdt. 4.154
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One’s nature is often cited as determining one’s health, where certain natures
make individuals prone to certain states, be they healthy or unhealthy. This power
of the nature of the body is personified in I[lept cuykoiig (On Syncope) as an agent
in the body which governs the parts and functions therein:

e0Te pdv yap éppwtat 1 @UoLg kal ¢oTlv e0kpaTog, TAVTWY pPEV
kpatée, maol 8¢ onpaive, kal Vyp®d, kal Tvevpaty, Kol
otepeoioL...>7?
For when nature is strong, and of the proper temperament, it rules
all and commands all, whether humour, spirit (pneuma), or
solid...580
The verb kpatéw is frequently used and means to ‘rule’ or ‘be master of.’ It is used in
the Odyssey for those whole rule areas, for example, the Epeans at Elis.581 Achilles
Tactius also uses the verb when his character, Thersander, bemoans the success of
his romantic competitor, Clitophon: 0 pow6g pov kpatel mavtoxot>82 (“The
adulterer is master of me altogether.”>83)

The bodily fluid of pus is personified in [lepi Tepimvevpoving (On Pneumonia)

when it is described as ‘rushing’:
fiv 8¢ £¢ TOV vev oV Opp1 o1 TO TThOoV...>84
And if to the lungs the pus rushes...>85
Oppaw, meaning ‘rush’ or ‘hasten,” is used most often in a military context, for

example, of troops rushing headlong. Xenophon uses the term for rushing chariots

upon enemy lines (opunoetatl 8¢ mvikadta ABpaddatag 11én oLV TOl§ ApUACLY ElG

579 Aret. SA 2.3.5

580 Adams, The Extant Works of Aretaeus, the Cappadocian: 271.
581 Hom. Od. 13.275

582 Ach. Tat. 6.17.1

583 Author’s translation.

584 Aret. SA 2.1.5

585 Adams, The Extant Works of Aretaeus, the Cappadocian: 263.
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TOUG évavtiovg86) This gives a sense of the pus charging with purpose and in an
organized way towards the lungs, and thus with power and determination.
Aretaeus talks about the ‘job’ of the kidneys in two different chapters, Ilept

TOV KATA TOUG VEQPOLGS 0&Ewv maB®V (On the Acute Affections about the Kidneys)
and Ilepl T®V kata Vv KOOTWYV O6&Ewv Tab®dv (On the Acute Affections about the
Bladder):

adevwdees yap TNV @O, £€G 8¢ OAeBpov eunbees... Emikaipov 8¢

AQUTEWV TO €pyov, 1) TE SLAKPLOLS TGOV 0UpwV Ao ToD allaTos Kal 1)

AmoKpLOLG.587

For, being of a glandular nature, they are mild and do not

experience deadly diseases... but their office is important, namely,

the secretion of the urine from the blood, and its expulsion.>88

GAAQ KAl <TO> €pYOV QUTENG ETiKALPOV, 1] TGOV 00pwV £§080G.589

But, also, its office is of vital importance, namely, the passage of the
urine.>%0

The noun épyov means ‘work,’ ‘task’ or ‘business’ and is usually employed as
something human beings partake in, either as employment or daily actions. In the
Iliad, more men make better work (mAedvwv 6¢ TL €pyov duewvov.591) Land is
‘worked’ and women’s work is weaving.>%2 These are the jobs of men and women,
and here Aretaeus characterizes the kidneys as having a similar €pyov - that is, the
removal of urine from the blood - and one that is of particular importance to the

body.

586 Xen. Cyr. 7.1.9

587 Aret. SA 2.9.1

588 Adams, The Extant Works of Aretaeus, the Cappadocian: 282.
589 Aret. SA 2.10.2

590 Adams, The Extant Works of Aretaeus, the Cappadocian: 284.
591 Hom. I. 12.412

592 Hom. Od. 14.344; 1. 9.390
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Cognition, Provocation and Shame

In several places, Aretaeus also personifies organs with verbs of perception
and cognition, similar to that of a whole human being: In Ilepl ixtépov (On Jaundice)
the tongue ‘perceives’ (aioBd&vopat) and ‘is not grieved’ (008€ GyBopan):

N yap YA®ooa dvamodoa TG xOoAflG Tiode, oUK EKelvwy,

aloBavetal kal TOV peév mpocBev TOV TiG AGmoolTing Xpovov

ATpepEELT) XOAN, dTap oVvdE 1) YAdooa T 10l axBetan.>3

..for the tongue, having imbibed the bile, does not perceive them,

while, during the season of abstinence from food, the bile remains

torpid, neither is the tongue unpleasantly affected with that to

which it is habituated...>%*
Normally, you would conceive of the person perceiving a sensation, like taste,
through an organ, like the tongue, but here Aretaeus has the tongue perceiving
directly. aicBavopal is a verb used for sense perception and can also mean ‘to
understand’ or simply ‘to take notice of.” Attributing the perceiving to the tongue
directly has the effect of giving it agency and autonomy. &x6opat has the primary
meaning of ‘to be loaded’ but is used mostly of mental oppression, so as to mean ‘to
be vexed’ or ‘to be upset.’s% This verb is used by Aretaeus in other circumstances
pertaining to the mental state of his patients, but is used here with the tongue as the

subject.>% The tongue is said not to be grieved, but this implies that it has the

capacity to be grieved or upset.

593 Aret. SD 1.15.11

594 Adams, The Extant Works of Aretaeus, the Cappadocian: 327.

595 Aretaeus also uses the same verb for the body: dtdap kal o cdpa mpog dmavta dyxdetar (Aret. SD
2.13.18)

596 Aret. SD 1.2.2-3; Aret. SD 1.6.11. See Chapter 2 for these passages in full.
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The stomach is personified in @epameia AnBapywdv (The Cure of Lethargics)
as forgetful since it has to be ‘reminded’ of its duties, not unlike an absent-minded
servant:

XPN Qv OAyoottin xpéecBal ég txdotnv Nuépnv. aBpdov 8 i

AOLTEY" VTTOUVIOLOG TE yap NS’ GAENG T® OTOHAXW XPEOG Qv

Tacov TNV NUEPMV.>97

It is proper, then, to administer a little food every day, but not to

withdraw food altogether; for the stomach to be reminded of its

duties and fomented, as it were, during the whole day.58
Aretaeus says that there must be a Umopvnois (‘reminding’) for the stomach, which
is something very particular to human memory.5?° This implies a memory on behalf
of the stomach, attributing to it thoughts which it can forget and then remember.
This personifies this organ greatly, presenting it like a human being with memories.

Aretaeus also characterises organs as provoking and able to provoke. In
Ogpamneia votiaiag @AefOg kal dptnplag 6&elag vovoov (The Cure of the Acute

Disease of the Dorsal Vein and Artery) the bowels are ‘roused’ by the medication:

Alvou v kapmod xUAdS #oTw Kol THALOG Kal HaA&YMS TGV PldV
gymua, [kat] £¢ TpokAnowv kai Sfi€v ikavov.600

The juice, therefore, of linseed and of fenugreek, and the decoction
of the roots of mallows, are sufficient to rouse and stimulate the
bowels.601

The noun, mpoxAnoig, has the sense of a ‘challenge’ or ‘proposal’ and personifies

both the juice, which does the ‘challenging’ or ‘rousing’ and the bowel, which can be

597 Aret. CA 1.2.4

598 Adams, The Extant Works of Aretaeus, the Cappadocian: 388.

599 Thuc. 1.72; Plut. Vit. Artax. 22.12

600 Aret. CA 2.7.3

601 Adams, The Extant Works of Aretaeus, the Cappadocian: 443-44.
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roused into a different state. 6fj¢ig is also the word for ‘bite’ and is used by Stoic
philosophers for mental ‘pangs.’

This last passage from Oepameia amonAnéing (The Cure of Apoplexy) is a slight
departure from Aretaeus’ usual subjects, which are most often organs, but
sometimes diseases. In this instance is it the sheets on the bed, which feel shame at
the presence of an ointment stain:

oUTe Yap TEPIPPEEL £G TO TRV OTPWHETWV aloy0g 602

..for [the ointment] does not run down so as to [shame] the bed-
clothes...603

It is clear that Aretaeus is talking about the ointment staining the bed-sheets;
however he does not use one of the various ‘stain’ words in Greek (knAig, A08pov, or
omAwpa would suffice) but chooses aioxog. This is a noun which can mean ‘shame’
or ‘disgrace,” but also ‘ugliness’ or ‘deformity.” It is used in the Homeric epics
(usually in the plural) for disgraceful deeds or shameful words®%* and Danaus
worries of bringing shame upon his people in the Suppliants (U8’ aloxog iV,
néovnv &' €x0pois éuoic mpafwpev.t95) As we have seen the previous chapter,
Aretaeus is particularly empathic and compassionate in situations which involve
patients with disease which cause deformity or shameful behaviour, and here he
attributes a similar feeling to the bed sheets of the patient. The stain is a shame,
which the physician, applying the ointment, must guard against, presumably to

avoid shaming or embarrassing, not the patient, but the bed clothes.

602 Aret. CA 1.4.9

603 Adams, The Extant Works of Aretaeus, the Cappadocian: 396.
604 E.g., Hom. /1. 3.242

605 Aesch. Supp. 1008-9
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Hysteria: the Uterus as an Animal

Like the Hippocratics, Aretaeus discusses the movement of the uterus within
the female body. He then takes it one step further and perpetuates the idea, first
seen in Plato, of the uterus being like an animal.6%¢ This is certainly problematic,
since the chapters in which he talks of the ‘wandering womb’ contrast greatly with
his text in general, which has been lauded as generally quite observant, practical and
progressive, and especially when Soranus of Ephesus, a contemporary, had already
dismissed this as false.?97 Given how little we know about Aretaeus, it is certainly
possible that he may have never encountered the writings of Soranus. He may be
writing in relative isolation, if Cappadocia is really his homeland and where he did
his work. However, nothing in his text seems to suggest that he was ‘out of touch’
with other medical theory and writers, despite the lack of references to famous
physicians outside of Hippocrates. What I would like to suggest is that considering
his penchant personification, as we have seen in the above examples, it is very easy
for him to see the uterus as personified in this case as an animal, given its
mysterious nature and how it has been described by previous authors, like
Hippocrates and Plato. If other organs can command, be delighted, reject, suffer and
act as neighbours, the uterus certainly can take on characteristics of a similar sort, at
least for Aretaeus. Thus, its attraction to pleasant odours and repulsion by
unpleasant odours, as well as its ability to affect other organs, is not so different
from the way Aretaeus describes other organs, such as the stomach or the heart. In

addition, Aretaeus has a certain proclivity for Hippocrates, which is demonstrated in

606 P]. Ti.70e
607 Sor. Gyn. 1.8.2. Soranus does say, however, that it is similar (mtapamAnoiog.)
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his emulation of his Ionic dialect and his employment of humoral theory. It must be
noted, however, that King has shown that no Hippocratic text ever describes the
uterus as animal or like an animal; Plato is the first to do so in the Timaeus.6%8 This
means that Aretaeus is not following Hippocratic tradition with regards to his
statements about the womb being ‘like an animal’; however, he is doing so when he
describes it as moving in the body and how it is attracted and repulsed by pleasant
and unpleasant odors.6%?
In [Tept Votepik®v (On Affections of the Womb) Aretaeus describes the uterus

and its movements:

‘Ev tfjot AayooL TV yuvalk@®v péonot ykEeTal 1 LTPT, OTTAQYX VOV

yuvaikniov, ayxlota {w®dOeS. Kvéetal yap €8 ewuteng Evba kal

évBa il Tag Aayovag 610

In the middle of the flanks of women lies the womb, a female viscus,

closely resembling an animal; for it is moved of itself hither and

thither in the flanks.611
Aretaeus says that the uterus is ‘most nearly like an animal’ - {wwdén¢ - but does not
commit entirely to calling the organ an animal outright. He does say that it moves

“¢¢ ewvuténg” (‘of or by itself’) and so does believe that it travels around the woman’s

abdomen. He also includes the uterus’ reaction to odors:

608 Helen King, "Once Upon a Text: Hysteria from Hippocrates," in Hysteria Beyond Freud, ed. Sander
L. Gilman, et al. (Berkeley: University of California Press, 1993), 27.

609 For more on hysteria, see ———, "Conversion Disorder and Hysteria: Social Section," in A History
of Clinical Psychiatry: The Origin and History of Psychiatric Disorders, ed. German E. Berrios and Roy
Porter (New York: New York University Press, 1995), 442-50; ———, "Recovering Hysteria from
History: Herodotus and the First Case of 'Shell-Shock'," in Contemporary Approaches to the Study of
Hysteria, ed. Peter Halligan, Christopher Bass, and John C. Marshall (Oxford: Oxford University Press,
2001), 36-48.

610 Aret. SA 2.11.1

611 Adams, The Extant Works of Aretaeus, the Cappadocian: 285.
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Kal e0WEECL OCUNOEDL TEPTIETAL KL €T aUTA (eTal AyOeTal §¢ TOToL

KaKOSHOLoL Kal avTa @evyel Kal TO VTV €V Tff avOpwmw £0TL 1)

VOTEPT, OKOTOV TL {DOV €V {w.612

It delights, also, in fragrant smells, and advances towards them; and

it has an aversion to fetid smells, and flees from them; and, on the

whole, [in a person] a womb is like [some living creature] within [a

living creature].613
Aretaeus uses the same verb, tépnw, as he did the previous example involving
arthritis, meaning ‘to delight in’ or ‘enjoy’ something. This, again, is an emotion
reaction reserved in Greek for humans and personifies the uterus as such. dy6opat
was also used in a previous passage regarding the tongue, and means the opposite
of Tépmw - to be vexed or upset by something. Again, a human emotion attributed to
an organ. The uterus also is described as reacting to these feelings, by moving
towards or away from the odors which cause the attraction or repulsion.

The same concepts and description occur in Aretaeus’ therapy for the
wandering womb, in his chapter, Oepamneia Votepikils Tviyds (The Cure of the
Hysterical Convulsion):

letal yap €mi toiol e0wdeot mMPoOg NSovivV Kal TA KAKooua Kol
dtepmea VMO axONSOVOG evYeL v HEV WV TOV Gvw TL AVTH],
mpodeloL TOV yuvalkniov £w’ wv 8¢ kata otoua tL Gv €, omiow
xaleta N6E AvwOev 614

For it follows after fragrant things as if for pleasure, and flees from
fetid and disagreeable things as if for dislike. If, therefore, anything
annoy it from above, it protrudes even beyond the genital organs.

But if any of these things be applied to the os, it retreats backwards
and upwards.615

612 Aret. SA 2.11.1
613 Adams, The Extant Works of Aretaeus, the Cappadocian: 286.
614 Aret. CA 2.10.1
615 Adams, The Extant Works of Aretaeus, the Cappadocian: 449.
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Aretaeus attributes several emotions to the uterus in this passage - feelings of
pleasure (16ovn), vexation (&x6ndwv) and grief (Avmm) - which personifies and
humanizes the uterus as an organ capable of the same feelings and sensations as a
person. A further example of the uterus’ ability to perceive is given in Ilept
votepk®v (On Affections of the Womb):

TIPOTITITEL KOTE TO GTOULOV TT|G VOTEPNG LoTVOV HEG@L TOD aV)XEVOG,

A a0Big elow OVetar, v Odo@paivntar 1 votépn Bupinot

KakwOeolr EAKeL € aUTENV Kal 1) yuvn), fjv 6c@paivntal Bupumtdv

eVWOEWV.016

Sometimes the mouth of the womb only, as far as the neck,

protrudes, and retreats inwardly if the uterus be made to smell to

fetid fumigation; and the woman also attracts it if she smells to

fragrant odours.617
In its ability to ‘smell’ (6o@paivopatr) the uterus is ascribed the facility of a person,
but also maintains its ‘animal-like’ nature that Aretaeus mentions earlier. It also is
attracted (éAxw) to nice smelling things - the same verb used by Aretaeus in
previous examples.618

Aretaeus talks about organs, diseases and other things relating to the body

and its health with the language of personification. He ascribes organs emotions and
motivations which one would consider of a person. He organizes parts of the body

like a community and ‘feels into’ them, as well as other inanimate objects, feelings,

abilities, and intentions which personify them and make them appear human. They

616 Aret. SD 2.11.10

617 Adams, The Extant Works of Aretaeus, the Cappadocian: 361-62.

618 Another example may be found in Aretaeus’ chapter, On Mania, where the uterus comes up again
with regards to how women are affected by madness: éudvnodv kote kal yuvaikeg vTo dkabapaoing
10D OK1veog, e0TE aUTENOL ATMVEpHBNoav ai pfitpat.. (Aret. SD 1.6.4) (“Women also sometimes
become affected with mania from want of purgation of the system, when the uterus has attained the
development of manhood...” Ibid., 302.) dmavépdopat means “reach sexual maturity” and perhaps
this one is a bit of a long shot, but the original etymological sense may still be working in this verb.
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lead, attract, perceive and understand like sentient beings. His empathy, his ability
to ‘feel into,” this organs and diseases allows for the conception of the body in this

way.
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CONCLUSION

Spontaneous sharing of affect and the care or concern we feel for another’s
suffering, which we have defined as empathy and compassion in this dissertation, is
a vital aspect of human interpersonal relationships. Adam Smith conceived of these
two ideas together as ‘sympathy’ which he defined as “our fellow-feeling with any
passion whatsoever” and believed it was a basic human emotion:

How selfish soever man may be supposed, there are evidently some

principles in his nature, which interest him in the fortunes of

others, and render their happiness necessary to him, though he

derives nothing from it, except the pleasure of seeing it. Of this kind

is pity or compassion, the emotion we feel for the misery of others,

when we either see it, or are made to conceive it in a very lively

manner. That we often derive sorrow from the sorrows of others, is

a matter of fact too obvious to require any instances to prove it; for

this sentiment, like all the other original passions of human nature,

is by no means confined to the virtuous or the humane, though they

perhaps may feel it with the most exquisite sensibility. The greatest

ruffian, the most hardened violator of the laws of society, is not

altogether without it.61°
Considering that we deem empathy and compassion to be so important to human
life, this project set out to explore whether the Greeks and Romans of the first and
second centuries AD understood and expressed these emotions themselves. If they
did, what did they think about them? Were they important? Desired? Dangerous?
Bearing in mind that modern medicine has embraced empathy and compassion as
important qualities for physicians, nurses and other healthcare providers, did
ancient physicians feel this way, too? Did they have emotional reactions to their

patients’ pain and suffering? If so, how did they express it? I believe this dissertation

has shown that the ancients most certainly did understand and express empathy

619 Smith, The Theory of Moral Sentiments: 11.
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and compassion, and the rich literature of the first and second centuries AD
demonstrate this. The wealth of medical literature in particular has proven to be a
valuable source for physicians’ empathy and compassion.

Aretaeus of Cappadocia was a Greek physician who expressed a great deal of
empathy and compassion for his patients and their families in his extant writings.
Diseases which cause the patient to desire death, which push the skill and sensitivity
of the physician to the limit, and which cause extreme amounts of deformity,
depression and shame appear to be the most likely to elicit empathy and
compassion from Aretaeus. Chronic diseases especially cause him to do so, most
likely because of their nature as long-term, painful illnesses often without sufficient
cures. His vocabulary and rhetorical techniques demonstrate this in his writing,
where he uses potent terminology and rhetorical questions to emphasise either the
suffering of the patient (both emotionally and physically) or the helplessness of the
physician in combating the disease (or both.) Aretaeus most certainly reflects his
patients’ emotions and feels compassion for their suffering.

The expression of empathy through literary device, specifically
personification, is also present in Aretaeus. In addition to personifying mostly
human organs, such as the spleen or the stomach, he characterises diseases and
their functions as having agency, purpose and personality, indicating a high level of
empathy. He ‘feels his way into’ these inanimate objects and ascribes behaviour and
motivations to them, which he describes in language that suggests human-like
agency and autonomy. The ability to actively imagine the emotional and

motivational states of these organs and diseases may have been a mindset
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particularly apt for ancient Greeks, but the frequency and vividness of his
personification indicates a high level of empathy present in Aretaeus’ writing.

Empathy is often considered as laying the groundwork for compassion.
Soranus’ Gynecology focuses on women, infants and midwives specifically and in it
he exhibits a general sense of compassion and a concern for the overall well-being
for his female patients. The qualities he asserts as important for a midwife are also
compatible with empathetic and compassionate values. Recognition of his female
patients’ negative emotional states and the desire to alleviate those feelings come
across in a few different passages, through his vocabulary and treatments. Soranus,
despite his practical and un-superstitious personality, also did not forbid certain
things to his patients. Whether it was unnatural food cravings during pica or
believing in the power of an amulet, he allowed it if he felt it would improve the
patient emotionally. Rufus values patient-focused medicine greatly. His compassion
is expressed through his concentration on understanding his patients, their
personalities, likes and dislikes, and natural states. He is attuned to individual
differences and shows his sensitivity to their emotions this way. He also shows
concern for their emotional well-being and, like Soranus, the affect that
psychological factors can have on the physical body.

Compassion is an importance consideration in the field of medical ethics.
Both Caelius Aurelianus and Scribonius Largus have a particular interest in this idea
and how patients are treated by their attending physicians. Caelius is very much
concerned with the comfort of his patients when it comes to his therapies. He

displays an ability to understand the patient’s perspective and takes issue with the
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inhumane and cruel treatment he attributes to certain physicians, saying that it is
against the humanitas... medicinae and he disapproves of their use of cruel physical
therapies, especially with regards to the mentally ill. Scribonius Largus iterates the
concept of humanitas and the criticism of uncompassionate physicians seen in
Caelius, but with more of a focus on the profession of medicine and its ethical
obligations. He states that medicine makes a pledge to provide compassionate and
caring treatment to those who need it. The Hippocratic Oath serves as his
foundation for this medical philosophy, but it is essentially his compassion that
motivates him. He adds that only those who endeavour to provide all possible
remedies for a patient are truly practicing. Both Caelius and Scribonius exhibit, in
their concern for the treatment of patients and adherence to the humanitas of
medicine, a point of view that can be characterized as empathetic and
compassionate.

Empathy and compassion can be practiced between humans, but Plutarch
believed that when extended to animals, this truly demonstrated a person’s
humanity. Fueled by the philosophy of Pythagoras and disgust at the treatment of
beasts raised and slaughtered for consumption, he passionately argued for the
moral treatment of animals in his Moralia. By way of particular rhetorical
techniques, Plutarch expresses his empathy for what he sees as mistreated animals
and advocates more humane behaviour and vegetarianism, although his realism
forces him to realise that this might not be embraced by everyone. He then allows
for compromises which help address both sides of the issue. Regardless of the

practicalities of this for the ancient world, Plutarch certainly displays a
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compassionate attitude towards animals and insists that our treatment of them
reflects our own humanity. In this way, he foreshadows a great number of modern
movements, in which empathy, compassion and morality are considered the
foundation from which we must build and change our relationships with animals
and the environment if we are to continue to co-exist.

The novelists, Chariton and Achilles Tatius, take empathy and compassion
into the realm of fiction, but it is no less recognisable in the loves stories of Chaereas
and Callirhoe and Leucippe and Clitophon. Chariton expresses the concepts pity and
compassion through the use of the terms €éAeog and @avBpwTia (related in some
ways with the Latin humanitas.) €\eog is pity, but @ AavBpwmia is slightly more
complex. It is wrapped up with what it meant to be fundamentally human and
covers both the emotional sharing effect of empathy and the mercy of compassion,
reflecting the rather imprecise language of these ideas in Greek, but by no means
rendering the situations incomprehensible to the modern reader. Characters in
Chaereas and Callirhoe are affected by each other emotionally, extend compassion to
one another and consider it important to their humanity to do so. Achilles Tatius’
Leucippe and Clitophon has a more varied vocabulary to express the emotions of
empathy, compassion and pity. The characters suffer a number of misfortunes and
respond accordingly with grief, hopelessness and requests for mercy. A variety of
passages involve narratives and images which evoke mirrored emotions in the
listener. What we see, however, is that Achilles Tatius mixing his vocabulary in a
way which demonstrates that these words are now meant in a different way; pity

and compassion have broadened their application. Overall, the novel explores the
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effect of one’s emotion on another in a number of different ways, but all conform to
one basic idea: the suffering of one person has the power to affect similar emotions
in another, which often leads to compassion.

The first and second-century Greeks and Romans understood and expressed
empathy and compassion. The literature of the first and second centuries AD
examined in this dissertation shows us this. Medical texts, novels, and moral
philosophy all indicate an awareness of, and even a concern with, the suffering of
others, compassionate treatment, medical ethics, the moral treatment of animals,
and the infectious nature of emotions. Vocabulary for pity and compassion often
conforms to traditional Aristotelian definitions; but just as often it shows that it has
widened its application as well. The question is then: does this suggest a shift in this
particular time period? There appears to be a significant amount of ‘cross-chatter’
between some of the literature in this era: the concepts of @avBpwmia and
humanitas overlap in the texts of Plutarch, Chariton, Caelius Aurelianus and
Scribonius Largus; medical writers such as Aretaeus and Soranus share some
linguist similarities when discussing the compassion and sensitivity of the physician
or midwife; and Aretaeus himself shows an empathetic perspective in his
description of internal organs and diseases. A permeability of genres appears to
have occurred in this era whereby empathy and compassion became a common

concern.
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