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5. From “Physics,” II.8i

PROJECTILE MOTION IN A VOID

1. [133] If there is forced motion in the projectile as a result of some power in 
the void, then [the motion] must continue without ever abating or being interrupted. 
[That follows] because when the power is in the body, it must either remain or cease. 
If it remains, then the motion would continue perpetually. If it ceases, or even weakens, 
its cessation or weakening must either be from a cause or owing to itself. The discussion 
concerning cessation will provide you the way to proceed with respect to weakening.

2. We say that it is impossible for [the power] to cease owing to itself; for 
whatever necessarily ceases owing to itself cannot exist at any time. If it ceases by a 
cause, then that cause is either in the moved body or in something else. If [the cause 
of the motion’s ceasing] is in the moved body, and at the beginning of the motion it 
had not actually been causing that [cessation] but in fact had been overpowered, and 
then later became a cause and dominated, then there is another cause for its being 
such, in which case an infi nite regress results.

3. If the cause is either external to the body or cooperates with the cause that 
is in the body, then the agent or cooperative cause act either by direct contact or not. 
If it acts by direct contact, then it is a body that is directly contacting the mobile, but 
this cause would not be in a pure void, and so the forced motion would neither abate 
nor stop in the pure void. If it does not act by direct contact, but is something or 
other that acts at a distance, then why did it not act initially? The counterargument 
is just like the argument concerning the cause if it were in the body.38 It is most 
appropriate, instead, that the continuous succession of opposing things is what causes 
this power to decrease and corrupt [134], but this is not possible unless the motion 
is not in the pure void.

VI. SELECTIONS ON PSYCHOLOGY FROM THE CURE, “THE SOUL”39

1. From “The Soul,” I.1a

ESTABLISHING THE EXISTENCE OF THE SOUL AND DEFINING IT AS SOUL

1. [4] We must fi rst direct our discussion to establishing the existence of the 
thing we call a soul, and next to whatever follows from that. We say: We commonly 

38 That is, it leads to an infi nite regress of causes.
39 For a general overview of Ibn Sı̄nā’s psychology see Herbert Davidson, Alfarabi, Avicenna, and Averroes on 
Intellect; for its subsequent infl uence on medieval Latin philosophy, see Dag N. Hasse, Avicenna’s De Anima 
in the Latin West. For more specifi c studies see Micheal E. Marmura, “Avicenna’s ‘Flying Man’ in Context,” 
181–95; Thérèse-Anne Druart, “The Human Soul’s Individuation and Its Survival after the Body’s 
Death: Avicenna on the Causal Relation between Body and Soul,” 259–73; Dimitri Gutas, “Intuition and 
Thinking,” 1–38.
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176 Classical Arabic Philosophy

observe certain bodies perceiving by the senses and being moved by volition; in fact, 
we observe certain bodies taking in nutrients, growing, and reproducing their like. 
That does not belong to them on account of their corporeality; so the remaining 
option is that in themselves there are principles for that other than their corporeality. 
The thing out of which these actions issue and, in short, anything that is a principle 
for the issuance of any actions that do not follow a uniform course devoid of volition, 
we call “soul.” This expression is a term for this thing not on account of its substance 
but on account of a certain relation it has, that is, in the sense that it is a principle of 
these actions.40 We will seek to identify its substance and the category to which it 
belongs later. For now, we have established the existence of something that is a prin-
ciple only of what we stated, and we have established the existence of something in 
the sense that it has a particular accident. [5] We need to move from this accidental 
thing it has to a point at which we can verify the thing itself, if we are to discover 
what it is, as though we had already come to know that there is a mover for something 
set in motion but we do not thereby know what this mover is itself.

2. So we say: Since we think that the things to which the soul belongs are 
bodies, and since it is only through this thing belonging to them that their existence 
as plant and animal is complete, then this thing is a part of their subsistence. As you 
have learned in a number of places, there are two parts to subsistence: a part through 
which the thing is what it is actually, and a part through which the thing is what it 
is potentially, that is, what is like the subject.41 If the soul belongs to the second 
division—and there is no doubt that the body belongs to that division—then the 
animal and the plant will not be complete as animal or plant by the body or 
by the soul. So we will need another perfection that is the actual principle of what 
we said, in which case that would be the soul, but that is the very thing we are 
discussing. In fact, the soul rightly should be that through which the plant and the 
animal actually are a plant and an animal. So if it is also a body, then the form of 
the body is what we said. Now if it is a certain body through a certain form, then 
that body is not that principle, inasmuch as it is a body; rather [that body’s] being a 
principle will be due to that form, and the issuance of those states [i.e., sensation, 
motion, etc.] will be from that form itself, albeit through the medium of this body. 
So the fi rst principle is that form, and its fi rst actuality is through the intermediacy 
of this body, where this body is a part of the body of the animal; but there is a primary 
part [i.e., the form] associated with it that is the principle, and [that] is not a body as 
such except as part of the whole subject. Clearly, then, the soul itself is not a body; 
rather it is a part of the animal [6] and the plant: it is a form, or like a form, or like 
a perfection.

40 That is, actions such as perceiving and being moved by volition, taking in nutrients, growing, reproduc-
ing, and the like.
41 Ibn Sı̄nā refers here to form and matter, respectively; cf. the translation of “Physics,” I.2, par. 2 and 4, 
pp. 157–58.
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3. We say now that the soul can be called a “faculty” (qūwa), in relation to the 
actions that issue from it. In another sense it can be called a “potentiality” (qūwa) in 
relation to the forms of the sensible and intelligible objects that it receives. It also can 
be called a “form” in relation to the matter it occupies, in which case a material plant 
or animal substance is a combination of the two. It also can be called a “perfection” 
in relation to the genus being perfected by it as a fully determinate species among the 
higher and lower species. [This is so] because the nature of the genus is imperfect and 
indeterminate as long as the nature of the simple or nonsimple difference is not added 
to it; once it is added to it, the species is perfected. So the difference is a perfection 
of the species inasmuch as it is a species. There is not a simple difference for every 
species (as you have learned), but only for species compounded of a matter and a 
form, where the form is the simple difference because it is the perfection [of such 
species].

4. Now every form is a perfection, but not every perfection is a form. For the 
ruler is a perfection of the city, and the captain is a perfection of the ship, but they 
are not respectively a form of the city and a form of the ship. So whatever perfection 
that is itself separate is not in fact the form belonging to matter and in the matter, 
since the form that is in the matter is the form imprinted in it and subsisting through 
it, unless perhaps one says in a technical sense that the perfection of the species is the 
form of the species. Strictly speaking, however, the technical language has settled on 
[7] “form” when [talking about] something in relation to matter; “end” and “perfec-
tion” when it is something in relation to the whole; and “effi cient principle” and 
“motive faculty” when it is something in relation to causing motion. Consequently, 
the form requires a relation to something at a remove from the substance itself result-
ing from [the form], and to something through which the actual substance is what it 
is potentially, and fi nally to something to which the actions cannot be attributed—that 
is, the matter—because [the form] is a form with respect to its belonging to the matter. 
The perfection also requires a relation to the complete thing out of which the actions 
issue, because it is a perfection on account of its being said of the species.

5. It is clear from this, then, that when we defi ne the soul as a perfection, this 
most properly denotes its meaning and likewise includes all species of the soul in all 
respects, not excluding the soul that is separate from matter. Furthermore, when we 
say that the soul is a perfection, it is more fi tting than saying “potentiality,” because 
some of the things that issue from the soul fall under motion and some fall under 
sensation and perception. Now, properly speaking, perception belongs to them not 
inasmuch as they have a potentiality that is a principle of action but rather a principle 
of reception; whereas moving belongs to them not inasmuch as they have a potentiality 
of reception but rather a principle of action, and neither one deserves more than the 
other to be related to the soul by reason of its being a potentiality. So, if [the soul] is 
said to be a potentiality, and both things are meant,42 this is by way of homonymy. 

42 That is, the potentiality of reception and the potentiality of action.
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[8] If [the soul] is said to be a potentiality and [potentiality] is limited to one of the 
two things, then both what we said results as well as something else, namely, it does 
not include an indication of what the soul is as a soul absolutely; rather, it indicates 
one of the things and not the other, and we have already explained in the logic books 
that that is neither good nor correct. When we say “perfection,” however, it includes 
both meanings; for the soul is a perfection due to the potentiality by which the ani-
mal’s perception is brought to perfection, and it is also a perfection due to the poten-
tiality out of which the actions of the animal issue. Also, both the separate soul and 
the inseparable soul will be a perfection. [.  .  .]

6. [11] Perfection has two modes: fi rst perfection and second perfection. The fi rst 
perfection is that by which the species actually becomes a species, like the shape that 
belongs to the sword. The second perfection is whatever comes after the species of the 
thing, such as its actions and passions, like the act of cutting that belongs to the sword, 
and the acts of discernment, deliberation, sensation, and motion that belong to the 
human. Certainly these latter perfections belong to the species, but not initially; in 
order for the species to become what it is actually, it does not need these things to 
belong to it actually. It is rather the case that, when the principle of these things actually 
exists, such that these things belong to it in potentiality after having not been in poten-
tiality (save in remote potentiality, [in which case] they need something to be present 
before them in order really to be in potentiality), it is then that the living thing becomes 
a living thing actually. Now the soul is the fi rst perfection and, because perfection is a 
perfection of something, the soul is a perfection of something. This thing is the body, 
where body must be taken in the sense [12] of the genus not the matter (as you learned 
in “Demonstration”).43 This body of which the soul is its perfection is not just any 
body, for [the soul] is not the perfection of an artifi cial body, such as the bed, the chair 
or the like. On the contrary, it is the perfection of a natural body, but not just any 
natural body—for the soul is not the perfection of fi re or earth—rather, in the [sub-
lunar] world, it is a perfection of a natural body out of which issue its second perfections 
by means of organs that aid in the activities of life, the fi rst of which are nutrition and 
growth. Thus, the soul—the one that we are defi ning here—is a fi rst perfection of a 
natural body possessed of organs that performs the activities of life. [.  .  .]

7. [15]  .  .  .  For the purposes of establishing the existence of the soul belonging 
to us, here we have to provide a pointer that serves [both] as alert and reminder [16] 
by hitting the mark with anyone who is at all capable of catching sight of the truth 
on his own, and also does not require straightening out his way of thinking, or hitting 
him over the head with it, or steering him away from sophisms. So we say that it has 
to be imagined as though one of us were created whole in an instant but his sight is 
veiled from directly observing the things of the external world. He is created as though 
fl oating in air or in a void but without the air supporting him in such a way that he 

43 “Book of Demonstration,” I.8; for a parallel passage, also see Ibn Sı̄nā’s “Metaphysics” V.3. Neither 
text is translated here.
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would have to feel it, and the limbs of his body are stretched out and away from one 
another, so they do not come into contact or touch. Then he considers whether he 
can assert the existence of his self. He has no doubts about asserting his self as some-
thing that exists without also [having to] assert the existence of any of his exterior or 
interior parts, his heart, his brain, or anything external. He will, in fact, be asserting 
the existence of his self without asserting that it has length, breadth, or depth, and, if 
it were even possible for him in such a state to imagine a hand or some other extrem-
ity, he would not imagine it as a part of his self or as a necessary condition of his 
self—and you know that what can be asserted as existing is not the same as what 
cannot be so asserted and that what is stipulated is not the same as what is not stipu-
lated.b Thus, the self whose existence he asserted is his unique characteristic, in the 
sense that it is he himself, not his body and its parts, which he did not so assert. Thus, 
what [the reader] has been alerted to is a way to be made alert to the existence of the 
soul as something that is not the body—nor in fact any body—to recognize it and be 
aware of it, if it is in fact the case that he has been disregarding it and needed to be 
hit over the head with it.

2. From “The Soul,” I.5c

CLASSIFICATION OF THE FACULTIES OF THE SOUL

1. [39] Let us now enumerate the faculties of the soul according to convention 
and then direct our attention to explaining the nature of each faculty. We say that 
the faculties of the soul have three primary divisions. The fi rst is the vegetative soul, 
which is the fi rst perfection of a natural body possessed of organs in terms of its 
reproducing, growing, and taking nourishment. (The nourishment is a body charac-
terized as similar to the nature of the body of which it is said to be its nourishment, 
and to which it adds the amount spent, or more or less.) The second is the animal 
soul, which is the fi rst perfection of a natural body [40] possessed of organs in terms 
of it perceiving particulars and moving by volition. The third is the human soul, which 
is the fi rst perfection for a natural body possessed of organs in terms of attributing to 
it the performance of actions occurring by choice based on thinking and the ascertain-
ment of opinion, and in the sense that it perceives universals.

2. Were it not for convention, it would be best to make each initial [perfection] 
an explicit condition in describing the second [perfection], if we wanted to describe 
the soul and not the faculty of the soul belonging to it by reason of that actuality. For 
“perfection” is used to defi ne the soul not a faculty of the soul. You will learn the 
difference between the animal soul and the faculties of perception and motion, and 
the difference between the rational soul and the faculty for the things mentioned, such 
as discrimination, etc. If you want a thorough account, the correct thing to do would 
be to make the vegetative soul a genus of the animal, and the animal a genus of the 
human, using the more general in the defi nition of the more specifi c; but if you con-
sider the souls in terms of the faculties peculiar to them as animal and human [souls], 
you may be satisfi ed with what we have mentioned.
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3. The vegetative soul possesses [the following] three faculties. (1) The nutritive, 
which is a faculty that makes a body other than the one it is in to resemble the body 
in which it is, and binds it to it as replacement for what has dissipated from it. (2) 
The faculty of growth, which causes the body it is in to increase in size to a com-
mensurate body, relative to its dimensions in length, width, and depth, so that the 
perfection of growth will be reached. (3) The faculty of reproduction is [41] that 
which takes from the body that it is in a part that is potentially similar to it, and, by 
drawing on other bodies similar to it in constitution and elemental mixture, makes 
in it what will become actually similar to it.

4. The animal soul, in its primary division, possesses two faculties, that of motion 
and that of perception. The motor faculty itself has two divisions: a faculty that causes 
motion by inciting [other faculties] to move, and a faculty that produces the motion. 
The faculty that causes motion by inciting is the faculty of appetite, which, when there 
is formed in the imagination—which we have yet to discuss—an image [of something] 
that is to be sought or avoided, the faculty incites other motor faculties—which we 
will discuss—to move. It has two branches. One is called the appetitive faculty, which 
incites a motion by which [the animal] draws close to something imagined to be 
necessary or benefi cial when seeking pleasure. The other is called the irascible faculty, 
which incites a motion by which [the animal] repels something imagined to be harmful 
or damaging when seeking to prevail. The motor faculty, in the sense of what produces 
the motion, is a faculty dispersed in the nerves and muscles whose job is to contract 
the muscles and draw the tendons and ligaments attached to the organs to their starting 
point, or to loosen them or stretch them out, in which case the tendons and ligaments 
will be at the opposite end of their starting point.

5. The faculty of perception has two divisions: that of external perception and 
that of internal perception. The faculty of external perception comprises the fi ve, or 
eight, senses. These include sight, which is a faculty arrayed in the concave nerve that 
perceives the form of what is imprinted on the vitreous humor, that is, the images of 
bodies possessing color that are transmitted through the actually transparent bodies 
to the surfaces of smooth bodies. [42] Another sense is hearing, which is a faculty 
arrayed in the nerve dispersed on the surface of the ear canal that perceives the form 
of what is transmitted to it from the oscillation of the air that is compressed between 
what causes the disturbance [of the air] and what, with resistance, receives the distur-
bance, the air being compressed by a disruption that produces a sound. In this case 
the oscillation of the air is transmitted to the still air enclosed in the chamber of the 
ear canal, and makes it move in the pattern of its motion, and the vibrations of that 
motion touch the nerve, and one hears. Another sense is smell, which is a faculty 
arrayed in the two appendages in the anterior part of the brain resembling two nipples, 
and which perceives what is transmitted to it by the air in the nasal passages, such as 
the odor present in the vapor mingled with [the air] or the odor imprinted in it 
through alteration by an odiferous body. Another sense is taste, which is a faculty 
arrayed in the nerves spread out on the tongue that perceives the tastes that dissipate 
from substances in contact with them and mingle with the salivatory fl uids that mingle 
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and alter on [the tongue]. Another sense is touch, which is a faculty arrayed in the 
nerves of the skin and fl esh of the entire body, and which perceives what comes into 
contact with [the body] and causes an opposition in it that alters the temperament or 
that changes the confi guration of the elemental composition. According to one 
group,44 this faculty is apparently not a fi nal species but rather a genus of four or 
more faculties dispersed as a group throughout all of the skin. The fi rst faculty judges 
the contrast between hot and cold; the second judges the contrast between wet and 
dry; the third judges the contrast between hard and soft; and the fourth judges the 
contrast between coarse and smooth. [43] Combining them in a single organ, however, 
makes them appear to be one in essence.

6. As for the faculties of internal perception, some of them are faculties that 
perceive the forms of sensibles and some the connotational attributes (ma�ná ) of sen-
sibles. The faculties of perception include those that both perceive and act; those that 
perceive but do not act; those that perceive in a primary way; and those that perceive 
in a secondary way. What distinguishes perceiving forms from perceiving connota-
tional attributes is the following. Form is something that both the internal and external 
senses perceive, but the external sense perceives it fi rst and relays it to the internal 
sense. For example, the sheep perceives the form of the wolf—I mean its shape, 
pattern, and color. The internal senses of the sheep do perceive it, but it is the external 
senses that perceive it fi rst. The connotational attribute is something that the soul 
perceives from the sensible without the external senses fi rst perceiving it, for example, 
the sheep’s perceiving the connotational attribute of enmity in the wolf or the con-
notational attribute of having to fear it and fl ee from it, without the external senses 
perceiving it at all. So, what perceives something about the wolf fi rst is the external 
senses, and then the internal senses. [What the external senses perceive] should here 
be restricted to the term “form,” whereas what the internal faculties—not the senses—
perceive should here be restricted to the term “connotational attribute.” What distin-
guishes perceiving with action from perceiving without action is the following. The 
actions of some internal faculties include combining certain perceived forms and con-
notational attributes with others and separating certain of them from others, and so 
they will have perceived and also acted on what they perceived. Perceiving without 
action is when the form or connotational attribute simply takes shape in [the animal], 
without [the animal] having the freedom to act on it. Finally, what distinguishes the 
fi rst perception from the second perception is that the fi rst perception [44] is acquiring 
in some manner the form that belonged to the thing itself, whereas second perception 
is acquiring the form of the thing from another thing that conveys it to the fi rst 
thing.

7. The faculties of internal perception include “fantasiya,” that is, the 
common sense, which is the faculty arrayed in the anterior ventricle of the brain that 

44 It is not clear to whom Ibn Sı̄nā is referring, although something like the position put forth is suggested 
in Aristotle’s De anima II 11.
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receives in itself all the forms imprinted on the external senses that are then conveyed 
to it.

8. Next, the imagery and form-bearing faculty, which [are two names for] a 
faculty arrayed behind the anterior ventricle of the brain that retains [the forms that] 
the common sense receives from the fi ve external senses, where [those forms] remain 
in it after the departure of those sensibles. Know that the receptivity of any faculty 
other than the faculty used for memory is akin to water, for while water can receive 
ephemeral representations and, in general terms, shapes, it cannot retain them. 
However, we will give you still further verifi cation of this. When you want to know 
the difference between the action of the external sense generally speaking, that of the 
common sense, and that of the imagery, then consider the drop of rain that falls in 
such a way that you see a straight line, or the straight thing that revolves such that its 
edge is thought to be circular. The thing cannot be perceived as straight or circular 
unless it is considered many times, but the external sense cannot see it twice, or rather 
sees it as it is; but when it takes shape in the common sense and [the thing itself ] 
disappears before the form vanishes from the common sense, the external sense does 
see it as it is, and the common sense perceives it as something where it was and where 
it came to be, and then it sees a circular or [45] straight extension. That cannot be 
attributed in any way to the external sense. As for the imagery, it perceives the two 
aspects and forms images of them both, even if the thing itself vanishes and 
disappears.

9. Next is the faculty called the imaginative faculty in relation to the animal 
soul and the cogitative faculty in relation to the human soul. It is a faculty arrayed in 
the medial ventricle of the brain at the cerebellar vermis,45 whose function is to 
combine and divide at will any [forms] in the imagery.

10. Thereafter, there is the estimative faculty, being arrayed at the back of the 
medial ventricle. It perceives the connotational attributes not perceptible to the senses 
but that are nonetheless in particular sensible objects, like the faculty in the sheep that 
judges that this wolf is something to fl ee and that this lamb is something to love. It 
would seem to operate also on objects of the imagination by combining and dividing 
them.

11. Next, the faculty of memory, arrayed in the posterior ventricle, retains the 
insensible connotational attributes in particular objects that are perceived by the esti-
mative faculty. The relation of the faculty of memory to that of the estimative faculty 
is like the relation of the faculty called the imagery to the senses; and the relation of 
the former faculty [of memory] to the connotational attributes is like the relation of 
the latter faculty [i.e., the imagery] to the forms of sensibles. These are the faculties 
of the animal soul.

12. The faculties of the human soul are divided into the practical and the theo-
retical. Both are called “intellect” as homonyms by similarity. The practical is a faculty 

45 The vermiform epiphysis, or “worm-like outgrowth” (skolēkoeidēs epiphysis), of Galenic anatomy; cf. Galen’s 
De anatomicis administrationibus, IX.3–5 and De usu partium, VIII.6.
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that is a principle that moves the human body to perform particular actions deter-
mined by refl ecting on what is required by customary opinions specifi c to [those 
actions]. There [46] are ways of regarding it in relation to the appetitive faculty of 
the animal soul, in relation to the imaginative and estimative faculties of the animal 
soul, and in relation to itself. In relation to the appetitive faculty of the animal soul, 
it is the aspect as a result of which certain confi gurations specifi c to man come about 
in it by which he is quickly disposed to act or to be affected, for example, shame, 
timidity, laughing, weeping, etc. In relation to the imaginative and estimative faculties 
of the animal soul, it is the aspect that joins with those when they become engrossed 
in discovering ways to manage the natural world of generation and corruption and in 
devising the crafts of human society. In relation to itself, it is the aspect in which the 
combination of the practical intellect and the theoretical intellect engenders the opin-
ions that are related to human actions and that are spread around as commonly held, 
though not as established by the demonstrative method. Examples are that lying is 
bad, oppression is evil, and other such premises defi ned as distinct from the purely 
scientifi c fi rst principles in the logic books, albeit when they are demonstrated, they 
also become scientifi c, as you have learned in the logic books.

13. This [practical] faculty should rule over the other faculties of the body in 
accordance with the judgments enforced by the other faculty we will discuss [i.e., the 
theoretical faculty], so that it is not affected by [the other faculties] but rather they 
by it, and so that they are kept in check below it lest there come to be in it from the 
body certain tendencies of acquiescence learned from natural circumstances, that is, 
what are called vices. Instead, [this faculty] must be unaffected [47] and unyielding 
in every way—in fact, it must rule if it is to possess moral excellence. Now, one’s 
moral temperaments may be attributable to the faculties of the body also, and if these 
are in control, they are confi gured to act, while [the practical intellect] is confi gured 
to be affected. But you are not confi gured as a whole with one moral temperament, 
so one thing produces one moral temperament in this and another moral temperament 
in that. If the [bodily faculties] are controlled, they will be confi gured to be affected, 
and it will be the [practical intellect] that is confi gured to act regularly, in which case 
there will also be two confi gurations and two dispositions—or one disposition with 
two relative aspects. Now, the moral temperaments that are in us are attributable only 
to this faculty, because the human soul, though one substance (as will become appar-
ent), has a relation and reference to two sides, one below it and one above it, and for 
each side there is a faculty through which the connection between it and that side is 
ordered. So this practical faculty is the one the soul possesses for the connection with 
the side below it, that is, the body and its maintenance. The theoretical faculty is the 
one that the soul possesses for the connection with the side above it, to be affected 
by it, learn from it, and receive from it. So it is as though our soul has two faces, one 
directed to the body—and this is the one that must not endure any effect of a type 
entailed by the body’s nature—and another one directed to the lofty principles—and 
this is the one that must always be receptive to and affected by what is there. It is 
from the lower side that the moral temperaments are produced, whereas it is from the 
higher side that the sciences are produced. This, then, is the practical intellect. 
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14. [48] The theoretical faculty is a faculty whose role is to be imprinted with 
the universal forms that are separate from matter. If the form is separate essentially, 
then it is easier for the faculty to take it into itself; if it is not, then it becomes separate 
by the [theoretical faculty’s] abstracting it until not a single material connection 
remains in it—we will explain how this happens below.46 This theoretical faculty bears 
different relations to these forms; for the thing that can receive something may at one 
time be something potentially receiving it and at another time actually receiving it. 
The potentiality has three different senses ordered by prior and posterior. (1) “Poten-
tiality” is said of the absolute disposition, in which case not only has nothing actually 
come to be, but also it has not even acquired that by which it will come to be, just 
like the potentiality of the infant for writing. (2) “Potentiality” is said of this disposi-
tion when the only thing it has acquired is that by which it can acquire the actuality 
without an intermediary, just like the potentiality of the youth who is coming into 
his own and is familiar with pen and ink and simple words for the purpose of writing. 
(3) “Potentiality” is said of this disposition when the perfection of the disposition is 
completed by the instrument and comes to be with the instrument, such that it can 
act whenever it wants with no need for acquisition, rather it is enough to formulate 
the aim only, like the potentiality of the writer perfect in his craft when not writing. 
The fi rst potentiality is called (1) “absolute” and “material” potentiality; the second 
is called (2) “possible” potentiality; and the third is called (3) “perfect” potentiality. 

15. The relation of the theoretical faculty to the abstracted forms we mentioned, 
then, is sometimes (1) that of “absolute” potentiality, which is when [49] this faculty 
belonging to the soul has not yet received any part of the perfection that comes through 
its body, at which time it is called a material intellect. This faculty that is called a 
material intellect is present in every individual of the species and is called “material” 
simply because of its similarity to the disposition of prime matter, which in itself has 
no particular form being a subject for any form. (2) Sometimes it is a relation of “pos-
sible” potentiality, which is when there is now in the material potentiality [i.e., the 
material intellect] the primary intelligibles from which and by which it arrives at 
the secondary intelligibles. By “primary intelligibles” I mean the premises to which 
assent is given without any act of acquisition and without the one assenting to them 
being aware that he could ever be free of assenting to them at any time, like our belief 
that the whole is greater than the part and that things equal to one thing are equal to 
one another. As long as there is still only this degree of a given concept (ma�ná) actu-
ally in [the material intellect], [the material intellect] is called a dispositional intellect, 
although it can be called an actual intellect in comparison to the fi rst potentiality, 
because the fi rst potentiality cannot intellect anything actually whereas this one can 
intellect when it actually starts investigating. (3) Sometimes it is a relation of potential-
ity as “perfect,” which is when there are also intelligible forms in it that were acquired 

46 See “The Soul,” V.2, par. 9, p. 191; cf. his discussion in the translation of “Book of Demonstration,” 
III.5, pars. 5–7, pp. 153–54.
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after the primary intelligible, but it is not actually reviewing and referring to them; 
rather, it is as though they are stored with it. So, whenever it wants, it actually reviews 
those forms and intellects them, and intellects that it is intellecting them. It is called 
an actual intellect [50] because it is an intellect that intellects whenever it wants, 
without the burden of acquiring [it], although it can be called a potential intellect in 
comparison to what comes after it. [4] Sometimes the relation is one of actuality 
absolutely, which is when the intelligible forms are present in it, and it is actually 
reviewing them. So it intellects them, and intellects that it is actually intellecting them. 
What it has then is an acquired intellect. It is called an acquired intellect precisely 
because, as will become clear to us,47 the potential intellect is brought into act only by 
an intellect that is always actual, and when the potential intellect makes some kind of 
contact with that intellect that is actual, there is imprinted in it a species of the forms 
acquired from outside. These, then, are also the degrees of the faculties that are called 
theoretical intellects and, with the acquired intellect the genus animal and the part of 
it that is the species human are complete, and there the human faculty [i.e., the theo-
retical intellect] will have made itself similar to the fi rst principles of all existence.

16. Learn a lesson now by considering how some of these faculties rule while 
others serve; for you will fi nd the acquired intellect, that is, the ultimate goal, leading 
while all serve it. Next is the actual intellect served by the dispositional intellect, 
with the material intellect, inasmuch as it contains some disposition, serving the dis-
positional intellect. Then the practical intellect serves all of this, because, as will be 
explained, the connection with the body is for the sake of perfecting, purifying, and 
cleansing the theoretical intellect, and the practical intellect manages that connection. 
Then the practical intellect is served by the estimative faculty. The estimative faculty 
is served by two other faculties: one in front of it and one behind it [in the body]. 
The faculty behind it is the one that retains what the estimative faculty relays to it, 
that is, the memory; [51] and the faculty in front of it is the whole group of animal 
faculties. Next, imagination is served by two faculties with two different approaches: 
the appetite serves it through counsel, because it incites it in a specifi c way to generate 
motion; and the imagery [faculty] serves it by displaying to it the forms stored in it 
that are ready for combining and dividing. Then, these two faculties are leaders of 
two groups. The imagery [faculty] is served by the fantasiya, and the fantasiya is served 
by the fi ve external senses. The appetite is served by the appetitive and irascible facul-
ties. These two in turn are served by the motive faculty in the muscles. There ends 
the faculties of the animal soul. 

17. Next, the faculties of the animal soul are served by the faculties of the vegeta-
tive soul. The fi rst of them, and their leader, is the faculty of generation. The faculty 
of growth serves the faculty of generation, and the nutritive faculty serves them both. 
Then the four natural faculties serve these, namely, the faculty of digestion is served 
by the faculty of retention from one direction and the faculty of attraction from another 

47 See “The Soul,” V.5, 199–202.
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direction, and the faculty of expulsion serves them all. Finally, the four qualities serve 
all of this, but cold serves heat, for it either prepares matter for heating or preserves 
what heat has readied (there being no place for cold in the potentialities entering into 
natural accidents except as a useful result of a subsequent consequence), and the dry 
and wet qualities serve them both together. Here ends the ranks of the faculties.

3. From “The Soul,” V.1d

THE PRACTICAL AND THEORETICAL FACULTIES OF THE HUMAN SOUL

1. [206] The property most specifi c to the human is to conceptualize the uni-
versal connotational attributes (ma�ná) belonging to the intellect that are abstracted 
completely of all matter—as we have reported and explained—and to arrive at knowl-
edge of things that are unknown by assenting to them when conceptualizing things 
that are known to the intellect. These aforementioned actions and states are part of 
what belongs to the human, and the majority of them belong to him alone. Although 
some of them are bodily, they belong to the human body by reason of the soul that 
belongs to the human, not to the other animals.

2. Put another way, we say that man acts freely on particular things and on 
universal things. With respect to universal things, however, there is only conviction, 
even if it were to apply to an action. For a universal conviction about how one should 
build a house does not on its own initially result in the building of a specifi c house; 
i.e., for [207] actions deal with particular things and result from particular opinions 
because the universal, as a universal, does not apply uniquely to one [particular] to 
the exclusion of another. Let us postpone commentary on this, with the promise to 
repay you in the philosophical discipline in the fi nal section [i.e., “Metaphysics”].

3. The human, then, has (1) a faculty that is properly related to universal opin-
ions, and (2) another faculty properly related to refl ecting on particular things with 
regard to what he should do, what he should avoid, what is benefi cial and harmful, 
what is right and wrong, and what is good and evil. That is, by one kind of syllogism 
and consideration, whether valid or invalid, whose end is that we apply an opinion 
about some future particular contingent—because one cannot deliberate about whether 
the inevitable or the impossible will be or not, nor can one deliberate about making 
what has passed occur, inasmuch as it has happened already.48

4. Then, when this faculty [i.e., the practical intellect] has arrived at a decision, 
that decision is followed by the motion of the faculty of resolve to set the body in 
motion just as it does after the judgments of other faculties in animals. This faculty 
[of resolve] extends out of the faculty for the universals, applying the major premises 
[of the syllogism] from there to what was considered and forms a conclusion about 
the particulars. 

48 Cf. Aristotle, NE III.3.
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5. The fi rst of the two aforementioned faculties belonging to the human soul is 
a faculty related to scientifi c investigation and so is called the theoretical intellect. This 
second is a faculty related to action and so is called the practical intellect. The former 
[is employed] for truth and falsehood whereas the latter is for good and evil in par-
ticular things. The former [is employed] for [determining] what is necessary, possible, 
and impossible, whereas the latter is for [determining] what is right, wrong, and per-
missible. The principles of the former include the primary premises [of deductive 
reasoning], whereas the principles of the latter include commonly held premises, 
commonly accepted premises, premises based on assumptions, and tenuous results of 
methodic experience that consist of those assumptions and that are different from the 
results of substantiated methodic experience.

6. Each of these two faculties [produces] opinion and assumption. Opinion is 
[208] conclusive conviction, whereas assumption is biased conviction [for one side of 
a thesis] despite the conceivability of the other side. Anyone with an assumption has 
not been convinced, just as anyone employing the senses has not intellected, or anyone 
engaged in imagining has neither an assumption nor a conviction nor an opinion.49 
In the human, then, is something that judges on the basis of sensory perception, 
something belonging to the imagination that judges based on estimation, something 
that judges through the theoretical intellect, and something that judges through the 
practical intellect. The principles that incite one’s faculty of resolve to set the bodily 
organs in motion are an estimation based on the imagery; the practical intellect; and 
desire and anger, the last of which [i.e., desire and anger] belong also to the other 
animals.

7. The practical intellect needs the body and its faculties for all of its actions. 
The theoretical intellect, however, has a certain need for the body and its faculties, 
but not constantly nor in every way; rather, it is sometimes self-suffi cient. Neither 
one of these is the human soul; rather the soul is something that possesses these 
faculties, being (as explained) an independent substance with an aptitude for certain 
actions. Some of [these actions] it completes only by means of [bodily] instruments 
and by attending to [such actions] by means of the universal; for other actions it has 
a certain need for [bodily] instruments; and for others it has no such need whatso-
ever—we will explain all of this later.50

8. The substance of the human soul is predisposed to perfect itself in a specifi c 
way on its own and, in that, what is at its uppermost level has no need for what is 
below it. It has this predisposition through the thing called the theoretical intellect. 
It is [also] predisposed to be on guard against any harm that may happen to it by 
associating [with the bodily faculties] (as we will explain in its place) and, when 
engaged in that association, to act in a manner [209] proper to it. It has this pre-
disposition through a faculty called the practical intellect, that is, the master of the 

49 Cf. Aristotle, De anima III.2.
50 See “The Soul,” V.3, pars. 1–2, pp. 192–93.
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faculties it has in regard to the body. The faculties below that are dispersed from it 
on account of the body’s predisposition to receive them and make use of them. The 
moral temperaments belong to the soul from the direction of this faculty [i.e., the 
practical intellect], as we pointed out.51 Each one of the two faculties has a predisposi-
tion and a perfection. The simple predisposition of both is called the material intellect, 
whether taken to be theoretical or practical. After that, it is only through the principles 
that happen to come to each of them, by which its actions are perfected. In the case 
of the theoretical intellect, [these principles are] the primary premises and whatever 
follows from them; in the case of the practical intellect, they are the commonly held 
premises and other formulations. At that point, each one of them is a dispositional 
intellect. Then each one of them has an acquired perfection, which we have explained 
before. The fi rst thing we must explain [now] is that this soul, predisposed as it is to 
receive intelligibles by way of the material intellect, is neither a body nor something 
that subsists as a form in any body.

4. From “The Soul,” V.2e

ESTABLISHING THAT THE RATIONAL SOUL DOES NOT SUBSIST AS SOMETHING IMPRINTED 
IN CORPOREAL MATTER

1. [209] One thing about which there can be no doubt is that in the human is 
a thing and a certain substance that encounters the intelligibles through reception. 
We say next that the substance, which is the receptacle of the intelligibles, [210] is 
neither a body nor something that subsists in a body in the sense of being a faculty 
in it or a form belonging to it in some way. If the receptacle of the intelligibles is a 
body or a particular magnitude, then the part of it that the intelligible form inheres 
in is either (1) a single, indivisible thing, or (2) a divisible thing, where the indivisible 
part of the body is unquestionably a limit akin to a point. 

2. Let us fi rst examine whether (1) it is possible for the receptacle [of the intel-
ligible forms] to be an indivisible limit. We say that this is absurd, because the point 
is a certain terminus that is not distinct from the line with respect to position nor 
from the magnitude terminating at it, such that the point would belong to it as 
something in which something could reside without being in some part of that mag-
nitude. Quite the contrary, just as the point is not essentially independent, but is an 
essential limit precisely of what is itself a magnitude, so too one can say in a certain 
way only that a limit of something inheres in [the point] as something inhering 
in the magnitude of which [the point] is its limit, and so [the inhering thing] acci-
dentally possesses a magnitude by that magnitude. Just as [the inhering thing] 
accidentally possesses a magnitude by [that magnitude], so too it accidentally has a 
terminus with the [magnitude’s essential] point. Thus, its being an accidental terminus 

51 See “The Soul,” V.3, pars. 1–2, pp. 192–93. I.5, par. 13, p. 183.
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