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ABSTRACT

Jennifer Yhap

Plotinus on the Soul as Substance and Act: A Studv on the Possibility of a Scientific Knowledge of the Sensible
Reality

The thesis argues for the admission of the scientific knowledge of the sensible reality in the Plotinian
philosophy. As such. the thesis is a study in the metaphysics of knowledge.

The thesis is constructed in three panis. The first part is dialectical in nature: that is. it is a reasoning
which starts from a given. commonly held position in order to elucidate the relative strengths and weaknesses
thereof. The point of departure is the text of Enneads V.1 ( 10),3 on the acts and passions of Soul.

The second part is demonstrative in nature: that is. it is a reasoning which is meant to be conclusive of the
thesis based upon rational and exegetical deductions. This part of the thesis is based on a study of the text of
Enneads I11.5 (50). Procceding. the thesis identifies the mythological figure of Divine Aphrodite with Divine Soul
and studies the nature of a priori knowledge. Following. the thesis identifies the mythological figure of Worldly
Aphrodite with Mixed Soul and studies the nature of a posteriori knowledge. This section of the thesis includes five
steps. The first step introduces the notions of knowledge of the particular and knowledge of the universal common
to Aristotle and Neoplatonism. The second step situates the nature of reason to be potential within the historical
context of Alexander of Aphrodisias. an Aristotelian well known to Plotinus. The third step posits the difference
between potential or implicit knowledge and actual or explicit knowledge consequent to the application of the
universal to the particular. The fourth step concerns the teaching on genus and species. Finally the fifth step
concerns the subsumptive knowledge of Mixed Soul and the role of the abstract universal in Plotinian philosophy.

The third part is apologetic in nature: that is. a defence of the thesis against forsecable objections. A first
objection concerns the status of opinative knowledge in the Plotinian philosophy. The second objection concerns
the Soul’s knowledge in contradistinction to Intellect's knowledge.



Introduction

The present study wishes to argue for the admission of the empirical sciences within the
Plotinian philosophy.! In large, this task may be situated in two ways. First, there is the
philosophical tradition, namely the contrast between two worlds or orders of reality, the
intellectual or truly real which tells us what it is for something to be, and the sensible or image
of reality which is the copy, trace, and approximation of its intellectual archetype. This view of
reality is inherited from Plato and is the basic cosmology elaborated upon by all Platonists
since. Second, there is the spiritual tradition which teaches us that the role of the philosopher-
sage is to flee the world and to be as godlike as possible.2 Equally Platonic in origin, this
injunction is taken anew by many Neoplatonists to mean the disinterest in all things practical
and empirical in nature. Bréhier tells us: "The Plotinian theme par excellence, the one to which
the contemplative mystics of every age will return, is that of the solitude of the sage who is
alone with the supreme principle which he has attained because he has successively abandoned
all finite and definite reality. ...The contemplative can only be a recluse, expecting no
sympathetic echo from the marvelous reality whose vision he possesses; and this reality cannot
be defined. for the contemplator wants to escape from every particular relation which binds him
to an object”.3 It is the typical view of Hellenism, its culture, religion, and philosophies. Now
to pursue this task, we determine to remain within the purview of the first ground of inquiry.
the philosophical tradition as it bears upon the relation of two worlds. We situate the study

within the third hypostasis of Plotinian metaphysics, soul, and the notions of substance and

I Plotinus, Plotini Opera, ed. Paul Henry and Hans-Rudolf Schwyzer, 3 vols. (Oxford:
Oxford University Press, 1964-82). In the present study, all references to the Greek Enneads
of Plotinus are made consistent with the text and numeration of this edition. References to the
English Enneads follow the translation of Stephen MacKenna, 4th ed. revised by B.S. Page
(1969. Burdett: Larson Publications, 1992). Emendations made to the English text will be
clearly marked and explained in their occurrence.

2 See Plato, Theaetetus, trans. H.N. Fowler. LCL 123 (Cambridge, Mass.: Harvard
University Press, 1921) 176b1-2.

3 Emile Bréhier, The Philosophy of Plotinus, trans. Joseph Thomas (Chicago: The University
of Chicago Press, 1958) 5-6. See also Joseph Katz, Plotinus’ Search for the Good (New
York: King's Crown Press, 1950) for instance, "But on the whole, Hellenistic philosophers
were willing to seek wisdom in the retreat of their intellectual gardens and lecture halls" 1.




act. In order to accomplish this task, we make especial use of two Plotinian treatises. the
treatise entitled "The Three Initial Hypostases' (V,1,[10]), an early and important treatise on the
doctrine of conversion and the ascent of soul, as well as the treatise entitled 'On Love' (I1,5
[50]), a late treatise which recounts the nature of soul to be divine and pure and to be daimonic

and mixed.

The thesis presents an original interpretation of the Plotinian philosophy insofar as it
argues for the dual existence of reason, a superior reason in act which is identified with the
mythological figure of Eros the god, and an inferior reason in potentiality which is identified
with Eros the daimon. As such, the thesis is original in two ways: first. it discovers a dual
existence of reason, to be in act and to be in potentiality, which the literature in the field has
ignored up to the present. Put quite simply, no other study has raised the possibility or
affirmed the existence of two distinct kinds of reason belonging to soul. Where scholarship on
this possibility has been pursued, for instance by Chaignet in the last century and more recently
by Schwyzer. attention is different. preferring to understand a difference of rational faculties.
70 AoywsTikor and 76 &M SiavronTikor, rather than a difference in the modifications of
reason as an act and a passion of the soul. In Chapter I we take up and situate this older
discussion within our own problematic, namely the possibility of a scientific knowledge of
sensible reality. Meanwhile our thesis also differs from the recent work by Emilsson on
Plotinus and sense perception. While it is true that both reason and sense perception have
knowledge of forms, the kind of form thus known and the kind of knowledge thus obtained are
significantly different in each case. In Chapter III section 5C we discuss and clarify this

difference based on the notions of the particular and the universal.

Second, the thesis identifies the dual existence of reason to be an act and a passion of
the soul with the mythological figures of Eros the god and Eros the daimon. Now this
procedure is highly original for apart from Wolters, the English translator and editor of the
treatise 'On Love' (II1,5[50]), no other Plotinian scholar has made the identification of the two

Kinds of Eros with the two existences of reason. Meanwhile in the French translation and

[RS]



edition of the treatise 'On Love', Hadot mentions rarely this aspect of Plotinus’ thought.
Instead he concentrates on a study of the dual existence of soul as heavenly or divine and
worldly or mixed in contradistinction to a study of the dual existence of reason. The thesis
represents therefore a contribution to the field of Plotinian scholarship insofar as it identifies a
new method of analysis pertaining to the modifications of reason -- to be in act and in
potentiality -- as well as a new topography of the mythical figures represented in the Plotinian

universe.

There arise questions of method. We suggest a study in three parts. The first part is
dialectical in nature: that is to say, it is a reasoning which starts from a given, commonly held
position in order to elucidate the relative strengths and weaknesses thereof. This view of
dialectical science is based upon the psychological experience: one element necessary to human
reasoning is the agreement we share as to the acceptance, full or partial, of a given position. It
is the problem of justification whereby the inquirer seeks to ascertain the grounds -- rational.
textual. historical, and so forth -- upon which to base acceptance.* In this wise. dialectical
reasoning is similar in nature to the pedagogical question, 'how, if at all, may we acquire the
proper object and true conclusions of a science’?> As well. there is the negative function of
dialectical reasoning which consists in argumentation against a position commonly held.
Taylor observes: "Now reasoning of this kind differs from 'science’ precisely in the point that

you take as your major premiss, not what you regard as true, but the opposite thesis of your

*+ In this regard, the work of Yvan Pelletier, La dialectique aristotélicienne, Collection Noésis
(Montréal: Bellarmin, 1991) is especially revealing: "La ratification, par le commun des
mortels. par les sages ou par les spécialistes, ne constitue donc pas. comme on le dit
généralement, l'essence méme de la matiére dialectique; c'en est plutdét comme le signe naturel.
Mais, puisque ce signe donne le moyen objectif de la reconnaitre, ce dont précisément a besoin
le dialecticien pour discerner lui-méme et pour faire admettre  son répondeur les propositions
de son argumentation, il n'est pas étonnant qu'Aristote ait voulu définir la matiére dialectique a
partir de ce signe" 50.

S See Pelletier: "Au début des Parties des Animaux, Aristote distingue deux habitus différents
a développer a l'occasion de chaque science particuliére: il y a, outre la connaissance
scientifique de chaque conclusion (1 éwioTiin Tod wpdypatos), une maniere d'éducation
(Grardcia 715) portant sur le mode approprié 2 la science (76 kakds | ) Kakms
awodidirar). ...Cette paideia posséde une certaine détermination: elle vise le mode propre a la
connaissance scientifique d'une nature déterminée (wepi 7105 dUoCwS adwplopérros): mais
en regard des conclusions particuliéres concernant cette nature, elle reste commune:..." 57.




antagonist. which you regard as false. Your object is not to prove a true conclusion but to
show your opponent that his premisses lead to false conclusions. This is 'dialectical reasoning
in Aristotle's sense of the word -- j.e. reasoning not from your own but from some one else's
premisses”.6 Chapter I assumes both aspects of dialectical reasoning insofar as it takes for its
point of departure an analysis of texts on act and passion of the soul consequent to the seeing of
its object read in the early treatise entitled 'The Three Initial Hypostases' (V,1{10]): on the one
hand. the justificatory nature of acceptance or the discernment of the grounds which support the
proper reading of text, and on the other hand, the negative nature or the denial that the position

commonly held attains to a true and scientific knowledge of text.

The second part is demonstrative in nature; it is a reasoning which is meant to be
conclusive of our thesis based upon rational and exegetical deductions. To begin. chapter II
section | introduces the principal text, the late treatise entitled ‘On Love' (II1,5(50]), and gives
reasons for our choice of text. They are six in number: First. it is the treatise which most
especially bears on reason -- the derived act of soul -- as distinct from substance -- the intrinsic
act of soul. Second, it is a work which falls within the philosophical tradition of rational
exegesis through the employment of myth, the figures of Uranus, Kronos, Zeus. Aphrodite.
and Eros cach representing an ontological reality in accordance with Plotinus' teaching on
substance and act. Third, the election of this text agrees with our purpose, namely the
admission of the empirical sciences within the Plotinian philosophy based on the soul's role as
intermediary between the two worlds, intellectual and sensible. More especially. it is the
elaboration of a theory of vision which defines reason (Eros the god) as the eye of soul. This
precision establishes continuity with Chapter I for we understand the difficulty read in the early
text on act and passion of the soul to be resolved in the late treatise ‘On Love' based on
Plotinus’ affirmation upon the eye of soul. Fourth, it is the work which most clearly explains
the nature of reason to be a passion of soul. Fifth, the treatise 'On Love' provides the moral
and spiritual warrant for the knowledge of nature in the Enneads, for we learn therein that to

know the world is a good. And sixth the treatise 'On Love' locates the thought of Plotinus

6 AE. Taylor. Aristotle, rev. ed. (1919; New York: Dover Publications, 1955) 39-40.




within the Platonic tradition of the ascent. While there are several dialogues in which Plato
expresses this teaching, there is perhaps none so famous and consistent as the speech by the
prophetess Diotima in the Symposium. The treatise 'On Love' has for its object the exegesis of

this dialogue.

There ensues a series of deductions concerning the nature of divine soul or soul as it
looks above to the prior. the Intellect. In Chapter II section 2 we identify divine soul with the
mythological figure of divine Aphrodite and situate this identification with reference to the
doctrine of procession read in the early treatise entitled 'On the Three Initial Hypostases'
examined in Chapter . We then clarify the nature of divine soul to be a separate existence
based on the Platonic and the Aristotelian philosophies of separate substance (Chapter II section
2A). Thereafter we examine the ability of divine soul to have knowledge of the transcendent
forms. a priori knowledge (Chapter II section 2B). This part of the study includes four
observations. There is the principle of priority and posteriority, that actuality is prior to
potentiality. this teaching made known to Plotinus from the Aristotelian philosophy. Then
there is Plotinus’ teaching on genus and species. Unlike the Aristotelian position. Plotinus
argues that the generic being or Intellect is not the mere potentiality of a species, say 'soul’. but
is the power of its species, their unity and source. Following there is the Plotinian dialectics,
the division or unfolding of the form -- whole -- into parts and, conversely, the collection of the
parts into a whole. More generally. Neoplatonists regarded division as a kind of deduction, for
instance the deduction of soul's relations to itself, the per se property, and soul's relations to
others. the relational property. And finally there is the notion of movement whereby soul's
separate existence is understood to be pure act and descended image of form. These
considerations also apply to reason insofar as it is the act and result of the soul activity. Born
‘out of" soul and "together with’ soul. reason explicits the doctrine of two acts, the intrinsic act
of being or cause of existence and the derived act of being or effect of existence in the

attributive agency of soul.



After we turn to consider divine soul as a substantial existence which is pure of matter
(Chapter II section 3A). We study Plotinus’ criticisms of the Aristotelian doctrine of substance
and act. Plotinus insisting on the priority, both metaphysical and logical, of the generic being
upon the species being (Chapter II section 3B). Now this affirmation leads to two important
consequences, first, that the soul has its source of being from within, the generic substrate,
rather than from outside, a specific difference adjoined to the genus, for otherwise there ensues
the disjunction of soul into two heterogeneous parts, ‘substantial being' and 'soul'; and
second. the relativity of the Aristotelian doctrine of essential and accidental attributes.
Following we clarify several exegetical considerations pertaining to the birth of divine soul, in
particular the necessity of remaining (Chapter II section 4A) and the Plotinian doctrine of
contemplation as production (Chapter II section 4B). There ensues an analysis of Eros the god
and the intellective vision. We adduce three considerations, first, a review of the per se
properties and the relational properties of soul (Chapter II section 5A), second, the nature of
substantial relations (Chapter II section 5B) and, third, the textual affiliation of the late treatise
‘On Love' with the carly treatise "The Three Initial Hypostases' based upon a reference to the
eye (dppa) of soul (Chapter II section 5C). Finally we close the Chapter with a brief

recapitulation of these epistemological considerations (Chapter II section 6).

In Chapter III we proceed with our demonstration of substance and act, this time as
regards mixed soul or soul as it looks below to the sequent, the sensible reality. This chapter
forms the core of our argumentation concerning the admission of the empirical sciences within
the Plotinian philosophy. First, we set the religious and Platonic background which states that
the daimon is an intermediary (jLe Ta€v) whose nature is mixed (ntypa), and of a character to
love both in beauty -- the Intellect -- and in procreation -- the sensible reality (Chapter III
section 1). Second, we discuss the ascent in terms of a logic of analysis: it is conversion or the
discovery of the a priori determinations of a being, its participation in a property or form
(Chapter I section 2). Third, we identify the elements of the daimon nature, its birth from
Form (Poros) and Indetermination (Penia) existent within mixed soul (Chapter III section 3).

More particularly, we note that this Indetermination is due to an intelligible matter (VA bel



vonTi) or potentiality within soul. Clarifying an especially difficult exegesis of text, and
arguing against Corrigan who holds that the daimon nature is the low ‘st phase of sensible
matter, we maintain the view that the daimon is in fact discursive reason understood from the
point of view of its originative principles. In support, we adduce lexical considerations which
lend credence to our view for we learn that the terms '¢ HoavrTdaleoBar’ and ‘dbdvraciia’ mean
respectively 'reflection’ or the immanent form in matter and 'representation’ or the subject's
internalization of these forms in sense perception. Plotinus' interdiction of Penia’s partaking in
them suggests, therefore, that the daimon can have neither sensation nor representation for its
source and ground. Fourth, we clarify the nature of Eros the daimon to be inferior reason
based on a consideration of its nature to be a mixture of form and indetermination (Chapter III
section 4). Fifth, we situate the study of reason within the Neoplatonism of Philoponus and
his witness to the two kinds of reason existent within soul, one that is actual and one that is
potential (Chapter III section 5A). Following we analyze the nature of inferior reason to be a
kind of disposition of the soul (Chapter III section 5B). Sixth, we turn to address the properly
philosophical problem of the possibility of scientific knowledge of the sensible reality. Our
argumentation includes five steps. The first step introduces the notions of knowledge of the
particular and knowledge of the universal common to Aristotle and the Neoplatonists (Chapter
[1I section 6A). The second step situates the nature of reason to be potential within the
historical context of the teaching of Alexander of Aphrodisias . an Aristotelian who held the
view that reason passes from a state of potentiality to a state of disposition upon knowledge of
the thing (Chapter III section 6B). The third step posits the difference between potential or
implicit knowledge and actual or explicit knowledge consequent to the application of the
universal to the particular (Chapter III section 6C). The fourth step concerns the teaching on
genus and species. We note that Plotinus accepts -- in addition to the older and more active
sense -- the passive sense of potentiality as regards the genus (durdyiet). As such, Plotinus is
able to make room for a logic of class inclusion -- the ascending progress of being -- within his
teaching on conversion (Chapter III section 6D). And lastly there is the affirmation of the
inhering. that is, subsumptive knowledge of mixed soul and the role of the abstract universal in

Neoplatonism (Chapter III section 6E). These five steps of our argument on the potential




nature of mixed reason serve to establish a Plotinian position concerning the ability to engage in
the empirical sciences. To conclude, we recapitulate the important themes concerning the
nature of discursive reason to be an inferior, potential kind of thought within soul, emphasizing
the salient epistemological considerations which guide our understanding of the treatise 'On

Love’ (Chapter III section 7).

The third part is apologetic in nature; we seek therein to defend our position against
forseeable objections. In large, we forsee two objections. A first objection concerns the status
of opinative knowledge or Ad&a in the Plotinian philosophy. Following Plato and the
Republic, we learn that the classic ontology of science distinguishes two kinds of knowledge.
opinative knowledge whose object is the sensible reality and scientific knowledge whose object
is the forms. In defense of our position, we argue that while Plotinus is Platonic in his general
conception of being, he is yet able to maintain the validity of the empirical sciences upon
grounds of actual and potential knowledge (Chapter IV section 1). Meanwhile a second
objection concerns the soul's difference from the Intellect: it is the problem of the cognitive
exigency of science, what can be said of a thing if it is to be a proper object of thought. In fact,
we observe no difficulty befalling our thought. On the one hand, soul is defined by Plotinus to
be the image and logos of the Intellect: it is the unfolding of the forms into parts. Now this
consequence obtains because each Intellect has an inhering soul, that is to say, contains the
species-being in extension. On the other hand, the doctrine of procession teaches us that soul
is like matter to the Intellect as form, soul's actualization as essence being founded on its
illumination by its prior, the formal cause. As such, soul is neither cut off nor identical with its
prior. the Intellect (Chapter IV section 2). Finally we close the chapter with a recapitulation of
our defense of the soul's ability to have scientific knowledge of sensible reality (Chapter IV

section 3).

Plotinus is a notoriously difficult philosopher to read and comprehend in his thought.
Several upproaches recommend themselves, the most popular of which are historical --

reference made to his sources -- and textual -- the philological analysis and translation of text.




[n order to understand our approach, it is perhaps timely that we acquaint the reader with a
procedure which is particular to Neoplatonism, namely the teaching method 'by appearance'
and 'by predominance’ (s wolv é€xwv). To take as an example, the term '6 ¢uis’ means
‘mortal’ and can be understood by all pupils as regards its apparent meaning; meanwhile more
advanced pupils are able to understand the term as regards its predominant meaning, ‘76
$wTioTikor’ or the luminescent character of human reason. Now this procedure was
widespread amongst the Neoplatonists and serves to found our own approach to the Enneads:
the text of the treatise 'On Love' is subject to being read 'by appearance’ -- Plotinus' account of
Plato’s Symposium -- and 'by predominance’ -- the main elements, characteristics, and notions
which constitute the soul in its relations with its prior, the Intellect. and its sequent, the sensible
reality. Our approach takes account of this double intention: the ‘apparent’ teaching on love as
the true desire for the Good does not exhaust but rather requires completion by another
‘predominant’ teaching on love as the derived act of soul. The relation of the birth of love is
not. therefore. merely a means to an end. Rather it is witness to a Neoplatonic procedure -- the
‘apparent’ and the ‘predominant’ -- which seeks to initiate the pupil into an appreciation of
truth. Meanwhile our task remains clear, that is, the clarification of the nature of reason to have

true and necessary knowledge of sensible reality.

A further consideration is the marked preference by the author of the Enneads for an
intuitive approach. Rather than construct an hieraichical. that is, vertical order of thought. the
Plotinian system is circular in nature. It is the apprehension of an original intuition or principle
from which other closely related ideas flow: an apt image is that of concentric circles.
Meanwhile the role of the philosopher consists in the personal apprehension of the first
principle. a nearly mystical experience, and the direction of students toward a similar
knowledge. Our study follows the Plotinian order of instruction for we prefer to fasten upon
one intuition, the act of sight in its substantial nature to be an act and a passion of the soul.
from which flow succeeding ideas on love -- the psychological aspect -- and reason -- the

rational aspect -- rather than engage in a method which subordinates one idea to another.
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Hence we ask the reader to be patient insofar as the nature of Plotinian exposition requires us to

discuss many elements and parts of Plotinus’ thought before arriving at conclusions.

Lastly we make a brief comment on style. From the preceeding remarks, it will have
become apparent to the reader that we depend heavily on the Plotinian texts for guidance in our
thought. There is, however, one element which remains to be mentioned, that is, the style of
exposition or diatribe. Today the term ‘diatribe’ has assumed rather negative connotations to
mean a sustained, reasoned but rather harsh and perhaps unjust attack on a work or person.
However in Plotinus' day the use of diatribe was both current and positive. After the public
reading of a text. the teacher proceeds to its examination by means of critical exchanges with
members of the school. The result is a definitive, that is to say, demonstrative knowledge of
the text.” The present study is tributary to the original, ancient meaning of the term 'diatribe’:
it is a style of exposition which allows us to try and find the logic of the text as well as to do
Justice to current scholarship in the field. As such, the passage between what Plotinus
understands as sensible reality and the polemical disputes engaged with contemporary
Neoplatonists upon the role and cognizance of that reality is unavoidable and, indeed.

necessary.

With these anticipations in hand, let us now turn to Plotinus and the Enneads.

7 On the role of diatribe in the schools of late antiquity, see Bréhier's Introduction p.xxix and
PP- XXXiii - xxxiv to Plotin: Ennéades, ed. and trans. Emile Bréhier, 6 vols. in 7 (Paris: Les
Belles Lettres, 1924-38).




Chapter [

Texts and Problems

It is a commonplace of modern scholarship to say that Plotinus can make no room for a
science of the sensible reality. The judgement of Irwin is typical: "Rejection of the material
universe and of time requires rejection of all claims to knowledge of spatio-temporal and
perceptible objects, properties, and events”.! This judgement is solidly based upon two
considerations. A first consideration is the Plotinian doctrine of the Intellect: "Thus it is true
that 'Intellection and Being are identical'; in the immaterial the knowledge of the thing is the
thing..." (V.9[5],5,29-31).2 It is the affirmation that the ideal of knowledge is realised at the
level of Intellect. The identity of Intellect and of Being fulfills the cognitive exigency of what
can be said of a thing if it is to be a proper object of thought; Intellect says Being because
Intellect is Being.3 The Intellect's perfection requires that it be identical with its object, true
being. A second consideration is the Plotinian doctrine of matter:

Some conception of it would be reached by thinking of measurelessness as

opposed to measure, of the unbounded against bound, the unshaped against a
principle of shape, the ever-needy against the self-sufficing: think of the ever-
undefined, the never at rest, the all-accepting but never sated, utter dearth; and

make all this character not mere accident in it but its equivalent for essential-

I Terence Irwin, Classical Thought, A History of Western Philosophy 1 (Oxford: Oxford
University Press, 1989) 190. As background, see VI, 1 (42],1-3 for Plotinus’ criticism of the
Aristotelian sensible substance and VI1,3[44).2-10 on the Plotinian sensible substance as a
mixture (jiypa 8,20) of qualities and matter. That Plotinus does not construe the Neoplatonic
sensible substance to have the same metaphysical unity as the Aristotelian substance is
discussed in Bréhier’s Notice to the treatises VI,1-3[42-44] especially pp. 44-48. See also
John Rist, The Road to Reality (Cambridge: Cambridge University Press, 1967) pp. 103-111
on the nature of the sensible object as "something qualified” (109) not owning of an essential
nature. Finally see also the middle treatise 'Quality’ IT,6[17],1 where Plotinus affirms that the
sensible thing does not possess real existence but only qualified existence(woid. ov Ti).
These texts are typical and lead the reader to suppose that Plotinus can make no room for the
sciences of the sensible reality by virtue of the non-substantial, non-real existence of things.

2 6pBGis dpa To yap avvo roelr éavi Te kai €lvar kai N TeU direv UANS €moThium

TauTor T wpdypatt...

3 See also V,3[49],5, and V,5[32].2.
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being, so that, whatsoever fragment of it be taken, that part is all lawless void,
while whatever participates in it and resembles it becomes evil, though not of
course to the point of being, as itself is, Evil-Absolute.
In what substantial-form (hypostasis) then is all this to be found -- not
as accident but as the very substance itself?
For if Evil can enter into other things, it must have in a certain sense a
prior existence, even though it may not be an essence (L8[51],3,12-22) 4
The Plotinian matter is introduced as evil (xakdv), limitless (dwetporr), and totally deficient
(wevia waTeAns); it is a doctrine which affirms at once that matter is non-being and that it is
the real principle of evil. The problem of the veritable role of the scientific knowledge of
sensible reality within Plotinian philosophy may, therefore, be stated as follows: how can the
soul have true knowledge of sensible reality when the ideal of science is located in its prior, the
Intellect. and when the material consistency of things entails their participation in limitlessness

and hence the entirely unknown?3

These evidences notwithstanding, we yet maintain the position that Plotinian
philosophy admits of a science of sensible reality which is both necessary and universal.6 Qur

position is grounded upon the assumption that any text of the Enneads must be read within the

4 o ydp di Tis eis évrotar Hkol avTod olov apevpiar eirar wpos TéTpor kal
dwelpor wpos wépas kai dveideor wpds €lBoTOLNTIKOV Kal del €rdeés wpos
auTapkes. del dépLoTor, ovdapi €oTuws. wapwades, dxdpnror, weria warTelns: kai
ov oupPefnidéTa TadrTa avT dAA " olor oloia alTol TavTa. kai 6 T ar avvou
HEPOs 1015, kal abTd wavTa TabTa: Ta 8 d\N. doa qv avtol pnevaidpny kat
opotwB). kaka pév yiveoBai. ovy owep 8¢ kaka elrat. Tt obv UwooTdoel TavTa
wApeoTI oUX €Tepa drTa €kelim Kkal Yap €l éTépw cupPairer TO kakdr. del Tu
wpoTeEpor avTo elrai, kav pn ovoia Tis 3.

5 By 'sensible reality’, we understand the visible universe, and, in particular, the sub-lunar
world. It is the world of becoming. In Platonic philosophy, world soul is the cause of
movement in the sensible reality. With the spermatic reasons, soul is able to produce an image
of itself, the sensible reality or nature, the reflection of the form in matter.

6 The term 'science’ or ‘episteme’ goes back to Parmenides and the distinction between the
world of opinion and the world of pure thought. Later, Plato speaks of a science of being and
knowledge of forms (for instance, Republic4762a-480a) in contradistinction to opinion and the
knowledge of sensible objects. We use the term 'science’ to mean knowledge that is true and
universal, demonstrative knowledge, or a knowledge of causes. The term 'science’ will be
situated within the Platonic tradition, most especially in Chapters I1I and IV of the thesis.




context of the work as a whole. Ours is not a procedure which is paradoxical in nature; rather,
we determine to elucidate the thought of Plotinus in a manner which is consonant with both the
cognitive exigency of the Intellect and the material nature of things. To do so requires that we
clarify a theory of vision of the soul. We understand the word 'vision' to mean an attention of
the soul to an object insofar as the object is rationally present to the soul. It is a theory which
elucidates both the ontological and the categorical orders necessary for knowledge of the
sensible reality. As such, the theory of vision which we suggest is not a theory of sense
perception: that is to say, it is not a theory which has for its object the sensible perception or
image of a thing.” It is not a theory of the Plotinian imagination. Instead the notion of vision
which we propose concerns the seeing of the soul which is conceptual in nature and which has
for its object the universal concept. That is, we have affair with the Plotinian doctrine which

affirms that the soul is the image (eixwt+) of the Intellect (V,l[lO].3,7).8

Vision belongs in the first place to the soul's prior, the Intellect: "In the pure
Intellectual there is nothing of this: the vision and the envisioned are a unity: the seen is as the
seeing and seeing as seen. What, then, is there that can pronounce upon the nature of this all-
unity? That which sees: and to see is the function of the Intellectual-Principle” (V.3[49].8.15-
18).9 To see is the especial function of the Intellect for it is the function which effects the unity
of the seen and the seeing as one within itself: that is to say, of Being and Intellect. But
similarly. the soul too is a real being whose nature is to see: "Thus its substantial existence
comes from the Intellectual-Principle; and the reason within it becomes Act in virtue of its

seeing of that prior..." (V,1,[10] 3,15-16).10 The text clearly admits of a seeing of the soul.

7 See Eyjolfur K. Emilsson, Plotinus on Sense-Perception: A Philosophical Study
(Cambridge: Cambridge University Press, 1988) in particular pp. 115-139.

8 ekt T($ vob...

9 G\ ol TouTwr ékel oud€r. dAN ' Spacts kai TO Spator avTh Opol kat
ToloUTOl 7O dpator olov 1| Spacits. kai i Spacis oilov TO opator. Tis oll avto
€pel olor doTiir o (v robs & 6pd. See also V,1 (10), 5, 18-19.

10 N 7¢ olr UW4oTacls auTy dmwd 1ob S Te €repyeiq AOyos vov auTi OpmiLérou.
See also VI.2 [43], 5; IV,1 [21], l:and IV,2 [4], I. We change the translation of MacKenna
to read ‘seeing of that prior' in preference to 'contemplation of that prior’. The term




an opujerov, whose object is the Intellect. What is important to retain from the text are the
following three observations: first, that the soul is a substantial existence that sees -- has
knowledge of -- the Intellect, its progenitor. Second, this seeing constitutes the perfection of
reason to be in act. Third, the seeing of the soul -- the rational act -- follows from the
substantial existence of the soul.!! Hence in the thought of Plotinus, it is possible to
distinguish between the substance of the soul which is brought into being by the Intellect and
the activity of the soul which is brought into being by the soul itself. This difference is clearly
marked in a preceding text wherein Plotinus observes the difference between the act which is
intrinsic to a being qua being -- the heat which is fire -- and the act which derives therefrom --
the heat which ensues on fire.12 Location of this illustration of heat in the text has been read to
apply mainly to the question of the birth of the hypostasis soul from its superior. the Intellect: it
is the discernment of the soul as image, verb, act. and offspring of the Intellect. This is the
traditional reading of the text.13 And indeed the treatise has for its main objective the teaching
of the birth of the hypostases -- soul and Intellect -- from the One: it is the Plotinian doctrine of
procession. But an additional reading of the text can be made to understand a constant

difference between the intrinsic act of any being understood as a substantial reality and the

‘Opemjtéror’ has for its usual meaning 'to see, look’ (Liddell-Scott, A Greek-Enelish Lexicon
(Oxford. 1940). I.1.). This is distinct from Bec1péw whose meaning concerning the mind is 'to
contemplate’ (Liddell-Scott, I11.2). Consistency in the use of these terms is important,
especially for the definition of the act of sight (6pacts) of the soul located in the second
chapter.

'l We translate the term 'logos’ as 'reason’. Historically, the term ‘logos’ means a coherent
discourse. discussion. or argumentation. Philosophically, 'logos’ means definition, spermatic
or formative principle, faculty, the process of reasoning or discursiveness, and the contents of
thought. In the present text, we understand logos’ (V,1[10],3,15-16) as meaning
discursiveness. Our position is founded on two considerations. First, the text of V,1[10],3
relates the birth of soul as substance or hypostasis. This is soul at its most divine. an
intellectual soul Otca ot dwo 1ot roepd €oTt. Second, Plotinus clearly attributes to soul
the characteristic of discursiveness To Stavootperor V,1.[10]7,42-43. He does so in order
to distinguish soul's actuality from Intellect, second hypostasis. We retain this reading of the
text and translate 'logos’ as 'reason’, the process of discursiveness.

12 See V.1 (10), 3, 10.and V.4 (12). 2

[3 See Fernand Brunner, "Le premier traité de la cinquiéme 'Ennéade’: 'Des trois hypostases
principielles’,” Etudes néoplatoniciennes (A 1a baconniére - Neuchatel, 1973). "En un sens,
I'énergie spirituelle ne s'écoule pas en dehors de I'hypostase supérieure, mais demeure en elle,
tandis que se constitue I'hypostase inférieure” 72.
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derived act which ensues forthwith. Schroeder explains: "As the flame, just by being what it
is, issues in heat, so does the One, simply by being what it is, give rise to Intellect and all of its
sequents. Indeed this pattern is extended universally as Plotinus argues that in each and every
thing that is there is one activity that inheres in its substance and another that proceeds from its
substance. Obviously, the source of light and light would provide the paradigm”.14 It is this
latter aspect of the relation between substance and act which concerns us at present. Thus, the
seeing of the soul's progenitor explains both the formation of the derived act by the soul
understood as substantial existence and the perfection of this reason in act; it is the act of the
soul whose proper nature is to see without fail. |5 We can say that reason -- the derived act --

achieves the unity of subject and object within the seeing of the soul's prior, the Intellect.

Next to the rational act of the soul, Plotinus places a passion: "...for its thought and act
are its own intimate possessions whenever it looks in toward the Intellect. And we must say
that these only are acts of the soul which are intellectual and are properly its own; the inferiors
are from outside and are passions of this soul" (V,1[10],3,16-20).16 We make the following
observations: first, that soul is a substantial existence whose nature is susceptible of two
modifications -- an act which is proper to the soul (oikoBer) and a passion due to that which is

foreign to the soul (dA\\oBer). This observation upon the dual modifications of the soul is

14 Frederic Schroeder, Form And Transformation A Study in the Philosophy of Plotinus
{Montréal & Kingston: McGill-Queen's University Press, 1992) 29.

IS5 See Michael Atkinson, Plotinus: Ennead V.! On the Three Principal Hypostases. A
Commentary with Translation (Oxford: Oxford University Press, 1983). "In the act of sight,
the act itself is perfected by its object (IIL8,11 6-7) | wAnpwots wapa Tob atodntob kai 1

otol' Tekeiwots. Similarly, the act of thought is completed by its object (V,4.2.,4 ff.)" 64.

16 grar Yap €vidn eis vodv, €106y €XeL kal oikela 4 roel kai Erepyel. «kai
TavTas poras del Aéyewr évepycias Puxns. dca vroepds kai 60a oikoBer: Ta o¢
Xeipw d\\oBer kal wdon Puxis THs Totavins. MacKenna reads: for its thought and acts
are its own intimate possession when it looks to the Supreme Intelligence; those only are soul-
acts which are of this intellective nature and are determined by its own character; all that is less
noble is foreign (traceable to Matter) and is accidental to the Soul in the course of its peculiar
task". We revise the translation considerably. In particular, we read the word 'wd6 to mean
passion. The translation of Mackenna lends itself to confusion for the term used, 'accidental’,
is not indicated in the text, that is, oupBePnkos. As well, we leave out the words "(traceable to
Matter)” and "in the course of its peculiar task"; neither phrase appears in the text.




supported by the logic of the text for Plotinus affirms that the propers (oikeia) are those
modifications which the soul has from within (¢1:608ev). It therefore stands to reason that
what is foreign to the soul can have a provenance neither from soul itself nor from the Intellect;
it must come from elsewhere.!7 The couple proper - foreign indicates well the provenance of
these two kinds of modification within the soul. Hence we have reason to argue against Irwin
that Plotinus does indeed make room for a difference in the causes of soul's modification based

upon their provenance.

Second the text clarifies the content of each modification: the proper nature of soul is to
be act and thought (1roci kai €érepyei): meanwhile, what is foreign to soul is to be passions
(wafn).18 Now the entire difficulty which attends the possibility of a science of sensible reality
within Plotinian philosophy resolves itself into the analysis of this word. wadn'. We suggest
that the passions of the soul indicated herein belong to the soul as modifications of reason.
More particularly, we say that reason can be understood as a kind of passion to the extent that
reason does not engage in the exercise of thought upon its prior, the Intellect. Our position is
uncommon and requires some explanation. Plotinus has affirmed that reason -- the derived act
of soul -- is in act (évepyeia) only by virtue of seeing the soul's prior. the Intellect. 19 Thus. it
is impossible for Plotinus also to affirm that reason is in act whensoever it performs functions
other than the vision of the soul's prior. But as we shall soon learn. reason does perform a
number of functions which are other than the intellective vision. Thus our proposal: it is these

other functions of reason which are given the appellation ‘passion’ by Plotinus. We suggest

17 Needless to say, dAAoBev cannot be referring to the Plotinian One.

'8 We translate the term ‘pathos’ as passion. At large. "pathos’ means passivity in
contradistinction to activity. Philosophically, 'pathos’ means the capacity of a subject to
receive a quality or determination from an agent. The term ‘passion’ is a standard translation of
‘pathos’. Meanwhile, we avoid the term ‘affection’. for it may be taken to imply that soul
suffers alteration and movement, in the manner of the Stoic soul as body. On this subject. see
[I1.6[26] and Plotinus' discussion of the impassivity of substance.

I9 We draw attention to the technical nature of Plotinus' language. The use of the dative case
is familiar in Aristotle's philosophy. Also see Liddell-Scott cvepyeia II: "érepyeia actually
opp. dvrrajet”: and Metaphysics I-IX, trans. Hugh Tredennick, LCL 271 (Cambridge, Mass:
Harvard University Press, 1933), VIII,6,1045b19.
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that the passions of the soul indicated herein are in fact reason -- the derived act of soul --
which lacks perfection whensoever it sees that which is foreign to the soul. The several texts
on soul's seeing nature open an avenue of interpretation hitherto ignored by the commentators,
that is, that reason is both an act and a passion of the soul in consequence of the nature of the
object. To clarify this interpretation our procedure assumes two parts; first, an analysis of the
limiting factors placed on reason to be in act, and second, a brief study of the philological
register of the text. If it can be shown that there has been no change of register within the texts

then our position finds additional justification upon these grounds.

To begin, let us turn to the treatise entitled 'The Knowing Hypostases and the
Transcendent’. We read therein that to reason can mean a number of things. For instance, it is
the exercise of thought which proceeds by way of analysis and synthesis. At its most simple.
reason combines (ourdyov) and divides (Statpotr):20 it is rational judgement. We read:

Again; we perceive by means of the perceptive faculty and are not.
ourselves, the percipients: may we then say the same of the understanding (the
principle of reasoning and discursive thought)?

No: our reasoning is our own; we ourselves think the thoughts that
occupy the understanding -- for this is actually the We -- but the operation of the
Intellectual-Principle enters from above us as that of the sensitive faculty from
below: the We is the Soul at its highest, the mid-point between two powers.
between the sensitive principle, inferior to us, and the intellectual principle
superior (V,3[49].3,32-40).21

And: "We can scarcely suppose this understanding faculty to be unaware that it has

understanding: that it takes cognizance of things external; that in its Jjudgements it decides by the

20 See V.3[49],2.9.

21 kai yap atoBaropeda Ot ° aiobicews <pn> fuels ol aicBardpevor: ap’ otr kal
dtaroorieba olTws kai da <10U> roobuelr olTws; § avTol per ol Aoyiloperol kat
roorper Ta €r TH diavoia vorjpata avToit ToUTo yap npeis. Ta & vob vovu
€repynpara drwbelr obTws, s Ta €k THS aiofroews kdTwdel. TOUTO orTes 7O
Kuptor TRs Puxis. péoor durdpews S1TTRS. xeiporos kai BeATioros. xeiporos pév
TS alofjoews. Beitioros &¢ ToU rob.
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rules and standards within itself held directly from the Intellectual-Principle; that there is
something higher than itself, something which, moreover. it has no need to seek but fully
possesses” ( V,3[49],4.15-l9).22 Plotinus herein sets forth a clear distinction between the
operations of reason and the operations of perception. In the former text, reason is favorably
contrasted with perception which is not even admitted to be us: the true self of the human
subject is the rational soul (ol Aoyt{djeror) together with the derived act, reason.23 To see
with reason is not therefore synonymous with the seeing of perception. Whilst Plotinus admits
a kind of judgement to perception, he does not seek to identify rational judgement with
perceptual judgement.24 Instead, reason follows upon perception in order to establish a
science of sensible reality: it distinguishes, classifies. and orders sensible perception within

dialectical procedure to form a judgement in light of the Intellect.

Reason consists in judgement (kat 67t kpivet). We can say that when reason
exercises thought in judgement, it gives an explanation to the images of sense perception.
Heiser explains: "The study of nature receives help from dialectic.... But to the extent that the
study of nature remains dependent on the senses and is ‘posterior to its objects.' it cannot
represent the simple unfolding of intellect within the soul. This role is reserved for dialectic

itself. Plotinus describes dialectic in his treatise on that subject. In so doing he presents his

o T . . R - . - .. . - .
22 -4 on otaronTikor o7l dtaronTikor dpa ovk oide. kai OTL TUIETLr TOL €€

Aapfdaicl. kat 67t kpirel @ kpiel. kai OTL Tols € €avTy Kardéoir, ovs wapda Tou
ol €xcl. Kat 3 €07t 7L BEATION aUuTol. <6> ov ¢nvel. dA ' éxel wdvTms dnwou;
See also V. 3 (49), 3, 1-9 on sense perception and its relation to reason through Jjudgement.

23 See also 1.3 [52],9 and Gerard O'Daly, Plotinus' Philosophy of the Self (Shannon: Irish
University Press, 1973) in particular 25-30. We do nort, however, fully agree with his view
that "...by 'our’ or 'we' are meant...the higher aspects of the soul, its sensitive and reasoning
parts” 29. To use the language of logic. the proprium of the soul is reason, not sensation.

24 See 1116 (26), 1, 1-4; in particular Tas aia®ricets ov wadn.... érepyeias...kat
Kptocis.... The perceptual judgement has for its object the form in matter of the thing. the
sensible quality. In perceptual judgement there ensues a new kind of form, the form of
representation. Emilsson explains: "...perception results in the generation of extensionless
‘entities’ in the soul that are variously described as 'intelligible representations’ (typoi noétoi),
‘forms’, or 'images' (phantasmata)” 108. Reason Judges these representations according to the
rules of Intellect.
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most comprehensive account of what it means to 'give a logos™;25 with Plato, the Plotinian
dialectic explains the ascent of the soul toward the Good. More especially, from the treatise
entitled 'Dialectic’ we learn that the role of dialectic is to give a scientific explanation of true
reality. This procedure is distinguished from the practices of the musician and lover who
remain satisfied with impressions (tTUmwu'); their act is that of perceptual judgement.26 Instead,
dialectical procedure is a science (émoTnun) of forms whose practice consists in the Platonic
method of division and combination, that is, of diairesis: "It is the method concerning each
thing which is capable of saying by means of a discourse what each is, how it differs from
others. and what is common to them; in what kind each is and how each is within its kind, and
whether its being is substantial and how many beings there are, and how many non-beings
there are which differ.” (I,3 [20],4.2-6);27 rational Jjudgement is instructed to know in
accordance with dialectic, the distinguishing of beings, what they are and what they are not.
We can say that judgement locates the forms within the soul thereby setting forth the grounds
for the soul’s understanding of the sequent.28 Meanwhile, the practice of dialectic -- division

and combination -- while ressembling in kind the exercise of logic -- to affirm and to negate --

25 John H. Heiser, Logos and Language in the Philosophy of Plotinus, Studies in the History
of Philosophy 15 (Lewiston: Edwin Mellen Press, 1991) 23.

26 See I3 [20], 1. Plotinus herein details two aspects of dialectic: the ascent from the
sensible reality to the intellectual reality; and the ascent from the intellectual reality to the One.

27 ETOTHNY Tepl wdrTwr, ov 86En (4.89). Also, ¢oti HEV 81 1 Adyw wept
€kdoTou durapérn éEis eimelr Ti Te ékaotor kai Ti dAwr Stadepel kal Tis 1
KOL'OTNS" € ols €0TL kal wol ToUTwl' €kagTor Kai €l eoTir & €oTL kat Ta ovTa
0wéoa kal Ta uf ovra ad. évepa 8¢ Svrwr. MacKenna reads: "It is the Method, or
Discipline, that brings with it the power of pronoucing with final truth upon the nature and
relation of things -- what each is, how it differs from others, what common quality all have, to
what Kind each belongs and in what rank each stands in its kind and whether its Being is Real-
Being, and how many Beings there are, and how many non-Beings to be distinguished from
Beings". See also Plato, Phaedrus, trans. H.N. Fowler, LCL 36 (Cambridge, Mass.:
Harvard University Press, 1914) 265d - 266¢; and Plato, Sophist, trans. H.N.Fowler, LCL
123 (Cambridge, Mass.: Harvard University Press, 1921) 218d.

28 See Joseph Moreau, Plotin ou la gloire de la philosophie antique (Paris: Librairie

Philosophique J. Vrin, 1970). "Ce sont les conditions de la vie empirique, ses incertitudes, la
dépendance a I'égard des choses extérieures, des autres &tres et des circonstances, qui obligent
I'dme a raisonner, a calculer, & délibérer et 2 discourir. C'est pourquoi la délibération est exclue
de I'Ame universelle, qui gouverne tout silencieusement, par une providence naturelle et
infaillible" 165.




is not identical with the latter.29 Instead, logic is reasoning by way of a grammatical analysis
of terms: "Dialectic, then, has no knowledge of propositions -- collections of words -- but it
knows the truth and, in that knowledge, knows what they call the propositions:..."
(1.3[20].5,17-19).30 Heiser explains: "Plotinus was aware of an alternate theory, the Stoic,
which reserved the name 'proposition’ (axioma) for the understood meaning of a statement --

what it 'says’ (the lekton) -- rather than for the utterance which is its sign. He will have none

of such a theory.... Logic, therefore, emerges at a lower level than we might have expected:;

not that of reasoning as such, but of uttered reasoning”.31 For a thinker like Plotinus, logic is

an exercise of reason whose object is the word or symbolic item taken separately from the

referent. It is, therefore, a formal practice distinct from both dialectic and judgement.

Again, judgement engages reason in the administration of sensible perceptions
according to the rules and measures of the Intellect. These two parts of judgement are in fact
not separate at all for it is because reason explains sensible perceptions in accordance with the
Intellect that it is able to administer them. Heiser explains: "In fact, Plotinus comes habitually
to use the term logos to designate the mirroring forth on a lower level of what is found more
truly at a higher level of things...";32 in judgement, the soul predicates the idea upon sensible
reality. We can say that the idea renders the sensible reality an intelligible object to the extent

that predication clarifies the logical form of participation.33 As such, his Platonism provides a

29 See,3 [20], 4, 19-20. ...wepl wpoTaTEwr Kal GUANOYLORGV -.dAAy Téx1my Sotoa’
And 5,19-20. ...6 e TibnoL kai aipet...

30 wEPL TpoTdoews ol ovk olde ~ kal yap ypappata - €idula 8¢ 7O dAnbes
otder 6 kalolor wpsTaoty,... We change Mackenna 'that is to say' to 'then’ and 'the
schools’ to 'they'.

31 Heiser 47.
32 Heiser 17.

33 See Jean Trouillard, "Le 'Parménide de Platon et son Interprétation Néoplatonicienne,"
Etudes Néoplatoniciennes (A 1a baconniére - Neuchatel, 1973). "Celle-ci, comme la
précédente, suppose que 1'idée est un objet qui fait nombre avec les objets empiriques.... Tel
est le platonisme vulgaire,.... Il faut la corriger en comprenant que I'idée n'est pas objet, mais
objectivante. Elle est ce par quoi les objets sont tels.... L'idée de justice est la norme d'une
mesure irréalisable, mais qui anime et juge toutes les actions dites justes. Nicolas de Cuse dira

~

que l'idée est une régle et une limite idéale” 12. See also Joseph Moreau, "L'étre et l'essence
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critique of the Aristotelian categories based on the view that the typical category, a predicable,
lacks unity and is therefore unable to do what a category or form is supposed to, that is, to
express the one of the many. Instead, Plotinus situates rational Jjudgement within his teaching

on participation and the passage of the intelligible to the sensible.

Thus we have the first pillar of our argumentation: reason has several employments one
of which is the vision of the soul's prior, the Intellect; meanwhile, reason admits of other
employments such as logic and judgement. Let us now turn to an examination of the words ‘ot
AoytCopcrrol’ (V,3[49],3) and 'v0 &1 Starontikor (V,3[49],4) in order to ascertain their
place within the teaching of Plotinus on substance and act. In so doing, we shall be able to
establish the terminological alliance of the early treatise entitled "The Three Initial Hypostases'
with the late treatise entitled 'The Knowing Hypostases and the Transcendent'. We read in
Atkinson: "It is quite clear, then, that, although like Intellect proper, intellect in the soul is quite
distinct: it also seems clear that intellect in the soul is another way of referring to what
P[lotinus] elsewhere calls 76 AoyioTikov (cf. the passages in which soul's intellect and
AoYLO|L6s (= 'reasoning'’) are mentioned together)..... And it is the characteristic of
logismov" which distinguishes the soul's intellect from Intellect proper...".34 We
understand the term '70 AoytoTikdi to refer to the derived act of soul: it is the Aoyos of
soul. the rational act. Thus in the treatise entitled "The Knowing Hypostases and the
Transcendent’ when Plotinus terms 'oi  Aoyi(Spevol'the highest part of the soul (6 kupior),
this reference places the human understanding on a par with 76 AoyioTikov, that is, reason
which is the derived act of soul. We see no change of ontological register between the two

treatises.

dans la philosophie d'Aristote,” Autour d'Aristote recueil d'études de philosophie ancienne et
médiévale offert & Monseigneur A. Mansion (Louvain: Publications Universitaires de Louvain,
1955). "Le dualisme de I'idée et de la chose ne doit point s'entendre, chez Platon, en un sens
réaliste, mais critique; il exprime que la vérité, saisie par I'intelligence, est irréductible aux
données des sens: mais il ne rompt pas la participation du sensible a l'intelligible” 184.

34 Atkinson 59-60. Amongst other texts, he mentions 10,34. There is however no line 34 in
chapter 10 of the treatise V, 1.
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Similarly, our position would receive further support if it could be shown that ihe
appellations '76 \oyloTikor' and 'To 61 SLaronTikov' concern one and the same thing.
Atkinson situates the difficulty: "We must now consider the relationship between 70
AoytoTikor and 76 SiaronTikér or didrora, to see whether both terms are alternative ways
of referring to the soul's intellect. It has been held by A.E. Chaignet (Psychologie des Grecs
IV (Paris, 1893), p.221) and more recently by Schwyzer (Entr. pp. 366 and 390) that 7o
StaronTikov is a higher faculty of soul than 76 XoyLoTikor."35 Atkinson disagrees: "First,
in Aristotle's system, Aoyiopds and Sidrota are the same.... P[lotinus] seems to use
Aristotle’s terms to distinguish between the two 'intellects' at V 3.6,35 ff., so it is probable that
like Aristotle P[lotinus] would also identify Aoyiopds and Sidvora. In fact he does so”.36
We follow Atkinson in this judgement for we observe that in the former text, Plotinus speaks
of the thinking subjects and their thoughts within reason (va év +j diaroia ronipata)in
concert with the nominative ol Aoyt{dpevor, whilst in the latter text the term ‘7O &1
dtavonTikor’ clearly appear.37 Thus we can affirm with confidence that when Plotinus
speaks of 76 AoytoTikér and 76 &1 StaronTikov, these two terms agree in their meaning --

reason -- and in their register -- derived act.

Thus. we have the second pillar of our argumentation: when Plotinus speaks of logic
and judgement, their employment is situated within the rational act of soul; the terms ‘ot
Aoyidoperot’ and 'To 87 StavonTikor' are equal appellations of reason, that is, the derived
act of soul. With these terminological observations in hand we can now return to the original
text. In the treatise entitled 'The Three Initial Hypostases' Plotinus affirms that whenever
reason looks in toward the Intellect, reason is in act (6 Te €vepyeia ASyos). Subsequently,

Plotinus also affirms that the seeing of the soul's prior constitutes the only acts of reason

35 Atkinson 60
36 Atkinson 60.
37 See also V.1[10],7,42-43 wherein the offspring of the Intellect is defined to be

discursiveness. vob 8¢ yérimpua A6yos Tis Kai UwooTaots, 76 Staroovperor”’ The term
Staroovperor is the same used in V,3[49],3, on the reasoning principle and who we are.
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(vavtas povas) which are proper to the soul. The relation is symmetrical: it is because
reason is in act that these acts are the proper nature of the soul: again, it is because they are
proper to the soul that reason is in act (6oa 1roepws kair doa oIKoeev).38 But what then
become of logic and judgement which Plotinus clearly admits to be employments of reason
situated within the thinking subject -- oi Aoyt{Speror ard 7o &1 otaronTikor? This is the
lesson that we have learned from the treatise entitled 'The Knowing Hypostases and the
Transcendent': that logic and judgement are two employments of reason which belong to us
(Mitets). Hence we say: whensoever reason engages in the exercises of thought called logic
and judgement, it is a reason which is neither in act nor the proper of the soul. But logic and

judgement do belong to reason, the derived act of soul. The result is an aporia.39

Our position would gain additional strength if it could be shown that the treatise entitled
"The Three Initial Hypostases' admits of an axiology. Such a consideration would allow for an
exercise of reason to be in act and another exercise of reason to be not so. We read: "Sprung.
in other words, frcm the Intellectual-Principle, soul is intellective, but with an intellection
operating by the method of reasonings: for its perfection comes from the Divine Mind. which
may be thought of as a father watching over the development of his child born imperfect in
comparison with himself" (V,1[10],3.11-15).40 We make the following observations: first,

that the text includes the terms "perfection’ (teXeiwols) and its contrary 'imperfect’ (ov

38 On symmetry see B. Brody, "Logical Terms Glossary of," Encyclopedia of Philosophy,
1972 ed. "A relation R is symmetric if for all a and b that are members of the field of R, aRb if
and only if bRa, asymmetric if for all a and b that are members of the field of R, aRb if and
only if not-bRa, and nponsymmetric when 'aRb and 'bRa hold for some but not all a and b that
are members of the filed of R. For example, 'is a member of the same family as' is a
symmetric relation, 'is a child of is an asymmetric relation, and 'is a brother of is a
nonsymmetric relation" 74.

39 As regards the aporetic approach to the study of Plotinus, see John Dillon. *“The Mind of
Plotinus.™ Proceedings of the Boston Area Colloquium in Ancient Philosophy, ed. John
Cleary. 3 (Lanham: University Press of America, 1987), pp. 355-56.

10 Gica ot dwo vob POEPA €0TL. Kal €1 AOYLORols 6 robs avuThs Kai 1 Tehelmots
aw " avtou wdlr olor waTpds exkBpédartos. 6 ol TENElOr wS TPpOS avTov
¢y€inmocr. MacKenna reads "for its perfecting it must look to that Divine Mind". We read
simply "for its perfection comes from the Divine Mind". The notion of vision is premature in
the text.




TéAetor): the Plotinian vocabulary supports therefore the suggestion of an axiological base
within the text. Second, it is necessary to inquire into the meaning of the term 'perfection’
which appears in the text; in so doing, we may accede to a clarification of the factors which
condition the aporia of reason. For instruction. we turn to the Plotinian doctrine of procession.
We understand this doctrine to teach the birth of a substantial existence from another and
superior substantial existence. Jonas explains: "What is aimed at throughout is a deductive
whole where everything hangs together and one chain of reasoning or imagining leads from
first principles to last consequences. Now the very idea of such a system was rooted in an
axiomatic conviction of the time, namely. that there is a chain of being, which the chain of
reasoning does no more than reproduce”.#! More especially, it is the explanation of a peculiar
kind of causality which issues forth into the generation of a new substantial existence. This
consequence obtains as a result of the overflowing of the perfection of the progenitor. We
read: "Again, all that is fully achieved engenders: therefore the eternally achieved engenders
eternally an eternal being. At the same time. the offspring is always minor:..."(V.1[10],6.37-
39):42 it is the surfeit of perfection which is the progenitor which creates the offspring. This
perfection (véXcimals) is the perfection of substantial existence: perfection is a cause of being
to the extent that it lays down the terms under which a new substance may be produced.
Atkinson tells us:  "Thus, the external activity of the higher hypostasis becomes the internal
activity of the lower hypostasis. But since each of the hypostases is a causal principle. a
dvrajus with causal power, the external activity which each produces may be called its effect.
And on the transmission theory of causation which P[lotinus] inherited from Plato and
Aristotle...the effect is less in respect of the property caused than the cause”.43 It is the casting

forth of the intrinsic act of a being from another and superior substantial existence in virtue of

41 Hans Jonas, "The Soul in Gnosticism and Plotinus,” Le Néoplatonisme (Paris: Editions du
CNRS. 1971) 46.

42 kai wdrra 8¢ doa non véketa yervda TO &€ det Télclor del kai Gidlor yerra:
Kat cAatror & éavtov yerrd.

43 Atkinson 57.
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the activity of being, its attribution to an object. We can call this perfection of substantial

existence, a metaphysical perfection: it is the perfection of being.

But the doctrine of procession is also, and most especially, a doctrine of conversion. It
is a doctrine which teaches the self-constitution of the sequent following upon its birth from the
progenitor.4#* For the soul, this constitution takes place within the rational act (v
AoyLapiols); it is reason which likens soul to the Intellect and, again, it is reason which
distinguishes soul from the Intellect. We can say that in reason, the soul constitutes itself as the
veritable sequent to the Intellect.45 When soul is fully aware of the presence of its progenitor,
the Intellect, this very awareness is reason -- the derived act -- constituting the soul as other
than the Intellect. Ristexplains: "Otherness then is a tendency towards non-existence. It is
shared by all things that are the products of the One in virtue of the very fact that they are not
the One.... In so far as it is obedient to the summons to return to its source, it takes light and
form from that source. In other words in any particular being the element of otherness is
recognizable in the fact that the being is finite. It is not the One; it is only its limited self,
limited and hence striving for perfection”.46 The constitution of the soul implies perfection for
in the spiritual order to realize oneself means the perfection of the derived act in plenitude; that

is, in awareness.47 Whittaker explains: "As mind looks back to the One, soul looks back to

# See Jean Trouillard, La procession plotinienne (Paris: Presses Universitaires de France,
1955). "Dans cette perspective, non seulement chaque plan se trouve rattaché dans son étre 2
celui qui le préceéde et I'engendre. Plus exactement, il s'y rattache lui-méme du dedans par une
conversion constituante. Il emploie pour se poser l'efficacité de son générateur et dans cette
fusion énergétique, il se le rend présent” 2.

‘ES See Heinrich Dérrie, "La doctrine de I'dme dans le néoplatonisme de Plotin 2 Proclus,”
Etudes néoplatoniciennes (A la baconniére - Neuchatel, 1973): "Qu'est-ce que le Logos? Ce
n'est pas seulement la raison au sens théorique, c'est en méme temps le pouvoir actif de
répandre le Logos, de rationaliser ce qui n'est pas encore raisonnable.... Le Logos n'est pas
quelque chose qu'on posséde, c'est quelque chose qu'il faut réaliser” 44.

%6 John Michael Rist, "The Problem of 'Otherness' in the Enneads," Le Néoplatonisme (Paris:
Editions du CNRS, 1971) 83.

47 See Trouillard, La procession plotinienne: "Il n'y a pas contradiction, mais implication
entre le déploiement du complexe et son recueillement dans sa simplicité génératrice, parce que,
dans l'ordre noétique, la concentration est en méme temps affirmation de soi" 3.
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mind; and this looking back is identical with the process of generation”.48 Soul's perfection
consists in the refraction of the forms within reason thereby constituting the soul as the image
of the Intellect. Following, we discem a second kind of perfection: it is the plenitude of reason
which serves to instruct the soul upon the verity of the prior, its likeness to and its difference
therefrom. We can call this perfection of reason, a gnoseological perfection: it is the perfection

of knowledge. It is this latter perfection which is our especial concern.49

Thus. we have the third pillar of our argumentation: the terms ‘TeXelmaots' and ‘ov
T€Xeror” establish the axiology of procession; moreover, it is an axiology which applies
equally to the intrinsic act of being and to the derived act of being, that is, to substance and act.
With these supporting evidences in hand, we may now return to the original text upon the
passions of the soul (wdfn Yuxis ToravTns) (V.1,[10],3.19-20). We have read that reason
is the derived act of soul. We are further given to understand that reason is in act whensoever
the soul looks in (é1i8n) toward the Intellect. To be in act is the perfection of reason: it is the
entire awareness of the Intellect, its prior and superior. In the thought of Plotinus, the
conceptual connection between the sequent and the progenitor is without fail due to the
necessity guaranteed by the inherence of the progenitor. We can call the seeing of the soul's
prior, ‘perfective’. If therefore reason does not look to the progenitor, it is logical to assume
that reason continues to exist; in such a case, what is lacking to reason is not existence but

rather perfection.50 Whensoever reason turns to look elsewhere (d\\oBe1’) reason is wanting

48 Thomas Whittaker, The Neoplatonists (Cambridge, 1918), 55, qtd. in Trouillard La
procession plotinienne 3.

49 See 'The Virtues' L2[19].4,21-25. 1 eixer olUx €vepyobTa. diia dmoKel|lera
abenoras {ra 6¢ dwTiod kai TéTE YIG avuTd évdrTa. Sei wpooBaietr T
duTiorTt. eixe & olk avTd. dAla TUwous: Seil olir TOI TUTOU Tols daAnburols. o
Kat ol Tvuwol. édapudoal. Tdxa 8¢ xai oUTw AéyeTar éxewr. 67U O 100 oUK
a\AoTpols kai pdloTa 8 otk dANGTPLOS. STar TPOS auTor BAETD el 8¢ 1y Kkal
wapor d\\oTpros. The text is revealing for it demonstrates that soul's knowledge is not
always active. Curiously, Plotinus is here willing to allow that even the Intellect can be deemed
foreign to soul whensoever the soul turns its gaze elsewhere.

50 See Trouillard, La purification plotinienne: "La puissance n'étant pas la négation de l'acte
n‘anéantit pas l'individualité qui s'involue en son universel générateur”. And "En définitive, la
puissance exprime le lien synthétique qui unit les composantes de notre auto-affirmation. La

puissance est le sommeil (fouxa) (VI.2.2027) ou la latence (awokpunTovoa) (VI.4.1629) qui
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for perfection. We can call the seeing of another, 'imperfective’. This consequence obtains for
the Plotinian text includes an axiology of reason. Now the contrary of being in act is being in
passion (potency). Hence we say: the passions of the soul indicated herein are in fact reason
which is neglectful of the progenitor, the Intellect. Reason which looks to the sequents of the

soul cannot also be an act; it must be a passion.31

A question forthwith arises: 'does reason admit of these perfective acts alone or does
reason admit of other acts, acts however which are not perfective for they do not engage in the
vision of the soul's prior, the Intellect'? The answer is yes. We have read that there are indeed
two employments of reason which do not engage in the intellective vision: they are logic and
Judgement. This is the lesson that we have learned from the treatise entitled "The Knowing
Hypostases and the Transcendent, that logic and Jjudgement are employments of reason which
are dissimilar to the intellective vision. Reason which does not engage in the seeing of the
soul's prior. the Intellect, cannot have the perfective vision. Thus, we arrive at an
understanding of the term 'inferiors’ (@ 8¢ xeipw) which introduces the statement upon the
passions of the soul: it serves to mention reason -- the derived act -- which turns its gaze away
from the Intellect. Our position is the following: in the early treatise entitled 'The Three Initial
Hypostases' Plotinus affirms that only the vision of the soul's prior, the Intellect, constitutes
reason in act. But in the later treatises entitled 'The Knowing Hypostases and the
Transcendent’ and 'Dialectic’ we have found that Plotinus admits two other employments of
reason which are not synonymous with the intellective vision; logic and judgement. Hence we
say: that these other employments of reason whose practice ignores the seeing of the soul's

prior. the Intellect, are the inferiors so named.

With these evidences in hand let us now turn to a brief consideration of the philological

register of the text. If it can be shown that there is no change of semantic register within the

permettent 4 un étre de garder le bénéfice de I'activité (totale ou partielle, supérieure ou
inférieure) qu'il ne fait pas prévaloir” 75.

51 See Liddell-Scott €vepyeia .4 on its opposite wdfos on active and passive forms.
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text then we shall have shown the conformity of our argumentation with the written body of the
Enneads. Now we are aware of the uncommonness of our position. The common view reads
a change of register within the text upon the passions of the soul to mean sensation:32 it is a
view which argues for a comparison between the spiritual change that is the perfection of
reason in act and the sensible change that is the affection of sensation. In order to better
comprehend their position let us turn to the translation and commentary of Atkinson. While the
translation of MacKenna is accomplished, the work of Atkinson affords us the opportunity to
know in full the reasons why the editors attribute to the term "#d6n’ the meaning of sensation.
Similarly. we shall not stop to analyze each of the principal translations cited herein; we
understand our appreciation of Atkinson to stand them all in good stead.53 Atkinson translates
thus: "...for when it looks intently at Intellect, the objects of its thought and activity come from

within it and are appropriate to it. And these alone should be called psychic activities, namely

52 See Brunner: "Passer a l'acte sous l'influence d'un étre en acte, comme le fait I'dme, c'est
subir: mais il faut distinguer avec Plotin ce subir qui provoque un agir spirituel, du subir de la
sensation qui est pur wd6os (1.19)" 73.

53 Plotin: Ennéades, ed. and trans. Emile Bréhier, 6 vols. in 7 (Paris: Les Belles Lettres,
1924-38). Bréhier reads: “Et il faut dire que les seuls actes de 1'me sont les actes intellectuels
intérieurs: ce qui lui vient d'ailleurs est inférieur, et c'est une passion pour I'dme” 5: 18-19.

Les Ennéades de Plotin, trans. M.-N. Bouillet, 3 vols. (1861; Frankfurt: Minerva, 1968).
Bouillet reads: "...seuls, ces actes intellectuels et purs [ui sont vraiment propres. Ceux qui
sont d'une nature inférieure viennent d'un principe étranger; ce sont des passions" 3: 6.

Plotinus, trans. A.H. Armstrong, 6 vols. in 7 (Cambridge, Mass.: Harvard University Press.
1984). Armstrong reads: "And we should call these alone activities of the soul, all it does
intellectually and which spring from its own home; its inferior activities come from elsewhere
and belong to a soul of this inferior kind" 5: 21.

Plotinus: The Enneads, trans. Stephen MacKenna, 4th ed. revised by B.S. Page (1969,
Burdett: Larson Publications, 1992). MacKenna reads: ...those only are soul-acts which are
of this intellective nature and are determined by its own character; all that is less noble is foreign
(tracable to Matter) and is accidental to the Soul in the course of its peculiar task” 425.

Plotini Opera Omnia Porphyrii Liber de Vita Plotini, cum Marsilii Ficini Commentariis et
ejusdem interpretatione, castigata; Annotationem in unum librum Plotini et in Porphyrium
addidit Daniel Wyttenbach; Apparatum Criticum disposuit, indices concinnavit G.H. Moser:
Introductiones, annotationes explicandis rebus ac verbis Fridericus Creuzer, 3 vols. (Oxonii.
1835). Creuzer's edition reads: "kai TavTas pdvas dei Aéyewr €repyeis Puxns. 6ca
rocpems. kat 6ca oikoBer. Ta 8¢ xeipw. dAoBer kai wddn Yuxis TS TolavTns."
Ficino's translation reads: "...hasque solas appellare decet animae actiones, quaecunque
intellectuales sunt, atque domesticae: quae vero deteriores sunt, aliunde proveniunt, suntque
talis animae passiones” 2: 901.
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the intellectual activities from within itself. The lower activities are from elsewhere, and are

experiences of a soul conditioned in that way" 34

In his commentary, Atkinson contrasts the passibility of the body with the impassibility

of the soul: "In de An. 403a 2ff., which P[lotinus} seems to have in mind here, Aristotle

includes roetrr (and aicBdrecTat) among the wd6n of soul. P[lotinus], however, restricts
wdbn to those activities for which the body is essential. The 7dfn of soul have no effect on
dudvota (cf. IV.4,18.9ff)";35 the translations of Armstrong and MacKenna especially agree
with his judgement to place the passions of the soul at the periphery of experience. The
Enneads read: "...the body holding animal or vegetative life must hold also some shadow of
soul. and it is body thus modified that is the seat of corporeal pains and pleasures which appear
before us. the true human being, in such a way as to produce knowledge without emotion”
(IV,4[28].18.6-10).56 These are the evidences which argue in favor of the view that the
passions of the soul mean sensation. We cannot agree with this view. First, we query the
relevance of the text used to support the translation. The treatise entitled "The Problems of the
Soul II' has for its object the relation of the descent of soul into the body. As well, it serves to
explain the psychical operations which attend the soul's association with corporeal nature; in
particular. the operations of sensation, memory, and imagination. Blumenthal explains: "It is
perhaps what made it possible for Plotinus to arrive at the fairly clear distinction he makes
between sensation and perception, equipped as he was with no better linguistic tools than his
predecessors.... Plotinus did it simply, though perhaps crudely, by separating sense-

perception into an affection (7d6os) of the body, and a judgement or act of cognition on the

54 Atkinson Iv.
55 Atkinson 67.

56 kai ot TO owpa 7oU {uou Kal Tou dutod HE olor okiar Puxns €xorta. kai
7O dAlycir kai TO MdecBar € Tas Tob ouwparos Hdovas TEPL TO TOLOUdE CLpd
€oTLI il 8¢ M| TouTou dAyndwr kai 1) ToLorSe ndovn eis yraowr dwabi épyeral.
See also 1V.4 [28], 28, 1-4 on the difference between the affections (va wdbn) and perceptions
(vas atobnoers).




part of the soul".27 We suggest that the translation of Atkinson is the result of a confusion of
these two separate and different meanings of the term 'wd6os"; it is an error of homonymy. In
the early treatise entitled 'The Three Initial Hypostases' Plotinus employs the terms ‘act’ and
‘passion’ to explain the spiritual modification of soul (wdén Puyfs) as required by the doctrine
of procession, the perfection of being and knowledge. Alternately, when Plotinus employs the
term ‘passion’ in the middle treatise entitled 'Problems of the Soul II' the intention has
changed: his object is to explain the physical modification of the sense organs needed to
complete the association of a soul and a body. This difference of register between the two
treatises renders inapplicable the evidence adduced by Atkinson in support of his position.
Hence we say: the commentary of Atkinson ignores the placement of the text upon the
passions of the soul as regards the establishment of rational soul; moreover, we suggest that in
order to justify his translation Atkinson must proceed to a confusion of two separate registers
of doctrine -- two meanings of the term 'wd6fos' -- the spiritual and the physical. It is this

confusion which has led to an error of homonymy.

Second, Atkinson restricts the employment of the term 'wd6n' to the body alone.
However. against this view we discover evidence that Plotinus does indeed employ the term
‘wdfos’ within his analysis of substance; it is a notion which serves to clarify the order of
priority which obtains between the soul and its progenitor, the Intellect. In the treatise entitled
‘The Intellectual Principle, the Ideas, and the Authentic Existence' Plotinus sets forth the
doctrine of procession in terms of the presence or absence of passion within a substantial
existence. We read: "And if, further, Soul is passible while something impassible there must
be..." (V.9[5],4,12-13);58 1o be subject to passion (€uwabns) is the spiritual sign of a need, an
incompletion. More especially, priority and posteriority state the logical relation which exists

between the progenitor and the offspring for they set to order the metaphysical relation of act

57 Henry J. Blumenthal, "Plotinus’ Adaptation of Aristotle's Psychology: Sensation,
Imagination and Memory," The Significance of Neoplatonism, ed. R.Baine Harris (Norfolk,
Virginia: International Society for Neoplatonic Studies, Old Dominion University, 1976) 45.

58 ¢ &¢ on kal éuwabis Puxy del 8€ T dwabes eirar ... Note that this treatise is
close in composition and subject matter to the treatise entitled "The Three Initial Hypostases'.




and passion. The text is formal: the passibility of soul proves that the soul cannot be the prior
of the Intellect; this is the logical relation. Again, the passibility of soul proves that the soul
requires the Intellect for its actualization; this is the metaphysical relation. Support for our
position may be found in the Notice to the treatise written by Bréhier. The editor and translator
of the Enneads lends intelligence to the text upon reference to the Aristotelian doctrine of the
priority of act upon potency which was well known to Plotinus.99 The passibility of soul
clarified in the treatise entitled The Intellectual Principle, the Ideas, and the Authentic
Existence’ argues against Atkinson and the sole attribution of the term ‘wd8os’ and its cognates

to body alone.

Further, it may be argued that the text upon the passions of the soul refers not to the
body per se but instead to the vegetative soul. As such, the entire passage which begins with
the seeing of the soul's prior, the Intellect, and ends with the statement upon the passions of the
soul is understood to bear upon a comparison of two kinds of soul -- the rational and the
vegetative -- rather than upon a comparison of the soul and the body. In this wise, the error of
homonymy is judiciously avoided. We read: "Thus much established, we may return on our
path; we have to discuss the seat of the passionate element in the human being. Pleasures and
pains -- the passions, that is, not the perception of them -- and the nascent stage of desire, we
assigned to the body as a determined thing, the body brought, in some sense, to life:..."
(IV,4[28].28.1-5).60 The conjunction of the vegetative soul with the body to form the living
compound would lend credence to the view that the soul is susceptible of passion. Wolters

explains: "In Plotinus' psychology, each embodied soul has an ixros (also called ivSakpa or

59 See Bréhier: "lI y a donc bien une intelligence séparée; les Stoiciens disent que
l'intelligence n'est que I'dme arrivée 2 I'état adulte, expliquant ainsi cette faculté par la seule
croissance de I'dme; mais Plotin leur oppose la grande maxime aristotélicienne: 'étre en
puissance est postérieur a I'étre en acte, I'étre imparfait a 1'étre parfait (iv, 1-14)" 5: 155. See
also Aristotle, Metaphysics I-IX, IX, 7, 1049b 5-6. "...barepor 6T wpdTeporr ErEpyeta
durderis €oTiv.”

60 Kai +avTa HeEr TavTn. EwaviTéor 8¢ wdlv kal wept TOD Bupoetdots {nintéor,
€l. tiowep Tov émBupdr T dpxnr kat diynddras kai fSovds - Ta wabn ou Tas
aiobicels — év 7@ oUTws éxouTlL oWbpatl €TiBeper TG oior (wwBérTL,.... Once
again, we have amended MacKenna's translation of Ta wd6n to read ‘passions'; this lends
consistency to the term.
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€idmAor’), which combines with body to form the 'compound’ (ovrapdoreporr; also called
Cwor and ko) which is the 'instrument’ (Spyarov) of the particular soul. This {xi'0s of
soul, which is to be distinguished from soul itself, is the seat of passions and subject to the
causal necessity within the cosmos (eirappérn)”;0! to the extent that the living body suffers
passion, so too must the soul which gives life to the body, that is, the vegetative soul. This
consideration supports the translations of Atkinson and Armstrong who make reference to an
inferior kind of soul. But there follows a difficulty of translation: the text upon the passions of

the soul clearly states that the passions are of such a soul (yuxfis Tis ToravTns); it is the

rational soul introduced by Plotinus in the preceding lines. The reference to another. lower
soul whose function is to animate the body in order to produce the living compound finds no
witness in the text. Hence we say: the text upon the passions of the soul means to speak of
one soul, the rational soul: in particular, the reference to a second, inferior soul, the vegetative
soul -- most especially in the translations of Atkinson and Armstrong -- lacks the authority of

the text.62

Meanwhile, we observe that there are two meanings which attend the word 'wdfos".
The Lexicon Plotinianum states: it is the "emotion. feeling. experience, of soul or body": as
well. it is "any condition. modification, attribute, characteristic" whatsoever.63 The editors
have judged the placement of the text to fall within the list of passages belonging to the first
kind of meaning. We cannot however agree with this choice. First, we have found that the
attribution of the text to the affections of sensation -- the body -- leads inevitably to the error of

homonymy. As such, the experience of body cannot be the object of the text. Second, we

61 Albert Wolters, Plotinus 'On Eros' A Detailed Exegetical Study of Enneads II1.5, (Toronto:
Wedge Publishing Foundation, 1984), 160

62 Admittedly, the textual tradition lends to ambiguity. The Greek of Creuzer supports the
interpretations of Atkinson and Armstrong; the punctuation suggesting the placement of the
passions of the soul within the vegetative soul. But this punctuation has been retained by
neither Henry-Schwyzer nor Bréhier. Interestingly, the Greek of Armstrong is identical with
that of Henry-Schwyzer yet Armstrong insists upon reading the text to mean an inferior soul,
the vegetative soul. In view of his own text, such a reading cannot be sustained.

63 Lexicon Plotinianum, ed. J.H. Sleeman and G. Pollet (Leiden: E.J. Brill, 1980) 794-96.
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have been given to understand the text upon the passions of the soul to refer to the rational as
distinct from vegetative soul. The text upon the passions of the soul would seem, therefore, to
signify not at all the feelings of soul or body but rather the spiritual modification of soul -- the
act of being -- and reason -- the derived act -- upon seeing what is foreign (dA\hoBe1’). Hence
we are drawn to place the text on the passions of the soul in the list of passages belonging to

the latter kind of meaning.

Finally, one may object as follows: 'it is agreed that the text on the passions of the soul
means neither sensation nor the vegetative soul, but what of sense perception and memory?
Might it not be the case that the term 'inferiors' has for its referent sense perception or memory
in contradistinction from reason? Such at least is permissible to suppose’. We reply as
follows: the supposition that the term has for its reference sensible perception or memory is
nowhere supported by the text. In virtue of the phrase 'whenever it looks in toward the
Intellect’, to be able to say that the inferiors mean sense perception would require that there be
some indication of a first seeing -- rational in nature -- and a second seeing -- perceptual in
nature. The evidences however are lacking. The text says only that whensoever reason looks
in toward the Intellect (€1i8n) reason is in act; there is no indication of several kinds of seeing.
Moreover. the soul has knowledge of sensible reality upon cognition of the affections received
by the body. It is knowledge by intermediary. In the late treatise entitled ‘The Animate and the
Man'’ Plotinus clarifies the difference between the perceptible and and the affection. We read:
“The power of perception in the soul is not of the sensible objects; it is rather the apprehension
of impressions made in the living compound. These now are intelligibles: for sensation is the
outer image of them, they being more truly the simple, impassive contemplation of forms"

(I,1{53].7.9-14):64 the soul's knowledge of sensible perception is impassive (awad¢s) for in

64 T 0¢ ™IS YuxAs Tob aioBdrecBar Straplr ov TEr aichnTor eival dci. Tor d¢
awo NS aioBicews éyyiyvapéror ¢ (On TUTwr AUTIANTTIKNY €lral paior:
ronTa yap wén Tavtar ks T aicnowr THU €€w €idwlor eivar Tavtns. exeiimr de¢
aAnfeoripar T ovgiq oboar edGr porwr dwadds eivar Bewplar. MacKenna reads:
“The faculty of perception in the Soul cannot act by the immediate grasping of sensible objects,
but only by the discerning of impressions printed upon the Animate by sensation: these
impressions are already Intelligibles, while the outer sensation is a mere phantom of the other
(of that in the Soul) which is nearer to Authentic-Existence as being an impassive reading of

Ideal-Forms™. We revise MacKenna considerably. In particular, we read 461 to mean 'now’
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Plotinus’ thought the substantial existence is not likened to a wax upon which impressions are
formed. Blumenthal explains: "But any such idea would of course be incompatible with
Plotinus’ views on the nature of the soul. To be able to receive such an imprint the soul would
have to be in some way material, and of this there can be no question. ...[cf.] his attack on
materialistic theories of the soul's nature in IV.7. One of the points made there was that
memory would be impossible if in perception forms were somehow stamped on the soul in the
way that seals are stamped in wax".03 Hence, either the text expresses an indeterminate
structure leading to equivocation, that is an amphiboly, or the text is clear and speaks of another
kind of passion, that is, the doctrine of the priority of act upon potency with regard to the soul

-~ the intrinsic act of being -- and reason -- the derived act of being.66

Thus we have the fourth pillar of our argumentation: we find no change of philological
register within the text. The passions of the soul in the treatise entitled "The Three Initial
Hypostases' refer neither to sensation nor to the living compound: in particular, the change of
semantic register advised by the common view entails the error of homonymy. Meanwhile. the
syntactical structure of the text indicates only one kind of seeing and one kind of soul: mention
of a second kind of soul, the vegetative soul, or a second kind of seeing, the perceptual, finds
no support within the text. Instead, there opens up the possibility that reason may in some
sense be a passion of the soul. It is to the explanation of this possibility that we must now

turn.

rather than ‘already’, as is typically done. The text is contrasting the sensation which belongs
to the body with the perceptible which belongs to the soul in the manner of a form. Our
suggestion emphasizes this difference.

65 H.J. Blumenthal, Plotinus’ Psychology His Doctrines of the Embodied Soul (The Hague:

Martinus Nijhoff, 1971) 70. See also Bréhier's Notice: "Si, enfin, on voulait attribuer le désir
a I'ame, en disant qu'il provient de la faculté de désirer qui est en I'ame. il faut en revenir a
Aristote lui-méme, qui nous indique trés bien que le désir suppose un certain €tat du corps, et
que les facultés de I'ame, en produisant leurs actes dans le corps vivant, restent elles-mémes
impassibles” 1: 36.

66 See Brody, "Logical Terms, Glossery of": "Amphiboly. An equivocation that arises not
out of an equivocation in a word or phrase but because the grammatical structure of the
sentence or clause leaves the place of the phrase in the whole not entirely determinate. An
example is "The shooting of the hunters was finished quickly™" 57.
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To summarize, Chapter I sets forth the basic problematic of the thesis -- the possibility
of a scientific knowledge of sensible reality -- in terms of the Plotinian doctrine of two acts, the
intrinsic act of being and the derived act of being. As background, we clarify the Plotinian
claims to true and scientific knowledge in reference to the Intellect, second hypostasis in the
procession of being. Also we make reference to the standard Plotinian doctrine on matter to be
the privation of form, its nature being deficiency in every respect. Together these two
considerations constitute the limits of our thesis: on the one hand, the upper limit of intellectual
science, or intuitive knowledge (the unity of being and intellect); on the other hand, the lower
limit of privation, the lack of formal cause. Following we introduce the central theme of the
thesis, namely that discursive knowledge for Plotinus consists in a vision of the soul which is
rational in nature. Together these two themes -- vision and actuality -- serve to found our study
of the Enneads insofar as they direct our choice of texts, the early treatise entitled ‘The Three
Initial Hypostases’ (V,1[10]) and the late treatise 'On Love' (III,3[50]). We then proceed to a
dialectical analysis of text in which the view commonly held on the acts and passions of the
soul read in the early treatise entitled ‘The Three Initial Hypostases® (V,1[10],3) is shown to
entail false conclusions. Chapter I is, therefore, aporetic in nature insofar as it seeks not so
much to establish a rational knowledge of sensible reality but rather to point out the many
difficulties attached to having such knowledge at all. Our intention in Chapter I is modest, our
aim consisting in the purification of text and of our understanding of the Plotinian
philosophy.67 To achieve this end, reference is made to the key Plotinian doctrines of
procession and conversion as well as the properly Aristotelian concepts of actuality and
potentiality, priority and posteriority, which were well known to Plotinus. Finally, what is
important to retain from Chapter I is the realization that only when reason looks in toward the
soul's prior, the Intellect, is reason in act. There ensues the possibility that whensoever reason

looks elsewhere, sensible reality and the logical item, reason is a passion of the soul.

67 On the theme of purification as a necessary first step for perfection, see Trouillard, La

purification plotinienne pp. 8-11.




Chapter [1
Divine Soul

1: Background to the treatise 'On Love'

Reason may be both an act and a passion of the soul. In appearance paradoxical, this
statement gives to us the means necessary for the understanding of the natural sciences within
Plotinus’ philosophy. The possibility of these sciences is itself grounded upon an analysis of
the terms ‘€1d06er’ and 'dA\AoBel’' read in the early treatise entitled 'The Three Initial
Hypostases': the perfection which attends the seeing of the soul's prior, the Intellect, qualifies
reason to be an act; similarly, the imperfection which attends the seeing of the soul's sequent,
sensible reality, qualifies reason to be a passion. The terms '¢1'808e1”' and 'dANoBer”’ set forth
the metaphysical nature of reason based upon a consideration of differing objects. It is thus

incumbent upon us to inquire into the nature of reason to be both an act and a passion of the

soul.

To accomplish this task we now turn to the late treatise entitled 'On Love' (IIL.5 [50]).1
Several reasons recommend to us this choice of text. First, it is the work of Plotinus which
most systematically explains the metaphysical nature of reason to be both an act and a passion
of the soul. This emphasis upon reason -- the derived act of the soul -- as distinct from
substance -- the intrinsic act of the soul -- justifies the selection of this work in preference to the
treatise entitled 'On Potentiality and Actuality' (II,5[25]). Now the middle treatise on act and
potency has for its object the statement of the metaphysical nature of substance. We read: "We
come now to the purpose of all this discussion; to make clear in what sense or to what degree
Actualization is predicable in the Intellectual Realm and whether all is in Actualization there,
each and every member of that realm being an Act, or whether Potentiality also has place there.

Now: if there is no Matter there to harbour potentiality: ...then, potentiality has no place there:

I' For the English translation of this treatise we use the excellent text and commentary by

Albert M. Wolters, Plotinus 'On Eros' A Detailed Exegetical Study of Enneads IILS5.
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the Beings there possess actuality, as belonging to eternity, not to time" (I1,5[25],3,1-8).2

We can say that substance (7o diTwir) is at once an act and in act (€vepyeia podvor q
€vépyera €xaocvov): it is the intrinsic act of being. Plotinus then clarifies the terms 'act’ and
being 'in act' in the following way: “But after what mode does Actualization exist in the
Intellectual Realm? Is it the Actualization of a statue, where the combination is realized because
the Form-Idea has mastered each separate constituent of the total? No: it is that every
constituent there is a Form-Idea and, thus, is perfect in its being" (I1,5[25],3,22-25):3 that is to
say. to be an act and being in act means to be a form. His thought may be placed within the
Aristotelian teaching on the ungenerated nature of form.4 For both Aristotle and Plotinus, it is
obvious that the form is not generated; instead what is generated is the compound
(ovrapdoTrepor), the particular conjunction of a form with matter. We read in Aristotle:
“...nor does everything contain matter, but only such things as admit of generation and
transformation into each other. And such things which. without undergoing a process of
change. are or are not, have no matter”.5 He means to say: matter is ever in potency.6 Now
since matter is the constituent of reality that is ever in potency and form alone can experience no
generation, that is, no passage from being in potency to being in act, it therefore stands to

reason that form is ever in act. Moreover, Aristotle teaches us that form itself is an act. a

20t & ¢reka TatTa TpoeipnTaLl. i AekTéor €1 Tols rONTOlS WWOS TOTE TO
crepycia Aéyetat kai el €repyeia upovor W kai €répyela ekagTor kat el crépyela
TarTa kal €l 76 durdpel kdkel. €l &N unTe UAn ékel v N 70 durdpel. priTe T
HEAEL T €kel... Ouk dr ein éxel 70 Surdper év W €0TL, TAU OUTLl Kal alwia.
ou xporor éxotw.

356 8¢ crepyeia wos €ékel dpa ks 6 drdplas TO gurapdoTeporr €repyeia. 6Tt 7O
cldos éxaavor dmweilndelr 1 67Tl €idos €kacTor kai TEAELOV & E€O0TL.

4 See Aristotle, Metaphysics, VII,8,1033a 24-1033b 20 and VIII,1,1042a 26-32.

5 Metaphysics VIIL,S5,1044b 27-29. ovde wartos UAn €oTr dAN ' Sowr yévreois éoTt
Kat petaBoln eis dAnka' éoa & drev ToU peTaBdiewr éoTur 1 |LY), OUK €OTL
TouTmir UAN. We change the translation slightly, leaving out ‘as' after 'things’, 'both’ before
‘are and are not' and changing 'and’ to 'or’ in view of 1.

6 See Aristotle, Metaphysics, VIII,1,1042a 27-28. 0Anr 8¢ Aéywm 1| pn 768€ 71 oloa
€vepyela durdpel éoTi TOBe TL...
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"...form and actuality...".7 Hence the conclusion of Plotinus: substance is a form which is at
once an act and in act. In his Notice to the treatise, Bréhier explains well the judgement of

Plotinus on their identity upon reference to the simple nature of substance.3

Admittedly, the Aristotelian doctrine of the ungenerated nature of form has for its
special object sensible reality.? This consequence ensues for substance is the compound of
form and matter in Aristotle’s philosophy. For Plotinus, on the other hand, substance is a
form separate from matter; its nature is intellectual (év Toig vonTtotis). 10 Lloyd explains: "If
in Plato the réle of universal is played by the Idea alone, by the time of the Middle Academy,
that is, for the Platonists of the first two centuries A.D., the performers of this rdle have been
multiplied.... They distinguished first between the 'separate’, transcendent form, the
XwpLaTOl €idos, and the inseparable, immanent form, the évudor €idos™: ! it is "the
'separate’, transcendent form” which is substance in Plotinus’ philosophy. This difference
notwithstanding, it is fairly evident that Plotinus understood the Aristotelian teaching on the
ungenerated nature of form to apply equally and, indeed, more so to the separate forms. What
is important to retain from the treatise entitled 'On Potentiality and Actuality' is not so much the

appropriation and subsequent reinterpretation by Plotinus of the Aristotelian teaching on the

7 Metaphysics VIII,2,10432 27-28. 1 & o3 nopdn kai €vépyera. See also
VIIL3,1043b 1-2.

8 See Bréhier: "Il en résulte deux conséquences: d'abord tous les étres intelligibles sont des
étres en acte; en second lieu I'étre en acte s'y confond avec I'acte lui-méme, puisque leur
distinction impliquait une composition qui n'existe plus. La forme ici n'est plus seulement
acte; elle est en acte" 2: 74.

9 See Metaphysics VIIL,2,1043a 26-27. ..7is f aioBn+H ovoia €oTi.... It is true thatin
the Aristotelian cosmology, the organising principle is also a separate form whose role is to
impart movement to the heavens. See Joseph Moreau, Aristote et son école (Paris: Presses
Universitaires de France, 1962): "Si la sphére supréme est mue d'un mouvement continu et
€ternel, le principe qui le meut doit étre lui-méme éternel et éternellement en acte, sans quoi le
mouvement produit ne serait pas continu; mais seul peut étre continuellement en acte ce qui est
immatériel” 137-38. But this consideration only lends credence to Plotinus' own views on
substance as separate form.

10 See also V.,9(5].8,1-3, wherein Plotinus defines 76 ¢iSos to be n roepa ovoia.

Il Ac. Lloyd, "Neoplatonic logic and Aristotelian logic - 1," Phronesis 1.1 (1955): 59.
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ungenerated nature of form to agree with his Platonism but rather Plotinus' insistence that
substance -- the intrinsic act of being -- is at once an act and in act. We suggest that the key to
an understanding of the nature of the natural sciences within the Plotinian philosophy is the
realisation that this insistence is lacking in respect to reason. We propose that reason -- the
derived act of soul -- is an act which is not always in act; indeed, it is this dilation of being an
act and being in act which serves to contradistinguish reason from substance in their relations
with sensible reality. To do so. we shall pay close attention to reason as a relational property
whose existence is founded on originative principles -- form and matter, actuality and

potentiality -- inherent in soul.

These evidences on the nature of substance as a form must not however be
misconstrued. When it is said that Plotinus agrees with the Aristotelian teaching on the
ungenerated nature of form, this statement does not contradict the early argumentation on the
passible nature of substantial existence (€ uwadns).!2 The susceptibility of a substance to
experience passion may be located within the doctrine of procession: it is a teaching which
serves to explain the production of a substance from an other, its progenitor. There forthwith
ensues the hierarchical order of reality, a continuity of suites in which each reality is
independent of, while yet contiguous with, the precedent.!3 To sustain this view. Plotinus
makes appeal to the general principle of the priority of act upon passion proffered by Aristotle.
Meanwhile. the treatise entitled 'On Potentiality and Actuality' has for its object the distinction
of substance from matter. For Plotinus matter is not merely the being in potency of Aristotelian

philosophy: 14 rather, it is non-being itself. We read: "If, then, it is not among beings. it must

12 Reference may be made to the treatise [11,6[26] where Plotinus discourses at length on the
passibility and impassibility of soul, most especially as regards physical alteration and
movement. For Plotinus, soul is a form and hence impassible. In particular, see Bréhier's
Notice to the treatise.

13 See Trouillard, La procession plotinienne: "Tout procede de L'Un, immédiatement,
radicalement, éternellement. Et cependant, chaque ordre se constitue lui-méme, par une sorte
d'auto-position et engendre le plan qui le suit" 62.

14 See Metaphysics, VIIL,1,1042b 9-11.Ewel 6" 1 pév ws Umoketpérn kai s UAn
ovcla opoloyeivat, abrn &' €oviv 1 durdpet. hotwor THr oS €répyetar ovaiar
TOU alodnTor eiwelr Tis ot



necessarily be non-being itself” (I1,5,{25],4.6-7). I5 Matter is not a form; it is neither an act
nor in act: it produces nothing of itself. Thus we witness no contradiction by the author of the
Enneads: the separation of substance from matter serves to distinguish the order of substantial
existence from the order of sensible existence. We must remember that in the philosophy of
Aristotle. the compound of form and matter accounts for physical generation alone: it is this
kind of generation which Plotinus denies to the separate form, that is, substantial existence. As
Bréhier has judiciously observed, the negation of matter in conjunction with substance applies
only to sensible matter, not to intellectual matter; that is to say, it is an interdiction of physical
change to substance.16 For a full explanation of spiritual change most especially to reason --

the derived act of soul -- we must turn to the treatise entitled 'On Love'.

Second. the treatise falls within the philosophical tradition of rational exegesis through
the employment of myth. Wolters explains:
Plotinus also hints at a reason for this temporalizing and pluralizing nature of
myths, when he writes, in an explanatory aside, that 'even philosophical
discourses (Adyot) not only speak of the ‘births' of what is unbegotten, but also
split up what exists as a unity' (9.26-28). This seems to indicate that the nature
of myth is rooted in the nature of language in general, language being

intrinsically inadequate for the representation of metaphysical truth. Such a

IS5 ¢i obr der Tor orTwr, drdykn und’ ov avtnr elvar. MacKenna reads: "If,
then, it is not among existences, it must necessarily be without existence”. We change
‘existence’ to 'being' and read the apodosis to affirm a quasi-nature of matter, that is, to be
non-being. See Jean-Marc Narbonne, La métaphysique de Plotin (Paris: Librairie
Philosophique J. Vrin, 1994): "Dans la premiére perspective, la négativité de la matiére
consiste dans le fait de ne pas étre autre chose que ce que l'on veut, ...de ne comporter a part
soi aucun trait distinctif. Dans la seconde perspective, la négativité de la matiére réside plus
particulierement dans le fait d'étre toujours quelque chose d'autre que ce qui reléve d'une réalité
formelle, d'étre au-dela de ce qui comporte une détermination positive. A partir de I3, la
matiere est bien toujours privée de positivité, mais elle obtient, au sein méme de la négativité,
une sorte de pseudo-positivité, ou encore de para-positivité" 42-43. We read the text in the
latter sense.

I6 See Bréhier: "Cette négation de la matiere dans les étres intelligibles n'est nullement
contradictoire avec la théorie de la matiére intelligible, exposée au début du traité précédent. Ce
que Plotin nie ici, c'est I'existence de la matiére sujet du changement; mais il ne nie pas du tout
TO 5 UAn,..." 2: 73, note 1.
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view of the inadequacy of language for philosophical expression is a recurrent
theme in Plotinus; in the present context it means that the specific mark of myths
is to be sought elsewhere. Plotinus indicates that myths are distinguished from

the language of reasoned discourse by their didactic nature: their manner of

presentation is clearer and easier to understand. 17
[t is a philosophical tradition which is ancient in origin and stems from the attempt to
understand the world as a living being. Now for Plotinus the world is a god and attains
forthwith to all the dignities of a metaphysical reality. 18 Cornford explains: "But, when
reason seemed to herself to have dispensed with the supernatural, and to be left with nothing
but Nature, what was the Nature, physis, she was left with?... The 'Nature' of which the first
philosophers tell us with confident dogmatism is from the first a metaphysical entity; not
merely a natural element, but an element endowed with supernatural life and powers, a

substance which is also Soul and God".19 Wwe suggest that the treatise 'On Love' serves to

explain the rational relations which the soul has with its prior, the Intellect, and its sequent, the
sensible reality or nature. In the story of the birth of love, we discover the didactic vehicle
used by Plotinus to teach how reason may be both an act and a passion of the soul in virtue of
its object.20 [t is therefore a proper choice of text for the determination of the possibility of a

scientific knowledge of nature within Plotinian philosophy.

Further, the employment of the myth of love as the didactic vehicle of reason has the
authority of two of Plotinus’ predecessors, namely, Empedocles and Plato. Now the poems
by Empedocles have been understood to contain an inconsistency in his thought upon nature

and religion. Cornford disagrees: "The driving power, the cause of Empedocles’ system, is

I7 wolters xxvii - XXViii.

I8 See lI,5(50],5, 7-9. ...7o0 pévr kdéopou Aeyopérov evdaiporos Oeol kal
avTdpkous elrat...

I9 F.M. Cornford, From Religion to Philosophy, (New York: Harper & Row, 1957) 123.

20 Porphyry’s choice of the third Ennead for the treatise 'On Love' supports our position.
See Vita 24, 41 - 25, 9 on the arrangement of treatises which concern the world.
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not only, or chiefly, intellectual dissatisfaction with Parmenides' theories, but a profound belief
that a somewhat different interpretation of the mystic view of the soul and God provides a
scheme which. when we use it to interpret nature, leads to conclusions not so paradoxically at
variance with sense-data and with Ionian science as those of Parmenides”.2] Since our thesis
affirms a similar judgement about the philosophy of Plotinus, it is not without purpose that we
pause briefly to consider this early attempt at formulating a philosophy which admits both the
mystic view of the soul and the possibility of a science of nature. More particularly, the
important role assigned to love by Empedocles will aid in the clarification of the present

treatise.

The philosophy of Empedocles sets forth the traditional religious belief in the fall and
redemption of the soul in accordance with necessity; as well, it is the elaboration of a
philosophy of nature which seeks to explain the process of becoming upon rational grounds.
For a thinker like Empedocles, the one teaching is an implicate of the other; far from involving
a contradiction, these two aspects of his thought would make no sense taken separately. From
the religious belief we learn of the soul's journey during "thrice ten thousand seasons”22. its
passing through all shapes of life in expiation for the commission of sin. The vision is cyclical:
the soul falls from blessedness -- the Sphere of Love -- as a consequence of the trust placed in
Strife -- the external principle. Its destiny is to return to blessedness after much peregrination
and it is these perigrinations which constitute the process of becoming. Nature holds,
therefore. a place midway between the unity of Love and the multiplicity of Strife. Alternately,
from the natural sciences we learn that Love is the soul-substance which animates the four
traditional elements of Greek physics contained within the Sphere, that is, fire, air, water, and
earth. Cornford explains: "If we suppose for a moment the molecular structure, then Love
would not be a fifth atom, but the soul pervading and unifying the four bodily portions. Love

is also called Harmonia; it is of the same order of things as Heracleitus' Fire-Logos; that is to

21 Cornford 225.

22 Cornford 228.




say. it is both a fluid and a unifying principle which pervades the elements, as the soul
pervades the body and holds it together";23 the earthly existence is, therefore, an unsteady
amalgam of Love -- the soul-substance -- and the four bodily elements -- the corporeal nature --
subsequent to the entrance of Strife into the Sphere. What is important to retain from
Empedocles’ system is the provision of an analysis of sensible reality based on the union of
Love -- the soul-substance -- and the four material elements. Existence arises from the physical
compound of Love and the elements, for coming-to-be is understood as a birth and birth itself
is the result of marriage. The vision of Plotinus is similar: love describes the spiritual change
that is the passage from potency to actuality within the soul. Rather than a mixing and blending
of the natural elements with soul, we find in Plotinus' philosophy the mixing of form (\éyos)
with intelligible matter(dAns) located within mixed soul in order to produce the offspring,
reason. As well, we shall come to understand why Plotinus was so firm in his judgement
against the identification of love with the world, preferring instead that love be born of the
world (I11.5[50],5,5-7)24: that love be born of the world means to say that the treatise 'On
Love' has for its object the relation of spiritual change. We are again reminded of the
difference between the register of physical modification that is sensation and the register of
spiritual modification that is reason -- the derived act of soul -- read in the early treatise entitled

‘The Three Initial Hypostases'.

This emphasis on myth as proper to rational discourse also has the authority of Plato.
Wolters observes: "The importance of myths and their interpretation in Plotinus may be
measured by the fact that the passages in Plato which Plotinus most often quotes, and which
seem to have been among his primary sources of philosophical inspiration. are those which

centre around the great Platonic myths".25 The explanatory power of myth is located in the

5
23 Cornford 234.
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24 -4 ItElr oulr TOI Kogpov uworoelr AéyeaBar Tovde T@ [MAdtwit 76 'EpwTa. dila
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25 wolters XXHi1.
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imagery it employs in order to render concrete the abstract idea: like the art of storytelling, the
myth presents a complex set of ideas, relations, and values within the embodied form of
personnage.20 Itisa teaching which has its origins in the Platonic dialogues and whose object
is the reconciliation of the apparently discordant affirmations on love, he who is the son of
Aphrodite and he who is born during the celebration of Aphrodite’s birthday.27 We
understand the treatise entitled ‘'On Love' to effect the analysis of the metaphysical nature of
reason as both an act and a passion of the soul; most especially, this difference is drawn based
on the personnages of Eros the God (8e6s) and Eros the daimon (daipmi). In the treatise
entitled The Three Initial Hypostases', we learned that only the vision of the soul's prior, the
Intellect. constitutes reason to be in act; following we suggested that reason is a passion
whensoever reason turns to gaze upon the soul's sequent, sensible reality. We suggest that the
treatise 'On Love' furnishes the raison d'étre and principles of reason: it is the explanation of

the origin, nature, and employments of reason -- the derived act of soul.28

Third, the selection of this text agrees with our purpose, that is, the elaboration of a
theory of vision. We understand the theory of vision to mean the seeing of the soul as the soul
rationally attends to sensible reality. Now, the treatise 'On Love' includes an internal as well
as an external reference to the theory of vision. Regarding the internal reference, we read that

love is the eye of the desirer (6¢0aiuds 6 7ol wobolvros 2, 40);29 love is born in

26 See Léon Robin, Théorie platonicienne de I'amour, new ed. (Paris: Librairie Félix Alcan.
1933). "Mais un mythe n'est pas un simple jeu; c'est ou bien une fagon symbolique de
représenter sous une forme concréte des idées abstraites antérieurement exposées, ou bien c'est
une explication relativement a des choses que les sciences ou la dialectique ne permettent pas
d'expliquer sous une forme rigoureuse" 52.

27 See Plato, Symposium, trans. W.R.M. Lamb, LCL 166 (Cambridge, Mass.: Harvard
University Press, 1925) in particular 203 C ... yerimfeis €v vois €kelrns yerebiiots...
and Plato, Phaedrus 242 D ... 701 "Epwta ok “AdbpodiTns kai Oeor Tira nyet;...

28 This identification of reason with the figures of Eros the god and Eros the daimon may be
construed in terms of the pedagogical considerations stated in the Introduction.

29 See also [11,5[50],3,13 wherein we read that love is the eye (Opupa) of desirous soul.
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consequence of soul's activity and passion for the progenitor, the Intellect.30 Further, to both
the mother and her offspring is given the common function of looking upward to the parent of
soul in order to see the beauty and splendor above.3! This attention to vision is made yet more
manifest upon reference to love as the instrument of sight of the soul.32 That Plotinus is
referring to a rational as distinct from a perceptual vision is evident from the context of the
discussion for preceding the account of the birth of love by the soul is the relation of the birth
of soul and its adhesion to the progenitor, the Intellect (111,5[501,2,19-21).33 It is the realm
of pre-sensible realities whose being is ever separate and eternal. As such, we may liken the
treatise entitled 'On Love' to the treatise entitled 'The Three Initial Hypostases': in the early
treatise. we learned of the doctrine of the generation of substance following upon the perfection
of the progenitor. To clarify this thought, reference was made to the image of fire: Plotinus
therein observes the difference between the heat which is fire and the heat which derives
therefrom. Now, we find a similar image in the treatise entitled 'On Love' for we read that the
Intellect is like the sun whose effluence, the soul, remains ever close to its source. Again, the
treatise entitled "The Three Initial Hypostases' explains the birth of soul -- the intrinsic act of
being -- from its superior, the Intellect. It is the doctrine of procession. Likewise, we read that
reason -- the derived act of soul -- is in act in virtue of the seeing of the soul’s progenitor. We
suggest that the treatise 'On Love' teaches the same doctrine: soul, Divine Aphrodite, gives
birth to her beautiful son, Eros the god, whose nature consists in the seeing of the soul's prior,

Intellect. Eros the god is the intellective vision.

30 See II1.5[50],2,34 .. évripynoé +e wpds avTor kai wkewddbn kai épacBeioa... Note
the employment of the verb ‘oikéw'. As Wolters observes "The expression otketobabat
wpos is technical..."80. The placement of this word serves to assure the terminological and
philosophical alliance of the treatise 'On Love' with the treatise entitled The Three Initial
Hypostases' wherein Plotinus introduces the 'oixeia’ of the soul (3, 17).

31 See [11,5[50].2,35 ..'.Eputa éyéinmoe kai peta TouTou TPOS auTor BAEwel,....
32 See II1,5[50),2,42-43 .71 vob Spdv 8L Spydiov duvaptv...

33 TN O€ oupaviar Aeyopéimr ék Kpdrouv rob Suvtos éxeilou avdykn Yuxny
BetotaT elrval €vBus €€ avTol dkripator aknpdTou peiracav ditw,...
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The internal reference to mixed soul whose object is the sequent, sensible reality, is
located in chapter 3 of the treatise *On Love’. Here Plotinus attributes to the World Soul
Toude Tou warTos uxns 3,27-28) an Eros which also is an eye (¢ pws oupa 3,28-29),
the nature of which is to be interior to this world (kai Tov €r TaSe Tw koouw “Epmta 3,
31-32). The Plotinian philosophy contains therefore a theory of vision as concerns both the

seeing of the prior, the Intellect, and the seeing of the sequent, sensible reality.

Meanwhile, the external reference points to the Platonic theory of vision and its
antecedent. the teachings of Empedocles on Love. Wolters explains:

It is not without significance that the term and the theory derive
ultimately, as Mugler points out, from Empedocles and his doctrine of the reign
of Love. Plato, who adopted his theory of vision from Empedocles (see
Cornford on Tim. 45B - 46A), probably had this in mind when he connects
€pws with éopelr, "because it 'streams in' from outside, and this stream does
not belong to the possessor, but comes in adventitiously through the eyes."

(Cratvlus 420A - B). Similarly, in the Phaedrus myth, he describes the ardor of

love as it receives ToU kd\\ovs Ti awopponr dta Tov oppdrmr (251B).
It is probably no coincidence that 'love,’ 'streaming’ and ‘eyesight’ are

here associated by Plotinus also -- a suspicion confirmed by paiiov in line 14,

which seems to presuppose the Cratylus etymology.34
We can say that the Plotinian theory of vision sets forth the conditions under which the soul
sees both its sequent, sensible reality, and its prior, the Intellect. More particularly, we
propose to show that love -- Eros the god and Eros the daimon -- represents the metaphysical
nature of reason to be an act and a passion of the soul as a consequence of its vision. This
attention to the story of the birth of love may also be related to the gnoseological perfection
introduced in the first chapter: it serves to explain the nature and employments of reason based

on a consideration of its origin.

34 Wolters pp. 98-99.
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Fourth, it is the work which most systematically explains the nature of reason to be a
passion of the soul. We read: "This [Eros] is not the Reason which is pure, since it contains
within itself a desire which is indeterminate, irrational and indefinite. For it will never be
fulfilled as long as it contains Indetermination within itself" (II1,5[50],7.12-15):33 the reason
(Aoyos) which is impure (o0 kaBapds) is defined in consequence of its desirous nature (¢’
av7ey <beour). Contrary to the usually excellent judgement of Wolters who understands a
difference between the reason which is impure and love, we read the text to affirm their
identity.30 Our position is largely grounded upon contextual considerations. The chapter has
for its object the relation of the birth of love, Eros the daimon, in accordance with the
Symposium myth. More particularly. we read that love is born in consequence of the
amorousness of his parents, that is. form (Poros) and spiritual matter (Penia). There ensues a
long sentence wherein Plotinus states twiceover the nature of this birth: it is the affirmation of
the birth (yerop€rros) of reason in that which is not reason as well as the affirmation of a birth
(70 yerojeror) which is neither perfect nor self-sufficient (7. 9-11).37 Rather than try to
understand the sentence (11.9-11) to mean two separate and distinct births. we read the text to
affirm their identity: the birth of reason in that which is not reason and the birth of that which

is neither perfect nor self-sufficient are indeed the same. Thus we may relate the account of the

35 kai ¢comt AOyos oU70s ol kabapds. dve éxwr €r alTy édeotr daopLoTor Kat
dloyor wkai dweipol ol yap prwoTe wAnpooETAL. €ms Av €xn €U avTy T ToU
aopiorou dbuoir. We change the translation of Wolters in two ways. First, we exclude the
brackets placed around the text. Unlike Wolters, we do not understand the text to carry
parenthetically upon self-sufficient reason. Second, we add the word 'Eros’ to the text.

36 See Wolters 179 note on 7.12-13. We also disagree with his interpretation of the two
sentences quoted above which immediately follow the words 'Aéyou ixarot’. He observes:
"However, since it is undeniable that the subject is changed to Eros in 15 é&nprnrar (see my
note). we must interpret the intervening two sentences as a parenthetical explanation of the
words Aéyou ikavod." On the contrary, it seems fairly clear that the text in question refers to
the reason which is impure and not the self-sufficient reason as suggested by Wolters. Else the
text would read 'This [self-sufficient reason] is not the reason which is pure.’ a clear
contradiction.

37 AOYOS oUI' YEVOUEIOS €1 oU AOyw). dopioTw 8¢ ébécel kal UmooTdoet apudpaq.
cwoinoe 7O yerdperor oU TE€Xeor oUdE iKardr. EAMTES 8¢. dTe €€ édéoems
aopiaTov kat AGyou ikavou yeyelmjiévor.
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begetting of love to the gnoseological perfection, that is to say, the delineation of the nature of

reason consequent to an explanation of its origin.

Similarly, textual considerations lend support to our position. The text on reason
which is impure is immediately preceded by the account of love as a compound of
indeterminate desire (édéoews dopioTov) and self-sufficient reason (A\oyou ikarov) (7, 12).
Now the reason which is impure has a like determination, to be at once a reason and an
indeterminate desire (édectr dépioTou) (7,13); the vocabulary is almost identical in both
sentences. The terminological alliance witnessed by the texts argues in favour of the identity of
love, the offspring of Penia and Poros, and reason which is impure. Support for our position
may also be located in the note by Hadot on the text wherein he observes that the term ‘ov7os’
(7. 13) has for its referent the offspring of the union of Penia and Poros.38 Hence, we
understand the text on reason which is impure to be an epexegetical phrase added in
clarification of the preceeding statement on the parentage of love; reason which is impure is a
reason which derives at once from form and spiritual matter. Indeed, the text is a fine
illustration of the employment of myth at the service of didacticism: based on his acceptance of
the Platonic myth, Plotinus must clarify the personnages of parent (Poros and Penia) and child
(Eros, divine and daimonic) in terms of the doctrine of procession. This step is necessary
since the identification of the Platonic mythology with the Plotinian doctrine of procession is
required neither upon exegetical nor upon philosophical grounds, but rather in view of the
Neoplatonic teaching method ‘by appearance’ and ‘by predominance’. What is important to
retain from the text is the clear admission by Plotinus that reason contains the indeterminate: it
has desire. We emphasize this identity of love, Eros the daimon, and the reason which is filled

with desire for it sets forth the metaphysical nature of reason to be a passion of the soul. When

38 Plotin, Traité 50, III, 5 L'amour est-il un dieu, ou un démon ou un état de I'ime?, trans.
Pierre Hadot (Paris: Les Editions du cerf, 1990). "Comme le remarque Igal, p. 135, n. 69, le
pronom houtos se référe a to genomenon, mais est masculin par attraction avec logos. Il s'agit
du produit du logos, donc de I'Amour” 130 note 219. Hadot's translation reads: "Et ainsi ce
produit, 'Amour, est un logos qui n'est plus pur, parce qu'il a en lui un désir privé de
détermination, de logos et de limite" 130.




Plotinus says "...we attribute affections to the daimons..." (I11,5[50],6,10-11)39 he means to
say that we attribute affections to the intermediaries, one of which is the relational property of
reason. Indeed it is these affections which make reason impure; that s, filled with desire.
Thus we are able to maintain our position against Atkinson, who argues for the singular
attribution of passion to the body. Instead our position is quite opposite: we propose a
similarity of views between Plotinus and Aristotle on the reason which is a passion of the soul.
In particular, we locate their similarity within the teaching of Plotinus on the reason which is
impure based upon its birth from intelligible matter (Penia).40 This similarity will be clarified

in Chapter III section 5 of the thesis.

Fifth, the treatise entitled 'On Love' provides the moral and spiritual warrant for the
knowledge of nature in the Plotinian philosophy. Wolters addresses the difficulty: "A number
of recent scholars have argued that Plotinus differs from Plato on this last point -- that he does
not in fact integrate ordinary erotic love into the ascent of man toward the Good".4! He
disagrees: "However, an attentive reader of the first chapter of 11,5, will, I believe, come to
the conclusion that this statement of Plotinus’ position misses the mark":42 this view misses
the mark for it fails to distinguish between the different sets of criteria which order our consort
with nature. Wolters explains: "There is nothing immoral in such an affirmation of the
sensual: only sexual perversion is a moral fault (. 36-38). Itis true, to be sure, that those who
refrain from sex are more self-sufficient (]. 46-50) and thus superior (1. 58) to those who do
not, but both groups act in accordance with temperate virtue (1. 59) and do nothing shameful (1.

62-63). It is, once more, only sexual deviants which are morally reprehensible -- and even

39 ..datpoct & wpooTifeper wddn,... Note the identical employment of the term 'wafn’
in both this text and the text on the passions of the soul (V,1[10],3,20).

40 Aristotle, On the Soul (De Anima), trans. W.S. Hett, LCL 288 (Cambridge, Mass.:
Harvard University Press, 1957) in particular II1,5. On the background to this theme, see
Atkinson p.59 on “roepd Speéis of souls” in note 3,12-13. Also Trouillard, La purification
plotinienne pp.154-57 on the role of desire for the ascent.

41 Wolters xvii.

42 wolters XVii.
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they are motivated ultimately by a love of beauty".43 The task of the present study is similar to
the teachings of the treatise 'On Love': it is the delineation of the various criteria which
differentiate the rational seeing. In particular, this study assumes the form of an examination of
reason as both an act and a passion of the soul. Now, because for a thinker like Plotinus the
criterion of reason is informed consequent tv a consideration of the source and object of
reason, it is logical that we turn to his work which most properly states how reason is the
derived act of soul. We have already met one such criterion within the axiology of procession:
whensover reason looks to the prior of the soul, the Intellect, reason is an act, it is perfect;
contrariwise, whensoever reason looks to the sequent of the soul, the sensible reality, reason is
a passion, it is imperfect. The treatise entitled 'On Love' agrees with the early treatise entitled
‘The Three Initial Hypostases' and the doctrine of procession: it is the account of both the
origin and the object of reason insofar as these criteria are determining of its metaphysical
nature. We can say that in the treatise 'On Love' Plotinus sets forth the gnoseology of reason
as the derived act of the soul. Wolters concludes: "We find much the same view expressed in
the treatise On Eros. One class of men (the small élite of dyafoi) have Eros 'simply’ and are
not concerned with the particular beauties of the sensible world (7.34). All others, however,
do have this concern, and Plotinus again stresses that there is nothing per se immoral about
this, because not all Souls can have the same worth and value (7.40-42). To take one's point
of departure in the sensible world is therefore perfectly normal and legitimate”. 44 So too as
concerns our knowledge of things. While inferior to the seeing of the prior in the intellective
vision. we suggest that mixed or daimonic reason may yet lay claim to truth based on the good
of its object and the good of rational judgement. Meanwhile, the treatise ‘On Love’ provides
the moral and spiritual warrant for our knowledge of the world: to love this world is not an

evil: on the contrary, it forms the necessary start to all future perfection of the soul.

43 Wolters xviii.

44 Wolters xxi. In this wise, we understand the treatise 'On Love' to share the preoccupation
of the two treatises 'On Providence I & IT' (II1,2 [47] & IIL,2 [48]): their object lies in the
defence of the eternity and necessary goodness of the world against the contemporary
gnosticism. See also Wypkje Helleman-Elgersma, Soul-Sisters A Commentary on_'Enneads'
IV 3 (27). 1-8 of Plotinus, (Amsterdam: Rodopi, 1980) in particular pp. 104-131 on Plotinus’
relation with the gnostics.
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Finally, the treatise 'On Love' belongs to the Platonic tradition of the ascent. Whilst
there are several dialogues in which Plato expresses this teaching, 43 there is perhaps none so
famous and consistent as the relation by the prophetess Diotima in the Symposium; the treatise
'On Love' has for its object the exegesis of this dialogue#6. The commentators are unanimous
in their judgement upon the importance of the ascent to Plotinus. Rist observes: "The truth of
the matter seems to be that in passages describing the ascent of the soul to the One Plotinus is
tremendously indebted to the terminology of Plato's Symposium and that here the Beautiful is
the aim of the philosopher's quest”.47 And Bréhier: "Thus the soul may be animated by a
double movement: an ascending movement which is at the same time a peaceful inner
contemplation, a renewal of itself, an escape from the body; and a movement of descent which
plunges it into the body, into life and into forgetfulness of its real nature” 48 We stress the
importance of the ascent insofar as it places the knowledge of the soul's sequent within the
Neoplatonic teaching of procession and conversion. More especially, we shall seek to clarify
the relation of the seeing of the soul's sequent, the sensible reality, with the seeing of the soul's
prior, Intellect. That the former is necessarily inferior to the latter the axiology of procession
assures; what remains in doubt is the determination of the exact nature of both the activity and
the object of inferior reason together with their alliance, if any, with the activity and object of
perfect reason. Again the classic teaching of Plato tells us that there is a necessary rupture
between our knowledge of the sensible reality and of the Ideas.49 We shall, therefore, inquire

into the existence of a similar rupture in the thought of Plotinus. From the treatise 'On Love',

45 See Phaedrus 248d 1-4 on the three ways of the philosopher, musician, and lover; also
Republic Bk. VII wherein Plato treats of the application of dialectic to education in virtue of his
theory of Ideas.

46 See also the early treatise 'On Dialectics' (1,3 [20], 1-3) in which Plotinus deals with the
ascent and the Platonic three ways.

47 Rist, Plotinus: The Road to Reality 56.

48 Bréhier, The Philosophy of Plotinus 34. See also Brunner, "Il est intéressant de noter que
le regard peut étre dirigé de bas en haut -- il est alors comme ici le signe de la dépendance -- ou
de haut en bas -- et c'est au contraire le regard créateur” 73.

49 See Republic VII, 518c 8-519a 9; Symposium 212a 4-5. Also Yvon Lafrance, La théorie
platonicienne de la doxa (Montréal: Bellarmin, 1981) especially pp. 136-142.
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we learn that to know the world is a good. Let us now proceed to an analytical examination of

this good in the treatise entitled 'On Love'.

In this section we have explained our choice of text. In particular, we have tried to
show that the primary text required for the examination of the possibility of a scientific
knowledge of sensible reality is indeed the late treatise ‘On Love’. To do so, we have adduced
six reasons; the notion of derived act as a birth, the employment of myth as a standard
pedagogical method of Neoplatonic instruction, the elaboration of a theory of vision based on
its historical and philosophical antecedents found in Empedocles and Plato, the introduction of
an important text which suggests that reason may be construed as a passion of the soul, the
moral and spiritual warrant for our knowledge of the world, and finally the fundamental role of
the ascent in both the treatise ‘On Love’ as well as the early treatise entitled ‘The Three Initial
Hypostases’. All these considerations lend credence to the view that our choice of text is both
valid from a methodological point of view as well as instructive from a philosophical point of

view.




53

2: Divine Soul and Divine Aphrodite

In keeping with his general practice Plotinus begins the treatise with a question:
“"Concerning Eros, the question deserves study: is ita divinity (god or daimon) or is it a
passion of the soul"(II,5[50],1,1-2);30 Plotinus admits that love is both a divinity (Beds and
daipwv) and an earthling (wdfos). His query may, therefore, be understood to pertain equally
to the register of physical modification and the register of spiritual modification; indeed, the
treatise is unique regarding their juxtaposition. Following the practice of Plotinus himself, let
us begin with the third suggestion as pertains to Eros the earthling. We observe the important
usage of the term 'wafos' in the text. Now it may be argued that a passion of the soul
mentioned herein is one with the passions of the soul found in the early treatise entitled "The
Three Initial Hypostases', that is to say, their referent is identical. In such a case, our entire
argumentation will be destroyed for it is clear that in the present text Plotinus means to say
passion in the manner of an emotion. We read: "Now as for the passion which we ascribe to
Eros, it is common knowledge, surely, that it arises in souls desiring to be joined with beauty
of some kind, and that this desiring occurs..." (IIL,5[50],1,10-12);5! to desire (€reperars)
explains the presence of passion within the soul. We suggest however no confusion on our
part. It has been observed that there are two meanings of the term 'wdfos’ according to the

Lexicon Plotinianum, that is, to be a feeling of soul or body and to be a modification; as well,

we have discerned two semantic registers which explain the employment of the term, the
register of physical modification and the register of spiritual modification. We submit that the
text on a passion of the soul (wdBos Tv Tfs Yuyis) does indeed pertain to the register of
spiritual modification but only as regards the vegetative soul; the changes which we experience

when in love may be assigned to the vegetative soul as to their principle even though their

50 Mept épwvos. wovepa Beds Tis 1 Saipwv | wdbos Tt ThAs Puxns... We change
Wolter's translation from ‘affection’ to 'passion’ of the soul. While the term 'wd6os' admits of
both readings, the election of 'passion’ in preference to ‘affection’ maintains a consistent
terminology.

51 Fept pér odv Tob wdbous ol ToU €pwTa aiTidpeda, 6TL éyyireTar €v YPuxais
€blejiévals kakg Tl oupmhakfral, kai s 1B édeots avT...




application refers to the living compound.52 Wolters agrees: "Here and at 1.11 Plotinus uses
the phrase éyyiyveoBar év Yuxais of Eros as wdos. This appears to conflict with his
insistence elsewhere (e.g. II1,6 [26] 1-5 and I,1 {53] passim) that the soul is free of affections
(awafris). The explanation is probably that he is here referring to the embodied 'soul’, which
is strictly speaking not soul itself, but its (irrational) image;...";53 the "(irrational) image"
which is itself a kind of soul is the vegetative soul. Now the task of the vegetative soul is
peculiar for whilst it is a substance whose nature is both an act and in act34 its act is yet limited
to the administration of physical change. Hence our argumentation remains intact: a passion of
the soul mentioned herein has for its referent the vegetative soul. This is distinct from the
passions of the soul found in the early treatise entitled "The Three Initial Hypostases' whose

referent we have shown to be neither the vegetative soul nor the body.

Our position receives further support upon contextual grounds. The first chapter has
for its object the determination of the nature of sexual love as it is variously practised. Plotinus
introduces this intention through the employment of the term ‘cupwAakfiral’ in the text, a term
whose meaning is much similar to the English 'liaison’, that is. to mean both 'the conjunction
with' and 'the pursuit of amorous relations’;3J the rest of the chapter is devoted to an analysis
of the kinds of sexual love existent and Plotinus' Judgement upon their worth. As such, it
seems fairly evident that the term 'wd6os’ ascribed to this love means a feeling whose bodily
effect is to suffer pleasure and pain. Blumenthal explains: "He assumes that pvoLs pre-exists

the body which it forms, and so that vors and the body so qualified produced by it are two

32 See 111.6[26),3,22-24 wherein Plotinus refuses alteration (dA\otwots) to the soul. This
does not, however, contradict the doctrine of procession which affirms that the soul is subject
to passion (xai éuwadns Yuxi) (V,9 [5], 4, 12). For background see Bréhier's Notice 3:
89-93 and H.J. Blumenthal, Plotinus’ Psychology... pp. 38-40.

53 Wolters 7.

54 See [1.5[25],3,33-34. kai i € OAn 8¢ dAAn €vépyela: olor i ¢utiky: The editions
of Kirchhoff and Bréhier accept érepyeia .

55 See Wolters: “Besides, the word cupwhéxuw itself has definite sexual overtones.... This is
precisely what Eros at this level is about” 9.




different things. It cannot then be dvots that starts the desire. This must be done by the body
so qualified, which actually suffers pain or deprivation and wants their opposites. The dvots
on the other hand tries, as it were, to guess the requirements of the sufferer, and attempts to
remedy the condition":36 the earthly love is the desire we feel within us that is located in the
body and accepted by the vegetative soul. We can say that the text on a passion of the soul
mentioned herein has for its referent the vegetative soul whose task is to animate the body in
order to form the living compound: meanwhile, the determination of the passion signifies the
feeling which attends the effect of the body. This is other than the spiritual modification of

reason in its gaze upon the sequent of the soul, sensible reality.

This notwithstanding, the chapter on earthly love does contain a positive content as
regards the metaphysical nature of reason. For instance, we learn that the principle of love is
based on a Kinship with and knowledge of Beauty: "If someone were to lay down as ruling
principle the deeper-lying reaching-out of the soul towards Beauty itself -- the experience of
recognition and kinship, the instinctive awareness of affinity -- [ believe he would put his
finger on the true cause” (IIL5 [50],1,16-19).57 Now in Plotinian philosophy. Beauty is
identical with the Intellect. We read: "And it is just to say that in the Soul's becoming a good
and beautitul thing is its becoming like to God, for from the Divine comes all the Beauty and all
the Good in beings. We may even say that Beauty js the Authentic-Existents and Ugliness is
the Principle contrary to Existence:..." (1.6{1],6,18-21 );58 the principle of love is the Intellect,
true being (va dvTa) together with its prior, the One. This appeal to the Intellect sets forth the
metaphysical principle of priority and posteriority necessary to the understanding of reason: we

are reminded of the dependency of reason on the ideal of knowledge which is realized at the

56 Blumenthal, Plotinus' Psycholoey... 62.

ST dpxwr 8¢ el 715 Belto TV avTol kdAAous wpdTepor €v Tais Puxais ope&r
Kal ewiyrmowr kal ouvyyérelar kal OLKELOTNTOS dAoyor ovlrediy, Tuyydrot dr,
oljtat. 7ob dAnBols THS aitvias.

38 516 kai AcyeTar 6pbus 7O dyaBor kal kaldr THY Puxir yiresai opoLwBfirat
elrar Hca. 6T €ékeiBer TO kalov kal n woipa N €Tépa TOU SvTwl.  pallor S¢ Ta
orTa M kallovy éoTr, N 8 évépa duols TO aloxpov,...
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level of being, that is, the Intellect. Schroeder explains: "This Plotinian transformation of eros
may be understood from the use that he makes of the vocabulary of sunousia. We have seen
that sunousia describes the relations of presence and dependence between (to observe Platonic
language) Form and particular in such a way that this relationship becomes one of dynamic
continuity. It embraces an elastic inventory of presence and dependence that includes, not only
the presence of the source to the product, or the product to the source, but the presence of the
source to itself. The entire circuit of presence and dependence is completed”.59 The chapter
on earthly love makes appeal to the principle of priority and posteriority introduced in the early
treatise entitled "The Intellectual Principle, the Ideas, and the Authentic Existence' (V9[5D to

clarify the doctrine of procession.

Again we learn that love creates in accordance with the Determinate: "For ugliness is
contrary both to Nature and to the divine, since Nature creates by looking towards the
Beautiful, and by so doing looks toward the Determinate, which is in the Column of the Good,
whereas the [ndeterminate is ugly and belongs to the alternative Column” (II1.5 [50],1.20-
23):60 the couple Determinate - Indeterminate completes the criteriology of reason: it is a
principle of classification which, in conjunction with the metaphysical principle of the priority
of act upon potency, will serve to explain the nature of reason to be an act and a passion of the
soul. More especially, it is a principle of classification which bears on the object of reason.
This attention paid by Plotinus to a classification of the kinds of rational object has largely been
ignored by the commentators, preference being given to the study of the principle of priority

and posteriority and the employment of reason as faculty.61 We suggest that the treatise 'On

59 Schroeder, Form and Transformation 105.

60 kai yap M $rots wpds TO kalor Bréwouca wotel kai wpds TO WPLOLEVOL
BAéwel. 6 coTur ér T Tob dyafod ocuoToxia: TO 8¢ dopioTor aloxpor kai Tis
€T€pas ouorTolxias.

61 For example Hadot Traité 50: "...des 'raisons’ (logoi) dans tous les sens philosophiques
du mot (définition, raison, force productrice)” 72. See also Gary Gurtler, Plotinus The
Experience of Unity, American University Studies Series V.43 (New York: Peter Lang,
1988): "Reason is looked at from every angle, the faculty or power of the soul that reasons.
the process itself, and the content of the process, described both as reasonings in movement
and separation and as fully expressed disciplines with their cause in the intellect” 193.
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Love' is unique insofar as it teaches the metaphysical nature of reason based on a difference of
the rational object. This position accords with the text of the early treatise entitled 'The Three
Initial Hypostases' wherein are defined the necessary grounds for the perfection of reason: to
see the prior, the Intellect, constitutes the only acts which are proper to the soul. Plotinus is
consistent in giving explanation of reason on the basis of a classification of the kinds of
objecl.62 The chapter on earthly love provides, therefore, both the principle of classification in
respect of the rational object (Determinate - Indeterminate) as well as the principle of priority
and posteriority (act - potency) necessary to an understanding of reason -- the derived act of the

soul.

His criteriology established, Plotinus now enters upon a study of substantial existence
and derived act; we locate this study in the second, third, and fourth chapters of the treatise.
That Plotinus means to leave the register of physical modification and the vegetative soul (76
duTikor) in order to attain the register of spiritual modification and the rational soul (70
AoyioTikor) is made manifest by a reference to the works of the ancient theologians and Plato.
We read: "Now as for Eros as god: it is particularly with it that philosophy must deal. It is
designated a god by other men as well, but especially by the ancient mythologizing poets and
by Plato, who in many places speaks of 'Eros, son of Aphrodite,’ and says that it was his
work to be 'patron of the beautiful boys": to spur souls on to the Beauty on high, or else to
intensify the existing upward impulse” (I111,5[501,2,1-6).63 Now it is in the first discourse by

Socrates in the Phaedrus that is recounted the genealogy of the birth of Eros to be the son of

62 This agrees with the Platonic teaching on the importance of the object for the determination
of knowledge. See Y. Lafrance pp.127-135 on the difference between doxaston and gndston
in the Republic; and pp.159-184 on the construction of the Line and its referent objects.
Admittedly, the Plotinian explanation of knowledge consists in a doctrine of vision. For
instance see V,5[32],7. But this doctrine does not preclude the admission of a principle of
classification of the kinds of object. We must remember that Plotinus teaches the primacy of
being: it is not the case that the object is because it is known; rather, the object is known
because it is. For a clear statement of the primacy of being, see V,9(5],7,12-18.

63 Tlept 6& 7oU Ov Beov TiBewrTal ol poror oi dA\lot dvBpwwor. dAAG Kal BeoAoyol
kat TIAd7wr woMaxod "Ad¢poditns 'Epwta Aéywy kai épyor avTe elrar kalor Te
€dopor waidwir kal KLvMTIKOY TAOV Puxar wpds TO €kel KAANOS. N kat €wavEerr
T Hdn yevopérmy wpos TO €kel Opuny, wepL ToUTou pdAoTa dLhocodbntéor-




58

Aphrodite. More especially, in expiation of his sin to have suggested that love -- a divinity --
may be a cause of evil, Socrates undertakes an instruction upon the nature of Eros the god. We
learn therein that the veritable role of love is to remind the soul of the eternal truths located
beyond the celestial sphere in the Plain of truth.64 As well, Plotinus introduces the text of the
Symposium wherein love is differently affirmed to be the offspring of Penia and Poros, born
on Aphrodite’s birthday: "Besides this, we must also accept the teaching of the Symposium,
where [we read that Eros was born, not 'of Aphrodite,’ but 'during] the celebration of
Aphrodite's birth, of Penia [Poverty] and Poros [Possession]™" (III,S[SO],.’2,6-9).65 Wolters
explains: "This section at the same time serves as a transition from ‘affection’ to 'divinity’
(Plotinus here deliberately neglects the distinction 8e6s/8aipwr’) and thus introduces the theme
of the rest of the treatise: the philosophical discussion of mythological Eros".66 Eros. both
god and daimon. situates the philosophical discourse of the Enneads with the teaching of
Socrates on the philosopher's love of truth. Now because the treatise ‘On Love' falls within
the tradition of rational exegesis through the employment of myth, it is important that we
ascertain the characters in their proper relation with the doctrine of procession. In this way. we
shall arrive at the determination of the metaphysical nature of reason to be an act and a passion

of the soul.

To begin, we identify the mythological figures concerned. We read: "First of all then:
who is Aphrodite? Next: how does Aphrodite have Eros in either case. whether it be 'out of

her or 'together with' her? Or rather: in what way does she have the same Eros under both

64 2493 -¢ upon the philosopher's love and the fourth kind of madness. Also Robin: "C'est
donc 14 qu'aboutit tout ce discours sur la quatriéme espéce de délire. Il prouve que, grice a
cette sorte de délire, celui qui voit ici-bas la beauté, ayant alors la réminiscence de la Beauté
véritable. prend des ailes et, les sentant battre, brille de s'envoler; que cependant il ne la peut et,
pareil & l'oiseau, léve vers le ciel ses regards, négligeant les choses de la terre; que, pour cette
raison, on le prend pour un insensé;...et enfin que, participant a ce délire (dont le Beau est le
principe), celui qui aime regoit le nom d'amant des belles choses” 35.

65 «ai on kai 6ca €v Zuuwooiw eipnTat wapaAnwréolr €r ols olk < Adpoditns
énotr avvor yevéoBar, dAN’ €v>  TAdpoditns yerebhiols ék Ths [Merias kai Tou
Mopouv. And the Symposium 203b - e.

66 wolters 46.
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aspects at once, both ‘out of her and ‘together with' her?" (III,S[SO]2,12-I4).67 Plotinus
answers: "To begin with, we say that Aphrodite is twofold, and that the one is 'heavenly,’
belonging to heaven, and that the other, 'born of Zeus and Dione.' is involved, as patroness,
with sexual union here below (whereas the former is 'motherless’ and beyond sexual union,
because there is no sex in heaven)"” (IT11,5[{50]2,14-19);68 Aphrodite, whether divine
(otpariar) or mixed (71e €bamropérny) represents the soul.09 Several evidences support
this position. A first evidence consists in the clear affirmation made shortly thereafter that
Divine Aphrodite is soul: “"Now the 'heavenly' one, since she is said to be born of Kronos --
that is, of Intellect -- must of necessity be Soul at its most divine:..." (I11,5[50),2.19-20): 70
the divine Aphrodite is divine soul, a substantial existence. A second evidence may be found in
the statement on the hierarchy of souls: "But we must also hold that there are many Aphrodites
in the world (daimons which have entered the world together with an Eros, having flowed forth
from a kind of "All-Aphrodite”: a plurality of partial Aphrodites in dependence, together with
their personal Erotes, on that All-Aphrodite) if it is true that Soul is mother of Eros, Aphrodite
is Soul. and Eros is Soul's activity (évépyera) as it strains toward good" (II1,5[50],4,18-

23).71 We understand the term if' (eiwep) which introduces the text on soul, the mother of

67 TpoTor ot Tis ) TAdpodiTh €ita wGs § €E avTis N our avTy § Tira Tpoéwor
CXEL TOU aUTOr TO €€ alThs Te dpa xai ouv avTy.

68 \eyoper dn THv "AdpodiTny elvar dtrTir. T pér otpariarr Ovparou AéyorTes
€trat. THY &€ €k Ads kal Awims. T Tor THde ebamTopcrmu €doporr ydpm-
apiTopa 8& ékelvnr kai éwékelra ydpwr, 6TL Hnd * €r olparw ydpot.

69 Our appellation of the other Aphrodite, born of Zeus and Dione, is based on the
employment of the term ‘epawropérmr'. In Liddell-Scott, A Greek Enelish Lexicon (Oxford:
Clarendon Press, 1940) its meaning is "to touch” or "to lay hold of" 741: there is an indication
of composition. See Wolters p.60. As well, this appellation conforms to the distinction made
in the first chapter between pure love (kaBapés) and mixed love (ukvos). Finally, it is
striking that Plotinus omits the usage of the Platonic ‘wardnuos': see Wolters p.60 and Hadot
Traité 50 p.46. Hence our preference for the appellation 'mixed’ rather than 'common'.

70 T 6¢ ovpaviar Aeyopéimr éx Kpdrou 1ol duTos €keivou avdaykn guxnr
BetoTaTr elvar...
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Eros, to be implicative; it explains the necessary condition under which soul may be given the
appellation "Aphrodite’ and the act of soul the appellation 'Eros’. Wolters agrees: "Here and in

line 18 below, eiwep is used to introduce a reason”; 72 it is the eiwep of agreement with fact.

Meanwhile, a third evidence is located in the early treatise entitled "On the Good, or the
One" wherein Plotinus discourses on the beatitude of soul with the One: "So long as it is
There, it holds the heavenly love: here its love is the baser: There the soul is Aphrodite of the
heavens: here, turned harlot, Aphrodite of the public ways: and every soul is an Aphrodite”
(V1,9[91.9.28-31);73 Plotinus here agrees with the Symposium and the judgement upon two
kinds of love, the morally superior or divine and the morally inferior or mixed. Now it is in the
second speech, given by Pausanias, that is distinguished a qualitative difference between the
dual Aphrodites based upon a consideration of their origin; to be the daughter of Heaven or the
child of Zeus and Dione.’4 We suggest that Plotinus’ choice of text not only allows him to
integrate the several Platonic teachings on the birth of Eros -- to be a god and to be a daimon --
but further provides him with a textual authorization for the doctrine of procession.”d In the
early treatise entitled 'The Three Initial Hypostases' we learned that the generation of a new
substantial existence takes place in consequence of the surfeit of perfection which is the
progenitor: it is the metaphysical perfection. The speech by Pausanias clarifies the conditions
necessary for the generation of soul. More especially, we understand the determination of the

origin of soul to lend intelligence to the nature of reason, the derived act. What is important to

72 Wolters 104.

73 vat otoa éxetl Tov ovpditor ‘Epwra éxet. érBaiba 8¢ wdrdnunos YiyreTal kai
ydp €avir éxel "AdpodiTn ovparia. értaiba 8¢ ylyveTalL wdirénpos oior
€vaiplofeioa. kai €éoTl waoa Yuxn "A¢poditn: We change McKenna's translation "yet
the soul is always an Aphrodite” for it implies an intermittence in the identification of soul and
Aphrodite. Instead, we understand Plotinus to mean that each and every soul is an Aphrodite.
See Helleman-Elgersma on the Plotinian vocabulary (nés) pp. 132-147.

74 See Symposium 180c - 185c, in particular 180d 8-10: ... xai Ovpaviav émoropdloper:
N & remTépa A0S kai Awdims, A 81 Mdvdnpovr kalotuer. See Wolters Ixiii note 5
on the employment of the Pausanias speech by Plotinus; and Hadot Traité 50 pp. 40-45 on the
moral difference introduced by Plato.

75 On the synthesizing effort by Plotinus of the Platonic sources, see Wolters xxiv.




retain from the texts is the constancy of Plotinus’ Jjudgement on the identification of the

mythological figure of Aphrodite with the metaphysical reality of soul.

This employment of myth and character includes. however, not one but two

Aphrodites. Wolters explains:
We find, therefore, that Plotinus follows a general hermeneutical rule in his
interpretation of myth: the multitude of mythological dramatis personnae is
referred to a small number of ontological equivalents, and the factor time is
systematically eliminated. This is the process of curaipeots which Plotinus
says must be applied to the myth (9. 29). We should observe that it is also
applied in the earlier chapters of the treatise, when two apparently contradictory
mythological givens are interpreted as referring to a single paradoxical
relationship: Eros from-and-with Aphrodite (2. 13-14).76

The two Aphrodites serve to represent the many kinds of soul.”’7 Moreover, this precision

agrees with the early treatise entitled 'The Soul's Descent into Body' and the teaching upon the

amphibious (apdipiot) life of the soul. We read: "Souls then are in both spheres, living of

necessity the life there in part and the life here in part: the life there in those more able to consort

with the Intellect, the other life here in those who belong more by nature or circumstances”

(IV.8[6].4.3 1-35);78 Aphrodite represents the dual life of the soul based on a consideration of

76 Wolters xxviii: see also Hadot Traité 50 pp. 22-25.

77 See Hadot Traité 50: "L'"Ame’ représente également tout un ensembile, lui aussi
hiérarchisé et unifié, dans lequel une essence unique se multiplie et se dégrade en une pluralité
d'essences particuliéres, jusqu'aux plus bas niveaux de la vie végétative" 24. See also Dominic
O'Meara, Structures hiérarchiques dans la pensée de Plotin, Philosophia Antiqua series 27
(Leiden: E.J. Brill, 1975). "La hiérarchie nous est apparue un peu plus haut comme une
ordonnance a la fois "horizontale' (rangs, niveaux) et 'verticale' (série déterminée de rangs, ou
de niveaux). exprimant les divers degrés d'une certaine antériorité ou postériorité d'un
ensemble d'étres"” 6.

78 ylyrorTatr obv olov dudipiot €€ drdykns Tor Te kel Blov 7o Te érratba
wapa pcpos Pioboal. wAelor pér ToU ékel. ai Svrartar wAeior TR Vm ouvrelrat.
TOU € ¢iBade whelov. ais 7O Eraiviov N dvoel | Tuxats Umhpfer. We change
McKenna's translation considerably. It reads: “...living of necessity the life there and the life
here by turns, the upper life reigning in those able to consort more continuously with the divine
Intellect, the lower dominant where character or circumstances are less favourable”. The
emphasis is not upon alternance, "by turns", but rather upon the parts of the soul and their
ontological register.
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her birth. We can say that the two genealogies of Aphrodite recount the ontological declension
which constitutes the soul; insofar as the soul looks to the prior, the Intellect, it is heavenly and
divine; meanwhile, insofar as the soul looks to the sequent, the sensible reality, it is worldly

and mixed.

In his Introduction to the treatise Hadot emphasizes the aspect of continuity which
obtains between the dual Aphrodites: the oppositive relation stated in the early treatise entitled
'On the Good, or the One' is now replaced by a subordinative relation of ontological registers
in the late treatise entitled 'On Love'.79 Now this choice of continuity agrees with the Plotinian
teaching on the doctrine of two acts, the act which is intrinsic to a being qua being and the act
which derives therefrom. Lloyd observes:

The Enneads often make a crucial distinction between the activity of the

substance and the activity from the substance.... But a rigorous criterion for

discriminating the two activities is difficult; and, if he has one, Plotinus for one
does not apply it consistantly. He certainly tends to assume that the external
activity or its product is 'in something else’; and this implies the further
distinction that the product will be only an imperfect likeness of the substance in
question. But species are sometimes thought of as in matter and only likenesses
of the genus, even if they are more often thought of as the standard case of its
internal activity. One may suspect that the distinction is relative to the point of
view.80

The dual Aphrodites illustrate well the doctrine of two acts in the Enneads: the intrinsic act of

being is the act which inheres in the subject; it is 'with' the subject. Meanwhile, the derived act

79 Hadot Traité 50: "Mais cette premiére exégese plotinienne des figures de I'Aphrodite
ouranienne et de I'Aphrodite pandémienne différe notablement de celle qui est proposée dans le
traité 50.... Plotin évite d'utiliser le mot 'pandémienne’ et il laisse entendre dans le premier
chapitre (1,59) que l'union conjugale, donc la procréation dans le monde, est tout 2 fait morale.
Il n'y aura donc plus opposition morale, mais subordination ontologique entre les deux
Aphrodites” 48.

80 AC. Lloyd, The Anatomy of Neoplatonism, (Oxford: Clarendon Press, 1990) 98.
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of being is the act which proceeds from the subject; it is ‘out of the subject. This dual nature is
itself reproduced in the offspring, Eros, of whom Plotinus speaks equally of a birth 'out of’

and 'with' Aphrodite.

Soul then is Aphrodite. Thus while there are three Platonic authorities on the birth of
love read in the Symposium-- Eros the offspring of divine Aphrodite, Eros the offspring of
mixed Aphrodite, and Eros the offspring of Penia and Poros8! -- we understand only two
qualities of soul; to be heavenly and divine and to be worldly and mixed. This judgement finds
support in the comments of Hadot who understands the figures of Penia and Poros to restate
the mythologies of Aphrodite:82 Divine Aphrodite is identified with Poros -- form -- and
Worldly Aphrodite with Penia -- spiritual matter. Thus what is important to retain from the
texts is not the number of Platonic accounts of the birth of love but rather the clear analysis of
soul to have two qualities. The Plotinian exegesis of texts does not, however, meet with the
approval of all the commentators of Plato. One such view is that of Robin who objects to the
personal nature of the exegesis: Plotinus is accused of an entire ignorance of context together
with the tendency to render fanciful the manifest doctrine of Plato.83 Be that as it may, our
purpose remains unchanged; that is, to explain the nature of reason to know the world. Thus

we learn: the mythological figure of Aphrodite has for its referent the soul; more especially, the

81 Symposium 180d - e; and 203c.

82 Hadot Traité 50: "D'une part il est le fils de I'dme:.... D'autre part il est son
compagnon.... Mais les deux affirmations ne se contredisent pas, parce que Poros and Pénia,
a tous les niveaux de la réalité, ne sont rien d'autre finalement que des constituants de la
structure de I'dme, et méme de la structure de toute réalité, comme nous aurons a le redire” 62.

83 See Robin: "Les idées qu'on préte a Platon dans toutes ces constructions, plus ou moins
métaphysiques, dépassent de beaucoup, si méme elles lui ont Jamais appartenu, le
développement de sa pensée philosophique tel que nous le révele le Banquet. Pour interpréter
correctement le mythe de la naissance de I'Amour, il faut donc le prendre en lui-méme avec le
texte et sans l'isoler arbitrairement du dialogue auquel il appartient” 127-128. For a more
positive appreciation of Plotinus' Platonism, see Heiser: "After working out to my own
satisfaction what Plotinus thinks on the same subject, I am left with the same old reaction: if
Plato did not mean that, what did he mean? On this, as on many subjects, Plotinus is much
closer to the Plato of the dialogues than he gets credit for being" 75.
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acceptance of the dual Aphrodites advised by Pausanias in the Symposium serves to found the

doctrine of two acts necessary to an understanding of substantial existence and derived act.84

A difficulty arises: within the doctrine of procession, to which reality of soul do the
deities conform? In his commentary on the treatise Wolters affirms the identification of divine
Aphrodite with the undescended soul: "Having distinguished the two kinds of Aphrodite,
Plotinus now begins the discussion of 'heavenly’ Aphrodite, which he identifies with the
higher, undescended soul. In this section almost every word serves to emphasize that this
‘pure’ soul stays close to Intellect and far from matter”.85 We read: “Now the 'heavenly’ one,
since she is said to be born of Kronos -- that is, of Intellect -- must of necessity be Soul at its
most divine: she derives directly from him, pure from pure. She remains above, so that she
does not descend to this world below -- being neither willing nor able, because such is her
nature; it is not in her nature to walk in the nether regions". (II,5 [501,2,19-23).86 Several
evidences favour this assignment of character. First, there is the choice of vocabulary. In the
cosmology of Plotinus, the term 'heaven' (oUpat'és) has for its referent the celestial sphere and
the Intellect. This effect is clearly stated in the early treatise entitled 'On the Intellectual Beauty'
wherein we learn that the home of the gods is heaven: "The gods in heaven.... But the gods in
heaven above, they whose station is upon it and in it, inhabiting the heaven everywhere..."”

(\/,8[13].3,30-31);87 the heaven above (éxeiiw) is the intelligible realm. This evidence may

84 See also Wolters 65 on the identification of soul with Aphrodite.
85 Wolters 65.

86 Thv 8¢ olpaviav Aeyopévny ék Kpdvou voil Svtos ékelvou avdykn duxhy
BeroTdTny elvar elBUs &€ alTol aktpatov aknpdTou pelvacav dvw, wg unde. el THbe
€ABelv priTe éBerncacav pfre Suvapévmy [dm fiv dlcews], pA KaT& T& KT ovoav
Balvew...

87 v 8¢ Beav ol HEV €V oUpavrd. OvTes...ol 8& év ékelwy dvres. dools I

oiknots €7 avuTol kat év aliTE., €r warTl oikoUTES TG €Kel ovpary... We change
MacKenna's translation, "The gods belonging to that higher Heaven itself, they whose station
is upon it and in it, see and know in virtue of their omnipresence to it". Nowhere in the text
does Plotinus mention 'to see' and 'to know'. As well, the reading ‘'omnipresence’ is not
manifest in the text. Instead, we read €1 wavTi in the extensive sense, that the Intellect
includes all forms. The enumeration of forms which follows thereafter supports our reading of
the text.
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be situated with respect to the Phaedrus wherein Plato contrasts the celestial sphere which is the

visible heaven with the Plain of truth be:yond.88 As well, in the Lexicon Plotinianum we learn

that the term 'ovpavés’ and its cognates mean "the heavens" and all that which is of a celestial
nature;89 soul which remains close to the father, Kronos, is soul which partakes in the nature
of the Intellect to be heavenly and free of earthly care. And Helleman-Elgersma relates: "A
more important attempt to resolve this tension is a teaching of Pllotinus] which was apparently
new with him, that the soul is never completely fallen, but a ‘part’ of it always remains in the
higher world without contamination. The soul thus goes forth but also returns, and is always
able to make the return because it has never entirely gone forth".90 The treatise 'On Love'
agrees with the Plotinian teaching of the abiding soul; soul at its most divine (BetoTatnv) is the

celestial soul (ovpaviav).

Second, there is the appeal to tradition. In his Introduction to the treatise, Hadot
observes that the notion of a simple soul (dwAds) stated in chapter three is the usual appellation
of celestial soul, that is, the soul which abides with the Intellect.9! To support his position
Hadot makes reference to the judgement of Ficino who also held the view that divine Aphrodite

represents the undescended soul.92 This view contrasts with that of Igal, who suggests

88 See Phaedrus 247a - c, in particular ...é€w wopeubeioar éotnoar émi Tw TOU ouparov
VOITW...

89 Lexicon Plotinianum 771-774.

90 Helleman-Elgersma 35. See also IV,8[6],8,1-3 in particular, "...o0 wdoa oi6 " 1
npeTépa Puxn €8u, dAX " €oTL TL avThs év TH vonTw del.."

91 Hadot Traité 50: "Tout d'abord la maniére dont Plotin décrit la premiére Aphrodite,
lorsqu'il précise qu'elle est 'seulement 4me’, 'absolument (haplds) dme' (3, 31), en I'opposant
ainsi a I'ame du monde qui est 4me de quelque chose, peut nous faire hésiter a identifier cette
premiére Aphrodite a la partie supérieure de I'ame du monde.... Plotin, dans notre présent
traité (3, 31 et 4, 2) reprend ce vocabulaire et oppose donc clairement I'dme universelle, qui est
I'dme divine (I'Aphrodite ouranienne), 4 I'Ame du monde (I"Aphrodite inférieure)" 53-54.

92 Hadot Traité 50: "La solution que nous proposons était déja celle de Marsile Ficin. Dans
son traité Sur ' Amour, qui est aussi son Commentaire sur le ‘Banquet' de Platon, il place la
premiére Aphrodite décrite par Plotin, dans le monde intelligible,.... Pour lui, la seconde
Aphrodite est I'dme du monde" 59.




instead that divine Aphrodite be identified with the higher, contemplative part of the world

soul.93

Now the identification of divine Aphrodite with the undescended soul is important to
the extent that it bears upon our argumentation concerning the nature of reason. We have held
that the treatise entitled The Three Initial Hypostases' defines the conditions under which
reason is in act; it is the intellective vision. Similarly, soul is defined to be intellective and
active (o€t kai €vepyel) in consequence of this vision and such only are the acts of soul
(€vepyelas ¢uxﬁ§).94 If, therefore, the commentators are correct to identify divine
Aphrodite with the undescended soul, then it may be argued that the reason which looks to the
Intellect introduced in the early treatise entitled 'The Three Initial Hypostases' is attributable to
the undescended soul rather than to the descended soul as has been done to this point. We do
not, however. understand this identification to prejudice our position. In the treatise entitled
‘The Three Initial Hypostases' the account of reason which looks in toward the Intellect clearly
follows the distinction drawn between soul which abides and soul which descends. We read:
"There one must understand no outflow, but it [soul] remains within, the other [soul] being the
establishment of a substantial existence" (V,1[10],3,11-12);95 the text which identifies reason
to be ratiocination (kal €v Xoyiopols 6 robs avvis l.13) follows this distinction between
the undescended soul (pérrovoar) and the descended soul (UbroTapérmr) and is clearly

attributable to the latter kind of soul.96 As such, the text on reason which looks in toward the

93 See Hadot Traité 50 pp. 51-53.
94 V.1[10],3,16-18.

95 Set o¢ AaBetrr €kel ovk ékpéoucar. dAAa pévovoar pev THr €v avTy, THr O
aXAne tdioTapérnr. MacKenna reads: "...but in the double aspect of integral inherence
with the establishment of a new being”. We change his translation to underscore the difference
between the aspect of remaining and the aspect of other establishment.

96 For background to this problem, see Atkinson’s discussion to 3,13. In particular, “It
seems, then, that the transcendent soul is neither Intellect proper, nor yet the reasoning with
which we have been dealing, which judges and aligns the impressions which come both from
the world of Forms and from the world of sensation. It remains, then, for the undescending
soul to be something above reasoning and below Intellect proper” 62. The ratiocinative nature
clearly belongs to the soul in its descent to nature.
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Intellect may be said to belong to the descended soul; the newly established soul. Meanwhile,
in his Introduction to the treatise Hadot observes with much acuity the application of both a
divine as well as a daimon nature to the descended soul.97 We learn that the soul is divine to
the extent that it sees its prior, the Intellect, and it is is a daimon to the extent that it sees the
world: "Since therefore, it is this Eros which 'leads' each microcosmic Soul towards the good,
the Eros of the upper Soul may be considered a god, which keeps Soul eternally attached to that
higher reality, but the daimon is the Eros of mixed Soul" (II1,5[50],4,23-25).98 Clearly within
each particular soul (ékdov or ‘'microcosmic’) exists an upper or divine aspect. Hence it is
not necessary to situate the reason which looks to the Intellect with the undescended soul:
instead, each and every soul which is descended also has a divine nature belonging to it. This
attention to the divine nature of soul to include both the multiplicity of souls and the highest
soul may be situated in the context of the logical difference between intension and extension.
Lloyd explains:
Plotinus’ version of this thesis is coloured by the context of Enneads VI.2
which makes the genus he is describing that of Being or Intellect. This,
however, makes it easier for us to understand the properties appropriate to the
quasi-genus as belonging to the reified intension or class-concept and those
appropriate to the standard genus as belonging to the extension. The distinction
must not be ruled out as only modern. Damascius distinguishes two ways in

which animal can be analysed, first into 'elements’, i.e. of its definition,

secondly into 'parts’, i.e. its species.99
The genus soul contains many "parts’, that is, many kinds of souls, as well as many

‘elements’. that is, the list of predicates which serve to constitute the definition. To render this

97 Hadot Traité 50: "La seconde Aphrodite est donc double et on peut supposer, bien que
Plotin ne le dise pas explicitement, qu'elle est divine par sa partie supérieure toujours tournée
vers le divin, et démonique par sa partie inférieure, mélangée au corps. C'est & ' Amour de
I'dme du Tout, et d'ailleurs aussi a celui de toute Ame raisonnable particuliére, que l'on peut
appliquer le principe formulé en 4, 24-25:..." 55-56.

98 Gy Toirur €kdoTnr o0Tos & épws wpdS THY dyabod duoir 6 pér THS ditw
Beos dr ein. 65 del Puxiy ékeivy ovramvel, Saipwr 8 6 Tis HEHLYHEYNS.

29 Lloyd. The Anatomy of Neoplatonism 82-83.




68

difference clearly, we shall employ the term 'undescended’ to signify that soul (a part) which
remains ever above and the term ‘divine' to signify that aspect of soul (an element) which
determines soul to be most perfect. Needless to say, intension and extension can coincide,
undescended soul always being divine.
2 A: Divine Soul and Separation
Divine Aphrodite is soul, that is, the reality of soul at its most perfect. Let us,

therefore, turn to study divine soul in the intensive sense; that is to say, in its elements. In this
wise, we may accede to an understanding of reason which looks to the Intellect, reason which
is both an act and in act:

She is a kind of separate Existence, that is, a Substance not participating in

matter (which is the reason they referred to her allegorically as being

'motherless’) -- a Substance, accordingly, which one may properly call a god,

not a daimon, since she is unmixed and pure as she abides in herself. For that

which is the immediate natural offspring of Intellect is itself also pure, strong in

its own right by virtue of its proximity, since both Soul's desire and her settied

position are towards her Begetter. (II1,5[50],2,23-30).100
The nature of divine soul is to be separate (xwptoTh) from matter (UAns); indeed. it is this
quality of separateness which distinguishes divine soul from mixed soul. Wolters explains:
"Now for the first time, the distinction between 8¢S and Saipwr becomes significant.... A
god is characterized by being pure of matter; a daimon by being mixed with matter”; 101 the
appellations ‘divine’ and 'mixed’ adduced earlier in view of genealogical considerations -- to be
the daughter of Heaven or the child of Zeus and Dione -- also serve to qualify the essential
nature of soul. Let us then begin our study of the epistemological perfection of divine soul

with an examination of the term ‘separate’. We situate the term XwptoTn' within the

100 XptaTr obody Tiwa UWOCTaAolr kai dpéToxolr UANS ovoiar - o8er avTn
TOUTW MUTTOVTO. TH) dpfitopa €lvat - M 8¢ kai Bedr dir TiS Sikaiws. ov daijora
€iwoL djkTor oboar kai kabapar ¢b’ éavtis pérovcav. TO Yap €vbus €k 1ov
Tedukos kapapor kai auté. dve loxvor kab  €autd TG Eyyuber. dte Kkal ™s
€mbupias olons avTi kai Tis idpucews wpds TO yevvicar ikaror or kavéxeiv
dirm:

101 wolters 69.
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Plotinian criteriology. As regards the criterion of priority and posteriority, we understand the
nature of soul to be separate by virtue of the Platonic teaching of the immortality of soul. In the

Phaedo we learn that soul cannot suffer death for it is akin to the forms: simple, everlasting,

immortal, and changeless.102 Again, in the Phaedrus we learn that soul is immortal
consequent to its self-movement: its movement assures its perpetuity for it serves as beginning
and the beginning can have no precedent.!03 Soul therefore is separate from body and matter

insofar as it is simple and self-moving; as such, it is their prior in nature. 104

Concerning the criterion of determinate - indeterminate we understand the nature of soul
to be separate based on a consideration of its proper object, the Platonic forms. From the
classic doctrine of forms, we learn that the forms are realities which are eternal, self-identical,
stable, and unchanging: they are intellectual in nature standing separate or apart from the
sensible reality which follows upon them as copy to original. 105 Wald tells us: "Bound up
with this view that the Forms must in some way be prior in the thinking of them is their aspect
as causes. They are the reason why things are as they are. As contents of intellect they are

formal causes. As 'Forms in matter' they are efficient causes”.106 The forms are realities

102 plato, Phaedo, trans. Harold North Fowler, LCL 36 (Cambridge, Mass.: Harvard
University Press, 1914) in particular 79a - 80b.

103 Phraedrus 245¢6 - d6. See also IV,7 [2], 'On the Immortality of the Soul'. For Plotinus
the priority of soul upon matter explains the priority of the spiritual upon the material. See
Bréehier's Notice: "La question de I'immortalit€ de 1'dme reste en somme, chez Plotin comme
chez Platon et les stoiciens, une question physique et cosmologique autant qu'une question
intéressant la destinée humaine; les Ames sont les forces qui animent le monde, et la
conservation éternelle du monde implique la perpétuité des dmes” 4: 187.

104 oyr argumentation for the priority of soul upon body and matter does not take into account
the order of procession, matter's generation being a subject of some dispute. For a fuller
discussion of this difficulty, whether matter is co-eternal with the One or the last production
from the One. see Narbonne's Appendix in La meétaphysique... pp.113-147.

105 See Republic V 478 on the knowledge of the form, that is, the real; also Phaedrus 247¢8 -
d! on the heaven above visible only to the mind's eye; also Phaedo 67c - d on the purification
of soul through its separation from the body; also Timaeus 28 - 32 on the fashioning of the
world by the Demiurge; and Lafrance pp.127-128.

106 George Wald, Self-Intellection and Identity in the Philosophy of Plotinus Philosophy XX

European University Series 274 (Frankfurt: Peter Lang, 1990) 53. On Aristotle's critique, see
Moreau, Aristote et son école 31.




which serve the paradigmatic function of determination consequent to their unity. Rist
explains: "My view of the first hypothesis is this: that Plato demonstrates both that a bare
Unity, such as the Parmenidean One, can admit of no predication of any kind, and that there

can be no Form of Unity comparable to the other Forms. Unity, however, is not a non-

significant abstraction, as Peck has suggested, but an element that must be present in all that is
real”; 107 the forms express the necessary unity inherent in the determination of the ideal object
of definition.!08 Further, the forms are realities whose existence is independent of their being
thought by the soul. In the Parmenides we learn that the forms are not the thoughts of soul:
that is to say, they are not the product of soul's activity. 109 This distinction between soul
activity and the form is maintained by Plotinus for whom form should be identified with the
[ntellect. the living spirit. Armstrong explains:
We are not investigating the origins and background of the Middle Platonist
(and Christian Platonist) doctrine that the Ideas are the thoughts of God.... But
I think that Plotinian scholars would generally agree that it would be an
inadequate and unsatisfactory description of this relation to say that for Plotinus
the Ideas are the thoughts of Intellect. If we are to summarise his doctrine more
or less in his own language and according to his own mind we must say rather
‘The Ideas are Intellect and Intellect is the Ideas' or 'Real Being is Ideas and

[ntellect: they are one reality described from different points of view.'1 10

107 john Rist, Eros and Psyche Studies in Plato, Plotinus, and Origen, Phoenix
supplementary volume VI (Toronto: University of Toronto Press, 1964) 52. And Moreau,
Aristote et son école: "Dire que les Idées sont réelles et que les choses sensibles, dénommées
d'apres elles, n'existent que par elles, c'est dire...que le objets ne se constituent parmi la
confusion des phénomeénes que par !'intervention des concepts, des déterminations
intellectuelles” 30.

108 see also V,1[10},7.25-26; ovdots 8¢ Tois vonvois OpLtopos kai popdn....
109 parmenides 132b - c.

[0 A H. Armstrong, "The Background of the Doctrine That the Intelligibles are not outside
the Intellect’,” Les sources de Plotin, Entretiens sur I'Antiquité Classique V (Généve:
Fondation Hardt, 1960) 395. And Trouillard, La procession plotinienne: "L'intelligible
n‘appartient pas a I'Un, mais aux esprits dérivés de I'Un. ...Les idées procédent comme les
esprits, car elles impliquent une pluralité et une diffusion qui les écartent de la simplicité
absolue, et leur formation au sein des termes produits est identique a la genése de la spiritualité”
40.




The Intellect is prior to the soul and, as such, does not depend on the soul's activity for its
existence; meanwhile, its epistemological role as definition (6pLop6s) constitutes the Intellect

as the separate and determinate object of soul. 111

The Platonic doctrine of soul's immortality and separate transcendent form does not,
however, lend a complete intelligence to the term 'xwptoT' for in Plotinus' philosophy all
souls are immortal and have the forms as their determinate object. To seek further guidance we
now turn to the Aristotelian doctrine of separate intellect.! 12 This doctrine teaches that there is
an intellect whose nature does not depend upon the living body for its existence. We read:

Since in every class of objects, just as in the whole of nature, there is something
which is their matter, j.e., which is potentially all the individuals, and
something else which is their cause or agent in that it makes them all -- the two
being related as an art to its material -- these distinct elements must be present in
the soul also. Mind in the passive sense is such because it becomes all things,
but mind has another aspect in that it makes all things; this is a kind of positive
state like light; for in a sense light makes potential into actual colours. Mind in
this sense is separable, impassive and unmixed, since it is essentially an
actuality; for the agent is always superior to the patient, and the originating

cause to the matter (De Anima I11,5,430a10 - 20).113

LIT That is to say, the Neoplatonic whole prior to the parts. For background, see Lloyd, The
Anatomy of Neoplatonism p.67 note 3 on the triad of wholes, “before the parts (or many), of
the parts (or many), in the part”.

112 Upon the revelance and use of the Aristotelian notion of separate (xwpLoT6s) in the
Enneads, see Plotinus, On the Knowing H ostases, ed. & trans. A.H.Armstrong, LCL 444
(Cambridge,Mass.: Harvard University Press, 1984) in particular S: 80 note 2.

13 Aristotle, On the Soul (De Anima). 'Ewel 8 dowep év awdon T $UceL €o0Ti TL TO
HEV UAn éxdoTw yével (TolTo 8¢ & wdurTa Suvdpel €éketra), étepor 8¢ 7O aitiov
Kat woLnTIKOU, Tw wolelr wdurTa. olov N TEXVM wpoS THY VAN wémorber avaykn
Kai €v Ty Puxy Uwdpxelr Tavtas Tas Siadopds. Kai €otir 6 pév tolodtos rvois
T@ wdrTa yireoBal 6 8¢ TG wdrTa woielv, WS €€ls TIS. olov TO bads. TpoTou Ydp
Twa kat 70 ¢ws wolel Ta Surdper SvTa Xpwpata €vepyeiq. kai odTos O rovs
XWwpLoTos kal dwadns kal dptyns T ovoia v €repyelq. del yap TLHlWTEpOr TO
TOLOUY TOU WAOXOVTOS Kal N dpxn Ths UAns. We change the translation of ¢vepyeia
from "activity' to 'actuality’. Both are correct but the latter conforms to our usage, most
especially,the text on the acts and passions of the soul read in V,1[10],3
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The pair matter - form used to explain the physical compound is also applied to the nature of
soul. Taylor explains: "Since the mind grows and develops, it comes under the class of things
which have a 'source of motion internal to themselves,’ and psychology is therefore, for
Aristotle, a branch of Physics”.114 Now the pair matter - form is akin to the pair potentiality -
actuality introduced in the early treatise entitled ‘'The Three Initial Hypostases' wherein was
learned the difference between soul which looks to the prior, the Intellect, and soul which looks
to the sequent, sensible reality: soul's vision is in act consequent to the priority of its object,
Intellect. The present text upon divine soul introduces a further element: soul -- the intrinsic
act of being -- is divine consequent to its nature as a separate existence. Wolters explains:
"Next to 'pure’, the most frequent epithet of the higher Soul in this treatise is 'separate.’ It
expresses the same idea of detachment from matter, so that Bréhier is not wrong to translate
freely 'séparée de la matiere™.115 we suggest that the text on the nature of divine soul as a
separate existence sets forth a new series of considerations necessary for intellective vision: it
is the statement of the a priori nature of knowledge based on the soul's essence as separate
from matter (kai dpévoxor UAns ovciar). In so doing, we shall obtain the grounds for
knowledge by cause, that is, by what is prior.! 16
2B: Divine Soul and a priori knowledge

This attention paid by Plotinus to the nature of soul as separate form is not new and

may be found already fully developed in the middle treatise entitled 'On Potentiality and

Actuality’. We read: "...all then is actualization there, everything is an Actuality, for

14 Taylor 75.

L15 Wolters 68. On the soul's being a separate existence, see Hadot Traité 50: "A I'intérieur
de ces ordres ontologiques, la moindre distinction réelle est elle-méme essence et substance"
24.

116 See Moreau, Aristote et son école: “Or, s'il est vain et absurde, comme le prétend
Aristote, de réaliser l'universel en dehors des choses singuliéres, il ne I'est pas d'admettre le
caractere a priori de la relation.... 'antériorité de la détermination intellectuelle aux objets
sensibles constitués par elle” 30. Also D.W. Hamlyn, "A Priori and A Posteriori,"
Encyclopedia of Philosophy, 1967. "According to Aristotle, A is prior to B in nature if and
only if B could not exist without A; A is prior to B in knowledge if and only if we cannot know
B without knowing A. It is possible for these two senses of 'prior’ to have an application in
common..... It follows that to know something from what is prior is to know what is, in some
sense, its cause”140. Knowledge of the soul's prior, Intellect fulfills both of these senses:
Intellect is prior in nature and in science.
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everything is a Life, and all Place there is the Place of Life, the true principle and source of soul
and of the Intellect" (I1,5[25),3,38-40).117 Soul like the Intellect has its source in life (Cwai)
and actuality (évépyera); and indeed is a form (éwel kai T Puxn €idos ov 3,13-14). Now
this determination of soul is important to the extent that it explains the causality necessary to
have knowledge of the forms, that is, a priori knowledge. To begin, it must be remembered
that Plotinian philosophy teaches an hierarchical order of being, that is, an order based on the
principle of priority and posteriority; every member of a series exists in accordance with its pre-
eminence. the result being that any given member of a series is causally independent of the
sequent and this result obtains based on the Neoplatonic rule which states that the form received
is altered by the recipient. As such, the prior member of a series remains unchanged and
independent of its sequent. Meanwhile, every member of a series depends upon the first for its
entire explanation and being.118 Subsequently, mention is made of the principle and source
of soul (apxn kat wnyn). For Plotinus, soul is both the place of forms and a form; that is to
say, it is both the first term of a series and common to all members of a series. Lloyd explains:
The paradigm case of what I call a P-series is the number series, and what was
apparently common to all its members was the unit or monad. But this is also
the first term of the series. If therefore it were a genuine or generic universal
like animal there would be a contradiction like the contradiction of having animal
both what is common to all kinds of animal and one of the kinds of animals

themselves. Aristotle believed that some apparent cases of genus and species

L7 gai crepyela dpa kai €répyeia Ta wdrTa kai (wai Ta wdrTa Kai o TOWOS O
€kel 7omos <ot {wis kal dpxn kai wnyn dinbods Puxns e kat rov. McKenna
reads, "...in the true sense the ground and Spring of Soul and of the Intellectual Principle”.
See also V.1[10],7-8, on the divine nature of soul and Intellect.

118 See O'Meara: “Soulignons tout d'abord le genre d'ordre hiérarchique qu'exprime cette
relation d'antériorité-postériorité: chaque terme posséde, par rapport A ceux qui le suivent et le
supposent, un statut (I'indépendance causale) qui ne se trouve totalement que dans le premier
terme, fondement causal de tous” 13. Also Lloyd, The Anatomy of Neoplatonism 79. On the
alteration of the form by the recipient, i.e., its species, we might say rather that the form per se
remains unchanged but that its descended image is altered. Lioyd seems to imply such in the
following precision: "According to Plotinus, the first, or quasi-genus, (1), is a whole which is
prior to its parts, (2) 'remains’ unaffected by any 'procession’ of the genus and (3) is the
‘power’, the durapis of its species. But it is also, i.e. as a standard genus, (1) a whole
which is in the parts and (2) potentially, Suvdyet, the species” 81.
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were just such quasi-genera because they formed P-series: for instance good,
soul, constitution.

Platonists had plausible and familiar reasons for believing that all genera
were quasi-genera in this sense, although the extent to which they did so is not
clear. The genus was for them a whole which was prior to its parts; and it was
also in some way a member of whatever class it is the class concept of ('Is there
anything more beautiful than beauty itself?').119

Now soul is a 'P-series’, that is, a reality whose nature is to be prior to the parts and common
to each of its parts. We can say that the causality of soul effects the unity of the many parts, the
species, in order to know the generic being. This result obtains because of Plotinus’
understanding of the nature of genus and species. In the treatise entitled 'On the Kinds of
Being IT' we read that the generation of species entails the addition of specific differences to the
generic being: these differences come from the other genera, for example, rest and

movement. |20 This is the standard explanation of the logician. But Plotinus then proceeds to
qualify the genus in metaphysical terms: against the Aristotelian position, he argues that the
genus is not a mere predicate (xaTnyopotperor) of the species, that is to say, it is not the mere
potentiality of a species: rather, it exists independently, for its nature is to be pure of admixture
(kaBapor xai pn pryrtpevor Uwdpxn).l2! His Platonism remains intact but what is
especially interesting to note is the explanation given for the manner in which the genus is both
(dpa) in the species and pure of the species; this explanation relies on the distinction of act and
potentiality introduced to situate soul as separate form. Plotinus affirms that the genus is in act;
as such. it is the power of its sequents, the species. Meanwhile, the species are each of

themselves in act and are the genus in potentiality. 122 The Aristotelian conception of genus

19 Lloyd, The Anatomy of Neoplatonism 76-77.
120 See V1.2 [43], 19, 3-12.

I21 See VI,2[43],19,13-17. Also Aristotle, Metaphysics [-IX, VII,12,1038a5 - 9.¢i ofv 7o
Yéros dwAéis py €0TL wapa Ta Ws yérous €idm, N el €Tl pér s VAn & éoTiv...
122 VI.2[43],20,4-7. wdoa pév ovdér Tmv €v pépet SUrALs TAUTWY. ¢KATTOL O

€repyeia ekeiro, kal Surdpel & wdrTa. kai €mi NS kaBolov woavTws:
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and species is hereby reversed: it is the genus which is always in act while the species is in act
per se but in potentiality with regard to its prior. This result holds, for together with its nature
to be the ideal object of definition, form has the causal power to realize the definition in the

particular. 123 We can say that divine soul has a priori knowledge insofar as it is the image of

Intellect. that is, it contains the subordinate species in act. 124

We now go on to situate the application of soul's nature as a separate form in the
context of Plotinian dialectics. This position is clearly stated in the treatise entitled 'On the
Kinds of Being II' wherein Plotinus explains the ascending and descending movement of soul.
We read: "Perhaps, however, we must not even suppose this unity (of Being) to be in any
sense the cause of other things, these being rather its parts or elements.... and we, displaying
what we call its parts, consider them each as a unity and make them into 'genera’, unaware of
our failure to see the whole at once. We set them forth in parts, and conversely we combine
these parts together, being unable to restrain for long their natural tendency to themselves"
(VL.2[43].3.20-30).125 This is the act of Aoyiopos whose role is to divide the unity of the

Intellect into many parts.126 Further, it is a reference to the Platonic method of division and

123 See Moreau, Aristote et son école: "L'Idée platonicienne n'est donc pas un genre abstrait;
elle est la relation qui, posée par I'esprit, permet d'échapper a I'ambiguité du sensible, de le
déterminer objectivement” 29. On form as actuality, see V,3[49],5 and V,9[5].8.

124 Lloyd provides an interesting example. "The order can be accounted for by the order of
value possessed independently by the differentiae. For example, several quasi-genera or
diacosms, such as soul or intellect, divide conventionally into divine, angelic, and daemonic.
These can be represented as the first division of a standard genus, that is, as the first line of co-
ordinate species. But in fact they form a P-series in which a divine soul is more of a soul and a
divine intellect more of an intellect than a daemonic soul or intellect, the angelic being

intermediate instances” in The Anatomy of Neoplatonism 79-80.

125 OAws 8¢ [{ows oudé 7o & datéor aitior Tols daAlots elrat. dAN " olor épn
avTol kai olor oTolxela avTol...wolelr TO v HN €v elval. Npas Te oior poipas
avTou wpodéporTas Tavtas év ékactor TiBeoBal kai YEvos Aéyewr ayroovtrtas OTL
I OXor dpa eidoper. dAAd katd pépos mwpodéporTes wAA avTd CUI'dTTTOLEY OU
durdjpterol ¢t woADY xpdror alTa kaTéxelr owevdourTa wpos avTd. We change
MacKenna in the following: "We display it, then, in parts, though, unable to restrain for long
their natural tendency to coalesce, we bring these parts together again,...". Our changes follow
more closely the text.

126 See Heiser: "What is distinctive of reasoning is that it considers 'one thing after another’
(V.1[10],4,20-21), that is, it considers the intelligible world part by part rather than in synoptic
vision” 38. As such, the setting forth in parts explained in VI,2[42],3,20-30 entails the act of
Aoyionos, the derived act of soul.
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composition taught in The Sophist. We learn therein that dialectics has for its special object the
genera or greatest kinds of being, the attainment of their knowledge being the effect of
division.127 More especially, the Neoplatonists regarded division as a kind of deduction an
example of which is the deduction of the relations of soul to itself, the per se properties, and the
relations of soul to others, the relation properly spoken of. As such, the a priori proof rests
upon a set of premisses -- conditions -- whose validity relies upon the exhaustiveness of
division. In this respect, Platonic dialectics represents a method of set theory reasoning. From
The Sophist, we learn that there is a two-fold division of production, one divine and one
human: subsequently, we learn of a second division of production, one original, one images:
and so forth.!28 Several groups of objects receive definition in virtue of their quantification,
that is. in virtue of their application to some or all forms of production. The relationship of the
divisions is a priori: to take a simple example, the original production of a human cannot also
be the original production of divine nature; the one necessarily excludes the other. This
procedure may be distinguished from the Aristotelian syllogistic whose premisses derive from

sense perception, and, as such, are a posteriorj. 29

As such, we are not in entire agreement with Heiser's view of predicative knowledge.

Arguing against the suggestion by Lloyd about thinking the generic being simply, Heiser states:

127 See Lafrance: "Ainsi, la dialectique, selon le Sophiste, n'opére pas seulement sur des
Formes, mais sur des Formes-Genres, et cela fait toute la différence avec la dialectique selon la
Républigue et le Phédre" 312-313.

128 Plato. The Sophist 264 - 268. And Rabiel Abelson, "Definition". Encyclopedia of
Philosophy 1972 ed. "As the painter looks to his model and the tailor to his pattern, the
philosopher can look to the forms for the specifications that identify things as instances of one
class rather than another, as well as for exact information about the properties of that class”
315. Itis the logic of class algebra. Also Lloyd, The Anatomy of Neoplatonism pp.12-17.

129 See Charles Parsons, "Mathematics, Foundations of", The Encyclopedia of Philosophy,
1972 ed. "This is taken to mean that certain totalities of mathematical objects are well defined,
in the sense that propositions defined by quantification over them have definite truth-values.
Thus, there is a direct connection between platonism and the law of excluded middle, which
gives rise to some of platonism's differences with constructivism. ...Various degrees of
platonism can be described according to what totalities they admit and whether they treat these
totalities as themselves mathematical objects. These degrees can be expressed by the
acceptance of set-theoretic existence axioms of differing degrees of strength” 201.
Neoplatonism, it may be said, followed this advice to the fullest degree.




“Rejoining the parts seems to be Plotinus' way of describing predication -- or ‘weaving the
Forms together,’ to use Plato's phrase (Sophist 260A). We cannot rest with an isolated
subject: we must reunite it with its predicate. Or rather, since we ourselves are responsible for
its original isolation, we must 'let it go back™.130 This is a reference to the text of
VI1.2{43].7.16-20 read above. Rather than a description of predication, rejoining the parts
would seem to be Plotinus' way of describing analysis, that is, the discovery of simple
elements. We must remember that both the undescended soul as well as the divine soul have
for their proper object the Intellect, each form being a unity or whole which is prior to the parts.
Now the form is undescended., that is to say, it remains unaltered and hence it should be
possible to think it alone, that is, unaltered by a difference. This would seem to be Lloyd's
point when he claims that we can think "...beauty, without thinking something about beauty,
say that beauty is truth”. 131 Lexical considerations lend support to this view. We have been
given to understand that the term ‘simply’ (aw\ws) qualifies divine soul, that is, soul which
always looks to the Intellect and which is pure. Thus it is logical to conclude that divine soul
accedes to a knowledge of generic being insofar as its thought is simple and its object is simple:
for instance, to think beauty simply. Lloyd explains:
These commentators display their Platonism by recognizing and approving a
species of "analysis’ outside deductive logic. It was the 'ascent’ from the
sensible to the intelligible forms: its pre-eminent example was to be found in the
Symposium.... It was simply put alongside the application in syllogistic and
other sciences as 'in philosophy": there was the generic concept of analysis as
finding the simple components of a compound, and there were its species in the
sciences (ib.,p.5). For of course the ascent from sensible universals was
nothing in Neoplatonic metaphysics if it was not an ascent from the compound

to the simple. 132

130 Heijser 39.

131 Anthony Lloyd, "Non-discursive Thought -- An Enigma of Greek Philosophy",
Proceedings of the Aristotelian Society, New Series 70 (1969-70): 261, qtd. in Heiser 38 note
5.

132 Lloyd, The Anatomy of Neoplatonism 11.
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The form is undescended and hence simple. The judgement of Heiser appears to ignore the

hierarchical order of Neoplatonism and the especial object of divine soul, the Intellect.

Fourth, the soul’s nature as a separate form may be placed in the historical context of
Platonism. Now the early Platonists Speusippus and Xenocrates appear to have accepted the
identification of divine soul -- soul which is purest and intellective -- with mathematical objects,
the former with the objects of geometry and the latter with the objects of arithmetic. Their
teaching bears on the doctrine of the mathematical soul, an intermediary reality between the
Intellect and the world.133 More generally, early Platonism witnessed a convergence of two
elements of Plato's teaching which the master may or may not have so intended, the thinking-
moving principle and the form principle of reality. Armstrong explains:

The difference between an identification of intermediate intelligent soul with
intermediate mathematicals and an identification of Intellect, sharply
distinguished from soul, with the ultimate intelligibles, the Platonic Forms, is
much too great to make it possible to regard one as derived from the other. But
it does seem important to notice, when we are considering the background of
Plotinus's doctrine, that a view of reality which simply identifies the thinking-
and-moving principle with what we should normally consider the objects of its
thought and the patterns of its activity, appears to be established in the Platonic
tradition well before, as I think, we find any evidence for the view of reality
which makes the objects of thinking and the norms of intelligent activity eternal

thoughts in a divine mind. 134

133 Armstrong, "The Background..." 396-97.

134 Armstrong, "The Background..." 398. And Aristotle, On the Soul I11,4,430a3 - 7. ¢mi
HEU yap Tor drev UANS TO aliTé €07t TO ool Kai TO LOOUMEOl” n yap
EWOTHIN 1) BewpnTikf Kal 7O oUTwS €WOTNTOr 7O aUTé éotir Also O'Meara:
"...les Idées sont les modéles qui inspirent la formation du monde, certes, mais elles se
trouvent dans la pensée de celui qui se charge de cette formation, c'est-a-dire le Démiurge. On
a affaire ici. du moins en ce qui concerne la fagon d'exprimer cette notion chez certains
platoniciens, a une analyse de la fabrication artisanale formulée en premier lieu par Aristote:
l'artisan réalise dans la matiére la forme qu'il retient dans sa pensée” 26.
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We mention their thought for it situates the nature of soul and a priori knowledge with respect
to the notion of movement (xitmois). Now the status of movement within the order of true
being is a subject of some dispute: in several treatises, Plotinus is wont to affirm the
immutability and eternity of the Intellect and soul; contrariwise, in several other treatises
Plotinus speaks of a movement and development within real being.!135 Reasons of space
forbid us from examining the subject in detail; instead, we draw attention to the role of
movement within generic being. In the treatise entitled 'On the Kinds of Being II' we learn that
movement is generic being understood under the aspect of actuality. We read: "Being, then
containing many species, is but one genus. Motion, however, is to be classed as neither a
subordinate nor a superordinate of Being but as its concomitant; for we have not found Being
serving as substrate to Motion. Motion is Being's Act; neither is separated from the other
except in thought; the two natures are one; for Being is inevitably actual, not potential”
(V1,2[43]1,7.16-20).136 Soul is a substantial existence, a member of true being; in particular,
divine soul is pure soul and represents the aspect of every soul substance to be eternally act.
Now the perfection of soul has the authority of Plato and ontological reflection: it is in the
famous passage of The Sophist wherein is stated the nature of the perfectly real to include
movement, life, soul, and thought; else it would be lacking in perfection.137 We suggest that
the identification of the thinking-moving principle with the form-principle advanced by early

Platonism clarifies a priori knowledge upon grounds of actuality. The soul knows generic

135 AH. Armstrong, "Eternity, Life and Movement in Plotinus’ Accounts of Nois," Le
Néoplatonisme Collogue de Royaumont 1969 (Paris: CNRS, 1977). "But there are other
passages in which the vital importance of the idea of static and unchanging life for Plotinus is
illustrated, not by a contrast between Intellect and Soul, but by raising Soul to the unchanging
level, II1.6{26]3,22ff., cp.4,34ff. (here the object is to exclude anything like physical
movement or change from soul or form); VI,4{22]5,5-8 (cosmic soul does not flow because it
has nowhere to flow to -- again a sort of physical movement and change is excluded). In
general, this treatise (VI1,4-5[22-23]) greatly emphasizes the static, unchanging character of real
being" 68-69.

136 sumos pEv 8f €idn wolka kal yévos: kirmois & olTe Umo TO O TakTeéa oUT
© €Wl T OvTL, dAAA petd Tob dvrTos. eUpebeica v avTe ovX S €r UTOKel|ity”
€répyeta yap avtol kai oudévepor dieu Tob €Tépou 1 éwwroiq. kal ai 8vo dvceis
pia- kat yap évepyeia 76 v, ov Surdpel.

137 Plato The Sophist 248e - 249a. s dAnBas kitmow kai Cwiyv kai Puxnr kat
dpornotr...7H wavrTelds SvTL un wapeiva,...;
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being in the actuality of soul's existence:; it is the intrinsic act of being, the thinking-moving
principle, the self-constitution of the soul as sequent. Again, the soul knows generic being in
the actuality of the form; form is true being whose act is the determination of a pattern of
sequents, that is, wapadetypa. In the early treatise entitled 'The Three Initial Hypostases' we
learned that the seeing of the soul's prior, Intellect, constitutes the only proper acts of the soul
by virtue of their perfection. The late treatise entitled 'On the Kinds of Being II' confirms this

thought based on a consideration of movement and actuality.

Interestingly this identification of the thinking-moving principle with the form principle
meets with objection from Rist. In reference to the doctrine that the intelligibles are not outside
the Intellect, Rist complains that Plotinus misunderstood the text of The Sophist to mean that
the Platonic forms are active powers like soul. He states:
This theory, however, can only be maintained as Platonic by what Professor
Grube describes as 'a misunderstanding of 248D - 249B and of a passage from
the Philebus' (23C - 27C). Grube's analysis makes it clear that Plato teaches
that the real cannot be limited to what is immobile. Therefore either the Ideas
are active powers, or souls are active realities distinct from Ideas. Plato prefers
the second alternative. This passage in the Sophist has caused interpreters a
good deal of concern, and Grube has had to cut away many extraordinary
interpretations to clarify its meaning. Plotinus certainly understood it wrongly
as teaching that the Forms possess intellection and that absolute immobility must
therefore be attributed to something other than the Forms, in fact to the One
which is beyond intellection. 38

We put aside the question of self-intellection with regard to the forms, turning instead our

attention to the relation of scul and the forms together with Rist's claim that Plotinus

misunderstood the meaning of Plato. Now as a defense of Plotinus entails the explanation of

soul and form, we understand that such explanation will resolve both difficulties at once. First,

138 Rist, Eros and Psyche 42.
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it has been observed that Plotinus accepts a common source (¥ny"n) of soul and the Intellect or
forms; this source is the place of life which is no doubt identical with the perfectly real of The
Sophist wherein life and movement are named qualities of perfection. We submit that unlike
the modern commentators who understand the text of The Sophist to mean the attribution of life
and movement to either soul or the forms, that is, disjunctively, Plotinus on the other hand
understands the text to apply to each of both, that is, distributively. In addition to The Sophist,
Plotinus can make appeal to the Phaedo wherein Plato defines form to be true existence (76 o)
and places soul in the company of form (ouyyerns oloa aitol del pet' ékeivouv).139
Such being the case, to understand the nature of divine soul as akin to the forms, that is to say,
to share in all the perfections of true being, is fully supported by the Platonic dialogues. Hence
we are left unconvinced by Grube's interpretation of the texts to mean a disjunction of soul or

form having the active power.

Rist mentions these passages but objects that the principle of movement cannot be
attributed to the forms since it is the special quality of soul.140 This objection is, however, not
entirely to the point for the forms, if they do not possess life and movement in the biological
sense of the term, are nevertheless the causes of being. Schroeder explains: "The
contemporary student of Plato will tell us that (if we entertain the Platonic theory of Forms at
all) the Platonic Form is posited as cause or explanation. Ontologically it is the cause of being,
epistemologically it is the cause of knowledge, and ethically it is the guarantee of right
action”.14l Now it is common knowledge that Plato posits movement as one of the genera,

that is, the greatest kinds of being.142 If such is the case then Plotinus is not wrong to follow

139 Plato, Phaedo 78d: auvTo 7o toor, avTh 76 kaldv. avTo ékacTor & €T TO O,
HN woTe peTaBolny kai fMrrirodr évdéxeral N del avT@dr éxaocTor & €oTL.
HOUOELOES Or avTo kab ' avuTd. woavTws katd TAUTA €xeL kai ouvdéwore oudapi
ovdapws diloiwoir ovdepiav érdéxeral and 79d: Srar 8¢ Y€ avT) ka®  alTiv
OKOTT. €keloe oixeTal €is 70 kabapdy Te kai dei O kai abdraTor kat MoavTeHs
€xor. kai »s ouyyerms oloa avTol del HeET ' €kelrov Te yiyreTar,...

140 Rist, Eros and Psyche 41.

141 Schroeder, Form and Transformation 4.

142 The convergence of the thinking-moving principle with the form principle in Early
Platonism may be read in concert with the problem of the communication of forms. See




the Platonic tradition and the identification of the thinking-moving principle with the form
principle for reasons of science: the actuality of the form principle is necessarily presupposed

by the actuality of soul in a priori knowledge.

Second, it is ill-advised to assume that in attributing active power to the form and to
soul Plotinus did so identically, that is, synonymously; to say that form is an active power and
that soul is an active power is not necessarily to say the same of each. 43 Lloyd explains:
In Aristotelian logic the standard genus is predicated 'synonymously’ of all its
species, that is, with the same name and the same definition or meaning.
According to some modern idealists this is unreasonable: for the species, say of
birds, is animal modified by the form of being able to fly while the species of
fishes is animal modified by being able to live in water, with the result that
‘animal’ no longer has the same meaning when it is attributed even to co-
ordinate species. In the cases of super-ordinate and subordinate species this
picture is clearly going to fit the Neoplatonic frame of procession and causation;
for in this frame forms are not transmitted identically from agent to effect, as
they are for Aristotle, but are altered qualitatively when received by the
effect. 144

Now it is reasonably clear that form and soul are two species of the genus substantial being.

We can say that the species of forms is substantial being modified by the activity of the

paradigmatic function while the species of souls is substantial being modified by the activity of

Lafrance: "La notion de communication des Forms-Genres répond au probléme de la
conciliation de I'un et du multiple dans le monde intelligible et fonde ainsi la possibilité de la
prédication” 410. Movement or the actuality of generic being makes possible the
communication of forms, and as such, is a necessary condition of science.

143 Leonard Linsky, "Synonymity", The Encyclopedia of Philosophy, 1972 ed. "The
suggestion is that the synonymity of two linguistic forms consists simply in their
interchangeability in all contexts without change of truth-value -- interchangeability, in Leibniz’
phrase, salva veritate" 54. See also Avrum Stroll, “Identity”, The Encyclopedia of Philosophy,
1972 ed. in which this suggestion is appraised in terms of Frege's theory of meaning and the

extensional context of interchangeability.

144 Lloyd, The Anatomy of Neoplatonism 77.
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seminal reasons; the genus 'substantial being’ changes meaning consequent to its application to
one or more species. Evidence of this thought may be found in the treatise entitled 'The Three
Initial Hypostases' wherein Plotinus teaches that soul is both continuous with and different
from the Intellect: "The Intellect, then, enhances the divine quality of soul as father and as
immanent presence; nothing separates them but the fact that they are not one and the same:
however there is succession, as to the recipient there stands the form. And this recipient,
matter to the Intellect, is beautiful, and intelligent, and simple like the Intellect” (V,1[101,3,20-
23).145 To be other than Intellect and yet not separate states the lack of synonymity in the
Plotinian procession. Moreover, the text suggests that Plotinus admits the coincidence of
properties between soul and the Intellect while denying the identity of substance. This position
may be likened to the modemn logic of Leibniz and the principle of the identity of indiscernibles.
We read: " In the Discourse on Metaphysics (IX) he stated it as follows: ‘It is not true that two
substances may be exactly alike and differ only numerically, solo numero,’ while in the

Monadology (9) he wrote, ‘It is necessary, indeed, that each monad be different from every

other. For there are never in nature two beings exactly alike and in which it is not possible to
find an internal difference, or one founded upon an intrinsic quality (dénomination)™, 146
Hence it may arrive to both the form and soul to have a property in common while yet doing so
differently. For a thinker like Plotinus, the relation of meaning to referent, of properties to
substance. changes according to the principle of priority and posteriority. Lloyd explains:

"But the denial of a kowr6v, of whatever ontological status, is equivalent to the denial of a
'synonymous' generic predicate.... On the other hand.... it was not to be inferred that a quasi-

genus was said equivocally of the species (or of other series which derived from them): it was

145 1ots ot émi HaXlov Belovépar woiel kal 7o waTnp €lrat kai 7o wapeirai-
ovdér yap peTafl | TO éTépols elral. s €deffis pévrvor kai ws TO dexoLeron,
70 8¢ ()5 €1dos" ka\f &€ kai f vob UAN rooetdns oloa xal awAf. We change
McKenna who reads: "In two ways, then, the Intellectual-Principle enhances the divine quaity
of the Soul, as father and as immanent presence; nothing separates them but the fact that they
are not one and the same, that there is succession, that over against a recipient there stands the
Ideal-Form received; but this recipient, Matter to the Supreme Intelligence, is also noble as
being at once informed by divine intellect and uncompounded.” We retain the term 'simple’ for
awAn and read kai successively as the text suggests.

146 G.W. von Leibniz, Discourse on Metaphysics IX and Monadology 9 qtd. in Avrum
Stroll, "Identity”, The Encyclopedia of Philosophy, 1972 ed. 122.
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an instance of Aristotle's tertium quid between the synonymous and the homonymous, namely
the ab uno (d¢ * €1'6s) or ad unum (7Tpos év)".147 Unlike Rist's complaint, we understand
neither a confusion of form and soul nor the synonymous attribution of properties to substance

in Plotinian philosophy.

In this section of the thesis we have examined the epistemological perfection of soul
as possessing a priori knowledge. This examination is required by virtue of the text on the
reason that is in act read in the early treatise entitled *The Three Initial Hypostases®
(V.1[10].3). As explanation, we make mention of the Platonic doctrine of division -- the a
priori method of set theoretic reasoning -- and its application to generic being. In concert with
the Plotinian teaching on the priority of genus upon species, this method explains the soul’s
necessary knowledge of the subordinate species in act. It will be useful to bear in mind these
considerations on divine soul’s knowledge by means of formal cause when we turn to study
mixed soul. Meanwhile we finish the section with a defense of the Plotinian position on the
non-synonymous attribution of predicates to real being. This doctrine, standard amongst the
Neoplatonists. admits the difference between form-subtance and soul-substance while yet

allowing for degrees of participation between them.

147 Lloyd, The Anatomy of Neoplatonism 77.




85

3: Divine Soul and self-subsistent existence

Divine soul has a priori knowledge for its nature is to be separate (xwptoThr oloav)
like Intellect and the transcendent forms. Now this similarity between the divine soul of
Plotinus and the separate intellect of Aristotle has also been explained in terms of the unmixed
(apikvor) nature of divine soul. In his commentary to the treatise, Hadot clarifies this thought
by reference to the metaphysical rule which states that only separate realities are self-subsistent
(€b "~ €aumiis pévovoar).!48 Let us, therefore, now turn to study the soul in terms of its
nature as a substantial existence.l49 In this way, we shall accede to an understanding of the
metaphysical factors which ground the soul's scientific knowledge, that is, the science which
decides by the rules and measures within itself. First, some terminological considerations will

help our understanding of divine soul as a separate substance. In the Lexicon Plotinianum we

read that the verb "xwpi{ew’ means to separate, to divide. 150 Similarly, the Index

Aristotelicus explains that 'ywpiCeLv' means to distinguish by reason; as well, it states the truth

148 Hadot, Traité 50: "Etant 'sans mélange’, elle est donc vraiment divine et non démonique,
selon le principe admis tout au long de ce traité, selon lequel n'est divin que ce qui est sans
mélange (6,39-45), et elle est, a cause de cette pureté, une réalité subsistante, séparée, une
substance (2,23-24). Nous rencontrons ici encore un des thémes fondamentaux du traité:
l'opposition entre ce qui subsiste en soi, en sa propre substance, et ce qui ne subsiste que dans
un sujet différent de lui (7,47-50). Pour désigner ce caractére de I'dime divine, Plotin emploie
aussi le mot chéristos. Ce mot, chez Plotin, signifie le fait d'étre séparé du corps ou de la
matiere, a propos de I'dme.... cet emploi est peut-€tre alors un souvenir d'Aristote, De anima
430 a 17,.... Choristos signifie dans ce cas 2 la fois 'séparé’ de la matiére et 'subsistant en
sol'... et transcendant” (173-4). And again, "Comme le remarque A.H. Armstrong (note i 49
(V.3), 3.46), le term 'séparé’ vient d'Aristote (De anima, 430a 17)et il esta l'origine de la
doctrine de [""Intellect Agent", identifié par Alexandre d'Aphrodise avec I'Intellect divin
d'Aristote, cause premiére et premier moteur (Alexandre, De anima, p.89, 22-23 Burns), et
identifi€ par Plotin & I'Esprit divin" (191).

149 On the per se nature of substantial existence, see J acques Maritain, Eléments de
Philosophie, introduction générale i la philosophie, 23rd ed. (Paris: Librairie Pierre Tequi,
1951). "Comment définir le sujet d'action par rapport a 'existence? Il existe a lui tout seul ou
par ses propres moyens, non pas en ce sens qu'il n'aurait pas besoin de cause..., mais en ce
sens qu'il se suffit a lui-méme pour étre posé hors du néant par les causes de I'étre; considéré a
part il a en lui ou dans sa propre nature tout ce qu'il faut pour recevoir I'existence: disons en ce
sens-12 que c'est un étre existant par lui-méme (per se) ou a raison de lui-méme, i raison de sa
propre nature, ens per se exsistens 156. Divine soul exists unto itself (€d " €avTis), thatis to
say, 'dans sa propre nature'.

150 Lexicon Plotinianum 1122-1123.
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of a reality by what is intrinsic to its nature.!5! Meanwhile from Wolters, we learn that the
term 'xwpio T’ is similar in meaning to the term ‘pure’ (aknparos) which itself means to be
free from matter: "Plotinus uses three words for ‘pure’ to describe the higher Soul in the
present treatise: dxripavos (here and 3.27), kaBapds (26,27) and dutktos (26). All three
bring to expression that the higher Soul is apévoxos UAns (24), i.e. stays clear of association
with all things material, unlike the lower Soul. This point is most vividly brought out by the

adjective dknipatos: 'undefiled,'...” 152 Finally, in Aristotle’s On the Soul we read that the

separate intellect is by nature "separable, impassive and unmixed" (xwploTo3s Kkal dwabns
kai dajuyns), being in substance active (v ovgia v €vepyeld); furthermore, it is immortal
(aBaravor) and eternal (aidtov). These are the evidences which show what it means for
divine soul, in virtue of its nature, to be a separate and substantial existence.
3A: Divine Soul and Actuality

Now the doctrine of the separate intellect provides Plotinus with two elements
necessary for the exegesis of soul as substance: it affirms the immortality of soul and it
specifies the kind of act which belongs to the soul. Concerning the former element. we learn
that Aristotle admits the possibility of soul's immortality based on a consideration of the
conditions of soul's activity. We read: "In most cases it seems that none of the affections,
whether active or passive, can exist apart from the body. This applies to anger. courage, desire
and sensation generally, though possibly thinking is an exception. But if this too is a kind of
imagination, or at least is dependent upon imagination, even this cannot exist apart from the
body. If then any function or affection of the soul is peculiar to it, it can be separated from the

body: but if there is nothing peculiar to the soul it cannot be separated”.133 For Plotinus soul

I51 Index Aristotelicus, ed. Hermannus Bonitz (Berolini: Georgii Reimeri, 1870) 859-860.
“ratione et notione distinguere", and "XwptoTor dwkads id dicitur quod suapte natura et per se
in re ac veritate est".

152 Wolters 66.

153 Aristotle, On the Soul (De Anima) I,1,403a6 - 13. In particular, el L€l ol €oTi TU
Tor TS Puxis épywr 1§ wabnpudbtmr iSto, €UBEXOLT * av auThr XwpileoBai- ei &¢
InBer éoTur {Slor avTis ovk dr ein XwptoTi,.... We draw attention to the term '{Sto1”'
for it serves to situate the text with respect to the 'propers of the soul' in Plotinus
(V.1[10].3.16-20).




is immortal by virtue of its nature as a separate form. We must remember that in both the
Aristotelian and the Plotinian philosophies, separation from matter implies pure actuality. To
think the soul in separateness is therefore to think its essence: it is the element within the soul's
constitution which is both primary and necessary to soul. We can say that actuality identifies

the attribute which is intrinsic to soul, thus setting the soul forth as separate from matter. 154

Concerning actuality, we learn that Aristotle admits two kinds of act, first act and
second act. We read: "Each of these two has capacity, but in a different sense: the former,

because the class to which he belongs, i.e., his matter, is of a certain kind, the latter, because

he is capable of exercising his knowledge whenever he likes, provided that external causes do
not prevent him. But there is a third kind of instructed person -- the man who is already
exercising his knowledge; he is in actuality instructed and in the strict sense knows (e.g.) this
particular A".135 The potentiality (Suratds) which is a kind of matter is mere virtuality. Now
Aristotle is here consistent with himself for we have learned that the genus (Y€r'os) as matter is
only potential, requiring the determination of form -- a difference -- to become actual: for
instance. the form of knowledge.!56 There ensues another act, act in the full sense of the term

consisting in the present (161) and entire exercise of thought. 157 Taylor explains: "When

154 See Trouillard, La procession plotinienne: "Les raisons sont toutes en chaque dme
(V.7.19). Le monde intelligible est ramassé tout entier dans le moindre esprit singulier
(II1.4.323). L'individualité n'est donc pas la 7possession exclusive d'une nature, mais le
caractere actuel ou actif (€vepyeiq) (VI.2.20-8) d'une structure parmi les autres, la

prédominance (éwikpdrnotrr) (V.7.28) de telle ou telle raison” 42. It is actuality, rather than
this or that reason, which is peculiar to soul as a separate form.

135 Aristotle, On the Soul (De Anima) I1.5.417a27 - 30, ékatepos 8¢ TOUTL ol ToU
auTor Tpowor duratés éoTur. dAN 6 HEV OTL TO yéros TolobTor kai 1) UAN. O &
o7t BouAnbeis duratos Bewpelr. dr pf 7u kwAUon Tar €€wler 6 &° non Bempar
€rTedexeiq o kal kuplws €TLOTdLeros T68e TO A

156 See Moreau, Aristote et son €cole: "Ce qui empéche que le genre ne soit ousia, ce n'est
pas proprement son universalité, son extension, par laquelle il déborde la singularité de 1'étre
concret et se trouve dans I'impossibilité de coincider avec lui: c'est son indétermination. Le
genre n'est que la possibilité ambigué de ses déterminations ultérieures, des différences qui
constitueront les espéces; il n'est pas une ousia, une essence réelle, mais seulement une notion
abstraite, un universel, parce qu'il ne suffit pas a constituer une définition; il ne répond
qu'incomplétement 2 la question 7{ éot, par ou I'on demande ce qu'est une chose" 149.

157 See Moreau, Aristote et son école: "Nous savons, en effet, qu'il est des degrés de la
puissance et de I'acte. La science est en puissance chez celui qui apprend; elle est en acte chez
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Anstotle is speaking most strictly he distinguishes the process by which a Form is realised,
which he calls Energeia, from the manifestation of the realised Form, calling the latter
Entelechy (literally ‘finished’ or ‘completed’ condition). Often, however, he uses the word
Energeia more loosely for the actual manifestation of the Form itself, and in this he is followed

by the scholastic writers, who render Energeia by actus or actus purus”.158 We submit that

divine soul has the appellation 'pure’ insofar as its nature is act in the second sense; it is the act
of form which entails both the perfection and self-subsistence of soul in Plotinian philosophy.
In the treatise entitled 'On Potentiality and Actuality’ (I1,5[25],3) we learned that each member
of true being is both an act and in act (ei €repyela povor N\ kai €vépyela ékaotor). We
are now able to understand his meaning better: divine soul is an act in consequence of its
nature to be a completed form which lacks nothing for its existence. Clarifying the metaphysics
of Plotinus, Narbonne explains well this conclusion upon grounds of a difference between
being in act -- traditional to Aristotelianism -- and being an act -- new to Neoplatonism and

which has for its special object the substance which is self-producing. 159

Further exegetical considerations help to explain Plotinus' views on the separateness of

soul. We read that divine soul is "...strong (ioxvov) in its own right by virtue of its proximity

le savant, méme quand il dort; elle est alors aptitude (é€1s), puissance active, déterminée et
seconde par rapport a la simple potentialité,...; mais par rapport a l'activité en exercice, a l'acte
de contempler, elle n'est qu'un premier degré de I'actualité,... I'activité en exercice étant un acte
second” 163.

158 Taylor 49. And Moreau, "L'étre et |'essence dans la philosophie d'Aristote”: "Mais,
apres I'analyse qui précede, et si c'est faute de détermination ou de forme que la matiére ne peut
prétendre au titre de substance,.... C'est donc 2 la forme (€180s) que convient principalement
le nom de substance (ovoia)" 186.

159 See Narbonne: "...exprimer une distinction en réalité inexistante chez Aristote, celle de
I'acte et de I'étre en acte. Chez Plotin, les entités intelligibles ne sont pas seulement en acte,
dans le sens ot elles existeraient toujours déja éternellement et s'opposeraient aux étres soumis
au devenir qui n'existent qu'en puissance; elles sont également acte, en tant qu'effet ou que
cristallisation d'une puissance productrice active qui réside en elles-mémes et qui s'identifie en
fait 3 elles-mémes” 30. And again, "Le passage de I'état de repos de cet acte a son état actif
n'est plus a proprement parler un passage, un changement opéré grice a l'intervention d'un
€lément adventice: c'est une production 2 partir de soi-méme. .. Telle est aussi la doctrine de
Plotin pour qui la puissance au second sens est celle qui produit son acte par elle-méme (wap
auTis), celle pour qui I'étre intelligible tient de lui-méme (wap "avvod) d'étre éternellement ce
qu'il est, puisqu'il posséde toujours de lui-méme ce qu'il doit posséder" 68-69.
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(€yyvbev)..." to the Intellect. Plotinus continues: "He, the Begetter, is capable of holding her
on high -- which is why Soul, being kept suspended from Intellect, cannot fall away from it --
much more than the sun can hold forth from itself the light which forms a halo around it and
stays closely bound up with it" (II,5[50],2,30-32).160 Again: "For that pure Soul, too, was
Substance, sprung from the activity of the one preceding it, and so alive -- from the activity,
that is, of the Substance of true beings,..." (I11,5[50],3,3-4).161 These texts together form
his explanation of the soul's substantial existence. From the doctrine of procession, we learned
that the generation of a being results from the surfeit of perfection which is the progenitor.
Now the treatise 'On Love' fulfills our purpose insofar as it identifies the necessary factors
which attend the birth of divine soul. Dodds explains: "Read the second part of the
Parmenides as Plotinus read it, with the single eye of faith; do not look for satire on the
Megarians or on anybody else; and you will find in the first hypothesis a lucid exposition of the
famous 'negative theology,' and in the second (especially if you take it in connexion with the
fourth) an interesting sketch of the derivation of a universe from the marriage of unity and
existence”.162  Soul is the mediating existence between the second and fourth hypotheses of
Parmenides. Plotinus' teaching on soul and its offspring, eros the god or the daimon,
continues the metaphor of marriage and begetting observed in Plato and Empedocles.
3B: Plotinus’ Criticism of Aristotle's Doctrine of Substance and Act

Plotinus does not, however, only repeat Aristotle. Instead, his understanding of divine
soul as a separate and self-subsistent existence is also based on a profound criticism of
Aristotle’s metaphysics of substance and act. Lloyd explains:

It is often said that he rejected the Aristotelian categories on the grounds that
they cannot have the same meaning when they are applied to the intelligible

world as they have in the sensible world: but to the extent that this suggests that

160 gpecr ovs ™ av €kwéool Puxn vob EEnpTnpérn woAb nHaAlor 1 nAlos dr éxoL €&
éautol Soor avTor meplhdumer dEs TO €€ avTod €is avtor guimpTnEror.

161 way Yap N Yuxh ékewn olola fiv yevopévn &€ €vepyelas Tis mpd auThs (kal
¢Woa) kat THs TV dvTwv ovolac...

162 E R.Dodds, "The Parmenides of Plato and the Origin of the Neoplatonic 'One’,"” The

Classical Quarterly 22 (1928) 133-134.




they have at least an analogical application it is misleading. They have no place
in the intelligible world. In any case, as he regularly objects in V1.2, they
cannot be among ‘the first' or 'the first genera’, since they are compound, not
simple. This flexible notion seems here to mean that they are capable of
analysis into subject and attribute. The five greatest kinds of the Sophist are the
only simple genera. They do not form a P-series -- otherwise they would not be
summa genera -- aithough each is a P-series. But they form a whole, the name
of which is 'substance’ or 'being’. They are not attributes of substance/being --
otherwise it would not be simple -- but activities of it. For reasons which we
shall see, it follows that each can be described as identical with it and therefore
with each other; but the identity is in subject not concept -- Plotinus uses the
Aristotelian formula. Extensionally, therefore, there is one summum genus; and
as a genus it is not simple in another sense, inasmuch as it contains sub-genera
and species, which are the classes of all that is. By assuming this, Plotinus is
enabled to make what I have alluded to as the radical criticism of the semantics
of substance and attribute. 163
Plotinus’ disagreement with the Aristotelian model centers upon the notion of attribute. For
everyday purposes Plotinus appears willing to admit the Aristotelian distinction of substance
and attribute. We read: "The existence of Soul will, we may presume, be at once conceded.
But is this existence to be taken as identical with that of the stone? Surely not. Being in the
case of the stone is not Being pure and simple, but stone-being"(VI,2[43],5,17-21).164 The
ordinary objects of discourse employ the method of attribution in order to explain their
occurrence. The predicate relation places the objects into kinds thereby setting forth one object
as specifically different from an other. Taylor explains: "Science is called on to supply not

merely a definition but the definition of the classes it considers, the definition which faithfully

163 Lloyd, The Anatomy of Neoplatonism 86-87.
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reflects the 'lines of cleavage' in Nature. This is why the Aristotelian view is that a true
definition should always be per genus et differentias. It should ‘place’ a given class by
mentioning the wider class next above it in the objective hierarchy,..." 165 Pjotinus accepts
the ordinary logic of his day; the grammatical division of a sentence into subject and predicate
makes possible the logical functions of affirmation and denial_ 166 Rather his disagreement is
metaphysical in nature and carries upon the distinction between essential and accidental

attribution maintained by Aristotle.

Simply stated, for Plotinus the specific difference cannot play the role of form making
determinate generic being. We have read that generic being is the power of the species; it
serves as cause ascribing being to them. Thus it cannot be the case that the difference
determines and perfects the generic being; instead the opposite is true. We read: "Furthermore,
what being will soul have without other components? The being of a stone? No, it is
necessary that the being of soul is from within, a source and principle, or rather this is all that is
the soul” (VI.2[43],6,5-8).167 Now the source of soul is Intellect, its prior. This teaching is
clarified by reference to the relation which exists between a science which is prior (7po) to the
species (ci8¢ir). 168 We understand this priority to be both logical and metaphysical in nature:

metaphysically, Intellect is prior to the soul for in the order of procession Intellect is closer to

165 Taylor 26.

166 See Newton Garver, "Subject and Predicate,” Encyclopedia of Philosophy, 1972 ed. "In
the realm of grammar, subject and predicate are sentence parts; they are, therefore, words or
groups of words, and their definition and identification is a matter of syntax. In the simplest
case, where the sentence consists of Jjust two words, such as ( 1) Bats fly, (2) Fraser swims,
the subject is the noun and the predicate is the verb" 33. And "In epistemology the contrast
between subject and predicate is a contrast between that part of a sentence which serves to
identify or designate what is being discussed and that part which serves to describe or
characterize the thing so identified" 33.

167 ¢reira 7o etvar avTy i €oTal drev Tar dMwv § \ifos N 8el Tolto 7O elvat
avins €vTos elral olor wnynr kai apxnv. palov 8¢ wdrta. 6ca avty® MacKenna
reads: "Furthermore, what being will it have when we separate it from its other components?
The being appropriate to 'a source and first-principle’, or rather to all that the soul comprises in
its own nature;...".

168 VI.2[43],20,3. ..dowep émioTriun wpo TV €v péper eibav...
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the One: logically, Intellect is prior to the soul for it contains all the truths which the species
later demonstrate in predication.169 Lloyd explains:
When he says that the substance of soul must be the source of all that it is,
Plotinus means the substance of soul which it already possesses. He cannot
mean that the differentia which supplements and qualifies the genus comes from
the substance of soul, for the substance of soul ex hypothesi does not exist until
the differentia has supplemented and qualified the genus. He means that the
substance of soul is not brought into existence by anything supplementing or
qualifying the genus. The reader might go on to infer that, unless all notion of
genus has been thrown overboard with the notion of differentia as quality,
Plotinus must mean the 'source’ of particular substance (soul or stone) to be the
genus. 170
Generic being, Intellect, is the source of particular substance for it includes every substance as
a part of its constitution. Moreover, Intellect is identical with being itself. Hence we
understand Plotinus to mean that Intellect is the source of soul's substantial existence insofar as
it is the veritable ground of soul's actuality.171 For there to be particular substance, the
Intellect does not seek perfection from the specific difference, that is, from outside: instead its

perfection lies within its own determinations which constitute the source of soul's substantial

169 Such at least seems to be the case. In his Notice to the treatise, Bréhier suggests the
replacement of the logical relation genus-species by the causal relation producer-offspring. He
states: "...c'est celle du lien des espéces au genre. Sur ce point, la doctrine de Plotin est trés
différente de la doctrine classique d'Aristote; pour lui les intelligibles sont, en méme temps, des
intelligences: c'est pourquoi....il substitue i la hiérarchie logique genre-espéce, qui se fait par
addition. la production des intelligences partielles par l'intelligence totale" 6: 43. This leaves
however a false impression for Plotinus clearly states that intellectual science is prior to its
species. Now intellectual science is the Intellect itself. Hence the logical relation of genus-
species is not so foreign to the causal relation producer-offspring as may first seem to be the
case. Further we have read that the doctrine of procession is identical with looking back to the
prior. As such, the rational order coincides with the metaphysical order. See chapter [ pp. 23-

26.

170 Lloyd, The Anatomy of Neoplatonism 89.

I71 See Trouillard, La procession plotinienne: “L'esprit (voii<) est dans I'dme, non parce que
I'dme est posée par l'esprit sans participer a cette position, mais parce que le psychisme tire de
sa contemplation sourde le mouvement et les raisons par la médiation desquels il se pose.

L'Un est dans le vois, en tant que l'esprit vit, par la constitution de I'intelligible, la radicale
liberté dont il procéde. Relation et présence sont essentiellement intérieures et actives" 2.



existence.172 In the late treatise entitled ‘On the Kinds of Being II' Plotinus clearly elicits this
consequence, demonstrating the generation of species in terms of the mutual relations amongst
the kinds -- the Platonic method of division and combination — rather than by reference to a
completive term or quality. 173 Again, from the doctrine of procession we learned that the soul
proceeds from the Intellect following upon the Intellect's seeing the One, soul being the image
of the Intellect. This doctrine agrees with the teaching on genus and species: the Intellect is the
source of the species insofar as it is the unity of their being. Contrariwise, to admit the
Aristotelian specific difference to be a form would be tantamout to admitting that the soul's
substantial existence is separable into two heterogenous parts, 'substantial being' and 'soul'.
Plotinus denies this consequence in his refusal to place being a soul on a par with being

white. ! 74

Meanwhile Plotinus’ disagreement with Aristotle’s teaching on substance and attribute
extends equally to considerations of science proper. Lloyd explains: "Secondly, he finds the
notion of categories which divide qualities from substances unintelligible if they allow a quality
to be an integral part of substance. This is the point of his eventually concluding that the only

genuine qualities must be the non-essential ‘affections’, posterior to substances, such as a

I72 See Trouillard, La procession plotinienne: "L'universel plotinien apparait alors trés
différent de l'universel aristotélien. Non seulement le genre néoplatonicien contient ses
especes. mais il les engendre selon une dialectique réelle et par un développement interne. Les
especes jouissent du méme privilége vis-a-vis des sous-especes, et ainsi, de proche en proche,
de division en division, elles sont grosses des moindres caracteres individuels....Mais
l'universel plotinien ne s'épuise pas en cette fonction génératrice, et ne se perd pas dans la
multiplicité de ses produits comme une simple nature commune. [l posséde I'antériorité d'une
cause immanente, plus large et plus dense que ses effets (VI1.2.20)" 43-44.

173 See VL.2[43],21,55-6. ../ wdvTwr év ér drtwr olov CUUTANKT Kai ocuiBeots
rovs ¢ovt. And Lafrance: "Pour bien comprendre ici la nature de I'altérité on prendra appui
sur la science. La science constitue une unité que l'on peut fragmenter en diverses parties selon
les objets auxquels elle s'applique" 341. And again: "Seligman fait observer, avec raison
croyons-nous. que les Formes du Sophiste sont des ‘primitive ontological notions’, et il
comprend le terme 'notions' comme le nom d'entités réelles qui sont a la fois principes de la
réalité et principes de la connaissance. ...comment une Forme peut-elle étre a la fois une et
maltiple. Pour traiter ce probléme, le Sophiste introduit le notion de koindnia qui permet de
concevoir les relations entre les Formes sans que la nature de celles-ci en soit modifiée pour
autant” 349,

174 See V1,2[431,5,24-26. In particular, .§ 71 6v HEV N Puxr. ob pértol obTws. 03
arBpmwos Aeukds. dAN ' &S TS ovoia povour-
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man's colour”.175 The difficulty centers upon the distinction between what is necessary and
what is accidental to a substance. For Plotinus as for both Plato and Aristotle, scientific
knowledge is knowledge of that which is true and certain: it is knowledge of the necessary. In
all three philosophies, the necessary is identified with the essential: the necessary states that
element which is intrinsic and primary in the substance. Again, both Plotinus and Aristotle
agree that true science consists in the knowledge of causes: to know scientifically is to know
why such is the case for an existence. Heiser observes: "In VL.7[38].1-3, Plotinus undertakes
to rewrite the Posterior Analytics and eliminate the causal syllogism, thus adapting it to intuitive
intellect. The intelligible -- intelligible man, or horse, or what have you -- must contain within
itself and be identical with its ‘cause’ (attia, 1,57), its ‘why' (dia ti, 2,6-8). In contrast with the
sensible. in the intelligible 'the essence (ousia) and the what-is-being (to ti en einai) and the
why (to dioti) are one thing’ (3.21-22; cf. VI.8[39],14&17)". 176 The cause states the
necessary insofar as it produces truth. Now Plotinus' criticism of Aristotle is simple: upon the
grounds of empirical observation, how is it possible to select one attribute as essential over
against the others? What is the distinguishing mark which allows a quality to be an integral part
of substance in the one case, but a mere accident to substance in an other? Their disagreement
remains current in our day. Losee situates the complaint: "The requirement that the premisses
be true is one of four extra-logical requirements which Aristotle placed on the premisses of
scientific explanation. The other three requirements are that the premisses must be
indemonstrable. better known than the conclusion, and causes of the attribution made in the
conclusion”.177 Concerning the fourth requirement, Losee explains:
What is needed at this point is a criterion to distinguish causal from
accidental correlations. Aristotle recognized this need. He suggested that in a

causal relation the attribute (1) is true of every instance of the subject, (2) is true

175 Lloyd. The Anatomy of Neoplatonism 90.

176 Heiser 43. See also Aristotle, Metaphysics I.1,981a27 - 30: and Joseph Moreau, Aristote
et son école pp. 37-43.

177 john Losee, A Historical Introduction to the Philosophy of Science, 2nd ed. (Oxford:
Oxford University Press, 1980) 10.




of the subject precisely and not as part of a larger whole, (3) and is ‘essential to'
the subject....
Aristotle's third criterion identifies causal relation and the ‘essential’
attribution of a predicate to a subject. This pushes back the problem one stage.
Unfortunately, Aristotle failed to provide a criterion to determine which
attributions are ‘essential’. To be sure, he did suggest that 'animal' is an
essential predicate of 'man’, and ‘musical' is not, and that slitting an animal's
throat is essentially related to its death, whereas taking a stroll is not essentially
related to the occurrence of lightening. But it is one thing to give examples of
essential predication and accidental predication, and another thing to stipulate a
general criterion for making the distinction. 178
Plotinus’ response to the difficulty consists in the affirmation that essential attributes are such
because they derive from a higher source, that is, Intellect. It is because Intellect is the power
of the species that we are able to state their essential nature. To seek them from outside -- a

specific difference -- maintains the accidental nature of attribution. | 79

The result of this attention to substance and attribute is Plotinus’ realization that when
we speak of divine soul's essential attribute as actuality, we speak improperly. Instead we
mean to say that soul's substance is identical with its act. Lloyd concludes: "Are not activities
attributes? The short answer is yes, but not in the sense of the terms, namely €i€pyetar and
oupBePnkora, used by Neoplatonists and their opponents. Grammatically, of course,
activities (€1épyetat) can be predicated of subjects: but this does not make them attributes

(ovjtBePnrora), for the semantic analysis of such a predication, or what would make it true,

178 Losee 11.

179 See Trouillard, La procession plotinienne: "Les idées ne sont donc pas données, ni
construites, ni abstraites; elles sont engendrées par exigence absolue. Elles procédent d'une
conversion contrariée, ou d'une conspiration contrainte 2 se poursuivre par le circuit noétique".
And again: "Quiconque vit sous le régime de I'hétéronomie parviendra au dieu de I'imagination
et des mythes" 51. See also V1,7[38],17,32-34 on the power (Surapts) which both generates
and is the Intellect.
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would be represented by a statement of identity".180 For Plotinus, the distinction of substance
and attribute is a mere syntactic device which enables us to speak not so much of substance and
attribute but of substance and its activity. We can say that in Plotinian philosophy, the couple
genus-species clarifies the dependency which exists between the prior and its sequent. Rather
than stating an effort of classification - the logical subject serving to underlie the attributes as
matter to form -- Plotinus emphasizes the functions, logical and metaphysical, which constitute
a subject. 181 Helleman-Elgersma observes:
In referring to soul as one genus, this genus is not to be identified as the soul of
the world; the one soul which is everywhere the same, and which is also true
soul-substance, otcia and the truly one soul, is the apxn of the other souls. It
is dAXo, distinct from them; and they are made to depend on it, dvaptworr for
they are not pure, as it, but also belong to bodies Tiros (8). With this true soul-
substance P[lotinus] refers to soul as hypostasis, the ground of existence of all
other soul, as well as the most all-embracing class of soul, and thus most truly
universal soul.182
The relation of dependency within the couple genus-species rejoins the principle of priority and
posteriority introduced to explain the text on the passions of the soul read in the early treatise

entitled 'The Three Initial Hypostases'.

In this section we have proceeded to clarify the nature of soul as a substantial existence.
This concept supports the Plotinian epistemology of knowledge by formal cause read in the

preceding section. Our analysis makes reference to the concept of actuality -- being in act and

180 Lloyd, The Anatomy of Neoplatonism 91.

I81 On functions as a many-one relation, see B. Brody, "Logical Terms, Glossary of,” 65.
See also Raziel Abelson, "Definition," The Encyclopedia of Philosophy, 1972 ed. wherein are
explained the rules governing definition which may or may not seek to classify by genus and
difference. "Moreover, there are types of definition, such as contextual and recursive
definition. that cannot be expressed in genus-differentia form. Contextual and recursive
definitions provide rules for substituting a simpler expression for each of an infinite number of
complex expressions of a given type" 322. It may be that Plotinus was more interested in this
latter type of definition and relation.

182 Helleman-Elgersma 66.
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being an act -- which founds the existence of soul as a complete form. Also there is the
Plotinian criticism of the Aristotelian doctrine of substance and attribute. Here Plotinus takes
issue with the standard model of genus and difference -- matter and form -- upon grounds of
unity; rather than the external adjunction of a specific difference to an underlying generic
matter, Plotinus advises the doctrine of the priority of generic being which serves to ground
species being in their actuality. These two considerations, actuality and potentiality and priority
and posteriority, support our analysis of soul as a separate existence. As well, they help us
understand the text on the acts and passions of the soul read in the early treatise entitled ‘The
Three Initial Hypostases' insofar as they elaborate the soul's substantial existence to be self-
producing, that is, to be at once an act and in act based on its proximity to the prior, the

Intellect.




4: The Birth of Divine Soul
Let us, therefore, now complete our understanding of the birth of divine soul as a

separate and substantial existence confident in the teachings of the treatise 'On Love'. We read
therein that divine soul remains (uévovoar 2,27) with the progenitor. Second only to the
appellation 'pure’, Plotinus is wont to insist that divine soul remains or is bound up with
(ovrmpTnp€ror) the prior. Wolters explains:

The compounds of dprdw which Plotinus likes to use in contexts like the

present have the peculiarity that they can be construed with a number of

apparently contradictory prepositions without change of meaning. The

compound used here, for example, can take, besides the dative, not only wpés

oreis but also dwé op €k (LSJs.v. ouraptdw 1, with examples of all five

possibilities from Aristotle). Plotinus is here making a play on this oddity of

usage to bring out in his illustration the dialectical simultaneity of procession

and return. 183
In respect of our analysis of substance and act, we have learned that soul's substance is
identical with its act: it is the intrinsic act of being. In this way, it is possible to understand
soul's remaining above to mean the identity of soul's substance and act. With Dodds, we can

call this soul's unity of being whereby soul is both an act and in act. 84

We ask ourselves how it is that soul's separate existence is established by virtue of the
doctrine of two acts. Now there are two principal interpretations of the text on the birth of
divine soul from Intellect. In his commentary on the treatise 'On Love' Hadot maintains that

the soul is not born of Intellect's seeing the One.185 Instead, Hadot recommends the birth of

183 Wolters 75.

184 See Trouillard, "Le 'Parménide’ de Platon": “Tout changement implique donc une sorte
de point neutre, qui est un milieu parce qu'il est le centre originel des extrémes que I'ame peut
se donner tour & tour. Damascios y voit I'éternité profonde de I'ime, le principe d'ot part la
procession et ou aboutit la conversion de I'dme 2 I'intérieur d'elle-méme" 25.

185 Hadot, Traité 50: "Tout d'abord, on ne comprend pas bien la raison pour laquelle Plotin
€voquerait le regard de 'Esprit vers le Bien. Nous avons vu en effet que I'ame n'est pas
produite par ce regard" 184.
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soul as following entirely from the soul's seeing its prior, Intellect. 186 Meanwhile, in his own
commentary to the treatise Wolters argues the opposite conclusion based on the unanimity of

manuscript editions: " Spuons...opuions. These two participles can only agree with ovoias,
so that the meaning is: the Substance of Ta@ Sira looks with intensity towards That which is
the First Substance.... However, apparently because the designation TpwTN ovoia refers, in
Plotinus' normal usage, to Intellect itself, (see below), Bréhier writes in his apparatus: '6puica
exspectaveris,’ so that it is Soul which is said to be towards the wpwy™ ovoia, which can then
be equated with Intellect”.187 In agreement with the manuscripts, Wolters reads the text thus:
"For that pure Soul, too, was Substance, sprung from the activity of the one preceding it, and
so alive -- from the activity, that is, of the Substance of true beings, the Substance that also
looks, and looks intensely, towards That Other, which is primary Substance” (II1,5[50],3,3-
5).188 The text raises the following difficulty: what conditions are necessary for the soul to
remain with Intellect; that is, to have the identity of substance and act?
4A: The Doctrine of Remaining

We are inclined to accept the solution suggested by Wolters based on our readings of

the early treatise entitled 'On the Three Initial Hypostases'. First, we note the similarity of

images used to illustrate the relation of the soul to Intellect: in the early treatise, Plotinus speaks

of fire and the two kinds of heat whilst in the late treatise Plotinus speaks of the sun andthe

186 Hadot, Traité 50: "Au contraire, dans le cas de la génération de 1'dme par I'Esprit, I'dme
ne peut étre considérée comme la substantialisation, la personnification de I'energeia de
I'Esprit. Le résultat de I'energeia,...c’est la production, par une sorte de différenciation
interne, de toutes les Formes et notamment de celles de la vie et de I'ame Cette activité est
identique a l'ousia, a la substance de I'Esprit (38 (V1,7),13,37-42; 49 (V,3),5,37-39)....
L'dme ne résulte donc pas spécialement de I'activité amoureuse ou de I'activité pensante (38
(VL7),35.19-33) que I'Esprit dirige vers le Bien. L'dme ne résulte pas non plus d'une activité
de I'Esprit qui serait spécialement consacrée 2 la produire. Mais 1'dme résulte de l'acte-
substance de I'Esprit, dans la mesure ot 'ime s'actue et se réalise elle-méme, grice a la
perfection, a I'acte de I'Esprit, vers laquelle elle se tourne et qui lui donne forme" 182-183.

187 Wolters 93. In accepting Bréhier's emendation, Hadot reads thus: "Car, elle aussi, cette
dme divine dont nous parlons était une substance engendrée par I'acte qui est antérieur a elle et
vivant, et qui est précisément la substance des étants. Et, regardant, regardant avec ardeur dans
la direction de ce qui était la premiére substance...I'ime divine a regardé... " 113.

188 «qai yap N $uxn €xeirm ovoia fjv yeropuéim €€ évepyeias ThHs wpd avThs [kai
¢uoal kai THS TAr SvTwr ovoias kai wpos ékelro Spioa, 6 wpWHTN T ovoia. kai

obodpa dpwoa. In view of the unanimity of the manuscripts Wolters recommends épwions in
preference to opwoca.
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light which forms a halo around it. Concerning the latter case, we learn that the comparison of
the sun with Intellect dates back to Alexander of Aphrodisias. Schroeder explains:
Alexander of Aphrodisias in De Anima 88,26-89,6 invokes the Aristotelian
analogy of the Active Intellect to light in order to explain how the Active Intellect
functions as cause of intelligibility and intellection. If we were to look only to
the notion that the Active Intellect is cause of intelligibility by being the supreme
intelligible, then we might wish to see in this a Platonic participation, especially
if we think that Alexander has here in mind the analogy of the sun to the Good
in Republic 508C ff. MERLAN ventures to remark that this participation is 'as
close to what is causality in Neoplatonism as possible’. 189
The image of the sun identifies Intellect to be the cause of actuality for the soul by virtue of the
activity of being, its attribution to an object. Subsequently, we learn that the prior must remain
during the generation of the sequent. In the early treatise entitled 'How the Secondaries rise
from the First; And on the One’ we read that procession implies remaining: "But how from
amid that's rest can an act arise? There is in everything the act of the essence and the act from
the essence: the first is the act of the being itself, the second is the act which follows
necessarily from the first and is different therefrom" (V,4[7],2.26-30).190 Plotinus is
conjoining the Aristotelian model of two acts as explanation of change in a substance with the
Platonic teaching on creation and the abiding nature of the maker.191 Meanwhile, this
understanding of reality is once again based on the physical model of light and the sun. Lloyd

explains: "Incidentally, it was part of accepted physical theory that supralunar causation did not

189 F. Schroeder, "Light and the Active Intellect in Alexander and Plotinus", Hermes 112.2
(1984): 239.

190 dxna =os HErOrTOS €keivou yirveTal €vépyela 1 pér €oTL THS ovoias. 1 &
€k THS ololas ékdoTou' kai W pévr THS ovoias auTé éoTir érépyela €kacTou, N
&€ aw ' crelrns., (v 8el wavrti émecBal €€ dvdykns évépar otoavr avtod: We
change MacKenna as follows: ‘the One’'s rest' for 'perfect rest'; 'follows necessarily' for 'is
an inevitably following outgo'; ‘and is different therefrom' for 'an emanation distinct from the
thing itself': we leave out 'going out' and 'in its realized identity’. Much of MacKenna is
superfluous to the text. See also III,2[47],1,40-45.

91 See Plato, Timaeus, trans. R.G.Bury , LCL 234 (Cambridge, Mass.: Harvard University
Press, 1929) in particular 42e ...pévovTos 6& voroavres...




101

involve constancy of motion or energy. In the sublunar world if a pot of water was heated by a
stove so much less heat was left in the stove, but the sun and the stars, which were eternal
bodies, transmitted their heat and light without losing any".192 For a thinker like Plotinus
generation does not exclude but rather presupposes immanence: the act of being founds its

own perfection.

The prior remains and the soul remains with the prior. In appearance paradoxical, this
consequence is required by the metaphysical perfection of being. The soul is the image of
Intellect and must have, therefore, the perfection of its prior as an element of its
constitution. 193 This perfection is guaranteed through remaining: to speak of remaining is the
acknowledgment of the Platonic participation from the point of view of the participant rather
than of the participated. Howsoever the participant remains, therein lies its likeness to -- its
participation in -- the prior. The logical structure of remaining is required in virtue of Plotinus'
affirmation on the unfolding nature of the forms within reason: this unfolding by reason is the
act of Aoylopds. 194 Now the unfolding of forms would not be logically consequent -- outside
of an appeal to the priority of the Intellect -- if the soul did not remain with Intellect. As such,
the soul’s remaining teaches a theory of meaning akin to the modern study of internal relations

wherein are distinguished the necessary relations and properties for a being to be such.195

192 Lloyd, The Anatomy of Neoplatonism 101.

193 See Trouillard, La procession plotinienne: “"La transfiguration, pour chaque ame, c'est
d'accéder a son activité la plus pure, non de se 'ajouter. Le processus reste donc en un sens
immanent. Mais il suppose une premiére diffusion et une communication germinale qui
constitue cctte immanence 2 plusieurs plans. Transcendance et immanence s'impliquent donc
mutuellement dans la procession, selon des points de vue divers, a condition qu'on pose 2
l'origine une initiative transcendante" 65.

194 See V.8[13],6,10.

195 See Richard Rorty, "Relations, Internal and External,” Encyclopedia of Philosophy, 1972
ed. "For among the properties which are essential to a thing (for example, the state of Maine)
are relational properties, properties whose characterization essentially involves reference to
some other thing (for example, the property of being north of Boston), then we say that the
relations in question (for example, the relation between Maine and Boston) are internal to that
thing (Maine). If we think that the thing would be the same were it (for example) not north of
Boston -- as in the case of a railroad car traveling through Maine -- then we say that the relation
in question is merely external to that thing" 125.




Curiously Lloyd finds difficulty in this teaching:
We are in any case left with problems. Neoplatonists explicitly connect
reversion to what is above it with establishing the identity of what reverts: but
then will it not precisely have lost this identity -- its newly won, if indeterminate
identity which is due to its having proceeded from, and therefore not being,
what is above it? They tend to blur this difficulty. They seem to rely on the
normative concept of definition.... Damascius is conscious of the problems but
his position is fundamentally the same:.... ... when anything remains or
proceeds, it can corrrectly be seen also as the remaining of, and procession
from, its cause.196
Rather than seek refuge in a 'normative concept of definition', we suggest that the soul has
perfection upon maintaining necessary relations with the prior, Intellect. These relations are at

once elements of the soul's constitution and logical entailments derived from the prior.

Meanwhile the doctrine of remaining may be further clarified by reference to the modern
notion of identity. Upon the relation of sameness and otherness Chappell explains:

The word 'same’ itself has different functions in these examples: it itself is used
to accomplish different things. By using the word 'same’ in the statement ']
own the same car now that I owned in 1951" [ identify the referents of two
different referring expressions, namely, 'the car (I own) now' and '(the car) that
[owned in 1951." By using the word 'same’ in the statement 'My present car is
the same as the one I owned before 1951, however, [ compare the referents of
different referring expressions, namely, 'my present car' and 'the one [ owned
before 1951." In the one case I use 'same' to indicate that one single thing is
being referred to, that the different referring expressions I employ have a
common referent. In the other case I use 'same’ to convey a certain feature of

the two different things I refer to: that they resemble one another, are very

196 Lloyd, The Anatomy of Neoplatonism 129.
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much or just alike, have some property in common, exemplify a single form or
type, or fit a common mold or pattern.197
Lloyd's difficulty with the doctrine of remaining as an element of divine soul seems to stem
from a confusion of these two different kinds of sameness: divine soul remains with Intellect
insofar as it is the image of Intellect, that is, has sameness of -- likeness to - the prior. But this
kind of sameness does not mean to imply that divine soul is one with Intellect, that is, an

identificational sameness. 98

Second, we note that the doctrine of two acts explains a rule of transformation. In its
Aristotelian form, it provides the reasons why change is effected in a subject and, again, why
the subject may effect change in another. Lloyd tells us: "Physics, II1.3 had claimed that the
actualized movement or process in an agent was the same 'in subject/substrate’ as the one it
caused in the patient but that they differed in 'being/essence’; in other words, they are
numerically the same event but conceptually different. If A exercises his ability to teach, and B
his ability to learn, there is one fact expressed by 'A teaches B’ and 'B learns from A’, but
there are two descriptions of it, since 'teaching’ does not have the same meaning as
'learning’".199 Meanwhile, Plotinus distinguishes a real difference between the act of the

agent and the act of the patient.200 Now the choice of two distinct acts results in the perfection

197 vere Chappell, "Sameness and Change," The Philosophical Review 69 (1960): 356.

198 See Jean Trouillard, "La MONH selon Proclos,” Le Néoplatonisme (Paris: Editions du
CNRS, 1971). "Selon Proclos toute dérivation est régie et toute réalité se constitue sous trois
lois fonctionnelles: povry, wpdoSos, €wioTpodr). '(Platon) a divisé la substance de I'dme en
une part qui demeure, une autre qui procéde, une autre enfin qui se convertit, selon la division
des genres divins. Car il y a chez les dieux trois genres, ce qui demeure, ce qui procéde, ce qui
se convertit. Le premier est cause d'identité, de puissance immuable et d'essence, le second est
le point de départ générateur des processions et des multiplications, le troisi¢éme est réalisateur
de perfection et réduit les dérivés aux étres primordiaux'™ 229. Remaining is the cause of
identity -- sameness -- of each and every substantial existence with its progenitor.

199 Lloyd, The Anatomy of Neoplatonism 99-100.

200 See Frederic Schroeder, "Conversion and Consciousness in Plotinus, 'Enneads’
5,1[10],7." Hermes 114.2 (1986): 186-195. In particular: "Plotinus, argues RUTTEN,
agrees that the mover need not itself be moved by the act which it communicates to the moved,
but differs from Aristotle in stipulating that the distinction between the second act in that which
is moved and as act of the mover is real. Thus the primary act of the mover has no relation ad
externa (cf. 5,4[{7],2,28-30 and 6,7[38],40,5-24)" 191-192.
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of the prior being presupposed for the existence of the sequent; it is the surfeit of perfection of
the progenitor which produces the offspring. Thus we follow Wolters in his judgement to
retain the manuscript readings of the text (6puwons...0puions) in preference to the emendation
suggested by Bréhier (6pdoa exspectaveris). While it is uncommon for Plotinus to speak of
the One as a first substance (wpdiTn fv ovoia), it is not uncommon for Plotinus to affirm the
perfection of the progenitor as cause of the effect.201 Now the perfection of Intellect lies in its
seeing the prior, the One. Schroeder explains: "This is possible only to vois. It is precisely
in the quasi-awareness of this possibility latent in the power of the One that there lies the
potentiality that vots may produce essence. When vobs is fully aware of the One's power that
it can produce essence, that very awareness constitutes vots. Nobs is the self-constituting
awareness of the power of the One that it may produce essence”.202 The perfection of
Intellect clarifies the conditions necessary for its own self-constitution as well as the generation
of its sequent. Thus we must disagree with Hadot who objects to the Intellect's seeing the One
for the generation of divine soul. Instead our position is opposite: so far as Intellect looks to
its prior, the One, so far it is capable of generating its sequent, the soul.
4B: Contemplation as Production

We can now turn to Plotinus' teaching on contemplation in order to complete our
understanding of soul's separate existence. This choice accomplishes two ends: it serves to
situate the theory of vision -- the conceptual seeing -- with respect to the a priori knowledge of
divine soul, and it helps clarify the birth of divine soul in consequence of Plotinus’ views on
production. These considerations are, therefore, more functional than metaphysical in nature,
thereby completing the metaphysical model of two acts and the doctrine of remaining. Now for

Plotinus contemplation is synonymous with production. We read:

201 See Trouillard, "La MONH selon Proclos”: "En somme, la cause ne pose pas hors d'elle-
méme un effet passif. Mais elle le retient pour une part en elle-méme, lui donne de se constituer
lui-méme, et elle unit cette réalisation de l'effet 4 son autoréalisation de cause. Il y a manence
dans l'acte commun de substantialisation"” 234. We understand this teaching to apply equally to
the philosophies of Plotinus and Proclus. See also V,4,[7]2; V,6[24],2; and VI,8[39].

202 Schroeder, "Conversion and Consciousness..." 193.
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All beings which truly are come from contemplation and are a contemplation.
From their contemplation are the begotten which are themselves objects of
contemplation -- by sensation or knowledge or opinion. All action aims at
knowledge; all desire is for knowledge; all producing comes from contemplation
and ends with the form which is an other object of contemplation. And
generally, each being is the image of its maker which produces forms and
objects of contemplation. The begotten are imitations of being which shows
that the end realized is not productions nor actions but the finished product
which is contemplated" (I11,8[30],7,1-11).203

We can say that contemplation clarifies efficient causality in the Plotinian philosophy to the

extent that it introduces the agent of production. More especially, we learn that the role of the

agent consists in the begetting of forms, the causality of the agent being evidenced in the

actuality of the begotten form.204

To understand this thought we turn to the difference between production and action in
the Enneads. For Plotinus production belongs to procession to the extent that it is necessary.

In the early treatise entitled 'The Intellectual Principle, the Ideas, and the Authentic Existence'

203 57 HEV olr wdrTa Td Te ws dAnfns dvva €k Bewpias kal Bewpia. kai Ta €€
€keiror yerorpera Bewpolvtor ékeivwi kai avta Bewpripata. Ta pévr aiobicel Ta
¢ yruwoer 1 66&n. kai ai wpakets TO TENOS éxouair €is yrwowr kat 1 €deots
yreoems kat ai yerrrioels dawo Bewpias els dwoTeleUTnowr eibous kai fenpriparos
dAov. xat GAws pniuata drva €ékacta TGr woloUrTwl Bewpripata woiel kat €lon.
Kat ai yiyvoperat UToOTAOELS RIUNOELS SuTwr oloat wololrTa Seikiuol TEAosS
TOLOUHEA OV Tas WOLNOELS oUSE Tas wpdels, dAAd TO dwoTéleopa iva Bempnon,....
MacKenna reads: "All the forms of Authentic Existence spring from vision and are a vision.
Everything that springs from these Authentic Existences in their vision is an object of vision --
manifest to sensation or to true knowledge or to surface-awareness. All act aims at this
knowing; all impulse is towards knowledge, all that springs from vision exists to produce
[deal-Form, that is a fresh object of vision, so that universally, as images of their engendering
principles, they all produce objects of vision, [deal-Forms. In the engendering of these
existences, imitations of the Authentic, it is made manifest that the creating powers operate not
for the sake of creation and action but in order to produce an object of vision". We change
MacKenna considerably, in particular the substitution of the term 'contemplation’ for 'vision’
and ‘production’ for ‘creation’. On the difference between praxis and poiesis in Aristotle, see
Nicomachean Ethics VI, 1140al-16.

204 See O'Meara: "...chaque étre intelligible contient en lui-méme la raison de son étre, et
forme ainsi une unité d'étre et de fondement causal” 76. The 'fondement causal' is active in
respect of the generation of forms.




we learned that procession is necessary as a consequence of the doctrine of the priority of act
upon potency: soul is the necessary sequent of Intellect insofar as soul requires Intellect for its
actualization. Similarly, production as contemplation also clarifies the necessity of procession
by virtue of its immediacy. In the treatise entitled 'On the Intellectual Beauty' we learn that
procession excludes deliberation: "There it is not the case that because it was necessarily such
that it was decided as such, but because it is such as it is that it is good; as if the conclusion
came before the causal syllogism, and is not from the premisses. There nothing is by
consequence or by design but is before both. All of these are later: reason, demonstration, and
persuasion” (V.8[31],7,38-43).205 Production consists in the simple presence of the prior to
the sequent. Deck explains:
For Plotinus there is, however, another and better way in which knowledge --
in this case knowledge in the proper sense of the word -- can bring about results
in the sensible world. It is the ‘automatic' producing of sensible things by the
contemplations which are Nous and nature. He vigorously combats the notion
that praxis, with the limitations that it implies, is the pattern of all ‘intelligent’
making. He envisages a type of knowledge which ﬂo§vs immediately into
action, or better, is immediately productive.206
We can say that production (poiesis) is superior to action (praxis) insofar as it maintains the

unity of act and object. Like the intellective vision whereby the act of sight is perfected by its

205 ¢kei 8¢ ov. S16TL oUTWS Expir. dta ToUTo oUTw BePouhevtar. dAX T o7l olUTws
€XEL WS €oTL, Sta ToUTo kai Talra éxel kal@s' olov €l wpd TOD GUANOYLOHOD THS
aivias 70 ouuwépacpa. oU waAPA TOV TPOTATEWVr: oV ydp €€ dkoloubias oud ~ €
€wirolas. dAld wpod dkoloubias kal wpd €wmiroias: UoTepa yap wdrTa TabTa. Kai
A0yos kai awodel€ls kai wioTis. Mackenna reads: "...we can say only that because the
Exemplar is what it is, therefore the things of this world are good; the causing principle, we
might put it, reached the conclusion before all formal reasoning and not from any premisses,
not by sequence or plan but before either, since all of that order is later, all reason,
demonstration, persuasion”.

206 john Deck, Nature. Contemplation. and the One (Toronto: University of Toronto Press,
1967) 95. See also Trouillard, La procession plotinienne: "Une autre raison doit faire écarter
les métaphores artisanales. Elles supposent toutes l'extériorité mutuelle du vouloir, de la fin,
des moyens ou des instruments; elles comportent délibération, calcul, choix, application, souci.
A cette vue de finalité extrinséque, Plotin oppose un épanchement qui, total d'un seul coup, se
divise et se diffuse ensuite” 72.
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object, Plotinus understands production to mean the act of sight which perfects its object.207
Taylor explains well this thought in terms of the Aristotelian classification of efficient causes.
"The difference between Nature and Man or Intelligence as efficient causes has already been
illustrated. It is that in causation by Nature, such as sexual reproduction, or the assimilation of
nutriment, or the conversion of one element into another in which Aristotle believed, the form
which is superinduced on the matter by the agent already exists in the agent itself as its form.
...In the case of human intelligence or art, the 'form'’ to be superinduced exists in the agent not
as his characteristic form, but by way of representation, as a contemplated design”.208 [n
agreement with his Platonism, Plotinus understands causality not as consequence or design --
the adjunction of an external form -- but rather as the mimetic actuality of form -- the
copy/original relation.209 Plotinus is suggesting that all production takes after nature, that is,

the immediate presence of the form which is the progenitor to another.

But again Plotinus suggests that all production is contemplation. Deck tells us:

Now, for Aristotle, movement is in the thing moved. The actuality of
making is in the thing made; the actuality of house-building is in the house
which is built. Whenever something else comes to be from something, the
ultimate actuality is in the product. Aristotle contrasts this situation with those
activities in which there is no product beyond the 'work’ itself, activities such as
seeing and contemplating. Here the act is in the one who sees, in the
contemplator, not in anything else (Metaph.Q,8,1050223-b2)....

The actuality of efficient causality is, then, for Aristotle, in the product.

Co-ordinately, a contemplator qua contemplator cannot be an efficient cause.

207 See Deck: "The Nous and nature ‘contemnplate’ the sensible world not as an object, but in
an act of producing” 98-99.

208 Taylor 53.

209 see also John Fielder, "Plotinus’ Copy Theory,” Apeiron 11.2 (1977) 1-11.
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For Plotinus, on the contrary, a contemplator is a maker. The Nous, soul, and

nature make and generate things.210
Now Plotinus understands contemplative causality to unify two aspects of form, the
paradigmatic and the efficient: form realizes the particular to the extent that it determines the
nature of the particular. And indeed both the Aristotelian and the Plotinian philosophies fully
accept the ontological role of form as essence.211 Instead, where the two philosophies
disagree concerns the efficient nature of contemplation, that is, of separate form. Plotinus’
answer would appear to consist in the following: it is not possible to admit the paradigmatic or
ontological aspect of form without also accepting the efficient aspect for insofar as the form is
the principle of reality it must be actual, that is to say, it must produce. This result obtains by
virtue of imitation; it is the reflection of the form in matter. In the treatise entitled 'The Three
Initial Hypostases' we read that the soul is a matter for the Intellect which is form. The efficacy

of procession may now be clarified in terms of reflection.

In the thought of Plotinus reflection is an activity of the subject upon a receptacle: his
classic example is the mirror. The Intellect is present to the soul in reflection, that is to say, in

diffusion. Ferwerda suggests that the productive efficacy of reflection is assured by virtue of

212

its instrumentality. And no doubt the mirror is an instrument of sorts. In the case of the

210 peck 107. Admittedly, the Aristotelian active intellect woinTikdr is an active agent
whose product is knowledge but Plotinus clearly understands contemplation to belong to all
forms, even those in the vegetative soul or plant life. See Bréhier's Notice to the treatise
IT1,8[30].

211 See Moreau, "L'étre et I'essence chez Aristote”: "Aristote ne conteste pas que I'eidos soit
ousia; mais précisément, s'il est ousia, si c'est en lui que consiste la réalité du sujet ou de la
chose, il est impossible qu'il soit séparé de la chose, du sujet dont il constitue la réalité, dont il
est l'ousia. Ce qu'Aristote combat dans le platonisme, ce n'est donc pas la signification
épistémologique, ni méme la fonction ontologique de 1'[dée, c'est la séparation de I'idée et de la
chose, du sensible et de l'intelligible” 183-84.

212 R, Ferwerda, La Signification des images et des métaphores dans la pensée de Plotin,
(Groningen: J.B. Wolters, 1965). "Dans trois cas (1,4,10,9 et IV,3,18,12 et IV,3.30,10) le

‘miroir’ symbolise la valeur d'un instrument qui fournit la connaissance indirecte des objets
intelligibles” 16. And "Traitant les forms diverses de génération, Platon reléve le fait que,
méme si les images qu'on voit dans un miroir n'ont aucune réalité, toutefois, avec ce méme
miroir, on peut créer en un tournemain autant d'objets qu'on le désire. ...Certes, Platon insiste

plutét sur I'autre aspect, mais il ne niera jamais que, en tout cas, le miroir fasse, produise, crée”
17.




soul, we can say that the instrumentality of reflection is located in Aoytouds: it is the derived
act of soul which knows by parts. But Ferwerda's suggestion is not fully explanatory for
Plotinus’ main Interest is to show that creation is first in the subject, the prior, rather than the
receptacle, the sequent. For instruction, we turn to the teaching on light. In the Plotinian
philosophy light and the source of light contain both a physical and a philosophical meaning.
Schroeder explains:
Let us examine similarities and differences in the two texts. For
Alexander light is the act of the diaphanous and this act is realized when the
luminous body (the source of light) and the object to be illuminated are
Juxtaposed. He offers the example of reflection in a mirror: When the mirror
and the object before it are appropriately placed in a relation to each other, then
illumination and reflection take place.
For Plotinus light is the act, not of the diaphanous, but of the source.
He also takes the example of a mirror. The image in the mirror does not appear
merely because of the juxtaposition of the source of the reflection and the
mirror. Nor is it the removal of these objects from each other which causes its
disappearance. He thus confines the use of wapeivral and dwépxecal to the
source. Alexander, by contrast, interprets wapovoia and wapeivat in terms of
relation (ox€ots) and uses dwépyeabat both of the source of illumination and
of the illuminated object.213
Light is the unique cause of illumination to the extent that the receptacle does not cause
illumination but rather is caused by illumination; that is to say, comes to have form. We must
remember that the receptacle -- soul -- exists only in virtue of the perfection of the progenitor;
meanwhile, the soul's awareness of the progenitor is illumination understood from the point of

view of the sequent.214 Hence we say: so far as predication clarifies the logical form of

213 Schroeder, "Light and the Active Intellect...” 243.

214 Plotinus is here consistent in respect of both the spiritual and the material receptacle. The
Plotinian matter is non-being and therefore cannot be a true cause of reflection. See Deck:
"Paradoxically: since it has no being, no strength, no truth, it can in no sense be ‘outside’ of
being, power, and truth: because whatever it has (and ontically it has nothing) must be in
complete dependence upon being, it can have no separate existence -- it is in no sense 'on its
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participation -- the passage from the intelligible to the sensible -- so far too production clarifies

the efficient cause of participation -- the begetting of forms.213

Finally, it is not without purpose that we pause to consider the importance of the images
of fire and heat in Plotinian philosophy, given their prominent use in both the early treatise
entitled 'The Three Initial Hypostases' and the late treatise 'On Love'.216 Now Plotinus' use
of imagery is the subject of some dispute most notably as regards its exegetical value. On the
one hand. Bréhier cites the use of images to imply the conceptual weakness of Plotinian
philosophy:

In assuming that the sensible world exists, he discovered, indeed, its
explanation in the intelligible world. The intelligible world, in its turn, granting

its existence, is explained by the One. But why should the lower stages of

For the solution of this question, Plotinus found very little help in Plato.
The progressive synthesis of reality in Plato, as he is known to us and as he
was known to Plotinus, is described only in mythical terms....

Consequently, the solution which he himself gives is expressed only
through the use of images, whose very beauty and variety cause us to feel that
the reality which he wished to lay hold upon escapes every conceptual
formula.217

On the other hand, Ferwerda ascribes a more positive and pedagogical role to the use of

images. We learn that within the ancient tradition, the metaphor, the paradigm, and the image

own'" 78. For a somewhat different view of matter, see Narbonne's Appendix (1994), pp.
113-47.

215 For an excellent exegetical examination of divine Aphrodite, especially in reference to the
employment of the term 'heavenly’, see Hadot, Traité SO 169-175.

216 v,1[10],3,10-12. oiov TUPOS TO WEV 1 ouroboa BeppudTns. 1 O€ NI Tapexet.
Sel d¢ Aafelr €kel ouk €kpéovaav. dAla pévrouvgar pév THY €v auTE. TN &€ dAAnY
vwodloTapErm.

217 Bréhier, The Philosophy of Plotinus 48.




are all used to instruct the student in scientific truths. For instance, this is the method employed

by Plato in the Meno, an early dialogue which introduces the notion of true opinion and the

doctrine of reminiscence in the Platonic corpus.2!8 Ferwerda understands Plotinus to accept
this use of image with respect to the dialectical ascent; the images of fire, light, and so on

awaken the student to the higher realities, namely, Intellect and the One.2 19 As such, the use
of images is methodologically consonant with the doctrine of conversion and the seeing of the

soul's prior, Intellect.220

Ferwerda's approval of Plotinus' use of metaphor and image is not, however,
unqualified. While Plotinus’ attempt to put in words the surpassing reality of the One is
lauded, a similar employment of image, paradigm, and analogy to express the relation of
sensible reality to Intellect is judged seve:rely.z?-1 We must disagree with this view. First,
Plotinus recommends reasoning by analogy to be a true kind of knowledge of the One. In the
treatise entitled 'How the Multiplicity of Ideal-Forms came into Being; and on the Good' we
learn that knowledge of the One is obtained by virtue of analogy, negation, and the reflexion

upon beings in their ascending progress (VI,7[38],36,6-8).222 Now analogical reasoning was

218 See Lafrance 83-94. In particular, "Les figures tracées sur le sable par le maitre
constituent un apport important dans la recherche de la solution du probléme, surtout si I'on
considere que ces figures prennent une complexité croissante au cours de I'interrogatoire™ 92.

219 Ferwerda: "Il nous faut donc conclure que, dans les conceptions antiques, le paradigme,
I'image et la métaphore sont trois branches d'un méme arbre, et qu'elles ont en premier lieu une
fonction pédagogique: reconnaitre un élément connu dans un objet étranger, de sorte qu'on
découvre au moins une partie de la vérité de cet objet; nulle part on ne trouve l'idée d'un 'new
concept integrated from those constituent ideas' 3.

220 See Trouillard, La Purification plotinienne: "La grande loi platonicienne qu'il n'y a pas de
vérité des apparences ni d'attachement innocent au particulier ni de maitrise de ce monde sans la
médiation des idées est donc une loi de dépaysement et d'intériorisation a la fois” 61. This
interiority is synonymous with the doctrine of conversion.

221 [n view of texts on eikur, wapddevypa, and avaloyia, Ferwerda concludes: "Les
textes ne laissent subsister aucun doute: pour pénétrer dans l'intelligible, il faut que nous nous
servions d'images sensibles, mais il est impossible d'arriver ainsi a une science exacte et
définitive. Le monde supérieur se soustrait complétement a nos expressions. Les images ne
peuvent combler le gouffre qui se creuse entre le monde sensible et le monde intelligible” 6.

222 §18dokouat pév obv draloylar Te kai dbaipécels kai yrwoets Tov €€ avtol
kai avapacpol TLUES,...
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accepted as true by Plotinus, as by all Neoplatonists, both in respect of style and in respect of
doctrine. Lloyd explains:
...it was an instance of Aristotle's tertium quid between the synonymous and
the homonymous, namely the ab uno (dd "~ évds) or ad unum (wpos év). This
is the notion which he left notoriously unclear but illustrated by terms such as
'medical’ and 'friendship’, which, he says, depend on the 'first' or 'primary’
terms (or objects) doctor, i.e. medical man, and friendship for the good
respectively. In Metaphysics I" and E Aristotle suggests that the notion is
applicable to being, so that there will be what we may call a quasi-science of
metaphysics. The quasi-generic term he describes as 'universal inasmuch as
first' (E 1026230) -- an epigram which could serve as the motto of
Neoplatonism. It is recognized by all Neoplatonists, if not always by their
expositors, re-appearing, for instance, in Marsilio Ficino as the 'primum in
genere'.223
The wpoc €v is not only a rhetorical device; instead, it is also a method of reasoning whose
object is being. From Aristotle, we learn that there are two ways in which we may speak
veritably of the Good and the One. A first way is to speak of several beings insofar as they
derive from one source: "Of anything from which things derive their being as the prime mover
of them into being. Thus some are called Hellenes by race, and others Ionians, because some
have Hellen and others Ion as their first ancestor".224 A second way is to speak of several

beings which entertain a similar relation to an other being: "...since the truth is that we use the

terms neither equivocally nor in the same sense, but just as we use the term 'medical’ in relation

to one and the same thing; but not of one and the same thing, nor yet equivocally. The term

'medical’ is applied to a body and a function and an instrument, neither equivocally or in one

223 Lloyd, The Anatomy of Neoplatonism 77-78.

224 Aristotle, Metaphysics V, 1024a32-35. 70 8¢ db ' ob dv GOL mpuTol KIHOAUTOS
€is 70 clrat oltw yap Aéyovtai ‘EXnres 76 yévos ol 8¢ lwros, T ol pEr awod
"EAAnros oi 8¢ awo lwros elrat wpdTou yevimoavrtos: See Georges Rodier, Etudes de
philosophie grecque 3rd ed. (Paris: Librairie Philosophique J. Vrin, 1969) in particular:
"Plusieurs choses essentiellement différentes peuvent encore étre désignées par le méme terme,
lorsqu'elles dérivent toutes d'une méme origine ou concourent toutes a une méme fin:..." 166.
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sense, but in relation to one thing".225 Now these two ways of relation coincide to form what

is communally known as focal meaning: it is the method of signification through which we
may speak of being, and of the One, neither in a relation of synonymity nor in a relation of
homonymity but rather in a relation of derivation and convergence.226 Thus, when Ferwerda
understands analogical reasoning to constitute a purely illustrative and pedagogical device, he
ignores the metaphysical content which renders the analogy significant; that is, focal
meaning.227 Meanwhile, his position is plainly contrary to the judgement of Plotinus on the
scientific nature of this type of reasoning. We must bear in mind that not only does Plotinus
admit analogy as one way toward a science of the One; he deems this science to be the greatest
(1éytovor) of sciences.228 Hence we find the description of analogy by Ferwerda peculiar
insofar as it removes the employment of analogy from its metaphysical base, that is, to be an
element of the science of the One and of its subsequent, Intellect, in order to place analogy on

the semiotic ground of illustration.

225 Aristotle, Metaphysics VII4,1030a34 - 1030b3. éwel 70 ye 6pfdr €07t prTe
Opmititms darat pUNnTe WoAUTWS. dAA~ (OTWEP TO LATPLKOV T@ wpOS TO auTd pEV
Kat €. ou TO avuTo 8¢ kal €r. oU PEUTOL OUBE OHwWIUpLS® oUder ydp laTpikov
owjta Kat épyor KAl okebos AéyeTal OUTE OHwIUPHwS oUTe kab ' €r, dA\la wpos €.
See Rodier: "Enfin, on peut encore appliquer un méme nom a des choses essentiellement
différentes, lorsque toutes jouent, respectivement, le méme rdle par rapport a certaines autres.
C'est ce qu'Aristote appelle I'homonymie, ka7T ' dvaloyiav” 166-167.

226 See Pierre Aubenque, "Plotin et Dexippe, exégétes des Catégories d'Aristote,” Aristotelica
Mélanges offerts a Marcel de Corte (Liége: Presses Universitiares; Bruxelles: Editions Ousia,
1985). "Certes, Aristote n'en reste pas, a propos de I'étre, a la constatation purement factuelle
de I'homonymie. Il sait que cette homonymie n'est pas fortuite, dwo TUXNs, et il l'interpréte
comme reflétant la pluralité des relations que les significations multiples de I'étre entretiennent
avec une signification primordiale, qui est celle de I'ousia, I'existence de ce foyer de
convergence expliquant dans une certaine mesure une homonymie qui ne s'en trouve pas pour
autant supprimée. C'est la structure qu'Aristote appelle wpos € AéyeoBat, ce qu'on pourrait
traduire par 'unité de signification par convergence' ou, en s'inspirant de la suggestion
aujourd’hui largement acceptée de G.E.L. Owen, 'unité focale de signification' ('focal
meaning’)” 11-12.

227 See Ferwerda: "Nous pouvons donc conclure que I'image chez Plotin tout comme chez
Platon ne vaut jamais en soi:.... Sa fonction est donc purement illustrative et pédagogique,
parce qu'elle constitue un procédé dialectique et non pas la description adéquate de 'unité
rétablie entre les Formes et le monde sensible” 7.

228 v1,7(38),36,4-5. ..kai pEYLoTOr édnot TouT '~ €lrar pddnua,...



Second, Ferwerda's description of the Platonism of Plotinus is equally odd for he
judges there to be a chasm (gouffre) between sensible reality and the forms. But this is neither
good Plato nor good Plotinus. Concerning Plato, we read in the Parmenides that the forms
have being unto themselves (s7pos avTa ékaovepa) whilst yet capable of communication with
the realities of the world; otherwise, absurdities ensue.229 Concerning Plotinus, we read in
the treatise entitled ‘Nature, Contemplation, and the One' that all parts of the world enjoy
contemplation: "Supposing we played a little before entering upon our serious concern and
said that all things are desirous of contemplation, looking to vision as their end -- not only
beings endowed with reason but even the unreasoning animals, the nature that is in plants, and
the Earth that produces these -- and that all achieve their purpose in the measure belonging to
their nature..."(I11,8[30],1,1-6).230  Plotinus's originality lies in his ascription of
contemplation to many levels of reality, including the world as nature Earth. Unlike Aristotle
who reserves contemplation for rational beings alone, Plotinus extends contemplation to every
part of the world, every part of being in the doctrine of procession.23l Thus, instead of a
chasm between sensible reality and the Intellect, we understand a continuity of contemplation
which comprises the ascending progress of being. Deck explains: "Nature, the lower 'part’ of
the World Soul, has itself been produced by the contemplative activity of the World Soul
proper. The World Soul has been produced, it would seem, by the contemplative activity of
the Nous (The Intelligence, the Knower). Only the One, which is beyond the duality of

knowledge, seemingly does not contemplate, and produces the Nous in a different way. I[n all

229 gee Plato, Parmenides, trans. H.N.Fowler, LCL 167 (Cambridge, Mass.: Harvard
University Press, 1939) 133a-135c. Also Moreau, "L'étre et I'essence dans la philosophie
d'Aristote” cited in Introduction, p.20 note 29.

230 [Taiorves &1 = nu TPWTNY TwplY E€mLXELpelr omouBdell €l AéyoLper wadvTa
BEmpias ccbloecu Kal €is TEAXOS TOUTO B)\e..eu' ou uovou e)\koya d\la kat a)\oya
{wa Kal mv Ev d)UTOL5 d>v0w Kat "m' TabTa yevracavr yivr. Kat warTa Tuyxdretr
kaBooor olor Te avTols kata duow éxovta,.. We change MacKenna in the following:
we read 'said' (Aéyoiper) for 'maintained’, ’desu'ous of for 'striving after’ (€diofar),
'nature’ for 'Principle’ (voir’), and 'belonging’ for 'possible’ (€ xorva). We understand
these changes to more closely state the text.

231 See Bréhier's Notice to the treatise, in particular p.149 on their contrast.
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other instances, producing comes about through contemplating”.232 We can say that nature is
a veritable contemplation of forms whose causality lies in the eternal generation of living

species. As such, it is neither unintelligent nor unintelligible.

What is more, sensible reality is also a reflection of Intellect. In the early treatise
entitled ‘'On Matter' we learn that sensible reality is a compound of form and matter:
A proof that bodies must have some substratum different from themselves is
found in the changing of the elements into one another.... The elements of
things must be either form or prime matter or a compound of the form and
matter. Form, they cannot be; for without matter how could things stand in
their mass and magnitude? Neither can they be that prime matter, for they are
destructible. They must, therefore, consist of matter and form -- form for
quality and shape, matter for the base, indeterminate as being other than form
(11,4[12],6,2-4;14-19).233
Sensible reality is not lacking form; rather it has the form in matter, the quality whose being is
an image of an image of the forms which are Intellect.234 By this we mean that the soul is the
image of Intellect, receiving the forms in mediation within itself, that is, in reflection upon the

universal genus and species. Meanwhile nature, the lower part of the world soul, also knows

232 john Deck 4.

(RS ]

33 870 per olr Sl TU Tols ouwpactr Umokeipevor elvat dAho Or wap  avTd. 1 Te
ci> aiinia uc.aBoXﬁ TOU OToLXElw dnAol.... dirdykn 8&€ Ta ovoixeia N €idos elrat
n tAnr wpm.m' n €€ u)\rb Kai €idous. dA\’ ei80> uév oux oloVr TE€' wW®S yap
davev UM]) I’ OyKw Kai ueyeeet dAX = oude UAn n ..p(oTn bBeipeTal yap €€ tl')\ns
dpa kat cidouvs. kai 7O uel' €1805 katTa 76 wolor kat T popbnr. N O€ kaTd TO
twokeljeror doptovolr 6Tt pn €i8os. We change MacKenna as follows: ‘elements’ for
‘basic-constituents’ (cTotxelwr), 'destructible’ for 'not indestructible’ (6eipeat), and leave
out the words 'pure and simple’ after 'Form...they cannot be'.

234 See Maria Isabel Santa Cruz de Prunes, La génése du monde sensible dans la philosophie

de Plotin, Bibliothéque de I'école des hautes études, section des sciences religieuses 81 (Paris:
Presses Universitaires de France, 1979). "Ainsi nous avons tout d'abord la nature, qui est un
logos, qui est une forme. Celogos produit un autre logos qui, a son tour, agit sur la matiére en
lui donnant la forme; ce deuxiéme logos est de dernier rang car il est incapable de produire un
autre logos au-dessous de lui-méme" 109.
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the Intellect in mediation, that is, in an external reflection which is the qualified form.235 It is
this qualified form in matter which is the image of the image of the Intellect in things. Corrigan
explains: "Thus, the notion, and reality, of the sensible object, when viewed purely in terms of
the outer nature, is firstly that of the whole subject compound and secondly, on analysis the
quality in matter or qualified thing (V1.3,8,22-23) which leads inevitably to the notion of the
substratum as bare matter, sterile in itself (ibid 34-35), yet the base of all appearance (ibid. 35-
37). This outer nature, therefore, although an image in the Platonic sense, is also very simply
Aristotle’s basic compound of form and matter”.236 Plotinus, like all Neoplatonists, accepts
the Aristotelian form in matter. This form they interpret to mean the whole in, that is,

composed of, the parts. It is distinct from the Platonic forms or the Intellect whose being is the

whole which is prior to the parts.

The upshot of these considerations is our dissatisfaction with the judgements of both
Bréhier and Ferwerda. In view of Plotinus' teaching on analogical reasoning as well as on
nature and the form in matter, we understand the employment of images in the Enneads to be
positive and veridical. This understanding is consonant with the employment of myth by
Plotinus: the illustrative and pedagogical use of images does not exclude but rather

presupposes the metaphysical truth.237

235 See Trouillard, La procession plotinienne: "L'idée est concréte parce qu'elle est a priori et
parce que, dans ce dernier caractére, se rejoignent l'universel et le singulier” 23. And "De ce
point de vue, le sensible parait avoir pour signification de médiatiser la pensée, de 'opposer a
elle-méme, afin d'exprimer sous une forme nouvelle son receuillement substantiel.
L'hétérogénéité est ici plus fonctionnelle qu'ontologique. Le sensible ne se présente pas
seulement comme un reflet anémié, mais en quelque sorte comme une négation active ou une
abstraction agressive” 10-11.

236 Kevin Corrigan, "The Internal Dimensions of the Sensible Object in the Thought of
Plotinus and Aristotle,” Dionysius 5 (Dec. 1981): 106-107.

237 For a generally favorable treatment of images in Plotinus, see Schroeder, "Light and the
Active Intellect..." 239-248 wherein is given an analysis of light as physical, metaphysical, and
mythological reality. See also Brunner: "Dira-t-on que ce symbolisme dénote un recul de la
rationalité par rapport a I'époque classique? Ce n'est pas notre avis. ...il s'agit d'un procédé
dont le philosophe ne peut se passer pour exprimer le rapport du supérieur a l'inférieur.... Et
surtout, elles offrent tout cela a la fois a une intuition intellectuelle qui est fondamentale....
Loin d'étre inférieure au concept, I'image est ici d'une efficacité supérieure, de sorte que
I'image des rapports de I'Intelligence et de I'dime éléve I'dme au-dessus d'elle-méme jusqu'a
Intelligence” 73.



In this section we have extended our understanding of divine soul and the
epistemological conditions necessary for its existence. To do this, reference has been made to
the doctrine of remaining -- the affirmation of both the self-identity of soul as well as its
qualitative or comparative sameness with the prior, Intellect -- and the doctrine of contemplation
as production -- that all begetting consists in the contemplation of form and every begotten is a
form. These two considerations complete, therefore, our study of the gnoseological perfection
of divine soul insofar as they place the theory of vision within the context of an efficient
causality. The text on the acts and passions of soul read in the early treatise entitled ‘The Three
Initial Hypostases’ now receives fuller explanation in virtue of the notions of contemplation and
production. In the Plotinian philosophy, being is an act of contemplation, that is, of seeing.
The soul substance is, then, an act of contemplation, the perfection of which is to be a proper

act of soul.
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5:'Epws the god or the Intellective Vision of Soul

Enough on the birth of divine soul, heavenly Aphrodite. Let us now turn to examine
the birth of her beautiful son, ¢pws the god. In so doing we shall attain a fuller understanding
of reason -- the derived act of soul -- and the seeing of the soul's prior -- a priori knowledge.
We read:

Being intent, therefore, upon Kronos (or, if you like, upon Kronos' father,
Uranus), Soul has conceived toward him both an activity and an affinity, and in
her passion for him has given birth to Eros, together with whom she now looks
toward him. Her activity has produced an Existence or Substance, and now the
two of them look upward: both the mother and the beautiful Eros, he who is
born as an Existence that is eternally set towards Another that is beautiful, and
whose Being consists in this" (III,5[50],2,32-39).238
To begin, we observe the terminological alliance between the two treatises, the text on the birth
of the hypostasis soul and reason -- the derived act - in the early treatise entitled 'The Three
Initial Hypostases' and the text on the birth of divine love in the late treatise entitled 'On Love'.
First, in both treatises we read that the offspring is born (éyévvmoer - éyéimoe) of the
parent: the term used to describe the generation of a new existence is the same in each case.
Second, upon the “affinity" of soul with its prior, Kronos or Uranus, in the early treatise we
read that whensoever the soul looks toward Intellect, soul has within itself "its own intimate
possession” (oikela), such having the nature to be acts which are "intellectual and are properly
its own" (6oa roepis kai doa oikoBev). Similarly in the late treatise we read that the soul,
divine Aphrodite, has an "affinity" or kinship (wkeLi0n) with the prior. Now the verb

'olkeL€w' shares the same root with the noun 'oikeia’ whose meaning denotes the proper

238 ¢pemopéin 8¢ TG Kpovw 7. ei Bovder. TG watpt 700 Kpdrov Ovpaid
ENpyNoé Te wpoS avTov Kai wKeLWln kal €paocbeica 'Epwra €yérrnoe kai peta
TOUTOU WPOS auTor BAémel, kai 1 évépyera avThs UwWooTaoly kai ovoiar
€lypacavo. kal dpdw €éxel PAémel. kai N yewwapérn kalt 6 kalos 'Epws 6
YeYErNILEVOS UTOOTAOLS WpOS dAANO Kalov dei TETAYRLEVM KAl TO €lratr €r TouTw
€xouoa... Both Wolters and Hadot read a new phrase after éxouoa, thereby separating the
introduction of Eros to be a substantial existence from a new series of affirmations concerning
its nature as the intermediary and eye of the soul. See Wolters 81 and Hadot 112 note 104.
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characteristics belonging to each.239 In view of these considerations, we suggest that the text
on divine soul conceiving an activity and an affinity toward Kronos, the Intellect, supports both
the metaphysical as well as the gnoseological perfection of soul in the early treatise entitled "The
Three Initial Hypostases'. Concerning the former perfection, we learn that the soul is divine in
virtue of its birth and proximity to the prior: it is the self-subsistence of soul based on its being
a separate form, pure of matter. Concerning the latter perfection, we learn that reason is in act
whensoever the soul looks in toward the Intellect, these acts being the propers of the soul.
Now Plotinus is consistent in his thought: soul produces an activity upon seeing its prior,
Intellect, an activity whose nature is also to "look upward". Upon the affinity of soul for the
Intellect, Atkinson states: "In this conception of the nature of soul he followed Plato; in Sym.
210a4 ff. soul is involved in the journey from external beauty to the Form of Beauty and in
Phd.65a tf. it is soul which achieves knowledge of the Forms. Both writers believed that soul
could 'experience’ higher realities because there was a 'kinship' (cuyyéveia) between soul
and the objects of its attention. There had to be this kinship because both philosophers believed
in the theory that like was known by like".240 The treatise entitled 'On Love' agrees therefore
with the treatise entitled 'The Three Initial Hypostases': it serves to identify the elements
proper to the soul's constitution.241
SA: The per se property and the relational property

Moreover we observe that Eros is born of the activity of the soul. When the soul is
intent (€decwopiim) upon the prior, there ensues an act in respect of the object of soul's
attention (€¢1mpyno€ 7€ wpos avutor). And Plotinus repeats this affirmation several lines
later wherein is explained the soul's act (1} €répyera avTis) to produce "an Existence or
Substance” (1.36). Upon this derived act of soul Wolters tells us: " éiépyera ...

eipyacavo. This is the key phrase in Plotinus’ discussion of Eros in relation to Aphrodite.

239 See also its cognate oikia in Liddell - Scott p.1203 section IV which states "the house or
family from which one is descended”. This meaning further emphasizes the derivation of
reason from soul.

240 Atkinson 19.

241 See Wolters: "Note how the meaning of oikerotoBat wpds is here defined by dyajat
and ovyyeinjs: attraction based on kinship” 17.




For a similar conception of évépyeia 'producing’ see II1,8{30] 5.12-22. Note that Eros is
here the result of Soul's évépyera. Cf. on 4.22" 242 The latter text reads: "But we must also
hold that there are many Aphrodites in the world (daimons which have entered the world
together with an Eros, having flowed forth from a kind of 'All-Aphrodite;... and Eros is Soul's
activity (é1épyera) as it strains toward good" (II1,5{50],4,18-23).243 We suggest that the
result of soul's act -- the intrinsic act of being -- is reason -- the derived act of being --
understood in the early treatise entitled The Three Initial Hypostases'. We have been given to
understand that whensoever the soul looks in toward the Intellect, reason is in act and these
only are the proper acts of the soul. Meanwhile from the method of division, we learn a
twofold explication of the nature of soul, namely, soul's relation to itself, its per se properties,
and its relations to others, the relation as such. Now that which is produced by the soul, its
result, cannot be the per se properties for its nature is consequent to the soul's intention upon
the prior. Indeed the text is formal: Plotinus states that divine love is an existence "eternally set
towards Another”, that is, insofar as the soul remains with the prior, Intellect, so far the soul
sets forth the necessary and proper relations pertaining forthwith. Divine love has therefore the
gnoseological perfection of a relational property, the first born of which is reason, the derived

act of soul.

We may now situate the birth of divine love with respect to the doctrine of two acts.
This doctrine is already familiar to us as regards the teaching of the birth of substantial
existence. More particularly, the birth of divine love clarifies the apparent relativity of the
derived act in respect of the intrinsic act read above.244 Lloyd tells us:
Turn now to Plotinus. The 'external activity' that follows from something's

'repletion’ or perfection is his version of the transmitted change or motion

242 wolters 80.

243 oiecBar 8¢ xpn kai Adpoditas év T SAw ToAAds, Saipovras év avTE
vevopéras pet  'Epwtos. pueicas €E TAdpoditns TLrOS OAns...€pws O€ évépyela
Puxis ayobol OpLyrupérns.

244 gee p. 62 note 80.
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which is the actus secundus of any actualized potentia prima. In VI.3.23 he
broadly reproduces the doctrine of Physics IT1.3 and mentions that it applies as
much to 'generation’ (of substances) as to qualitative change. The necessity of
emanation can be seen as the absence of need (according to Aristotle) for an
additional cause of this second actualization. Where his version departs from
Aristotle is over the inferiority, the lower degree of reality; of the effect or
product to that of the cause or agent. But he does not admit this as a departure:
he simply writes as though the partial identity constituted by 'same in substrate
but different in essence' is the partial identity of his own pair, original and
image (V.3.49.44-5;V1.4.9.37-42). Plotinus regularly borrows the metaphor
from the formula of the Physics: the product is not cut off from its origin -- in
V.3.12.44, 'neither cut off nor identical’ -- and commonly in connection with
remaining.245

Now there are two genealogies of love, one each from the Phaedrus and the Symposium.

Plotinus summarizes their difference in his observation to the effect that Eros is born "under

both aspects at once, both ‘out of her and 'together with' her".246 We understand the account

of the birth of love ‘out of the parent to teach the generation of the sequent from the prior in
virtue of the activity of being; it is procession. Meanwhile, the account of the birth of love
‘together with' the parent teaches the likeness of the sequent for the prior, this likeness
guaranteed by the inherence of the progenitor; it is the doctrine of remaining. Plotinus is
therefore consistent in his thought: the treatise 'On Love' teaches the doctrine of two acts in
accordance with Plato and the ancient poets; in particular, his choice agrees with the early
treatise entitled 'The Three Initial Hypostases’ wherein Kronos, the parent of soul, is named
'satiety and Intellect’.247 Hence the complaint by Lloyd concerning the apparent relativity of

the two acts -- the derived act is sometimes thought of as internal and sometimes as external --

245 Lloyd, The Anatomy of Neoplatonism 100.
246 See 2.13. ..¢E avTns 1§ our avTy...

247 opou kai 1ob dvTos. See also Brunner pp. 75-76 and 91-93 for a discussion of the
mythological referents within Plotinian philosophy.
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is peculiar to the extent that Plotinus admits their mutual implication. Concerning the intrinsic
act of being, we learn that the cause of existence is the identity of being, the per se property.
Similarly. concemning the derived act of being we learn that the effect of existence is the
attribution of being to an object -- the relational property. Support for our interpretation may be
found in the contrast between the static aspect of being and the dynamic aspect of being noted
by O'Meara who understands the generation of the hypostasis -- the Intellect -- from the One as
a consequence of this dual aspect.248
5B: Substantial Relation

Besides. Plotinus imputes to Eros, the god, the nature of substantial existence and does
so twice (UWOoTactl kai ovclar — 6 yeyermuéros UwoéoTacis). This choice is not
surprising for we have read that Plotinus understands the doctrine of two acts to teach their real
distinction: 249 it therefore follows that the second, derived act must partake of substantial
existence in order to be. In his Introduction to the treatise ‘On Love', Hadot clarifies the text
by referring to the doctrine of substantial relations in the philosophy of Plotinus.250 We
suggest that divine love has substantial existence in virtue of the principle of multiplicity in
unity, that is Intellect -- second hypostasis -- and its image remaining therewith, divine soul.

Two considerations situate our affirmation. A first consideration bears on the doctrine of

248 See O'Meara: "...Plotin se croit en mesure d'établir la production des choses a partir de
I'Un, celui-ci congu comme I'étre le plus parfait et la plus grande puissance, étant donné que les
autres étres ont, tous, une puissance génératrice et dynamique. Un dynamisme accompagne
donc 'aspect statique (la simplicité indépendante absolue) de I'Un sans le modifier: c'est une
‘intellection’ (ronots), une activité secondaire qui accompagne mais se distingue de l'activité
essentielle de I'Un, et qui établit ainsi la possibilité de la constitution d'un étre nouveau a
'extérieur de 1'Un" 43-44.

249 gee chapter 2 note 200.

250 gee Hadot, Traité 50: "Du point de vue de la logique, cette théorie de I'amour-substance
peut présenter quelques difficultés. En effet, il est essential & I'amour d'étre une relation a
quelque chose d'autre que lui (Banquet, 199e-201c). Comment dans ces conditions peut-il étre
substantiel? Pour répondre & cette question, Plotin fait allusion 2 une notion qui devait étre
appelée a jouer un grand rdle dans la théologie trinitaire chrétienne, I'idée de relation
subsistante. L'amour est une substance dont tout I'étre consiste a étre ordonné a quelque chose
d'autre qu'elle (2,38-39). Une telle conception est fondée sur I'idée néoplatonicienne que sera,
elle aussi, un des principes de la théologie trinitaire: tout contenu intelligible différent, que 'on
peut distinguer a l'intérieur de la substance intelligible est lui-méme substance. ...Ainsi la
substance intelligible (donc aussi celle de I'dme) se multiplie et se divise intérieurement sans
sortir de I'unité" 31-32.
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remaining: insofar as the soul remains with the its prior, the Intellect, so far the soul
participates in the perfections of its prior and is relation.25] Again from the doctrine of
conversion, we learn that the soul is other than the Intellect by virtue of the rational act, it is
reason which likens soul to the Intellect and, again, it is reason which distinguishes soul from
Intellect. Reason is therefore a substantial relation to the extent that it realizes the self-
constitution of soul. In this way, we understand the cause of divine love -- subsistent relation
-- to be the soul as distinct from the Intellect. While the presence of the Intellect is necessary to
fulfill the rational act of sight, it nonetheless remains the case that it is the rational act belonging

to soul.252

A second consideration bears on ontological reflection. In the treatise entitled 'The
Three Initial Hypostases' we read that Intellect and Being are equipollent: "Each of them is
Intellect and Being; and the sum is all of Intellect and all of Being, the Intellect by its intellective
act establishing Being, which in turn, as the object of intellection, gives intellection and
existence to the Intellect” (V,1[10],4,26-28).253 Their equipollence lays down the terms of
existence based on a consideration of the sum (cuuwav) of Being and Intellect. The

employment of the term 'sum’ situates the thought of Plotinus with respect to the Parmenides

251 See Trouillard, La Procession Plotinienne: "Intelligence et intelligible s'impliquent sans
coincider pleinement. Car la pensée n'est pas simplicité pure, mais différence surmontée.
...C'est dire que l'esprit est relation (V.1.4)"41. And Dorrie: "...sur le plan des
mathématiques..... Leur existence is telle que chaque 4me individuelle peut en participer, et
plus elle en participe, plus elle augmente sa puissance logique. Le Logos est actif et chaque
dme qui en participe devient semblable  lui: épototTal. On parle beaucoup aujourd’hui de la
participation. Voila la solution proposée par Platon" 45.

252 See Schroeder, Form and Transformation: "We have seen that presence (sunousia) to
oneself does not exclude, but rather extends to presence (sunousia) to others. If we take
sunaisthésis and sunesis as cognitive aspects of sunousia, then the cognitive aspect of presence
to self would likewise entail an extension of this cognitive aspect of presence to others" 110.

253 ¢éxaovor 8¢ avT@r vobs kai Ov €oTL Kal TO ovpwar was rovs Kat war ov. o
HEV 1OUS KatTa 7O roelr UGLoTas 70 Or. 76 8¢ or T¢ voeicBar TG 1o S1dor TO
roetlr kat 70 eivar. MacKenna reads: "...and everything, in that entire content, is
Intellectual-Principle and Authentic-Existence; and the total of all is Intellectual-Principle entire
and Being entire. Intellectual-Principle by its intellective act establishes Being, which in turn,
as the object of intellection, becomes the cause of intellection and of existence to the
Intellectual-Principle...". And Brody, "Logical Terms, Glossary of": equipollent. Used of
sets between which there exists a one-to-one correspondence” 64.
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of Plato: it is in the second hypothesis wherein is said that the one partakes of being.254 Now
in classic metaphysics, all that which may be a subject of thought is, by that very fact, a kind of
reality.255 As such, all pure relations must partake of being to the extent that they are objects

of intellection.256

Similarly, we locate this thought with respect to the Aristotelian doctrine of categories.
Itis a doctrine which Aristotle elaborates in response to the Platonic genera and the
communication of forms. We must remember that in the Aristotelian metaphysics "the term
‘being’ has several senses..."; being, the proper object of the metaphysical science, does not
have the unity of a universal, a common generic term. Instead its nature is to be a focal
meaning of signification, that from which all other manners of being -- reference -- take their

meaning.257 There ensues the science of logic whereby Aristotle clarifies the several senses of

254 See Plato, Parmenides 143a5: ovoias dapér petéxewr 76 év. 816 éoTu See also
Trouillard, "Le 'Parménide’ de Platon": "L'un se trouve donc réalisé ou hypostasié. ...Autant
de négations dans la premiére hypothése, répéte Proclos, autant d'affirmations dans la
deuxiéme, et autant d'ordres procédants, si bien que les négations sont génératrices des
affirmations. La théologie négative est la constitution d'une ontologie. Reconnaitre I'ineffable
dans la premiére hypothése, c'est déterminer ce qu'il ne peut pas étre, mais ce que doivent étre
ses dérivés. Le monde intelligible est la totalité des perfections que I'Un refuse, mais pose par
le refus méme" 22.

255 See Pierre Aubenque, "Plotin et le dépassement de I'ontologie grecque classique,” Le
Néoplatonisme (Paris: Editions du CNRS, 1971). "Chez Aristote, la science de I'étre en tant
qu'étre €tait englobante, universelle, metaphysica generalis, car I'étre ou plutdt I'étant est ce
qu'il y a de commun a toutes choses, wdot kotrér, puisque, impliqué dans la copule de la
proposition attributive (S est P), il est virtuellement attribué a tout sujet d'une attribution
possible. ...Tout ce qui est pensable, y compris la fiction et le néant, est un étant dans l'exacte
mesure ou il peut €tre le sujet d'une attribution: I'étant est le prédicat en général du sujet
(Uwokeiperor) en général” 101.

256 See Hadot, Traité 50: "Plotin ne dit rien du probléme que pose cette définition de I'Amour
comme relation subsistante, probablement parce que, d'une maniére plus générale. I'idée que
des notions relative, comme la science ou I'amour, puissent préexister comme Formes
substantielles dans le monde de I'Esprit ne présente pas pour lui de difficulté” 179. We submit
that Plotinus accepts the substantial existence of relations by virtue of the gnoseological
perfection.

257 Aristotle, Metaphysics VII,1,1028a10. To &1 Aéyetar moAax@s..... And
[V,2,1003a33. See also J. Moreau, Aristote et son école 75-76. And S. Mansion, "Les

apories de la Métaphysique aristotélicienne,” Autour D'Aristote Recueil d'études de philosophie
ancienne et mediévale offerte 3 Mgr. A. Mansion (Louvain: Publications Universitaires de

Louvain, 1955). "Le mot étre, y souligne-t-il, se prend en plusieurs acceptions. Cependant ce
n'est pas un terme équivoque, car ses différentes significations se rapportcnt toutes a une seule
et méme nature, I'ousia, la substance” 154.




the verb 'to be’ based upon an analysis of terms in contradistinction from an analysis of
perfection. Taylor explains: "The list of 'Categories’ reveals itself as an attempt to answer the
question in how many different senses the words 'is a' or "are’ are employed when we assert
that 'x is y' or x is ay' or 'xs are 3@"’.258 As such, the existence of a relational term is
guaranteed in consequence of its generality; it is because the relation serves to define a class of
subjects that we can speak of being a such.239 Now for Plotinus the relational property has
substantial existence to the extent that it sets forth the being of the subject, soul, in terms of the
being of its prior, the Intellect. We must remember that conversion teaches the perfection of
being based on the relation of priority and posteriority; that divine love is "eternally set towards
Another” means to say that it has the being of a relational property, a form. With Atkinson, we
can say that the act of thought is completed by its object, that is to say, is perfect.
5C: "Epuws the Eye of Soul

Meanwhile, the text introduces several conditions necessary for the birth of divine love.
We read that divine soul has "an activity” (érypyno€) and "an affinity” (¢ikeli0n) equal to her
“passion” (épacbetoa) for Kronos, the Intellect. Now the juxtaposition of the verbs
€repyewm’ and ‘épapat’ is noteworthy for it contrasts two modifications within the soul; that
is, to be active and to desire with passion. In his commentary to the treatise Wolters suggests a
philological explanation for their use: "Plotinus uses the expression érepyeir wpds
interchangeably with évepyetv eis. ...Itis just possible, in the light of the context. that there

are overtones of the erotic meaning which érepyeiv can have (LSJ III), like the colloquial

258 Taylor 22. And S. Mansion: "L'unité de l'universel étre est beaucoup plus souple que
celle d'un genre proprement dit. Et c'est encore trop peu dire. Le véritable gain de la théorie de
I'analogie de I'étre est d'avoir trouvé le fondement de la relation logique entre le prédicat
commun (€tre) et ses différents sujets dans une relation réelle entre les étres eux-mémes: si tout
ce qui existe a un rapport ontologique que mérite le nom d'étre, c'est en vertu du rapport
ontologique que tout cela entretient avec un étre d'un certain type, la substance” 154-55.

259 See Georges Rodier: "Les catégories sont les plus généraux ou, si I'on préfere, les plus
simples des synonymes, c'est-a-dire des mots qui expriment une essence commune aux
différentes choses comprises dans leur extension" 165-166. And "Sur ce point, les
déclarations d'Aristote sont formelles: I'application du terme d'étre a toutes les catégories est
Iégitime, non pas parce que I'étre est comme leur genre, mais, au contraire, parce qu'elles sont
toutes quelque chose de l'ovoia” 167. It is the focal meaning.
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English 'be turned on™.260 The soul's activity toward the progenitor implies the desire for
perfection: it is purification and the ascending progress of being.261 This consequence
obtains for the One is both the object and the cause of love, the One's substance (ovoia) being
identical with its desire (¢beais).262 As well, we suggest that their use may be clarified by
reference to the priority of act upon potency, a theory developed in the carly treatise entitled
"The Intellectual Principle, the Ideas, and the Authentic Existence’. It was therein understood
that the soul admits a passion for the progenitor; to suffer passion is both the logical as well as
the metaphysical sign of the dependency of the sequent upon the prior. That Plotinus is using
the verb ¢pajpac’ in a metaphysical and spiritual sense is clear from the text for we are yet
dealing with divine soul which is said to remain with the progenitor, the Intellect. The treatise
'On Love' agrees therefore with the early treatise entitled ‘'The Intellectual Principle, the Ideas,
and the Authentic Existence'(V,9[5]): the soul's passion for Kronos, the parent, combines the
Platonic teaching of the ascending progress of being -- purification -- with the Aristotelian

doctrine of the priority of act upon potency used to explain change.263

260 Wolters 80. See also Hadot, Traité 50: "Aphrodite (I'ame) s'attache 3 suivre (2,32)
Kronos (I'Esprit) au sens concret: comme la lumiére s'attache au soleil, ainsi qu'on vient de le
voir (2,28-32), mais aussi, au sens affectif: on a déja parlé du désir (2,28) que I'ame éprouve
de rester aupres de I'Esprit” 176.

261 See Trouillard, La purification plotinienne: "Comme chez Platon, I'épws est le moteur de
la connaissance: 'la tendance engendre la pensée’ (1) yap ébeots THv vénolv €yérmoe)
(V.6.59)" And again: "Ce qui ne signifie pas que l'amour cesse d'agir dans I'ame 2 I'intérieur
de la dialectique. Le 'désir de Dieu' anime bien toute I'ascension. Comme chez Platon, il n'est
pas indétermination, mais présence obscure qui aspire  se parfaire et a se récupérer en
s'épanchant” 157.

262 See VI.8[391,15,1. kai ¢pdojor kal €pws & avTos kai avroD épws,... And
VI,8[39],15,7-8. ..wd\w abd fpiv dreddrn TavTov N €deats kai 1 olola.

263 See Hadot, Traité 50: “L'activité d'Aphrodite, c'est-a-dire de 1'ame, s'exerce donc dans la
direction de I'Esprit et du Bien, et cette activité ne peut étre pour Plotin qu'une activité d'amour.
Le désir de 1'dme, nous l'avons vu (2,28-32), répond 2 l'attraction que I'Esprit et finalement le
Bien exercent sur I'dme. En effet, pour Plotin, toute réalité inférieure, lorsqu'elle se retourne
vers ce qui lui est supérieur, se trouve dans la situation d'une 'matiére’ par rapport a cette réalité
sup€rieure” 177. Hadot's observation about the unique activity of soul as the act of love is
interesting for it ignores the rational act read in the treatise entitled ‘The Three Initial
Hypostases'.
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Plotinus then goes on to give an account of the elements which constitute divine love.
We read:
Being in the middle, as it were, between desirer and desired, it is an eye to the
desirer. To the lover it provides a medium through which to see his beloved,
while the eye itself precedes vision, that is: prior to making possible this
instrument-mediated vision, the instrument itself is filled with the image seen. It
sees earlier, to be sure, but not in the same way, since the eye does impress the
visual image on the seer, but itself only enjoys the vision of the beautiful one as
it runs past (IIL,5 [50],2,39-46).264
Concerning the theory of vision which we propose, the image of the eye (6dBarpos) retains
our attention. Wolters explains: "Plotinus here uses the striking simile of Eros as the eyeof a
lover gazing fascinated at his beloved. Itis in fact an image within an image: Soul is compared
to alover (6 wobwv 39,40 = ¢ épar 41), and Eros is compared to the lover's eye".265 I
view of the importance of the doctrine of procession and the text on the seeing of the soul's
prior read in the early treatise 'The Three Initial Hypostases' (V,1[10]), it is not without
purpose that we pause to consider this image in some detail. As is usual, Ferwerda
understands the use of the images of love and generation in the Enneads to be didactic alone: it
were as if the images employed constituted the succedaneum of Plotinus' thought, expressing

with commodity philosophical concepts which would otherwise be difficult to convey.266

264 ..pevalv vowep wobolvTos kal woboupérou, 6dBaApuds 6 Tob wovoluTos
wapEXmr per Te €porTl 8L avTol T6 Spdr TO woboupevov, TPOTPEXMY &€ avTOS
kai wplrr €kelig wapaoxelv e 7ob Opdr 8t dopydrov Suraplr avTos
TULTAdLcros ToU Bedpatos. wpoTEPOs pér. ol pél Spoiws op@r TG ErcTnpilel
€L €kelrw TO Spapa. avTor 8 kapwolobar THY Béav Tob kalol avTor
wapaBeovoar.

265 Wolters 83.

266 See Ferwerda: "Dans I'emploi des images de ce domaine, nous constatons d'une part
I'influence de l'imagerie statique de Platon, mais, d'autre part, aussi celle du systéme stoicien,
des mythes et des écrits populaires, qui, ensemble, leur ont donné une caractére plus
dynamique qu'elles n'avaient chez Platon. ...Mais l'usage fréquent de mots d'introduction
devant les expressions de ce domaine nous interdit de les concevoir au sens littéral, ce qui nous
convainc encore une fois de la valeur purement comparative et didactique de l'imagerie
plotinienne” 91. In fact, we read few qualificatory 'mots d'introduction’ in the text of
II1,5[50].
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Meanwhile, in his commentary to the treatise, Hadot expresses surprise at the identification of
divine love with the organ of sight.267 We submit that Plotinus' decision is cogent in respect
of the doctrine of two acts and the terms of spiritual modification of soul. Concerning the
spiritual modification of soul, Atkinson provides the background to the affiliation between the
Platonic theory of vision and the teachings of Empedocles on the reign of love: "By Plato’s
time the theory of vision was more sophisticated. Vision took place when an emanation of light
from the eye coalesced with the light around the eye and formed as it were an exterior
(physical) extension to the eye".268 More especially, in regard to spiritual modification an
analogous process ensues: "Plato seems to have been the first to apply the theory to immaterial
principles. In Ti. 37a2 ff. Plato explains how knowledge takes place by means of the contact
between the immaterial ingredients of the soul and the cognitive objects".269 Now the soul's
contact with its object -- the Intellect -- is both a vision and a passion; this is the lesson taught in
the preceeding chapter wherein we learned that the seeing of the soul's prior -- Intellect --
entails gnoseological perfection. This perfection is the passage from potency to actuality. As
such, the identification of divine love with the organ of sight is fully explanatory in virtue of the

teaching on spiritual change.270

Concerning the doctrine of two acts, Atkinson informs us that the "phrase uxns ojna

(1,32) is Platonic” in origin.:”1 We understand the term 70 Sppa used to address the soul's

267 See Hadot, Traité 50: "Métaphore hardie qui, a ma connaissance, est unique dans
I'histoire de la littérature et de 'art antiques, bien que le théme de la parenté étroite entre l'oeil et
I'amour soit trés fréquent. Mais l'idée d'une identification entre oeil et amour semble bien ne se
retrouver nulle part ailleurs” 62. See also p. 179.

268 Atkinson 19.
269 Atkinson 20.

270 See Brunner: "Ce perfectionnement de I'ame par I'Intelligence est une actualisation (l. 15-
16). L'ame intellective passe de la puissance i l'acte, contrairement 2 I'Intelligence qui est
toujours en acte” 72.

271 Atkinson 20. See also Republic 533d2 and Sophist 254a10. On Yvxfs Oppa Brunner
states: "Le philosophe choisit le deuxiéme discours qui, traitant de la grandeur de I'ame,
montrera en méme temps si 1'dme est capable de s'élever aux choses divines,.... Ainsila
psychologie est en méme temps doctrine des fins derniéres et théorie de la connaissance:..." 67.
This consideration supports our approach, that is, the Neoplatonic teaching method by




search for its origin in the early treatise entitled The Three Initial Hypostases' to be similar to
the term 6 odBaAuds used to designate an element of divine love in the treatise 'On Love'. In
the first case. Plotinus seeks to clarify the divinity of soul upon discovery of the means through
which soul may attain perfection: it is the doctrine of conversion wherein the act of sight is
perfected by its object. In the second case, Plotinus again seeks to clarify divine soul this time
on the basis of an analysis of the act of sight as intermediary (2, 39): itis the explicitation of
the doctrine which states that soul is the image of the Intellect. Wolters explains: "peva&v.
Plotinus is already thinking of the 6$6a\ués mentioned in the next line: the sense-organs were
to him the intermediary between the sensible (object perceived) and the intelligible (perceiving
soul). ...This is analogous here to the intermediate position of the god Eros between the
hypostases Soul and Intellect, and should be distinguished from that of the daimon Eros
between the doptotia and Aéyos of the same hypostasis, Soul (see 7.9-19)".272 From the
early treatise entitled ‘The Three Initial Hypostases’ we have been given to understand that
whensoever reason looks in toward the Intellect, reason is in act; moreover, the seeing of the
soul's prior constitutes the only acts of reason which are proper to the soul. Now the treatise
-On Love" teaches the same doctrine: to be an 'instrument-mediated vision' illustrates the
relational property; it is the affirmation of the necessary relations which pertain properly to soul
as it looks to the prior. In contradistinction from Intellect, which both thinks of itself and by
itself and is thus itself that which it thinks, soul has need of an intermediary for the completion

of its act of sight.273

appearance’ -- the psychology of love -- and 'by predominance’ -- the rational knowledge
based on a doctrine of act and passion.

272 wolters 82.

273 See V.9(5).5,6-7. €i &el wap avtTou Kkai avTol voel. autés €oTir & voeil. Our
position agrees with Wolters who states: "It shouid be noted that the passage in its entirety is
an extended simile, i.e. the description refers throughout to the lover's eye, and only by
analogy to the Soul's Eros” 83. In contrast, Hadot argues the opposite conclusion: "Cette
description suppose évidemment la métaphore de I'oeil et elle décrit le role de I'Amour et de
I'ame conformément au modele de la vision sensible:.... Il ne s'agit pas toutefois d'une simple
description du mécanisme de la vision sensible, mais, comme le montre bien la mention
explicite de la vision du beau (2.42),...autrement dit, c'est I'’Amour qui est le sujet de la
phrase” 180. Their difference is not unimportant for it bears on the meaning of the text. With
Wolters. we understand the text to apply primarily to the act of sight and the seeing of the
soul's prior as stated in V,1(10),3.
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Plotinus insists: "It is therefore out of that which is strenuously active towards the
visual object, and out of that which ‘streams off,’ so to speak, from the object, that Eros is
born, an eye (Spupa) that is filled: like image-mediated vision. It is perhaps rather from this
that Eros gets its name, because it comes to Existence out of vision, horasis” (II[,5(50),3,11-
15).274 The terminological alliance of this text with the early treatise entitled "The Three Initial
Hypostases' (V;1 [10],1,32) is clear. In each case, Plotinus uses the term ‘dppa’ to denote the
eye of the soul. Again in each case, the participle ‘6pwpévot’ has for its referent the Intellect,
the object of soul's gaze. Further evidences may be found regarding the etymology of the text.
Now the author of the Enneads has recourse to an etymological determination of a term only
one other time: it is in the middle treatise entitled 'That the Intellectual Beings are not outside
the Intellectual-Principle’ that Plotinus affirms the derivation of being -- 76 €ivat -- from the
One -- 76 €v in consequence of their common root.273 Here too Plotinus practises a similar
deduction: Eros the god comes to be out of the vision of the prior, Intellect. Wolters observes:

"By saying that the etymological derivation of épws is perhaps rather from 6pacts, he indicates

that he has an alternative etymology in mind. Since he assumes that his readers are acquainted
with this other etymology, it seems probable that he is alluding to the one in the Cratylus
referred to above. We may wonder why Plotinus rejects the derivation from €apelv in favour
of that from 6pacts. This is perhaps because, on his own theory, it is not Eros which 'streams
in.' but his father Poros".276 The images which stream into the soul are images of Intellect.
We can say that the seeing of the soul's prior constitutes the 'image-mediated vision' in
\oyioos, the unfolding of the forms within reason. A clear statement of this thought may be

found in the middle treatise entitled 'The Virtues' wherein Plotinus affirms that soul has the

274 ¢g ol TobU €érepyolurTos OUITOLWS TWEPL TO OpwHErOr Kal €k ToU olov
dwoppéolrTos dwo TOU Opwiérou dppa wAnpwbér, olor pet  €ldodov Opacts. Epws
éyéreto Tdyxa wWou kdi THS wpoonyoplas €vrrtetfer pdllov avTy yeyermpueims. oOTt
¢€ Opdocms Thir UTOoTACLY €XEL

275 See V.5(32),5,14-15 kai 7o eirar & TobTo - 1} THS ovoias SnAwTikn dropacia
- dawo ToUu €vr el TIs AéyoL yeyoyéErai,...

276 wolters 100. In fact, there are several Platonic etymologies attributed to the term ‘€pws’.
See Robin p.25 and Phaedrus 238c on the relation of the terms ‘peirupe, éppupérws, to be
strong’ with €pws.




forms within itself in the manner of impressions (TUwous), that is to say, an 'image-mediated

vision'.277

In this section we emphasize the relational aspect of the soul and the rational act of
sight. This end is accomplished in two ways: First, we make reference to the distinction
between the per se property and the relational property in order to identify soul’s derived act
(€vépyera) with Eros the god. As explanation, we make reference to the Neoplatonic teaching

of substantial relations, in particular as concerns Plato’s Parmenides - the ontological reflection

-- as well as Aristotle’s Categories -- the many ways to say being. Second, we turn to a lexical
analysis of text. We show that the terms ‘0¢Barpoc’ and ‘Spa’ read in the late treatise ‘On
Love’ and the term ‘6upa’ read in the early treatise entitled ‘The Three Initial Hypostases’ have
the same referent, that is, the eye of soul. This consideration further Justifies our choice of

texts and the emphasis placed on a theory of vision as explanatory of Plotinian epistemology.

277 See .2(19)4,21-23. 1 €ixer ovk €vepyodrta. dAia awokeipera douTioTa: ivra
&€ dwTIoBf kal ToTe Yr@ avTd €vdrTa, Sel TpooBaAely 7§ dwTilovrTl. €eixe 8¢
ouk avTd. dAAa TUwous: Sel olv TOr TUTOU Tols dAnfirols, ovr kat ol TUwoL.
€dappdoat. The parallel is striking. Neither soul - the intrinsic act of being -- nor reason --
the derived act of being -- are in act until intellective vision has taken place.
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6: Recapitulation

To summarize, our reading of the treatise ‘On Love' has led to a demonstration of
soul's perfection based upon a study of substance and act. Our procedure has consisted of four
parts. A first part examines the a priori knowledge of soul based on a study of the principle of
priority and posteriority; the logical relation of genus and species; the use of dialectics and the
Platonic method of division and combination: and soul's nature to be movement and actuality.
A second part serves to ground the a priori knowledge based on a study of the soul's self-
subsistent nature. To do this, we introduce the Aristotelian analysis of act as realized form.
More especially, we examine the Plotinian semantics to learn Plotinus' criticism of the standard
Aristotelian model of subject and attribute. Indeed his criticism is twofold: on the one hand,
Plotinus complains that the Aristotelian specific difference cannot be the form which makes the
genus determinate for the difference is inferior to, that is, a sequent of, generic being; on the
other hand, Plotinus discovers that the Aristotelian teaching on attribution is faulty to the extent
that the use of specific difference to qualify the genus provides only for accidential as distinct
from essential attribution. A third part focuses on exegetical considerations of the self-
subsistence of soul. We learn therein that soul remains with the prior insofar as it has the
likeness of -- is the image of -- Intellect. This effect is further clarified by reference to Plotinus'
teaching on contemplation as production, that is, the begetting of forms. Finally, a fourth part
explains the gnoseological perfection of reason - the derived act of soul — on the basis of its

nature as a relational property, a form. This effect is realized in its role as intermediary.

Chapter II studies the gnoseological and ontological perfection of divine soul with a
view to elucidating the possibility and role of scientific knowledge of sensible reality within
Plotinus' philosophy. To do so, it was necessary to clarify soul's perfection as a separate
substance. thereby establishing the necessary ground of explanation for the forms' descent into
soul --the unfolding of the forms within the act of Aoytopos. This end is achieved through the
doctrine of divine soul, the identity of soul's substance and act: the affirmation that soul's
substantial existence remains ever above guarantees our knowledge of the forms based upon

necessary and internal relations with the prior, the Intellect. To this extent our thesis has
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advanced, the aporia noted in Chapter I concerning the acts and passions of soul being replaced
by positive conclusions on soul -- the intrinsic act of being -- and reason -- the derived act of

being.

With these considerations in hand, let us now turn to study mixed soul -- worldly
Aphrodite -- and the birth of her offspring -- épws the daimon. In this way, we shall come to
an understanding of how it is that Plotinus envisions the possibility of a science of sensible

reality in the Enneads.
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Chapter III
Mixed Soul

Having spoken of épuws the god and of being in actuality, Plotinus devotes the largest
part of the treatise ‘'On Love' to a discourse on the nature of €pws the daimon as taught in the
Symposium myth. Now as the admission of the possibility of a scientific knowledge of nature
within Plotinian philosophy constitutes our present purpose, it is timely that we turn to this part
of the treatise in order to seek clear indications about reason which is a passion of the soul. We
read: "Does then the microcosmic Soul also have such a substantial and existent Eros? Why
should the All-Soul and the macrocosmic Soul (the World-soul) have an existent Eros, but not
the Soul of each one of us, and indeed the Soul in all other living creatures as well? This Eros
is then the daimon, which people say accompanies everyone, one's personal Eros”
(II1,5[50],4,1-6).1 The text introduces three different kinds of soul; the 'All-Soul' (1} 6An), the
'macrocosmic’ or 'World-soul' ( +ou warTos), and the 'microcosmic Soul' (ékdatn
Puxn). Upon the terminological difference Wolters explains: " pévr 6An. All soul, whether
belonging to plants, animals, men, the world or the stars, or not embodied at all, is included by
Plotinus in the one concept of 'All-Soul’ (5 oAn Puxy or f waoa Yuyy). ...In this sense,
as Soul qua soul, it is here contrasted with the World-soul and the microcosmic souls, and is
equivalent to the pure Soul or aw\&s Yuyn (3.31) of chapters 2 and 3".2 Plotinus is hereby
contrasting divine soul -- separate and pure -- with the varieties of mixed soul -- the World-soul

and the particular or microcosmic souls.3 More especially, the perfection of soul's offspring is

' "Ap’ olv kai ékdoTn Puxn €xet épwra TowolTov €r ovoiq kai UmooTadget !
dia Ti M per OAn éfel kal 1 TOU warTOs UTOOTATOV épwTa, N 8¢ ékdoTou NHpEV
ov. wpds &€ kal N €v Tols dAols (wols dwaoi kai apa 6 épws oUTOs €oTr O
daipwr, or dacwr ékdoTw ouréwioBal. 6 auTol E€kAgTou €pws;

2 Wolters 125. See also Helleman-Elgersma: "Each soul is one, and all souls together are
also one (IV 3,5.14). It is not always clear just what the distinction may be, in use of wdoca or
0An with reference to the soul; in general however one can say that the 'whole' [6An] soul is
more closely related to the 'one’, or the unified soul, than is the soul as an 'entire' [Fdoa], or
as a totality of parts..." 141-42.

3 For a fuller explanation of their difference, see Hadot Traité 50 p.117 note 146 on 'particular
soul’ as distinct from ‘'mixed soul’, and Wolters P-124 on 'individual’ or 'particular' applying
equally to the World-soul and to the soul of each living being.
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made to depend upon this difference "...the Eros of the upper Soul may be considered a god,
which keeps Soul eternally attached to that higher reality, but the daimon is the Eros of mixed
soul” (III.5 [50],4,24—25).4 We have shown that €pws, the god, has the being of a relational
property whose role is to assure the necessary and proper relations between the soul and its
prior, the Intellect. It is knowledge by intermediary, the unfolding of the forms within reason.
Similarly we must now show the nature of €pws, the daimon, insofar as it too is an
intermediary and a reason of soul.
I: "Epws as Intermediary

To begin, we turn to the historical background of the doctrine which states that every
soul which looks to its sequent, sensible reality, engenders a daimon suitable to its worth.
Now we find that the daimon is the expression of both the human soul as well as of nature.
Cornford explains:

A nature-daemon is thus defined as the soul, or force, or mana, resident in some

species of natural phenomena. It is, like its human counterpart, the soul of a
group, not of an individual thing, except in cases where a species happens to
have only one member, as, for instance, the sun. The fire-daemon is
manifested in all fire; for all fire has the same specific behaviour. It is for this
reason that daemons, in Greek theology as elsewhere, remain impersonal; they
consist of will and force without individuality, because they are each the soul,
not of an individual object, but of a species or kind (Yéros), to which they are
related exactly as the daemon of a human kindred (Y€ros) is related to his
group.d

This background clarifies Plotinus’ ascription of many daimons to the world, their role

consisting in the administration of particular natures.®6 Meanwhile the Platonic teaching finds

4 6 ner THS durw Beds dr ein. 65 det buxnye €keirw ovrdnrer Saipwr &' 6 THs
HEHLYHEINS

5 Cornford 97.

6 See [11.5(50),6,31-34 (cupwinpolol kai curdLoLkoloL T wavTt €ékacva) and 7,26-30
(€di€poror &€ Tiros TEV pépel ws ayabar). See also 3,27-38; 4,23-25:; 6,24-27.
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equal footing upon another ground, namely, the mystical or Dionysan religion. Cornford tells
us: “The typical Mystery God of Greek religion is, of course, Dionysus. In his case, the cult
organisation reflects the essential fact that he is the daemon of a human group”. And "Because
the province of a Mystery God is always, primarily, the human society from which he
immediately springs, it is possible for him to remain human as well as divine. In this lies the
secret of the vitality of mystical religions. The characteristic rite is sacramental -- an act of
communion and reunion with the daemon".” For both Plato and Plotinus, the daimon is an
intermediary (peTa&v) between the divine and mortal natures.S What is more, the medial
nature of the daimon parallels the medial nature of its superior sibling, eros the god, treated in
the preceeding chapter. As such, we suggest that daimon-nature provides one of the means for

understanding soul's relations with its sequent, sensible reality.

Turning now to mixed soul we learn that eros the daimon has the nature of a relational
being, it is an intermediary (ueTa&v). What is more, the proprium of its medial nature is to
have the property of mixture. We read: "But Eros is dependent on Soul, since on the one hand
it is ‘born.’ as it were, from Soul, as from an Origin or Principle, and since, on the other hand,
it is a mixture (ulypa) resulting from a Reason which has not remained in itself, but has
become mixed (p1xBévrTos)with Indetermination. (It is not Reason itself which merges with
Indetermination, but Reason derived from it which does s0)" (I11,5[50],7,15-19).9 In view of

the importance that this property will have for the elucidation of Plotinus' views on the reason

7 Cornford 111 & 112.

8 Symposium 202e kat ydp wdv 70 Saipdviov neTalv €oTt Beob Te kait OuvmTol.
And II1.5(50),6,12. ...ue7aév Be@dv Te kai Tob nueTépou yérouvs. See O'Meara: "Il
semble, tout d'abord, que la relation hiérarchique que composent le 'monde intelligible’ et le
‘monde sensible' chez Plotin est solidaire d'une doctrine courante dans le platonisme et
s'inspirant en derniére analyse des dialogues de Platon. Quelles que soient les perspectives
philosophiques ol se situent certains passages dans les dialogues, la tradition platonicienne a su
y trouver une division entre ce qui ‘est’ (les 'Idées’ intelligibles, douées d'une nature immuable
et incorruptible) et ce qui 'devient' (les objets sensibles, qui n'ont qu'une nature ‘fluide’,
changeante, corruptible)” 9-10.

9 €fipTnTar 8¢ Puxis ws €€ ékelims pév YEVOEVOS S dpXTS. pilypa & o éx
Adyou ov peivavtos €v avTe, dAAa pixbévTos aoptoTiq, ovk avTou drakpabértos
€kelrn. dAka voU €€ avvol €keiim.
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that is a passion of the soul, let us begin by citing the meaning and employments of the term.
Wolters tells us: "uiypa. Plotinus interprets Eros as being not so much the independent

offspring of Poros and Penia as their fusion. He can do this by exploiting two peculiarities of

the Greek word peiyrvut (and its compounds): the connotation of sexual intercourse which
it has (LSJ B4) alluding thus to the union of Poros and Penia (see on 6). and the possibility of
construing it with éx (LSJ I), as here".10 Besides this philological precision, we learn that its
mixture is also based on the compounding of the objects of desire. In the first chapter of the
treatise we read: "Every man whose love of beauty is pure takes delight only in the beauty,
whether he remembers or not. whereas the man who also has another desire mixed in, that of
being ‘as immortal as a mortal may' seeks beauty in the ‘ever-born' and everlasting. Following
nature’'s way he sows and begets in beauty. He sows to achieve perpetuity, and this is 'in
beauty’ because of the kinship of perpetuity and beauty” (I1,5[50],1.38-44).11 Natural love is
defined as partaking of both intellectual nature -- beauty (70 kalor) -- and sensible nature - a

desire (¢€w18vpia) for procreation (oweipwr); its proprium is mixture.

In this section we situate the Plotinian teaching on eros the daimon within the mystical
or Dionysan and Platonic traditions. Both traditions agree that the daimon is an intermediary
nature between the human and the divine. Plotinus accepts this teaching and adds a further
precision: the daimon exists by virtue of the descent of soul to sensible reality. These two
precisions -- that it is an intermediary and that it is the offspring of mixed soul — will serve to

direct our study of daimon nature in the context of an episternological analysis of text.

10 wolters 181.

Il ai 07w pér kabapdos 6 Tob kalol €pws. aya..n-ov TO KdAAOS uodvor eite
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2: 'Epws and Analysis

We must now draw attention to the substantial nature of eros the daimon (év ovoia
kait vwooTdoel). Although this precision has received little notice from the commentators, its
statement is important for it serves to introduce the notions of substance and attribute necessary
for the elucidation of the possibility of a scientific knowledge of nature. In order to explain this
possibility. we suggest an analysis in two halves of the remaining texts of the treatise 'On
Love'. A first half will concentrate on an exegetical analysis of text whereby the soul's
relations with its sequent are clarified upon grounds of priority and posteriority and
determination -- indetermination. In particular, we shall elaborate the epistemological role of
the daimon in view of knowledge by analysis, that is, the search for a necessary ground. This
task is incumbent upon us insofar as the daimon existence falls within the Plotinian teaching of
the ascent and the passage from the sensible universal to the separate form. Meanwhile, a
second half will seek to situate this analysis with respect to a philosophy of science proper, and
to the elaboration of the broader implications of the scientific knowledge of nature within the

Plotinian philosophy.

Still in his discussion of divine love Plotinus lays down the rule that non-substance
presupposes substance: "(The affection, you see, takes its desire from this existence, since
Non-substance presupposes Substance, although it is of course the affection which is
ordinarily said to 'love,' and since one ordinarily says 'he has love for such-and-such,’ but not
simply 'love' without further qualification)" (ITI,5[50],3,15-19).!12 The metaphysical terms of
'substance’ (ovoia) and 'affection’ (wdfos) serve to instantiate the logical relation of priority
and posteriority taught in the early treatise entitled 'The Three Initial Hypostases'. Wolters
explains: "wpotepor. It is generally true, in Plotinus and other philosophers, that terms
denoting priority and precedence tend to be used in a specifically logical sense: 'before’ then

means ‘presupposed.’ ...Plotinus’ point is that before you can have Non-substance you must

12 énei 76 ye wdabos TouTou €XOL av iy e..muuutav eL..ep wpo.epov ovcia un
ovgias — kaivot 7O ye wdbos epav Aéyetar - kai eiwep '‘épws avTor éxel
Toude', awAws 8¢ oUk dr AéyotTo épws. With the manuscripts, Wolters reads
‘€wiBupiar’ in place of ¢wruuiar’. See Wolters 103.
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have Substance,...".13 Substance is the essence or formal cause of being; as such, it serves to
designate that which is proper, true, and necessary of a being per se. Moreover, it is the
principle by virtue of which a real definition is made of a thing. We know that Aristotle
accepted two kinds of attribution, essential and accidental. Essential attribution, on the one
hand, tells us the nature of a being, what it is (+i é€oTt); for instance when we say 'man is
animal’, we apply the genus 'animal’ to the particular kind or species 'man’ in order to express
its nature. Lloyd explains: "Necessity entails a ground or explanation. To say that man is
necessarily animal is the same thing as to say that animal is the genus of man".!4 That is,
‘animal’ is necessarily presupposed (7péTepor) of 'man’. Accidental attribution, on the other
hand. is admitted of a being without telling us the nature of a being. It is only affection (7o

oupPeBnkos). | 5

Following we must remember that Plotinus intended the doctrine of procession,
conversion, and remaining to demonstrate truth. Lloyd explains: "The series of hypotheses in
the Parmenides (he asserts) represent a chain of demonstrations.... The logical order of the
properties, which are forms or Ideas, is of paramount significance to Neoplatonists. For
participation is the converse relation of procession or generation. That is why they say division
corresponds to procession and analysis to reversion (e.g. Damascius on the Philebus, 54
Westerink. followed by Olympiodorus, 246 Stallbaum)".1©® The relational properties of soul --

substantialized in the being of a god and a daimon -- now receive further clarification in terms

I3 Wolters 104. Also: " ovoias. Plotinus is referring to wdfos in its logical aspect: as an

. - un a - p -
‘accident’ which does not belong to the substance” 105. Wolters stresses that ‘mdfos’ is a
“technical philosophical term” 102.

14 Lloyd, "Neoplatonic logic and Aristotelian logic - I" 70.

I3 See Moreau, Aristote et son école: "Quand je dit, par exemple: Socrate est homme, et
quand je dis: Socrate est sage, le copule est n'a pas dans les deux cas le méme sens:.... Quand
Je dis de Socrate qu'il est homme, je fais connaitre, au moins partiellement, ce qu'il est (71
€o71); le prédicat est, en pareil cas, un genre dans lequel rentre le sujet Socrate; le prédicat est
un €lément de l'essence ou de la définition. Quand je dis au contraire de Socrate qu'il est sage,
Je ne fais pas connaitre ce qu'il est, mais seulement guel il est;...quelque chose qu'il a, mais
qu'il n'est point; bref, au sens le plus large du mot, un accident" 79.

16 Lloyd, The Anatomy of Neoplatonism 16-17.




140

of synthesis or division -- and analysis or reversion. Concerning the latter, we have learned
that the ascending movement of soul from the sensible to the intelligible entails analysis: it is
the passage from the compound to the simple. Also, we have been given to understand the
doctrine of remaining as teaching the participant’s necessary likeness to the prior: this likeness
is qualitative as distinct from numerical sameness. Again, we have read the derived act of
being -- the relational property -- as setting forth the effect of an existence in terms of the
activity of attribution. Lloyd's clarification about Neoplatonism is important to the extent that it

allows us to articulate further the attributive activity in terms of analysis and synthesis.

To situate this difference we turn first to Plotinus’ source, the Platonic method:

In addition to referring to branches of mathematics, the Philodemus passage
mentions ‘analysis and the lemma concerning diorismoi."... Analysis can be
thought of as the process of looking for the proof of an assertion P by searching
for propositions that imply P, propositions that imply those, and so on until one
reaches propositions already established; in synthesis one simply writes down
the proof discovered by analysis, that is, one goes through the steps of analysis
in reverse order. In the most common case one focusses on a single established
proposition Q which (conjoined with propositions Q|....Qp, taken as given)
implies P, that is, is a sufficient condition for the truth of P; it might happen that
P also implies Q in which case Q will also be a necessary condition for the truth
of p.17

Analysis is a proof form which seeks the ground or explanation of a being, say 'man’, in what

precedes. say ‘animal’. In this sense, analysis is a method which discovers the a priori

determinations of a being, and its participation in a property or form. Its logical operation is

one of inclusion, setting forth the conditions under which a being is such.!8

17 Tan Mueller, "Mathematical Method and Philosophical Truth,” The Cambridge Companion
to Plato, ed. Richard Kraut (Cambridge: Cambridge University Press, 1992) 175.

I8 See Lafrance: "Elles ne sont pas davantage des genres et des espéces obtenus par la
méthode de division puisque la diairesis décrite en 253d-e est un processus d'inclusion de
Formes spécifiques dans une Forme générique, et non un processus d'extension qui regroupe
des classes d'objets" 349.
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Furthermore, we learn from Aristotle that analysis discovers the unity which is present
in the many particulars. Lloyd tells us:
Aristotle's own description of the mind's formation of universals by induction
is one of the few texts which can be taken to commit him to universals in nature
(Posterior Analytics II, 10023-b5). For it suggests a process of recognition,
and what is recognized must already by there. It is also one of the few texts
from the Posterior Analytics II that was widely familiar. ...But it is possible to
read both Aristotle and Philoponus in a conceptualist way. It is consistent with
either text to suppose that a form exists as a set of particular forms in a set of
particulars, and that when perception, thought, or the two combined, attend a
sufficient number of times to a sufficient number of forms which in fact fall
under one class-concept they become aware of the set (rather than recognize it)
as being or containing one common attribute - in short they are aware of it as
universal, not particular. !9
Analysis entails the search for the causes of things, these causes forming the true premisses of
a deductive proof, that is, the causal syllogism. With the universal, we can identify the middle
term of a syllogism which properly states the relationship between premisses and conclusion of
a proof form.20 Analysis therefore is the search for premisses, and for causes, in a word, the

search for a necessary ground.

Meanwhile, the logical employment of analysis dates to Aristotle and the analysis of
contrary statements. In traditional logic, the law of excluded middle teaches that any statement

must be either affirmed or denied, is true or false.2l For Aristotle this law is employed in his

19 Lloyd, The Anatomy of Neoplatonism 72. And Aristotle, Posterior Analytics, trans. H.
Tredennick, LCL 391 (Cambridge, Mass.: Harvard University Press, 1960) in particular

I[,19,100a6 - 8: ¢k &  épweiplas 1§ €k wavrTos npepnocarTos Tous kabolou € M
Puxy. Tou €ros wapd Ta wWOAAd. 6 dr €r dwaciv év évf ékeirots TO auTo....

20 See Aristotle, Posterior Analytics I, 88a5-6. 70 8¢ kaBdlou Tiptor, &7t Snrol 7O

atviotr

21 See Brody, "Logical Terms, Glossery of": "laws of thought. Three laws of logic that were
traditionally treated as basic and fundamental to all thought. They were (1) the law of




arguments against the ancient philosophers; on the one hand, Heraclitus, who affirms that
everything both is and is not. on the other hand, Anaxagoras, who argues for an intermediate
between contraries thereby implying that each is falsifiable, whilst their mixture (tlypa) is
neither true nor false.22 Instead, Aristotle maintains that for any pair of contradictories, the
affirmation of one leads invariably to the denial of the other and to this extent not everything
can be made false.23 The incontrovertibility of the law is itself understood to depend upon the
definition of the terms employed, their meaning (onpaivetr) effectively precluding the
provision of an intermediate between them;24 for example, it is a logical truth to state 'It is
raining or it is not raining’ the disproof of one of the terms thereby constituting the proof of its
denial, that is. the truth of an existential statement. The excluded middle may therefore be
distinguished from the middle term of the causal syllogism which serves the purpose of

establishing the necessary relations between the major and minor terms of a true proof.

In this section we clarify the role and importance of analysis in Plotinus’ philosophy.
Based on the Neoplatonic doctrine of conversion, we show that Plotinus accepts the method of
analysis as veridical insofar as it discovers the a priori determinations of a being, the
presuppositions which imply a being and which are implied by that being. These
considerations further extend our understanding of the daimon nature as a relational property:
the daimon is an intermediary between sensible reality - the particular thing -- and the unfolded

forms -- the species, being in act and subsistent within divine soul. As such, the elucidation of

contradiction, that nothing can be both P and not-P, (2)the law of excluded middie, that
anything must be either P or not-P (3) the law of identity, that if anything is P, then it is P" 67.
See also Aristotle, Metaphysics IV 1011b24-25: d\\a pnw ousé petad avtTiddoems
crdéxeTat eirat ovBér, dAN’ drdykn 1§ ddrar § dwoddrar &v kab  Eros OTiobv.

22 See Aristotle, Metaphysics [V,7,1012a24 - 29: ¢oike & 6 pév “Hpakheitou A6yos.
A€ymir wdrta elral kai pn elvat. dwarva dAndf woteiv. 0 & Avafaydpou. eivar Tu
nevalv vis armifdoews. «ioTe wdvta Pevdi- STar yap uixOi. ovte dyabor ovTe
ouk ayafor 7O plypa. o7 oUdér eiwelr dAndés.

23 See Aristotle, Metaphysics IV.8,1012b9 - 11:€i 8¢ unfév d\o o dAndés bdpat
awobdrat Pevdds éoTir, dduraror wdvrta Yeudy elvat

24 See Aristotole, Metaphysics [V,8,1012b7 - 9. In particular, ...ovk eivat vt § pf eivat
alka onpaivetr Ti,...
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the daimon-nature is methodologically consonant with analysis, or the search for a necessary
ground of being. It will be useful to bear these considerations in mind when we turn to study
the properly epistemological aspects of mixed reason, and the elaboration of the broader

implications of our knowledge of sensible reality as understood within Plotinian philosophy.




3: The Originative Principles Penia and Poros
With these clarifications in hand, let us now turn to identify the elements of daimon-
nature:
For this reason Plato says in the Birth of Eros that it was with nectar that Poros
was drunk, 'since wine did not yet exist,’ to indicate that Eros’ birth was prior
to the sensible, and that Penia shared in the nature of the intelligible -- not
merely in an image of the intelligible or a reflection from above, but entering
into that realm and coming to union with it. The meaning is that it is out of
Form and Indetermination -- an Indetermination characterizing Soul when it has
not yet achieved the good, but 'presages that there is Something’ in an
indeterminate and indefinite mental image -- that Penia gives birth to the
Existence Eros (II1,5[50],7,1-9).25
We suggest that the relation of the Birth of Eros as an existence born of form (¢iSovs) and
indetermination (dopioTias) clarifies the Plotinian approach to a scientific knowledge of
sensible reality based on a study of the factors which condition the realization of our
knowledge. Several considerations will serve to clarify this view. First, we read that the
daimon is constituted of a kind of matter: "But in what sense do they also partake of a kind of
matter? For they do not partake of corporeal matter, else they would be living creatures
perceptible to the senses. ...But why does the one mix with body, and not the other, if there is
not some cause for the one that mixes? What then is the cause? We must postulate an
intelligible matter, so that something which partakes of it may also, through it, come as far as

this corporeal matter” (III,5[50],6,35-37,42-45).26 As Wolters observes, the intelligible

25 Ao kat €v T yeuéoa ToU Ep(u.05 0 MidTwv énot vov Mépor Thr iedny
exew TOU 1€KTapos oirov olww OvTos., ws wpd Tob C(LO'GT]"‘OU Epmmb yevopérou
kai 745 [levias pevexovons d)uoem; vor]'rou ai\l’ olk eldwiov l'on.ov oud
€xkeiberr eucbau aoeev.os. dAN * €xel yel'ouevm Kai cvuuLxeeLom, ws €€ eldous kai
aoplcua> T]l' <> exovoa N Puxn wpLr T‘UXELV ToU dayabou, uav'.'euouevn 8¢ T
€lral kata aopioTor kai dweipor ddvracpa, THY UmécTacty Tob Epwtos
|€KOUO'T]>

26 aa\a wos kai Tivos b)\nb ue.éxouoti' ov ydp &€ 'ﬁ5 owua.LKﬁs. Cwa aionta
éotat. ..alka &ua T( n uev cm)ua.L wiyrurat, r| b€ ov, el un Tis em ™
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matter (OAni vonTv) in which the daimon partakes belongs to its parent as indetermination.2”7
The text is fundamental. In both the Aristotelian and the Plotinian philosophies, matter is the
ontological element whose nature is to be potential: it is needy, incomplete, indeterminate, and
unformed.28 Meanwhile, from Aristotle’s psychology we learn that matter plays an important
epistemological role: in each rational soul, there is something which is like matter, which is
potential, and which becomes all things.29 The reference to an intelligible matter within soul
advances our understanding of the possibility of a scientific knowledge of sensible reality
insofar as it introduces an important new element necessary for the rational conception of
things, namely, that reason of mixed soul has no positive nature of its own, being nothing

determinate before it actually conceives the object.

Because of the manifest importance of this text whereby Plotinus states the
constitutional nature of the daimon's being, let us learn what his readers have said thereupon.
Corrigan explains further this matter:

It is also thought that in the subsequent argument (chapters 7-9) Plotinus
interprets the Diotima myth of the birth of Love as meaning that Love is a spirit

(daimon) born from intelligible parents, Poros and Penia, which latter is

understood to be intelligible matter, stricto sensu. But this is mistaken.

Intermediate 'intelligible’ matter in II1,5,6 must be lower/pre-cosmic matter (i.e.

as Plotinus himself states, 'before the sense world') at the edge of the

Intelligible universe”. This is also the position of 1,8,14,36-39 (cf.VI,5,10,3-

27 See Wolters: "UAMV...onT. Armstrong notes on this: 'This idea that ‘intelligible matter'
is an intermediate stage between complete incorporeality and material embodiment is
unparalleled in Plotinus.' However, see [,2(19]2.19-22 where Soul as matter is compared to
(corporeal) matter as differing only in degree. - It is not strictly correct that intelligible matter
here is equivalent to Soul (as Bréhier says in a note). As the sequel shows, it is the
Indetermination (doptovia) of Soul" 168-169. See also A.H.Armstrong, The Architecture of
the Intelligible Universe in the Philosophy of Plotinus (Cambridge: Cambridge University
Press, 1940) in particular p.87 on Plotinus’ acceptance of matter as the Aristotelian potentiality .
As well, 11.4[12],1,1-2; 11,5[25]2,1-2;3,1-5; and 4,1-5 on matter as potential.

28 See Chapter I pp.11-12.

29 See On the Soul (De Anima) III5.
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6). Matter cannot take from its source, but it is illuminated. And where there is
only the intelligible and lower matter, if there is to be anything else produced,
matter must be illuminated by (or 'participate’ in) the intelligible, although in
itself it always remains what it is: non-being. In the participation of I11.5,7
Poverty forms a new kind of compound, not with the source and not with the
father of the child, but with a Jogos proceeding from the source and from the
father, Plenty. This logos in the mother, Poverty, comes to birth as a spiritual
being composed of logos and shaped indefiniteness, i.e. a spiritual, invisible,
but nonetheless lower, matter.30
The matter of which the daimon partakes is an intelligible matter which precedes, both logically
and metaphysically, sensible reality. This effect is clearly stated in the text for it is through the
existence of this intelligible matter that we may come to the sensible matter of body (fikn «at
€ls TauTnr T TAV oupdTer 8t avtns). We therefore agree with Corrigan's judgement
that the matter mentioned herein cannot be intelligible matter "stricto sensu” for such is the
Intellect -- second hypostasis -- understood in terms of the Platonic Dyad. In the early treatise
entitled "'The Three Initial Hypostases' Plotinus discourses upon the birth of Intellect from the
One on the basis of a consideration of unity: out of unity proceeds the Dyad whose nature is
indefinite (auT 8¢ ddpioTov wap ' alins 1.8) until it sees the One; number, being, and
form arising thereafter.31 Again intelligible matter "stricto sensu” may be explained in
reference to the method of division, whereby is achieved form and limit, that is, the subordinate
genera and species being.32 To this extent, its nature as matter is to be a subject and receptacle
of forms, based in part on the multiplicity of forms and in part on their mutual otherness. As

such, intelligible matter is related to the problem of the communication of forms.33 Instead the

30 Kevin Corrigan, "Is there more than one Generation of Matter in the Enneads?" Phronesis
30.1-2 (1986): 177-178.

31 See V,1[10}],5 and Brunner pp. 79-80.
32 See [1,4[12],4 and Bréhier's Notice 2: 48.
33 See [L4[12],1,1-2: Tnv Aeyopérmr UAnv Uwokeiperdr Tu kai UwoSoxnu eiSav

AéyorTes eivai... AndS5,28-29: Kai ydp M éTepéins 1 éxel dei. § i UAny
woiel" Also V,1[10},3,20-25. And Lafrance: "Contre Parménide, I'ontologie platonicienne
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"0Ans...ronTN’ of the treatise ‘On Love' is clearly stated to belong to soul, the third

hypostasis of the Plotinian philosophy.

This notwithstanding, we cannot fully accept Corrigan's identification of soul's
intelligible matter with matter at its 'pre-cosmic stage’, that is to say, "prior to the generation of
the physical universe”.34 Two reasons situate our difference. First the text of the treatise 'On
Love' establishes the intelligible as distinct from the sensible nature of this matter. Although
concise -- amounting to no more than 10 lines -- Plotinus’ intention is clear: the matter in
which the daimon partakes is a matter that is at once non-sensible and prior to the sensible
elements. But yet Corrigan attributes lower, sensible matter to be one source of the daimon-
nature thereby achieving its offspring, ‘pre-cosmic’ matter. He says: "Hence indefiniteness is
not just intelligible indefiniteness, i.e. intelligible matter, but necessarily the whole soul and the
indefiniteness of lower matter (which includes in V,3,17 the frustrating indefiniteness and lack
of illumination of our own historical experiences). Finally, our general interpretation is
confirmed by the fact that in the final chapter of the treatise II1,5,9,45ff. Plotinus explicitly
states that Poverty is matter, because matter too is altogether in need (...f; UAn EUVdens Ta
wdvrra). Such a statement can only have its full meaning if Poverty is lower matter".35 Now it

is the error of homonymy to confuse two kinds of matter, the sensible and the intelligible.

affirme qu'il n'y a pas de contraire de I'étre, mais que le soi-disant contraire de I'étre, c'est-a-
dire le non-étre, s'identifie a la Forme-Genre de 'autre. Le non-étre est altérité" 34 1.

34 Corrigan, "Is there more than one Generation..." 170. See also p.170 note 10 wherein
three sources are cited in reference to 'pre-cosmic’ matter: IV,3,9,23-25; I11,9,3,9-14; and
[.8,14,35-40. However, the reference I,8,14,35-40 says nothing about a 'pre-cosmic’ matter
but only that soul and matter share one place, ‘éwos’, soul's separation being understood in
ontological rather than spatial terms. Meanwhile, the reference to II1,9,3,9-14 is similarly
inconclusive for while Plotinus is clearly speaking of the individual soul's descent to matter,
there is no reason to suppose that this matter is 'pre-cosmic' nor that it is the intelligible matter
so named in IIL5,6. The same may be said of IV,3,9,23-25 where the faintness (dpuSpor)
spoken of is not termed 'matter’, much less an ‘intelligible matter’ in any precise sense of the
term.

35 Corrigan, "Is there more than one Generation...", 179-80. That Corrigan intends lower
matter to have for its referent sensible matter is clear from note 14 wherein he states: "Since, as
[ have shown above, the matter of the physical world is also the matter which will be of the
physical world (i.e. matter is both cosmic and pre-cosmic), I shall use the phrase 'lower
matter’, wherever appropriate, to retain both significations” 171. Now whether sensible matter
be taken in relation to soul or separately qua matter, it nonetheless remains sensible matter.
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Assuredly Corrigan tries to avoid the error by reference to a limited ‘participation’ of his 'pre-
cosmic’ matter in form. But even if such were true, its participation in form would not entail
the strong consequence argued on Corrigan's behalf, namely, that 'pre-cosmic’ sensible matter
is the intelligible matter so called in the treatise 'On Love'. Instead there entails only the more
modest consequence that sensible matter is thereby made intelligible to, that is, is made known

to, the soul.36

Second we query the judgement of Corrigan upon the relation of intelligible matter to
the descent of the soul. He suggests that this matter appears "...at the end of intelligible reality
prior to the generation of the physical universe”.37 And indeed the Enneads say that "...Eros’
birth was prior to the sensible, and that Penia shared in the nature of the intelligible”. But we
must remember the context of this statement, Plotinus here providing an explanation of the
ontological declension of soul insofar as it is a substantial existence whose nature is to be
particular, a soul of such. We read: "For all Soul longs for the good, even that which is mixed
and has come to 'be attached to' something” (I11,5[50},3,36-37).38 Helleman-Elgersma
explains: "Asovoia (9) soul-genus does not primarily belong to anything else: it is as such
independent and logically prior to the others. Nor is it as such predicated of a body in the way
both our souls and the world-soul may be predicated of their respective bodies; note the use of
the genitive ToUbe (6), kKapov (6), or TLI'0s dANOU (7), etc (cf.2.56)":39 the text employs the
genitive indefinite article (711'05) enclitic to identify the particular soul. As such, the ascription

by Corrigan of intelligible matter -- ‘pre-cosmic’ matter -- to an instance prior to the generation

36 See also Lexicon Plotinianum, ¢An bl wherein the editors have Judged the placement of the
text of [11.5[501,6,35-45 to belong to the list of texts bearing on intelligible matter.

37 Corrigan, "Is there more than one Generation..." 170.
38 sdoa yap €diletal Tobd dyabob kai w HEULYHEV kal TLos yeropérn:

39 Helleman-Elgersma 66. On the genitive use, see also Hadot, Traité 50: "...car I'Aime du
monde, méme en sa partie supérieure, reste ime du monde, de méme que I'dme individuelle,
méme en son sommet qui vit toujours dans l'intelligible, est toujours 1'ime de tel individu" 55.
And note 146. See also Wolters pp.123-124.
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of sensible reality is peculiar for it ignores the manifest attachment of mixed soul to body.40
Exegetical reasons for this attachment may be located in Pausanias' speech upon the dual
genealogies of Aphrodite wherein we learn that mixed soul, the daughter of Zeus and Dione, is
soul in its embodied state. Wolters explains: "By identifying these two Aphrodites with Soul
in its pure and its embodied state, respectively, and maintaining that Eros is simultaneously ‘out
of and 'together with' Aphrodite-Soul, on both levels and in all its manifestations, Plotinus
manages to bring together these disparate fragments of myth..." 41 Corrigan's judgement
upon the ulterior generation of sensible reality is therefore untenable to the extent that this
generation is simultaneous with the soul's attachment to body. Else there ensues the
consequence that embodied soul is somehow prior to itself, that is, its attachment to body.42
Meanwhile to say that soul is a substantial existence -- the last in the declension of true being43
-- is neither fully explanatory nor fully justificatory of our text, for the doctrine of procession

does not contravene the teaching on mixed soul and its relations with the sequent.

To understand properly these texts, we suggest instead that the phrase "Eros’ birth was

prior to the sensible” (ws wpd 7ob aicOnTol 'Epwtos yevropérov) be construed differently

40 See Corrigan, 'Is there more than one Generation...: "The language of compounding
then, is better understood in the context of lower matter at its pre-cosmic stage, which is the
field of indefiniteness pertaining to soul. However, what of the indefiniteness which soul has
before ‘hitting upon the Good'? What does this mean? This phrase (and others like it) has to
be interpreted. I believe, in a similar manner to the peculiar eternally unlit substratum of I1.4.5,
with the proviso that it reflects a slightly changed viewpoint, namely indefiniteness as it relates
to soul instead of lack of light as it implicitly characterizes lower, uitimate matter” 179. But
“lower, ultimate matter” is not the same as body.

41 wolters XXiV.

42 See Moreau, Plotin ou la gloire de la philosophie antique: "Dans la production naturelle, la

contemplation de I'idéal n'est pas séparée de sa réalisation par une réflexion médiatrice, par les
calculs de I'intelligence discursive: la contemplation et la réalisation coincident” 118. And
again, "Il n'y a plus lieu, par conséquent, de distinguer entre le reflet transparent de
I'intelligible dans I'Ame et le reflet opaque projeté dans la matiére, s'il est vrai que c'est en elle-
méme que I'Ame produit les objets sensibles” 119. Further complicating Corrigan's exegesis
of the text is his affirmation that Penia stands for "lower/pre-cosmic matter” (178) whilst also
affirming that soul must descend into "the indefiniteness of pre-cosmic matter” (note 31). But
this is plainly confusing for how can Penia -- one element of soul -- be "pre-cosmic” matter and
need to descend to "pre-cosmic" matter; in such a case, to itself.

43 See V,1[10],7,45-49.
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to mean the priority of rational upon sensible change in mixed soul. Our procedure will be to
purify the text, stripping away misconception and misinterpretation in order to attain a truer
reading of the text. As such, our arguments will be largely negative, that is, the refutation of
alternative interpretations of the daimon-nature and Penia, the indetermination of mixed soul.
Let us begin by examining the lexical evidence. We read that soul shares in the intelligible
nature. 'not merely in an image of the intelligible or a reflection from above' (7,4-5). Upon the
term 'reflection’ Wolters explains: "The verb €udavrdfeobar is used only in the passive and

seems to occur rarely outside the Enneads (cf.LSJ). Plotinus generally uses it, as here, to

describe the sensible 'appearance’ of intelligible reality 'in’ (corporeal) matter. ...By the
addition of the prefix to darrdlesTar ‘appear’ (see on 1.36), Plotinus stresses his view of the
relation of sensible reality to matter, which he compares to that of a reflection to the mirror in
which it appears”.44 It is the Aristotelian form in matter, the whole in, that is, composed of the
parts. Lloyd tells us: "The Neoplatonist philosopher John Italos (eleventh century) perfectly
understood this, having read his Aristotle through Ammonius’ as well as John Damascene's
spectacles. For he made it clear that the three properties of genera and species in the many,
namely being inseparable, being particular, and not being predicable of many, are mutually
implicative”.43 To fully situate this interdiction on soul's nature partaking (pevTexovons) of
reflection. let us recall the role of the form in matter for the Neoplatonists. Emilsson observes:
Now, it is in virtue of its form that we say of a composite (of form and matter)
that it is a man, and hence one might think that this form which enters into union
with matter would satisfy the requirement of being a man by virtue of itself.
This, however, is not so. For in Plotinus' view the forms in matter are partners
in a union with matter and do not have an independent existence (IV.2.1,47-
53;V1.4.1,17-24). The form of the sensible man, even when considered in
itself in isolation from its underlying matter, is nonetheless spatially dispersed

and hence is contaminated in the sense that it has features that the union with

44 wolters 173.

45 Lloyd, The Anatomy of Neoplatonism 71.
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matter is responsible for. ...Therefore, in order to account for the diversity of
being as well as for true being itself, Plotinus posits another realm of forms, the
model of which is of course the Platonic Forms, whereas historically the forms
in matter derive from Aristotle's notion of immanent forms....46
The term 'reflection’(7,5) signifies the whole in the parts, form as it is particularized in the
individual subject. Hence, when Plotinus states that mixed soul (Penia) does not partake of
reflection, he means to say that the daimon nature does not partake of the form in matter, that
is, the sensible quality which is inseparable from body and cannot be predicated of many.47
Penia, one element of the soul's nature, ought not be construed to mean the particular quality.
It therefore stands to reason that the daimon whose nature is to be the fusion of a logos (Poros)
and an indetermination or intelligible matter (Penia), and whose role as derived act of mixed
soul is to be a relational property to sensible reality, cannot be sensation. We draw this
conclusion based on the gnoseological perfection, the nature and employments of soul's
knowing being clarified in accordance with its origin. Meanwhile our argumentation on the
text on the passions of the soul read in the early treatise entitled "The Three Initial Hypostases'
where it is maintained that the referent of the soul's passion cannot be sensation upon grounds
of homonymy now finds further support upon lexical grounds: to look elsewhere (dA\oBer)
implies neither partaking in sensible quality, the image of the image of the form in matter, nor

the faculty of sensation.

Again, the relation of the Birth of Eros includes reference to a 'mental image'

(pavTacyia) in the soul. Corrigan places this mention in concert with the material 'unlit

46 Emilsson 17.

47 On form in matter as quality, see Emilsson: "In the treatise 'On How Distant Objects
Appear Small' (I1.8[35]) Plotinus talks about forms from the objects reaching the eyes, and
also about colours reaching the eyes (chap.1, passim). ...This is also in accordance with what
Plotinus says elsewhere: we know that colours are an example of the so-called forms in matter
or qualities (IV.2.1,34-9) and he also says that in sense perception the percipient receives the
quality of the object perceived and that sense-perception is of qualified bodies rather than of
essences (IV.4.2.3,1-4; 11.6.2,17)" 52. Also Emilsson pp.20 & 34.
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substratum’ read in the early treatise entitled ‘On Matter'48 We cannot agree with this view.
A first difference concems the intelligible nature of soul's matter. Wolters affirms: "Having
shown the necessity of postulating intelligible matter, he goes on to say that this is why Plato

makes Poros drunk with nectar, not wine, since this indicates that the myth deals with pre-

sensible realities and that Penia (traditionally equated with matter) is an intelligible Penia” 49 It
follows that soul's spiritual indetermination (aopioTias) cannot be the effect of sensible matter,
the Enneads always teaching the impassive nature of soul regarding sensible change. This
teaching finds clear statement in the treatise entitled "The [mpassivity of the Unembodied'
(IT1,6[26]) wherein Plotinus teaches the impassivity of soul by virtue of its being a form.50 As
such, Corrigan's placement of the indeterminate ‘mental image' belonging to soul together with
the ‘unlit substratum’ belonging to sensible matter is misleading for sensible matter is never

taught to lead to any change within the soul, definite or indefinite.

Meanwhile a second difference concerns the reference of the mental image. Perhaps
aware of the above, Corrigan explains his position upon appeal to a 'slightly changed
viewpoint'. namely, darkness as it relates to the soul in contradistinction from darkness as it
qualifies matter. His suggestion reads, therefore, two instances of indetermination within the
text. on the one hand a lower, 'pre-cosmic’ matter, on the other hand soul's darkness in its
relations with the substratum. But this appeal to a twofold indetermination is doubtful to the
extent that the relation of the Birth of Fros states only one object of indetermination, the 'mental
image’ within the soul. Wolters clarifies this consequence: "nr...bdrtacpa. These words

are best understood (and printed) as a parenthesis, since they interrupt both the thought and the

48 See note 40. Also IL4[12],5,10. .70 kd7w s Uwd0 70 dbGs okoTeLrow nynvat,...
Darkness. oxovetror, being Corrigan's 'unlit substratum'.

49 wolters 170.

S50 See Bréhier's Notice: "Il s‘agit de savoir si I'dme est capable de pitir, et plus généralement
de subir des altérations et des mouvements. Plotin se range ici du coté d'Aristote, qui affirme
que I'ime est une forme, et que, comme telle, elle est immobile:...". And further, "Chez Plotin
comme chez Aristote, I'incorporéité entraine nécessairement I'impassibilité; un état passif ne
peut étre que quelque chose comme un refroidissement ou un échauffement, et par conséquent,
il ne peut appartenir qu'a un corps” 3: 89.
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syntax. Plotinus for a moment steps out of the mythological framework to explain that he is
talking about the dopiovia of Soul. This is necessary, since the symbols of these ontological
realities. [leita and Adpoditn, have nothing to do with each other in the myth itself".5] The
text on soul's mental image is exegetical rather than sequential in nature. As such, mention of
soul’s ‘dopioTia’ cannot serve to introduce a new, second indetermination originating this time
within the soul. Corrigan's suggestion that Plotinus means to speak of a first indetermination
identifiable with sensible matter, followed by a second indetermination identifiable with soul

would appear to have little grounding within the text.

What then is ¢drracpa? To answer this question we turn to Emilsson's account of
representation and the unity of perception:
Because for Plotinus perception as such is an undifferentiated power, present as
a whole in various parts of the body, there is no need to posit a central sense
above the special senses to perform this function. But this raises the question
what becomes of the other functions assigned to the general sense by Aristotle
and Alexander: the perception that we see, hear and so forth and the quasi-
sensory apprehension of image (phantasmata) that in the Parva Naturalia are
assigned to the general sense. I take it that perception of the so-called common
sensibles is included in what Plotinus calls, simply, 'perception’ (cf.I11.8.1).52
And again: "We have mentioned earlier that Plotinus maintains that perception results in the
generation of extensionless ‘entities’ in the soul that are variously described as ‘intelligible
representations’ (typoi noétoi), ‘forms', or 'images’ (phantasmata)”.53 Meanwhile the power
in the soul which corresponds to the objects of phantasma is called ‘phantasia’ or

representation. Emilsson continues:

51 Wolters 175.
52 Emilsson 107.

53 Emilsson 108.




Plotinus’ notion of phantasia is much closer to that of Aristotle than to
that of the Hellenistic philosophers, although there are passages where phantasia
seems to cover all kinds of apprehension below the level of intellection.
-.According to Plotinus phantasia (to phantastikon) is the faculty by which we
have images or representations (phantasmata, phantasiai, typoi). Both memory
and reasoning involve such images, and hence the faculty of phantasia is at
work in the operation of these other faculties.

...As one would expect given Aristotle's statement that phantasia is
concerned with residua of sensory affections, he maintains that phantasia as a
psychic function that depends on the body (De An. 430a8-10). Plotinus, on the
other hand, holds that phantasia does not depend on the body for its operation
although it is linked with the functions of sense perception and bodily desires
which do depend on the body.54

In agreement with Emilsson, we suggest that the mental image so named in the relation of the
Birth of Eros has for its referent the object of representation. This assignment is further
strengthened on the basis of the placement of the text. We have been given to understand the
term ‘reflection’ as signifying the particular quality, the object of sensation; following upon
sensation. Plotinus now distinguishes representation and its object, the mental image, from the
daimon-nature or offspring of soul. We turn once again to Emilsson for clarification: "The
present passage permits us therefore to fill out the account we have already given as follows:
the judgement that constitutes the original sense-perception leaves an intelligible representation
of what is perceived in the soul. These intelligible representations are the objects of the faculty
of representation”. And "...representation is, so to speak, the perception of things that have
been internalized by the soul, whereas sense-perception is the Judgement of external objects that

are internalized in or by this judgement, because the Judgement leaves an intelligible

54 Emilsson 107-108. And Hadot, Traité 50: "Avec les traducteurs de 34 (VIL,6),3,38 et
17,10...je pense que l'on peut faire correspondre dans certains cas chez Plotin phantasma a
représentation’ 129. For background, see W.D.Ross, Aristotle (London: Methuen & Co.
Lid., 1923) pp.142-143.
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representation of the external object judged".55 We can say that representation is the internal
mediation by mixed soul of the external objects pertaining to perception and sensation. The
‘indeterminate mental image’ may, therefore, be identified with the object of representation; it is
a spiritual as distinct from a physical reality pertaining to soul. Meanwhile, these precisions are
valuable for they serve to situate the daimon with respect to sensible reality: when Plotinus
says that eros is born 'prior to the sensible’, he intends both a logical as well as a metaphysical
priority upon sensation and representation. In a word, he means to say that épws, the daimon,

is discursive reason.

In this section we have proceeded to study the elements which constitute the daimon
nature. In particular, we have shown that the affirmation of its birth from an intelligible matter
refers neither to the intelligible matter of generic being -- alterity -- nor to the sensible matter
construed in a 'pre-cosmic’ sense. Instead we situate the reference to an intelligible matter
within the gnoseological tradition: it is the affirmation of a rational matter existent within soul
by virtue of originative principles. As well, we have carefully identified and explained the

multiple referents in the text on the Birth of Eros. We have shown, upon lexical and

philosophical grounds, that the referent of the 'reflection from above' is the sensible quality in
matter, the descended image of the image of form. Meanwhile the referent of the 'indefinite
mental image’ is the object of representation, the internal mediation of the sensible images of
things. "Epws the daimon is, therefore, a spiritual reality whose referent is neither sensation
nor representation; indeed we proceed to suggest that its referent is discursive reason.
Meanwhile our procedure is founded upon the Neoplatonic method of purification, of negation,
our purpose being to clarify our understanding of the text by eliminating faulty conceptions of

the daimon-nature.

55 Emilsson 110.




4:'Epws the daimon or discursiveness
Our clarifications upon the nature of soul - the intrinsic act of being -- and reason -- the
derived act of being -- have brought us to conclude: the daimon whose nature is constituted out
of (¢€) form and intelligible matter is the discursive reason. In light of the gnoseological
perfection let us now state the nature and employments of reason based upon a consideration of
its origin. Wolters supports our identification of the daimon nature and discursive reason. He
states:
The final three chapters of the treatise are concerned with the exegesis of the
Symposium myth. Reduced to its essentials, this interpretation is that Eros, as
the unstable compound of Indetermination and Determination in Soul,
represents Soul's constitutional need to be fulfilled as pure Determination in
Intellect, i.e. it is the inherent 'activity of Soul in its straining towards the Good'
(4.22). In other words, Plotinus interprets the Penia of the myth to be the lack
of rational form of Soul (= dopioTia or intelligible UAn) and Poros to be the
possession of rational form of Soul (A\éyos or €i8os). By their intercourse
(=pi&13) they produce Eros as their offspring or resultant (niypa), which is
therefore the type of deficient rationality in Soul. Since Aphrodite is further
identified with Soul, the fact that this birth of Eros takes place, according to the
myth, ‘when Aphrodite was born' indicates that this kind of deficient rationality
(Plotinus means discursive reasoning) does not arise before the coming into
existence of the third Hypostasis -- that is to say: Eros and its parents
presuppose the existence of Soul (9.6-8,22-23; 39-41).56
Our argumentation upon the inferiors (& 6¢ X€ipw) read in the early treatise entitled ‘The
Three Initial Hypostases' now receives further support in the treatise 'On Love': épws the
daimon -- deficient rationality -- is the inferior reason of mixed soul. Unlike its superior

sibling, épws the god, whose nature is to be an act issuing from the identity of soul's substance

56 wolters XXV-XXVIi.
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and act, €pws the daimon partakes of an inferior nature, the intelligible matter whose nature is

described as soul's indetermination.

This teaching on inferior reason may also be read in connection with the employments
of logic and judgement stated in Chapter I of the thesis. From Heiser we learn that logic is a
lower employment of reason whose matter is the utterance or symbolic item taken separately
from its referent.  Upon this assignment of logic within the Neoplatonic tradition, Strange
observes: "The fundamental disagreement among the commentators was over whether the
‘Categories’ was a logical work, concerning either simple terms or the simple concepts they
represent. or whether it was a work of metaphysics, concerned with the classification of simple
entities or concepts by genera. There is more at stake here than merely what the text of the
"Categories’ says, but there are certainly textual grounds for the dispute".37 Logic is, then,
only indirectly concerned with being; instead its primary object is the simple expression and act
of utterance. We can say that logic is an inferior kind of reason insofar as its practice leads to

exactitude -- the well defined term -- rather than to truth -- the knowledge of essence.58

Turning now to the rational judgement, we learned that reason engages in the
administration of the sensible perceptions in accordance with the rules and measures of the
Intellect. The reason so named in the early treatise entitled 'The Three Initial Hypostases' -- év
Aoylojols rous auTis -- judges and aligns the images received from sense perception with
the images -- refracted forms -- received from Intellect. Based on the account of the Birth of
Eros, we can say that judgement is an inferior kind of reason to the extent that its exercise

depends upon the presence of an indetermination existent within soul, that is to say. the

57 Steven K. Strange, "Plotinus, Porphyry and the Neoplatonic Interpretation of the

‘Categories’," Aufstieg und Niedergang der R6manaschem Welt 36.2 (1987): 959.

58 Strange adds: "The Forms are supposed to be the causes of sensibles, but that is a matter
that need not fall within the purview of a semantic theory of ordinary language, which
according to Porphyry is all that is at issue in the 'Categories™ 963." In this more nuanced
view, logic is an inferior kind of reason to the extent that its referent is the sensible reality of
ordinary language. Needless to say, for neither Plotinus nor Porphyry does logic have the
Platonic separate forms as object. See also Lloyd, The Anatomy of Neoplatonism p. 150.
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‘indefinite mental image’ of representation. Now the metaphysical expression of this
constitutional need is to be a passion, an incompletion of the soul, whereby reason must pass
from a state of potentiality to a state of actuality. Our interpretation of the text on the passions
of the soul, read in the early treatise entitled "The Three Initial Hypostases' to mean the inferior
employments of reason, now receives further clarification and support from the text on the

Birth of Eros read in the late treatise 'On Love'.

Following we situate this deficiency with respect to the rational object:
Eros is like a craving which is by its nature aporos: needy and without means
or resources. Therefore, even in the act of achieving its goal, it is again needy.
For it cannot be fulfilled, because its mixed nature forbids it. For only that truly
achieves fulfilment, which also constitutionally possesses fulfilment. But that
which craves on account of its inherent deficiency is like a leaky vessel: even if
it does achieve fulfilment momentarily, it does not retain it. Its cleverness, in
the same way, is on account of its deficiency, whereas its ‘efficiency’
[poristikon] is due to the Reason-side of its nature (III,5[50],7,19-25).59
Soul's fulfilment (wAnpotTat) consists in the necessary and essential relations which obtain
between the act of sight and its inherent object, the Intellect: this necessity is explained in the
doctrine of conversion, the perfection of reason in the seeing of the soul's prior.80 Inferior
reason, on the other hand, does not contain its own object (ou oT€yelr) but must seek
fulfillment from elsewhere. Wolters explains: "It is this quest for a lacking wisdom which

Plato describes as Eros's essential ¢thocodia, its position midway between dpafia and sodia

39 kai éoTwr o €pws olov oloTpos dwopos TH €auTou dvoeL: dLo kai Tuyyxdrwy
awopos wdAlr oU ydp éxel wAnpoichBar Sia TO nn €xewr 76 plypa: pdvovr ydp
TAnpobTal dAnbas. OTiwEp kal wewARpwTal ™) €avtol dugeLt 6 8¢ Sa Thv
ourovoar €rdeiar €bieTal. kav wapaxpipa TANPpwO). ov oTéyeL éwel kat TO
evpunxaror avte Sia THr évSetar. TO 8¢ TOPLOTIKOY Sia THY ToU Adyou uoLy.

60 See also Trouillard, La procession plotinienne: "C'est dire que la supréme valeur est
universelle réalisatrice et que I'idée existe dans la mesure o elle exprime en termes de vérité un
'inconditionné’ (drvmdBeTor), qui apparait ici comme une exigence absolue. ...La consistance
est la vérité, c'est-a-dire la valeur intrinséque de I'intelligible. Tel est le principe de la science
qui différe de I'opinion droite, non par une conformité matérielle, mais par un ‘enchainement’
(deonw), par sa rigueur” 37.
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(Symp. 203E ff.), and which Plotinus here calls its ‘cleverness', i.e. its discursive reasoning

as a deficient mode of true wisdom".6! Instead it sees the soul's sequent, the thing and the

logical item, their perfection consisting in the mediated form in matter and the abstract universal
or Neoplatonic whole of the parts.62 Sych, then, is the nature of reason to be a passion of the

soul in consideration of its originative principles Form (Poros) and Indetermination ( Penia).

In this section we have elaborated our interpretation of épws the daimon as discursive
reason. Agreeing with Wolters, we maintain the view that the daimon-nature is indeed the
mythological figure of inferior reason, the offspring of mixed soul. This identification enables
us to further clarify and situate the difficult text on the acts and passions of the soul read in the
early treatise entitled ‘The Three Initial Hypostases’ cited in Chapter I. We read there that
whensoever reason looks in toward the prior, Intellect, reason is in act; and these only are the
acts of soul (favvas pdvas Sei Aéyewr €vepyeias Yuyis). There ensue the inferiors
which come from looking elsewhere (d\\oBer) and these are the passions of such a soul. Now
the teaching of the treatise ‘On Love' is similar: discursive reason, the offspring of mixed soul.
is an inferior kind of reason to the extent that its object is inferior -- is a sequent of soul -- and
its birth is inferior -- it is born of an unstable fusion of form and indetermination existent within
soul. Plotinus is, therefore, consistent in his thought: the early teaching on the acts and
passions of the soul finds explanation in the late teaching on the two kinds of ¢pws, the god or

intellective vision and the daimon or discursive reason.

61 wolters 190.

62 Strange informs us: "Abstract universals for Porphyry, unlike the real universal, the
Platonic Forms, have a merely conceptual existence, and are indeed posterior to sensible
things"” 962. As such, they are also posterior to soul.
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5: Inferior Reason

Now it is common opinion to say that Plotinus can make no room for a science of
sensible reality. We began with Irwin's Jjudgement whereby the author of the Enneads is
understood to preclude all true knowledge of nature, or what Irwin calls 'spatio-temporal and
perceptible objects’. And Irwin is not alone in this Judgement, the Neoplatonist Trouillard
agreeing with him upon somewhat different grounds.%3 Our evidence, however, suggests
otherwise, namely, that inferior reason -- the derived act of mixed soul -- has a potential nature
capable of knowing sensible reality. To explain this thought and to complete the second half of
this chapter, namely the study of the broader epistemological implications of inferior reason
within the Plotinian philosophy, let us turn once more to its Aristotelian antecedents. From De
Anima we learn that thought has two natures: on the one hand, a passive nature insofar as it
becomes all things; on the other hand, an active nature insofar as it makes all things.64
Moreover, thought in its passive nature is described as a kind of matter (6 pér UAn €KAOTW
yéveu) being like all things. Taylor explains:

From the point of view of the ‘physicist’ who is concerned with thinking simply
as a type of natural process, the relation of 'understanding’ to the mental
imagery just described is analogous to that of sensation to sensible qualities.
The objects which thinking apprehends are the universal types of relation by
which the world of things is pervaded. The process of thinking is one in which
this system of universal relations is reproduced 'by way of idea’ in the mind of

the thinker. The 'understanding’ thus stands to its objects as matter to form.

63 See Trouillard, La procession plotinienne: "Le sensible se présente comme une
perspective, c'est-a-dire comme un type de connaissance et un régime d'objectivité. Et
cependant, on peut se demander s'il est autre chose qu'une inversion de la pensée, s'il y aen
lui un contenu qui ne soit de I'intelligible dégradé, s'il n'est pas, comme appréhension distincte
de celle de I'esprit, une simple négation"” 7. And again: "Mais les succédanés ne révélent pas
d'eux-mémes leur origine et leur caractére. ..On ne passe pas par processus continu, mais par
illumination et par rupture, de la mentalité empirique 2 la pensée vraie. Clest que la mentalité
empirique ne peut se juger elle-méme. Incapable de justifier et d'élairer le peu de raison qu'elle

~

recele, elle n'engendre que I'opinion, et son objet ne mérite pas le nom d"&tre"™ 24.

64 Aristotle, On the Soul (De Anima) I11,5,430a 10-20.
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The process of getting actually to understand the world is one in which our
'thought’ or 'understanding’ steadily receives completer determination and
'form’ from its contemplation of reality. In this sense, the process is one in
which the understanding may be said to be passive in knowledge.65

For the Neoplatonic interpretation of thought as a kind of matter, let us now turn to the sixth

century commentary of De Anima by Philoponus. This choice allows us to achieve two ends:

it sets the background to a discussion of inferior reason from a stance close in time to Plotinus.
and it provides clarifications upon the nature of actual and potential knowledge suggested by
the epistemology of the treatise 'On Love'.

5A: Plotinus and Philoponus on Potentiality

Introducing his commentary on De Anima 430a10, thought which becomes all things

and thought which makes all things, Philoponus states: "We must supply a similar exposition
of the things Aristotle says here about the intellect which is in actuality: it must be consonant
with what he says everywhere else about the intellect in actuality; it must resolve the problems
which arise: and it must make clear to us the reason why certain of his expositors have been led
astray to alien expositions".56 Now Philoponus includes four possible expositions of
Aristotle:

But there is dispute about the intellect in actuality. Some say that by this
he means the intellect which is universal, that is, divine and creative....

Others say that Aristotle is not here referring to the universal and creative
intellect. For the creative and divine intellect is not psychical at all. There is
another intellect, lower than that but placed next above ours, which irradiates
our human souls and perfects them....

According to others he says neither of these things. They do not make
the intellect transcend the soul, since he himself says that both the intellect in

potentiality and the intellect in actuality are in the soul; but they say our soul has

65 Taylor 84.

66 Philoponus, On Aristotle on the Intellect (de Anima 3.4-8 ), trans. William Charlton with

Fernand Bossier (Ithaca: Cornell University Press, 1991) 62.
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two intellects, one which is in actuality and one in potentiality. The intellect
which is in potentiality is always in the soul, and at a certain time is perfected by
the intellect in actuality, but the latter enters from outside. This opinion has
been defended by some ostensible Platonists. ..

In addition to these opinions there is a fourth which is true: that he is
speaking of a human intellect which is identical with that which is in
potentiality.67

That the third opinion belongs to Plotinus is quite clear, Philoponus citing its adherence by
'some ostensible Platonists’ while his editors list four sources for these opinions, one each for
Alexander, Marinus, Plotinus and Plutarch.68 More particularly, we draw attention to the two
kinds of thought -- in actuality and in potentiality -- found in the soul. This precision is
important for it lends credence to our views on the two kinds of reason belonging to soul, one
whose nature is to be an act and divine by virtue of its birth, divine soul, and of its object, the
Intellect. and one whose nature is to be a passion and mixed by virtue of its birth, mixed soul,
and of its object, the sensible reality. The witness of Philoponus advances our understanding
of the Plotinian epistemnology to the extent that it identifies inferior reason to be potential. This
affirmation follows upon our discussion of intelligible matter (DA Set ronTnv) read above:
when Plotinus says that eros the daimon is born of form -- logos -- and indetermination --

intelligible matter -- he means to say that eros the daimon, discursive reason, is potential.69

67 Philoponus 63-64.
68 Philoponus p. 63 note 3.

89 To this extent, we cannot fully agree with the Judgement of Narbonne on the nature of
intelligible matter cited in III,5[50],6,45. Narbonne argues against the view that the intelligible
matter so named has a potential nature (&tre en puissance) and suggests that the text is
misleading (trompeuse). But the text is quite clear, intelligible matter is a kind of
indetermination dopiotias existent within soul. Now indetermination is the epistemological
expression of potentiality. As such, it signifies an incomplete and unformed kind of being. On
this subject, see Plotin Les deux matiéres [Ennéade I1.4(12 , trans. Jean-Marc Narbonne,
Histoire des Doctrines de L’ Antiquité Classique 17 (Paris: Librairie Philosophique J. Vrin,
1993) in particular pp. 98-99.
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Meanwhile the use of the term 'intellects’ should not perturb us for Philoponus
introduces his remarks with the claim that the intellects in question do not transcend soul but
rather, as Aristotle himself teaches, exist 'in the soul’. Hence it cannot be the case that
Philoponus is here referring to the Intellect as second hypostasis for the position now advanced
on Plotinus' behalf indicates that the 'intellects’ so named are found within soul. Philological
support for our position may be located in the early treatise entitled 'The Three Initial
Hypostases’ where we read that soul's nature is to be intelligible like its parent, the Intellect
(oboa olv dwo voUu voepd €0TL, Kal €v Aoylopols O vous avins 3,12-13). In his
commentary to the same treatise, Atkinson recognizes the appropriate application of this
terminology to Aoytouos, the derived act of soul. He explains: "...in I 8,2,7 ff. vous wap °
nuiv is compared with Intellect proper; and the same distinction is made in slightly different
terms in 10,12 ff. and V 3,3,21 ff. In the first of these latter passages he speaks of two
‘intellects’ -- one a vrous loyiloperos (the soul's intellect), and the other a vous ...
AoyileoBar wapéxwy (Intellect the second hypostasis). Soul's intellect is its 1rous oiketos (V
2,2.9), although unlike Intellect proper its intellect is 'imported’ (éwak7ds) (V 6,4,16: V
8.3,10)".70 If this is correct, we can affirm a terminological agreement between Plotinus’
constant teaching upon reason as a kind of robs Aoyt{duevos or€v Aoyiopots and

Philoponus’ report upon the two kinds of intellect in soul.

But how are we to understand the nature and role of inferior reason, a reason whose
nature is the fusion of an intelligible matter and descended form, and is potential? We know
from Aristotle that thought in its potential state is likened to a tablet, an immaterial surface upon
which may be inscribed the sensible form. Philoponus relates:

The intellect, then, is unaffected according to one meaning of 'affection’
which is, indeed, affection in the strict sense; and it is not unaffected according
to the other meaning, inasmuch as it is none of the intelligible things in actuality,

but all of them in potentiality.

70 Atkinson 59.
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He likens it to a tablet which has nothing written on it. Just as on an
uninscribed sheet all those things which can be written on it are present in
potentiality, on account of its suitability, but none of the things to be written is
present in actuality before it is written, so too, the intellect, he says, is no
intelligible thing in actuality, but all in potentiality. And just as something you
write on when it is inscribed becomes a thing you write on in actuality, yet the
form the sheet had before is not destroyed, so too the intellect when it becomes
the things understood in actuality is in no way changed from its proper
nature.”’ |

Reason that is potential indicates the soul's capacity to receive the sensible forms without
alteration to its substantial existence. Now this precision is not without interest for we must
remember that there was another view known to Plotinus, that of the Stoa, which claimed that
the soul is a body, knowledge of things consisting in a kind of physical assimilation or
alteration of the soul in virtue of new pieces of knowledge. Watson explains: "The Stoics
attempted to give a completely materialist explanation of reality and the knowledge of reality.
They maintained that anything that was real was body. ...The human soul acts, therefore the
human soul is a body (SVF II 790 ff.). It is a part of the physical world". And "The universe
cannot be explained except by the interaction of bodies. To bring in anything apart from body
is to bring in nothing. And the theory of knowledge was the chief testing point. Aristotle
introduced something suspiciously like nothing in the De Anima III 5,.... Plato was even more
obviously a 'spiritualising’ philosopher".72 We mention this other view because of the
difficulty attached to determining the daimon's matter. As noted above, Corrigan's attribution

of a "lower/pre-cosmic matter” to soul leads to confusion for it seems to identify the second

71 Philoponus 57.

72 Gerard Watson, The Stoic Theory of Knowledge (Belfast: The Queen's University, 1966)
9&10. See also Lloyd, The Anatomy of Neoplatonism on the Stoic AekTor. "But since Stoics
held that to be is to be a body or physical object, it follows that, at the least, one meaning they
attached to 'incorporeal’ was 'non-existent’. In fact I am not sure what else it could have
meant. In a logico-metaphysical context the most likely implication of something being 'non-
existent'. but permanently there to be spoken of, is that it is a ‘construction’. ...The proviso is
that Stoic references to incorporeals including lekta were reducible to expressions and hence to
sounds:..." 55.



"moment” in the generation of sensible matter with the intelligible matter so named in the
treatise 'On Love'.73 Plotinus' acceptance of the notions of form and matter pertaining to the
daimon is therefore significant insofar as it posits another basis for a scientific knowledge of

nature, that is, the notions of actual and potential knowledge in the soul.

It is not enough, though, to say that the reason which is born of form and
indetermination (intelligible matter) is in potentiality for we may ask the further question: 'what
kind of potentiality does Plotinus affirm of the daimon, a first or a second potentiality'? Now
there are two sources for the discernment of potentiality, one each of Plato and of Aristotle.
Philoponus relates:

He here agrees with Plato and anyone else who says that the soul is the
place of forms....

And Plato too, just like Aristotle, says that forms are present in the
rational soul potentially, not actually. But Plato says they are present in the
second sense of 'potentially’, present in the way in which theorems are present
in a sleeping geometer, when for the ready use of these theorems all he needs is
something to remove this impediment. Aristotle, in contrast, says they are
present in the first sense of 'potentially’, inasmuch as the intellect is by nature
able to receive them, but does not yet possess dispositional knowledge, and
takes in the forms. as it appears, from things which are perceived”.74

This difference between the Platonic potentiality or previous possession of science and the
Aristotelian potentiality as realized capacity is important to the extent that it clarifies the daimon-
nature as potential, thus laying down the grounds for an epistemology of sensible reality. Now
the principal Platonic text is the Phaedo which affirms the doctrine of recollection

(arappuimoxecBal) of sciences (vas €wioTnuas) following on our use of the senses

73 That Corrigan intends “pre-cosmic” matter to apply to sensible matter is clearly stated in

g P pply
pp-169-170, "Is there more than one Generation..." on the three moments in the "unfolding” of
sensible matter.

74 Philoponus 39. And repeated on p.57.
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(boTepor 8¢ vaic aioBrioiol xpuveror 75e 1-2).75 That Plotinus cannot mean inferior
reason to be potential in the same way as Plato understood our knowledge of the forms to be
present in soul may be adduced from a variety of considerations. First, there is the Plotinian
teaching on genus and species; so far as soul is the image of the Intellect so far too soul is the
necessary refraction of the forms, that is, the subordinate species in act. Unlike Plato,
Plotinian philosophy does not understand the refracted form to be present only potentially
within soul, but rather in actuality.76 Second, the doctrine of recollection which plays so
important a role in the Platonic philosophy, both epistemologically and morally, is less present
in the Enneads. In his Introduction to the treatise ‘On Love’ Hadot places this omission within
the changed role of love, the seeing of sensible beauty awakening not so much a recollection of
the archetypal forms -- Intellect -- but rather a knowledge of the nature of soul itself as desirous
of beauty.”7 And indeed the text of the treatise ‘On Love' is clear, Plotinus affirming that pure
love is content with (@yawnvor) beauty alone (v kdAlos povor) whether or not there is
recollection (araprnodérTi) of the form of beauty.”® As such. we ought not to assume that
the potentiality attributable to inferior reason implies the Platonic doctrine of recollection and the
potential knowledge of the forms within soul. Third, that inferior reason does not refer to the
Platonic potentiality is further made apparent from Plotinus’ teaching on the amphibious life of
soul found in the early treatise entitled The Soul's Descent into Body' (IV.8[6]): Plotinus here
teaches the ontological declension whereby soul is distinguished into divine and mixed
consequent to its birth -- as the daughter of Heaven or the child of Zeus and Dione -- and the

seeing of its object -~ the Intellect or the thing. Hence it ensues that inferior reason, offspring

75 Plato. Phaedo, trans. H.N. Fowler, LCL 36 (Cambridge, Mass: Harvard University
Press. 1914) 75e.

76 On the Platonic forms in soul, see Moreau, Aristote et son école 186.

77 Hadot. Traité 50: "D'une maniére générale, le théorie platonicienne de la réminiscence est
peu développée chez Plotin. Si I'dme remonte de la beauté visible 2 la beauté idéale, ce n'est
pas tellement parce qu'elle se souvient de la beauté contemplée dans une existence antérieure,
mais plutdt parce qu'elle prend conscience du désir inné de la beauté qui est inscrit dans sa
nature” 36.

78 See 1.38-40 and Wolters pp. 25-6 on the three kinds of lovers, pure, mixed, and evil.




of mixed soul, can have neither the Platonic form for its object nor partake in the nature of that
form, that is, as potentially known by virtue of a previous possession of science.
5B: On Disposition
Later Philoponus recounts another view, this time from Aristotle, which suggests that
reason has the possession of knowledge of things, this knowledge in some sense being latent.
We read:
If Aristotle were speaking here of the creative intellect it would be more
reasonable to compare it to the sun than to light; for as the sun produces light
and creates its being, so the creative intellect produces that intellect in actuality
by which things intelligible in potentiality are made intelligible in actuality, as
things visible in potentiality are made visible in actuality by light.

These words are an object of attention to those who laud what Plato says
and try to make Aristotle agree with him. For in the earlier passage it looked as
if he was placing forms in the intellect potentially according to the first mode of
potentiality, comparing the intellect to an uninscribed thing you write on. But if
he says here that as light stands to colours, so that which is intellect in actuality
stands to that which is in potentiality, and if light does not make colours which
did not exist but brings into evidence colours which did not appear, then
intellect in actuality does not produce forms which did not exist in the intellect
which is in potentiality, but makes manifest forms that were hidden.”79

As a first potentiality, reason is likened to an uninscribed surface -- a sort of plastic material --
the existence of which permits the soul to know the abstract universal form elicited from the
thing. These universals are the intelligible material of soul. Meanwhile, as a second
potentiality, reason is compared to light and knowledge to the existence of hidden forms within
soul. Now this precision is revealing to those who wish to comprehend Plotinus within the
conciliative tradition of late Antiquity, most especially the several influences of Platonism,

Aristotelianism, and Stoicism. From Trouillard we learned that potentiality is the synthetic link

79 Philoponus 73-4.
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(le lien synthéthique) in our conversion toward the prior.80 In potentiality exists the latency of
an actuality. Let us, then, study the nature of discursive reason as a latency of an actual

knowledge of things.

To begin, we examine the judgement of the modern commentators who explain the
Aristotelian epistemology based on the notions of actual and potential knowledge of the thing.
From Moreau we learn that the reason which is potential -- reason which is capable of
determination -- is a second potentiality, a disposition or state capable of receiving forms.81
Nuyens too rallies to this view, arguing that reason that is potential is a reason that is
predisposed to receiving forms just as a general is predisposed to commanding an army even
when not actively doing s0.82 Philoponus, on the other hand, restricts disposition to the
reason in actuality, offering as explanation the view that it is the same reason in potentiality

which is in actuality.83

80 See p. 26 note 50. He says ‘notre auto-affirmation’ but affirmation is implied in
conversion.

81 See Moreau, Aristote et son école: "Pareillement, l'intellect lui-méme, nous dit Aristote, ne
doit avoir absolument aucune nature, si ce n'est celle-ci: qu'il est capable (671 Suvratdv).
Capacité ou puissance seconde, aptitude a recevoir les intelligibles dans leur actualité
formelle,..." 184. And "L'intellect ne devient pas matériellement n'importe quoi; mais il
devient idéalement toute chose;.... C'est pourquoi il n'est pas comparé, comme le réceptacle de
Platon, a4 une cire qui regoit des empreintes (€xpayelor), mais a une page blanche, a une
tablette vierge..... La comparaison d'Aristote tend a marquer la distinction entre l'intellect et le
réceptacle, a caractériser l'intellect comme puissance seconde, aptitude universelle, par
opposition a la virtualité indéfinie, a I'indétermination et a la passivité de la matiére, puissance
premiére” 185.

82 Frangois Nuyens, L'évolution de la Psychologie d'Aristote (Louvain: Editions de l'institut
supérieur de philosophie, 1948). "Un savoir permanent (é£ts, habitus) de ce genre, tenant le
milieu entre la pure puissance et la pleine actualisation et qu'on peut, a ce titre, appeler une
puissance d'un degré supérieur, met celui qui la posséde en état de passer de par lui-méme a
I'exercice de son savoir, c-a-d a l'actualisation derniére de sa puissance” 290.

83 See Philoponus on the text 430al7, "that intellect is separate and not mixed and
unaffected”: "By the word 'that’ he does not mean to refer to intellect in actuality in
contradistinction to intellect in potentiality; he refers as a whole to that in the soul which from
being intellect in potentiality becomes intellect in actuality. Hence it is both at once that he calls
separate, as has been said above" 74.
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Following, we know that Plotinus was fully conversant with the Aristotelian teaching
on actuality and potentiality. For instance, in the middle treatise entitled 'Potentiality and
Actuality’ (I1,5[25],3) the notion of potentiality is applied to the operations of soul. Moreover
from Narbonne we learn that Plotinian metaphysics accepts the notions of actuality and
potentiality in terms of a distinction between two kinds of potentiality. To begin there is an
active kind which precedes the Aristotelian act in the sense of bringing forth the act of being,
that is, substantial existence.84 This active potentiality founds the doctrine of procession to the
extent that it explains the surfeit of perfection as cause of substance; so far as the One is self-
producing, so far its effect is existence.85 Meanwhile, Plotinus applies this model of
production universally to account for all generation of substantial existence.86 In the
judgement of Narbonne, this active kind of potentiality is specific to the Plotinian metaphysics,
surpassing thereby the philosophies of substance hitherto taught by Plato and Aristotle.87
There then ensues a passive kind of potentiality which corresponds to the Aristotelian pair of
actual and potential. This potentiality is, properly spoken of, a disposition. It is a nature

whose being partakes of actuality inasmuch as it realizes a certain measure of determination.88

84 See Narbonne, La métaphysique...: "Cette puissance-productrice-active-premiére, quasi
désincarnée, 'dé-substantialisée’ -- ou encore pré-substantielle --, est donc telle qu'elle se veut

en-dega de toute position d'existence, I'existence se présentant plutét elle-méme selon Plotin
comme l'effet immédiat et obligé de cette puissance productrice premiére” 33. This distinction
may be compared to the real distinction of two acts explained in Chapter II p.103 note 200.

85 See also Aubenque, "Plotin et le dépassement de l'ontologie grecque classique”: "En
réalité, Plotin est mue ici par une exigence logique qui le pousse a chercher en dehors de 1'étant
le fondemement de I'étant. Car, si I'étre de I'étant était lui-méme un étant, il faudrait demander
derechef quel est I'€tre de cet étant, et ainsi de suite a l'infini:..." 102. And "Il reste que la
relativisation de l'ontologie et la nécessité corrélative de son dépassement sont logiquement
inscrites dans la question, pensée dans sa radicalité, de I'étre de I'étant” 103.

86 See Atkinson p- 57 and Narbonne, La métaphysique...: "Elle ne se limite plus, en effet,
aux seuls aspects noétiques de la réalité; elle sous-tend en réalité toute la structure métaphysique
de l'univers, depuis le principe originel, I'Un, jusqu'a I'Ame” 71.

87 See Narbonne, La métaphysique p. 27. And Trouillard, La procession plotinienne: "Chez
les platoniciens, 'étre’ a le sens d'ovoia, c'est-a-dire d'essence pleine et concrete” 23.

88 See Narbonne, La métaphysique: "L'dme est ainsi un acte d'un acte, le passage de I'état de
repos a I'état de veille, de la possession actualisée de la science a I'exercice proprement 'actif’
de cette science se produisant selon Aristote sans intervention extérieure, de maniére pourrait-
on dire 'spontanée’. ...La disposition (é£ts) est bien une puissance, mais c'est une puissance
ayant déja épuisé€ ce qui restait en elle de potentialité indéterminée. C'est une puissance,




And is this not the characterization of the daimon given to us in the relation of the Birth of Eros,
that Eros the daimon is a nature born of "Form and Indetermination"? Now a nature -- a reason
-- born of such parents cannot be reason fully actualized, or reason that is in act. Such a nature
belongs to its superior sibling, Eros the god. This is the lesson learned from the early treatise
entitled "The Three Initial Hypostases' (V,1[10],3) which teaches that reason which looks in
toward the prior, the Intellect, is always an act. Instead we understand the daimon as inferior
reason, a reason whose constitutive elements are logos and matter. In a word, inferior reason

or daimon-nature is a kind of disposition of soul.89

Textual support for our position may be found in Plotinus' affirmation on the soul's
bringing forth in likeness to itself. We read: "Now the Erotes which are natural and in
accordance with Nature are fair and good: those which belong to an inferior Soul are inferior
as far as their worth and power goes; others are superior; all consist in Substance. But the
unnatural loves of those who have gone wrong -- these are affections, and are in no way
Substance or substantial Existences. They are no longer brought forth by Soul, but come into
existence as concomitants of vice, whereas Soul, for its part, brings forth -- in dispositions and
states -- things similar to itself" (III,5[50],7,39-46).90 The method of production natural to

mixed soul is based on disposition. It is therefore logical to conclude that soul's beloved

pourrait-on dire, qui est déja un acte” 68-69. Narbonne continues: "En d'autres termes, ce que

I'ame pense de la sorte, elle I'est déja" 69. See also our p- 87 note 157, Moreau on potentiality
and actuality.

89 That the daimon cannot mean potentiality in the first sense, pure indetermination, is evident
for such is the nature of matter alone, not matter mixed with form. Curiously Hadot does not
elaborate this aspect of the text even though he is clearly aware of the issue of disposition as
regards reason. "Mais on peut dire aussi de nos pensées, cette fois de nos pensées habituelles,
que. lorsqu'elles ne coincident pas avec ce qui est absolu et universel, elles n'en sont pas moins
substantielles, méme lorsqu'elles se rapportent 4 un objet particulier, parce que, dans cet objet
particulier, elles voient I'essence universelle et absolue et se rapportent a elle: c'est ainsi que,
dans tout triangle, on voit le triangle en soi (7,55-58)" 235. Of course, the object of his
commentary was not to draw attention to inferior reason's knowledge of the thing.

90 o Her ol duoel éputes kai katd duoLY kaloi® kal ol pév €XdTToros Puxns
€havrous eis dfiar kai Svrapir. oi pév kpelTTous. wdrTes Ev ovgiq. ol 8¢ wapa
duotr obarérrur wdln TadTa kal ovdapl ovoia oUdE UTOOTATELS OUOLLSELS OU
wapa Puxns €Tt yervwpera, dila ovrudloTdpera kakia Puxis opota yerrwons €v
diabéoel kat é€eotv nén. We change Wolters slightly to read 'states’ instead of ‘attitudes’,
and leave out ‘only' before 'brings forth' which the text does not state.

170



171

offspring, eros the daimon, partakes of this nature. Interestingly, Hadot's translation implies
that the dispositions (Siaféoel) and states (é€eowr) mentioned herein are born of soul fallen
into evil.?! Now this difference is not without importance inasmuch as it clarifies both the
gnoseological origin and nature of soul's offspring. We are not inclined to agree with Hadot's
reading of the text for several reasons. First, it obscures the distinction made between the
offspring of soul whose being consists in substance (év ouciq) and the evil passions which
are adventitious to soul and which find their source in vice (xakia). The text is formal: the
passions which belong to the fallen nature (ot &¢& wapa ¢vor cbakévtwrr) do not partake of
metaphysical perfection; they are neither substance nor substantial, being born no longer of
soul. Plotinus' intention is clearly to absolve soul from the causality of vice and its effects.

Yet Hadot's reading suggests just the opposite, namely, that soul is responsible for the
production of evil effects in accordance with vice. Second, it renders difficult the interpretation
of the final phrase whereby soul is said to bring forth in disposition and state. Wolters
explains: "Quxis...yerrwion". This should be taken as a genitive absolute: affections take
their rise together with vice, while soul brings forth things like itself. It is paralleled by 47
Puxns crepyovons. All the translators take Yuxns as an adnominal genitive dependent on
kakia but this fails to bring out the contrast between the evil wddn which soul does not
produce. and the good dpota which it does produce. To make the point clear, a comma should
be put after kakia".92 We follow Wolters in his Jjudgement for the term ‘Gpola’ is hence in the
attributive position and can best be read as the complement of the genitive absolute. Third,
Hadot's reading would appear to confuse the categorical register of disposition and state with

the accidental register of passions. Wolters tells us:

91 Hadot. Traité 50: "Donc les Amours qui sont naturels et conformes 2 la nature sont bons
moralement. Sans doute les Amours de I'dme inférieure sont inférieurs, en proportion de leur
mérite et de leur puissance, les autres sont supérieurs: tous ont un statut de substance. Quant
aux amours de ceux qui se sont détourné pour suivre le chemin contraire a la nature, ces
amours ne sont que des états de I'ame et ils ne sont en aucune maniére substance ni réalités
substantielles, car ils ne sont plus engendrés par I'dme elle-méme, mais produits en méme
temps que le vice de I'dme, de I'ime qui, 4 partir du moment ol elle est devenue vicieuse,
engendre des produits qui sont semblables 4 son vice, mais qui n'ont que le statut de
dispositions et d'habitudes acquises" 133.

92 wolters 205.
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€v Siabéoeot kai éEeowv. These complementary terms derive from
Aristotelian logic; like wdfos (which Plotinus is here reserving for the affections
of those 'who have gone wrong;' see 42) they refer to non-essential attributes,
and are as such distinct from otoia (see on 3.16-17). According to Aristotle,
they belong to the category 'Quality'81) (Cat.8P 27ff.) and are distinguished in
that Stabeois (dispositio) denotes a temporary state and é£is (habitus) an

ingrained 'stance’ of the soul (ibid.). Plotinus, in his critique of Aristotle's
categories, rejects the distinction as irrelevant (VI,1{42]11.1-7/V 1,3[44]19.31-
33), but takes over the designation of them as wol6TnTes
(VI,3[44]16.26/18.24-26/19.31-32; cf.I1,6[17]3.22). The two terms are
therefore synonymous in Plotinus....93
To construe the generation of evil passions as the effect of soul's categorical activity plainly
misunderstands the role of the category in the thought of Plotinus. For whether we accept the
role of the category as distinguishing terms which signify things -- as Porphyry teaches -- or as
distinguishing the things themselves -- as Plotinus teaches -- it is clear that the category cannot

have the role of generating passions in the body.

In this section we have elucidated two principal inferences concerning the daimon
nature or discursive reason. The first inference draws attention to the potential nature of
discursive reason based on its birth from form and intelligible matter. In support, we make
reference once again to the fundamental Aristotelian teaching on the passive intellect to be like
matter capable of receiving form. Also we list the important Plotinian texts which state the
nature of matter to be potential, in particular, the treatises entitled 'On Matter' (I1,4{12]) and
'On Actuality and Potentiality' (I,5[25]). To situate this philosophical stance, we make appeal
to the witness of Philoponus who affirms the existence of a dual reason within soul, 'one
which is in actuality and one in potentiality'. In view of these evidences, we can say with

confidence that Plotinus did indeed understand discursive reason -- the offspring of mixed soul

93 Wolters 206. See also Hadot 133.
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whose object is ever the sequent, sensible reality and the logical item -- to be potential in nature.
Also, we try to clarify the kind of potentiality ascribed to discursive reason, whether it is
potential by virtue of a previous possession of science, a Platonic potentiality, or whether it is
potential in the manner of a disposition to know the thing, an Aristotelian potentiality. Based
on our reading of the texts, as well as specific reasons concerning the subordinate species in act
adduced in Chapter II, we maintain that discursive reason is potential in the manner of an

Aristotelian realized potentiality to know the thing.
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6: Plotinus and the Scientific Knowledge of the Thing
Until now we have concentrated on an analysis of the nature of reason to be an act and a
passion of the soul. We have shown that Plotinus clearly admits the passive, that is, potential
nature of discursive reason. Let us, then, now turn to study the epistemology of Plotinus
insofar as it is capable of elaborating a rational basis for the knowledge of things. In order to
have an epistemology of sensible nature, Plotinus must account for the true and necessary
knowledge of things.
6A: The Particular and the Universal

To begin, we must remember that for Plotinus there exist two kinds of seeing, the rational and
the perceptual. In perceptual seeing soul is made aware of the form in matter, the descended
image of the image of the Platonic form. Emilsson explains:

We noted earlier that ‘form’ may mean either 'quality’ or 'Form'. In the context

of perception, ‘form’' sometimes means ‘quality’, sometimes something closer

to Form', and perception in fact involves the process, or is the process, of

transforming the form from the former state to the latter (cf. IV.4.23, 3 1-2).

say ‘'something closer to 'Form", rather than simply ‘Form', because there are

two stages of the intelligible form, one which is involved in pure intellection at

the level of Intellect and another which is involved in discursive thought. The

former is what really has the right to be called 'Form' in the strict sense. In any

case, it is correct to say that in perception the form is transformed into an

intelligible entity.94
Perceptual seeing consists in the knowledge of a 'this', the sensible thing known by means of
the particular and inseparable form in matter.95 Hence, the potentiality in question -- the
mixture of logos and intelligible matter -- cannot have for its object the 'this'. We have seen
that the daimon nature is prior both logically and metaphysically to the reflection of the form in

matter, that is, the sensible quality, as well as the extensionless intelligible entities of

94 Emilsson 71-2.

95 See for instance IV,6[41] and V,3[49],9.
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representation. Instead, we suggest that inferior reason has for its object the 'such’, the

abstractable univerals or referents of general terms predicated of the subject.96 Lioyd tells us:
Predicating was ‘calling something in accordance with something (7t) signified
(58.16-17). In this definition what is signified cannot be the thing, the physical
object. ...Certainly, when he returns to the definition, the physical object is
called the thing (wpaypa) signified. But Porphyrian semantics always referred
to two objects of signifying, the direct and the indirect. ...Here the predicate
expression is spoken of, or applied to (dyopeveTar), the thing which is
indicated, but 'signifies such a thing' or 'a thing of that kind'. I say ‘but'
because it does not make sense, and Porphyry would not have thought it did, to

identify 'such a thing as A’ with 'A". Nor can it denote, or refer to, A, since it

is not a referring expression in the way that a definite description is".97
Again "Following the famous opening of De interpretatione, Neoplatonists of the third century
onwards accepted a formula according to which subject and predicate expressions signified
things by the mediation of thoughts (concepts). Itis, in fact, Porphyry's own view; and his
description of it confirms what we could have supposed -- that the 'such’ signified by the
predicate word 'stone’ coincided with Aristotle's distinction between the universal and the
individual which is a 'this™.98 Porphyry's formula is the standard Aristotelian, and later
Noplatonic. distinction between the universal that is known through reason and the particular
that is known through sense perception. But this distinction may equally be traced back to the
author of the Enneads, Plotinus affirming a similar distinction between the particular and the

universal in the treatise 'On Love": "It follows that our Eros is for universals, since our acts of

96 For background see Strange: "Simpl. In Cat. 79.30-80.7 is probably an amplification, not a
criticism, of the position of Porphyry stated just before (79.22-30), pace J. Pinborg, Logik und
Semantik im Mittelalter (Stuttgart, 1972), p-39, so that the abstractable universal immanent in
the subject is what is predicated of a subject in essential predication, and not the Form" 963
note 29. See also Lloyd, The Anatomy of Neoplatonism in particular, "Whether or not the
application of the word 'katateTaypévros' was initiated by him, it was understood in the same
way by Porphyry and all his Neoplatonic successors. It indicates the universal, that is the
genus or the species as it is 'in' the species or individual respectively” 65.

97 Lloyd. The Anatomy of Neoplatonism 48.
98 Lloyd, The Anatomy of Neoplatonism 49-50.
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thought, too, are directed to them. Even if they are directed to something particular, this is true
only per accidens. Just as, if someone perceives that this particular triangle equals two right
angles, he does this only in so far as it is a universal triangle” (I11,5[50},7,55-58);99
Aristotelian in origin, the terms '768e 70 Tpiywrov' and ‘dwAas Tplywror' serve to

distinguish the 'this’ -- a particular -- from the 'such’ -- a universal.!00

To clarify this thought we cite the reports of Plotinus' editors. For his part, Hadot cites
Metaphysics 1035b1-3 wherein Aristotle speaks of the absolute circle (4wA@s) and the
particular circle (6 ka® ' ékaoTov) both of which have the same name.!01 This reference 1s,
however, not immediately pertinent to our text for it stems from an examination of the subject
of generation, for instance that of a sphere out of a matter and a shape or form, the further
question then arising as to the relation of the definition of the parts to the definition of the
whole. We read: "Must the formula of the parts be contained in the formula of the whole, or
not? It seems clear that it is so in some cases, but not in others. The formula of the circle does
not include that of the segments, but the formula of the syllable includes that of the letters”. 102
Aristotle explains this difference in terms of matter and form, on the one hand the segments of
the circle being matter for the circular shape or form and thus do not enter into the definition of

the whole, on the other hand the letters of the syllable being elements (cTotxela Tob AOyoU)

99 _6Ber kai Tavr amAGv Nuiv 6 épds: kal ydap ai vongels: kai €i TLros Torr €v
TEPEL. KaTa oupPePnkds. Wowep, €l T68e TO Tpiywror 8vo opbas OBewpel. kabBdcor
awiws Tplywrou,

100 See Moreau, "L'étre et I'essence chez Aristote™: "L'individu seul est, en étant ceci ou
cela, un étre défini (v68¢ 1), un homme ou un cheval:..." 201. And "La distinction de l'étre
et de I'essence parait marquée avec une parfaite netteté dans cette formule tirée de |'Organon:
'‘Ce n'est pas la méme chose que d'étre ceci ou cela (elrat 7€ 71) et d'étre absolument (eivat

dwAws, esse simpliciter)"181. And the Lexicon Plotinianum ti", 'd) instances with the article’
1022-23.

101 See Hadot Traité 50 note 263 to the text.

102 Aristotle, Metaphysics VII,10,1034b23 - 26. ...dwopeirar f8n wovepor Sei Tor Tov
Hepmr Aoyor éruwdpxelr € TG ToU Shov ASyw N ol. éw’ ériwr pév yap
dairorTar €vévTes, €viwr & ‘ol. Tob pév Yap xuUklou O AOYos oUK €x€L TOU TwV
THORAdTOY. O 8¢ TS oulkaBiis éxeL TOV TG GTOLXElwV
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of the form and thereby do enter into the definition of the whole.103 We read further on:

“This is why the formula of the circle does not contain that of the segments, whereas the
formula of the syllable does contain that of the letters; for the letters are parts of the formula of
the form: they are not matter; but the segments are parts in the sense of matter in which the form
is induced”. 104 These texts, philosophically interesting in themselves, do not serve to clarify

our text which bears instead on the relation of the universal and the particular.

Wolters meanwhile cites Metaphysics 1025232 as regards the example of the triangle,
"...being equivalent to two right angles functions as an illustration of an 'accident’ which
belongs to a particular as such, but not to its essence”.105 An accident, then, is what the thing
has without belonging necessarily to its substantial existence. We read: "Accident’ means that
which applies to something and is truly stated, but neither necessarily nor usually:...".106
And: "*Accident’ has also another sense, namely, whatever belongs to each thing in virtue of
itself, but is not in its essence; e.g. as having the sum of its angles equal to two right angles
belongs to the triangle”.107 These texts serve to instruct the reader upon two kinds of attribute

which may be said truly of a thing without entering into its definition; on the one hand, the

103 Upon the difference between matter and form as elements of a thing and its definition, see
S. Mansion: "C'est un progrés d'avoir distingué les principes internes d'un étre (matiére et
forme) des causes proprement dites (moteur et fin), qui peuvent du dehors exercer leurs
influences sur les €tres. C'en est un d'avoir pergu la différence, dans les principes constitutifs
d'une chose, entre les éléments, la matiére dont elle est faite, et ce qu'est cette chose, c'est-a-
dire sa détermination essentielle” 177-78.

104 Aristotle. Metaphysics VII,10,103529-13. 810 6 pér 7ob kikhou Aéyos otk éxel
TOU TU TUNpdTw. 6 8¢ THS oulkaBhis Tor Tav oToLX€lwr Ta pév yap oroixeia
TOU Aoyou pépn ToU AGyou pépn 7ol eiSous kai ovx UAN. Ta 8¢ TURpaTa olTws
HEPN w35 VAR € s éwLylyreTar:

105 wolters 223.

106 Aristotle, Metaphysics V, 1025a14-16. ZupBePnkds Aéyetar & Umdpxet pév Tut
Kal aAnfés eimeir. o pévror obT " €€ drdykns olTe <ws> €l TO WOAU,.... We
leave out "<or ‘attribute’>" which only serves to confuse the reader on the kinds of predicate,
accidental or proper. See note 107 below on their difference.

107 Aristotle, Metaphysics V, 1025a30-33. Aéyetar 8¢ kai dM\ws oupPePnkss. otor
6ca Umwdpxel ékdaTw kab' abTd ph év TH ovoig Svra. olov TO TPLYWI 7O dvo
opBas éxelr.
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accident as such, non-essential and external to the thing; on the other hand, the proprium, also
non-essential and external to the thing but which is usually (éw. 70 woAV) said of the

thing. 108 Of textual interest as concerns Plotinus' example of the triangle, the point being
made about actual and potential knowledge is, however, left ignored. For his intention is not to
clarify the difference between accidental and proper attributes of a thing, that is, the list of

predicables, but rather to show the relation which obtains between universal and particular.

The references of his editors thus clarified, let us now turn to read a series of short texts
which state the Aristotelian position on knowledge of the universal. In Posterior Analytics I, a
work dating from his middle period, we read: "Scientific knowledge cannot be acquired by
sense-perception. Even granting that perception is of the object as qualified, and not of a mere
particular, still what we perceive must be a particular thing at a particular place and time. On
the other hand a universal term of general application cannot be perceived by the senses,
because it is not a particular thing or at a given time; if it were, it would not be universal: for we
describe as universal only that which obtains always and everywhere". And "Again it is
obvious that even if it were possible to perceive by the senses that the sum of the angles of a
triangle is equal to two right angles, we should still require a proof of this; we should not (as

some maintain) know that it is s0".109 Likewise, we are told in Metaphysics XIII: "Nor again

108 gee Taylor: "...(1) the predicate may state precisely what the subject defined is; then yis
the Definition of x,.... (2)The predicate may not express the inmost nature of the subject, and
yet may belong only to the class denoted by the subject and to eve"member of that class. The
predicate is then called a Proprium or property, an exclusive attribute of the class in question”
23. "Or finally (5) y may be no part of the definition of x, but a characteristic which belongs
both to the xs and some other things than xs. The predicate is then called an Accident” 24. On
the difficulty which attends this distinction, see Lloyd, "Neoplatonic logic and Aristotelian logic
- I": "The point is, again, that two-footedness is not a kind of animality, so that it is, rather, an
extrinsic and therefore acccidental determination of it. (This tends to be overlooked when as
often, a classification is represented with the names of the differentiae instead of the names of
the species.) True, the doctrine of 'proper’ differentiae, dkeiats dtadopats xphicbat. is a
denial that they are accidents. But is it tenable within the genus-species logic? It leaves them
extrinsic and yet intrinsic" 70.

109 Aristotle, Posterior Analytics I, 87b28-34. OU8¢ 8. aioBroews ot éwioTacdar.
€l yap kat éoTw 7 aiogbnols Tob Tololde kat un Toubé Tiros. dAN ' alobdreoTai
Y€ draykaior 768€ TL kat wob kal vir. 7O 8¢ kaBolou kai €mL WACLY ASvraTov
aioBdirecBar: o yap 7068 oUSE vivt oU yap dv fir kabolov: TO Yap det kati
mavrTaxov kafolov dapér eivai. And 87b35-37. ..dA\a Sidov ST kai el fv
aiobdreoBar 76 Tpiywvor 67L Suciv 6pBais icas €xer Tas ywrias. €é{nTolpuev ar
awodel&lr kal ovx wowep daoci Tives nmoTdpeda




will the elements be knowable; for they will not be universal, and knowledge is of the
universal. This can be seen by reference to proofs and definitions; for there is no logical
conclusion that a given triangle has its angles equal to two right angles unless every triangle has
its angles equal to two right angles, or that a given man is an animal unless every man is an
animal”.110 In De Anima, a work dating from the final period, we also read: "Again, actual
sensation corresponds to the exercise of knowledge:; with this difference, that the objects of
sight and hearing (and similarly those of the other senses), which produce the actuality of
sensation, are external. This is because actual sensation is of particulars, whereas knowledge
is of universals; these in a sense exist in the soul itself".111 Aristotle is therefore constant in
his teaching upon the role of universals for the elaboration of science, from the earlier works on
logic and metaphysics through the later psychological works.112 Logically the universal is the
middle term of the causal syllogism which sets forth the reason why such is the case in all
occurrences of the case. It is the whole said of the parts, primary in the order of demonstration
but posterior with respect to us. Taylor observes: "Looking at scientific reasoning, then, from
the point of view of its formal character, we may say that all science consists in the search for
'middle terms’ of syllogisms, by which to connect the truth which appears as a conclusion with
the less complex truths which appear as the premisses from which it is drawn. ...Since it is a
rule of the syllogism that the middle term must be taken universally, at least once in the
premisses, the search for middle terms may also be described as the search for universals, and

we may speak of science as knowledge of the universal interconnections between facts and

110 Aristotle, Metaphysics XIII,10,1086b33 - 37.'E+1 8¢ 008" éwloTnTa Td ovolxela
ou yap xaBodou. N 8 EmOTHUN TWOr kabdiov. Sfdov & €k TV dwodeifewl kai

TOV OPLOUWY" OV ydp Yylyvetai OUAAOYLOHOS 6Tl 768 7O Tpiywror 8vo Spbais. el
un war tpiywror 8vo opbai, ovd” STL S8L & avBpwios {wol’ el un was drlpwwos
{wor

P Aristotle, De Anima I1,5,417b19 - 24. kat 76 ka7’ évépyeiar 8¢ Spoiws AéyeTal
T Bewpelrr dradéper &€, 671 Tob HEV Ta wounTika THS €repyeias €Ewber. 7o
Opatov kai 70 dkoBoTov, dwoiws 8¢ kai TA Aotwd TGV aionTar. aivor &€ o671
Tov kal” ékacTor N kat' évépyetav aiobnois. f§ 8 EWLOTHUN Twv kabolov: TavTa
&  €r avth wds €oTi TH Puyd.

112 On the chronology of the Aristotelian corpus, see Nuyens pp.10 & 184 on the authorship
of Metaphysics Book XIII 1086a21 ff., p.113 on the authorship of Posterior Analytics, and
p-216 on the authorship of De Anima.
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events". 113 Ontologically, the universal tells us what something is, 70 i v elvat, its

essence or formal cause, !14

With these evidences in hand, let us now return to the text on the universal and the
particular from the treatise ‘On Love'. Clearly Plotinus intends the realization that ‘this’
particular triangle equals two right angles to pertain to scientific knowledge only if (i) there
exists a universal triangle (GwAGs Tpiywrov) as necessary ground of explanation. But so too
Aristotle who maintains the view that all true science is science of the universal, that which is
invariable and demonstrable.!15 Besides we have learned that soul -- the descended image of
the Intellect -- does indeed have the subordinate species in act; it is the refraction of the forms
within divine soul.116 And Aristotle agrees with the Platonists who affirm that soul is 'in
some sense’ the place of forms. We read in De Anima: "It has been well said that the soul is
the place of forms, except that this does not apply to the soul as a whole, but only in its
thinking capacity, and the forms occupy it not actually but potentially”.117 But now a
difficulty arises: how is it possible for Plotinus to affirm on the one hand that soul has the
subordinate species in act while yet on the the other hand admitting the potential, that is,
receptive nature of inferior reason? This is unlike Aristotle whose metaphysics of immanent

form amply supports his logic, all subsequent statements of genus and species resting upon the

113 Taylor 35.

114 As explanation, see Moreau's comments above, Chapter IIl note 15, and Heiser in
Chapter II p.97.

I15 See Moreau, Aristote et son école: "D'autre part, la critique des Idées platoniciennes, telle
quelle s'exprime dans le premier livre de la Métaphysique, suppose une épistémologie héritée
de Platon, et qu'on peut faire remonter, suivant Aristote, a Socrate lui-méme; la science ne
saurait avoir d'autre objet que I'Universel. ...C'est la réalisation et la séparation de
I'Universel, le réalisme de I'Intelligible, la dualité de I'intelligible et du sensible que rejette
Aristote, mais non le réle épistémologique de I'Universel, la fonction de I'Tdée dans la
connaissance” 37.

116 gee pp- 73-75 & pp.89-93 on genus and species. Also p- 23 note 49 on the treatise 'The
Virtues' [,2[19],4,21-25 wherein soul is said to have impressions oi TUwoL of the forms.

L7 Aristotle, De Anima I11,4,429a27 - 30. «kai €b 87 ol Aéyovtes v Puxmr etrat
TOwor €idwr. WAV 6TL obTe SAn AN 1 vonTLKT, olTe €évTedexeia dAAA Surdpel Ta
€ldn.
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disjunction of their lowest species with individuals as the immediate subjects for species.
Lloyd relates: "To this the Neoplatonist retorts that a genus which is a potentiality is incapable
of accounting for this necessity [of genus and difference]. In order to have such an effect it
would have to be real, whereas on Aristotle's principles it is only the disjunction of its lowest
species. ...This is simply the Boolean principle that a class which is included in two other
classes is the logical product or conjunction of the pair; and from that it follows unavoidably
that the superordinate species and genera telescope into the lowest species”. 118 The
Aristotelian analysis of genus and species, form and substance is coherent to the extent that it
understands the form in matter to give consistency to the thing, the logical notions of genus and
species existing only as second substances (Sevrepar 8¢ ovciatl) -- classes -- in which first
substances -- things -- are present.!19
6B: The Aristotelian Background of Alexander of Aphrodisias

In fact, we see no difficulty befalling Plotinus. Our reasons are fourfold. First. we
must remember that the Plotinian inferior reason partakes of an actuality: this actuality is
disposition or the realized ability to know the nature of a thing. Amongst the Aristotelian
commentators, this was apparently the view held by Alexander of Aphrodisias. Philoponus

relates the background to Alexander's view:

I8 1 loyd. "Neoplatonic logic and Aristotelian logic - I" 71-2. See also Lloyd, The Anatomy
of Neoplatonism pp. 56-8 on 'When is a proposition one proposition?' and the individuation of
compound sentences in terms of "signifying 'a single thing'".

119 See Aristotle, Categories, trans. H.P. Cooke and H. Tredennick (Cambridge, Mass.:
Harvard University Press, 1938) in particular V, 2a13-16. devuTepal € ovoial AéyovrTar.
€ ois cldeolr ai wputws ovoial Aeydperat Uwdpxovol, TadTd Te kai Ta Tov
€lder ToUTLL Yerm,.... See also W. D. Ross, “The main point is this: -- the world which
is given to us in experience is a world of concrete individual things acting and reacting on each
other. In contemplating these we become aware of characters common to many individuals.
These are for Aristotle as real, as objective, as the individuals. They are not in any sense the
work of the mind, any more than are the Forms to Plato. But he warns us to assign to them
only that mode of existence which is proper to universals, viz. existence as characteristic of
individuals. We must not posit a separate world of universals” 157-8. And Moreau, "L étre et
I'essence dans la philosophie d'Aristote”: "Comment I'eidos, qui avec le genre est
expressément relégué, dans le Traité des Catégories, au rang d'ousia seconde, peut-il, dans la
Métaphysique, étre caractérisé comme 'ousia premiére, d'apres laquelle le sujet concret,
I'individu, est ce qu'il est? ...Il faut comprendre que 'eidos est d'autre nature que le genre;
bien qu'il ait une extension, il n'est pas un universel  la rigueur;..." 188.
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That is, just as a sense is none of the sensibles [actually] but is potentially like
them, and is perfected by them and becomes actually similar, so too the intellect
has no form of anything intelligible but is a thing which is potentially they, and
when perfected by them it becomes actually what the intelligible things truly are.
.-50, plainly, Aristotle means that it is the same intellect which is first in
potentiality and then in actuality. It is not as Alexander imagined: that the
intellect in actuality by which intellect in potentiality is perfected is different, the
latter becoming not intellect in actuality but only dispositional intellect.120
Clearly Aristotle understands the existence of a dual intellect, one of which is in actuality,
higher and different to the intellect which is potential and a disposition. Also from Porphyry,
we know that Plotinus had the works of Alexander and other Aristotelians read aloud in his
school. 121 Hence Plotinus’ position may be placed in the context of the authority of the
commentators who affirm that there are two distinct kinds of reason, actual and potential.
Further clarifications may be obtained if we bear in mind that Alexander understood the active
intellect in the manner of the Platonic Good, that is, the supremely intelligible. As such, the
subsistence of the intelligibles — or more correctly their descended images -- within divine soul
does not preclude inferior reason being potential. For inasmuch as Alexander may affirm the
active intellect as the supreme intelligible whilst yet affirming the potentiality of reason to know
the thing. so too Plotinus may affirm at once the subsistence of the subordinate species in act

within divine soul and the potentiality of inferior reason within mixed soul.

In view of the importance of this thought as background for the understanding of
Plotinus. let us pause to consider briefly Alexander's psychology. The modern commentators
tell us that Alexander’s noetic maintains the reception and rational comprehension of the
sensible reality based on the abstractive power of the soul. Moreover, this teaching is constant

in the Alexandrian tradition, whether it be attributed to the intellect in potentiality or material

120 Philoponus 35. We leave out '[from it]' after 'is different,’ the emendation adding
nothing to the text.

2] See Porphyry, Vita chapter 14.




intellect (1rots UAkSs) found in his work entitled De anima, or to the intellect in disposition

(robs €v é€et) found in a contested work entitled De intellectu, 122 Now it is beyend our

purpose to decide on the authenticity of the latter text, our interest lying instead in the opposite
direction, that is, the elucidation of the abstractive process as it relates to the potential nature of
inferior reason. On the one hand, we learn that in both works the material intellect is
understood to be receptive, its perfection consisting in the acquisition of knowledge -- forms --
of things. This is the intellect in disposition. In both works, there exists an active intellect,
separate in nature, whose role is to preside over abstraction as the supreme intelligible, all other
objects of knowledge locating their formal cause therein. This is the divine intellect.123 On
the other hand, we learn that there exists at least two major differences regarding the operation
and nature of abstraction described in these works: firstly, unlike De anima wherein Alexander
attributes the abstractive power to the material intellect, the De intellectu attributes this same
power to the intellect in disposition; secondly, whereas the De anima construes the intellect in
disposition to depend upon the prior operation of the material intellect, its abstractive and
receptive powers, the De intellectu understands the opposite, namely that the intellect in
disposition is actualized by the active intellect.!24 These differences aside, what is important

to retain for our purpose is the clear recognition of an intellect in disposition whose role is the

22 On this subject, see Bernardo C. Bazdn, "L'authenticité du 'De intellectu’ attribué a
Alexandre d'Aphrodise,"” Revue Philosophique de Louvain 71 (1973) 468-87. And Frederic
Schroeder and Robert Todd, Two Greek Aristotelian Commentators on the Intellect, the 'De
Intellectu’ Attributed to Alexander of Aphrodisias and Themistius' Paraphrase of Aristotle 'De
Anima' 3.4-8 (Toronto: Pontifical Institute of Mediaeval Studies, 1990).

123 See Bazdn: "L'intellect agent est donc cause de l'intelligibilité des choses sensibles en tant
qu'il leur donne leur principe d'intelligibilité, a savoir la forme" 472. And "Dans les deux
ouvrages l'intellect agent est assimilé i la divinité, et son concept est appel€é 1ots Bupaber”
473.

124 See Bazin: "Cependant M. Moraux a mis en évidence des divergences qui opposent les
deux traités: 'Le robs UAikds était dans le De anima une faculté completement développée en
tant que puissance opérative; dans le De intellectu, seul le nods év €€eL peut abstraire; dés
lors, le 1rots UAwkds ne sera plus qu'un état imparfait de la faculté, une pure puissance i la
réception des concepts. Second changement capital: dans le De anima, la é€15 se constituait
grice aux traces laissées dans la mémoire intellectuelle par l'activité abstractive, réceptive et
cognitive du nols Suidpet. Dans le De intellectu, le passage a laé€is n'est plus la
conséquence de I'opération intellectuelle, mais bien le développement de la faculté intellectuelle
elle-méme" 474.
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abstraction of forms from matter in consequence of its illumination by the divine intellect, its
formal cause. We suggest further that the subordinative relation between the two Aphrodites
given as explanation of the ontological declension of soul observed in Chapter II now finds its
noetic application: by virtue of the descended image of the forms held within divine soul,
mixed soul is capable of abstracting the forms in matter, that is to say, it is able to lend
intelligence to the immanent form based on the latter’s participation in and subordination to the
intelligible form.125 For a thinker like Plotinus, the elaboration of a scientific knowledge of
sensible reality must depend on the Platonic forms; however, rather than an effort of
recollection whereby mixed soul is reminded of its prior and progenitor, Intellect, Plotinus is
led to affirm a relation of priority and posteriority, of ontological and formal dependency, in a
word. of subsumption.126 We can say that inferior reason passes from a state of potentiality
to a state of actuality whensoever it takes up the particular and places it within the universal
soul, that is to say, in the species being.
6C: Implicit and Explicit knowledge of the Thing
Second. the term 'potential' has both a metaphysical as well as an epistemological

meaning. Lloyd explains:

There is, however, Aristotle's metaphysical reply to the problem of necessity.

The unity of the specific essence is the self-explanatory unity of form and

matter. Ina way the necessity of genus and differentia together is what Aristotle

meant by matter (not, of course, prime matter); for since man includes two-

125 See Paul Moraux, Alexandre d'Aphrodise, exégéte de la noétique d'Aristote (Paris, 1942)

131 qud in Bazin: “Entre la forme de qualité inférieure, si l'on peut dire, qui est contenue dans
le sensible, et la forme immatérielle (ou vois Bupaber’) possédée par l'esprit, il existe un
rapport de subordination (dvadopd); donc, si l'intellect peut dégager la forme du tout matériel
ou elle est virtuellement intelligible, c'est parce que d'une part, il posséde en lui une forme
pure, et que d'autre part il rapporte la forme sensible i cette forme intelligible en acte” 475.

126 See Bazin: "L'abstraction consistera précisément a ramener les formes immergées dans la
matiere a l'intelligibilité en acte semblable i celle que posséde l'intellect grace a la présence en
lui du notis venu du dehors" 477. And "Ce qui, d'aprés I'exposé de M. Moraux, était
pleinement contradictoire dans le De anima, devient plus cohérent dans le De intellectu:
I'intellect matériel recoit une premiére actualité (le noiis venu du dehors) sans qu'il doive
exercer aucune activité (ce qui lui serait d'ailleurs impossible), car cette actualité provient de
I'intelligible par excellence, source de toute intelligibilité; et c'est ainsi actualisé que notre
intellect est apte 4 connaitre” 477-78.
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footedness and animal is potentially man, his whole matter lies in a potentiality
of animal... But 'potentiality’ can only be another way of saying, 'Animals
may be two-footed', that is, ‘Some animals are men'. No, it has to be more
than that, for all men are animals, that is, what is two-footed must be
animal....127
Inferior reason presupposes the latency of the genus and its possible application to any
particular case. As well, we may situate this thought with respect to the notion of causal
dependency examined in Chapter I1.128 We learned there that Plotinian philosophy teaches an
hierarchical order of being which construes that every member of a series depends upon the
first for its existence. Now this rule argues for the potential existence of the prior in its
sequents. thus explaining the latter’s existence as well as its constituent properties. 129 This is
other than its superior sibling, eros the god, whose nature to be eternally act is the metaphysical

substantialization of soul's necessary relations with the prior, Intellect.

Concerning the epistemological meaning, let us read what modemn Aristotelians have to
say about actual and potential knowledge of sensible reality. To begin, we learn that Aristotle's
philosophy is widely understood to contain "'a discrepancy between the real and the

intelligible™. that is to say, between the most real or concrete individual substance and the most
intelligible or demonstrative knowledge by means of universals. Leszl situates the difficulty:
“This conflict in his system is usually attributed to the existence of two incompatible strands of
thought, one of which is close to a form of empiricism and is typically Aristotelian, while the

other is 'idealistic' (meaning by this that it takes what is conceptual or formal as the ultimate

127 Lloyd. "Neoplatonic logic and Aristotelian logic - 1" 71
128 gee p.73.

129 gee Strange: “The sort of priority involved in both versions of the P - principle is the
Academic priority in nature or ontological dependence. ...We can see why from the ‘De
Anima’: each term of the series exists in its successor (€v 7@ éde€ns Uwdpyer), at least
potentially (414b29-30), so that removing the former also removes the latter” 967. And
“Plotinus also conceives of the ordering of P - series as involving natural priority. But he
understands natural priority in a more restricted sense than does Aristotle: not merely as
ontological dependence, but also as causal priority” 967.
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reality) and derives from Plato”", 130 Aristotle himself introduces the text of Metaphysics XIII
upon mention of this difficulty. 131 It is this sort of apparent inconsistency in Aristotle’s
thought that the Neoplatonists typically exploit when they turn their attention to ascertaining the

universal and scientific knowledge of the sensible reality.

Aware of the difficulty, Leszl suggests a solution which is both elucidating and
possibly Neoplatonic in character. He explains further:
Another step for the comprehension of the main text under consideration lies in
recognizing that Aristotle cannot be saying that potential knowledge has one
object and actual knowledge another object, for a potentiality is the potentiality
of what is actual. If actual knowledge is about the individual (though not gua
individual), also potential knowledge is about the individual: it is the
potentiality to have (actual) knowledge of the individual. Aristotle, then, is
distinguishing two types of knowing, both referred to the particular; neither of
which, however, is of the particular qua particular. 132
Mixed soul, worldly Aphrodite, has for its object sensible reality; it is knowledge of the thing,
a particular. Moreover, we have been given to understand that soul's offspring -- eros the
daimon or discursive reason -- is potential by virtue of its birth from logos and intelligible
matter. We have further clarified its potentiality to mean disposition, a realized potentiality to
know 'such’. Now Leszl's suggestion elucidates Plotinian philosophy and the epistemological
employment of inferior reason: when mixed soul has knowledge of the thing, this knowledge

consists in the ability to know that this triangle (v68e 7O Tpiywiov) enters into the species-

130 walter Leszl, "Knowledge of the Universal and Knowledge of the Particular in Aristotle,”
Review of Metaphysics 26.2 (Dec. 1972): 278. See also Moreau, Aristote et son école:
"...mais l'espéce seule est actuelle, est une ousia, une forme substantielle. Le genre ne
s'actualise que dans telle ou telle espéce;.... Mais cette solution, qui identifie I'ousia ou la
substance avec la forme de l'espéce, est-elle compatible avec la conception pour qui la
substance €était le sujet concret, individuel? ...C'est & surmonter cette difficulté capitale que
tendra tout I'effort de la métaphysique aristotélicienne” 33.

131 See Aristotle, Metaphysics XIII,10,1087al1l - 15.

132 | eszl 294.
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being of triangle (amA@s Tpiywrov) as necessary ground of explanation. It is analysis or the
search for premisses. This is distinct from the perceptual judgement whose only statement is to
show that something, a 'this’, conforms to the shape of triangle. Perception is therefore a kind
of judgement to the extent that statements like 'I see an ox’ or T hear a bird chirping’ may
correctly be replaced by truth bearing propositions. Emilsson explains:
It may be asked whether such common reports of perception as 'l see a man’ do
not constitute counter examples to the thesis that perceptions are judgements: 'a
man’ does not express a judgement. I do not know what Plotinus' answer to
this would be, but let us firstly note that it surely can be argued that perceiving
that [proposition] is more basic than perceiving [object or event], that
expressions of the latter type are in fact shorthand for, or analysable as,
expressions of the former type. Thus, for instance, one might suggest that
Jones sees a house' can be analysed as 'Jones sees that there is a house over
there’ or 'Jones sees that x is a house'.133
But perceptual knowledge differs from rational knowledge insofar as it identifies a being as
‘this’” without simultaneously providing a ground or causal explanation for the being of 'such'.
Leszl observes:
One must not confound the latter assertion [something is a triangle] with the
minor premise of a scientific syllogism like 'All triangles have their angles equal
to two right angles; this figure is a triangle; hence this figure has its angles equal
to two right angles.' For if the syllogism is in fact scientific, the minor premise
is itself universal in principle and already presupposes the identification of
something as a certain geometrical figure,... the fact (stated by the minor) that a
geometical figure with certain properties is a triangle being non-contingent and
capable of being expressed by a statement which belongs to science (and not to

opinion or to intuition)".134

133 Emilsson p- 124 note 31. See also his p. 122 on the judicative faculties of soul. And

Lloyd, The Anatomy of Neoplatonism p. 143 on ‘concealed predications’ in the act of
recognition.

134 Leszl 299 note 51.
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The perceptual judgement is limited to identification; it is the realization that something may
properly be called a 'this’ whilst implying neither an explanatory knowledge of 'such’ nor the

generality that every 'this' is a 'such’ and will ever be so.135

Following we notice that potentiality can also mean the implicit knowledge cf things.
Once again Leszl tells us:
In possessing that general knowledge about every triangle one does possess it,
in a way, about this triangle as well; for it is a triangle, and thus it satisfies those
descriptions which apply to every triangle. ...In other words, with reference to
the particular case, possessing a certain truth about all triangles is implicitly
(hence potentially) knowing what is true about this triangle. But only when the
actual content of knowledge, which is always a certain rule or necessary
connection that is in principle universal, is applied to the particular case... does
the knowledge become explicit (hence actual) knowledge about the particular
case.136
Now for both Aristotle and Plotinus all learning depends upon previous knowledge. In the
case of Plotinus, this view is clearly stated in the text of the treatise 'On Love', knowledge of
the particular triangle -- a perceptual knowing -- having for its ground (ka8dcor’) knowledge of
the universal triangle -- a rational knowing. We may also recall the nature of potential reason as
disposition, a realized ability or kind of implicit knowing whose actualization depends upon the
subordinate species in act for the full exercise of thought. In the case of Aristotle, this view is
taught in Posterior Analytics I: "All teaching and learning that involves the use of reason

proceeds from pre-existent knowledge”.!37 And

135 See Brody, "Logical Terms, Glossary of": "generalization. rule of. The rule of inference
that allows one to infer from every proposition another proposition that is the same as the
original one except that it is preceded by a universal quantifier binding any variable" 6S.

136 L eszl 295-6.

137 Aristotle, Posterior Analytics I,1,71al - 2. Tlaoa 8i8ackaiia kai waca pddnots
dLaronTikn €K WPOUTAPXOUOMS YiyVETAL YIWOEWS.
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Sometimes it is necessary to assume the fact beforehand (wpovworapBdrerr),
and sometimes one must understand the meaning of the term; sometimes both
are necessary. ...Recognition of a fact may sometimes entail both previous
knowledge and knowledge acquired in the act of recognition; viz., knowledge
of the particulars which actually fall under the universal, which is known to us.
We knew already that every triangle has the sum of its interior angles equal to
two right angles; but that this figure inscribed in the semi-circle is a triangle we
recognize only as we are led to relate the particular to the universal...". 138
Whensoever soul takes up the particular within itself, knowledge of the universal is actualized.
We can say that in analysis, potential knowledge is rendered actual by making manifest of
universals which are existent in soul. Now this position does two things: on the one hand, it
explains the view held by both Alexander and Plotinus that the reason in actuality is not the
same as the reason in potentiality, but that reason in potentiality is led only to disposition.
Disposition is implicit knowledge or the power to know particulars as instances of the
universal. Again Leszl explains: "The difference between them lies in the fact that potential
knowledge is the unactualized capacity to apply the general rule to any particular case which
falls under it, and actual knowledge is the actualization of this capacity by application of that
rule to a given particular case". 139 Following Trouillard, we suggest that the soul's universal
knowledge means the latency (latence) to know that such is the case, its actuality relying upon

the ascent whereby soul takes up the sensible reality within the intelligible. 140

[38 [.1.71a12 - 14. 74 HeEr yap 67L éoTL wpouwolapBdielr draykaior. Ta 8¢ Ti TO
Acyojeror €ovt Eumévar 8el. Td 8 dpdw,.... And 1.1.71al7 - 22. ¢oti &¢
yropidewr va per wpdTepdr yrwploarta, Tor 8¢ kai dpa AaBdrovra THI yrooll,

dorr 6oa Tuyxdret dvta UwWO 7O kabolou ob €XeL THY yraow: OTL pér yap war
Tplynmror €xet duoir Spbals (cas wpoRdel. 671 8¢ T68e TO v T NUIKUKALwW
TPUYywror <ot dua €waySperos Eyuuiploer...

139 Leszl 303. We leave out the following sentence which immediately preceeds the
quotation. "On this account, then, potential and actual knowledge have the same contents,
namely the rule or connection expressed by the mentioned hypothetical proposition”. Rather
than 'the same contents’, we suggest that actual and potential knowledge have the same object,
the thing. Besides, this coincides better with Leszl's own affirmation on the two kinds of
knowing. 'both referred to the particular'.

140 See Trouillard on potentiality in p. 26 note 46.




On the other hand, the actualization of reason as a kind of implicit knowledge of the
soul clarifies one element of the inferiors (a 8¢ X€lpw 3,19) read in the early treatise entitled
"The Three Initial Hypostases': reason that is a passion of the soul must look elsewhere
(dA\XoBev) and leads to the incomplete grasp of its object. To situate the difficulty attached to
knowledge of the soul’s sequent, Taylor explains :

This exactly illustrates Aristotle's conception of the function of induction, or
comparison of instances, in fixing attention on a universal principle of which
one had not been conscious before the comparison was made.

Now comes in the point where Aristotle differs wholly from all
empiricists, later and earlier. Mill regards the instances produced in the
induction as having a double function: they not only merely fix the attention on
the principle, they also are the evidence of its truth. ...Aristotle avoids a similar
inconsistency by holding that the sole function of the induction is to fix our
attention on a principle which it does not prove.l4!

As one kind of empirical reasoning, induction is inferior to demonstration because the method
of comparison does not constitute proof regarding the nature and causal relations of its
instances. We have seen that causal proof requires that the attribute or universal be true of
every instance of the subject. But this is precisely where inductive reasoning suffers most, the
universal statements ordinarily made in the natural sciences far outmeasuring the efforts at
enumeration acceptable to induction.142 As well, this consideration suggests an interesting
exegesis of the text of the treatise ‘On Love' wherein Plotinus denies constitutional fulfilment
(7AnpouTat) to inferior reason based on its inability to contain (o0 oTévyel) that which it
craves: this consequence ensues because the object of inferior reason -- the particular instance
-- is indefinitely enumerable.

6D: The Logic of Class Inclusion

141 Taylor 37-8.

142 See Losee p. 11 on the ‘open scope of predication’ of scientific statements and his p-7on
the role of enumeration in induction.
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Third, we situate potential reason within Plotinus' teaching on genus and species, their
actual and potential nature. Lloyd provides the background: "In Metaphysics D Aristotle
distinguished two senses of 8urajuts, that of potentiality or possibility, and that of power in
the active sense. He admitted that the first depended on the second: but in the questions we are
concerned with he made no further use of the active sense;.... The active sense is historically
the older one:...".143 [n the preceding chapter, we were given to understand Plotinus'
characterization of the generic actuality in terms of its power: Intellect, or the summa genera. is
the source and cause of the species being. Meanwhile from Narbonne we learned that Plotinus
accepts the active sense of potentiality as power in order to explain the per se or self-subsistent
nature of substantial existence. It is the doctrine of procession whereby the formal nature of
Surajils as power to exist serves to found and Justify the causal nature of §Urayuts as power
to produce: this power is generosity as cause of being. Now Lloyd continues: "VI 2,20:
There is a Nous whose activity is not concemed with any particular (év pépet) thing [i.e., it is
not specific], just as there is a genus, science, which is Surapts of its species. Each species is
crepyeia what it is in itself, Surdpet the genus [Le., in its extension]". And "The genus
contains the species in the universals..., and the species contain the genus, qua universal; the
two embrace each other {for the genus and the conjunction of its species are convertible], while
also existing per se". 144 When used in the dative case, potentiality (Suvi'dpet) is Aristotelian in
formula and may be taken to mean possibility or capacity. What is important to retain for our
purpose is that Plotinus accepts the passive sense of potentiality in order to make room for a
logic of class inclusion. Lloyd tells us: "For the genus is €vepyeraq all its species and durdpet
each single one of them [i.e., what was said, at the beginning, of the intension can also be said
of the extension, so that we have the Aristotelian formula]; and each of these is €1epyeia what

it is, but Surdpel the whole".145 The term durdpel signifies the extensional aspect while

143 Lloyd. "Neo-platonic logic and Aristotelian logic - II," Phronesis 1.2 (1955-56): 146.
See also Plotinus' discussion in VI,2[43],20 on knowledge, potentiality, and the relation
between generic being and species being.

144 Lloyd. "Neo-platonic logic and Aristotelian logic - II" 148.

145 Lloyd. "Neo-platonic logic and Aristotelian logic - II" 148-9,
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the term ‘€vepyeia’ signifies the intensional aspect of the genus-species relation. As such, the
Aristotelian pair évepyeia - Surdpet correlate, at least formally, with the pair elements - parts
which are Platonic in origin. Lloyd explains further:
Plotinus’ fusion of the pair is of course a return to the Platonic Idea, which was
-- why jib at Aristotle’s characterisation? - ovcia and kouér, what is nothing
but so and so, when it should properly be designated by a noun, and what it is
to be so and so, which should properly be designated by an adjectival
expression. The description, Surdper ékacrov, is sufficient to leave room for
Aristotelian logic as a calculus -- indeed what it signified in logic is necessary
for any logic which is to be a formal instrument. It provides an elementary
algebra of classes. 146
This is not merely a verbal device. In order to clarify how perfection is a cause of being,
Plotinus can have recourse to the notion of convertibility whereby from the superior may be
inferred a partial, that is, potential nature; for instance 'all oxen are animals’ yielding 'some
animals are oxen'.!47 As Lloyd has judiciously observed, the latter statement is simply
another way of saying that ‘animals may be oxen’, a potentiality of the generic being to be each
particular kind. Hence we come to see why the passive sense of dtrapts depends on the
older active sense for its operation: that oxen exist depends on the prior existence of animal.
the generic being in whose unity subsists all the potential species.
6E: The Universal in the Soul
Fourth. we turn to an analytical exegesis of the text. Recalling the three kinds of love
introduced in chapter one of the treatise ‘On Love' -- pure, mixed, and evil -- Plotinus begins

his explanation of actual and potential knowledge by reference to his demonology. We read:

146 Lloyd. "Neo-platonic logic and Aristotelian logic - II" 149.

147 See Brody, "Logical terms, Glossary of": conversion. In traditional logic, a type of
immediate inference in which from a given proposition another proposition is inferred which
has as it subject the predicate of the original proposition and as its predicate the subject of the
original proposition (the quality of the proposition being retained). ...the A-proposition 'All
men are mortal’ car: be converted only by limitation, yielding 'Some mortals are men'"61. See
also Lloyd. The Anatomy of Neoplatonism pp.21-25 on the conversion of proof figures .




Accordingly, the good men of this world direct the Eros which they have to the
non-particular and truly worthwhile good, and do not have a particular Eros.
But those who identify with other daimons, identify with one daimon after
another, leaving the Eros which they simply 'have' inactive, and instead
developing their activity along the lines of another daimon, the one they have
‘chosen,’ in accordance with the harmonizing part of the activity-principle in
them, namely Soul. Those, however, whose longing goes out to evil things.
have repressed, by the evil desires which develop within, all the Erotes within
them, just as they repress, by the bad opinions which they acquire, their innate
right reason (II1.5[{50],7,30-38).148
That Plotinus intends this reference to the three kinds of love to apply to his teaching on soul --
the intrinsic act of being -- and reason -- the derived act of being -- is clear from the context. for
he then enters into an explanation of his demonology upon grounds of substance and accident.
true and false ideas. Wolters observes:
ol peévr otv...tpiywror. The remainder of chapter 7 may be called an
ontological excursus. Having dealt with the three classes of lovers in terms of
their relationship to daimons (30-39), Plotinus now proceeds to discuss these
same classes in terms of their relationship to ovoia -- that is. to give the
ontological foundation of his doctrine without reference to the mythological
‘Birth of Eros' in the Symposium (to which he returns at 8.1). He first
discusses threefold Eros as a specific instance of a general ontological principle

(39-46), then states generally what that principle is (46-49), and finally shows

48 G6er kai Tobs €rvaiba ayoBous. ov €xouoir épwTa. ToU AWAGS dyabol kat
TOU O1Tes €XElr ovX €pwTd Tira €xortas: Tous 8¢ kaT dAlovs daijovas
TETAYREIOUS kAT  dAAor kai d\ov Saipov TeTdxBat. S awlas eixovr dpyor
adérTas. €repyolrtas 8¢ kat  dllov Saipova. dv eilovrto xatd TO oupdwmror
IL€EPOS ToU €repyolrTos € avTols Puxhs. of 8¢ kakor €bLléperol Tals kakais
cyyevojcrats €mbupiars €wédnoar wdrtas Tols €r avTols €pwTas. wowep Kat
Aoyor Tor opbor. 60TLS oUpdUTOS. Kakais Tais enwLyevop€rals Sofais.
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how this principle applies to the analogous specific case of knowledge (49-
58).149
Let us then complete our understanding of discursive reason and the knowledge of the soul’s

sequent confident in the teaching of Plotinus and the treatise 'On Love'.

In virtue of the general ontological principle that non-substance presupposes substance,

Plotinus states:

"They [evil loves] are like false concepts which do not 'possess' the Substances

underlying them, the way the concepts which are really true and eternal and

limited, do possess in a unity thinking, object of thought and being -- not only

in the non-particular, but also in the individual: in that which is ontically object

of thought and subject of thought in each individual. If we must posit that in

each one of us there is a pure thinking and object of thought, but not in_unity,

then this is both our personal thought and universally true (IIL,5 [50],7.49-

535). 150
The chapter concludes with the example of the particular and universal triangle. Now the text is
striking for Plotinus is here affirming a kind of thought within us (qu@u’) which is at once
universal (awAes) and true (v7ws). Meanwhile this kind of thought must be carefully
distinguished from his teaching on Intellect -- the second hypostasis -- whose identity of being
and intellect is maintained throughout the Enneads. Instead Plotinus is positing a unity of
subject and object of thought in the particular soul, this intention being made clear from his use
of the term 'év ékdoTw (in each), the same term used to designate the microcosmic or

particular soul read earlier in the treatise.131 Wolters agrees:

149 Wolters 202. See also Robin on the Platonic demonology: "Si I'homme sage est démon,
ou tout au moins démoniaque, cela tient sans doute 2 la prédominance en lui de I'Ame
raisonnable:..." 134; and more generally pp.129-138.

150 wowep Pevdy vorpara otk éxorTas Un avTa ovoias. kabdwep Ta dindn
OrTws Kat didla kai opiopéira opod TO roeilr kai TO ronTor kai 7o elral éxovva
OU poror ¢r To awh@ds., dAAG kai € ékdoTw. €i Sel kai €v €KdoTw Muor Tilegbat
kaBapms 1'onctr kai vronTor - xai pn 6pol kai HUEr ToUTo kai dwhds - 6fer xal
TOUr avkar Ypir 6 épuws:

IST See p. 67.
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ou pérov...7piywror. The two previous lines have dealt with the two opposite
poles of knowledge: outright error and absolute truth. Plotinus now proceeds
to a longer discussion of an intermediate kind of knowledge: one which
conforms to its object without becoming completely identified with it. It is
important to keep in mind that the whole discussion of knowledge is meant as
an analogy to Eros, and that just as error and absolute truth correspond to Eros
in the two extremes of cddlerves (42) and dyaboi (30), so this intermediate
kind of knowledge corresponds to the intermediate kind of Eros. This is the
key to understanding this extremely difficult and seemingly misplaced
epistemological discussion. Just as he had insisted repeatedly that the
intermediate kind of Eros, though inferior to the pure Eros of the ayadol. is
nevertheless blameless (and therefore to be distinguished from the deviation of
unnatural Eros), so he here insists throughout that the intermediate kind of
knowledge (that found in particular souls: 53 év éxdorw fpav), though
inferior to the complete identification of Subject and Object in Intellect (54 un
opov), is nevertheless ‘pure’ (54 kabapws), and correlated with the universal
Forms (55 & awiér) -- and is therefore to be distinguished from error
(49). 152
We suggest that this intermediate kind of thought is the act of subsumption whereby soul takes
up the particular within itself, that is, within the universal. Our suggestion also makes sense of
and room for the whole of the parts or abstract universal taught by Neoplatonists. Lloyd
reminds us: "There were three kinds of universals (kowror): (1) the transcendent or separate

from the particulars. e.g. 'the first animal’ which makes animality for animals; (2) the product

of this, the animal which exists only in each specific and individual animal; (3) the universal

which is 'posterior' because it exists only in our conceptions and which we form by subtracting
all differentiae that modify animality in the external world. (3) alone is a genuine universal. for

(1) is 'a common cause rather than a common nature’ and (2) is not really the same in different

152 wolters 211-12.
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species”. 133 Now, the knowledge of abstract universals is veridical to the extent that it allows
for universal predication, the affirmation that all members of a species participate in a common
nature and do so necessarily. We further suggest that this act leads to a scientific as distinct
from opinable statement insofar as its task is not the identification of an object as'this’, say 'an
ox' -- it is the perceptual judgement -- but rather the affirmation of a necessity about all oxen --
the class or subordinate species in act -- the actualization of this knowledge consisting in its
application to 'this ox'. Taylor would seem to agree with us: "Aristotle is quite aware that his
'induction’ does not establish its conclusion unless all the cases have been included in the
examination. In fact, as his own example shows, an induction which gives certainty does not
start with 'particular facts' at all. It is a method of arguing that what has been proved true of
each sub-class of a wider class will be true of the wider class as a whole. The premisses are
strictly universal throughout".154 The Aristotelian method is consonant with the universality

inherent in the rational act -- discursiveness -- of soul.

We began the study by reading the text of the early treatise entitled 'The Intellectual
Principle. the Ideas, and the Authentic Existence' (V,9[5],5) wherein Plotinus affirms the
identity of Being and Intellect. But now in the late treatise entitled 'On Love' we learn that soul
too has a kind of unity of subject and object insofar as it may conceive the whole of the parts,
the universal concept. Wolters reiterates: "év éxdoTw. wept 7O ronTor SUTws Kai roiu.
Note the punctuation. ...The thought is: true knowledge means the ontic identification of
Subject and Object, not only in the non-particular, but also in the particular, (that is) in what is
ontically object and subject in the particular”. And "wepi. Plotinus very often uses e pt with
the accusative in a technical sense that has gone unnoticed in the lexicons and is hard to render

in English. ...in the sense of inhering in it, being a constituent moment in it. ...The emphasis

153 Lloyd, The Anatomy of Neoplatonism 67.

[54 Taylor 29. See also Leszl: "The recognition that a certain something (not otherwise
identified) is a triangle certainly does not constitute knowledge, but rather opinion (which is
based on sensation). Once, however, that something is recognized as being such, the general
truth that a triangle has a certain property can be applied to it, without becoming itself the object
of mere opinion, for the truth of that statement does not depend on the truth of an assertion
expressing the simple identification of something as a triangle" 299.
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here (cf. on 9.2-3) is similar: true knowledge, also in the particular, requires being absorbed,
as it were, into the Being-Thought identity which constitutes the ontic structure of a given
particular". 155 We may clarify this thought upon metaphysical as well as epistemological
grounds. Concerning Plotinian metaphysics, we know that from the original is produced an
effect which is the image or begotten form: this form is the Neoplatonic efficient causality
made famous in the doctrine of procession. But image or effect also calls to mind the ascent,
the return to the One. Elucidating this relation, Leroux tells us that the image expresses both a
difference as well as an identity with the original.156 In contradistinction from the Aristotelian
theory of signs and categorization, Plotinus affirms a doctrine of mimetic actuality whereby the
image is the active expression of the original. What is more, the image presuppposes the
inherence of the original as necessary ground of its existence, this holding true of nature and
soul as well as of soul and its prior, Intellect.157 We can say that the form in matter accedes
to a participation in the intelligible insofar as it is the trace of transcendent form which finds its
veritable expression in the rational act of soul -- the abstract universal or whole said of the

Concerning Plotinian episternology, we know the Neoplatonic rule which states that the

form. or more properly its descended image, is altered by the recipient. Meanwhile the newly

155 wolters 213 & 214.

156 Georges Leroux, "La trace et les signes, aspects de la sémiotique de Plotin,"” Zodins
wainvopes Chercheurs de sagesse, Collection des Etudes Augustiniennes série Antiquité 131
(Paris: Institut d’'Etudes Augustiniennes, 1992). "Sa différence réside dans une distance, qui
est a la fois dépendance et illumination; son identité appartient néanmoins  ce qui s'est
maintenu en dépit de cette distance” 246.

157 See Leroux: “Signifier, ce n'est donc pas représenter, mais rapporter a une origine
ontologique toute représentation de la différence”. And "Par l'expression de la trace, la
causalité ontologique, dont cherche 4 rendre compte Plotin au sujet de I'Intellect, se trouve
déplacée d'un pur rapport sémiotique d'image vers une expression active: l'origine a marqué et
marque €ternellement son produit” 249. Also see (V,1[10],3; 6-7) on soul and Intellect as the
image and expression of their prior and that nothing stands between them and their prior.

158 See Leroux: "La nature elle-méme est donc englobée par Plotin, comme cela résulte de
tout son trait€ sur la contemplation (I11,8[{30]), dans cette connaissance de soi comme produit
marqué par l'origine: la diminuation et I'effacement ne parviennent pas i occulter ce qui
s'exprime dans la trace, la présence vivante de l'origine” 253.
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formed recipient is not cut off from the original but remains with its prior and progenitor in
likeness. Lloyd tells us: "Later Neoplatonists made this dogma familiar by claiming that the
products or their properties were contained 'occultly’. ...It does not mean that the properties at
the higher level which contain those below them are not overt: it means that the fact that they
are manifestations of those below them is not overt. Indeed, the philosopher, aided by the
experience of his interior life, does see the essential resemblance”.159 And "Would it not then
be just as correct to describe the product as, say, copying its cause occultly? Certainly, and this
would be in the spirit of Neoplatonism. The term ‘occultly’ is relational and generally signifies
‘not overtly resembling’, which is a symmetric relation. But it so happens that as a technical
term it was restricted to the containment of the effect by the cause”.160 We understand this
‘containment’ in terms of analysis and the search for causes; the cause contains the effect
insofar as it provides the a priori grounds for the actualization of the effect. Like the
Aristotelian causal syllogism wherein a single event or fact is placed in a universal which
correctly accounts for its existence, the Neoplatonic doctrine of conversion founds the
perfection of the image upon its likeness to the original, thus establishing their unity in the class

concept. 161

In this section we have considered the main epistemological ramifications of soul’s
knowledge of the sequent, sensible reality and, incidently, the logical item. To do so. we have
had recourse to a key Aristotelian distinction, the particular and the universal, for the
elaboration of a scientific knowledge of things. In agreement with later Neoplatonism, we

observe that Plotinus accepts these two concepts as witnessed in the text of the treatise ‘On

159 Lloyd. The Anatomy of Neoplatonism 101.
160 Lloyd, The Anatomy of Neoplatonism 102.

161 This rapprochement between the Neoplatonic doctrine of conversion, perfection, and the
Aristotelian search for causes was already taught by Alexander. See Bazin: "Pour les rendre
intelligibles, 'homme doit établir entre les formes immergées dans la matiére et cet 'intellect par
nature’ une relation d'imitation (utpeiofat) qui s'accomplit précisément par la séparation
(xwpideur) (les formes sont rendues immatérielles comme l'intelligible en acte). Une méme
idée est exprimée tant dans le De anima que dans le De intellectu et cette idée est trés profonde:
l'intellect humain, tout en étant la faculté abstractive (la cause efficiente), n'est pas le fondement
dernier de la pensée et de la vérité" 482.
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Love'. As well, we study the potential, that is, implicit knowledge of things: it is the power to
know particulars as instances of a general rule. The epistemological efficacy of implicit
knowledge is itself founded upon the Neoplatonic notion of natural priority, the potentiality of

generic being to be ‘in’ the species-being.




200

7. Recapitulation

To fully comprehend and appreciate the thought of Plotinus in this most subtle and
complex of treatises, it is timely to recall the teaching method ‘by appearance’ and ‘by
predominance’ (ws wolv éxwv) preferred by the Neoplatonic school. It is a method which
seeks to instruct the pupil of philosophy by means of familiar terms and images -- Homeric,
mythical, historical, and so forth -- in view of an understanding of the elements and reasons
which constitute and explain true being. The late treatise 'On Love' is a prime example of this
method at work: in the personnages of worldly Aphrodite -- mixed soul -- and épws the
daimon -- inferior reason -- we have Plotinus' explanation of the role and nature of reason as

regards sensible reality.

This method firmly guiding our exegesis of text, we proceed to a series of precisions
upon the daimon nature and the Neoplatonic Interpretation of the ascent as analysis. We
observe with Lloyd that Plotinus intended the doctrine of procession, conversion, and
remaining to demonstrate truth: to the act of procession corresponds the epistemology of
synthesis while to the act of conversion corresponds the epistemology of analysis. As
background. we make reference to the principle of priority and posteriority and the general
metaphysical rule which states that non-substance presupposes substance, noting with Lloyd its
Neoplatonic application to analysis -- the search for causes -- and the doctrine of conversion --
the return to the origin and ground of being. Now this observation is important to the extent
that it places the daimon-nature -- the derived act of mixed soul, the relational property of which
is to be an intermediary between the divine and mortal natures, that is, between the descended
image of the form or species-being and the immanent form in matter - in the context of analysis
and the search for the a priori determinations of the sensible thing. To know sensible reality,
the especial object of mixed soul, consists therefore in the discovery of the necessary ground,

cause, and reason for a thing to be such.

We then went on to investigate carefully the elements which constitute the daimon

nature, that is, to be born of form (Poros) and intelligible matter (Penia). To begin, we cite the
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current interpretations of the relation of the ‘Birth of Eros’ and argue strenuously against the

views of Corrigan on the ascription of intelligible matter to a 'lower / pre-cosmic’ matter
grounded in sensible reality. Our arguments are several, the most important of which is
homonymy, the confusion of sensible with intellectual being, for while Corrigan clearly intends
the lower / pre-cosmic’ matter to have for its ultimate referent the sensible reality, the text of
the Enneads is clear and conclusive: the matter in which the daimon nature partakes is a matter

that is at once intelligible ({An1 8et vonTHr) and prior to the sensible (7pd Tou atodnrod).

We then proceeded to purify our understanding of the text further, this time based
largely on textual grounds. From Wolters, the treatise's excellent English translator, we learn
that the term ‘épudarvdfecfal’ has for its referent the descended image of the image of the
form in matter, the Neoplatonic whole in the parts, while, together with the equally excellent
French translator Hadot, we learn that the term ‘bavracpa’ has for its referent the
extensionless intelligible entities or forms of representation. These clarifications provide, then,
the necessary basis for a true appreciation of the thought of Plotinus as related to us in the
‘Birth of Eros’. In agreement with Wolters, we maintain the view that eros the daimon,
offspring of mixed soul, is indeed discursive reason, an inferior kind of reason whose object is
ever the soul’s sequent, the sensible reality, and also the logical item, most often found in the

general terms of predication as the abstract universal.

Further we study the nature of inferior reason in view of its constitutional need for
fulfilment and discern two consequences: first, that inferior reason is potential, a suggestion
supported by the ancient witness of Philoponus on the two intellects in soul, one of which is in
actuality and one in potentiality and, second, that inferior reason is a disposition of the soul to
have knowledge of the thing. Now these two consequences are important to the extent that
they set forth the psychological basis for an epistemology of the sensible object. This
epistemology we divide into five steps. The first step introduces the key Aristotelian distinction
of knowledge of the particular relative to sense perception and knowledge of the universal

relative to reason. We show that not only was this distinction accepted by the later




Neoplatonists but also, and most importantly., by Plotinus himself. The text of the treatise ‘On
Love’ is witness to the employment of these concepts as regards the kinds of knowledge
pertaining to soul. The second step is historical in nature, reference being made to Plotinus’
antecedents in the psychology of Alexander of Aphrodisias. We learn therefrom that the
Aristotelian commentator holds both the subsistence of the active Intellect and the potentiality of
reason to take up the form in matter and realize the universal. We argue a similar position. that
inferior reason is illuminated by its formal cause, the Intellect, in order to recognize the
immanent form and thereby actualize the universal knowledge of soul. The third step is the
epistemological analysis of inferior reason to be a kind of implicit knowledge by virtue of its
latency: to know what is true about a species, say 'oxen’, is implicity to know what is true,
universally and necessarily, about 'this ox’ as instance of the species-act. The fourth step
consists in an appeal to the Plotinian teaching on genus and species wherein we learn that the
author of the Enneads accepts both an active as well as a passive sense of Surapts. Now this
acceptance allows Plotinus to explain how it is that universal knowledge of the soul may
become actual: it is the act of inclusion whereby we subsume the particular in the universal as a
part of the universal's extension (dunavmei). The fifth step cites exegetical considerations
which lend support to the view that inferior reason -- discursiveness -- accedes to a true and
universal knowledge of the particular. On the one hand, the form in matter is the veritable trace
of the transcendent form and as such has likeness to its prior, that is to say, it may be included
in a class concept. On the other hand, we learn that the Neoplatonists teach a doctrine of

abstract universals in the soul which serve as object of rational explanation and predication.

Chapter III has advanced the thesis on the possibility of a scientific knowledge of
sensible reality insofar as it has provided clear and necessary grounds for our knowledge of
things. These grounds enumerated above satisfy the exigencies of both Plotinian philosophy --
that reason is a passion of the soul whensoever it turns to gaze upon the sequent, the sensible
reality, by virtue of its originative principles Penia and Poros -- as well as the broader
epistemology of a subsumptive knowledge whose task consists in placing the particular within

the class concept -- the refracted forms held within divine soul. Chapter III completes therefore

202
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our epistemological study of soul -- the intrinsic act of being -- and of reason -- the derived act
of being -- insofar as it elucidates the role of analysis in Plotinian philosophy and identifies the
doctrine of conversion with the Platonic ascent. As well, our choice of a pedagogical as
distinct from an historical or philological approach has proven fruitful, the treatise 'On Love'
being an excellent example of how the student of Neoplatonism accedes to an understanding of

difficult metaphysical concepts by means of familiar images, names, and stories.

Such then is mixed soul -- worldly Aphrodite -- and its offspring inferior reason -- eros
the daimon. We understand our task to be nearly accomplished, namely the demonstration of
the rational and especially metaphysical grounds for the empirical sciences within Plotinus’

philosophy. This done, let us now turn to answer the objections arising forthwith.
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Chapter IV

Objections and Replies

Our argumentation that reason may be both an act and a passion of soul rests upon solid
grounds; it is the lesson taught to us by the treatise 'On Love' wherein Plotinus affirms a dual
nature to reason, as an act born of the act of soul -- eros the god -- and a passion born of the
matter of soul -- eros the daimon. More particularly, it is the determination of the daimon's
nature to be a second kind of potentiality or disposition which founds the rational discourse of
nature. But what now can we make of Plotinus' several affirmations in the opposite sense,
namely, that the empirical sciences are none indeed. To resolve this dilemma and conclude our
study. let us read the texts in question seeking clarification upon their meaning and importance
in the Enneads.

l: Adéa

A first text is located in the early treatise entitled 'The Intellectual Principle, the Ideas,
and the Authentic Existence'. We read:

On the one hand, the sciences in the rational soul are of sensible objects -- if
indeed one must call them science, the name of opinion (86&ns) suiting them
better -- they are posterior to the objects and reflections of them. On the other
hand, the truly scientific are those sciences whose objects are intellectual,
coming to the rational soul from the Intellect and which do not conceive the
sensible object. Insofar as they are sciences they are each themselves that which
thinks and has within (é808ev’) the intellectual act and object, for the Intellect is
interior and is the priors themselves; being unto itself always and active, it
subsists and never comes to the object as not having or by acquiring or
traversing by reason what is not ready at hand -- for these are passions (7dfn)
of soul -- but is present to itself altogether, for it is not by thought that each

[prior] exists (V,9[5],7,1-12).1

PAL 8¢ émoTipar év Puxn Aoyiki oboat ai pér Tov aioTnTOr - el Sel
€WLOTHIAS ToUTwr Aéyelr, wpémel 8¢ avTais To NS 8o&ns oSwropa — UVoTepar TOV
wpaypatwr oboar €ikoves eiol ToUTwl T 8¢ rontTwy, at &M kat ovTws
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The text is remarkable for two reasons. First it confirms our argumentation on the text on the
passions of the soul (wdfn YuxAs Tis TolavTns) read in the early treatise entitled "The Three
Initial Hypostases' (V,1[10],3) for it was there suggested that reason, in contradistinction to
sensation, is the proper reference of the text. Plotinus is therefore constant in his thought:
starting in the earliest treatises, V,9[5], and V,1[10], and reiterated in the late treatise I11,5(50],
the author of the Enneads maintains always that reason of mixed soul -- discursiveness -- is a

passion.

Second, the text brings to mind the role of judgement in the Plotinian philosophy. In
the first chapter, we learned that reason (v6 &% StaronTikor) decides by the rules and
measures held within: more especially, it is the exercise of thought whereby soul predicates the
idea upon sensible reality.2 Now in order to situate this thought and explain our text, let us
turn to the Platonic teaching on 86Ea3. From Lafrance we learn that there exists no one stance
regarding 56€a or opinion within the Platonic corpus. For instance, in the early dialogue
"Meng' we are told that both true opinion and science belong to knowledge as having the same
object. their being distinguished from representation or the mere reception of a particular by the

senses. Meanwhile, in the later dialogue 'Republic’ we are told something else, namely that

€WLOTARGL. wapd ol €is Aoylknu Puxnyr éXBoloatr aioBnTovr pér ovdér 1oovot”
kabooor &€ eiolr émoTipat, eioiv avTa €kacta d roodol. kai €vofer TG Te
ronTor THr TE vénalr €xoustr., 6TL & vols €vdor - & €0TLr avTa Ta TpwTa -~
gurmi abTo det kai €vepyeiq Umdpxwlr kai ouk EMPBA NI WS oUk éxwr 1§
"ETIOKTULEVrOS 1) SLeEodevwlr ol Tpokexetpiopéra ~ PuxiHs yap TadrTa wdbn - dA\’
éoTnker v abTe Opol wdvta Wi, ol rohoas, i’ UwooTnion éxkacta. MacKenna
reads: "Knowledge in the reasoning soul is on the one side concerned with objects of sense,
though indeed this can scarcely be called knowledge and is better indicated as opinion or
surface-knowing; it is of later origin than the objects since it is a reflection from them: but on
the other hand there is the knowledge handling the intellectual objects and this is the authentic
knowledge: it enters the reasoning soul from the Intellectual-Principle which actually is the
primals and is always self-present and is in its nature an Act, never by any want foiced to seek,
never acquiring or traversing the remote -- for all such experience belongs to soul -- but always
self-gathered, the very Being of the collective total, not an extern creating things by the act of
knowing them". We change considerably MacKenna, notably 'posterior’ for 'later origin’,
‘passion’ for ‘experience’, and the final phrase where no mention of 'extern’ is made in the
text.

2 See pp.16-21

3 For a brief but informative discussion of 86€a in its relation to discursive reasoning and
science amongst the Neoplatonists, see Lloyd, The Anatomy of Neoplatonism pp. 142-43.
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opinion must be distinguished from science insofar as they have differing objects: on the one
hand, sensible reality in the case of opinion; on the other hand, the forms in the case of

science.* More particularly, from the Meno we learn that 86€a is a form of judgement which

belongs to the Platonic doctrine of reminiscence or method of discovery whereby the subject
arrives at knowledge of a science, say geometry, by means of questions.d As such. the
difference between opinion and science is one of degree, Plato not yet having elaborated the
theory of forms and the ascription of different objects to different kinds of thought. Rather
than an ontology of science, the Meno teaches an episternology based on the question, 'how do
we come to reflect on the simplest truths, axioms, and principles of science'?6 To accomplish
this end Plato introduces the famous criterion of causal reasoning (aitias logismos 98a3-4), an
explanation or ground capable of justifying true opinion. Doxa means therefore opinative

knowledge. the statement that such is the case admitting of truth or falsity.7

* See Lafrance: "L'opinion vraie et la science ont les mémes objets, et, dans la mesure ou
I'épistémologie platonicienne spécifie la nature d'une connaissance par son objet, il en découle
que l'opinion vraie et la science appartiennent dans le Ménon au méme mode de connaissance.
Pourtant, dans I'analogie de la Ligne de la République, I'opinion et la science regoivent des
objets différents, le monde sensible pour I'opinion et le monde intelligible pour la science” 13.
And "La doxa doit-elle étre congue en fonction de la connaissance sensible ou en fonction de la
connaissance intellectuelle? Dans le premier cas, qu'est-ce qui la distingue de la sensation?
Dans le second cas, qu'est-ce qui la distingue de la science?" 15.

2 On the Platonic as distinct from Orphic-Pythagorian teaching on reminiscence (anamnesis).
see Lafrance 88. On the method of discovery, we read: "En suivant la démarche de I'esclave,
on observe facilement que le processus cognitif consiste 2 passer du connu a l'inconnu en
suivant l'interrogation d'un maitre. A ce processus cognitif Socrate donne le nom de
réminiscence parce que l'esclave, guidé par le maitre, s'avére capable de trouver en lui-méme et
par lui-méme un savoir qu'il ne possédait pas avant I'interrogatoire socratique” 90.

6 See Lafrance: “"Remarquons, d'abord, que le couple doxa-épistémé ne présente dans le
Ménon aucun statut ontologique, puisque I'absence de la théorie des Idées ne permet pas encore
de distinguer entre le monde sensible, objet de I'opinion, et le monde intelligible, objet de la
science. ...Par conséquent, 2 I'étape du Ménon, la doxa ne signifie pas un mode
d'appréhension des réalités sensibles donnant lieu 2 un mode de connaissance non scientifique,
mais un jugement, et, dans le cas d'une doxa vraie, un jugement vrai. L'épistémeé ne se réfere
pas ici 4 la connaissance des Idées, mais a celle des objets mathématiques, quoiqu'elle n'exclut
aucun objet du savoir” 100.

7 For instance see Richard Gale, 'Propositions, Judgments, Sentences, and Statements," The
Encyclopedia of Philosophy, 1972 ed. "It is important to distinguish between propositional
verbs, such as 'judge,’ 'think,’ 'believe,’ and so on, on the one hand, and what we shall call
cognitive verbs, such as 'know,’ 'see, 'hear, ‘'feel,’ taste,’ and 'smell,’ on the other. ...One
very significant difference between propositional and cogntive verbs is the fact that it is
tautological to say, 'If he knows (or sees and so on) that the cat is on the mat, then it is true that
the cat is on the mat,' whereas it is not tautological to say, 'if he judges (or believes and so on)
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However, in the Republic (509d4-511e6) Plato undertakes a somewhat different
analysis of knowledge, based this time on a four-fold distinction of powers; they are eikasja

and pistis appropriate to opinion and dianoia and noésis appropriate to science.8 We learn that

the powers of eikasia and pistis are distinguishable by virtue of the clarity of their respective

objects and their exercise: as the name implies, eikasia concerns the images found in nature,

shadows, reflections, mirages and things of that sort while pistis concerns the thing or
particular whether of natural or fabricated origin.9 In agreement with the Meno, 86€a is
understood to be a judgement or kind of intellectual comprehension which now also extends to
include the power of representation.!0 To this extent we cannot entirely agree with Lafrance
who affirms a distortion (distorsion) between the powers relevant to opinative knowledge and
the powers relevant to scientific knowledge, noting on the one hand a difference of object as

regards the former and a difference of exercise as regards the latter, for with Lafrance himself

that the cat is on the mat, then it is true that the cat is on the mat." 499. That is to say, the
Jjudgement 'that the cat is on the mat’ does not carry within itself a ground of explanation.

8 See Lafrance: "Le passage sur la Ligne divisée que nous allons maintenant analyser introduit
une notion nouvelle dans notre théorie de la doxa. c'est la notion de degrés. En effet, la Ligne
divisée nous parle de deux degrés de connaissance relatifs 2 la doxa: le premier est I'eikasia et
le second est la pistis. Ces degrés sont obtenus 2 partir d'une distinction  l'intérieur de la
réalité sensible entre les images et la réalité physique” 151. And "Qu'est-ce donc que la doxa?
Le passage 477b7-c5 définit la doxa comme une dynamis distincte de la science parce que I'une
et l'autre se rapportent 4 un objet différent. ...Or, lorsqu'on examine cette définition du terme
dynamis, on s'apercoit qu'il est pris beaucoup plus dans le sens d'un pouvoir, d'une capacité
ou d'une habilité a faire quelque chose que dans le sens technique d'une faculté" 124.

9 See Lafrance: "Le monde visible est assimilé au doxaston, c'est-2-dire est présenté comme
F'objet de 'opinion, tandis que le monde intelligible est présenté comme I'objet de la science.
Socrate affirme que le monde visible, objet de I'opinion, est une copie ou une image du monde
intelligible, objet de la science, et que ce rapport se trouve A I'intérieur du monde visible entre
les images et les réalités sensibles. A la fin du passage sur la Ligne, Socrate assigne pour
chaque segment représentatif des objets de connaissance les états d'esprit (pathémata)
correspondants: pour le premier segment, I'eikasia, et pour le second segment, la pistis” 155.

10 See Lafrance: "Or, ce pouvoir de connaissance qu'est la doxa est décrit simultanément
comme un pouvoir de représentation ou d'appréhension d'objets de connaissance aussi bien
qu'un pouvoir de juger" 126. And more generally pp.125-27 on the background to this
question.
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we observe within 86€a both differences -- that of object, image or thing -- and that of

exercise, representation or judgement. 1!

Interestingly the powers of dianoia and noésis are also distinguishable in like manner.

We learn that the role of dianoia consists in the deduction of true conclusions using sensible
reality or particular as example, while noésis takes up the hypotheses and conclusions of
dialogical thought, using a method of combination and division in order to establish knowledge
of the forms and their originating principle, the Good or One.!2 More generally, there is a
difference between mathematical and dialectical science. Hamlyn tells us: "Plato’s ultimate
purpose in introducing mathematical Forms is, of course, to show that mathematics is
propedeutic to dialectic, but the way in which the distinction is made in the account of the line is
such as to make it an analogue of the distinction between the objects of eikasia and pistis, and
not vice versa".13 In the intellectual sciences, Plato admits a difference between two kinds of

truth-bearing statements, one which bears upon originals (noésis) and one which bears upon

images (dianoia).

The difference between opinative knowledge and scientific knowledge may also be
placed in the larger context of classic ontology whereby existence is affirmed the substrate of

knowledge. it being impossible to know that which is not.!14 More especially, scientific

Il See Lafrance: "Tandis que la division du monde visible est fondée sur la distinction des
objets de connaissance, celle du monde intelligible s'articule avant tout sur les processus de
connaissance plutdt que sur les objets eux-mémes" 155.

12 See Lafrance: "Socrate procede ensuite a la division du monde intelligible en deux
segments. ...Dans le premier segment, 'dme est forcée dans ses recherches a) d'utiliser a titre
d'images les objets qui, dans la section précédente, étaient des modéles par rapport aux objets
du premier segment inférieur, b) de partir d'hypothéses qui la conduisent non pas a un premier
principe, mais & un terme, c'est-a-dire & une conclusion qui en dépend. Dans le second
segment. I'ime va de I'hypothése au principe premier, sans se servir d'images, mais poursuit
sa recherche au moyen des seules idées" 156.

13 pw. Hamlyn, “Eikasia in Plato's Republic,” Philosophical Quarterly 8 (1958), 16, qtd. in
Lafrance 184 note 297. And Lafrance: "Comme I'a bien vu Hamlyn, la division du monde

sensible en images et en réalités aurait pu étre i l'origine de la distinction du monde intelligible
en images (objets des mathématiques) et réalités (objets de la dialectique)” 184.

14 See Lafrance: "En effet, celui qui connait doit connaitre quelque chose, et ce quelque chose
est, puisqu'il est impossible de connaitre quelque chose qui n'est pas” 122. In this wise, the
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knowledge depends upon four principal characteristics of the intelligible world: the self-
identity of the forms or their per se nature as against the relative or contingent nature of sensible
reality; the permanence of the forms as against the changeableness of the objects of sense; the
perfection of the forms as originals as against the imperfection of the thing as image; and the
unicity of the forms -- the whole above or prior to the parts -- as against the sensible many --
the whole in the parts. In Platonic philosophy, the forms are principles of being and thought
required in respect of the observed mutability, indeed contradictoriness, of sensible reality.

Such is the classic theory of forms or ontology of science read in the Republic. 15

Further. this teaching was widely accepted and developed during the period of Middle
Platonism immediately preceding the authorship of the Enneads. We are told that the
philosophers of the second century A.D. understood two worlds -- one intellectual and one
sensible -- the business of philosophy being the clarification of both their difference as well as
their mutual implication. On the one hand, the task of differentiation is made possible based on

the ontological reflection, the necessity and eternity of true being as distinct from its passing

modern British philosopher Bertrand Russell takes up a position similar to the ancients for he
too affirms that every predicative statement of the kind "The so-and-so is such-and-such’
necessarily implies the existence of the subject so construed as a ‘denoting phrase'. See
Leonard Linsky, "Referring,” The Encyclopedia of Philosophy 1972 ed. "The contrast
between ‘denoting phrases' and 'proper names' is the contrast between expressions which have
no meaning in themselves and expressions which have meaning in their own right" 97. And
"One important consequence of Russell's theory is that every statement of the form 'The so-
and-so is such-and-such’ implies that the so-and-so exists" 98. Russell's distinction between
'no meaning in themselves' and 'have meaning in their own right’ would seem to coincide with
the ancient distinction between a being existent 'in itself per se and 'in another’ in alio.

I5 Fora general explanation of these four characteristics, see Lafrance pp.142-45. And
Moreau. Aristote et son école: "Pour apprécier les critiques d'Aristote a 1'égard des Idées
platoniciennes, il convient de voir d'abord comment il entend cette théorie. Elle résulte a ses
yeux de la conjonction de deux influences: celle du mobilisme héraclitéen, transmise 2 Platon
par I'enseignement de Cratyle, et celle de Socrate. Platon avait retenu de I'enseignement de
Cratyle que les choses sensibles sont perpétuellement changeantes (s dwdvTwr Tou
aioBnTor alel pedrTwr); d'autre part, il avait hérité de Socrate une méthode que celui-ci
appliquait seulement aux questions morales, et qui consistait dans la recherche de définitions
universelles (76 opi€eoBar kabolov). Seul, 4 ses yeux, I'Universel, I'essence stable, saisie
par la définition, pouvait fournir un objet 4 la science. Il s'ensuivait de 13 que la science ne
pouvait avoir pour objet immédiat le sensible, perpétuellement changeant; une science ne
pouvait se rapporter au sensible que si l'on admettait, en dehors du sensible, des essences
immuables ou Idées, et si les choses sensibles, multiples et changeantes, empruntaient leur étre
aux Idées n'existaient qu'en participant aux Idées" 28.




210

imitations.!6 On the other hand, the Middle Platonists sought to unite the two worlds in a
number of ways: on the ethical plane they teach two kinds of virtue, the theoretical and the
practical. the latter being preparatory for the former; on the ontological plane there is the entire
acceptance of the Aristotelian immanent form in matter, the descended image of the image of the
transcendent form; on the devotional plane they make appeal to Platonic demonology or
doctrine of intermediaries, its role consisting in the relation of the divine with the mortal: and on
the physical plane they maintain the efficient causality of form, the original producing an image

or sequent by virtue of its nature to be paradigm.!7

With these evidences in hand, let us now return to the text in Plotinus’ early treatise
entitled "The Intellectual Principle, the Ideas, and the Authentic Existence’. A first response
situates the text on opinative and scientific knowledge within the general problematic of the
treatise. Now it is fairly clear that the treatise falls within the tradition of the ascent, Plotinus
beginning the treatise with an appeal to virtue as a means of attaining to the place of truth (v
TOoTw dAnbit kat oikeiw... 1, 20).18 There then ensues a series of affirmations, that
Intellect is separate from the sensible world, that Intellect is the totality of being or form, and
that being and Intellect are identical insofar as they both partake of one nature (jia e ot
duols 706 ve or 6 Te vots.. 8,16-17). As Bréhier observes, Plotinus is here refuting
those who claim that the forms owe their existence to our thought. Instead. Plotinus maintains

the opposite view, namely that being -- the object of thought -- is the necessary presupposition

16 See O'Meara: "On souligne le sens ontologique de la division: chez Albinus. Maxime de
Tyr. Apulée et Numénius I'étre sensible s'avére 'fluide’ et changeant; l'intelligible en revanche
est incorruptible. Les intelligibles sont alors, d'apres eux, I'étre véritable, ou |'étre tout court.
par rapport a la corruptibilité des sensibles" 20.

7 More generally, see O'Meara pp.19-24.

18 See also Trouillard, La Purification Plotinienne: "Toute la doctrine des Ennéades peut étre
regardée comme une tentative de faire la genése de la connaissance humaine, ou bien comme
I'élaboration d'un processus d'affranchissement pour I'esprit qui est en chacun de nous" 5.
And "Dire que le procédé cathartique est intellectuel n'est donc pas l'identifier a une démarche
discursive. ni méme 2 la dialectique. Ce n'est pas davantage en exclure la pratique morale.
I'amour ou 'admiration de la beauté. Un disciple de Platon ne peut omettre ces modes de
purification” 10.




of Intellect -- the act of thought; indeed they are identical in their nature as actuality.19 This
said, the text on opinion and science cannot be repudiating predicative knowledge, the
unfolding of the forms within reason, for to do so is tantamount to a repudiation of the doctrine
of procession itself. The descent of form in its synonymous attribution, say 'animal’ of 'oxen’
is the work of soul, the combination of the genus and its difference. Similarly, the non-
synonymous descent of form within an ordered series, where the generic whole remains above
or prior to the parts, is also the work of soul; it is the allocation of the whole to the parts by
way of degrees of participation. For instance, the nature of ‘equine’ is in one part 'donkey’. in
one part ‘mule’, consequent to the reproductive value of the donkey to produce the mule and in

contradistinction from the sterility of the mule so formed.

But neither can the text be disputing the role of the causal syllogism, the universal or
necessary ground of explanation concerning fact. This point has been made abundantly clear in
our references to analysis and the logic of inclusion made acceptable to Neoplatonism through
the teaching of the Symposium, that is, the ascent. Indeed Plotinus' consent to the efficacy of
the causal syllogism is stated in the middle treatise entitled 'How the Multiplicity of the Ideal-
Forms came into Being; and on The Good' (V1.7[38]) wherein he cites approvingly one of
Aristotle’s most famous examples, the lunar eclipse. Heiser remarks: "When he speaks of
‘cause’ here [the sensible reality], Plotinus is thinking primarily of the end, since he is
excluding deliberation from Intellect, but he means cause in general. He points out one
example -- the eclipse -- where cause and thing are the same 'even here’ (2.11- 12), and an
eclipse is not defined by its end".20 And we read: "There all is one, for the thing and the why

of the thing are the same. And oftentimes even here the thing and its reason are the same, for

19 See Bréhier 5: 156-57. In particular: "En réalité, il n'y a point séparation, ni ordre de
préscance entre |'étre et la pensée; un étre qui est en acte ne peut étre qu'une pensée, et une
pensée en acte est un étre en acte:... 157. See also V,3[49],5 where Plotinus clearly states the
identity of act, intellect, and intelligible: & &¢ TH €vepyeiq 7O O kai TO ronTor: 5.42-
43.

20 Heiser 43-4.
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instance the nature of the eclipse” (V1,7[38],2,10-12).2! That is to say, the recognition that the
earth’s passage between the moon and the sun leads to a diminution of moonlight establishes
both the fact of an eclipse as well as the cause of an eclipse.22 To this extent we must disagree
with Heiser who argues that the text serves to "eliminate the causal syllogism", Plotinus' point
being rather just the opposite: the cognitive exigency fulfilled by the identity of being and
Intellect (vauvov) may also be properly applied to our knowledge of sensible reality under

certain circumstances.23

Instead, we suggest that the text may properly be read as a statement bearing upon the
nature of judgement and the soul’s scientific knowledge. Firstly, we recall the text of the late
treatise entitled The Knowing Hypostases and the Transcendent’ (V.3[49],3) wherein Plotinus
again distinguishes between two elements of judgement within soul, the intelligibles which
come from above (7a &€ vol vol évepyhuata drwbev oUTws) and the sensibles which
come from below (s Ta €k THs aibricews kdrtwber).24 Secondly, we must remember that
even on Aristotelian grounds, mere reception of the sensible form alone does not constitute
science; rather it constitutes only opinion. Leszl explains:

[t should be noted that possession of a statement to the effect that a given
triangle has its angles equal to two right angles is not necessarily an instance of
scientific knowledge. This is so only if the proposition in question is connected

with the proposition that all triangles have that property, that is to say, if it is

21 ¢kel &7 év @t wdrTa. GoTe TavTor TO wpdypa kai T Sia Ti© Tob
Tpdypatos. wolaxol 8¢ kai €rvaifa TO wpdypa kai TO  Sa Ti TAUTOL. olov Ti
coTr éxheldts. MacKennareads: "In the Intellectual all is at one so that the thing is
identical with the cause. Even here the thing and its cause are often identical -- an eclipse
furnishes an example...". See also Aristotle, Posterior Analytics I,31,87b39-88a6 and
I1,2,90a24-30.

22 See Moreau, Aristote et son école: "Le moyen terme, en révélant la cause du fait, achéve
d'en faire connaitre I'essence: I'éclipse, c'est, i 'égard de la Lune, une privation de lumiére du
fait de I'interposition de la Terre..." 61.

23 See Heiser 43. As well, Plotinus was no doubt aware of the difference between a causal

syllogism which establishes a reason why such is the case and a syllogism of fact which, while
true, only serves to indicate that such is the case.

24 See p.17.




regarded as explicating the general proposition: 'All triangles have their angles
equal to two right angles.’ For one might possess the particular proposition on
the basis of empirical considerations, without realizing that the truth which it
states is valid for all triangles qua triangles, so that the proposition turns out to
express an opinion and not a necessary truth.25
To this extent, Plotinus is justified in calling the empirical sciences mere opinion (86€a) for
they yet lack the rules and measures of the Intellect, that is to say, they lack the illumination of
the subordinate species in act held within divine soul. We must remember that the Plotinian
philosophy is a system of procession and conversion whereby the prior is both the generator
and formal cause of the sequent. So too with the sciences: the transcendent forms clarify,
ground, and explain our knowledge of things insofar as they provide the unity of subject and
object upon whose eternal self-evidence discursive reason, including induction and syllogism,
must depend.26 As Moreau observes, the purely descriptive sciences whose rigor is limited to
the compilation of features relevant to an object or class of objects accedes only to a logical as
distinct from a real claim to science.27 And Taylor agrees with this view, for he says that
neither sense perception nor induction offer proof, their role being limited to the observation
and discernment of fact.28 We can say that in judgement, soul predicates the intelligible upon
the sensible through the act of subsumption, the taking up of the particular within the universal

as necessary ground of knowledge.29

25 Leszl 299. And Posterior Analytics I,1,71al8 - 22.

26 See also VI1,6[34]6, wherein Plotinus speaks of the role of the Intellect to render scientific,
that is, stable, our knowledge of the thing.

27 See Moreau, Aristote et son école: "Faute de cette union, dans le moyen terme, de la cause
et de la raison, il n'y a pas de science véritable: la connaissance, procédant a partir de
prémisses mieux connues seulement pour nous, est purement extérieure et logique; elle ne saisit
pas l'ordre de la nature, I'ordre réel des choses, mais un ordre d'intelligibilité relatif 4 nous; elle
n'a pas une valeur explicative, une portée physique. II s'ensuit de 1a que les sciences du fait,
de I' 67, les sciences purement empiriques, fondées seulement sur l'observation, ne peuvent
s'éléver a de véritables explications:..." 54.

28 See Taylor 34.

29 We are reminded of the role of inferior reason, the daimon: it is potential knowledge or the
application of the universal to the particular. See Bazan: " M. Moraux, rencontrant cette méme
doctrine dans le De anima, avait montré trés heureusement que I'intellect agent n'est pas source
de I'intelligibilité actuelle des formes; tout simplement il fournit aux étres hylémorphiques
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This being the case, what then are we to make of Plotinus’ stance toward the Platonic
doctrine of 86€a? How Platonic is Plotinus’ Neoplatonism with regard to the classic ontology
of science taught in the mature period, the Republic? These questions surpassing by far the
limits of our study, we resolve to state only the following small observation: so far as Plotinus
accepts the teaching of two worlds, the intellectual and the sensible, so far too he admits the
distinction between two kinds of objects of knowledge, doxaston and gnéston. The sensible
world is properly speaking the object of sensation, its formal cause being limited to the form in
matter, the whole in the parts. However, there exists in both Platonism, the Symposium and
the Parmenides, as well as in Middle Platonism and Neoplatonism, Albinus and Plotinus, the
realization that sensible reality is not cut off from but is rather tributary to the transcendent
forms.30 Plotinus’ solution would appear to consist in the notion of subordination or a
hierarchy of science. Wolters observes, "Plotinus frequently uses the perfect passive of
compounds of dpvduw, especially éEnpriichar and armpiicBat, to describe the dependence of
the lower upon the higher in his metaphysics”.31 That is to say, while accepting the view that
knowledge of the particular qua particular constitutes only opinion -- this is the classic ontology
of science -- Plotinus can nonetheless affirm the validity of the scientific knowledge of nature
on the basis of the Aristotelian teaching of actual and potential knowledge. This end is
achieved following upon an analysis of inferior reason as a realized capacity to know the

sequent: reason passes from a state of potentiality to a state of actuality whensoever it places

I'élément formel, mais Tintelligibilité reste potentielle aussi longtemps que n'est pas intervenu
I'esprit humain qui saisit la forme en elle-méme, indépendamment de la matiére 2 laquelle elle
est jointe™ 483. Our knowledge of the sensible reality remains opinative until placed in the
light of the species-act or universal.

30 See for instance O'Meara: "Albinus ajoute aussi a I'analyse ontologique des étres en
intelligibles et sensibles, l'analyse des sensibles en 'forme’ et 'matiére’: c'est une
combinaison, un rapprochement traditionnel des Idées transcendantes de Platon et des formes
immanentes d'Aristote, et le monde sensible d'Albinus se voit attribué ainsi une présence
intelligible” 21-22. And Lafrance: "Méme si le Banquet, en accord ici avec la République,
affirme que le Beau en soi est de nature essentiellement différente des beautés sensibles, il n'en
reste pas moins que c'est la connaissance des beautés sensibles qui permet a l'initié d'avoir la
révélation soudaine du Beau en soi. A quoi serviraient toutes ces étapes intermédiaires si
F'objet final du processus n'est plus le méme que les objets initiaux" 132? And "On connait
l'objection du Parménide: 2 quoi servirait cette science du Beau en soi s; par elle on ne peut
arriver a la connaissance des beautés sensibles” 133?

31 wolters 71.




the particular within the universal, the veracity of this procedure being guaranteed upon

grounds of likeness, the class concept or logos as formal cause.32

This stance may be situated in the actual practice and teaching of the natural
philosophers of Plotinus’ day. By 200 A.D. the various schools of thought, Stoic,
Aristotelian, Neoplatonic, and Neopythagorean accepted a blending of a priori and a posteriori
methods of research regarding the knowledge of nature. A case in point is Ptolemy’s On the
Criterion. Lloyd tells us: “At the stage in the cognitive process which is equivalent to
belief/judgement he simply avoided the choice between rationalism and empiricism: he said that
thought tested and corrected the data from the senses either by further use of its agents or
instruments. the senses, or, more often, by appealing to its own rational knowledge of the
classification of objects (c. 10; cf. p.16.19-20)".33 Ptolemy’s approach to a scientific
knowledge of nature agrees with the position suggested on behalf of Plotinus: the task of
natural science consists in saving the hypotheses (rational elements) rather than the appearances

(sensible qualities).34

As such, the traditional teaching of a rupture between the sensible and the intellectual as
observed by Lafrance in the Republic and the Symposium is not fully adhered to by Plotinus.
Rather than rupture or opposition, we read a continuity of suites, of orders, which serves to
conciliate the sensible -- image and reflection -- with the intellectual - original and source. In
support we make reference to the epistemological aspect of the distinction image-original taught

by Plato in the Republic. This distinction is later recaptured in the Neoplatonic notion of

32 See Leszl: "This view is supposed to explain not only why the universality of the A is
regarded as grasped only ‘incidentally’ in Metaph. M10, but also why universal knowledge is
potential: it is the correlative of the potentiality or possibility of multiple instantiations on the
form's part. Owens says: ‘The knowledge (and the act of knowing) is definite. But since this
definite knowledge of the form is able to be applied indefinitely to singulars of the same
species, it is potentially indefinite and universal. As such it can be regarded as matter for each
new actual cognition of a singular'™ 306. And Lloyd, The Anatomy of Neoplatonism p. 140
on the varying degrees of knowledge.

33 Lloyd, The Anatomy of Neoplatonism 148.

34 As background, see Lloyd, The Anatomy of Neoplatonism pp. 145-152.
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intelligible shape which, together with the notion of intelligible matter, Plotinus and the
Neoplatonists use as explanation of the difference between the One and the forms as well as
between the forms themselves. Rist observes: "Plotinus inherits the general, if inadequately
formulated. problem of differentiating between the Forms. He also inherits the specific
problem of the nature of the difference, left at the least obscure by Plato in the Republic,
between the other Forms and the Form of the Good or One. ...He regularly insists that the One
is distinguished from vots by otherness (€7epons)”. And "It is well known that Plotinus
speaks of intelligible matter and that Plato's dialogues do not. We now add the concept of
intelligible shape, and, we should recall, although incorporeals are to be differentiated from one
another not by spatial measure but by difference and otherness, these differences are all features
of the intelligible world (kéopos vonT6s)".35 From the early treatise entitled 'On Matter'
(IL.4[12] we learn that in order to be able to distinguish between the forms. Plotinus has
recourse to the notion of intelligible matter, the product of otherness and movement, first born
of the One.36 Together otherness and movement produce intelligible matter whose definition
(0pi€evar &€ 1.33) is achieved upon conversion toward the One: the result is form, being, and

number.37 Hence the Platonic teaching on dianoia and noésis -- mathematical science and the

ensuing relation image-original as regards dialectical science -- suggests that the ascription of
image-being to an object, say a square, does not necessarily preclude its admission into
scientific knowledge; else geometry itself would not be a science. And regarding soul, the third
hypostasis in the order of true being, Atkinson reminds us: "The concept of 'image’ is
elaborated by means of the concept of 'logos’; as the logos in expression is the image of the
logos in the soul, so the soul is the logos of Intellect. One is led to expect some sort of image

relationship between the logos in soul and the logos in Intellect. But instead P[lotinus] asserts

35 Rist, "The Problem of 'Otherness’ in the Enneads” 79 and I1,4[12],1-5 on the birth of
intelligible matter, otherness, and movement in the second hypostasis, Intellect.

36 See I1,4{12],5,28-30. kai yap f €T€poTNs N €kel del. | THY VAN wolei- apxn
Yap CAns avtn. kai f kimots TpUTN”

37 More generally on the background to this teaching see Dodds, pp. 135-36, the
Neopythagorean influences on Platonism and vice versa. And V,1[10]5, on number, the dyad,
form and the One.
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a closer relationship, probably because speech does not merely image, but actually expresses
thought; soul is the logos (=expressed content) of Intellect” 38 We suggest a similar relation
with sensible reality: the rational soul may have a true knowledge of things insofar as the form
in matter is the descended image or veritable trace of the transcendent form. In the Platonic

tradition. to be an image of a higher reality is not an impediment to science.

Even less can we accept the judgement of Rutten on the role and relation of sensible
reality as regards Intellect, the accusation of their contrariety (contraires) whose only result is
falsehood (fallacieuse).39 Instead we affirm the opposite: for Plotinus, nature is a soul whose
act is a reason and contemplation. We read: "As what is called 'nature’ is a soul, the offspring
of a prior soul of a more powerful life...which does not seek [the sequents] but achieves their
contemplation in splendor and grace” (II1,8{30],4,15-16; 21-22).40 And Deck says: "Nature,
then. is the last of the contemplative producers: the last producer that produces simply by being
in possession of itself, simply by being an immobile contemplation. With nature we have

reached the penultimate stage in the watering-down of the Nous's being and intellectuality”.41

38 Atkinson 50. And Trouillard, La Purification Plotinienne: "La raison discursive est le plan
proprement humain” 7.

39 Christian Rutten, Les catégories du monde sensible dans les 'Ennéades’ de Plotin, fascicule
160 (Paris: Les Belles Lettres, 1961). "Il n'est donc point question de découvrir dans les
phénomeénes une signification métempirique. L'inspection des apparences ne révele pas le réel.
On devine déja qu'entre deux univers contraires l'un a l'autre, 'ame raisonnante ne peut opérer
une véritable médiation. EtI'on ne s'étonnera point du caractére paradoxal de I'hypostase
discursive. fallacieuse médiatrice qu'il faut a présent définir” 34.

40 3 N jEr Aeyopérn duots Puxn oboa. yévvmpa Puxns wpoTépas duratwTepor
CUoMS...otkéTL é{Tnoer dAla Bewpnua dwoTeléocaca dylaovr kai XAplel.
MacKenna reads: "...that what we know as Nature is a Soul, offspring of a yet earlier Soul of
a pore powerful life...a knowledge of the realm of subsequent things perceived in virtue of that
understanding and consciousness; and, achieving thus a resplendent and delicious spectacle,
has no further aim". See also 3,2-3 where Plotinus says that nature is a reason (Adyos) and a
contemplation (Bewpia).

41 Deck 72. See also 1,4[20],6,1-5 wherein Plotinus clearly states the study of nature (wept
droewms) as a part (pépos) of philosophy; indeed is closer (LaXlov pévror atTn €yyuber
kopieTal wapa THs SiakekTikns) to dialectic than is the arithmetical science.




Rather than a false mediation, the Plotinian philosophy of nature teaches the proper relations of

soul -- including world-soul -- with its prior, the Intellect -- and its sequent, the sensible reality.

In this section we have argued for the consistency of the Plotinian position as regards
our knowledge of sensible reality. We have maintained the view that Plotinus' views on
opinative nature of our knowledge of sensible objects does not contradict the possibility of a
scientific knowledge of sensible reality but instead must be integrated within the rest of his
epistemology. To do so, we have recapitulated the major elements of the Platonic teaching on

Aoka, its development from the early dialogue ‘Meno' to the mature dialogue 'Republic’.

Following Lafrance, we observe that the Meno teaches an epistemology of science based on the

question "how do we come to reflect on the simplest truths, axioms, and principles of science'?
In response, Plato suggests the famous criterion of causal reasoning as explanation of true
opinion. As such, the early teaching of Plato does not recognize a difference of object between
opinative and scientific statements. Meanwhile in the mature dialogue ‘Republic’ Plato does
recognize an ontological difference between opinion and science, granting to the former the

object of Ad€a -- eikasia and pistis -- and to the latter the object of science -- dianoia and

noésis. We argue that Plotinus does admit a scientific knowledge of sensible reality based on
the principles of actuality and potentiality introduced in Chapter I: while accepting the view that
knowledge of the particular qua particular constitutes only opinion, Ploinus can still affirm the
validity of the empirical sciences on the basis of the notion of actual or explicit knowledge of

the thing and potential or implicit knowledge of the thing.
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2: Soul and the Ideal of Truth

Having addressed one half of the dilemma, that is, the role of opinative knowledge or
80€a in Plotinian philosophy, let us now turn to address the other half, that is, the cognitive
exigency of truth as taught by the author of the Enneads. In the late treatise entitled 'The
Knowing Hypostases' Plotinus reiterates the gnoseological perfection of Intellect. We read:
"If such is the case, the act of knowing must be identical with the object known and the Intellect
with the intelligible. For in fact, if they are not identical there will be no truth; one will have an
impression (v¥wov) -- a nature different from substance -- which is not truth. Truth cannot be
of another but what it says this also it must be. Hence Intellect, intelligible, and being are one;
this is the primal. And primal Intellect has the substances or rather is the same as substance”
(V.,3[49]5,21-28).42 Armstrong tells us: "The writers who put forward the doctrine that the
Ideas are the thoughts of God seem very often to be concerned with the questions '‘On what
pattern did God make the world?' and "What is the relationship between the Maker and the
pattern he used in making?' Plotinus in formulating his doctrine that the Intelligibles are in
Intellect seems to me to be concerned with a question of a different sort 'What is the
relationship of eternal intuitive thought to its object (or objects) and how is that object to be
conceived™?43 Now it is well known that this questioning of the intuitive thought, both as act
and as object, stems from a reflection on the Aristotelian noesis. Once again Armstrong

explains:

42 ¢i vobTo. el THY Bewplav TavTOV eilvral T BewpnTw. kat ToOv vrolv TavTov
€lrat T ronTw: Kai ydp., €L pn Tavtovr, ovk dAnbela éoTats Tuwor yap €€et O
EXwlr Ta orTa éTepor TV OrTwr, OwWeEp Oouk €Tl dAnfeta. TH dpa ainiberar ouyx
éTépov elvar Setl. dAl’ O Aéyel, ToUTo Kkai €ilrat. €v dpa ovTw VoUS Kai 7O
ronToOr kKai TO OV kai wpeTor Or TOoUTO Kal 81 kai wpwTos roUs Ta ovTa éxwl,
jLaAdor d¢ o auvvor Tols olowr. MacKenna reads: "At that, the object known must be
identical with the knowing act (or agent), the Intellectual-Principle, therefore, identical with the
Intellectual Realm. And in fact, if this identity does not exist, neither does truth; the Principle
that should contain realities is found to contain a transcript, something different from the
realities; that constitutes non-truth; Truth cannot apply to something conflicting with itself; what
it affirms it must also be. Thus we find that the Intellectual-Principle, the Intellectual Realm,
and Real Being constitute one thing, which is the Primal Being; the primal Intellectual-Principle
is that which contains the realities or, rather, which is identical with them". We change
MacKenna considerably, simplifying the text and leaving out the terms 'transcript’' and
‘conflicting with itself which Plotinus does not say.

43 Armstrong, "The Background of the Doctrine..." 401.
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What Albinus seems to me to be doing here is something more interesting and
intelligent than simply tacking the doctrine of the Ideas as thoughts of God on to
his conception of God as an Aristotelian vots. He is, as I suggested at the
beginning of this section, critically rethinking Aristotle on Platonic lines. He
accepts from Aristotle that God's thought must be self-thought: but it seems to
him (I conjecture) as it has seemed to many critics of Aristotle since, that a bare
rONoLs voncews is a limited, sterile and unsatifactory conception. So by
boldly combining the Aristotelian doctrine of the identity of thought and its
object in the case of immaterial beings (Met. 1074b38-1075a5) with the doctrine
of the ideas as the thoughts of God, which he assumes, as [ have said, without
discussion, he arrives at the doctrine that for God to think himself is to think the
Ideas, that is the whole of intelligible reality. 44
For the thinkers of Late Antiquity to whom Plotinus is in debt, truth requires the identity.
indeed the immanence, of the Intellect and the intelligibles. From the Parmenides we learned
that being and Intellect are equipollent: being gives existence to the Intellect and, equally,
Intellect lays down the essence of being. Meanwhile, from Aristotle is introduced a new
element necessary to the scientific knowledge: his is the doctrine of actuality and potentiality
according to which the Intellect can never be potential but must remain always actual; else there
ensues imperfection, incompletion, or in a word, fallibility.45 Besides, intellectual knowledge
is favorably contrasted with sensible knowledge whose object -- the thing -- remains exterior to
sensation. the actualization of the sense faculty leading only to an incorporeal impression and
internalization of the object in sense perception. In Plotinian philosophy, perceptual judgement
is a cognitive power susceptible of error insofar as it may mistake -- falsely identify -- say an
ox for a sheep. Ontologically, this consequence ensues because the sensible quality is a form

in matter whose being is 'in another' and as such does not exist by virtue of itself 46

44 Armstrong, ‘The Background of the Doctrine..." 404. See also pp. 408-409.

45 See Moreau, Plotin ou la gloire... pp. 55-59 on the identity of subject and object. This
affirmation is however made relative to the One, whose identity is absolute. See pp. 65-71.

46 See Lloyd. 'Neoplatonic logic and Aristotelian logic - I': "The conception of éu’
Uwoketjicin o was readily assimilated because it was identified (and probably correctly) with
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The place of truth is the Intellect, the transcendent forms or Platonic essence. How then
is it possible for soul to fulfill the ideal of knowledge when it is most obviously not the Intellect
-- second hypostasis -- the realization of the One in essences? Now there is no need to
recapitulate the doctrine which teaches that soul -- third hypostasis in the procession of being --
is the logos of Intellect: it is the veritable expression or utterance (év wpodopd) of Intellect
itself (V.1{10],3,7-8). Heiser explains: "Plotinus does not represent Soul, via Nature, as
‘uttering’ the Universe like some cosmic logos prophorikos. He uses the Stoic term 'utter’
exclusively for human verbal utterance. ...It is always an expression and explication of a
higher and more unified contemplation” 47 Interestingly the Stoic teaching of uttered and
interior reason (wpodoptkos, €rdidaberos) may be traced back to Platonic philosophy which
had recognized the difference between the unspoken dialogue of the soul and its utterance.43
Meanwhile. the ontological explanation of this thought may be found in the late treatise entitled
‘On Love’ wherein we read that each Intellect has an inhering soul: "Well, in this case too, we
must identify Zeus from the writings of Plato: from the Phaedrus, where he calls this god
‘great leader,’ although I believe it is this god which he calls 'third [Cause]' in another place.
But he speaks more clearly in the Philebus, when he says that 'in Zeus there is royal Soul and

royal Intellect’ (I11,5{50],8,6-1 l).49 Wolters explains: "In the present chapter Plotinus is

concerned to emphasize that Aphrodite is not simply Soul-in-general but Zeus's Soul.... This
is because of his exegesis of the quote from the Philebus (10-11): Aphrodite is the 'royal soul’

in Zeus. with which he is often identified, just as a man may be identified with either the Soul

the conception of éI dX\\w 6, which Plato had regarded in the Timaeus as a property of
Yuyrojerra as opposed to dvTas 65.

47 Heiser 19. See also Brunner: "L'ame est donc comme I'expression de la pensée, et
I'Intelligence comme son intériorité silencieuse” 72.

48 See Lloyd, 'Neoplatonic logic and Aristotelian logic - 1' p.60, and Atkinson pp.50-51 on
the background to this teaching.

49 et O Aafelr kat €rBatba wapa TMAdtwros Tov Ala ék pér daidpouv nyejova
jLEyar Aéyorvos auvol TvouTor Tov Oedr, év dAlols &€ TpiTovr. oipai. TovTol”
capeagTeporr de € T} PABw Nrik T dv of €r T Al elvat BactAikiir per uxw.
BaotAikor &0 vour.
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or the Intellect 'in' him (see on 3.25/7 .54-55)".50 We make two observations. A first
observation deals with the problem of the generation of essence. In his commentary to the
treatise ‘On Love', Hadot notes the general ontological rule which states the multiplication of
essence by means of its expression -- unfolding -- into parts. This consequence ensues due to
the activity of being and its attribution to an object: whensoever the generic intelligence adjoins
differences to its substance, it thereby creates the specific essence.”! In the middle treatise
entitled 'Problems of the Soul I' we read: "This also holds for the souls. They are severally
linked. one by one, each to its own individual intellect on which it is dependent, and are the
rational principles expressing the intellects; they are also more unfolded (é€etAvypérar) than
these, a greater multiplicity, as it were, coming from less" (IV,3[27],5,8-1 1).52 We must
remember that the Intellect is the source of soul and provides the power of its sequent, the
species being. Meanwhile through soul's contemplation of its progenitor, Intellect. originates
the species-being or common nature whose extension consists in the multiple forms in matter
and whose intension is generic being understood as substrate. Helleman-Elgersma tells us:
"Later in the same treatise [V,9(5)] P[lotinus] amplifies by saying that we must not think of
souls here as images, or copies, eidwla. €ikovas of soul-absolute avTogux1 although one
soul may rank higher in honour than another, souls here are in fact truly soul inasmuch as they
have true knowledge. ...P[lotinus] refers to soul on three levels, thus, that of soul in body.

yeréabat. the soul as a true universal, kaB6Xov, and prior to that the life which characterizes

50 wolters 231.

51 See Hadot, Traité 50: "La raison de cette liason nous est donnée: chaque dme est
I'expression, le logos d'un Esprit particulier; elle permet donc I'explicitation de telle Forme
particuliére sur le plan rationnel et prépare sa manifestation dans l'espace et le temps. ...Enun
certain sens, on peut dire que le mouvement de particularisation des Formes a l'intérieur de
I'Esprit (décrit dans le traité 38 (VI,7),7,1-38, cf. mon commentaire p. 237-241) mene
logiquement et dynamiquement a cette manifestation de telle Forme intelligible dans telle ame
qui correspond & cette Forme particularisée” 238.

52 oy7e Toirur kat Puxat €defiis kab  ékaoTor rolbr €EnpTmucrai, Aoyor o
oboar kai €Eethvypévar pallor § €xelrot, olov wOAU €€ OAiyou yevovevat,.... We
follow the Helleman-Elgersma translation. More generally, see the commentary to the
translation, pp.354-59.




223

soul in 113 and properly called the avToguxn".93 Soul, therefore, accedes to a knowledge of

truth insofar as it is the universal and veritable expression of the Intellect.

A second observation deals with the act of participation. From Lloyd we learn that the
Neoplatonists allied Platonic participation -- the whole prior to the parts whose being is
determinate of the many, say ‘beauty' of beautiful things -- with the doctrine of procession --
the casting forth of a new substantial existence by virtue of the perfection of the progenitor. He
says:
Participation is implied by procession. When an entity proceeds it generates
another entity and therefore partly transmits an attribute; this second entity is
then said to participate in the first, its cause. Since the partial transmission
implies an alteration of the attribute. what is possessed by the participant is
distinct from what is possessed by the cause. (This is the chief point of In
Parm. 1045.22-3, ai peBé€els d\lar Tovr petexoupérwr). And it is what
is in, or possessed by, the participant that is referred to as what is participated
in, 70 pevexopevor. The cause, or the original entity, continues to have, or
par excellence to be, the original attribute whole and unaltered; and this is what
is referred to as what is imparticipable. The participated attribute is also said to
be generated by the imparticipable. In fact not every participant is so generated.
but only if it belongs to the same series or genus as the imparticipable: if it
belongs to another series, however, the attribute will be an accident of it. But
every participated attribute is the product of the imparticipable.S4

The participants (ai pefé€ets dA\lai) may be souls whose attribute is the participated entity

(v6 peTexojeror) or descended image of the form. Now the actuality of particibation is

analysable into an act or form and a potency or matter. From the early treatise entitled "The

53 Helleman-Elgersma 46.

54 A.C.Lloyd, "Procession and Division in Proclus," Soul and the Structure of Being in Late

Neoplatonism Syrianus, Proclus. and Simplicius, ed. H.J. Blumenthal & A.C. Lloyd
(Liverpool: Liverpool University Press, 1982) 25. We understand this explanation to apply

also to Plotinus.
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Three Initial Hypostases' we learned that soul is like matter to the Intellect as form
(V,11101,3.22-23): whensoever soul -- the intrinsic act of being -- turns and looks toward the
prior, Intellect, reason -- the derived act of soul -- is in act (év €vepyerq) and soul is thereby
fully constituted in essence.dd This result obtains due to the nature of essential predication for
the Neoplatonists affirm the unity of subject and predicate, say ‘oxen’ and 'animal’, by virtue
of the priority of 'animal’ upon 'oxen’. As such, the participant soul attains to perfection

through unification with its source, the formal cause and generic being.

In this section we maintain the view that soul -- third hypostasis in the procession of
true being -- does indeed accede to the cognitive exigency of truth. We suggest an argument in
two parts. The first part deals with the notion of the Intellect and the inhering soul, the
epistemological activity of which is expressed in the unfolding of the forms within reason. The
second part concerns the metaphysical doctrine of participation which states that the participant,
say ‘soul'. is realized upon its participation in the participated entity or attribute. This result
obtains because of the nature of essential predication and the actualization of the sequent by the

prior as necessary and formal cause.

55 See Brunner: "L'étre spirituel se fait lui-méme ce qu'il est, sous l'influence pourtant d'un
étre supérieur -- ainsi l'auto-constitution proclusienne ne laissera pas de requérir une
transcendance” 73.
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3: Recapitulation
To summarize, the chapter has resolved a dilemma concerning the possibility of a

science of nature in the Enneads. In order to succeed in this task, we have analysed the

dilemma into two parts, a first part which concerns the role and relation of 66€a to science,
and a second part which addresses the ideal of truth attainable by soul. Concerning 86€a, we
suggest that Plotinus was able to accept the classic ontology of science taught by Plato in the
Republic, namely, the division into two worlds and their respective kinds of knowledge -- the
sensible and opinative, the intellectual and scientific -- but yet affirm the validity of the natural
sciences upon grounds of actual and potential knowledge well known to him from Aristotle.
Sensible reality qua sensible, qua particular is always and only the object of opinative
knowledge in both Platonic and Aristotelian philosophies. Plotinus herewith agrees, ascribing
to the sensible sciences the name of '86€a’, that is, opinion: these are the descriptive sciences.
In order to accede to scientific knowledge, we must pass from knowledge of the particular to
knowledge of the universal, from potential knowledge of the universal to actual knowledge of
the universal. Again, as concermns the second part of the dilemma, namely the ideal of truth, we
learn that each Intellect has an inhering soul. To clarify, mention is made of the nature of soul
as the logos and expression of the Intellect's power, the unfolding of the form into parts. This
actuality of soul is further clarified in terms of the doctrine of procession: the participant or

receptacle is made perfect by virtue of the illumination of the participated entity or form.

Chapter IV completes our study of the possibility of a scientific knowledge of sensible
reality. [n nature apologetic, Chapter IV situates Plotinian philosophy and the role of
discursive reason within the Platonic tradition of two worlds. We observe that the
employments of reason as regards the thing, and in particular the act of induction, are deemed
inferior to Platonic division and the unfolding of the forms within divine soul. This teaching
rejoins the text on the inferiors of the soul examined in the early treatise entitled The Three
Initial Hypostases' (V,1[10],3). Meanwhile, we observe the positive nature of soul to be the
image (eikvir’) of Intellect, a doctrine stated in Chapter I of the thesis. We situate this thought

within the Platonic tradition which regards geometric science as the image of a properly
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dialectical science. That sensible reality is constituted of images of the descended form does
not, therefore, preclude a true and necessary science of things in Plotinian philosophy. Instead
it points to the imitative relation taught by all Platonism and the causality of form. Also, we
note that the text of the early treatise entitled The Intellectual Principle, the Ideas, and the
Authentic Existence' (V,9[5]) supports our reading of the text on the acts and the passions of
the soul read in the treatise entitled "The Three Initial Hypostases' (V,1{10]). Our thesis thus
stands on solid grounds: the dialectical argumentation of Chapter I regarding the difficult text

on the passions of the soul is shown to be exact and true.




227

Concluding Remarks

Plotinus the Aristotelian? Has history produced a misnomer of sorts, we preferring to
call him the founder of Neoplatonism rather than Plotinus the Neoaristotelian? Katz observes:
"It is with Plotinus and his teacher Ammonius Sakkas that we date the beginning of
Neoplatonism. The term 'Neoplatonism' is a product of modern scholarship. It marks the
recognition of doctrinal differences within the Platonic movement, in particular differences
between Plato himself and the ‘Platonists’ (a recognition which has not even yet been followed
through in all its implications)".! And from Blumenthal we know that Plotinus shared much of
Aristotle’s views on sense perception, the sense faculty, say sight, being the actualization of a
potentiality to know the object.2 Where they differ seems to lie mainly in the role assigned to
the sense organs: on the one hand, Aristotle asserting their independent activity, say sight as
regards the eye, else it would not be an eye; on the other hand, Plotinus understanding their
role as intermediary between the prior sensible power of soul and the particular object, they
being mainly passible in nature.3 And our study of soul, third hypostasis, leads us to think
that his conception of two reasons -- one actual, one potential -- reveals a Plotinus a great deal
closer to Aristotle as regards discursiveness than is generally supposed. But to call him a
Neoaristotelian, a Neostoic, a Neopythagorean, or what not else misses the point. For we
must remember that Plotinus claims always to teach Platonic philosophy, this end read at length
in the treatise 'On Love', the Plotinian exegesis of one of Plato's most celebrated dialogues. If

he is not a Platonist in the technical sense of the term, he is certainly Platonic in his thought; the

I Katz 1-2.
2 See Blumenthal, "Plotinus' Adaptation of Aristotle's Psychology..." 46.

3 See Blumenthal, "Plotinus’ Adaptation of Aristotle's Psychology...": "In Aristotle's
psychology it was possible, not to say desirable, for the organs to be independently active.
Vision is, after all, inherent in the eye. It is its form and essence: an eye that cannot see is
simply not an eye (412b18-22). For Plotinus, on the other hand, an eye qua part of a body can
only see when activated by the relevant faculty of its detached soul, and its function, like that of
all the sense organs, is to act as an intermediary, a kind of transformation point, between the
sensible objects outside and the immaterial soul ‘inside’ which is only able to perceive what is
presented to it in an intelligible form (IV.4.23.5f.)"48. See also Emilsson p.107. And Enneads
I11,6[26],1 on the unity of the perceptual judgement and IV,3[27],21-23 on the role of the
sensible organs.




doctrine of three hypostases is largely taken from the Parmenides -- the three Ones - while the

classic ontology of science -- two worlds, one intellectual one sensible -- is taken from the

Republic.4

To grasp better the importance and role of Plotinus’ teaching on reason as both an act
and a passion of the soul, let us remember what success Plotinus enjoyed in teaching the
doctrine 'that the intelligibles are not outside the intellect’: that is to say, the doctrine of the
immanence of the ideas. Dodds relates:

That Pythagoreans should thus take their material from Plato. and that their
interpretation of it should influence later Platonists, need not surprise us.
..Later, Plutarch shows clearly the influence of Neopythagoreanism: while in
the eclectic Platonist Alcinous (or Albinus) the Neopythagorean transcendence
theory appears in hopelessly inconsistent combination with the immanence
theory (God=vots=the sum of the Ideas) which had developed under peripatetic
and Stoic influence. In his attempt to connect these divergent views he
foreshadows Plotinus: his complete failure to make anything coherent of them
is one measure of Plotinus' greatness”.5
To achieve the cognitive exigency of science, truth, two steps needed to be taken: first, the
determination of the proper object of thought and second, the clarification of the logical
relations pertaining therewith. From Plato onwards philosophers have deemed the form. the
necessary and essential determination of being -- what is so and so -- as the proper object of
science. Afterwards this step was enlarged upon by the Middle Platonists Albinus and Gaius
from whom Plotinus learns the doctrine that thought thinking itself -- the Aristotelian 16nois

rofgewms -- necessarily thinks the Platonic forms. The second step is properly Aristotelian in

4 On the background to the Neoplatonic One, see Dodds: "The first, second, and third 'Ones’
are the three Ones which are posited in the first three hypotheses of the Parmenides, and the
interpretation here given to them is the same which was current in the school of Plotinus" 137.
On the Republic VI 509a-511b.

5 Dodds 139. For a more positive appreciation of Alcinous, see Armstrong, "The Background
of the Doctrine..." 404.
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nature and may be found fully stated in Metaphysics 1075a4-5 as well as in De Anima 430a3-5:

concerning objects without matter, that which thinks and that which is thought is the same.6

As Armstrong recounts, this teaching was also most certainly familiar to Plotinus from

Alexander's psychology:
Alexander, in the passages in both the De Anima and the Mantissa in which he
deals with the divine intellect, insists particularly strongly on the identity of
rous and ronvor at this highest level (De anima 87,43-88.5. Mantissa 108,7-
9,16-19,109,23-110,3. Burns). I think it would be difficult for anyone to
compare the Mantissa in particular with Plotinus's discussions of the same
subject, and especially the long argument, very Aristotelian in its phraseology,
of V3,5, without coming to the conclusion that Alexander provides at least a
very likely starting-point for Plotinus's thinking about the identity of intellect
with its object.”

Whensoever the Intellect conceives the form, there ensues the identical relation whereby our

grasp of the object coincides with the object. The result is truth and scientific knowledge.8

Now, many laud Plotinus for this success, history noting the rigour of his thought
together with the amplitude of his influence. As Moreau observes, the Christian doctors largely
accepted this teaching as true of Plato and of reality in general.? From that moment onward
and with the continuous activity of the oriental schools -- Jamblicus in Syria, Simplicius from
Alexandria -- Plotinus' place in the history of philosophy was assured. And so too his teaching
on reason as both an act and a passion of the soul. Less well known to us today than the

doctrine of the unity and immanence of the ideas and the Intellect, we can say with confidence

6 Soa pn tAnr éxet. 7O duto éoTal. kai N roNnoLs T vroouvpérw pia And ei pér
yap v drev fAns 76 alté éoTi TO voolr kai TO voolpEvol

7 Armstrong, "The Background of the Doctrine..." 408.

8 See Moreau, Plotin ou la gloire...: "L'objet de I'Intellect absolu lui est donc intérieur;
I'Intelligible n'est pas hors de I'Intellect; mais, en outre, il coincide avec lui" 57.

9 Moreau, Plotin ou la gloire... p.55 & note 4. And more at large, the Introduction pp.7-8.




that Plotinus enjoyed another and equally important success, the integration of Aristotelian
empiricism which says that to have knowledge we must employ the senses, with Platonic
rationalism which says that true knowledge has its source in the ideas, transcendent and self-
subsistent ground of explanation. As has often been remarked by commentators, this primary
division of Plato and Aristotle is itself crude, Moreau on the one hand citing the critical
(critique) as distinct from realist (réaliste) employment of the form as regards the object -- that
is to say, that knowledge is not reducible to sense experience does not forbid the object's
sharing in the form's nature -- Taylor on the other hand repeatedly reminding us that Aristotle's
final views on the cognitive exigency of science -- proved knowledge -- are little removed from
those of his master.10 Plotinus’ response would seem to consist in the following: the
empirical sciences consist of two elements, one formal and the other one material. Now it is
true that to know the thing we must employ the senses. That is, the perceptual judgement
which tells us that something is a 'this’, for instance, that what is in front of our eyes is a three-
sided plane figure or triangle. It is the task of item identification. There then follows the
rational judgement whereby soul takes up the particular triangle -- a 'this' -- and places it
within the species-being -- a 'such’, thus ascribing the necessary ground of explanation for
scientific knowledge. In so doing two consequences ensue; first, discursive reason passes
from a state of potentiality to a state of actuality, for we must remember that in both the
Plotinian and the Aristotelian philosophies the act of thought is perfected by its object. Now
the application of the species-being to the particular object perfects reason insofar as reason
passes from a state of need, potentiality, to a state of completion; it is first actuality or
disposition, the state of acquired knowledge. Meanwhile, reason which is actual -- Eros the
god -- remains ever turned toward the prior, Intellect; its task is that of division, the unfolding
of the form being into the species-being. The science of nature requires this division in order to

have a necessary ground of explanation. Second, this position differs from that of moderate

10 Moreau, "L'étre et I'essence...” 184. And Taylor: "The result is that Aristotle does little
more than repeat the Platonic view of the nature of science. Science consists of deductions
from universal principles which sensible experience 'suggests,’ but into which, as they are
apprehended by a purely intellectual inspection, no sense-data enter as constituents. The
apparent rejection of 'transcendental moonshine' has, after all, led to nothing" 39.
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empiricism which admits a distinction between the acquisition of concepts -- as having their
source in experience -- and the logical validity of the conceptual relations pertaining thereto --
their proved knowledge.l!l Instead, Plotinian philosophy teaches that true being is the ideas
whose necessary refraction within soul constitutes the parts or species-being. Hence it follows
that while the empirical sciences gather their matter from sensible reality, their formal cause
nonetheless remains separate, that is to say, is neither dependent upon nor reducible to sense

perception.

We began the study with a dialectical reasoning concerning the position commonly held
on the passions of the soul as sensation (V,1[10],5,19-20). Instead, we suggested the view
that the passions (7dfn) so named have for their referent the employments of reason whose
object is not the soul's prior, the Intellect, but rather sensible reality, elsewhere (dAXoBei’). Our
analysis of the treatise ‘On Love' (II,5[50]) confirms us in this view upon grounds of
gnoseological perfection: the birth of mixed love - discursive reason - from its parents Foria
and Indetermination implies a potential nature. In order to become actual, it must take up the
particular within the universal, thus rendering explicit or actual both its object -- universal
knowledge as it applies to any particular instance -- and its activity -- subsumption or the
inclusion of the particular under a class concept or species. History therefore is well grounded
in calling Plotinus the founder of Neoplatonism. In Plotinus' philosophy, the conciliation of
the two philosophers he most read -- Plato and Aristotle -- as well as the two worlds -- sensible
and intellectual -- reaches its clearest statement. We can say with Dodds that Plotinuz is both

the founder and culmination of Neoplatonism. 2

IT See D.W. Hamlyn, "Empiricism,” Encyclopedia of Philosophy, 1972 ed. "A second
reason for maintaining that all knowledge is dependent on experience would be that we can
have no ideas or concepts which are not derived from experience, that is, that all concepts are a
posteriori, whether or not the truths which can be asserted by means of these concepts are
themselves a posteriori. It may be that we know some propositions without having to resort
immediately to experience for their validation; for their truth may depend solely on the logical
relations between the ideas involved. Yet these ideas may themselves be derived from
experience. If all our ideas are so derived, then knowledge of any sort must be dependent on
sense experience in some way" 499,

12 See Dodds: "To say that the Enneads were not the starting-point of Neoplatonism but its
intellectual culmination is no disparagement of Plotinus' originality" 140.
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