Aristotle's Two Intellects: A Modest Proposal*
VICTOR CASTON

ABSTRACT

In De anima 3.5, Aristotle argues for the existence of a second intellect, the socalled "Agent Intellect." The logical structureof his argument turns on a distinction between different types of soul, rather than different faculties within a
given soul; and the attributeshe assigns to the second species make it clear that
his concern here - as at the climax of his other great works, such as the
Metaphysics, the Nicomachean and the Eudemian Ethics - is the difference
between the human and the divine. If this is right, we needn't go on a wild goose
chase trying to invent a role for the so-called Agent Intellect to play. God moves
our intellects as he moves the heavenly spheres, "as a beloved": he constitutes
the complete actualization towards which all of our intellectual striving is
directed. Aristotle regards such final causation as an efficient cause, but not in a
way that would make it part of what we would call the causal processes or mechanisms of human psychology. But, he would insist, it is essential for appreciating who we are and what our place is in the world.

In De anima 3.5, Aristotle famously argues for the existence of a second
intellect, the so-called "Agent Intellect." The fifteen lines which follow
(430alO-25) are some of the most controversial in his entire corpus: it is
unclear whose intellect it is, how many there are, and exactly what it
does.' In this paper, I shall suggest a modest proposal as to how this whole
difficulty might be resolved.
Much of the tradition has become mired in difficulties because it has
tended to concentrate on the analogies with which the chapter begins,
rather than the logical structure of Aristotle's argument and the attributes
he prosaically lists in the second half of the chapter. But these provide

* This paper develops at greater length some of the ideas adumbratedin my 1996,
which derives from earlierwork underRichardSorabji's supervisionat King's College
London (1985-87). Although I am sure there is much he would disagree with, I am
grateful for the vigorous discussions we had and his (as ever) sagacious advice.
I would also like to thank Myles Burnyeat,Dominic Scott, Bob Sharples, John Sisko,
and Michael Wedin, as well as the editors, for valuable comments on the penultimate
draft.
I The history of interpretationsis already a substantial field in its own right: see,
e.g., Kurfess 1911; Brentano 1867, 5-36; Wilpert 1935; Grabmann 1936; Moraux
1942; Hamelin 1953; Barbotin 1954; Movia 1968, 35-67; Mahoney 1970; Poppi 1972;
C Koninklijke Brill NV, Leiden, 1999
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the key. The structure of the argument concerns a distinction between different species within the genus of soul, if you will, rather than a distinction
between faculties inside a given soul; and the attributes he assigns to the
second species make it clear that his concern here - as at the climax of
his other great works, such as the Metaphysics, the Nicomachean and the
Eudemian Ethics - is the difference between the human and the divine.
The intellect in question is nothing but its essence (a22-23), which is just
actuality (al8), and it functions without interruption (a22) for eternity
(a23) - characteristics ascribed only to God, who is unique (1074a35-37).
If this is right, we needn't go on a wild goose chase trying to invent a
role for the so-called Agent Intellect to play in human psychology. God
moves our intellects as he moves the heavenly spheres, that is, "as a beloved"
(1072b3): he constitutes the complete actualization towards which all
of our intellectual striving is directed, in emulation of his perfect state.
Aristotle regards such final causation as an efficient cause, but not in a
way that would make it part of what we would call the causal processes
or mechanisms of human psychology. That story is complete without De
anima 3.5. The tasks, therefore, which commentators have invented for
the Agent Intellect to fill - such as abstraction, selective attention, or free
choice - are factitious. They are not problems Aristotle even acknowledges; a fortiori, they cannot be the reasons he appeals to for the existence of a second intellect.
In De anima 3.5, then, Aristotle is simply putting human psychology
in a cosmic perspective. It is not crucial for psychology as we understand
it. But it is essential, he would insist, for appreciating who we are and
what our place is in the world.
A few preliminaries
With such a long-running controversy, one may be forgiven for doubting
whether anything new can be added to the subject, and so a brief word
should be said about where the present solution stands with respect to previous interpretations.The closest similarity it bears is to the interpretation

Mahoney 1973;Moraux 1978;Moraux 1984;Kal 1988,93-109; Kessler 1988;Balleriaux
1989; Blumenthal 1991; Huby 1991; Davidson 1992; Balleriaux 1994; Blumenthal
1996, chap. 11. In this paper, I will do little more than allude to these other interpretations - there are so many, and they are so well-entrenched, that one could not
possibly do justice to them in so short a space, not to mention answer every challenge
and rebuttal.For a recent full-length treatmentof De anima 3.5, with references to the
contemporaryliterature,see Wedin 1988, chs. 5-6; also Kal 1988.
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of Alexander of Aphrodisias, insofar as it identifies the second intellect
with God,2 a thesis which has rarely been held after Thomas Aquinas'
influential rejection of it.3 But the arguments offered here are wholly
independent; and the "bottom line" differs on what I take to be the key
point, namely, the role of the second intellect. The tradition of commentary has been unified in taking the second intellect to be a part of the
causal mechanisms of thought: that is, it has generally been assumed that
in the production of thought, there is some transition which is brought
about by the second intellect, whether extrinsically or as a part of the
human mind.4 And it is precisely this assumption that I think we should
reject.' The result is thus more radical: it suggests that in an important
2 Alexander describes the so-called agent intellect as the "first cause, which is the
cause and source of the being of all other things" at De anima 89.9-19, and the "first
intellect" which "alone thinks nothing but itself" at De intellectu 109.23-110.3 Bruns;
cf. also Them. In De an. 102.30-103.10 Heinze; Ps.-Philop. In De an. 535.4-5, 20-29
Hayduck. For an excellent survey of Alexander's views, with extensive references to
the literature,see Sharples 1987, 1204-1214.
The identification of the second intellect with God is sufficient to distinguish this
position from the more common "Averroistic"interpretation,according to which there
is also only one second intellect, distinct from all human souls, but which is a separate substance and distinct from God himself. This much of the position can also be
found in thinkers earlier than Averroes: not only in Avicenna, but still earlier in the
Neoplatonist Marinus (apud Ps.-Philop. In De an. 535.5-8, 31-536.2 Hayduck) and
even before that, arguably, in Albinus (Didask. 10, 164.19-23 Whittaker).
' ST la q. 79 a. 4-5; SCG 2.76-78; In III De an. lect. 10; Quaest. de an. a. 5; De
spir. creat. a. 10. Zabarella is one of the few to defend it at any length after Aquinas:
see esp. ch. 13 of the Liber de mente agente in his commentary on the De anima
(Frankfurt1606, col. 936); for a more general treatment,Poppi 1972. Pomponazzi is
often identified as a proponent of Alexander's interpretation;but he only identifies
the agent intellect vaguely as "one of the intelligences," which may not be God: De
immort.an. 150.11 Morra.(I would like to thank Professor Mahoney for valuable conversation on this question.) In the modem era, it has been just as scarce. Traces of it
can be found in Ravaisson and Zeller (Brentano 1867, 32-36), while more recent interpretershave flirted with it without actually embracing it: Kosman (1992, 353 ff.), for
example, seems to think the second intellect is divine, but not God (who is only a
"paradigm"of the second intellect - see esp. 356); while Kahn accepts both Alexander's and Averroes' interpretationsas possibilities, without deciding between them
(1981, esp. 412-14). The only genuine exceptions to the rule I know of are Menn 1992
(562, n. 26) and Frede 1996 (on the latter, see n. 5 below).

I This is true even of Alexander, even though his De anima is somewhat vague on

details (see Sharples 1987, 1207-08): at any rate the second intellect is the cause of
the human intellect's coming into a certain state (88.17-24; cf. 91.4-6). Such a view
is fully elaborated,however, at De intellectu 107.31-108.7, 14-15, 19-24 Bruns.
I After this paper was written, it came to my attention that Michael Frede arrives
at a similar bottom line by means of independentarguments.See Frede 1996.
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respect the second intellect does not belong to human psychology at all,
but rather theology.
It should go without saying that where a text is so underdetermined,it
is not possible to "disprove" and thus exclude all other interpretations- no
interpretationof De anima 3.5 is in a position to do that. My aim here is
only to show that a certain reading is possible. But once that has been
admitted, the considerations in its favor make it extremely hard to resist:
it is, exegetically, the simplest and most economical reading I know; and
philosophically, it promises to free Aristotle's psychology from the menagerie
of doctrines that commentaries on this chapter long have nurtured.
Why two?
We should begin from a simple observation, to which I believe the tradition has not paid sufficient attention. The chapter begins by speaking of
two intellects. Though rarely mentioned, this is as bizarre as the Emperor's
new clothes - one only has to attempt to explain it to a student uninitiated in the mysteries of Aristotelian exegesis to realize how bizarre it is.
Why on earth should Aristotle have thought there were two intellects?6 On
this question, commentators have often been as loyal as the Emperor's
councilors, pretending there isn't a problem at all. They smooth over
Aristotle's plain talk of two intellects by speaking of two functions or aspects
of a single intellect instead.7
This, of course, is precisely what we would have expected. One of the
most distinctive features of Aristotle's psychology is its drive towards unification. He is particularly anxious about the danger of dividing psychological "faculties" to infinity, individuating them as finely as the particular
tasks we are able to perform (De anima 3.9, 432a24) - he rebukes Plato,
for example, for having three types of desire, one in each part of the soul,
rather than grouping them together as the functions of a single capacity
(432b4-7). For Aristotle, the only real divisions are those that manifest
themselves taxonomically. The division of the soul into the nutritive, perceptual, and noetic faculties is grounded in the fact that some living beings
have nutritive capacities without perceptual ones, and some have perceptual capacities without noetic ones (De anima 2.3). But within these large
6 Or worse, three - the agent intellect, the potential intellect and the patient intellect - as is frequentlyclaimed in the commentarytradition:see Kurfess 1911, passim.
7 This gambit recurs throughoutthe tradition,beginning arguably with Plutarchof
Athens: apud Ps.-Philop. In De an. 535.13-16, 536.2-5 Hayduck.
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groupings, he tends to consolidate different functions. Thus, the ability to
reproduce and digest are functions of a single capacity (De anima 2.4,
416a19). Likewise, the capacity for phantasia (TOqxxvtaGttK6v)and for
desire (bo OppeKitKOv)
are each held to be "one and the same" as the perceptual part of the soul, though "different in being" (De insomniis 1,
459al5-17; De anima 3.7, 431al2-14). Even when it comes to distinct
sense modalities, where there are discrete sense organs in different locations, he takes them to share the same kind of unity. While all the senses
differ from one another in being, the capacity for perception is one and
the same in number (De sensu 7, 449al6-20). Such capacities are inseparable from each other in actual fact, although they can be distinguished
in theory: in this respect, they are like the road from Athens to Thebes
and the road from Thebes to Athens (Physics 3.3, 202bl2-14).
Aristotle does not use this formula when speaking about the intellect.
But he speaks freely of many different intellectual abilities - the ability
to understand essences, to think propositions, to calculate and infer, and
to know or understand - without ever marking a distinction in faculties.
He speaks of what can think (6o 6tovonItK0v) and the intellect (voiv) as if
they were the same capacity (De anima 2.3, 414bl8-19). Nor would
our ability to distinguish these various abilities tell against their unity:
Aristotle could always invoke the principle that they differ only "in being,"
while remaining "one and the same." Even when Aristotle speaks of the
practical intellect (o ICpaKtLK6o; voi;) and the theoretical intellect (6'Oeopqtuco; voi;), we are inclined to take this only as a statement about two
different capacities (3.10, 433al4-17). No one supposes for a moment that
Aristotle is referring to two distinct intellects.
Why treat the two intellects of De anima 3.5 any differently, then? The
reason is simple. Even if we could overlook the strong distinction Aristotle
marks at the outset between two kinds of intellect (6 giEvroioiro; voi;
... o U, 430al4-15), not to mention the causal distinction between the
two, we cannot ignore the conclusion of the chapter. For these intellects
differ in an essential property: while the first is perishable ((pOapTS;,
430a25), the second is immortal and eternal (&Oavatov Kicct&?iov,
430a23). They cannot, therefore, be a single intellect - one can exist in
the absence of the other. They must genuinely be two.
Looking aroundfor something to do
Many commentators simply swallow hard at this point and try to justify
Aristotle's insistence that there are two intellects. In particular, they search
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for a gap in his account of cognitive functioning that could only be filled
by a second intellect, with all the special characteristics he goes on to
enumerate - a gap, it should be noted, that does not occur in the case of
sensation and so require an "agent sense."8 Such an interpretationwould
explain why Aristotle takes such a bizarre step, or rather why it was not
so bizarre after all, once properly understood. His chief fault would only
have been being so telegraphic on an issue so crucial to his psychology
and relying instead on cryptic metaphors.
I have no doubt there are gaps in Aristotle's psychology. From the
extant texts, it is not entirely clear, for example, how we come to think
of abstract qualities from having been affected by concrete objects; or why
on a given occasion we think of one such quality rather than another,
especially when these are coextensive (perhaps even necessarily so);
or how he accounts for spontaneity in our thoughts or imaginings. There
are many passages where Aristotle assumes we have an ability without
offering an account of it at all. Thus, having an extra intellect on board
with nothing else to do might seem like an opportunity not to be missed.
We could solve two problems in one go.
But such a move is only of limited charity. For the appeal to a second
intellect becomes a deus ex machina. It suggests that Aristotle was aware
of a significant gap in his psychology and yet did not care to address it
except in this cursoryway, by invoking a magical problem solver - something
which is certainly not very charitable, if indeed it is credible at all. We
cannot plausibly conjecture, moreover, that Aristotle gave a fuller explanation in a lost part of the corpus. To judge from Theophrastus' comments, not even his closest student and collaborator seems to have known
more than the text we have before us.9 And in that text Aristotle never
specifies what this allegedly necessary function is supposed to be, not to
mention how the second intellect carries it out. The only clues such interpretations have to work with are the metaphors at the beginning of 3.5 the comparison to techne and matter and the comparison to light and
colors - and these have proven notoriously elastic through the centuries
of commentary. The phrases are so underdetermined in context that any
attempt to settle which interpretation best suits them seems hopeless.
I suggest we avoid this morass altogether. Instead of letting vague
8 As some medievals were later to postulate. For the controversy, see esp. Pattin
1988; also MacClintock 1956, Kennedy 1966.
9 apud Them. In De an. 107.30-108.35. On Theophrastus'access to Aristotle, see
Huby 1991, 129; also n. 29 below.
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metaphors guide our interpretations,we should look rather to the structure
of the text itself. For Aristotle begins by offering an argument for the existence of the second intellect (430alO-17), a feature which has rarely been
taken into account; and he follows this up by listing eleven attributes of
the intellect in question (430al7-25). Both of these features are clear and
tractable, and they offer straight rails along which our efforts can run.
So, too, in the soul
Perhaps the most striking feature of the opening sentence of De anima 3.5
is that it is an inference, which proceeds from how things are in nature
at large to how things are in the soul:
Just as in all of naturethere is one thing that is matterfor each genus and is potentially all those things, and another that is the productive explanans because it
produces all things (as art stands with respect to matter);so too in the soul these
differences must necessarily obtain: one intellect is of this sort by becoming all
things and another by producing all things (as a sort of state, like light - for in
a way, light also produces actual colors from potential colors). (430alO-17)

In short, Aristotle argues that because natural kinds in general exhibit certain differences, rational souls must as well. He takes the two cases to be
exactly similar in the relevant respects, and the inference to have demonstrative force (a&va6yc,a13).
In fact, the opening sentence itself exhibits an elaborate parallelism,
which can be broken down as follows:
I.

'Eird 8o wrep E'v a'rar'oi rfpqaec
TtITt
A. To phviiv ?scc)Tx yEVEJ. (Toivo &e 'o irvta buva&jl iicEiva)
B. VtEPOV 8e TO QITIOV K(XItltOtlituOV TO) 7tOlEIV lTOVT(X
1. O'IOVfi 'E'%VT nP?SqT1%V
v^v1j n?zVEOVO

II.

Cci.

iviiE
tI

6 div
(XPXviTaoOc

TaS 1apopa;
TavxaS;
A'. wcai?OTtvO jV TowtovO;voV; TZ iavTa
iVF?aoat,
B'. o
08 t6 ir6VTrC tOIEIV
Yva

I.

Ica' EV Tm7VfXtl UpX1V

.0

o.,
E1;

?,

a. TpOirovyap

ov

to (P_o

TtVaX KMi TO qPO, rOtIE T6

uVpxt

OVta xpogaTa
O

EVEpYEitX

xpa)ata.

As this diagram makes clear, everything hinges on the central analogy
between nature and the soul, which Aristotle states in a strictly parallel
fashion: 'just as in the whole of nature ... so too in the soul' (OCxitep?V
icai ,v tjz wixf 430alO, 13). Ross is thus wrong to
a
Tn(Vt...
t
bracket the initial '(CSEp'
far from wrecking the structure of the sentence (1961, 296), it forms part of its backbone.

206

VICTOR CASTON

of
Ross was led to this reading,no doubt,becauseof his interpretation
the phrase'in the soul.' He insistedthat 'in the soul' had to mean within
each individualsoul - that it could not mean in the case of the soul.'"
This is, of course, purebluff.Aristotledistinguisheseight differentsenses
of the preposition'in' (?v) at Physics 4.3, 210al4-24, includingthe sense
Ross disputes. Our only guide, therefore,can be the context itself, and
here the parallelstructureof the sentencerestrictsthe availablemeanings.
'In the soul' must be understoodin the same way as 'in the whole of
nature.'Otherwise,it will derail the argument.
A closer look at Aristotle's languagereveals it to be strikinglytaxonomical.The openingclause states that a certaindistinctioncan be found
in any kind or type (iKasKcTpy?VcI,De anima 3.5, 430al 1) foundin nature;
and he follows this up with the taxonomicalterm 'differentia'(6tapopa,
430a14; cf. 413b32-414al) when he concludesthat this distinctionis also
to be found in the soul. The phrases'in the whole of nature'and 'in the
soul' thus serve as restrictions on the relevant kinds or types: the opening

generalizationconcerns all natural kinds, the conclusion psychological
kinds, kinds which can be said to be in natureor in the soul in the exact
same sense as a species can be said to be in a genus (Physics4.3, 210a18).
Aristotle'sargumentis thereforea taxonomicalone, establishinga difference betweenpsychologicalkinds,and not partswithinan individualsoul.
If this is right,Aristotleis not makingbizarreclaims abouteach individual having multiple intellects. The so-called "agent intellect"belongs to
one type of soul and the "patientintellect"to another.To speak of two
intellectsis to draw a distinctionbetween two kinds of mind.
It is less clear why Aristotlethinks this argumentis demonstrative.It
valid if we assumethatpsychologicalkindsare simply
is straightforwardly
a subset of naturalkinds, even where intellectsare concerned- in fact, if
the inferenceis to work in this way, it must hold precisely when we are
talkingaboutkinds possessingintellect.In that case, the parallelis not so
much an analogy, but ratheran applicationof a generalizationto one of
the cases that falls underit.
But at points Aristotlehesitatesas to whetherthe intellectis a partof
natureand so studiedby physics,or whetherit falls outsideof naturealtogether. In De partibusanimalium1.1, for example, he worriesthat such
considerationsthreatento make physics a universalscience (64la32-b4).
The argumentruns as follows. Correlativesmust be subjectsof the same
Ross 1949, 149, esp. n. 1; similarly Rist 1966, 8, although he acknowledges the
claim requires further argument.The objection can be found as early as Themistius
In De an. 103.4-6 Heinze, but without furtherargument.
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study;butthe intellectis correlativeto whatis intelligible(voiio6v);therefore,
if the intellectbelongs to the study of nature,so too must everythingthat
can be thought.But the intellect is capable of thinkingall things (cf. De
anima 3.4, 429a18), includingmathematicalentities and even God himself; yet such thingsdo not belong to the studyof nature,but mathematics
and theology,respectively(cf. Metaph.6.1, 11.7). The intellect,therefore,
must fall outside the boundariesof physics as well.11
The suggestion that the soul straddlesthe naturaland the nonnatural
becauseof the natureof thoughtmay be appealingto some. But in the present context it would be problematic.For if true, Aristotle'sinferenceat
the beginningof De anima 3.5 will rest on an analogy between natural
kinds and kindsof intellect.Moreover,it will be a causal analogy,turning
on agentsandpatients- preciselythe sortof thingwe would have expected
to belong to the study of nature.Therefore,even if the intellect passes
beyond the realm of natureon Aristotle'sview, it must be so similar to
naturalkindswith respectto causalityas to license an inferenceof this sort.
It may be valuable at this juncture,if I may anticipatesomewhat,to
point out that we are alreadyacquaintedwith such a case in Aristotle's
system.God,thePrimeMover,"moves"theheavenlysphereswithoutundergoing changehimself and so affectsthe naturalworld even thoughhe does
not belong to it himself. Causation,as Aristotleunderstandsit, is not limited to the naturalworld, althoughthe kind of "causation"at stake is of
a very distinctivesort. In drawingan analogy between intellect and natural kinds, Aristotlemay well be thinkingof a very specific case. This is
somethingto which we will returnshortly.
Separating just what it is

The suggestionthat Aristotleis speakingabouttwo differentspecies when
he distinguishestwo intellects will no doubt send some listeners to the
barricades.Many interpretershave insisted,with ThomasAquinas,that a
distinctagent intellect belongs to each humanbeing, severing at death to
exist on its own immortally.In fact, John Rist has even claimed that this
interpretationis requiredby the Greek.In speakingof the intellectwhich
"aloneis immortaland eternal"(430a22-23),Aristotleuses the aoristpassive participle'Xo,pio81i;',which, Rist claims, "implies a time when the
Active Intellect is not separate from the Passive" (1966, 8). It should
accordinglybe translatedas follows:

10

I

For a close discussion of this argument,see Broadie 1996.
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Once it has separated,it is solely that which it is and this alone is immortaland
eternal.

Rist does not elaborate, but presumably his reasoning is that the aorist
always signals an event - in this case, a severing of the intellect - taking
place in the past.'2
But this is simply not true. The force of the aorist is primarily aspectual and need not indicate past time.'3 And if we needed an example, we
have one earlier in De anima, where the same aorist passive participle is
used to express a purely logical distinction: something straight, when taken
as something separate, will not touch a bronze sphere at a point (ou VEvTo
y axiEztatOiTt XWpAEOv tt 660, 1.1, 403al4-15), that is, a mathematical
object as such does not touch a physical object. In this sentence, none of
the tenses have their temporal value in a strict and literal sense: Aristotle
surely does not mean to imply the straight line was once embodied and
later severed. If anything, the aorist is used here primarily to avoid the
suggestion of a temporal process, as would be implied by present or
imperfect forms of the verb.
Sometimes, of course, Aristotle does use the verb 'Xepi4ltv' to mean
sever. Why couldn't that be the sense in De anima 3.5? The problem is
that Aristotle uses 'separate' or 'separable' (Xo)ptaTo;)in many different
ways, ways which are crucial to his metaphysics and so naturally the subject of some controversy.'4 At least three senses, though, are important to
those who think Aristotle is affirming human immortality: the intellect is
(i) separable from the body insofar as it lacks a bodily organ (cf. 2.1,
413a4-7) and so (ii) separates or severs from the rest of the soul at death
(iii) to exist separately on its own, as a complete, self-contained substance.
Notice that in all of these senses what is separate is some individual thing,
a token and not a type. Moreover, some of these uses are relative, like (i)
and (ii) - they involve being separate from some specific thing - while
(iii) is not. And finally, of those which are relative, (ii) is symmetrical:

12
The same argumentis implicit in Ross 1949, 149, n. 1. It should be noted that
Rist's views on De anima 3.5 have developed a good deal since this early article for his most recent views, see Rist 1989, 177-82. I cite his earlier article here simply
because it is the clearest statement of the reading in question (which he has not
retractedor otherwise qualified in print).
1' On the aspect of aorist participles, see Kuhner and Gerth 1898, Bd. 1, ?389.3,
4, and esp. 6 (E) with Anm. 8.
14 See, e.g., the following debate (with full references to earlier secondary literature): Fine 1984; Fine 1985; Morrison 1985c; Morrison 1985a; Morrison 1985b.

ARISTOTLE'STWO INTELLECTS

209

A can be severed from B if, and only if, B can be severed from A.
But earlier in De anima Aristotle develops a entirely different notion of
separability, based on the fact that psychological capacities are distributed
unevenly among living things (2.2, 413b32-414a3; 2.3, 414a29-bl). For
example, although animals possess both perceptual and nutritive capacities, plants possess only the nutritive ones. This shows, Aristotle believes,
that the nutritive capacities are "separable" from the perceptual capacities.
This is clearly not meant to imply that the nutritive capacities in an individual animal could be severed from the perceptual capacities and then
exist on their own - on the contrary, Aristotle thinks that when certain
animals are literally severed, each half contains all of the capacities that
belonged to the animal originally (1.5, 41 1bl9-27). All he means here is
that there are cases where the nutritive capacities exist separately without
the perceptual, and that therefore we can speak of this type of capacity as
"separable" from another type of capacity. It is not a relation between
specific tokens, but one that holds between the types to which they belong.
Nor is it symmetrical. For, according to Aristotle, although the nutritive
capacities are separable from the perceptual, the perceptual capacities cannot be found apart from the nutritive and so are inseparable from them
(1.5, 411b27-30; 2.2, 413a31-b6).'5 Notice that separability in this sense
does not preclude cases where the relation holds in both directions; it is
just that it does not entail it. The kind of separation at issue here, therefore, is non-symmetrical rather than asymmetrical.
Aristotle is thus concerned in De anima with the way types overlap and
diverge in their extension, and not what occurs within a given token. A
certain type of capacity "can be separated" from another just in case we
can find an instance of one that is not an instance of the other
F is separable from G

=df

F can be instantiatedwithout G being coinstantiated

Because of its concern with extensions, call this "taxonomical separability."'6
Given Aristotle's commitment to eternal species, the sense of possibility

Is Aristotle also applies this distinction to the five senses: touch can be separated
from the other senses, but not they from it (De anima 2.2, 413b6-10): that is, the sense
of touch is possessed by all animals have the sense of touch, the others senses only
by some (De anima 2.2, 413b7; 2.3, 414b3, 415a3-6; 3.12, 434bI0-11; De somno 2,
455a7, a27; Historia animalium 1.2, 489a17-18; 5.8 533al7-18, 535a5).
16 If Fine is right in connecting 'separable in nature' at Metaph. 7.1, 1028a31-b2
with the existential prioritydefined at Metaph. 5.11, 1019al-4 (1984, 35-36; cf. n. 12
above), then the resulting "ontological separation"will be similar to taxonomical sep-
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is quite weak. F will be separable from G just in case there is a species
of living thing that has F but not G: thus, Aristotle can conclude that the
perceptual powers are inseparable simply by surveying existing species;
he does not have to consider merely possible ones.'7
Armed with this distinction, we can now apply it to the case of intellect.
Since God is nothing but intellect on Aristotle's view (Metaph. 12.7, 9),
intellect can be instantiated without the nutritive or perceptual capacities
and is therefore taxonomically separate from the other capacities. Aristotle
thus accepts the following scheme:
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It is surely this kind of separability, moreover, that Aristotle is referring
to when he writes De anima 2.2, 413b24-27:
About the intellect and the contemplative ability it is not yet clear, but it seems
as if it were a differentkind of soul (wuxi'q;
y'vo; ??rpov) and that this alone can
be separated(ev&rrEXaT
Xpi4Eaeti), just as the eternal is from the perishable.

The reference to a different kind suggests that Aristotle is thinking taxonomically here, of a broad group that includes species which live by intellect alone, like God (and perhaps the movers of the celestial spheres cf. NE 6.7, 1141a34-b2). This is confirmed by context, which specifically
concerns the distribution of powers across different types of living thing
(41 3b27-4 14a3).
If we now return to the aorist participle 'xopto-is;' in De anima 3.5,
we can see it is likewise used to make a taxonomical point. What is at
issue is not just any occurrence of the capacity to think, but rather the
species where intellect occurs by itself, separate from other capacities:

aration, insofar as both relations hold in virtue of modal facts about the extension of
each relational term. But they are not the same. A type F can be taxonomically separate from a type G, even if F is not ontologically separate from G: there can be
instances of F that are not also G, even if no F can exist unless some G also exists.
17 For more on this kind of separation, see Broadie 1996.
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When it occurs separately (xwpaOi;) it is solely that which it [essentially] is
(pOvov Toi0' O6EpEoGt), and this alone is immortal and eternal. (430a22-23)

I have added the word 'essentially' here to bring out the precise and technical terminology of this sentence: Aristotle often uses the phrase 'toi0'
,lep Ea't' to indicate the essence or nature of the species in question.'8
Aristotle's concern in this passage is not, therefore, with events occurring
in an individual at a given moment of time, but rather with the taxonomical relations that hold between certain species of soul and their differentia. What this clause states is that intellect, when it occurs separately
(Xoptakliq), constitutes a species of soul that is nothing but its essence
(jovov ToI.0' 6iccp atrt) and that this alone is "immortal and eternal." Now,
given that the essence of this intellect is said a few lines earlier to be
activity as such (tj1 o{aia &ovevt?py, 430al8), it follows that this intellect is nothing but activity - it is something that lacks all potentiality. This,
of course, is also a description Aristotle applies to God, who is just
intellect (Metaph. 12.7, 1072b26-30). The intellect that occurs separately
from the other powers is thus a distinct type of soul after all, differing "as
the eternal does from the perishable."
The divine attributes
The suggestion that the second intellect is just the Divine Intellect is, of
course, an old one, going back at least to Alexander of Aphrodisias and
his teacher (see n. 2 above). But it deserves more consideration that it
has sometimes received.
Consider again the structure of De anima 3.5. After offering his brief
argument for the existence of a second intellect, Aristotle goes on to
describe its nature. The second half of the chapter is little more than a list
of its more distinctive characteristics. The second intellect is
1. separate (x(optato, 430a17)
2. impassible (&nafi, a18)
3. unmixed (6tjuyiT', a18)
4. in its essence actuality (Tfj oucsia xv ev pyEta, al 8)
5. more honorable (ttw'Irrcpov, a18)
6. the same as the object thought(TOattow. . . Tp 7p&oyut, a20)
7. prior in time to capacity in general (Xpo'vqipoT?pa.. . os;, a2l)
6' o6 voEt, a22)
8. uninterruptedlythinking (o?UX
OT? iThV VOrrtt
18 Cf. LSJ9, s. o6aep 11.5, p. 1262; Bonitz [1870] 1955, 533b36-534a23, esp.
533b59 ff.
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9. solely what it [essentially] is (go6vovToiO' odep ?att, a22-23)
10. alone immortal and eternal (po6vov&Oivatov cKai &1iov, a23)
11. the necessary condition of all thought (a`veoTourou oi8Ev voEi, a25)
Now, if we compare the attributes of the Divine Intellect discussed in
Metaphysics 12.7-9, the list is not very different. The Divine Intellect is
1'. separated from sensibles (KeXWptGgVT TiV iati*TOv, 1073a4)
2'. impassible and unalterable (&ta0c KC
tai &voXXoiloTov,
1073al 1)
3'. withoutmatter(O1)K ?X?1t i XI
1074a33-34)
V,
4'. actuality ('v'pryca ouaa, 1072a25-26, b27-28)
5'. most honorable (tjtgtc'rov, 1074a26; appiatov,1072a35-bl, b28)
6'. the same as its object (i 'ntcr1iln TOip&yj.u, 1075al-5)
7'. prior in time to capacity (1072b25; cf. 1072b30-1073a3)
8'. eternally thinking (6ov a"iiavTaaiiXiva,1075alO)
9'. just its essence, thinking (1075al-5; cf. 1074a33-34)
10'. eternal (a"8tov, 1072a25, 1073a4)
11'. the necessary condition of everything (1072b 13-14; cf. 1075b24-26)
And, Aristotle points out, there can be only one such intellect, just because
it is actuality (4 and 4'):
The first essence does not have matter - for it is actuality. Therefore the first
mover is one, both in account and in number, since it cannot be moved.
(1074a33-34).

Since this intellect exists only in full actuality, it has no potential for
change and so no matter of any sort. But without any matter to be
actualized in different ways, this essence cannot be multiply instantiated
- nothing else can have the same essence. Therefore, unless we suppose
the second intellect has a different essence, we must identify it with the
Divine Intellect. But all the properties attributedto the second intellect are
common to God; and Aristotle offers no further identifying characteristics.
Without engaging in sheer speculation, then, the only reasonable conclusion is that the second intellect and the Divine Intellect are identical.
Two objections answered
But, someone might object, our hand is forced: we have to conjecture a
difference between the two intellects, if we are to explain two of Aristotle's more peculiar remarks, which cannot be explained otherwise. If
they cannot, the interpretation offered here cannot be made to stand.
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A. What we do not remember
The list of attributeswe considered above from De anima 3.5 almost exhausts
the second half of the chapter, but not entirely. It is interrupted once,
briefly and parenthetically, between (10) and (11), to compare the second
intellect with the perishable human intellect. As standardly construed, this
line reads as follows:
OV gV

OVeC,ovev,

6-.t T6Oiro

Vv aZE(OEq, 6 & naicthvruC6;VOV; pOappr6;

We do not rememberbecause, while this cannot be affected, the intellect that can
be affected is perishable. (430a23-25)

On this reading, the first person plural suggests an identification between
ourselves and this second intellect, an intellect that has just been said to
exist eternally; if so, it assures us of some sort of existence beyond the
boundaries of this life. The line itself can then be taken to imply either
(a) that we cannot now remember our life prior to birth, because we lacked
the faculties that would allow us to form a memory of it; or (b) that in
some future, post mortem existence, we will not remember this life,
because we will lack the faculties that would allow us to retain a memory of it. On either reading, the second intellect is literally a part of each
individual human soul; and this alone makes it extremely improbable that
it is Aristotle's God (on most conceptions, at any rate).
So understood, this brief remark packs quite a punch, and in context
it is jarring. It shifts the focus suddenly from an enumeration of the second intellect's attributes to an anticipation of doubts that are nowhere
expressed or even hinted at in the text:'9 either, following (a), an empirical doubt, based on the fact that none of our experiences offer any confirmation of pre-existence; or, following (b), a speculative one, musing
'9 It has often been suggested, at least since Themistius (In De an. 101.18-36), that
Aristotle does raise this worry earlier in the De anima, in a passage where he has been
taken to deny there can be memory or love after death (1.4, 408b25-29). On closer
examination, though, the alleged parallels break down. The line in De an. 3.5 is supposed to explain a failure of memory because one of the two intellects is perishable,
whereas in De an. 1.4 the failure of memory is due to the disintegrationof the body.
If we look more broadly at the context of this passage, Aristotle's point is that the
soul and its capacities in general are not affected; the degradation of their activities
is due rather to the disintegrationof "something else within" (a`XXovrtvo; ao(o)that
which possesses the soul (408bl8-25). In fact, he argues for this in the case of thought
n'id-rdvaia,icrnpiwv
precisely by appeal to what holds for the senses (vi5v&'(rep
b20-21). The key concern throughoutthe passage, moreover,is with the feemaog5ociv&t,
bleness that comes with old age (explicit at b19-24): the remarkthat "thinkingand contemplation grow weaker when something else within decays" (p0oEpo?vox,

b 25) is not
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over what our future fate must be like. On either reading, moreover,
Aristotle'sexact answerand reasoningare extremelyimplicitand have to
be teased out of the sentencewith auxiliaryassumptions- they are much
more indirect,in fact, than the rest of the chapter,which consists of an
explicit and elaborate inference (alO-17) and a straightforwardlist of
attributes(al7-25). If these costs can be avoided,they shouldbe. The traditionalreadingthus rests heavily on the claim that they cannotbe.
But the line does not have to be read as it traditionallyhas been. The
comma placed by later editors between '&' and '6,t' forces us to translate 'o6l' as 'because.' But the original text, being without punctuation,
is ambiguous.'6xt' can also be renderedas 'that':
OV 4VAoVE1oteV

E t rOirO j?v anao0?;,
0X1&

6 &

cao%IucbO;
voi;

poap16;

We do not rememberthat while this cannot be affected, the intellect that can be
affected is perishable. (430a23-25)

The use of 'we do not remember' here is philosophical and urbane: it is
used to recall agreements made earlier within the discussion in order to
clinch an important point.20In the present context, Aristotle has just drawn
the main conclusion of the chapter in particularly strong terms, repeating
the adverb 'jo6vov' for emphasis (a22, a23): only the second intellect by
itself is eternal. Lest readers be surprised by this insistence, he immedi.ately invokes the distinction underlying it, between what can and cannot
be affected, a recurrenttheme in the preceding discussions. Far from being
an interruption,then, this sentence is an expansion and justification of the
central conclusion of the chapter. Aristotle is reminding us of something
we tend to forget in such discussions, namely, our vulnerablity and mortality. Normally, he eulogizes our likeness to the divine. But he also
recognizes the difference and here he chooses to emphasize it. A similar
concerned, after all, with the shadowy thoughts of a separatedsoul, but someone who
has become decrepitwith age. And similarly with regardto memory and love: because
they are affections of the whole person, who is mortal (a&Xi toiv KoWoi,'o&a6Xno'xv,
b28-29), they cease too as this decays (6Ca TOU&TOi(pOE1po'VO%, b27-28). The passage
is a snarl of pronounreference problems, but briefly: the neuters ''iKeiVoU'(b26, 28)
and 'EicEivo'(b27 bis) refer back, like 'aut6' (b25), to the masculine 'o voiS' (b18) neither 'iF'
(b23) or 'TO vo;iv' (b24) will make sense of the argument - while
toi3toi' (b27) picks up the 'Toi6i TOi "XoVTO; KicFVOu'earlier in the line. (I would
like to thank John Sisko and Thomas Johansen for pressing me on this passage.)
20

In the first person plural, Plato Rep. 5.480A2
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reminder is reported from his dialogue On the Good, perhaps as a rebuke
to his teacher Plato: "One must remember that one is human not only
when one is fortunate, but also in the midst of proofs" (fr. 27 Rose3).2'
To whatever extent we can become like God, we cannot attain his perfect
state; and we certainly cannot bridge the difference between what can be
affected and what cannot. No sane person ever literally forgets that he is
human. But we frequently lose sight of it, whether as a result of vanity
or, as here, wishful thinking.
B. Whence the mind "from without" comes
A second objection derives from Aristotle's seemingly bizarre claim in De
generatione animalium that during the development of the human fetus
the intellect alone comes "from without" (0p(XOEv) and is "alone divine"
(Oeiov io6vov,2.3, 736b28; 737b9-10). This seems to imply that our intellect exists before our birth, which in turn suggests the eternal second intellect of De anima 3.5.
But closer inspection of the context shows that nothing of the sort is
required. Aristotle's remarks are indeed strange, but for completely different reasons, having to do with the sexism of his embryology, not De
anima 3.5. His argument concerns the contributions of both parents: how
much is already present in each parent individually and how much results
from the cooperation of both. Now since most of our abilities are based
in a particular bodily organ, we cannot be said to have an ability, even
in first actuality, until the matter of the organ is present and formed. But,
on Aristotle's view, the father supplies only form (De gen. anim. 1.20,
729a9-11; 2.3, 737a12-16) and the mother only matter (1.20, 729a9-11,
a24-33). Consequently, most of our abilities require contributions from
both parents and so only arise after there has been sufficient development
in the fetus (2.3, 736b21-27). But, according to Aristotle, the intellect does
not have a specific bodily organ (736b28-29); therefore it alone of all
human abilities comes entirely from outside the mother. That is, it comes
exclusively from the father.22 Unlike the other parts of the soul, nothing
more is required for the bare possession of this ability than what the father
provides, and so the intellect can be said in some sense to be already
present in the father's semen. On the other hand, because of the way in

and Tim. 18D8 (cf. Laws 2.665A7);

in the second person, Rep. 3.408A2 and Theaet. 157c7. The briefer formula 'or don't
you/we remember?' is naturally more common: Euthyph. 6E1, 15c3, Lysis 218B5,
222D8, Euthyd. 289A3, Meno 84E3, 94c5, Ion 540A2, Rep. 1.350D7.

21 I would like to thank Myles Bumyeat for pointing out this passage, as well as
Stephen Menn for helpful discussion.
22 For a similar suggestion, see De
Corte 1934, 288; Charlton 1987, 415-16.
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which our intellect relies on perception and phantasia, it cannot rise to
activity until the rest of the fetus has developed and is functioning, and
so for this reason the intellect is the last ability to make itself manifest
(736a35-b4). Aristotle's position is thus fully traducian - the one position
Eduard Zeller claimed had not been, and could not be, attributedto Aristotle (1882, 1033-34).
The honorific adjective 'divine' is more straightforward. The intellect
is "divine" in the sense in which Aristotle considers males in general and
bees to be divine (De gen. anim. 2.1, 732a7-9; 3.10, 765alO): he believes
that each possesses some superior characteristic and is thus similar to God
in some respect (however strained). Since we, like God, have an intellect,
our case is better than most: we can be said "alone of all animals, or
at any rate most of all, to participate in the divine" (i' iatara natvxtv,
Depart. anim. 2.10, 656a7-8; cf. 4.10, 686a27-28). The alleged masculine
origins of the intellect are no doubt in play here as well. But to be "divine"
clearly does not imply identity with God or anything supernatural.When
Aristotle says our intellect is divine in relation to the person as a whole
and "the most divine thing in us" (Nic. Eth. 10.7, 1177al6, b27-30), he
means only that by pursuing a life of contemplation we make ourselves
"as immortal as we can" (hp' Odov &V6tX?at tOavarti'etv,
1177b33-34), by
coming as close to the perfection of God's contemplation as we are
capable of coming, however briefly and intermittently (Metaph. 12.7,
1072bl5-16, 24-25).
The end of all things
De anima 3.5 is meant to remind us of the difference between the human
and the divine, much as the Metaphysics, the Nicomachean Ethics, and
the Eudemian Ethics do in their climactic chapters. In the De anima, he
builds up to this by ascending through the scale of psychological powers:
from the nutritive powers (2.4), through the perceptual powers (2.5-3.2),
to phantasia (3.3), until finally he reaches the intellect (3.4). At this point,
Aristotle turns and gestures briefly toward the most supreme kind of intellect - a subject that strictly would take him beyond the bounds of natural
science into theology - before turning back again to his main work, to
finish explaining the remaining capacities of sublunaryliving things, namely,
propositional thought, desire and action. In the chapters both before and
after De anima 3.5, there is virtually no trace of the second intellect. It
simply plays no role in the details of Aristotle's psychology.
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But if the Divine Intellect makes only a cameo appearance in De anima,
it is nevertheless a significant one for Aristotle. For a complete explanation of thought (or indeed any actualization) will ultimately make reference to God when pushed to its furthest limits: the heavens and all of
nature depend upon God as a principle or source of change (esK otaouxr;
Metaph. 12.7, 1072bl3-14). In this sense, God can corapnig;
pTWriltal,
rectly be described as a "mover," as something that is responsible for
change taking place. But he does not do this by entering into what we
would call the chain of causation himself. Since God is "unmoved," he
cannot be an intermediate link, which effects change by undergoing
change itself; and he cannot be the initial link, since Aristotle believes
change is eternal and so has no origin in time. Instead, God effects change
6); ip6)evov,
"in the way something beloved" moves one to action (KIlvCXi
1072b3): the heavenly spheres are drawn to God's perfection as though
by a kind of admiration and emulate him in the one way they are able,
by actualizing their only potential and turning in place. This needn't literally involve a desire or conscious state at all, any more than living
things' participation in the endless cycle of reproduction is literally the
result of a desire to have a share in the eternal and the divine (6pFycxt,
De anima 2.4, 415a25-b7) or the elements' unceasing cyclical transformation is literally the expression of a desire to be perpetually in actuality or of conscious imitation (6pteyso0acat4uiitat, De gen. et corr. 2.10,
336b27-337a7). Rather, we understand this end as a final cause, as an endpoint towards which their activities ultimately tend - something we must
refer to if their behavior is to be intelligible as such. In striving towards
their own actualization, natural objects are in effect yearning after the
godhead, that which is perfect actuality, being as such, "the one thing with
respect to which all things are ordered" (ip6o; ?tev yap 'ev aiiavTac ax'VIETOCKTat,Metaph. 12.10, 1075al8-19); and to this extent we can speak of
God as what moves objects. Or so Aristotle is willing to put it in his more
lyrical moments.
In some moments, he prefers to be more prosaic. In De generatione et
corruptione 1.7, Aristotle remarks that
is an explanans [oa'tiov]in the manner of that
What is productive [TO 0otTIJTC6v]
from which motion has its origin. But that for the sake of which [something
occurs] is not productive, and so health is not productive,except in an extended
sense [Kacc'i4ETU(popaq].(324bl3-15)

It is difficult not to read these lines as voicing some of our own misgivings
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about the role of final causes. In general, the end towards which something tends does not exist at the inception of change; in fact, it may never
come off, if the process is interrupted. So how could it be productive?
Aristotle makes the point as follows:
For whenever what produces is present, what undergoes the change comes to be
something. But when states [E"Et;] are present, it no longer comes to be
something, but already is [something]; and forms and ends are a kind of state.
(324bl5-1 8)

Even in cases where an end comes off, it is too late to bring about the
change or transition leading to it; and it certainly does not reach back
through time to bring about the action a fronte. A process may not be
intelligible as the sort of process it is without reference to its endpoint.
But a final "cause" is not a cause or productive in our sense at all.
Accordingly, we might be tempted to regard the sense in which a final
cause is "productive" as an improper or metaphorical one in Aristotle's
eyes.23 But to claim that a final cause is productive "in an extended sense"
is not to deny that it is productive tout court. It is to distinguish it from
the sense in which the term is ordinarily used; and an Aristotelian can,
and typically will, accept both senses as having their rightful place.24That
place need not be a marginal one either. For Aristotle not only accepts
the extended sense, he elevates it to the most prominent case in his entire
metaphysics: it is, after all, only in this sense that God produces change
in the world. Nor can this be a mere fa!on de parler. Aristotle prides
himself on having shown what his predecessors could not, namely, how
motion can never fail because of a first principle that is both "productive
and motive" (notlKu6ov cait KtVTjTUCV, Metaph. 12.10, 1075b30-35; cf. 12.6,
1071b12-20); and his solution requires that what produces motion should
be identical with that for the sake of which there is motion (12.10, 1075b810). The problem, then, does not lie in showing that final causes are in
some sense productive for Aristotle - all, strictly speaking, that the present interpretationrequires - but in understandingjust what that sense is.

23 The first alternative is suggested by Philoponus, who glosses 'in an extended
sense' with 'caccXTarpuiick'(In Gen. et corr. 152.18); the second alternativecan be
found in both the Oxford Translation(Joachim) and Clarendonseries (Williams).
24 An especially clear case of this occurs in NicomacheanEthics 7.5, when Aristotle
acknowledges 'another form' of akrasia (&XXoE16o; &Kpaatia;),which is not said to
be akrasia simpliciter, but in an extended sense (1 149a22-24). Cf. also De an. 2.8,
420a29; Hist. anim. 2.1, 500a3; Metaph. 5.16, 1021b25-29; Eud. Eth. 3.6, 1233a33:
Poet. 25, 1461al6-20.
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How to be productive
If we look at the larger context of Aristotle's remark in De generatione
et corruptione, we can see that the ordinary sense of 'productive' is meant
to apply to moved movers.25This is much as one would expect, given his
admission in the previous chapter that "nearly everything we encounter
moves by being moved" (1.6, 323a26-27). And it is also moved movers
that produce "whenever they are present." On Aristotle's view, something
is productive when, and only when, it is in mutual contact with things that
belong to the same genus, but contrary species.26 In fact, to be productive
in the principal sense (lupti(o), an agent must be in mutual contact with
what undergoes the change (322b22-29); and to be in mutual contact in
the principal sense (K-upioq),it must have spatial location (322b32-323al).
Moved movers satisfy these conditions. Unmoved movers do not:
For the most part, what touches something is touched by it, since nearly everything we encounter moves by being moved, where it is both necessary and
obvious that what touches something is touched by it. But it is possible that what
moves touches the thing moved without being touched by it, as we sometimes
say. (The reason it appearsnecessary that what touches something is also touched
by it is that things that belong to the same genus move by being moved.)
Consequently,if there is something that moves while being unmoved itself, it can
touch the thing that is moved, while nothing touches it. For we say that a person
who is grieving touches us, even though we do not touch him. (323a25-33)

Aristotle defends the idea that unmoved movers make "one-way" contact
by appealing to ordinary speech: we do sometimes say, in Greek as in
English, that something can touch, move or affect us even though it does
not make direct physical contact, as, for example, in the case of intentional objects. Nevertheless, this is not contact in the principal sense,
which is symmetrical. From this alone it follows that unmoved movers are
not productive in the principal sense.

25 Strictly speaking, it applies to a species of moved movers, insofar as Aristotle
restricts 'noilriv' in this context to change that consists in affection (saOo;, De gen. et
corr. 1.6, 323al6-20). But for just this reason he takes general considerations about
movement to apply equally to production;and so I will not mark the distinction in
what follows.
26 Mutual contact as a necessary condition: De gen. et corr. 1.6, 322b22-24,
323a22-25; Phys. 3.2, 202a6-7; 7.2, 243a32-35. Mutual contact as a sufficient condition: Phys. 8.4, 255a34-bl; Metaph. 9.5, 1048a5-7; cf. De gen. et corr. 1.7, 324b8-9.
What is productive and what undergoes change must be in the same genus, but contrary species: De gen. et corr. 1.7, 323b29-324a9.
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Nor do unmoved movers produce by the mechanical means moved movers
do. An interaction between contraries can take place only if the agent
belongs to the same genus as what it affects (1.7, 323b29-324a9). But only
moved movers satisfy this condition (1.6, 323a30). Hence an unmoved
mover cannot have the same matter as what it affects, since such matter
serves "as a genus" to both contraries involved in the change; indeed,
some unmoved movers, such as the art of medicine, will be without matter entirely (1.7, 324a32-bl3; cf. Metaph. 7.7, 1032bl3-14). Such movers
also violate the dictum that "whenever what produces is present, what
undergoes the change becomes something" (324bl3-14). For the only
sense in which the medical art is present when the doctor employs his expertise is an extended one that would apply equally well to final causes. If,
therefore, unmoved movers are productive at all - as Aristotle clearly takes
them to be (1.7, 324a24-bl3) - they must be so in the extended sense.
What is it, then, in virtue of which both moved and unmoved movers
are genuinely productive? Aristotle offers the following: "in general what
is productive makes what undergoes the change similar to itself" (0io0oi0v
Eaocuit, 324alO-l1). This is a familiar principle in the case of moved
movers: man begets man and heat begets heat. But in Metaphysics 7.7
Aristotle explains how it works in the case of an unmoved mover. When
a doctor makes someone healthy through his knowledge of the medical
art, "that which produces (TolLooIv) and that from which the process of
healing originates (O0ev a`p%eTt) . . . is the form that is in his soul" (I 032b2 123), that is, the medical art. But the latter just is the form of health,
according to Aristotle (bl3; cf. b5-6); and so he can conclude that "in a
way health comes from health" (bl 1).
The argument turns on his view that a thought is one and the same as
its object, at least as regards objects such as essences, which are without
matter,as health is taken to be (b14; cf. bI-2).27 And in this case, significantly,
the object is a final cause, that for the sake of which the medical art is
employed and towards which its efforts are directed. Its role is ineliminable. For the medical art can be said to produce something "like itself'
only by reference to the final cause, only by being the final cause in some
sense - otherwise, the only thing the medical art could produce like itself
would be other instances of the expertise (as, for example, when a professor of medicine teaches). The same holds for objects of desire more

generally. While desires and other mental states are moved movers,28"the
object of desire comes first of all, for it moves without being moved, by
being thought or represented" (ipiiTov 5? avrv ToopccTo6v-oi-To yap KIvEI
oiv KIVoUg?VOVtz voTiNvaxtfj pavtaaivat, De anima 3.10, 433bl 1-12).
Aristotle is not saying merely that mental states with a certain kind of
object are productive. He is claiming, more strongly, that such states are
productive in virtue of their object, which should itself be considered the
first mover. In fact, it is precisely because of their primacy that Aristotle
can extend his account of production to cases where no mental state is
involved, which occur "on their own" (a&io tac'ogitoi,
Metaph. 7.7,
1032b21-26). The final cause governs the process, by determining which
steps must be taken if the process is to be the kind of process it in fact
is, such as healing. Of course, the way in which a final cause is productive is
most familiar in the case of mental states. But mentality is not essential
to the story. Aristotle notoriously takes art to be a paradigm for understanding nature, even when natural processes do not involve "art, inquiry,
or deliberation" (Phys. 2.8, 199a9-32). The analogy turns on the role of
final causes, not intentionality. It should be no surprise, then, that Aristotle
takes the phrase 'first mover' (To np&rovKtvobv) to apply quite generally
to the final cause, "that for the sake of which" (o oz 'EVEicev),
as well as
to the proximate moved mover, when he restricts his discussion to the latter in Physics 7.2 (243a32-33).
Such claims will sound odd so long as we do not remember that unmoved movers are not causes in our sense of the term. At most, moved
movers are. The general notion of a mover concerns instead a kind of
explanans, something referred to more broadly in causal explanations,
even though this will not be a cause in our sense of the word in every
case. Unmoved movers do not, therefore, introduce some kind of animism
or magical action-at-a-distance; nor do they raise questions of causal competition, cooperation or overdetermination. They do not preempt the role
of moved movers at all, precisely because they do not move things in the
same way. What is distinctive is not Aristotle's views about causation, but
ratherhis views about explanation. For even if we are liberal about explanation, we rarely think that final causes have the kind of prominence in
causal explanations that Aristotle assigns them. In talking about movement, Aristotle puts teleology at the forefront.

De an. 3.4, 430a3-5; Metaph. 12.9, 1074b38-1075a5. Cf. De an. 3.5, 430a 19-20;
3.7, 4321a1-2.

28 De an. 3.10, 433bl4-18; De motu anim. 6, 700b17-19,
b35-701al; 7, 701a34-35;
10, 703a4-6; cf. 8, 702all-21; 11, 703bl8-20; Nic. eth. 6.2, 1139a31-33.
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Theproductionof thought
At the end of the Eudemian Ethics, Aristotle applies these views to
thoughtand desire.29Why do we thinkor desire the thingswe do, to the
extent this is not the haphazardresultof environmentalinfluences?If we
always explain it by referenceto earlier mental states, we can raise the
exact same questionagain and again, and so producean infiniteregress
(8.2, 1248al8-22). There doesn't seem to be anythingproblematicabout
an infinityof such statesper se, since it could still be of finite duration,
by forming a convergent series (as Peirce believed).30The problem is
ratherthat such a series would not ultimatelyexplainwhy therewere any
such thoughtsor desires in the first place:
What is being sought after is just this: what is the source of motion in the soul?
Clearly, it is just as God is in the whole universe and everything [is moved] by
him,3'for in a way what is divine in us moves everything. Yet the source [apxyl]
of intelligence [Xyou] is not intelligence, but something greater,and what could
one say is greater than knowledge but God? (1248a24-29)

What is "divine in us" is just our intellect, and it is this which produces
all intelligent behavior, which is not haphazard,but intelligible. But Aristotle
does not think this is a complete explanation any more than when we say

the heavens move all sublunarythings in an orderlyway. He is looking
for some more ultimate ground of explanation. In both cases, he appeals
to the Divine Intellect.
But while God is a productive cause, he does not literally trigger our

firstthoughtany morethanhe gives the outermostspherea firstspin. God
directsus, as he does the universe,by being the point towardswhich we
all tend. Once again Aristotlemakes a comparisonwith health:
Since man is by nature composed of that which governs and that which is governed [R apxovto4 Kat apxoopvou],each should live with regardto its own source
But this is said in two ways. For the medical art is a source in one way
[&p%if].

29 It is worth noting that Brentano, in one of nicer ironies of the controversy,had
no difficulty seeing that these passages were straightforwardlyincompatiblewith his
own strongly Thomistic interpretation(1867, 224-25). Since he believed they were not
written by Aristotle, but by his student, Eudemus, Brentanothought the only problem
was to explain how Eudemus could differ so much from his teacher (as Brentano
understoodhim) and from his fellow pupil, Theophrastus.Given that they are authentic, the problem, it would seem, lies ratherwith Theophrastus.
30 See question 7 of Peirce [1868] 1982.

Following the mss., which all read icao it&v KrtiVpeI.
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and health in another - the former is for the sake of the latter. This, too, is the
case with what can contemplate.For God does not govern by commands.Rather
practical wisdom gives orders for his sake. (1249b9-15)

The medical art governs the doctor's actions insofar as it prescribes
the necessary steps that will lead the patient to health; but health governs them by determining which steps are necessary, whether or not this
is a conscious end. So, too, God governs our thoughts, not by intervening
in the causal mechanisms that produce them or by being the conscious
end of our thoughts and desires, but simply by being the end we must
approach if we are to realize our natures. And in this case more than most,
since, unlike the heavenly spheres, our actualizations are truly like God's.
The analogies
If we now look back at the opening of De anima 3.5, and in particular at the causal language used to contrast the two intellects, it is evident
that they must be taken in quite a different sense than we typically understand. From our perspective, Aristotle could only have been speaking loosely
when he compares the intellect that is "an explanans and productive"
(no a'ttov

Kacl toitTticov)

to art, to what the artisanknows (e%Xvn,430al2-

13); we expect him instead to speak of the agent who brings about the
transition, the artisan who has the knowledge. The comparison with light
only reinforces our misimpression, since on our view light does produce
actual colors from merely potential ones through its reflection and absorption by the surfaces of bodies. But this is not Aristotle's conception of
light: light is a static condition, the actuality of the transparent medium
(De anima 2.7, 418b9-10); it is what allows colors to produce sensation
and so make themselves actual colors, by being seen as they actually are
(419a9-15). Aristotle has not chosen apt analogies, if he had our notion
of causes in mind.
As we have seen, though, Aristotle's notion of production is much broader
than ours. And the comparison with art is especially apt if the extended
sense of production is the relevant one: the medical art is a paradigmatic
example of an unmoved mover; and it is productive precisely insofar as
it is the same as health, its final cause. The appeal to light points in the
same direction. As has long been recognized,32it is a clear allusion to the
analogy of the Sun in Republic VI. But what is salient about the Platonic
32 At least as early as Themistius (In De an. 103.32-36) and more
recently by
Sprague 1972.
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analogy is precisely its teleological character: it is the Form of the Good
that is compared to the Sun and said to be the explanans of intelligibles'
being what they are and being known (509B). If we insist on our notions
of causation here, we are in danger of missing what is most distinctive
about Plato's and Aristotle's attitude towards explanation, namely, their
emphasis on teleology. "What produces all things" within a given genus,
then, will simply be whatever makes, in the extended sense, an F an F namely, the relevant final cause. In our case, where "our nature's end"
is intellect (o 8? X6yoqi giv icx o yvoi;;ti; pU'ac T?EXoq,
Politics7.15, 1334b15),
it will be the paradigm of intellectual activity, God.
If this is not something we would call "productive," that is all for the
best, since forcing such a cause into the mechanisms of Aristotle's psychology
can only create deformities. In interpreting Aristotle's use of the terms
'produce' and 'productive' all that matters is the senses he is willing to
let them bear; and, as the case of God and the spheres makes clear, he is
willing to use them in a very broad way indeed. But if so, then we shouldn't
take the second intellect to be a moved mover at all.
Conclusion
In sum, De anima 3.5 voices a familar set of Aristotelian themes, namely,
the similarity and difference between the human and the divine. The chapter thus concerns two separate species of mind, and not divisions within
a mind. More importantly, it does not involve what we would call a
"causal" relation. It is one of final causality, which Aristotle controversially believes is the primary and ultimate explanation of why there is
change in the first place.
Had those brief 15 lines constituting chapter5 droppedout of the tradition,
I do not believe we would have missed anything significant as regards the
psychological mechanisms of thought. But we would have missed something of great importance to Aristotle: namely, how mind fits into the
world and where it tends, and above all, how we, like the heavenly
spheres, are moved in all we do through our imperfect imitation of God.
Brown University
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