ARTICLES

Karol Wojtyla's Philosophy
of the Acting Person

1. Introduction

As the years of his pontificate unfolded, it became increasingly
clear to many that the study of Karol Wojtyla’s peculiar philosophy
of the person. is a valuable, if not an indispensable help in under-
standing better his thoughts and teachings as Pope John Paul II.
This article is. an attempt to present Wojtyla’s prepapal philoso-
phy.l The main foci of our discussions will be a) how does the
human person, according to the then Cardinal of Cracow, reveal
himself in his actions, b) how does the person fulfill himself in
and through his acts, and ¢) Wojtyla’s concept of “participation”
which makes possible man’s. self-becoming through his actiens,
in the context of his being and acting “together with others.”

1 We base our study on the major philosophical writings of Karol Wojtyla
prior to his election to the papacy, and in particular, on his book The Acting
Person, (Dordrecht, Holland/Boston, USA/London, England: D. Reidel Pub-
lishing Company, 1979). This has been translated and revised from the Polish -
1969 edition “Osoba i czyn.” Translated from the Polish by Andrzej Potocki.
This English definitive edition has been established in collaboration with the
author by Anna-Teresa Tymieniecka, and it first appeared as volume 10 of
the Analecta Husserlian. This will henceforth be referred to as AP.
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2. A Philosophy of the Acting Person

Ours, Wojtyla once wrote, “is an age of violent controversy
concerning man, the essential meaning of his existence, and con-
sequently, the nature and value of his becing.””? One of the most
distinctive traits of modern and contemporary philosophy has been
its profound and pervassive preoccupation with the problem of
man and human existence, or to be more precise, with the pro-
blem of what many have come to call the “alienation of man.”
This present-day anthropological crisis from the increasing “frag-
mentation of man — in both theory and practice — into mutually
separate functions and dimensions some of which are then abso-
lutized and others simply suppressed to the reduction and reifica-
tion of man.”? Its most devastating end-rcsult in the mind of
Wojtyla is “the demoralization of man about the very meaning of
his own being,”* and the “systematic renunciation of the healthy
ambition of being a man.”?

The urgent task, therefore, as Wojtyla perceives it, is to re-
think the anthropological question with the over-arching objective
of recapturing man, the “complete man” — the real, concrete, his-
torical man “in all his truth, in his full magnitude,” “the whole
man...in his unique unrepeatable human reality.” There is need
to reconstruct an anthropology which sees man as a concrete and
integral totality;® an anthropology anchored on that which, in the

2 Karol Wojtyla, “The Controversy about Man,” originally published as
“QOsoba: podmiot i wspélnota,” in Rocznicki Filozoficzne-Etyka, 24-2, pp. 5-39.
This English translation is from Karol Wojtyla/John Paul II. Toward a Philo-
sophy of Prawxis, ed. by Alfred Block & George T. Czuczka (New York: Cross-
road, 1981) p. 12.

3 Anselm K. M in, “John Paul II’s Anthropology of Concrete Totality,”
Practical Reasoning. Proceedings of The American Philosophical Association,
vol. LVIII, ed. by Daniel O. Dalstrom (Washington, D.C.: ACPA, 1984) p.

120.

4 Loc. cit.

5 John Paul II, Address to UNESCO, Paris, 2 June 1980, in The Person,
the Nation and the State, ed. by Msgr. William Murphy (Vatican City: Pon-
tifical Commission “Iustitia et Pax,” 1980) p. 51.

8 Cf. Anselm K. Min, “John Paul II Anthropology of Concrete Totality,”
Practical Reasoning, p. 121.
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rich reality of human person, is the most primordially and irre-
ducibly human.'

For Wojtyla the category of the persona is a key element in
the solution of the present-day controversy about the humanum.®
His basic response to the contemporary anthropological question
is a penetrating study on the nature of the human person as re-
vealed in and through his actions. In his major philosophical
work, The Acting Person, he treats man directly as an “acting
person,” and this for him is an immediate datum given in the ex-
perience of man, especially in the experience of man’s acting.® He
unravels and penetrates into the rich reality of the person by
analyzing the action in and through which the person manifests,
“unveils” and realizes himself. His is not a study of action in
which the person is presupposed. On the contrary, says Wojtyla:

For us action reveals the person, and we look at the per-
son through his action. For it lies in the nature of the cor-
relation inherent in experience, in the very nature of man’s
acting, that action constitutes the specific moment whereby

T See, Karol Wojtyla, “Subjectivity and the Irreducible in Man,”
lecta Husserliana, 7 ((1978), ed, by Anna-Teresa Tymieniecka (Do’rdrgglag
Holland/Boston, USA: D.. Reidel Publishing Company, 1978) pp. 108-109.
This publication will henceforth be referred to as AH. )

8Cf, Karol Wojtyla, “Il problema del costituirsi della cultura attraverso
la ‘praxis’ umana,” Rivista di Filosofia neo-scolastica, 69 (1977) p. 515.

9 In the Draft Preface of The Acting Person, Wojtyla gives recognition
to the varied philosophical strands from which he drew the elements of his own
philosophy of the person, indicating therein that his thought remains firmly
rooted in the Aristotelian-Thomistic philosophy although he has also drawn
much from contemporary phenomenology. A. Wilder observes, and many
would readily agree with him that “if Wojtyla is a realist phenomenologist,
it is clear enough that the substance of his philosophy is Thomistic.” Alfred
Wilder, O.P., “Community of Persons in the Thought of Karol Wojtyla,”
Angelicum, vol, 56 (Roma: Pontificia Universitas a Sancto Thoma Aquinate
in Urbe, 1979) p. 67.

Wojtyla’s phenomenological analysis of the person and his actions enriches
and at the same time is “framed’” within the confines of the Thomistic philo-
sophy of man. His phenomenology of the person completes the metaphysics
of the person which it presupposes. As it is not within the limited purview
of this chapter to treat of this matter in detail, it will suffice to refer the rea-
der to the following articles which touch on this interesting aspect of the
philosophy of K. Wojtyla: Abelardo Lobato, O.P., “La persona en el pensa-
miento de Karol Wojtyla,” Angelicum, vol. 56 (Roma: Pontificia Universitas
a Sancto Thoma Aquinate in Urbe, 1979) pp. 17-62; Philippe Jobert, 0.S.B.,
“Jean--Paul II: Philosophe de la transition de 'anthropologie classique a I'an-
thropologie moderne,” Karol Wojtyla. Filosofo, teologo, poeta, Atti del 10
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the person is revealed. Action gives us the best insight into
the inherent essence of the person and allows us to under-
stand the person most fully.1®

As we will later see, the main thesis of Wojtyla is that the
analysis of man’s concrete operari will reveal to us more fully the
nature of the human being as a unique, unrepeatable personal sub-
jectivity. In the process, he also shows how the man-subject, by
means of his concrebe actus personae constitutes himself in his
personal subjective irreducibility. Man “creates” himself in his
actions; in every actus porsonae, “something begins to exist in
the man-subject that already is.”1?

3. The Basic Structure of Human Dynomism

Karol Wojtyla grounds his philosophical analysis of the hu-
man person (as revealed through his actions) on human exper-
ience, on what he calls the “experience of man,” which for him is
the privileged and evident basis for our knowledge of the person.
This experience of man involves an “inner” and “outer” aspect,
for, Wojtyla says, “he who experiences is man, and he, whom the
subject of the experience experiences, is also man; he is both the

colloquio internazionale del pensiero cristiano organizzato da ISTRA, Roma,
23-25 settembre 1983 (Cittd del Vaticano: Libreria Editrice Vaticana, 1984)
Pp. 47-52; Rocco Buttiglione, Il pensiero di Karol Wojtyla (Milano: Editoriale
Jaca Book, 1982) pp. 60-206; George Hunston Williams, The Mind of John
Paul I1. Origins of his Thought and Action (New York: Seabury Press, 1981)
pp. 98-244; Jan Platek, Persona e amore nel pengiero filosofico del Card.
Karol Wojtyla (Roma: Pontificia Studiorum a S. Thoma Aq. in Urbe, 1967);
Andrew N. Woznicki, “The Christian Humanism and Adequate Personalism
of Karol Wojtyla,” Pope John Paul II Lecture Series, pp. 36-41.

At this juncture, we would like to point out that the English edition of
The Acting Person has left out almost all of the Latin technical terms (such
as suppositum, individuum, operari sequitur esse, etc.) that are otherwise
found in the Polish original and in the Italian and Spanish translations of
this book. Hence, in several cases we had to consult these latter translations
as we will indicate later on in our succeding discussions.

10 Karol Wojtyla, AP, p. 11. Wojtyla hastens to add that morality

constitutes an intrinsic feature of an action proper to the human person.
Thus, every action carries with itself an intrinsic moral, or what he calls “dy-
namic” or “existential” aspect. This moral modality inherent in every actus
humanus allows us, according to Wojtyla, to acquire a better and fuller under-
standing of the human being as a person. Cf. AP, pp. 11-13.
11 Karol Wojtyla, AP, p. 96.
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subject and the object.”’> Thus, the experience of man consists,
on the one hand, of the subjective experience that man has of him-
self and where he comes into cognitive relation with himself; and
on the other hand, of his experience of other men whose position
relative to him as subject of experience is that of objeets of ex-
perience. These two aspects differ but are inseparable, They
complement and compensate each other and together make up the
integral totality of the whole “experience of man’ 13

Among the manifold data given us in the experience of man
is the immediate experiential fact that “man-acts’’; that is, that
man, insofar as he is, acts.’* Moreover, that “man-acts”’ is itself
first given in the direct experience of the “I act” — this unigue
aubjective experience of our own acting which keeps us within
the limits of the concrete subjectivity of our own ego and places
us, as it were, right “inside” the objective fact of the experience
of “man-acts”. Thus, on account of the experfence of the “I act”,
we possess a “lived” experience of man’s acting.’ The whole pro-
cess of understanding man mwst embrace both the objective ex-

perience of man’s acting and the subjective experience of our own
aeting.19

12 Karol ‘Wojtyla, “The Person: Subject and Community,” Review of
Metaphysics, 33 (December 1979) p. 2738. This periodical will henceforth
be referred to as RM. Cf. also, AP, pp. 8ff. , ‘

18 Cf, Karol Wojtyla, AP, pp. 7-8. For morle detailed studies on the
experiential basis of Wojtyla’s philosophy, the reader may see: Andrzej Pol-
tawski, “The Epistemological Basis of Karol Wojtyla’s Philosophy,” Karel
Wojtyla. Filosofo, teologo, poeta, pp. 79-91; Costantino Esposito, “Llespe-
rienza dell’essere umano nel pensiero di Karol Wojtyla,” Fuosofia di
Karol Wojtyla, Atti del Seminarie di Studi, Universitda di Bari, 25-26 gen-
naio 1983 (Bologna: Centro Studi Europa Orientale, 1983) pp. 17-43. :

14 Cf, Karol Wojtyla, AP, pp. 9-11; ¥*The Person: Subject and Com-
munity,” RM, p. 278.

13 Cf, Karol Wojtyla, AP, pp. 60-61. Elsewhere, Wojtyla says that “the
experience of the human action concentrates on the experiencing of the fact
‘I do’.” Idem., “The Structure of Self-determination as the Core of the
Theory of the Person,” Tommaso d’Aquino nel suo VII centenario. Atti del
Congresso Internazionale (Romae-Napoli 17-24 aprile 1974), vol. VII (Napoli:
Edizione Domenicane, 1987) p. 38. o

18 Says Wojtyla: “In experience man is given to us as he who exists
and acts. All men and ‘I’ among them, participate in the experience of
existing and acting; at the same time all ‘the ‘others,’ along with myself,
are the object of that experience. This occurs in different ways, since ‘I’
experience myself as existing and being in a different way from that in
which I experience all others, and we say the same of each ‘other’ man as
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This category of the “lived” experience (Erlebnis) of our
own acting is necessary in our understanding of man as unique,
personal subjectivity, which reveals itself precisely in its actions,
and the employment of the phenomenological method is here cru-
cial in the analysis, interpretation, and the objectivization of this
immediate, unique, subjective, experience of our own actions.!”

The experience of human action leads us to conclude that man
is a being possessed of dynamism. Acting connotes dynamism,
and phenomenological experience further reveals to us that the
entire human dynamism discloses itself in a double aspect of man’s
acting and of something which is merely happening in him. Says
Wojtyla: “the structure of ‘man-acts’ as well as the structure of
‘something-happens-in-man’ constitute the concrete manifestations
of the dynamism proper to man.”18

These two “objective structures” of man-acts and something
merely happening in man constitute, according to Wojtyla, the
two fundamental lines of human dynamism. In the active “man-
acts” structure, the person is the active cause responsible for his
actions, whereas in the passive structure of “something-happens-
in-man,” the person stands simply as the dynamic subject of what
takes place in him without his active causal participation.’®* The

a concrete self. It is clear, however, that the whole proceas of understand-
ing man must embrace both the others and my own self and that I may
start from either.” Idem, “The Person: Subject and Community,” RM, p.
273. Cf. also, AP, pp. 60-61.

17 Cf. Karol Wojtyla, “Subjectivity and the Irreducible in Man,” AH, 7
(1978) pp. 107-114. On Wojtyla’s use of the phenomenological method, please
see: Hans Kochler, “The Phenomenology of Karol Wojtyla: On the Problem
of the Phenomenological Foundation of Anthropology,” Philosophy and
Phenomenological Research, 42, n. 3 (March 1982) pp. 326-334.

18 Karol Wojtyla, AP, p. 65. Cf. also Idem, ‘“The Person: Subject and
Community,” RM, p. 276.

1% A distinction made by Wojtyla which clarifies what he means when
he talks about the dynamism involved in the “something-happens-in-man”
structure is in order here. Wojtyla distinguishes two forms of “passivity,”
expressed in ordinary speech by the expressions: ‘“‘something happens n
man” and “something happens with man.” The latter refers to what the
person undergoes from the outside where, says Wojtyla, “rather than the
dynamic subject, and the source of what occurs, man is... merely an object
that undergoes what another subject or even another force is doing:with
him. Undergoing as such refers to the passivieness of man, the subject,
but says nothing, at least not directly, of the subject’s inner dynamism, in
particular, nothing of the dynamism referred to in the proposition ‘some-
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former is a “distinct form of human action in and through which
man reveals himself above all as a person.”2°

4. The Moment of Efficacy

What distinguishes the man-acts structure from that of what
merely happens in man (also termed by Wojtyla as “activations’)
is the moment of the efficient causality of the subject-man with
regard to his actions.?? Through consciousness, our “being the
agent” in relation to our acts is given to us as a direct and imme-
diate experiential datum.22 This experience of efficacy (having
the character of immediacy and a special self-evidence given in
the experience of acting itself) is what distinguishes, in the total-
ity of human dynamism, a human act (actus humanus) which in-
volves the person’s active causative participation in acting, from
what merely happens in the subject-man, which takes place with-
out such active participation. Only the former can be properly
called “acting” or “action” — a conscious, deliberate act known in
the Aristotelian Thomistic tradition as the actus humanus, as dis-
tinguished from an actus hominis. To quote Wojtyla at length:

When acting I have the experience of myself as the agent
responsible for this particular form of dynamization of my-

. self as the subject. When there is something happening in
- me, then the dynamism is imparted without the efficacious
participation of my ego. This is precisely the reason why

thing happens in man’.” Cf. Karol Wojtyla, AP, p. 63. To emphasize this
aspect of the subject’s inmer dynamism ¥nvolved in what happel;ls i man,
Wojtyla alternately calls them “activations,” that is, activations of the dyna-
mic passivity where the subject, although not exercising any efficient cau-
sality as regards what happens, nonetheless remains its dynamic subject.
Cf. Ibid., pp. 62-68 ]

20 Karol Wojtyla, “The Person: Subject and Community,” RM, p. 276.

21 Cf, Karol Wojtyla, AP, Y 66.

2 “Man is thus in a wholly experiential way the cause of his acting.
There is between the person and action a sensibly experiential causal rela-
tion, which brings the person, that is to say, every concrete human ego, to
recognize his action to be the rvesult of his efficacy....” Karol Wojtyla, AP,
p. 67. One author observes that this acceptance and insistence on the
direct giveness of our ‘being the causal and responsible  agents’” of our
actions constitute a fundamental cornerstone in 'Wojtyla’s philosophical posi-
tion. See Andrzej Poltawski, “The Epistemological Basis of Karol Wojtyla’s
Philosophy,” Karol Wojtyla. F'ilosofo, teologo, poeta, pp. 79-91.
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we speak of the facts of thre latter kind as of something that
happens in man, indicating thereby that then the dynamism
is not accomplished by efficacy, by the efficacious participa-
tion of man, It is thus that in the dynamism of man there
appears the essential difference arising from having the ex-
perience of efficacy. On the ome hand, there is that form
of human dynamism in which man himself is the agent, that
is to say, he is the conscious cause of his causation; this form
we grasp by the expression “man acts”. On the other hand,
there is that form of human dynamism in which man is not
aware of his efficacy and dees not experience it; this we ex-
press by ‘“something happens in man”.2

Thus, in one instance we have the experience and the struc-
ture of efficacy where the ego is the cause which dynamizes the
man-subject, while on the other, we have the structure of passive
“subjectiveness” where the ego appears to be “subjacent in the
act of its own dynamization.”2¢

5. Potency and Act

To understand better the data,yielded thus far by the pheno-
menological experience of human. dynamism, Wojtyla brings into
the discussion the Aristotelian-Thomistic correlate of potentia and
actus. In traditional Aristotelian-Thomistic metaphysies the dy-
namism of all beings, including man, is expressed and explained
through the actus-potentia correlate. For Wojtyla, so far there is
1o better tool for better comprehending the dynamism which oc-
curs in every being, including that which is proper to man thian
the conceptual, analogical framework provided us by the philesophy
of potency and act.?s

Potentia is that which in a certain way already is, but at the
same time is not yet; “something that is in preparation is avail-
able, and even ready at hand but is not actually fulfilled.” Actus,
on the other hand, “is the actualization of potentiality, its fulfill-

23 Karol Wojtyla, AP, pp. 66-67.
24.Cf, Ihid., p. 71.
25 Cf, Ibid., pp. 62-63.
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mism involved in man’s acting differ from that involved in what
is merely happening in him, these two structures seem to point to
different potentialities inherent in the man-subject. Their ana-
lysis unravels two diverse roots of dynamism within the dynamic
subject-man, and at this juncture Wojtyla notes, phenomenological
experience seems to split the experience of human dynamism into
two mutually irreconciliable factors, and furnishes us with a di-
vided and contradictory picture of the person.’®

At this point there is a need to go beyond a purely phenomeno-
logical analysis and description of the basic structures of human
dynamism and arrive at the metaphysical level of the ontological
subject, the suppositum.

6. The Ontological Supposit

Notwithstanding the distinctness of the two structures of hu-
man dynamism that we saw. “it is impossible to deny that he who
acts is simultaneously the one in whom something or other hap-
pens,”®! that the unity and identity of man lies at the roots of
acting and happening, of subjectiveness and efficacy.’2 In both,
it is the human being who is their dynamic origin and subject.
Says Wojtyla:

However we analyze the structure, conditions, and source
of action we cannot bypass its ultimate ontological founda-
tion. The subjectiveness present both in man’s acting and
in what happens in him, implies or refers to an ontologically
subsequent factor as its necessary condition.ss

Cont. Gent., 1I, 1 & 9; III, 113, 1. Cf. also, H. D. Gardeil, 0.P., Introduc-
tion to the Philosophy of St. Thomas Aquinas, vol. IV, Metaphysics, trans.
by John A. Otto (St. Louis, Missouri: B. Herder Book Co., 1967) pp. 183-
200, 263-269. '

30 Cf, Karol Wojtyla, AP, p. 71. Cf. also, R. Buttiglione, Il pensiers
di Karol Wojtyla, p. 161. .

81 Karol Wojtyla, Ibid., p. 72.

32 As we have seen, efficacy refers to the structure of man’s acting where
the subject-man experiences himself as the “actor,” whereas subjectiveness
refers to the structure of what merely happens in man. Subjectiveness, ren-
dered in the Italian translation of The Acting Person as soggettualitd, refers,
according to Buttiglione, to the scholastic subjectum which denotes suscep-
tibility to being the object of activations, without involving the e o’s effica-
cious participation. Cf. R. Buttiglione, Il pensiero di Karol Wojtyla, p. 163.

33 Karol Wojtyla, AP, p. 72.
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All dynamisms, all acting and “activations” are rooted in the
supposit as a concrete being. Fsse is not identified with the sup-
posit but is the constitutive ontological principle which constitutes
the supposit as subject of being and action. FEsse is the primus
actug of every being by which such being exists; it is the first
and fundamental dynamization of every being. Zsse or existence
then lies at the origin of all dynamism proper to man.??

Finally, we must note that for Wojtyla, the fact that man
is a supposit is given in experience. Man a3 a supposit is not a
mere philosophical notion: man himself has an immediate ex-
perience of himself as the concrete subject that he is. Experience
reveals man to himself as the one who is, who exists and acts,
as subject of his own existence and action; he has a “lived ex-
perience” of his being such, For Wojtyla, that exactly is what
is contained in the concept of suppositum.?s

7. Man as Personal Supposit

Our analysis of human dynamism has so far led us to iden-
tify man as the ontologically existing subject of his acting and
of all his dynamism. But man is not a mere supposit. He is a
penson, and suppositum does not yet give us a picture of what
man as a person is. It is true that in the traditional Boethian
definition, persona est rationalis naturae individua substantia, the
persong, i8 first of all identified as supposilum, as an individual,
concrete subject of existence and action,® but it is precisely here
that Wojtyla takes issue with Boethius. For Wojtyla, such a de-
finition of the person, while it metaphysically provides for man’s

87 Alluding to St. Thomas Aquinas, Wojtyla says that esse or existence
is “the first act (actus) of every being, that is, the first and fundamental
factor of its dynamization.” We have quoted here from the italian translation
Persong e atto because again in this case, the English version has not retained
the term esse nor the technical operari sequitur esse phrase and Wojtyla’s
explicit reference to St. Thomas is also lacking. Please compare Persona e
atto, p. 99 and The Acting Persen, p. 73. .

88 Cf, Karol Wojtyla, “The Person: Subject and Community,” RM, pp.
274-275. Also see A, Wilder, O.P., “Community of Persons in the Thought
of Karol Wojtyla,” Angelicum, p. 78.

39 Cf. Karol Wojtyla, AP, p. 73.
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being the ontological subject of his-being and aet,mg and guaran-
taes his identity in existence and action, accentuates the individual-
ity of the substantial being of man and emphasizes hig concrete

individuality (man as indiwiduum) rather than the personal,
“existential” subjectivity s,pemflc and essential to man as a per-
son.i® The concaezpt of persona is broader than that of individuum
(which is -what is primarily conveyed by suppositum). Says
Wojtyla:

The cancept of the “person” is broader and more compre-
hensive than the concept of the “individnal,”’ just as the per-
son is more than individualized nature... In our perspective
it seems clear that nelther the concept of ‘the “rational na-
ture” nor that of its individualization seems to express fully
the specific completeness of the person.#

While man can be ontologically identified as an indiwidual,
as a supposit, he is however a specific kind of supposit: he is a
person: His being a supposit is diffrrent from that of all other
things which surround him in the world. Again to quote Wojtyla
at length:

The person, the human being a8 the person — seen in its
ontological basic structure — is the subjeet of both existence
and acting, though it is important te note that the exigtence
proper to him is personal and not merely individual — unlike
that of an antalogicglly founded merely individual type of
being. Consequently, the action — whereby is meant all the
dynamism of man including his acting as well ag what hap-
pens in him — is also personal. The person is identifiable
with an ontological basic structure (suppositum) in which a
provision is to be made: the ontological structure of “some-
body” manifests not only its similarities to but also its dif-
ferences and d:tachment from the ontologieal struecture of
“something” 42

40 Cf, Ibid., pp. 72-75; “The Person: Sub]ect a,nd Comm m
27l5ff “Subjecthg antd the; }rreducxble in Igan," C,;g ty 'jﬁ%
“I] personalismo tomista,” I fondamenti dellordine etico, p

QeI‘bid pp. 73-74. p 1

42 Ibid., p. 74.
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Thus, Wojtyla is concerned u{ith man ‘as supposit “not exclu-
sively as subject in the metaphysical sense, but, on the basis of the
supposit thus conceived, ‘with everything that makes man an in-
dividual and personal subject.”*® He is conterned above all in
grasping the unigue personal subjectivity of man. Through the
analysis of man’s “experience lived through” (E'rlebnis) in his
acting, Wojtyla sceks to show the person not only as the ontolo-
gical subject of his acting and dynamism, but above all “to show
the person as a subject living through his own deeds and exper-
iences, and thanks to all these, his own subjectivity.s '

'Thié brings us to Wojtyla.’s a.nalysis of the role of conscious-
ness in the total dynamism of the human person.

8. The Role of Consciousness

The analysis of human action provides the proper venue for
the knowledge of that specific subjectivity proper to the human
person, According to Wojtyla, in order to “understand the sub-
jectivity of a person precisely through this act we must at the
same time realize the specific importance of consciousness for
subjectivity”,** for every actus humanus is a conscious and deli-
berate act.* :Thus while not the core of Wojtyla’s philosophy
of the person, his treatment of the nature and function of cons-
ciousness within the total dynamics of the person-act relation
constitutes, however, a crucial moment in the understanding of
his thought. B '

6 48 Karol Wojtyla, “The Person: Subject and Community,” RM, pp. 275-
276. = :
+ Karol. Wojtyla, “Subjectivity. and the Irreducible in Man,” AH, 7
(1978) p. 110,

45 Karol Wojtyla, “The Person: Subject and Community,” RM, p. 277.
Cf. also Idem, AP, pp. 25ff. For more detailed studies of Wojtyla’s notion
of consciousness, please Cf., Costantino Esposito, ‘“L’esperienza dell’essere
umano nel pensiero di Karol Wojtyla,” La Filosofia di Karol Wojtyla, pp.
17-48; Massimg Serretti, “Autocoscienza e autoconoscenza,” Ibid., pp, 45-59;
‘Stanislaw Grygiel, “L’ermeneutica dell’azione ed il nuovo modello di cos-
cienza,” Ibid,, pp. 107-120; Joseph Pappin III, “Karol Wojtyla and Jean-
Paul Sartre on the Intentionality of Consciousness,” Practical Reagsoning, pp.
130-189. ,

46 Cf. Karol Wojtyla, AP, pp. 25-59.
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which permits us to recognize our actions as our ewn. It is with
this latter that Woejtyla is-directly concerned.® :

Understood in the substantival sense, consciousness is, first
of all for Wojtyla, neither an independent, self-contained reality,
nor an independent faculty, nor something which independently
exists as “the ‘substantive’ subject” of its acts. The proper sub-
ject of consciousness is not itgelf but the human being — more
specifically, the personal ego to which consciousness belongs as a
proper and distinguishing accidents!

Moreover, Wojtyla follows St. Thomas in holding that cons-
ciousness is an accident derived from the rational neture of man,
although he equates it meither with knowledge, ner with the in-
tellect. The function of consciousness is neither cognitive, nor
are its acts, by nature, intentional. He categorically asserts “that
the intrinsic cognitive dynamism, the very operation of cognition,
does not belong to eonsciousness.”’ Cognitive acts always have
an intentional character; acts of consciousness do not, It is to
our understanding and intellect that intentionality belongs and not
to consciousness. ) '

An intemtional act, aecording to Wojtyla, is one which is
actively “oriented or directed outward toward an object,” and over-
stepping, as it were, the limits of the subject. An act of eogni-
tion is intentional in that it is directed to a known project. So
also is an act of volition because it is directed to an object willed

5 Cf£. Ibid., pp .28:29 According to Wojtyla, conseions action brings
out the aspect of consciousness in acting but does not precisely identify the
role of consciousness in its substantival sense in the dynamies of the per-
son’s acting: ‘“conscipus sacting” says nothing . dirvectly: of the consgiousness
of acting. This is the case, for instance, in the traditional Thomjstic con-
ception of actus humanus or actus voluntarius where consciousness was
certainly seen ps 3, censtitutive only in its attributive sense The crucial
role of consciousness in its substantival sense was diminished or blurred, that
is the role of conscigysness in making the person aware not only of his
conscious action but that he is the one who is acting consciously — and hence
the dynamic inter-relation of his actions and the person that he is. Cf.
Ibid., pp. 28-31; “Il personalismo tomista,” I fondamenti dell’ordine etico,
pp. 141.152. ; : .

P 5 Cf. Karol Wojtyla, AP, pp. 33-34; “The Person: Subject and Com-
munity,” RM, pp. 278-279. . et a

52 Karol Wojtyla, AP, p. 32. Cf. also, “Il personalismo tomista, I

fondamenti dell’ordine etiko, p. 146.
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and chosen. Acts of consciousness are not of this kind. More-
over, acts proper to consciousness are not intentional because they
do not consist in “the penetrative apprehension of the constitutive
elements of the object, in,its. objectivation, leading to the consti-
tution of the object.”  Agts-ef consciousness do not consist in the
active apprehension or understanding of obJectlve reality, These
latter belongs to cegnitien, - By helding this position, Wojtyla de-
parts from the classiec phenomenological view. (as in Husserl, for
instance) whicly posits the acts of consciousness as intentional and
thereby constitutive of their objects. This view ends up in a sub-
jectivism whieh reduces esse to perecipi, and whlch ultimately leads
to 1dea)hsm@

&b. The “Mirroring end Reflexive”’
. Functions of Consciousness -

For Wojtyla, consciéusness understood in the substantival
sense is conceived simply as a “mirroring” ef what has already
been cognized, a reflection of “what happens in man and. of his
acting, of what he does and how he does it.”* The main function
of mirroring consciousness is to reflect the person as the dynamlc
source and subject of his actions. Consciousness _Vbendsv ‘back over
the person’s acts and reflects the actions and relates them to the
ego as to their source. Thus, while acting, man is aware that he
is acting, “and that it is he who is acting.”s® What we have here
is a kind of a rudimentary, non-intentional and prior-to-explicit-
cognition awarencss of one’s actions and of oneself as the source
f these actions and therefore the one who ig acting.ss

63 Cf. Karol Wojtyla, AP, pp. 31-33, 58-59, 125-216, For Wojtyla’s con-
cept of intentionality, please see, Hans ochler “The Phenomenology of K.
Wojtyla: On the Problem of the Phenome'nolog'lcal Foundation of Anthro-
pology,” Philosophy and Phenomenological Resewrch, 42, n. 3 (March 1982)
pp. 327-829; Joseph Pappin ITI, “Karol Cardinal Wo;tyla. and Jean-Paul
Sartre on the Internationality of Consciousness,” Practical Reasoning, pp.
130-139.

54 Cf, Karol Wojtyla, AP, , Pp. 31-32.

68 Thid., p. 31. '

56 Cf. Josef Sexfert “Truth and Transcendence in the Philosophical
Thought of Karol WOJtyla ? Karol Wojtyla. Filosofo, teobogo, poetw, p
106; Massimo Serretti, “Autccoscienza e autoconoscenza," La F'zloso ia d1
Ka.'rol Wojtyla, pp. 45-49
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Mirroring consciousness not only reflects but “illumines” what
goes on in our conscious life — “like keeping objects and their
cognitive meaning in the lght or in the field of consciousness.”s?

Moreover, it is simultaneous with our conscious acting and,
S0 to speak, accompanies it. Says Wojtyla: -

Every action finds consciousness, if one may say so,
already- there; it develops and comes to pass in the presence
of consciousness, leaving behind little trace of its passage.
Consciousness accompanies and reflects and mirrors the ac-
tion when it is born and while it is being performed; once
the action is accomplished consciousness still continues to re-
flect it, though of course it no longer accompanies it.58

Consciousness, while it is not cognitive or intentional, func-
tions in close connection with cognition because it reflects and
~illumines what has been cognized, “whatever becomes in any way
man’s cognitive possession.”® The “contents” of mirroring cons-
ciousness are provided for by cognition, Without these cognitive
contents, consciousness would have nothing to reflect because cons-
ciousness is not intentional, it does not constitute its objects. In
fact, awareness of one’s action and of oneself as the one who acts
is possible only in conjunction with cognition, especially with self-
knowledge. '

Self-knowledge is an explicit cognitive understanding of the
self, whose object is the ego itself, the self as such, the unique in-
dividual ego, his actions and everything related to it.8® In acts
of self-knowledge, the person becomes thematically the object of
his own knowledge, and it is to them that the person owes his

57 Karol Wojtyla, AP, p. 83. This illuminating function is not equi-
valent to an active understanding or constituting of objects of knowledge.
J. Seifert, for instance, comments that what we have here is a sort of a
pre-cognitive, non-intentional “acquaintance with” our conscious acts and
ourselves as the source of those acts, prior to our making them objects of
knowleage and reflection. Cf. Idem, “Truth and Transcendence in the
Philosophical Thought of K. Wojtyla,” Karol Wojtyla, Filosofo, teologo, poeta,
pp. 93-95. o R

58 Karol Wojtyla, AP, p. 31.

59 Ibid., p. 33.

80 Cf, Ibid.,, pp. 36-40.
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“objectivizing contact with himself and with his actions.”¢! Self-
knowledge provides consciousness with its objective, “most im-
- manent” contents regarding the ego and its acts, to wit: the ego
itself objectively cognized its acts and their objective relation to
the ego, and finally, consciousness of the actlon itself - msofar
as tHis is an object of knowledge L '

. Moreover, according to Wojtyla, self-knowledge never has a
general abstract object. It is always and exclusively the unique,
individual ego in his haecceitas which is the object of self-know-
ledge.®® Conkciousness not only reflects the cognitive data pro-
‘vidéd by self-knowledge, it also “interiorizes” them because “cons- ,
ciousness not ‘o'fll'y réflects but also interiorizes in its own specific
manner what 1t mlrrors thus encapsulatmg or capturing them in
the person’s ego.”’® Th1$ mterlonzmg process leads to the sub-
jectivation of the obJectlve cognitive contents supphed by self-
‘knowledge, and the subjectlvatlon of the ego itself objectively cog-
nized in self-knowledge. Thus, say, Wojtyla, “the ‘subject’ man is
also the ‘object’; he is the object for the subject, and he does not
- lose his objective significance when mirrored by consciousness.”¢s

This interplay between self- knowledge and consciousness
makes possible the fact that while actmg‘, the person is aware that
he is acting and that it i is he Who is actlng Owing to self-know-
ledge (whose contents aré mirrorer in consciousness) the per-
* son is not only aware but knows that he is acting consciously, for

“gself-knowledge has as its obJect not only the person and the
-action, but also the person as being aware of himself and aware
of his action.”¢¢ S b

The role of consciousness does not end in its mirroring func-
tion. Wojtyla assigns to it yet another, more important, constitu-
tive and essential function which “endows consciousness with the
ultimate reason for its presence in the specific structure of the

61 Ibid., p. 36.

62 1bid., .p. 37.

63 Cf. 1bid., p. 40.
64 Thid., p. 34.

65 Tbid., p. 87.

86 Loc, cit.
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acting* persen.”s* "He calls *it the “reflexive” function of cons-
ciousness which ig a “specialturning back upon the subject” where-
hy -conseiousmessy’ “directs everything back upon the subject.”’®®

“Reflexive” consciousness denotes that -conaciousness, so to
speak, turns back naturally upon-the. subJect and- dwcloses it to it~
self “in its specific distinctness and unique concreteness”® and
allows the person fo experténce in @& speeial way his own sub-
jectivlty amd to experiense his adtions as his own.®

, We have seén that the person is already an ontologlcally cons-
tituted subject (suppositum humanum) of his being and actmg

~ Consciousness, in its reflexive function and in close conjunction

with . self-knowledge, allows the persen to esperience his ontolo-
gical subjectivity, his being a determined supposit. It allows him
to experience himself as a distinct and concrete ego, the concrete
“I”., Man, says Wojtyla, “which in his ontic structure is basically

~ a real individual object, would never without consciousness consti-

tute himself as the ego.”™ He continues:

To be a subject and to “live one’s own self as a subject”
(se vivre. soi-meme) are quite different. Only in the latter
do we touch upon. the true reality of the human self. Cons-
.ciousness possesses the key and constitutive meaning for the
second of these dimensions of man’s personal subjectivity.
We may also say that the human subject becomes a human
self and reveals itself to itself by consciousness.™
Moreover; reflexive: consciousness allows the person'to exper-
ience himself as the dynamic, causal subject of his own actioms
which he experiences as his own.™

87 Ibid. 42,

“Gf."ibg&:,’“p. 44,

80 Cf. Ibid., p. 46.

Y Says Wo;tyla “In fact, the essential function of consciousness is to
form man’s experience and thus allow him to experience in a special way
his own subjectiveness.” 1Ibid., p. 42.

71 Ibid., p. 46. On this the reader may also Cf., R. Buttiglione, Il pen-
giero di Karol Wojtyla, pp. 938, 107; J. Seifert, “Tyuth and Transcendence
in the Philosophical Thought of K. Wo;;tyla,” Karol' ‘Wogtyla, Filogofe, teo-
logo, poeta, pp. 99-102,

72 Karol Wojtyla, “The Person: Subject and Commurity,” RM, p. 279.

78 Cf Karol WOJtyla AP, pp. 43-47.

e
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Thus, for Wojtyla, “it is one thing to be the subject, another
to be cognized... as the subject, and a still different thing to
ewperience one's self as the subject of one’s own acts and exper-
iences.”™ Wojtyla concludes that:

Man is a subject only when he experiences or lives his
own self as a subject; he is then, in some respect a subject
fully in act (én actw). This is precisely what consciousness
presupposes. This conception enriches and to some degree mo-
difies the meaning of the subject and subjeetivity. A spe-
cific interiority of action and existence in oneself (“inself-
ness” or inseilas) entérs: the eonvept of subjectivity. Man
exists “in himself,” and his aefivities also have this *in-gelf”
or intvansitive difmension. This interiority of man’s exis-
tence gnd action and their being in themselves dre a more
preeisg philosophical explicitation of what is virtually con-
tained in the concept of the human subject.?®

The person then is subject, not only in the ontological sense,
but is subject who “lives” and experiences his own subjectivity as
a personal ego or self, This unique experience that man has of
his peculiar and irreducible subjectivity constitutes the “primor-
dial originality of the human being” in the world.™ :

7¢ Ibid., p. 44.
75 Karol Wojtyla, “The Person: Subject and Community,” RM, p. 279.
Cf. also, “Subjectivity and the Irreducible in Man, AH, ¥ 1978y p. 111. In
this connection, let us note that Wojtyla never reduces. personal subjectivity
solely to 'the “lived” experienee of oneself as subject rendered possible b
consciousness although this is crucial to the constitution of one's specifik
personal subjecivity. Neither does Wojtyla holds that the human self is
entirely reducible to consciousness or self-consciousness. For instance, a
newly born child is certajnly a personal subject in-the ontelogical sense.
However, such child still lacks the degree of consciousness and many of the
ottter thaits which would make him or her a psychologically and ethically a
distihct personality. In a word, he is not yet a subject fully in actu.
Woftyla maintains that the “human subject (suppesitum humanum) must
reveal itself to some extent as the human .self; metaphysical subjectivity
must appear as personal subjectivity.” Idem, “The Person: Subject and
Community,” RM, p. 277. Cf. also, Idem Love and Responsibility, trans.
by H. T. Willets (New York: Farrar, Straus and Giroux, Inc,, 1981) p. 26.
18t ;Kagol ojtyla, “Subjectivity and the \Irre;du\qibl@.iq,.Man,"‘éH
7 ¢1978) pp. 109, 111 ying 'g‘o consciousness, man possesses that specific
self-experience. whereby he lives his own subjectivity and this “experience
of his own subjectiveness is, as it were,” says Wojtyla, ‘“‘superimpesed on
the ‘metaphysical subjectiveness’ of the human ontological foundation.” Idem,
AP, p. 113. ‘
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8. The Moment and Structure of Self-determination

Our preceding analyses of human dynamism has disclosed to us
that only that type of action where man experiences hims:if as
an efficient cause can properly be called an actus humanus or
actus personae. The experience of the human act, asserts Woj-
tyla, leads us to eoncentrate on the fact of the “I do” or “I will”
where we find the crucial moment of self-determination. As
Wojtyla hims-if says, the analysis of the structure of self-deter-
mination lies at the very core of his philosophy of the person.”

Man’s experience of efficacy in his action is best expressed in
the experience of “I will”, which stands mid-way between the “I
can” and the “I ought not”.’®* While these latter denotes inde-
cision and indetermination on the part of the acting subject, th2
- “I will” expresses determination, decision, choice not only as re-
gards the object of action but also as regards the subject’s turn-
ing towards this, rather than that, object. It expresses as well
the subject’s decision to act or not to act at all. This “I will”
is-constitutive of every human action properly so call:d, and “every
authentically human ‘I will’ is an act of self-determination.”” Sim-
ply stated, self-determination means that in acting, the pscrson not
only determines his actions and their objects, but at the same time
he also determines himself. In self-determination, the personal
subject becomes itself the immanent object of his action. Says
Wojtyla:

In every act of self-determination — in every “I will” —
the self is the object, indeed the primary and nearest object.

77 Cf. Karol Wojyla, “The Structure of Self-determination as the Core
of the Theory of the Person,” Tommaso d’Aquino wel suo VII cemtenario. ..,
pp. 37-39; AP, pp. 105-186. The expressions I will and I do are variant
English renderings of what in Italian is expressed as Io voglio. Please Cf.
Persona e atto, pp. 126ff.

78 Cf. Karol Wojtyla, AP, pp. 99-100.  Jan Piatek, for instance, com-
ments on this as follows: “The I can expresses that ‘I am capable of doing
it,’ the I ought not expresses ‘no one can oblige me to do it,’ while the I will
expresses the decigsion of doing or not doing it.” Idem, Persona e amore
nel pensiero filosofico del Card. Karol Wojtyla, pp. 20-21, note 13. The Eng-
lish translation is mine.

79 Karol Wojtyla, AP, p. 106. Cf. also, “The Structure of’ Self-deter-
mination as the Core of the Theory of the Person,” Tommaso d’Aquino nel

suo VII centenario..., p. 39.
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This is contained in the concept itself, and the term expressing
it — “self-determination” —- (which) means that one is de-
termined by oneself. The concept as well as the word ex-
pressing it contain simultanecusly and correlatively both the
subject and the obJect The one as well as the other is the
egoso N

Even in human adis directed to objects external to the self,
atill “the turning to any external object that is seen as an end or
value implies a simultaneous fundamental turn toward the ego
as the object.”s! | Every action, argues Wo;tyla has simultaneously
an 1mma.nent-mtrans1t1ve and a transitive aspect because every act
of willing is intentionally directed to objects outside and beyond the
subject, but at the same time is also directed inner towards the
subject, and reaches and penetrates deep into the ego as its primary
obJect Wo,]tyla says:

B

Human action or act has various aims, objects, and values
toward which it is directed. Turning to these, one cannot fail
in his conscious action to dir:ct himself toward his own self
as a goal, for he cannot refer to various objects of action and
choose various values without deternunmg himself and his
value, through which he becomes an object for himself as
subJect In this particular dimension the structure of the hu-
man act is auto-teleological.82 :

This fundamental, simultaneous turn toward the personal ego
in every instance of self-determination is termed by Wojtyla as
“objectification” of the ego. This does not mzan that the ego is
always the intentional object of the acts of willing (although the
person may intentionally turn to himself as an ‘objeet of his will-
ing). This means rather that in every act, the person ‘“objecti-
fies,” actualizes or fulfills himself as a person. In every act, the
person not only decides about his action, but he also decides about

80 Karol Wojtyla, AP, p. 109,

81\Thid,, p. 110.

82 Karol Wojtyla, “The Person: Subject and Commumty,” RM, 282.
Cf. also, AP pp. 150£f; “Il problema del costituirsi della cultura attraverso
la ‘praxis’ umana,” szsta di Filosofia neg-scolastica, 69 (1977), pp. 515-519.
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himgelf — determines hlmself &8 Thls will become clearer as we go
along in our discussion.

Self- detemunatxon brmgs to the fore a deeper and richer aspect
of human causality in action. Human causality ig a “consequence”
of self-determination. Moreover, according to Wojtyla, cemscious-
ness influences and conditions the experience of self-determination.
Owing to consciousness, especially in its reflexive fumction, the
acting’ person “lives” his unique subjectivity in every self-deter-
mining act, ‘and experiences that “ke is the one who is détermined
by ‘Himself and that his decisions make kim somebody, Who may
be good or bdd.”s

10. ‘S-clfvpoasession and Self-governance

The experience of self-determination presupposes and reveals
. the structures of self-possession and self-governanee in the reality
~of the human person. Self-determination by which man makes a
decision about himself proves that.the person has pessession and
control of himself. Wojtyla argues thus:

Sélf-determination is possible only on the ground of self-
possessmn . For only the things that are man’s actual posses-
sions can’ be determmed by him; that can be determined only
by the one who actually possesses them. Being in the posses-
sion of himself man can determine himself. At the same
time the will, every genuine “I will”, reveals, confirms and
realizes the self-possession that{ is appropriate solely to the
person.®®

: 'Selfvpossessmn denotes that the person is, so 'to spruk, a self-
. .combained entity. Owing to his knowledge, freedomiand: eonseious-
- ness, the person belongs to himself — he is both the subject and the

83 Cf, Karol Wojtyla, AP, pp. 111-112; “The Structure of Self-determina-
tion as the Core of the Theory of the Person,” Tommaso d’'Aquino nel suo
VII centenario..., pp. 40-42.

84 Karol Wthyla, AP, p. 113.

58 Ibid., pp. 106-107. Cf. also, John F. Crosby “Persona est gui iuris:
Reflections 'on. the Foundations of Karol Wojtyla’s Philosophy of the Person,”
Karol Wojtyla. Filosofo, teologo, poeta, pp. 25-37.
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objeet: of his being and acting. Wojtyla reealls kere an old Tho-
mistic: sxiom which: best expresses what he means by self-posges-
sion: “persona est sui Turis et olteri incommunicadbilis.” ‘There
is yet another essential element in the complex reality of the, per-
son which the experience -of self-determination reveals: self-
governance. The person is not only the one who possesses him-
self, but he also governs himself, and thus himself as the one who
i8 possassed and governed. In deciding about himself, man de-
monstrates his power or mastery over himself. Self-governance
presupposes self-possession and constitutes an aspeet and conerete
realization of this latter.ss

Self-determination, self-possession and self-govermance mu-
tually contain and explain each othcr, While self-possession and
self-governance lay the -ontological grounds which makes self-
determination possible, this latter presuppos-s, concretizes and
actualizes the former?® -

11. The Will

The experiencs of self-determination brings to the fore the
will as a faculty and an agency of the acting person. Self-deter-
mination and human efficacy are accomplished in. the acts of the
will and they involve the actualization of this faculty.®® The will
endows man with freedom (best visualized according to Wojtyla
in the experience of “I may but I need not”); and the power to be
the author of his actions and of himself. It is a constitutive ele-
ment in the structure of self-possession and self-gevernance that
we saw above. The will is the faculty which makes self-deter-
mination possible because this latter is accomplished in the acts

88 Cf. Karol Wojtyla, AP, pp. 105-107;: “The Structure of Self-deter-
mination as the Core of the Theory of the Person,” Tommaso d’Aquino nel
suo VII centienario..., p. 42; “Il personalismo tomista,” I ondamenti dell’
ordine etico, p. 147; Love and Responsibility, p. 24.

87 Cf. Karol ..ojtyla, AP, p. 107.

88-Wojtyla says: “The manifestation and actualization of the dynamism
proper to man must have its correlate in the potentiality of the man-subject.
We call the correlate the will. Between .the ‘I may” on the one hand and,
on the other, the ‘I need not,’ the human ‘I want’ is formed, and it cons-
titutes the dynamism proper to the will. The will is what in man allows
him to act.” Ibid., p. 100. ‘
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of the will, “It is to the will,” Wojtyla says, “that the person
owns his specifically human form of dynamism, the dynamism
of self-determination, and the dynamism of the human action.”®

The,fwill is man’s power of self-determination, of deliberate
choice and decision.

" Wojtyla, however, refers to the will not only as a faculty, but
an ‘“agency,” because in every “I will” there is involved not only
the will as potestas, but the active, intentional turning to the ob-
jects about which man has decided.?

For Wojtyla, a realistic interpretation of free will must be
spelled out in terms of man’s autodeterminism, instead of indeter-
minism. In such an interpretation, autodeterminism has a pri-
mary and fundam-ntal significance.®? It is true that the will is
naturally and intrinsically attracted to the good or a value as its
object, although possessing an intrinsic independency from it,
which might influence its acts. It is, however, the moment of
choice and decision, which constitutes the active response of the
will to a given good or value, which defines the intrinsic essence of
volition, of the “I will.”®? For Wojtyla, freedom “is not free-
dom from objects or values, but on the contrary, the freedom of, or
rather for objects or values.””?

-Although self-determination is accomplished in the acts of the
will, Wojtyla is quick, however, to point out that it is not iden-
tified with them. Intentionality is directed towards an external
good or value; seclf-determination is directed inwards, towards
the subject. Wojtyla says:

For self-determination is the manifestation of the fact
that not only the active directing of the subject towards a
value takes place in the act of the will. There is more in it:

89 Ibid., p. 122. :

90 Cf. Ibid., pp. 108-116, 120ff; “The Structure of Self-determination
as the Core. of the Theory of the Person,” Tommaso d’Aquino. nel suo VII
centenario. .., pp. 38-42. !

91 Cf. Karol Wojtyla, AP, p. 121.

92 Cf. Ibid., p. 126. -

93 Ibid., p. 132.
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there is man, who in this act turns towards a definitive value
and thus decides not only about this move, but by making
it ‘he also decides about himself.?¢

Free will and its acts belong to the personal subject and can
never be isolated from it. Thus, the acts of the will ultimately
belong to the person: actiones sunt suppositorum, and although
self-determination is realizad in the acts of the will, it is ultimately
the person, through his will, who determines himself. In fact. self-
determination consists in man’s use of his will and frcedom.®® By
virtue of his free will, the person is truly the one who has posses-
sion and governance of himself, and who in his gelf-determining
acts, concretizes his self-possession and actually governs himself,
actually exercises that specific power over himself which no one
who has possession and governance of himself, and who in his self-
determining acts, concretizes his self-possession and actually gov-
erns himself, actually exercises that specific power over himself
which no one else can execute. ' Self-determination is something
absolutely innate, proper and ‘“natural” for the person. Truly,
persona est sui turis et alteri incommunicabilis. :

12. Transcendence of the Person

Freedom and self-determination manifest the transcendence
of the person in his action. According to Wojtyla, transcendence
etymologically “means to go over and beyond a threshold or boun-
dary (trans-scendere),” namely, “the subject’s stepping out of his
limits toward an object” — as in the case of the acts of know-
ledge and volition that are intentionally directed to exbternal ob-
jects. This type of transcendence he calls “horizontal transcen-
dence”. However, the transcendence which mainly interests

9 Karol Wojtyla, “The Structure of Self-determination as the Core of
the Theory of the Person,” Tommaso d’Aquino nel suo VII centenario..., p.
40.

85 Wojtyla says: “Indeed it is impossible to understand or interpret the
will except within the personal strueture. It is only in this structure
that it operates and can manifest its true nature. In nonpersonal beings,
whose dynamism- is achieved solely at the level of nature, there are no’ rea-
sons for the existence of the will.” Idem, AP, p. 107. Cf. also, p.: 185. -
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Wojtyla here is that which he describes as “vertical”. Vertical
transeendence is the result of self-determination and freedom, of
being free in the process of acting and not solely in the intentional
directing of willing towards an external object.?®* What he means
by vertical transcendence can best be explained by looking into his
analysis of 1) man’s self-dependence in acting, and 2) the will’s
intringic reference to knowledge and truth in every human act.

12.a. Self-dependence

- Self-determination reveals that the person, owing to his free-
dom in every instance of a specifically human act, “depends chiefly
on himgelf for the dynamization of his own subject.”®” Earlier
we saw that while the will is intrinsically and spontaneously at-
tracted to the object under the aspect of good, it is, howev r, the
moment of choice and decision which is erucial in a person’s action.
In this latter is accomplished the moment of self-determination
which essentially defmes every instance of a genumely human act.
Self-determination reveals and actualizes self-dependence, and to-
gether they show man’s transcendence in action, for in acting
man not only determines, or decides about, the object of his acts
(thereby transcending himself horizontically in the direction of
the external obJect) but at the same time, he also decides about
himself making himself the most immanent obJect of his own
action. In this case, the person, as it were, steps out, stands over,
himself — and decldes about himself, vertically transcending his
own .subjectivity,

98 Cf. Ibid., p. 119. ‘

97 Thid., p. 120. The abscence of this self-dependence places man beyond
freedom and relegates human dynamism to the realm of instinct and neces-
sity. Wojtyla distinguishes between the dynamism at the level of nature
manifested in “activations” that has instinct as its moving and integrating
factor, and the dynamism at the level of person which exhibits the ego’s
dependence on itself for his dynamization and where self-determination ‘‘gerves
as the basis from which acting itself as well as its direction and purpose
are derived. The dynamism at the level of nature lacks that special depen-
dence on the ego which is the characteristic mark of the specific dynamism
of the person.” Ibid., p. 117.
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intrinsic part of the very nature of a decision and is in a special
manner manifest in choice.1%

In simple and complex acts of willing, there is always involved
what Wojtyla calls the “moment of truth.” An act is simple when
the will is pr:sented with only one possible object of volition, In
this case, the person’s active response is an “unequivocal decigion”:
“T will X,” or “I will something.” While choice is not necessary,
it still involves an authentic decision. In complex acts of willing,
however, the will is confronted with more than one object as a
possible end of action. It has to choose from a number of presented
goods or values which perhaps compete against each other or may
even be mutually contradictory. The person’s choice of one parti-
cular good or value involves his decision for that good or value
and entails his r nouncing of the rest. Wojtyla writes:

In a simple decision there is no choice, because an un-
equivocal motive eliminates the need to choose, When motiva-
tion is complex each decision must become a choice... And
choice always entails the renunciation of a spectrum of ob-

. jects, of possible values, for the sake of one single object or
value. It also necessitates putting off some potential wil-
ings for the actual one.10!

In both cases there is the crucial “moment of truth” or the
“axiological truth” of the cbject, that is, the knowledge of the
irue goodness or value of the objcet, Knowledge of the objects
of willing is a necessary condition of choice and decision, and
while this is not the function of the will, the reference or the in-
trinsic dependence on this knowledge is, however, constitutive of
the nature of the will. Moreover, the moment of truth becomes
itself the principle of decision, choice and action.102

Axiological or moral truth is different from the ontological,
logical, or even practical truth. It refers to the knowledge of the
value of the object, which involves not only the apprehension of

100 Tbid., p. 137.
101 Tbid., pp. 130-131.
102 Cf. Tbid., pp. 137-139.



KAROL WOJTYLA’S PHILOSOPHY 363

the goodness or badness of the object, but also the judgment that
this attribution of value is indeed true and correct. Quoting
Wojtyla at length, we may observe:

Choice as well as decision-making — each in its own
way — is performed in reference to the truth of the object
recognized as a positive good. Thus in both there is pre-
suppos-d the cognitive experience of truth; for the cognitive
experience to which the deliberaticn of the will takes recourse
is not merely constitutive of objects of cognition, but is first
and foremost evaluating them with respect to that “truth”
about the object which shows it as a positive or negative good.
That is, we speak here about the axiological (or moral) truth,
which is differentiated from the ontological and logical “truth”.
In grasping it we assert the value of an object rather than
what the obj-ct itself or as cognized actually is. The “axio-
logical truth” — or rather the truth in the axiological sense —
which is disclosed by our investigation is not, however, the
same as the sc-called “practical truth” and does not belong
directly to the so-called “practical knowledge”.103

This judgment about the value of the object, moreover, carrics
with itself what Wojtyla calls its “apodictic” aspect; that is, the
object is not only judged as good or bad, but such judgment is at-
tributsd to the subject himself who himself perceives the truth of
his being good or bad, depending on the value (the goodness or
hadness) of the object he has opted for.

~ Our analysis of the will’s reference to axiological truth has
disclosed that truth is the basis of the person’s transcendence in
action, while at the same time, it has clarified what that trans-
cemdence consists of,

We said earlier that self-dependence and the will’s intrinsic
dependence on truth would clarify Wojtyla’s understanding of ver-
tical transcendence. Self-dependence reveals that the person de-
pends chiefly upon himself for his own dynamization in a speci-
fically human action. This is accounted for by man’s freedom

108 Thid., p. 143.
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which renders him indeterminate in relation to the will’s possible
objects. Since none of these objects necessarily actualizes the
will and moves it to act, the person’s dynamization in action occurs
in the moment of choice and decision, whereby man actively turns
to the -object and, as it were, places himself in act. Here, the per-
son determines not only the object but his own capacity and frce-
dom to act. He therefore transcends not only the object but his
own action itself, his own dynamization itself. This latter is what
Wojtyla means by vertical transcendence,

However, as we saw, freedom, the moment of decision and
choice, self-determination itself, are all grounded on the will’s in-
trinsic dependence on truth. The person, says Wojtyla, “becomes
independent of the objects of his own acting through the moment
of truth, which is contained in every authentic choice or decision
making,”1%* and it is the will’s intrinsic reference to truth that
finally or ultimately accounts for the person’s “ascendency over
his own dynamism which we have here described as the trans-
cendence in action (vertical transcendence).”% Owing to this
freedom which intrinsically depends on truth, the person is acting,
transcends not only his actions and its objects, but transcends
himself in the very performance of the act, manifesting thereby
his gelf-possession and self-governance.’

13. Self-fulfillment of the Person in Action

We now consider the person’s self-fulfillment in the perform-
ance of his action which runs parallel to self-determination and
further clarifies the person’s transcendence in action. This
brings us to the heart of this chapter that we have devoted to
Wojtyla’s philosophy of the acting person.

Self-fulfillment denotes that in acting, man fulfills himself:
“being the performer of an action man also fulfills himself in
it.”"106  The structure of self-fulfillment “tells man everytime anew

104 Thid., p. 138.

105 Loc. cit.

108 Cf. Ibid., pp. 149-186; “The Person; Subject and Community,” RM,
pp. 284-288,
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that he is simultaneously given to himself as a gift and imposed
upon himself as a task.”1%"

Fulfillment, according to Wojtyla, is a similar to “act” —
which denotes the fulness which corresponds to a definite possi-
bility. Wojtyla says:

To fulfill oneself means to actualize, and in a way to
bring to the proper fullness, that structure in man which is
characteristic for him because of his personality and also
because of his being somebody and not merely something.1%®

Self-fulfillment reveals that the person is a potential and not
a.fully actual being, containing in himself that tendency or drive
to move from his incompleteness to that fullness or plenitude that
is proper to his being. Man is a being essentially in becoming,
and his. self-fulfillment in and through his actions evidences the
fact that man is a contingent being.’”® Thus, self-fulfillment in
and through actions indicates the person’s ontological becoming
and self-actualization, but this fulfillment of the person in his
- actions does not involve solely an ontological becoming. Owing to
his specific nature as a person, this self-fulfillment also involves
a moral or axiological dimension — proper only to the human
person.i® In fact, as we will see later in.this section, self-ful-

0¥ Karol Wojtyla, “Subjectivity: and the Irreducible in Man,” AH, 7
(1978) p. 112. ’

108 Karol Wojtyla, AP, p. 151.

100 “Every being,” says Wojtyla, “that must strive to attain its own
fullness, and that is subjected to actualization, appears indeed to be con-
tingent. This seems to be evidence also, in a different way, by the modality
of action as seen in its axiological status; the possibility of being good or
being bad, that is to say, of fulfilling oneself through goodness or of non-
fulfilling oneself, shows a special feature of the.contingency of the person.”
Ibid., p. 154. Cf. also, “The Person: Subject and Community,”
RM, p. 284.

110 “At any rate,” says Wojtyla, ¢it is. only in the person. that the
fulfillment, which ontologically corresponds to the structure itself of the
person, can be achieved. The person finds fulfillment in performing the
action and thus in attaining appropriate plenitude and coempleteness, which
in its structure conforms essentially to the structural condition of self-
governance and self-possession. In the action, the person achieves his own
accomplishment by becoming ‘somebody’ and the being ‘somebody’ is his mani-
festation of himself. Together with this individual fulfillment — stress is
to be laid on ‘together’ — or indeed in direct union with it, comes the
fulfillment of the self in the axiological and ethical sense, the fulfillment
through crystallization of moral value.” Idem, AP, p. 157.
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fillment is not solely identified with the mere performance ot an
action, but depends on the moral value of the act.

Every action, as we have seen, has a double teleology: the
transitive/outer and the intransitive/inner consequences. Self-
fulfillment refers primarily, not exclusively, to inner dimension
of action by which “an action reaches and penetrates into the sub-
ject, into the ego, which is its primary and principal object.1!? The
person’s choice of, or decision for, a certain particular good of
value at the same time brings about an immanent effect or modi-
fication in the acting subject himself. It is in this “inward-
reflecting leaning” to the subject that the decisive moment of self-
determination lies. It is this inner aspect of the act which leaves
its lasting effect in the person, primarily in its moral dimension.
In performing an action, man fulfills himself in it, depending on
the moral virtualities of the act. Writes Wojtyla:

Human actions once performed do not vanish without
trace: they leave their moral value, which constitutes an ob-
jective reality intrinsically cohesive with the person, and thus
a reality also profoundly subjective. Being a person man is
“somebody” and being somebody he may either be good or
bad.llz

Self-fulfillmemt, therefore, brings us to the moral dlmensmn
of action and the person’s fulfillment in action.

13.a. The Moral Dimension of Self-fulfillment

Every action, in the performance of which the person achieves
self-fulfillment, possesses an intrinsic moral dimension. There
exists a fundamental link between the humanum and the morale.

111 Thid., p. 150.

112 Thid., p. 151. The reader may also see, Hans Kochler, “The Dia-
lectical Conceptlon of Self-determination,” AH, 6 (1977) ed. by Anna-Teresa
Tymieniecka (Dordrecht, Holland/Boston USA . Reidel Publishing Com-
pany, 1977) pp. 75-80.
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The morale, Wojtyla holds, is rooted in the humanum, and o for-
- Uors is what might be defined as the personale, '3

The experience of what is morally good or bad, as disclosed
particularly in conscience, constitutes an essential moment in the
experience and the performance of a human act, and the person’s
self-fulfillment in and through his action. Self-fulfillment brings
the person into direct contact with the moral reality, insofar as,
according to Wojtyla, man fulfills himself as a person, as some-
body, by becoming either good or bad -— ‘“which means that he
may or may not achieve self-fulfillment.””1* True self-fulfillment
is accomplished, moreover, solely in the performance of a morally
good act. Says Wojtyla:

Existentially every action is some kind of fulfillment of
the person. Axiologically, however, this fulfillment is reached
only through the good, while moral evil leads or amounts to,
so to speak, non-fulfillment.11s

This axiological dimension of the structure of self-fulfillment
bring us the key role played by conscience as a necessary con-
dition of man’s fulfillment of himself in action.

18.b. The Role of Conscience and Truth

The role of conscience in self-fulfillment comes to the fore
because “it i3 owing to conscience that the human act is formed
as the willing and the choosing of true good.” Its function is to

113 Cf, Karol Wojtyla, “Subjectivity and the Irreducible in Man,” AH, 7
(1978) p. 112,

114 Cf, Karol Wojtyla, AP, pp. 149-186; “The Structure of Self-deter-
mination as the Core of the Theory of the Person,” Tommaso d’Aquino nel
suo VII centenario..., p. 88; “The Person: Subject and Community,” RM,
pp. 284-288; “The Intentional Act and the Human Act, that is,
Act and Experience,” AH, 5 (1976) ed. by Anna-Teresa Tymieniecka
(Dordrecht, Holland/Boston, USA: D. Reidel Publishing Company, 1976)
pp. 269-280. According to Wojtyla, on the one hand, self-fultillment can
only be properly understood in the context of the intrinsically moral moda-
lity of human action. On the other hand, “as an existential reality, mora-
lity is always strictly connected with man as a person. Its vital roots
grow out of the person. Indeed, it has no existence apart from man’s per-
formance of actions and his fulfillment through actions.” Idem, AP, p. 152.

115 Ibid., p. 120.
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judge ‘the moral value of ‘the action, of the good or the evil con-
tained in the aet, and thereafter to elicit in the person a se'n’se of

4

" lies at the core of self-fulfillment. “Do good and avoid evil, »

the first principle of conscience known as synderesis, is the most
basic formula of all human praxis. “To do this,” says Wojtyla,
“man must constantly transcend himself in conscience in the di-

- rection of -true good, That is 'the fundamental direction of the
« transcendence ‘which is-the property or characteristic of-the hu-

- -1an person.”!1% - The person, owing to his conscience, must con-
- tinyally - “outgrow' -himself in’the direction of the good, willed

and chosen in the light of truth — and simultaneous with this
transcendence, the person achieves self-fulfillment,

- In fulfilling an act, I fulfill myself in it provided the act

- is good or in agreement with my conscience, that is, donc
with a good or righteous’conseience. Th e moral value reaches
to the entire depths of the metaphysical structure of the hu-

" man subject, The opposite of this is a deed contrary to cons-
‘cience; in'a morally evil deed I become an evil man and evil
as man. Comhitting such’'a deed does not bring self-fulfill-
ment, but is rather a “nonfulfillment” of self. This exper-
ience of nonfulfillment of self corresponds to negative moral
value; we might call it “antivalue,” especially from the point

- of view of the judgment of the conscience.!1?

The function of conscience as the subjective norm of morality
comes to the foreground in the analysis of self-determination, and
places this latter in a clearer light, Conscience not only judges
the good contained in the action, but also elicits in the person a

" gense of duty with regards to this good. This transition from the

Judgment about the moral value of the action to the sense of duty
or obligation is based on, and occurs in the context of, two fac-
tors: first, ‘theé Burrender to truth intrinsically constitutive of free-
dom and self-determination in every human act, and secondly, the
concommitant, self-objectivizing turn of the will towards the ego

' 118 Karol Wojtyla; “The Person: Subject and Community,” RM, p. 286.
117 Loec. cit.
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in every act. In other words, conseience’s judgment about the mo-

- ral truthfulness of the act (X is truly good) can be made only be-

cause of its reference to truth. Simultaneous with this judgment
of the moral truthfulness of the action, conscience relates and ex-
tends this judgment to the person as the primary value in acting.*®

. In this judgment by conscience about the objective value of
the action, the former never judges the latter as if in a detached
manner, but always extending this judgment to the subject him-
self. Hence, not only is “X is truly good”, but “X should be done”
— because by doing so I become good and thus fulfill myself.

The fact that the assertion of “X is truly good” activates
the conscience and thus sets off what is like an inner obliga-
tion or ocmmand to perform the action that leads to the real-
ization of X is most strictly related with the specific dyna-
mism of the fulfillment of the personal ego in and through
action, It is from this point of view that duty is discussed
here.lli

Our discussion above has- disclosed that, and how, conscience
functions of the subjective norm of morality in the structure of
self-fulfillment. Closely interwoven and connected with this sub-
Jective normative role is the function that conscience plays in rela-

- tion to the objective norms of moral eonduct, which also bear upon
the fulfillment of the person in his actions,

118 Says Wojtyla: “When it is an effort of the intelle ivi
truth in the sphere of values, then its aim is to graspcr;'nostt no‘;lllr;rg ai?;
detached values as such of the objects of willing but also — together with
~ the intrasitiveness of the action — the basic value of the person as the
subject of the will and thus also of the agent of action.” - Idem, AP, p. 161.
112 Ibid., p. 163. Modern philosophy of language has put into question
and has denied the possibility of this transition from an ‘“is statement” to
" an “ought statement” especially in ethics. -However, in Wojtyla’s philo-
sophy of the acting person, such transition is possible owing to the funda-
mental openness of the will and freedom to objective truth and the .objective
good, as well as the inherently axkiologi¢al-moral character of -self-ful-
fillment. For instance, R. Buttiglione commenting on this aspect of Wojtyla’s
thought, holds that the transition from “this is truly good” to the affirma-
tion that “this must be realized” is possible in Wojtyla because there exists
an obligaion on the part of man to realize the good which is constitutive of
his self-realization as a person. Buttiglione goes on to say that this con-
nection between the will and freedom on the one hand and, on the other,
the objective truth and the good allows us to establish a normative order.
Cf. R. Buttiglione, Il pensiero di Karol Wojtyla, p. 179.
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Moral duty also arises as a consequence of a pre-existent mo-
ral (or legal) principle or norm which appears to be derived from
outside the person, This is the objective order or morality which
“in its significance and application extends far beyond an indivi-
dual person and his concrete innerness.”’? Conscience does not
create these norms; it discovers them. Their fundamental value
lies in the good that they objectify, and it is because of this good
that these objecive norms become related to conseience and de-
cidingly bear upon self-fulfillment, for they can become sources
of moral obligation that binds the person, in conscience, to act in
compliance with their precepts. In doing so the person attains
his self-fulfillment as a person.

This moral obligation, however, arises only when conscience,
not only judges their abstract objective truthfulness, but when
conscience perceives their objective truthfulness, in an experience
“that expresses itself in the conviction or subjective certitude that
such-and-such a norm corresponds to a good.”'2? On the strength
of this subjective conviction, the objective norm can bind cons-
cience and bring it to act in compliance with its precepts: “A
right norm is thus one that it is proper for the conscience to obey:
a wrong norm, on the contrary, one that is not to be followed.”!?2

The norm and the obligation which arise because of it take on
a concrete personal dimension. According to Wojtyla, conscience
shapes this norm and the moral obligation that issues forth from
it on account of the subjective conviction about its truthfulness, into
“that unique and unparalleled form they acquire within the ex-
verience and fulfillment of the person.”'?®* Here the tension be-
tween the objective order of norms and the inner freedom of the
person is relieved in the subjective conviction (and “active” accep-
tance) of the truthfulness of the good contained in the norms. In-
deed, by complying to the right norm, the person becomes good and
experiences self-fulfillment. Far from abolishing or stiffling man’s
inner freedom, the truthfulness of the good contained in the ob-
jective order of morality liberates it.

120 Karol Wojtyla, AP, p. 164.
121 T0c. cit.

122 J,0¢. cit

123 Thid., p. 165.
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13.c. The Call and Responsibility to Self-fulfillment

In every obligation, says Wojtyla, there always lurks behind
the fundamental imperative: “Be good as a man — do not be bad
as man.”’** Such an imperative manifests the person’s fundamental
call to self-fulfillment that forms part of the inner reality of the
person as the one who has possession and governance of himself
hecause of freedom. Man is constantly given to himself as a gift
and simultaneously imposed upon himself as a task.

The person responds to this call whenever he determines him-
self in the direction of the good, willed and chosen in the light of
truth. This surrender to truth, which always bears the mark of
man’s transcendence and is proper to him because of his rational
nature, brings together the ontological and axiological dimensions
of self-fulfillment in action.

Moreover, this call to fulfillment brings to the fore man’s
responsibility to and for himself in action. The person is respon-
sible for performing “X”, not only because he is the cause of it,
but because of the call to self-determination and self-fulfillment
that the performance of such an action involves. In performing
“X”, the person is not only responsible for its value, he is at the
same time morally responsible to himself for it. Wojtyla writes:

Together with the responsibility for the value of inten-
tional objects, the first and fundamental responsibility that
arises in acting on the basis of self-determination and self-
dependence is the responsibility for the ego who is the agent
performing the action.12s

18.d. Self-fulfillment and Felicity

Sclf-fulfillment, which unrolls parallel to self-determination,
brings about happiness or felicity in the acting person. Accord-
ing to Wojtyla, in the very notion of happiness or felicity — an
exclusive privilege that is proper solely to the unique structure of

124 Ibid., p. 168.
12 Ibid., p. 171.
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the person — there is something very akin to fulfillment, to the
fulfillment of the self through action: “To fulfill oneself is almost
synonymous with felicity, with being happy.’’*2¢

Human action does not eo ipso bring about happiness, for ‘‘the
sphere of felicity is to be sought in what is internal and intransi-
tive in the action, in what is identifiable with the fulfillment of
- the ego as the person.”’?” Now, we saw that the person fulfills
himself in action only when he chooses the good, in the light of
the moral truth. Since felicity is synonymous with self-fulfill-
ment, it is brought about by the person’s surrender to moral truth
whereby he attains fulfillment as a person. Thus, felicity, ac-
cording to Wojtyla, has to be identified “wilh the fulfillment of
freedom through truth’’128 It is in the surrender of freedom to
truth that man attains fulfillment, which engenders the atate of
felicity of the person.

14. The Personalistic Value of Action

Having analyzed the complex reality of the performance of
an action, Wojtyla concludes that the fundamental value of every
action lies precisely in the performance itself of such action by the
person. He calls this the “personalistic” value of the action,
“which inheres in the performance itself of the action by the per-
son, in the very fact that man acts in a manner appropriate to
him,” in the fact that performing the action, the person reveals,
determines and fulfills himself in it.1?* This personalistic value
of action has both an ontological and axiological significance:
ontological because the person and his value are simply and onto-
logically prior to and more fundamental than the value of the
action (operari sequitur esse); axiological because in every act-
“ion the fundamental value is the person who, in performing the
action, fulfills himself in it. 4

126 [bid., p. 174.

127 hid., p. 175.

128 Loc. cit.

129 Cf. Thid., pp. 264-267.
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This personalistic value, according to Wojtyla,: is prior- to
and differs from the moral value that “belongs to the nature of
the performed action and issues from their reference to-a norm.”13°
Moral or ethical values are rooted in, emerge and develop “on the
substratum of the personalistic value,” which they permeate but
with which they cannot be identified.1s!

15. Self-fulfillment and Participation

Wojtyla devotes the closing chapter of his book The Acting
Person to an analysis, :albeit by his own admission “sketchy,” of
that immanent and constitutive dimension of the dynamic person-
act correlate which issues from the fact that actions can be, and
in a rather universal way, are actually performed “together with
others”, in various interhuman and communal relations. This is
a direct and natural consequence of the fact that the ‘person lives
and exists “together with others”. Given this fact, Wojtyla asks:
what significance does this acting together with others have for
the personalistic value of action? ‘How does the person fulfill
himself in action, precisely in his performance of such action to-
gether with others? Wojtyla’s answer is encapsulated in one
word : participation.1s2 s

In common usage, says Wojtyla, participation is taken to
mean “having a share or part in something.” Philosophieally,
however, participation refers to that ontic property of the person
in virtue of which he,.

130 Thid., p. 264.

131 Cf, Ibid., p. 266.

132 Cf. Ibid.,, pp. 261-300. Wojtyla elaborated further on this theme in
his two other writings, namely: “The Person: .Subject and Community,” RM,
pp. 288-308, and “Participation or Alienation,” AH, 6 (1977), ed. by Anna-
Teresa Tymieniecka (Dordrecht, Holland/Boston, USA: D. Reidel Publish-
ing Company, 1977) pp. 61-73. For related studies on Wojtyla's notion of
participation, please see: A. Wilder, O.P., “Community of Persons in the
thought of Karol Wojtyla,” Angelicum, pp. 63-96; R. Buttiglione, Il pen-
siero di Karol Wojtyla, pp. 197-206; Marco Cangiotti, “Sul concetto di par-
tecipazione in Karol Wojtyla,” Karol Wojtyla e il pensiero europeo contem=
poraneo (Bologna: Centro Studi Europa Orientale, 1984) pp. 83-97; Nicholas
Lobkowicz, “Participation et aliénation,” Karol Wojstyla. Filosofo, teologo,
poeta, pp. 247-261. AR
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when he acts together with other men, retains in this acting
the personalistic value of his own acting and at the same
time shares in the realization and the results of communal
acting. Owing to this share, man, when he acts together
with others, retains everything that results from communal
acting and simultaneously brings about — in this very man-
ner — the personalistic value of his action.138

Participation, according to Wojtyla, has a double sense. It
is conceived, first of all, as that ontic capacity or ability of the
person, rooted in and stemming from the specific structure of the
person himself, which makes possible his acting together with
others in a manner that in so doing, he fulfills himself in it. As
any human action follows upon the ontological nature of the per-
son, so being and acting together with others, in such a manner
ihat in it the person simultaneously retains the personalistic value
of action, is first of all grounded in the ontological structure of
the person himself.!3* Secondly, participation refers, so to speak,
to that “actual moment” of the person’s performing an action
together with others, such that he is not absorbed by such eommunal
interplay, but rather, in this very manner of acting with others,
he fulfills himself and manifests his transcendence, and reveals
a new dimension of his self as a person,13®

Participation thus conceived carries with itself a normative
significance for both the individual and the community of which
he is a part. On the one hand, every person must

strive for that kind of participation which would allow him
in acting together with others to realize the personalistic
value of his action. On the other hand, any community of

133 Karol Wojtylal, AP, p. 269. Cf. also, “Participation or Alienation,’
AH, 6 (1977 p. 70.

134 Cf, Karol Wojtyla, AP, p. 269.

135 Cf. Loc. cit. Wojtyla says that participation “signifies, on the one
hand, that ability of acting ‘together with others’ which allows the realiza-
tion of all that, results from communal acting and simultaneously enables
the one who is acting to realize thereby the personalistic value of his action,
However, this ability is followed by its actualization. Thus, the notion of
‘participation’ includes both that ability and its realization.” 1Ibid., p. 271.
Cf. also, “Participation or Alienation,” AH, 6 (1977) p. 71.
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acting, or any human cooperation, should be conducted so as
to allow the person remaining within its orbit to realize him-
self through participation.1s¢

Such normative significance is ultimately founded on the fact
that, owing to his uniquely personal nature, the person had a basic
and “natural” right not only to act, but to fulfill himself in action,
and he has the obligation to do so.

Denial or lack of participation may, therefore, occur either
on the part of the person as the subject-agent of action, and we
have individualism, or on the part of the community, and here we
have objective totalism.13" Wojtyla describes them in these words:

Individualism sees in the individual the supreme and the
fundamental good, to which all interests of the community
or the society have to be subordinated, while objective totalism
relies on the opposite principle and unconditionally subordi-
nates the individual to the community or the society.138

In essence, individualism isolates the individual from others
and treats his good as opposed to, or in contradiction, to theirs.
From individualism’s viewpoint, bemg and ac:tmg' “together with
others”

is a necessity that the individual has to submit to, a necessity
that corresponds to none of his very own features or posi-
tive properties; neither does the acting and existing together
with others serve or develop any of the individual’s positive
and essential constituents... From the individualistic point
of view an essentially constituent human property that allow
the person to fulfill himself in acting “together with other”
simply does not exist.12?

Totalism is the reverse of, and is derived from, individualism.
It protects the community or society from the indiviual, on the
assumption that the individual seeks solely his own good and that

136 Karol Wojtyla, AP, p. 271.
137 Cf, Ibid., p. 272.

138 Loc. cit.

139 Tbid., p. 274.
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any tendency to participation is “totally alien to him”. Thus, to
attain the common good, totalism limits the individual and his
freedom — at times even surpresses them completely,

Both systems imply a denial or rejection of participation as «
constitutive element in the structure of the human person, Both
are, therefore, based on an anthropology described by Wojtyla as
“impersonalistic” or ‘“anti-personalistic.’’140

15.a.. Community and the Comimon Good

Participation, daccording to Wojtyla, constitutes and at the
same time is realized in that type of interpersonal.or intersub-
jective relationship called community. Every human being, from
birth, finds himself inserted within different interhuman situa-
{ions of existing and acting “together with others,” and his be-
longing or membership in each of them may vary depending pre-
cisely on the various interpersonal, associational relationships and
honds that exist in each of them.1

All communities, however, can either be a community of being
or a community of acting. In a community of being, the members
are brought together by the objective bonds which exist among
them and which “define,” so to speak, their membership in that
communal group. This happens, for instance, in a family, where
the members are bound together by their natural ties and by their
common good. In a community of acting, the members are brought
together by the objective aim or goal, or sets of aims or goals,
that brought them to act together. Wojtyla here presents the
example of a group of men digging a trench in an excavation, or
& group of students listening to the professor’s lecture, In both
cases, their acting together occurs on the basis of their common
goals.  Moreover, according to Wojtyla, the community of being
always conditions the community of acting, as is obvious in the
case of a family for example.

140 Cf. Ibid., pp. 274-275.
141 Cf. Ibid., pp. 276-280.
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What is crucial to note here, however, is that these objective
bonds and associational relations existing between. members of
either type of community do not as yet realize, or cannot as yet
‘be identified with, participation. Mere membership in these. com-
munities cannot as yet be identified as participation., Participa-
tion is realized only when each member of the community has
“subjectively” chosen as his own the good of the community.
Writes Wojtyla:

Participation inheres among others in choice; man chooses
what others choose and indeed often because others choose it,
but even then he chooses it as his own good and as the end
of his own striving. What hé thus choose is his own good
in the sense that he as the person -can fulfill himself in it.
It is participation that enables him to make these choices and
to undertake this way of acting “together with others.”142

It is in this subjective appropriation of the common good or
goal that participation is identified, constituting thereby the com-
munity as a “quasi-subject” of action. In a communal acting
where there is participation, the individual person remains as the
proper subject-agent of action; participation does not constitute
the community as a new and separate subject of acting, Par-
ticipation, however, introduces new relations amongst the persons
acting together and a new “subjectiveness’ in their acting. Owing
to participation, the community acquires a “quasi-subjectiveness.”
hecause the individuals have subjectively chosen the common good
ag their own.14

Thus, the common good can be seen as the basis of partici-
pation when persons act together with one another. The common
good, according to Wojtyla, can be easily identified with the ob-
jective goal of the community and can be conceived simply in this
purely objective or “material” manner. Wojtyla says, however,
that:

It is impossible to define the common good without simul-
taneously taking into account the subjective moment, that is,

142 Thid,, p. 280.
143 Cf. 1bid., p. 277.
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the moment of acting in relation to the acting persons. When
we consider this moment we see that the common good does
not consist solely in the goal of the common acting performed
by a community or group; indeed, it also, or even primarily,
consists in that which conditions and somehow initiates in
the persons acting together their participation, and thereby
develops and shapes in them a subjective community of acting.

We can conceive the common good as being the goal
of acting .only in that double — subjective and objective
sense.l44

It is participation which inheres in the individual’s choice of
the common good as his own that constitutes this subjective or,
perhaps better, “personalistic” aspect of the common good. Owing
to participation, the individual person’s choice of or for the com-
mon good brings him fulfillment. At the same time, Wojtyla says,
“owing to the same ability of participation, man expects that in
communities founded on the common good his own actions will
serve the community and help to maintain and enrich it.”’14s

It is finally on account of this personalistic dimension of the
common good that it acquires an axiological priority or superiority
over partial or individual gocds. Because of the personalistic as-
pect of the value of the common good, a person may readily re-
linquish his individual good for the welfare of the community.
Such sacrifice of his individual good corresponds to the ability
of participation inherent in him — and instead of depriving him
cf self-fulfillment, brings him rather a high degree of it.14

15.b. Participative Attitudes

After having considered the relation between the common
good and participation, Wojtyla goes on to discuss the different
attitudes which characterize man’s being and acting together with
others which affect such relation. He classifies these attitudes

144 Tbid., p. 281.
145 Thid., p. 283.
146 Cf, Loc, cit,
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2s: 1) authentic attitudes (namely, solidarity, opposition, dialogue)
and 2) non-authentic attitudes (namely, non-involvement and ser-
vile conformism). He hastens to add that here he is mainly con-
cerned with the pre-ethical, personalistic significance of these atti-
tudes.

Solidarity is that participative attitude which renders the
person constantly ready to accept and realize his share in the com-
munity. In taking this attitude, the person

does what he is supposed to do not only because of his mem-
bership in the group, but because he has the “benefit of the
whole” in view: he does it for the ‘“common good.” The
awareness of the common good makes him look beyond his
own shares; and this intentional reference allows him to real-
ize essentially his own share. 47

Solidarity also entails that one respects the duties and obli-
oations which properly belong to the domain and responsibility of
others — except in cases of necessity when one, guided by an acute
sense of the needs of the community, may have to “take over more
than one’s usual share in acting and responsibility.” Solidarity
implies a mutual complementariness (amongst the members of the
community), which forms an intrinsic part of participation and
fulfillment. It “allows man to find the fulfillment of himself in
complementing others.”148  Opposition is the attitude which aims
at a more adequate understanding of the common good, and more
especially, of the means employed or need to be employed for its
achievement — especially from the point of view of the possibility
of participation,

Opposition, therefore, does not contradict solidarity. It is
rather an essentially solidaristic attitude that, far from rejecting
the need for participation and the common good, seeks rather to
clarify the constructive roles one may play in confirming them.
The one who opposes does not therefore withdraw his solidarity
with others. Rather, he seeks “for that participation and that at-

147 Tbid., p. 285.
148 Loc. cit.
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titude to the common good which would allow them a better, a
fullef, and a more effective share in the communal life.”14

This constructive opposition is not only beneficial to, but is
required by, the common good and participation.

Dialogue is the attitude which establishes and keeps the ba-
lance between selidarity and opposition, in the midst of differences
and conflicts, strains and strifes that may arise within the com-
munity. In such situations, dialogue “allows us to select and bring
to light what in controversial situations is right and true, and
helps to eliminate any partial, preconceived or subjective views
and trends.”®® Tt also prevents opposition from disrupting soli-
darity, and solidarity from stiffling opposition,

These attitudes are authentic because they allow participation
and the personalistic value of the action to be realized in man’s
acting and being with others. Where the person deviates from
them, we have servile conformism or non-involvement.

Servile conformism denotes a passive compliance which, on
the surface, appears as solidaristic but, in reality, involves an in-
trinsic lack of solidarity and an evasion of opposition. The con-
formist, in this sense, shows but a mere semblance of participation
because, in reality, his “specifically human ability of shaping crea-
tively his community is dwarfed, annihilated, or perverted.”1®
Says Wojtyla:

Conformism consists primarily in an attitude of com-
pliance or resignation, in a specific form of passivity that
makes the man-person to be but the subject of what happens
instead of being the actor or agent responsible for building
his own attitudes and his own commitment in the community.
Man then fails Yo accept his share in constructing the com-
munity and allows himself to be carried with and by the
anonymous majority ... The problem of conformism obvious-
ly does not lie solely in the submission to the other members

149 Tbid., p. 286.
150 Thid., p. 287. Co S o
151 Thid., p. 290, ‘ - R R



KAROL WOJTYLA’S PHILOSOPHY 381

of the community. It lies deeper and consists in a definite
renunciation of seeking fulfillment of oneself in and through
acting “tqg»ether with others.”’152

Non-involvement is the complete withdrawal from the com-
munity; it is man’s absence from his community. It is a consti-
tutive element of conformism. However, while this latter leaves
a semblance of participation, non-involvement openly proclaims
one’s estrangement from his community, In both cases, man aban-
dons his striving for self-fulfillment in acting and being “together
with others.”

16. “I-You” and “We” Relations

We now close this excursus on Wojtyla’s philosophy by taking
up his analysis of those interpersonal relations where participation
and self-fulfillment in a community are most profoundly rooted,
and where he traces back the roots of the problem of alienation.
These are the interpersonal relations expressed in the “I-You”
and “We” formulas, to which all other possible intersubjective
relations are reducible.’®® They ‘are basic interpersonal patterns
of being and acting in a community that are, according to our
author, given as facts that are “lived through,” and, therefore,
given in man’s experience prior to any attempt at methodic reflec-
tions.

The “I-You” patfern is always a one-to-one relation (hence
“You” here is taken in the singular) and the fundamental fact con-
tained in it is that the “you” is always like “me”, someone or some
other “I”.*%¢ This relation presupposes both the “I” and the “you”

152 Ibid., pp. 289-290.

153 Cf. Ibid., pp. 292-299; ‘“The Person: Subject and Community,” RM,
pp. 291ff; “Participation or Alienation,” AH, 6 (1977) pp. 61-73. Cf. also,
A. Wilder, 0.P., “Community of Persons in the Thought of Karol Wojtyla,”
Angelicum’; 76ff. Let us note here that the “other’” is ultimately reducible
to a “you”.

154 The “I-You” relation, Wojtyla maintains, ‘“is potentially directed
from one to all people; actually, however, it always connects me with one.
If it connects me in fact with many it is a relation, not to ‘you’ in the
singular, but to ‘you’ in the plural, although it may be easily resolved into
a set of relations to ‘youw’ in the singular.” Idem, “The Person: Subject
and Community,” RM, p. 293. Cf. also, “Participation or Alienation,” AH,
6 (1977) pp. 64ff.
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as distinct personal subjects, inclusive of everything which consti-
tutes the personal subjectivity of each of them.

In this relation, according to Wojtyla, there are involved a pe-
culiar reflexivity and reciprocity between the “I” and the “you”.
When the “I” relates to a “you”, it does so with the “you” as
another “I”, different from his “I”. Moreover, this movement
which passes from my “I”, for instance, to the “you” of the other
not only extends my subjectivity beyond me but at the same time
reverts back to me, When “I” relate to a “you” (who is another
“1” and for whom “I” am a ‘“you”). I experience and am con-
firmed in, my personal subjectivity as an “I”. This peculiar re-
flexivity of this “I-you” relation containg, says Wojtyla, ‘“the mo-
ment of the specific constitution of the human ‘I’ through the rela-
tion to the ‘you’ — “in the light of another ‘T’.”’'%5 We must note,
however, that for Wojtyla, as A. Wilder has aptly pointed out, this
“openness to the ‘other’ with which the ‘I’ appears is not such that
the ‘I’ simply is unintelligible except in terms of its relation to
the ‘you’.”1%¢ What Wojtyla is saying is simply that the “I” is
never given in isolation or in opposition to the “other”

that in the normal state of affairs ‘you’ help me to more amply
ascertain and affirm my own ‘I’. In its basic shape the rela-
tion ‘I-you’ does not lead me out of my subjectivity; on the
contrary, it establishes me in it more firmly.1%7

This “I-you” relation, however, attains its full-blown com-
pleteness only when it acquires a reciprocal character, that is,
when two people become for each other reciprocally “I” and “you”,
and this happens when, in this relation, the “I” and the “you” are
mutually revealed to each other in the truth of their unique per-
sonal subjectivity and everything which determines that subjecti-
vity, and are mutually accepted and confirmed in it as well. In
this reciprocal relation the “I” is at the same time the “you” for

155 Karol Wojtyla, “The Person: Subject and Community,” RM, p. 298.

156 A, Wilder, O.P., “Community of Persons in the Thought of Karol
Wojtyla,” Angelicum, p. 80.

167 Karol Wojtyla, “The Person: Subject and Community,” RM, p. 294.
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the other “I”, which is my “you”. Thus, according to Wojtyla,
the “I-you” relation

should reveal man to man in his personal subjectivity and in
everything that determines it. Through the relation “I-you”
man should reveal himself to man in his deepest structure of
self-possession and self-domination. Especially, it should re-
veal his tendency to self-fulfillment which, culminating in the
acts of conscience, witnesses to the transcendence proper to
man as a person, In this truth of his personal reality, not
only should man be revealed in the interpersonal relation “I-
you”, but he should be accepted and confirmed. Such an
acceptance and confirmation is the moral and ethical expres-
sion of the sense of the interpersonal community.158

The reciprocity involved in the “I-you” relation has profound
significance for participation and reveals a new dimension in man’s
acting and being together with others. The “I-you” relation opens
a direct channel from one person to another and allows one to
participate in the very humanness of others. Says Wojtyla:

The man-person is capable not only of partaking in the
life of a community, to be and to act together with others; he
is also capable of participation in the very humanmness of others.
It is in this ability to participate:in the humanness of every
human being that all types of participation in a community
are rooted, and it is here that it receives its personal mean-
ing. This is what is ultimately contained in the notion of
“neighbour.’”15®

This peculiar reciprocal interaction between the “I” and the
“you” allows a personal “I’ to turn to a personal “you” as the

188 Thid., p. 296.

1% Karol Wojtila, AP, p. 294. Participation in the very humanity of
the ‘“‘other”’ or tne ‘'you” means experiencing another human being as an-
other unique and irrepeatable “I”. Participation, according to Wojtyla,
“means the basic personalization of the relation of a human being to a human
being. I cannot experience another human being as self, because my own
‘T’, as such, is not transferable. When I experience him as a person, I am
coming the closest to that which constitutes his ‘self’ as the only and unique
reality of a human being.” Idem, ‘“Participation or Alienation,” AH, 6
(1977) p. 66. Cf. also, p. 64.
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object of his action, and at the same time this objectivity of the
“you” relates back to him in the manner that ‘“the ‘I’ becomes in
a special way an cbject for itself in the action directed objectively
to the ‘you’.” In this action, both retain the personalistic value
of their acts, both are confirmed in their unique personal subjecti-
vity, and both achieve self-fulfillment. This is, for instance, the
case with love in which two persons relate to each other in a way
that they so intimately and profoundly share in each other’s sub-
jective humanity as to form two unique and irreducible “selves,”
and to constitute thereby a true communio personarum.2% In fact,
according to Wojtyla, the Gospel commandment to love, if we were
to define it in its basic, anthropological and even pre-ethical sense,
means simply the need and the “the call to experience another
human being as the ‘other I’, that is, a call to participate in his
humantiy, concretized in his person, similarly as my humanity is
in my person.”18!

This ability to share in the very humanness of the other that
we have discovered in the “I-you” relation is the “very core of
participation,” and brings to full relief its “personal depth and
universal dimension.,” It is “the condition of the personalistic
value of all acting and existing ‘together with others’.’’12

The “I-you” points to the interhuman relation between per-
sons in a community of acting and being, The other pronoun ‘“we”
signifies the social dimension of this acting and being with others.
According to Wojtyla, “we” indicates directly the plurality of per-
sons who compose a community of acting and being and only in-
directly points to the persons themselves, while “I-you” indicates
these latter directly.!®® “We” signifies a plurality of subjects,
of many “I’s” who, in some fashion, act and exist together in view
of a common value to which they all subscribe, namely, the common
good.

160 Karol Wo;tyla ““The Person: Subject and Commumty ” RM, p. 295.
This dimension in this reciprocal interaction between the “I” and the “you”
reveals that the “I” in this action treats and actually experiences the
other as one’s own self.

181 Karol Wojtyla, “Participation or Alienation,” AH, 6 (1977) p. 66.
Cf. also, AP, pp. 295-299; Love and Besnoo'nszbdzty, PP 73-140.

162 Karol Wojtyla, AP p. 295.

) 163 Cf, Karol WOJtyla “The Person; Subject and Community,” RM, pp.
296f1f.
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We have already spoken of the common good as the basis of
participation in a community of being and acting, and we have
.geen how, in seeking the common good, the individual likewise at-
tains his self-fulfillment in this very manner. In acting in view
of, or for the realization of the common good, each person in a
community experiences his own personal subjectivity and is con-
firmed in it, In this way, the many “‘I’s” acting together in view
of the common good, experience their subjectivities in a new way,
in the dimension of the “we”’. Owing to their relation to the com-
mon good, the plurality of “I’s” not only experience their personal
subjectivity but they realize that they constitute a definite “we”
and experience themselves in a new dimension. This dimension
of the “we’” does not minimize or annihilate the “I-you” direct
personal contact. On the contrary, Wojtyla maintains, the “I” and
the “you” find their reciprocal reference in a new dimension. In
the “we”, the “I-you” relation does not cease; on the contrary,
this latter draws from and is further enriched by the former.1%4

In both the “I-you” and “we” interhuman relations, the per-
son is confirmed in the depths of his humanity and finds his ful-
fillment.1®s According to Wojtyla, it is precigely on the basis of
participation as a property of the person, on the strength of which
he retains his personal subjectivity and the personalistic value of
his actions when he lives and acts “together with others,” that
this self-fulfillment of the person in the “I-you” and “we” rela-
tions becomes possible. On the basis of participation every per-
sonal “I” is able to share with and to relate directly to a “you”,
or to stand together with others as a “we” — in the full truth and
depth of their humanity.

17. The Problem of Human Alienation

The disregard for, the neglect and absence of, participation
brings about human alienation, Alienation is the anti-thesis or
participation. It is, says Wojtyla, “the weakening or simply the
annihilation of the possibility to experience another human being

164 Tbid., p. 298.
165 Tbid., p. 304.
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as the ‘other I'”’ Alienation is the privation of participation
which makes it possible for the personal “I” to develop and ful-
fill himself in acting and being with others. It is a usurpation
or deprivation of the very humanity of man, and this may happen
both from the part of the subject himself, or from the part of
others and the community.1%

The person may himself abandon his inclination to participate
and turn away from his responsibility to fulfill himself, This
could, for instance, be the case with “servile conformism” or non-
involvement that we have seen above, Thus, the person alienates
himself from himself. The person may as well be alienated, de-
prived of his ability to experience his unique subjectivity, by others
or by the community, both in the “I-you” and ‘“we” relations, “I”
may, for instance, turn to the “ycu” purely as an object to be
used, and thereby limit and even annihilate all that makes the
“you’” another “I”. Then, the very humanity, the personal sub-
jectivities of the “I” and the “you” are undermined. Both remain
cut off from each other; both remain unconfirmed by and in
each other. The “neighbour” vanishes and there remains solely,
says Wojtyla, “the ‘other one,’ a ‘stranger,” or perhaps even an
outright ‘enemy’.”’197 Or the “we” could vanish into an amorphous
crowd because the social community does not allow, refuses to
allow the personal “I” to affirm his subjectivity and humanity.
The life of the community is conducted beyond him, against him,
or even “at his expense,” and swallows him into that faceless
crowd where he may no longer be able to retrieve himself as sub-
ject.1%® In all these, the person is deprived of his ability to par-
ticipate that allows him to fulfill himself and that reveals his
transcendence — in his being and acting “together with others.”
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168 Cf, Karol Wojtyla, “Participation or Alienation,” AH, 6 (1977) pp.

-73.
167 Karol Wojtyla, “The Person: Subject and Community,” RM, p. 307.
Cf. also, AP, pp. 296-299. . .
188 Cf, Karol Wojtyla, “The Person: Subject and Community,” RM, p.
306.
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