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On Karol Woijtyta's Aristotelian Method
Part II

Induction and Reduction
as Aristotelian Induction (éraywyn)
and Division (Swaipeoic)

Abstract: This is the second of a two-part study treating Karol Wojtyla’s Aristotelian meth-
odology. Having presented Aristotle’s method of induction (émaywoyn/epagoge) and analysis
(avéAvoig/analusis) or division (Swaipeoig/diairesis) in Part I, Part 11 discloses the logical form
and force of Wojtyta’s method of induction and reduction as Aristotelian induction and divi-
sion. Looking primarily to the introduction to The Acting Person, it is shown that Wojtyta uti-
lizes the logical forms of reductio ad impossibile and reasoning on the hypothesis of the end,
or effect-cause reasoning, which is special to the life sciences and the power-object model of
definition as set down by Aristotle. By use of this Aristotelian methodology, Wojtyta obtains
definitive knowledge of the human person that is necessary and undeniable: he discloses the
£100¢ (eidos) or species of the person in the Aristotelian, Thomistic, and Phenomenological sense
of the term.

Keywords: Karol Wojtyta, method, induction, reduction, Aristotle, definition, division, person,
act, philosophical anthropology
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Introduction

In his introduction to The Acting Person,! Karol Wojtyta sets down and utilizes
a philosophical methodology for disclosing the essence of the human person,
which he refers to as a two-stage process of induction and reduction. Wojtyla
explicitly identifies induction as an Aristotelian method.? He does not explicitly
identify reduction as Aristotelian methodology, though it will be shown that it
is, in fact, the Aristotelian method of division. The goal in what follows is to
present Wojtyta’s inductive and reductive methodology, demonstrating that this
twofold method is equivalent to Aristotelian induction (érmaywyn/epagoge) and
division (dwipeoig/diairesis), as presented in Part I of this study.

In order to properly disclose Wojtyta’s method, the presentation given here
will closely follow the order of the text in the Introduction to The Acting Person.
As will become apparent, Wojtyla first sets down his methodology and actually
utilizes or practices it to establish his subject (3—14), and then he gives a reflec-
tive account of this methodology (14-18). Thus, in the text, we find somewhat

' Tt is unfortunate—and I fear detrimental to the philosophical legacy of Karol Wojtyta—
that a good number of scholars have questioned the legitimacy and authenticity of The Acting
Person as a work of Karol Wojtyta, taking it as a bad translation of an original Polish text, or as
corrupted by edits and redactions from Anna-Teresa Tymieniecka, who collaborated with Woj-
tyla in the production of the text as an English composition. See, for example, Rocco Buttiglio-
ne, Karol Wojtyla: The Thought of the Man Who Became Pope John Paul II, 117, note 1; Ken-
neth L. Schmitz, At the Center of the Human Drama: The Philosophical Anthropology of Karol
Wojtyla/Pope John Paul II, 58—61; and, Miguel Acosta and Adrian J. Reimers Karol Wojtyla-
's Personalist Philosophy: Understanding Person and Act (Washington, DC: The Catholic Uni-
versity of America Press, 2016), 9. Acosta goes as far as to recommend that “English-speaking
scholars and students, at least at the graduate level of studies, should probably avoid using this
translation.” These scholars offer no textual evidence in support of their criticism of The Acting
Person. Showing that the text differs from the original Polish work, Osoba i czyn, in the use of
Thomistic and Phenomenological terminology, etc., of course, is not evidence that the work is
inauthentic, a bad translation, or not in line with Wojtyta’s scholarly and philosophical inten-
tions. There is no need to defend the legitimacy of the work here, which should be understood
as a stand-alone, English composition, as Jameson Taylor has already accomplished this task in
the manner of a four de force, in his “The Acting Person in Purgatory: A Note for Readers of
the English Text,” in Logos: A Journal of Catholic Thought and Culture, vol. 13, no. 3 (Summer
2010): 77-104. The published version of The Acting Person states explicitly on its title page that
it is the “definitive text of the work established in collaboration with the author by Anna-Tere-
sa Tymieniecka,” and Wojtyla’s own preface to the text indicates his support of its publication
as a stand-alone work. There is no textual or historical evidence to suggest that the work is not
the authentic work of Wojtyta, setting aside gossip and conspiracy theories. Contra the advice of
Acosta, scholars and students should continue to study The Acting Person as an English compo-
sition and authentic work of Wojtyta, along with the rest of his work.

2 AP, 14.
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a circling back and forth between setting out methodology and practicing it and
then an explicit and reflective logical account of method. This style, perhaps, is
one of the reasons that commentators have found the text difficult and confus-
ing, though it is by no means in itself an inherently flawed or unphilosophical
approach, and it makes sense in Aristotelian terms, since a method is fitted in
accord with an already given subject of theoretical inquiry.’ Here, there is now
an essential advantage, which will be manifest in the following presentation:
we have, in unequivocal terms, an understanding of what induction and divi-
sion mean in Aristotle, who is their ultimate source, so that we will be able to
clearly identify them in systematic fashion as they are presented and utilized
by Wojtyla.

Experience (éunepio/emperia) & Induction
(Enoryoyn/epagoge)

Immediately taking a cue from Aristotle, Karol Wojtyta commences The Acting
Person by making the methodological point of departure for his treatment of the
human person the “experience of man™:

The inspiration to embark upon this study came from the need to objectivize
that great cognitive process which at its origin may be defined as the experi-
ence of man; this experience, which man has of himself, is the richest and
apparently the most complex of all experiences accessible to him. Man’s expe-
rience of anything outside of himself is always associated with the experience

3 See, for example: Kenneth L. Schmitz, At the Center of the Human Drama, 58; and, Ja-
meson Taylor, “The Acting Person in Purgatory: A Note for Readers of the English Text,” 78.
The very fact of the extensive commentary work on the methodological approach of Wojtyla in
The Acting Person is sufficient to show that it is no easy thing to understand. Wojtyta’s appro-
ach is in line with that of Aristotle. See, for example, Nicomachean Ethics, 1.3 (1094b11-14). Ha-
ving set out a general conception of the human good as the subject of the enquiry, Aristotle sta-
tes: “And our account would be stated sufficiently, if it were shown with clarity in accord with
the subject matter (kotda v dmokepévny dAnv).” The founder of the phenomenological tradition,
Edmund Husserl, understands the formulation of method in the same terms. See, Logical Inve-
stigations, Vol. 1, 1, § 11, tr. J.N. Findlay (London: Routledge, 2001): “Sciences are creations of
the spirit which are directed to a certain end, and which are for that reason to be judged in ac-
cordance with that end. The same holds of theories, validations and in short every thing that we
call a ‘method.” Whether a science is truly a science, or a method a method, depends on whether
it accords with the aims that it strives for.” For more on this topic in Husserl, see also, Daniel
C. Wagner, “On the Foundational Compatibility of Phenomenology & Thomism.”
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of himself, and he never experiences anything external without having at the
same time the experience of himself.*

By “experience,” then, Wojtyla means a cognitive state of understanding,
presupposing concept formation, which generally includes personal awareness
of both an internal and external nature. By “experience,” Wojtyta means Aris-
totelian guneipia (empeiria), as we have seen Aristotle use the term in Posterior
Analytics 11.19 and Metaphysics 1.1 in Part I of this study. Recall that experience,
in the sense of éuneipia (empeiria), means a factual understanding of the world
we are aware of, which can be expressed in judgement by the application of
concepts formed through sense-perception, memory, and reason or the rational
faculty.® As Aristotle expressed in APo 11.19 and Metaphysics 1.1, experience
provides the point of departure for proper knowledge in the technical arts and
in theoretical science or philosophy. The move from experiential knowledge to
refined technical or theoretical understanding occurs when the knower makes
such experiential concepts in relation to the particulars of experience objects
of knowledge themselves and seeks by reason to refine them, drawing distinc-
tion, so that they express the essential aspects of the particulars that are their
referents. Human knowers are capable of this act because human experience is
itself already a form of knowledge and understanding, as Wojtyla has stated.
The experience of man is a possible object of knowledge precisely because it is
itself an act of understanding where 1 am subject and object, simultaneously.®
To put it in the more traditional terms of being as the object of the intellect,” we
can say, by way of further explanation, that the being that knows the being of
itself and the world can turn by a reflective act of the same faculty and know the
experiential concepts by which he experiences the world, because these too are.®
What is more, knowing these concepts, he can then seek to refine and develop
them in light of the very world itself (this latter, reflective act, being reduction
and division, which will be treated in detail presently). According to Wojtyta,
then, as human beings, we already have cognitive awareness of ourselves, oth-

* AP, 3. Emphasis added.

> Wojtyta calls experience a “fact,” in line with the Aristotelian position that éumeipio con-
stitutes basic factual knowledge (t0 dtvro hoti), at AP, 3.

¢ AP, 4: “Intimately associated with the relation is the process of comprehension that also
has its own distinctive moments and its continuity. Ultimately, our comprehension of ourselves
is composed of many separate moments of understanding, somewhat analogous to experience,
which is also composed of many distinctive experiences; it thus seems that every experience is
also a kind of understanding.”

7 See, Aristotle, Metaphysics 1V.7 (1011b24-28) and St. Thomas Aquinas, Questiones Dispu-
tates de Veritate, a. 1, response. A debt is owed here to Brian Kemple who, in our discussions
pertaining to knowledge, first made me aware of the de Veritate text.

8 That Wojtyta mirrors this traditional approach is even more clear, as we will see below, in
his treatment of the method of reduction.
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ers, and the world, and there is a need to make this experience and the concepts
that constitute it an object of knowledge in itself—that is, to “objectivize” this
“cognitive process” and define it in rigorous terms. Here, thus, Wojtyta has set
down the better-known to us, general datum which we must divide or analyze
to gain proper knowledge of the person: the “experience of man.”

In line with Aristotle’s expression that human scientific enquiry moves from
a better-known to us, complex, and indistinct sense-perceptive conception of
a subject to proper understanding by division (4Po 1.2 and Physics 1.1), Wojtyla
explicitly signals that this experience is a general notion composed of many
individual moments:

There are in it some vividly expressive moments and also whole, dull se-
quences, but they all sum up to make the specific totality of experience of
that individual man who is myself. The totality is composed of a multitude of
experiences and is, as it were, their resultant.’

As Aristotle, then, Wojtyta understands that experience is constituted in the
sense-perceptive and cognitive process whereby general conceptions are formed
from the particulars (again, 4Po 1.2, 11.19, Physics 1.1, and Metaphysics 1.1).
Emphasizing this point, Wojtyla will echo Aristotle’s statement in 4Po 11.19,
that the source of knowledge in art and science is “experience or every univer-
sal being established in the soul—the one in relation to the many, which one
would be the same in all the many particulars.”® The “universal” and the “one
in relation to the many,” of course, is the conceptual meaning. As Wojtyta says,

Undoubtedly every experience is a single event, and its every occurrence
is unique and unrepeatable, but even so there is something that, because of
a whole sequence of empirical moments, may be called the “experience of
man.” The object of experience is the man emerging from all the moments
and at the same time present in every one of them (we disregard here all other
objects).!

Thus, Wojtyta understands in Aristotelian terms that, after many repeated,
individual moments of awareness, one experiential conception is formed—it
“emerges” to the intellect from the particulars as it is immanent in them.

In treating “experience and comprehension,” Wojtyla’s Aristotelian position
that experience as a knowledge state is constituted by concept formation from
sense-perception, memory, and reason, becomes even more manifest. Recall

% AP, 3.

10" Posterior Analytics, 11.19 (100a6-9).

" 4P, 3—-4. We note, here, in passing, Wojtyta simultaneous use of the phenomenological
method of the epoche, whereby we “disregard all other objects.”
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again, that at APo 11.19, in giving his genetic account of human knowledge,
Aristotle had noted that, after sense-perception, memory, and the use of the ra-
tional faculty, “the universal/conception” is “established” in the soul. Selecting
another English term, with the same Latinate root source as established—stabil-
io, meaning “to make firm, steadfast, stable, or fixed”—Wojtyta well describes
concept formation after sense-perception as a form of “stabilization.”'* Like Ar-
istotle, he indicates that animals have something of this capacity and experience,
though in them it is not with reason or rational, that is, it lacks Adyog (logos):
“It is in this way that a dog or a horse, for example, recognizes its master from
a stranger.”" He then describes stabilization in the case of human concept for-
mation with reason or Adyog (logos) in the constitution of experience:

The stabilization of experiential objects peculiar to the human experience is
essentially different and is accomplished by mental discrimination and clas-
sification. It is owing to this kind of stabilization that the subject’s experience
of his own ego is kept within the bounds of the experience of man and that
these experiences may be subsequently superimposed on one another."

Clearly, then, Wojtyta understands the human concept formation constitu-
tive of experience as already rational, allowing for “mental discrimination and
classification”—something for which there is no evidence in animal cognitive
behavior. Superimposition, we must understand, is part of the continued process
of the collection and division of universal attributes given in sense-perceptive
experience of the particulars. Of course, here, Wojtyla is speaking of the ex-
perience of the phenomenon of the human person, and it is worth noting that
he is simultaneously utilizing the phenomenological method, as he “disregards”
other objects of experience, which is to say he exercises an émoyn (epoche) with
respect to them, placing them out of consideration.

As Aristotle explains in Physics 1.1, our study of the natural world com-
mences with a better-known to us, general and indistinct sense-perceptive uni-
versal and proceeds by analysis and division to express its essential aspects or
elements. Similarly, Wojtyta is explicit that “experience” is “the basis of the
knowledge of man”*—as just such an indistinct universal:

It becomes clear in our considerations that the need for explaining the mean-
ing of experience in general, and the meaning of the experience of man in
particular, is becoming increasingly evident, and we shall have to return to

12 The Greek term that Aristotle uses is ipepéo (eremeo), meaning “to be still, remain, at
rest, unmoved, or fixed.”

13 AP, 6.

4 AP, 6.

IS AP, 4.
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this point later. In the meanwhile, before proceeding to an explanation of this
fundamental concept, we shall sketch in rough outlines the highly complex
and intricate cognitive process, which we have here called the “experience
of man.”!

Indicating the need, then, to give a general outline of his subject genus,
Wojtyla turns next to the process of reduction and division.

Reduction as the Reductio
form of Aristotelian Division

To begin, this “general,” experiential conception of man with which Wojtyta
commences his inquiry includes as distinct and irreducible aspects' the self
or ego along with other selves or egos, that is, “other men,” and the world and
all its objects as given intersubjectively.”® This fact is given as essential to ex-
perience through the phenomena of my interior, outerness, and the “peculiar
interior” of other human beings, simultaneously.”” My interior is constituted by
an inner experience itself that is “untransferable by and out of the ego,”* while
I am aware of the outer world and other, non-transferable egos, through sense-
perception and intellect.”’ Wojtyta is emphatic that both inner and outer experi-

1 4P, 5. The use of the phrase “rough outlines,” here, smacks of Aristotle’s use of the term
moxvA®G to describe the manner of defining a subject in generic terms. See, for example, Ni-
comachean Ethics, 1.3 (1094b19-27). This adverbial from literally means “thickly,” and is often
translated “roughly,” though I suggest the term “broadly” in order to avoid the suggestion that
the account/definition is lacking any essential generic feature (for Aristotle, this is certainly not
the case). See, The Aristotelian Foundations of the Human Good, 344-345. In any case, the po-
int is to indicate that we are engaged in a process of division already, seeking to define our sub-
ject-genus.

17" An “aspect” is an essential defining part, which is not itself a whole or the whole to which
it belongs. See, AP, 28. In general, this corresponds to the Husserlian notion of a “moment.”
Cf. Robert Sokolowski, Introduction to Phenomenology, 23.

18 See, AP, 4: “The experience of man is composed of his experience of himself and of all
other men whose position relative to the subject is that of the object of experience, that is to say,
who are in a direct cognitive relation to the subject.”

19 AP, 7.

20 AP, 7.

2 See, AP, 7. He notes, here, regarding apprehension of the interior of the other: “While
I do not experience this interior directly, I know of it: I know about people in general, and in
the case of individuals I may sometimes know very much.” Wojtyla’s approach to intersubjecti-
vity and the problem of other egos, here, though brief, is on very solid ground as it is not unlike
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ence are essential to the whole datum of the experience of the human being.
Actually utilizing the Aristotelian method of division, which presently we will
see him label reduction, Wojtyta argues that these “aspects” or elements are es-
sential to the experience of man by a form of reductio ad impossibile, showing
that they cannot be reduced to each other.?> The inner and outer experience are
irreducible, meaning that they must stand—it is impossible for this not to be the
case—as essential elements or aspects of experience.

Referring to this general, experiential conception of man including the
inner and the outer in relation to intellect and sense-perception, note, then,
Wojtyla’s use of the term impossible, to indicate such reasoning:

All this has to be taken note of when considering the experience of man. It
is impossible to isolate artificially this experience from the whole range of
cognitive acts that have man as their object. It is also impossible to separate it
artificially from the intellectual factor. The nature of the whole set of cognitive
acts directed at man, both at the man I am and at every man other than myself,
is empirical as well as intellectual. The two aspects interpenetrate, interact,
and mutually support each other.?®

Here, his primary point is that we must include both intellectual and empiri-
cal, that is, sense-perceptive qualities as essential, and co-permeating aspects of
experience of the person as a whole. This, of course, is to reject any mind-body
type dualism, idealism, solipsism, and also behaviorism, at the outset. Reflecting
on his Aristotelian empirical approach and distinguishing it from phenomenal-
ism, then, Wojtyla identifies this reasoning in dividing the general conception
of the experience of man as a form of “argument” and the process of defin-
ing “with greater precision.”** His reasoning comes in the reductio form, the
trademark of which, as we know, is the derivation of a contradiction where the
principle is supposed to be false in defense of the truth of the principle. Here, he
makes this point, showing that it is impossible to reduce experience to sensation
alone: “To reduce the range of experience to the functions and the content of
sense alone would lead to deep contradictions and serious misunderstandings.”*

that of Edith Stein treatment of empathy in On the Problem of Empathy, and Edmund Husserl’s
treatment of empathy at Cartesian Meditation V. This, however, Is a topic for another study.

2 Cf. Aristotle, Physics 1.5-7, where Aristotle distinguishes form, privation, and subject,
showing that they cannot be reduced to each other, by way of reductio ad impossibile.

B AP, 8.

24 See, AP, 8. The title of the section is “The Empirical Standpoint Is Not Identifiable with
Phenomenalism.” Here, referring back to the division of experience into the inner and outer
aspects, he notes: “In the course of the preceding argument, it seemed necessary to define
with greater precision the meaning of experience in general in connection with the experience
of man.”

2 AP, 8. Emphasis added.
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There cannot be a phenomenalist, Cartesian divorce of what is given in sense-
experience from actual things, as this leads directly to contradiction in the very
meaning of sensitive experience—inner and outer—as it is given.?® Thus, while
dividing my inner ego from that of the outer other, and from other objects given
in sense-perceptive experience, I yet recognize that these aspects are essential to
the whole of experience of man, or I would be contradicting the very meaning
of that experience as it has already been given.

In the following section of the Introduction, Wojtyta focuses in on the phe-
nomenologically, or experientially given datum, “man-acts,” which is, as he
says, the beginning of his argument for the nature of the person.?” This con-
cept is a “dynamic totality,” which is to say that it is a universal of awareness
better-known to us that is in potential to being divided into its essential ele-
ments or aspects.”® Here, again, having a datum via sense-perceptive experience,
Wojtyla utilizes the Aristotelian conception of division by reductio to show with
necessity that phenomenalism is false:

It would be impossible to accept as true that in grasping this fact experience
only reaches to the “surface,” that it would be restricted to a set of sense data,
which in every particular case is unique, while the mind is, so to speak, await-
ing these data so as to make of them its objects, which it will then call either
“action” or “acting person.” On the contrary, it seems that the mind is engaged
already in experience itself and that the experience enables it to establish its
relation to the object, a relation also, although in a different sense.?

Experience cannot be reduced to the sensually perceived aspects in the phe-
nomenon of “man-acts” because the experience “man-acts” already requires the
formation of the universal conception (that is what experience is) with the inner
or the ego as an essential meaning of “man-acts” when we have the experience
of man acting. Thus, to bring out the argument more explicitly, the error and
contradiction here would entail that ‘I do have an experience/conceptual mean-

% AP, 8-9. Wojtyla, here, puts the argument primarily in rhetorical terms, indicating that
a Cartesian, Humean, and Kantian divorce between objects of sensation and sense concepts
or ideas contradicts the very sense or functional meaning of sense-perceptive concepts. Cf.,
Edmund Husserl, Ideas Pertaining to a Pure Phenomenology and to a Phenomenological
Philosophy 1, §43, trans. F. Kersten, Collected Works, vol. 2 (The Hague: Martinus Nijhoff, 1983).

2 AP, 8-9: “An experience is indubitably connected with a range of data which we have as
given. One of them is evidently the dynamic totality of ‘man-acts.’ It is this fact that we take as
the starting point, and on it we shall primarily concentrate in our argument.”

2 In his commentary on the Physics, St. Thomas Aquinas explains this point with precision.
See, St. Thomas Aquinas, /n Physic., lib. 1 1. 1 n. 7. For a helpful exposition, see, Daniel Wagner
and John Boyer, “Albertus Magnus and St. Thomas on What is ‘Better-Known’ in Natural Scien-
ce,” in the Proceedings of the American Catholic Philosophical Association, vol. 93 (2020): 8—11.

¥ AP, 9-10. Emphasis added.
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ing of “man-acts” (P), but I do not have an experience/conceptual meaning of
man acts (not P). To experience merely the sensed data of man-acts is not to
experience man-acts—it is a contradictory reduction and distortion of the da-
tum. The perceived attributes of person without judgement of person in terms
of ego or other does not constitute the experience of man. On this account, it is
non-sensical (as it results in this contradiction), to reduce the meaning of man
acts to mere particulars of sense experience as though man acting is merely
some material mechanistic reality (again, that would contradict the sense of
“man-acting” as I know it in experience). Therefore, to have an experience of
“man-acts” is not merely to experience perceivable movement, etc., but it also
includes experience of the person as the cognitive, conscious, or knowing agent
of the actions.’® This reasoning allows Wojtyla to distinguish his phenomeno-
logical approach, where there is a “unity of acts of human cognition,” from
the phenomenalist approach, upholding sense-perceptive and cognitive acts as
distinct, but essential aspects of the phenomenon.

Expressing the unity of experience along these lines, Wojtyla immediately
indicates the need for further exploration of this datum by the process of divi-
sion, or the second sense of Aristotelian induction:

For our position is that action serves as a particular moment of apprehend-
ing—that is, of experiencing—the person. This experience is, of course, in-
herently connected with a strictly defined understanding, which consists, as
already mentioned, in an intellectual apprehension grounded on the fact that
man acts in innumerable recurrences. The datum “man-acts,” with its full
experiential content, now opens itself for exfoliation as a person’s action.’!

Here, showing his originality and philosophical insight, Wojtyla draws a bril-
liant analogy between the process of division and exfoliation. In English, exfo-
liation is a process of separating layers that rest on or adhere to each other. The
term is from the Latin verb, exfoliare literally meaning “out of/from-leafing,” fo-
lio meaning “leaf.”” Thus, we are to understand that the experience, “man-acts,”
is an object with many layers or leaves, interconnected and adhering to each
other, which are in need of exfoliation, which just is division in the Aristotelian
sense. “It is only in this way,” Wojtyla notes, “that the whole content of experi-
ence reveals the fact with characteristic manifestness.”? Wojtyta immediately
defines the meaning of “manifest,” as a kind of intellectual seeing, presentation,
or visualization, which we also know as the moment after Aristotelian induc-

30" Again, this is because human experience as a whole is permeated by the act of conscio-
us understanding: “Thus in every human experience there is also a certain measure of under-
standing of what is experienced.”

31 AP, 10. Emphasis added.

2 4P 10.
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tion called vobg (nous) or intellectual-judgement. In this act of manifestation,
Wojtyta notes,

[...] the interpretation of the fact that “man-acts,” in terms of the person’s ac-
tion—or rather in terms of the acting-person’s totality—finds full confirma-
tion in the content of experience, that is, in the content of the datum “man-
acts” in its innumerable recurrences.®

Here, he is describing how, after beginning with general experience and then
refining it by division, we confirm the leaves or elements divided by returning to
the original datum itself for verification. This is the process of inductive division
in Aristotle. Describing the method “more accurately,” he then states:

Indeed, the interpretation of the fact of man’s acting in terms of the dynamic
person-action conjunction is fully confirmed in experience. Neither is there
anything in experience that would be opposed to this interpretation when the
fact that “man-acts™ is objectivized in terms of a person’s action is confirmed.?*

Wojtyta has identified “man-acts” as the fact and experiential point of de-
parture of The Acting Person, utilizing Aristotelian induction in the first sense.
He has used Aristotelian induction in the second sense of division, employing
the reductio to show the necessity of the meaning the “experience of man,” as
including empirical and cognitive or intellectual aspects. A universal conceptual
meaning is apprehended from the particulars, and its validity is then verified
in and by the particulars themselves in an act of intellectual-judgment. This is
what Wojtyta means by “confirmation.” It is absurd and a lack of education to
ask if this concept is valid in the sense of signifying a real subject of inquiry.
This fact is known inductively in the perceptive, intellectual-judgement itself,
wherein the human act discloses itself time and time again in confirmation of
the experiential concept of the person. In fact, this is the same reasoning that
Aristotle provides, in Physics 11.1, having defined nature, in response to those
who would ask for a demonstration that nature exists.*> Just as the meaning of

3 4P, 10.

M AP, 10

35 Physics, 11.1 (193a3-8): ¢ & &otwv 1 @Uo1g, mepdcbot detkvival yeholov: avepov yap
411 TO10DTO TAOV OVI®V €0TIV TOALA. TO € dekvivaL T PavePd O1d TGV APAVAY 0V SLVOUEVOD
Kpivew €oti 10 U adTO Kal pun U avTo yvodpipov (611 & £vdéyetatl T00T0 TAGKEW, 00K GONAOV"
ovAloyicatto yap Gv TG €K YEVETTG OV TVEAOG TtEPL ¥POUATOV), BOTE AVAYKN TOIG TOLOVTOLG
nEPl TOV OVOUATOV £lval TOV Adyov, vogiv 8¢ undév. In the first line, o is equivalent to tt. Or,
“But to attempt to demonstrate (deikvOvan) that nature is, is absurd; for it is manifest (povepov)
that (8t1) there are many such things among existing things (tdv 6vtov). And to [try to] show
manifest things through things not manifest belongs to one who is not able to discern that which
is known on account of itself from that which is not known on account of itself (and that suffe-
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nature is necessary because the particulars are as they are, so too “person-act”
is a valid subject matter as it is confirmed in the particulars of sense-perceptive
experience. Like Aristotle, thus, Wojtyta lets particulars of experience regulate
and become the measure of refined theoretical conception.

Reduction as Power-Object Division,
EffectCause and Suppositional Reasoning

Beginning with “person-act” as fundamental datum of experience, Wojtyla next
expresses his intention to utilize the third form of Aristotelian inductive divi-
sion: the method of division constituted by effect to cause reasoning, where the
actions of the particulars being studied are taken as the point of departure for
apprehending their essential nature. Here, then, we have the method of begin-
ning from té €pya (fa erga) taken as effects that Aristotle set it down in De
Anima and De Partibus Animalium:

The title itself of this book, The Acting Person, shows it is not a discourse on
action in which the person is presupposed. We have followed a different line of
experience and understanding. For us action reveals the person, and we look at
the person through his action. For it lies in the nature of the correlation inher-
ent in experience, in the very nature of man’s acting, that action constitutes
the specific moment whereby the person is revealed. Action gives us the best
insight into the inherent essence of the person and allows us to understand the
person most fully. We experience man as a person, and we are convinced of
it because he performs actions.>

Establishing that value in the ethical sense is an essential aspect of the phe-
nomenon of the act of the person,’” Wojtyta restates this methodology, this time

ring this is possible is not unknown; for someone being blind from birth might reason about co-
lors), so that it is necessary for any such proof to be an account of terms, and not an act of in-
tellect (voeiv).”

3 AP, 11. Here, Wojtyta contrasts his approach to a traditional approach in ethics, which as-
sumes the person. It is of great import to note that Aristotle uses this same methodology in the
philosophical anthropology that he gives in Nicomachean Ethics 1. See, again, Daniel C. Wagner,
The Aristotelian Foundations of the Human Good. Below, at 14, using the phenomenological me-
thod, he will use the epoche again to set aside considerations about the good.

37 AP, 11-12. Here, Wojtyta refers to Nicomachean Ethics as inspirational. Of course, he
will yet use the epoche to suspend judgement about the value of action, per se, in this work, fo-
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explicitly identifying it with exfoliation which, as we have seen, is his technical
term for division:

This book is not a study in ethics. The person is not presupposed, is not im-
plied in it; on the contrary, all our attention is centered on possibly the most
comprehensive explanation of that reality which is the person. The source of
our knowledge of the reality that is the person lies in action, but even more so
in the dynamic or existential aspects of morality. In this approach we shall rely
on the real objective unity of the experience of moral value and the experience
of man, rather than try to retain the traditional lines of anthropology with
ethics. This is the fundamental condition of exfoliating and then progressively
comprehending the person.*

As we saw Aristotle explain and utilize it in both De Anima and De Parti-
bus Animalium, then, Wojtyta will utilize the power-object model of division,
beginning with the apprehension of act or &pyov (ergon) of the human being in
experience taken as an effect, and then culminating by the reasoning to the es-
sence and capacity required in the nature of the person as the source of the act.
Looking forward to the content of The Acting Person to follow, this method of
exfoliation is most important. As he does not explain it in further detail in his
Introduction, which remains at a high level of abstraction in its discussion of
exfoliation, pause is warranted here for further explanation and connection to
the Aristotelian method.

Wojtyta’s approach to consciousness and self-knowledge as essential and es-
sentially related aspects of the person-act phenomenon provides an excellent
example of his use of both the reductio style and the power-object model of
division. First, Wojtyta distinguishes consciousness from intentional, cognitive
objectivization. Consciousness, as distinct from cognition of objects of experi-
ence and self, is a reflective or “mirroring” function that is “the understand-
ing of what has been constituted and comprehended,” so that it is a kind of
awareness presupposing intentional knowing acts, or cognitive subject-object
relations.** That consciousness is necessarily distinct from intentional cogni-
tive acts of the person is shown by inductive reasoning with a necessity of
constraint, with reference to the experience of person-act: to deny this distinc-
tion is contrary to the very sense of the experience of person-act, as we find
in that datum particulars corresponding not only to cognitive action but also,
and even in and with the cognitive action, the conscious mirroring function.
Wojtyta further argues by reductio that it is impossible to sever the mirroring

cusing narrowly on philosophical anthropology. This account, of course, will provide the foun-
dation for evaluative claims in ethics, as with Aristotle.

B AP, 13.

39 AP, 32.
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functioning of consciousness from self-knowledge, because it presupposes it and
the content it provides in its action.*’ Finally, in further disclosing the dynamic
powers of self-knowledge in relation to consciousness, Wojtyta utilizes the sup-
positional form of reasoning in conjunction with the power-object model. First,
he identifies the capacity or power in relation to an object. Here, the couple is
self-knowledge-consciousness:

[...] the objectivizing turn of self-knowledge toward the ego and toward the
actions related to the ego is also a turn to consciousness as such, so far as
consciousness also becomes the object of self-knowledge.

Having set out the power and the object in this manner, Wojtyla next uses
suppositional reasoning to show why it is necessary, fitting, or best that this
power and object be connected in this manner:

This explains why, when man is conscious of his acting, he also knows he
is acting; indeed, he knows he is acting consciously. He is aware of being
conscious and of acting consciously. Self-knowledge has as it object no only
the person and the action, but also the person as being aware of himself and
aware of his action.

Recall, first, that the Aristotelian conception of reasoning on the hypothesis
or supposition of the end is properly causally explanative. On the supposition
that there is to be such and such a form of normative behavior, for example,
marsh-dwelling, it is necessary that such and such morphology be present. The
end, that is the functional life activities of the organism, explain why it is that
it possess the morphological capacities that it possess. Here, using the term
“explain” appropriately, then, we can see Wojtyla reasoning in just this man-
ner: on the supposition of the end or effect that the person is to know himself
as acting, it is necessary that consciousness is also the object of the power of
self-knowledge.” Thus, having first divided these aspects of the experience of
person-act by division by reductio, Wojtyta has now connected them in the
power-object relation by hypothetical reasoning, which is also a cause-effect
reasoning.*

40 AP, 36: “Because of self-knowledge consciousness can mirror actions and their relations
to the ego. Without it consciousness would be deprived of its immanent meanings so far as
man’s self is concerned—when it presents itself as the object—and would then exist as if it
were suspended in the void.” This hypothetical is an absurdity, which Wojtyla attributes to the
“idealists.”

4 In Aristotelian terms, this is an example of moving from knowledge of the fact of the di-
vision of attributes, to knowledge of the cause of the fact.

4 While I have chosen these examples because they come early in the text, and because of
the clarity with which they are given, we rightly expect Wojtyla to utilize the Aristotelian me-



Daniel C. Wagner *« On Karol Wojtyta’s Aristotelian Method... PaCL.2021.07.2.01 p. 15/27

Wojtyla's Method: Beginning Again

Wojtyla’s propaedeutic treatment of methodology now hits its crescendo, in Sec-
tion Three of the Introduction to The Acting Person, on the “stages of compre-
hending and the lines of interpretation.” At this point, having stated his method
and utilized it to set out his generic subject matter, Wojtyta circles back to give
a reflective account of the logical method of The Acting Person. Here, immedi-
ately treating “induction and the unity of meaning,” and referring to his prior
presentation of “experience” and “stabilization,” Wojtyta explicitly identifies the
method of the text with Aristotelian sense-perceptive induction:

The transition from the multiplicity and complexity of “factual” data to the
grasping of their essential sameness, previously defined as the stabilization
of the object of experience, is achieved by induction. At any rate this is how
Aristotle seems to have understood the inductive function of the mind. This
view is not shared by modern positivists, such as J.S. Mill, for whom induc-
tion is already a form of argumentation or reasoning—something which it is
not for Aristotle. Induction consists in grasping mentally the unity of mean-
ing from among the multiplicity and complexity of phenomena. In connection
with our earlier assertions, we may say that induction leads to that simplicity
in the experience of man which we find in it in spite of all its complexity.®

It is clear that for Wojtyta, the term induction in Aristotle is limited to the
sense of concept formation and intellectual-judgement, prior to the forms of
reasoning used in division proper. The fact that Wojtyta does not include the
reasoned process of division by reductio or the power-object model, as Aristotle
does, is merely a semantic difference. He will understand these latter senses
of Aristotelian, reasoned induction as division, as his own “reduction.” Both
induction and reduction, then, in the senses that Wojtyla utilizes them, are
Aristotelian. This fact becomes more clear in his explicit treatment of the terms,
to which we now return.

Wojtyla explains that induction is the process of concept formation, whereby
a sameness and unity of meaning is formed in the understanding following on
sense-perception of the manifold of particulars. In this case, the key unity or
one form the many is that of the person-action relation.** Here, in Wojtyla, we
can see the description of concept formation and formation of the universal that
Aristotle calls the beginning of knowledge in art and science, in APo 11.19:

thod of division (induction and reduction) throughout The Acting Person. A comprehensive ap-
proach must be left for a future study.

B AP, 14.

* AP, 14. “Sameness is undestood here as equivalent to the “unity of meaning.”
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The whole wealth and diversity of “factual” data accumulated from individual
details is retained in experience, while the mind disengages from their abun-
dance and grasps only the unity of meaning.*

Wojtyta is careful to ensure that, in treating the constitution of experience
by concept formation and induction, we do not commit the error of abstraction:

In order to grasp this unity the mind, so to speak, allows experience to pre-
dominate without, however, ceasing to understand the wealth and diversity of
experience. The grasping by the mind of the unity of meaning is not equiva-
lent to a rejection of experiential wealth and diversity (though sometimes this
is how the function of abstraction is erroneously interpreted). While compre-
hending (say) the acting person on the ground of the experience of man, of
all the “factual” data of “man-acts,” the mind still remains attentive in this
essential understanding to the wealth of diverse information supplied by ex-
perience.*

It is clear, once again, that Wojtyta appropriates and utilizes the first sense of
induction, that is, the induction of sense-perception, as first formulated by Aris-
totle. As we know, however, this is the source—the dpyn—of refined scientific,
or theoretical knowledge. Having set out this realist-empiricist point of depar-
ture, Wojtyta presents the method of reduction, which is Aristotelian division.

In the next section, explaining that “reduction allows us to explore the ex-
perience of man,” Wojtyta helpfully distinguishes the division and refinement
sense of induction as “reduction.” As he says: “Induction opens the way to
reduction.™ Etymologically speaking, the term “reduction” provides a fitting
name for induction as division and analysis, and Aristotle would be pleased
with the terminological nuance. As indicated in Part [ of this study, in the Greek
and Latin, both énaywy"| (epagoge) and inductio mean a “leading into.” Thus,
“reduction” signifies a second stage of “leading into” after the first stage is com-
plete—a “re-leading into.” First, as we have seen, starting from sense-perception
and a grasp of the particulars, induction is the leading into the formation, estab-
lishment, or stabilization of a “unity of meaning,” that is, a concept by which
the particulars can be judged constituting experience. However, once we have
this concept and we make it an object of the intellect itself in relation to what it
signifies, we can preform a “reduction,” refining it by division, making judge-
ments as to its essential elements or aspects through eliminative, hypothetical,
and power-object style reasoning, and by the experimentative comparison of it
back to what it signifies. This is why Wojtyla speaks at the very outset of the

5 AP, 14,
“ AP, 15.
7 AP, 14.
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need to “objectivize” the phenomenon of the person. Thus, we are engaged in
a reduction, or a re-leading-into the formation of a higher order, refined concept
or universal of the human person. So, says Wojtyta:

It is precisely the need for examining, explaining, or interpreting the rich
reality of the person, which is given together with and through actions in the
experience of man, that has inspired this study. Thus, we think it a waste of
time to demonstrate or prove that man is a person and his acting is “action.”
We assume these to be irreducibly given in the experience itself of man’s act-
ing. Nevertheless, it is necessary to explain in detail the various aspects of the
reality of the acting person on the ground of a fundamental understanding of
person and action.*®

Here, then, is an initial statement of the method of division as Aristotle sets
it out at Physics 11.1: in order to know the essence of the person, we begin with
our better-known, general experiential concept of the person-act, and we divide
it into its aspects. That Wojtyta understands this process of reduction as analy-
sis and division—that these terms are synonymous—becomes immediately
apparent:

It is by an analytic argument and reductive understanding that experience
is explored.®

As with Aristotle, who holds that division leads to actual understanding
unlocking the meaning of the whole by disclosure of its essential elements,
Woijtyla is careful to distinguish his sense of “reduction” from reductionism,
which eliminates essential aspects of the whole being studied:

We have to remember, however, the correct meaning of the term “reductive,”
which does not indicate here any reduction in the sense of diminishing or
limiting the wealth of the experiential object. On the contrary, our aim is to
bring it out more fully. The exploration of the experience of man ought to
be a cognitive process in which the original apprehension of the person in
and through his actions is continuously and homogenetically developed. At
the same time, this first apprehension has to be enriched and consistently
extended and deepened.*®

Like Aristotle, who begins in his studies of natural being with a better-
known to us, indistinct universal and proceeds to divide it in a manner that
remains true to the whole that is being defined in relation to the particulars, so
also Wojtyla’s approach works in an analytic and “non-reductive” (in a Carte-
sian sense) manner.

B AP, 14.
4 AP, 16. Emphasis added.
0 4P, 16.
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Wojtyta proceeds to add further clarity along these lines, emphasizing that
reduction and interpretation have as their point of departure for the study of
person the general experiential conception “issuing from human praxis,” which
already includes a non-Cartesian intersubjective aspect.”’ After induction has
occurred, an experiential concept of the person-act phenomenon being formed
as a “factual datum,” we can then inquire theoretically, via reduction as exfo-
liation or division, into the nature of this datum—it becomes, in Aristotelian
terms, a problem for us in our apprehension and judgement of its being:*

Induction, however, makes of it a problem for and a subject of reflection, and
it is then that it comes within the scope of theoretical considerations. For being
an experience, that is to say, an experiential factual instance, the person-action
relation is also partaking of what in traditional philosophy was called “praxis.”
It is accompanied by that practical understanding which is necessary and suf-
ficient for a man to live and to act consciously.?

We must understand, then, that the rigorous philosophical object of The Act-
ing Person is not to somehow justify, prove, or validate in some manner this
basic experiential conception of the person-act relation along with aspects of
value and intersubjectivity. Again, it is not reasonable to reject the basic mean-
ing of this experience along Cartesian or phenomenalist lines of argument, be-
cause induction confirms this experiential conception whereas it actually shows
the alternative reductionistic approaches to be false. Given the existence of this
datum of experience, following the Aristotelian method of definition that we
saw set out in APo 11.1, the question of The Acting Person is not “how the per-
son acts consciously, etc.,” but “what is conscious action and the person as its
source.” So, says Wojtyta:

The line of understanding and interpretation that we have chosen here leads
through a theoretical treatment of this praxis. The question thus facing us is
not how to act consciously but what conscious acting or action really is, how
the action reveals the person and how it helps us to gain a full and compre-
hensive understanding of the person.**

SUAP, 16.

52 Aristotle, Topics, 1.4 (101b15-16): yivovtat p&v yap oi Adyol &k T®V TPOTAGEMY: TEPL MV
4¢ ol GuAAoyicpol, Ta TpoPAnpatd €oti. Or, “For rational discourses (o1 Adyot) come to be from
premises; and, the syllogisms concerning these are the problems (T TpofAnpartd).”

3 AP, 16.

5% AP, 16. Reductioistic, dualist, and solipsistic philosophies that call into question the basic
experience of the acting person, the world, and the intersubjective relation of acting persons are
incoherent precisely because they contradict the very sense of experience that is presupposed to
the question or problem they set out to answer. The question or problem, as Husserl rightly iden-
tified it, as that of the relation of knower to known object. Without already having a lived expe-
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Setting proper parameters for the philosophical inquiry of The Acting Person
in this manner, Wojtyla proceeds to express the nature of reduction as a form
of reasoning, along with the logical force of understanding that he intends it to
achieve. First, and again emphasizing his non-reductionist approach, Wojtyla
tells us that reduction is process of reasoning:

The term reduction, as here used, has no limiting or diminishing implications:
to “reduce” means to convert to suitable arguments and items of evidence or,
in other words, to reason, explain, and interpret.

As with the Aristotelian process of division and analysis, thus, Wojtyla un-
derstands reduction as a form of reflective arguments, explanation, and interpre-
tations making what is indistinct about the experiential conception of the person
distinct. He expresses explicitly that reduction takes concepts of experience as
given, and “works” on them as its subject:

When reasoning and explaining we advance step by step to trace the object
that is given us in experience and which directs our progress by the manner
in which it is given.>

This is a description, then, of critically examining the concept of experience
by relating it back to the object it signifies. This critical act of reasoning, that is
a form of comparison and judgment of essential and non-essential elements in
the universal, is division and the process of defining the object of knowledge.
It is “seeking for evidence and adequate arguments to explain fully and com-
prehensively the reality of person and action.””” In this manner, it also becomes
clear that reduction is both a part of experience and that it transcends it. It is
a part of experience because, after one engages in it, it too is given as an expe-
riential datum. On the other hand, it transcends experience precisely because,
as we have seen, it makes experience the object of its rational reflection and
reasoning which are exfoliation and division.’® Indicating the Aristotelian aim in

rience of acting persons and their intersubjective relation, however, one could not even question
how it is that mind is related to body, world, and other persons. Thus, any position that seeks
to deny this sense of experiense is, from the outset, engaged in a pernicious contradiction and
untenable. | have made similar argument in defense of sense-realism, in gernal, in my article,
“The Logical Terms of Sense Realism: A Thomistic-Aristotelian & Phenomenological Defense.”

S AP, 17.

% AP, 17.

ST AP, 17.

8 AP, 17: “Thus also reduction, and not only induction, is an inherent factor of experience
without at the same time ceasing to be, though different from induction, transcendent with re-
spect to it.” And, “Generally speaking, understanding is intrinsic to human experience but also
transcends it, not only because experience is an act and process, the nature of which is sensuous
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scientific inquiry of moving by division from experience as what is better-know
to us to what is better-known in itself or by nature, Wojtyla then expresses the
goal of reduction as interpretation:

The aim of interpretation is to produce an intentional image of the object, an
image that is adequate and coincident with the object itself.®

Of course, producing a definition that properly captures the essence of the
object being studied is no easy task. The primary error that must be avoided,
Wojtyla emphasizes, is any form of reductionism that begins with erroneous
principles and results in the exclusion of essential aspects of the experience of
“person-act.” Thus, Wojtyta emphasizes that reduction as a method is reflec-
tively holistic, seeking to give an account of the whole nature of the person
beginning with act of the person.®® Having the experiential concept of “person-
act” as a datum, we turn on it and seek to exfoliate it—to divide it into its essen-
tial aspect or element, being careful not to exclude anything essential. Wojtyta
makes this point, explicitly showing that reduction is analysis and exfoliation:

Once the problem is put in these terms, it immediately becomes evident that
the analyses in this study are not going to be conducted on the level of con-
sciousness alone, though they will necessarily include also the aspect of con-
sciousness. If action is, as already mentioned, the special moment of revealing
the person, then naturally we are concerned not with action as the intentional
content constituted in consciousness, but instead with that dynamic reality
itself which simultaneously reveals the person as its efficacious subject. It is in
this sense that in our analyses we will consider action; and it is in this sense
that we intend to exfoliate the person through action.®

Consciousness, of course, is special essential aspect of the acting-person
phenomenon because the human act always arises through consciousness. So,
Wojtyta immediately qualifies:

At the same time, however, we must keep clearly in mind that action as the
moment of the special apprehension of the person always manifests itself
through consciousness—as does the person, whose essence the action dis-
closes in a specific manner on the ground of the experience of man, particu-
larly the inner experience.®

while the nature of understanding and interpretation is intellectual, but because of the intrinsic
nature of one and the other. To experience is one thing and to understand and interpret (which
implies understanding) is quite another.”

¥ AP, 17.

80 4P, 18-19. In this context, Wojtyla single’s out behaviorism.

1 AP, 19-20.

82 4P, 20.
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Accordingly, Wojtyta will commence The Acting Person, in chapter 1, with
reductive, exfoliating, and division of the aspect of consciousness. Utilizing the
method of exfoliation, he tells us here in the introduction, the goal of The Act-
ing Person is to examine “consciousness and what constitutes the essence of the
dynamism pertaining to man’s action.”® Concluding his Introduction, Wojtyta
concisely states for us the method and its goal, of which we have been seeking
an understanding:

[The Acting Person is] an essay in analysis aimed at developing a synthetic
expression for the conception of person and action. The essence of this con-
ception has for its prime objective the understanding of the human person for
the sake of the person himself; it is thus designed to respond to the challenge
that is posed by the experience of man as well as by the existential problems
of man in the contemporary world.*

Wojtyta, thus, will utilize the Aristotelian method of induction and divi-
sion, or induction and reduction as exfoliation, to place it in his terms, to ob-
tain a proper definition of the human person. This philosophical anthropology,
achieving logical necessity in disclosing the essence of the person, in turn, will
provide the foundation for ethics proper. The stakes cannot be higher and the
method provided is sufficient to ensure success.

Conclusion

This two part-study has shown that Karol Wojtyta’s methodology of induction
and reduction, in The Acting Person, is equivalent to Aristotle’s method of induc-
tion (Emayoyn/epagoge) and division (diaipeoig/diairesis) or analysis (AvaAdoig/
analusis). Like Aristotle, Wojtyta uses a threefold method of division, achieving
logical necessity at each stage in disclosing the essence of the person. First,
he employs the induction of sense-perception beginning with concept forma-
tion and culminating in state of experience. A necessity of constraint pertains
to this form of induction, which constitutes the first reasoning act of the mind
by reductio ad impossibile. Denying the meanings of concepts of experience
results in manifest contradiction of the sense or meaning of “experience” itself.
While reasonable puzzles and questions arise after reflection on experience,
it can never be reasonable to reject Wojtyta’s Thomist, Aristotelian, and phe-

S 4P, 20.
64 AP, 22.



PaCL.2021.07.2.01 p. 22/27 Philosophy and Canon Law

nomenological realist interpretation of experience. Attempts to do so contradict
themselves in presupposing the very thing they seek to undermine, that is, ex-
perience. Second, Wojtyla employs reduction as the division into kinds, which
also accomplishes its goal by the reductio form of argument, showing that the
truth of a definition is necessary. Third, in order to define the essence of the
human person—a kind of living being—he employs the power-object model of
division, which is also a form of effect to cause reasoning. In this manner he
is able to achieve explanative understanding of what is being defined by rea-
soning on the hypothesis/condition/supposition of the end, which is the act, to
the necessity of the essential features, capacities, or dynamisms of the person.
Thus, this Aristotelian methodology will allow Wojtyta to obtain a refined, bet-
ter known-to-nature conception of the essence of the human person, that is,
the idoc/eidos or species in the Aristotelian, Thomistic, and Phenomenological
sense, which is necessarily true in accord with the Aristotelian canons of the
principles of science set down in APo 1.2. In this manner, this study has sought
to contribute to scholarly studies of the philosophical thought of Karol Wojtyta,
showing in precise textual terms the intelligibility of his methodology. The hope
is that the full force of the logical necessity present in the account of the person
given in The Acting Person will be appreciated. Using such a methodology, the
philosophical anthropology of St. Pope John Paul II the Great stands on firm and
undeniable ground, providing the foundational principles for ethics as a proper
science in the Aristotelian sense.®
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Daniel C. Wagner

Sur la méthode aristotélicienne de Karol Wojtyta
Partie II. Induction et réduction comme induction aristotélicienne
(émoyoyn) et division (Saipeoic)

Résumé

Ce texte constitue la deuxiéme partie de I’analyse consacrée a la méthode aristotélicienne de
Karol Wojtyta. Apres la présentation de la méthode aristotélicienne d’induction (émayoyn| / epa-
goge) et d’analyse (dvaivoic / analusis) ou de division (Swaipeoig / diairesis) dans la partie 1, la
partie I démontre la forme logique et I’¢lan de la méthode d’induction et de réduction de Wojtyta
comme induction aristotélicienne et division. En se basant principalement sur I'introduction de
La personne et l'acte, I'auteur de cette étude utilise les formes logiques de reductio ad impossible
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et d’inférence provenant de ’hypothése finale, ou bien d’inférence résultat-cause, caractéristique
des sciences naturelles, et aussi de modéle de la définition du type puissance-objet développée
par Aristote. Grace a cette méthodologie, Wojtyta obtient une connaissance décisive de la per-
sonne humaine, connaissance nécessaire et indéniable : elle révele €idog (eidos) ou les types de
personnes au sens aristotélicien, thomiste et phénoménologique du concept.

Mots-clés: Karol Wojtyta, méthode, induction, réduction, Aristote, définition, division, per-
sonne, acte, anthropologie philosophique.

Daniel C. Wagner

Sul metodo aristotelico di Karol Wojtyta
Seconda parte. Induzione e riduzione come induzione aristotelica (émoywyn)
e divisione (Swipeoic)

Sommario

11 presente testo costituisce la seconda parte dell’analisi dedicata al metodo aristotelico di Karol
Wojtyta. Dopo la presentazione del metodo aristotelico di induzione (¢émaywyn / epagoge) e di
analisi (@vaAdo1g / analusis) o di divisione (Swaipeotig / diairesis) nella parte I, la parte 1T dimostra
la forma logica e lo slancio del metodo di induzione e di riduzione di Wojtyla in quanto indu-
zione e divisione aristoteliche. Basandosi principalmente sull’introduzione dell’opera La persona
e latto, l'autore di questo studio utilizza le forme logiche di reductio ad impossibile ¢ di in-
ferenza provenienti dall’ipotesi finale, o quelle di inferenza causa-risultato, caratteristica delle
scienze naturali, e anche quelle di modello della definizione tipo potere-oggetto sviluppata da
Aristotele. Grazie a questa metodologia, Wojtyta ottiene una conoscenza decisiva della persona
umana, conoscenza necessaria e innegabile, la quale rivela £ido¢ (eidos) ovvero i tipi di persone
nel senso aristotelico, tomista e fenomenologico del concetto.

Parole chiave: Karol Wojtyta, metodo, induzione, riduzione, Aristotele, definizione, divisione,
persona, atto, antropologia filosofica.



Philosophy and Canon Law vol. 7(2) (2021), p. 1/21
ISSN 2451-2141
https://doi.org/10.31261/PaCL.2021.07.2.02

Adrian J. Reimers
Holy Cross College, South Bend, IN, USA
@ https://orcid.org/0000-0002-7433-1123

The Consumer Ideology
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“[M]an, who is the only creature on earth which
God willed for itself, cannot
fully find himself except through a sincere gift of himself.”

Abstract: The formation of the human conscience is a controverted question in both philosophi-
cal ethics and moral philosophy. Conscience refers to one’s conception and understanding of the
moral good. An especially significant manifestation of the problem of conscience in the 20th
and 21st centuries is the impact of ideology on the individual person’s moral sense. This article
considers the impact of two 19th century philosophies—Mill’s utilitarianism and Marxism—on
contemporary moral thought insofar as the interaction of these two produce a powerful material-
ist ideology to determine the modern European and American conscience. We then turn to the
thought of Pope John Paul II (Karol Wojtyta), who in his encyclical Veritatis Splendor and in
his earlier philosophical writings developed an account of moral truth by which the dangers of
materialistic ideology can be overcome. It is argued, with John Paul II, that only in the context
of truth can a coherent account of freedom of conscience under the moral law be developed.
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Returning to Poland in June 1991, Pope John Paul II rejoiced with his fellow
Poles that after the fall of the Communist empire Poland was again free. How-
ever, addressing the world of culture in Warsaw, he sounded an unwelcome

! Vatican Council II, Pastoral Constitution on the Church in the Modern World, Gaudium
et Spes (Vatican City: Libreria Editrice Vaticana, 1965), 24.
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note, an admonition about materialism and the use of freedom.? After praising
the recovery of the treasures of Polish art and music, he proceeded to warn his
countrymen about the dangers of Western materialism.

The ideological system which conferred on us the tone of our existence during
the period of the past decades, consonant with its materialistic premises, did
indeed propose the primacy of having. It tried ultimately to see the culture in
terms of production—consumption. [...] Individuals habituated to seeing their
own existence according to the primacy of ‘having’ (and hence of the primacy
of material values) are often found in the West, where this primacy of human
having is better consolidated. [...] In every case, systematic materialism, in
its dialectical form and again in this practice, sacrifices the human being in
favor of having.?

Having escaped the materialism of communist materialism, Poland must
not fall into another materialism, because the issue of freedom is not about
the freedom to Ahave but the freedom to be. The central issue before his newly
independent fatherland was not the administration or things but the commu-
nal life of human beings, of persons. Like Solzhenitsyn’s sharper, but simi-
lar, address at Harvard University thirteen years earlier to Americans, John
Paul II’s address was not well received. The danger to Poland, and indeed
the other central European nations, was the compelling lure of materialist
utilitarianism. In this paper, we shall examine the implicit ideology of utili-
tarianism in relation to John Paul II’s moral proposal, especially as found in
Veritatis Splendor.

Karol Wojtyta/John Paul II

on Utilitarianism

Throughout his academic and pastoral career, Karol Wojtyta strongly and con-
sistently opposed the utilitarianism foreshadowed by Hume and articulated by
Bentham and Mill. Without entirely agreeing with them, he could admire and
make use of the thought of Plato, Scheler, or even Kant, but Wojtyta never grants
a favorable nod toward utilitarianism. To the end of his life, Karol Wojtyta’s firm

2 John Paul II, “Discourse to Representatives of the World of Culture, Warsaw, Poland,”
June 8, 1991. The Holy See, accessed May 28, 2012.
3 Tbid.
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opposition to philosophical utilitarianism never softened.* The problem with
utilitarianism is that it neglects the truth about the nature of the human person.
As early as Love and Responsibility he wrote,

The utilitarian considers pleasure important in itself, and, with his general
view of man, fails to see that he is quite conspicuously an amalgam of matter
and spirit, the two complementary factors which together create one personal
existence, whose specific nature is due entirely to the soul.’

He will later develop this thought more deeply and thoroughly in his papal
encyclical Veritatis Splendor. Before examining that critique, however, we turn
to the ideology of western utilitarianism.

Ideological Utilitarianism

We use the term ideology advisedly, for we are not confronted so much with an
ethical theory as with a system of thought that explains everything and invali-
dates what it does not explain. Speaking of the ideology regnant in Communist
Czechoslovakia, Vaclav Havel wrote that this system:

Commands an incomparably more precise, logically structured, generally
comprehensible and, in essence, extremely flexible ideology that, in its elabo-
rateness and completeness, is almost a secularized religion. It offers a ready
answer to any question whatsoever; it can scarcely be accepted only in part,
and accepting it has profound implications for human life. In an era when
metaphysical and existential certainties are in a state of crisis, when people
are being uprooted and alienated and are losing their sense of what this world
means, this ideology inevitably has a certain hypnotic charm. To wandering
humankind it offers an immediately available home.

Utilitarianism also constitutes such an ideology. Let us examine its elements
through the writings of John Stuart Mill.

4 Karol Wojtyta, Wykiady lubelskie (Lublin: Towarzystwo Naukowe KUL, 2006), 214—
250. Karol Wojtyta, Lubliner Vorlesungen, trans. Anneliese Danka Springer and Edda Wiener
(Stuttgart—Degerloch: Seewald Verlag, 1981), 304-356; Wojtyta, Love and Respomsibility,
35-37.

5 Karol Wojtyta, Love and Responsibility, trans. Harry T. Willetts (San Francisco: Ignatius
Press, 1981), 35.

¢ Vaclav Havel, “The Power of the Powerless,” in Open Letters: Selected Prose 1965—1990
(London: Faber & Faber, 1991), 127-214.
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The Purpose of Life

Although we do live in “an era when metaphysical and existential certainties are
in a state of crisis,” Mill argues that the purpose of life is given to our immedi-
ate experience. The goal of life is to be happy, to enjoy pleasures of the body
and mind, and the ultimate end is:

An existence exempts as far as possible from pain, and as rich as possible in
enjoyments, both in point of quantity and quality. [...] in an existence made
up of few and transitory pains, many and various pleasures, with a decided
predominance of the active over the passive and having as the foundation of
the whole not to expect more from life than it is capable of bestowing.’

This sort of life is for everyone in a reasonable and well-ordered industrial-
commercial society with universal education and well-formed public opinion.
For the most part, Westerners are reasonably well-fed and literate, provided
with medications for ordinary pains, good hospitals, and almost universal medi-
cal care. Life in western societies is reasonably safe for most people, and the
threat of warfare is distant from most citizens. Life in Europe, the United States,
Australia, and other nations formed by western law and traditions really can be
good. Mill goes on to write:

Poverty, in any sense implying suffering, may be completely extinguished by
the wisdom of society combined with the good sense and providence of indi-
viduals. [...] As for vicissitudes of fortune and other disappointments connect-
ed with worldly circumstances, these are principally the effect of either gross
imprudence, of ill-regulated desires, or of bad or imperfect social institutions.®

Indeed, Mill goes so far as to maintain that his greatest happiness principle,
that the good is coextensive with happiness understood as pleasure and the ab-
sence of pain, is the clearest indicator of God’s will for his creatures.’

The greatest happiness principle applies to all human beings (indeed, to all
sentient beings), and no one is warranted in giving priority to his own personal
happiness. The greatest happiness to which one must attend is the happiness of
all concerned with one’s decision:

In an improving state of the human mind, the influences are constantly on
the increase which tend to generate in each individual a feeling of unity

7 John Stuart Mill, Utilitarianism (Cambridge, Indianapolis: Hackett, 2001), 13.
8 Ibid., 15.
? Ibid., 22.
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with all the rest; which, if perfect, would make him never think of, or de-
sire, any beneficial condition for himself in the benefits of which they are not
included.

Indeed, Mill proposes that such an ethic be given even the “psychologi-
cal power and the social efficacy of a religion, making it take hold of human
life, and color all thought.” Mill stresses the importance of forming individual
consciences according to this standard, conscience being “a feeling in our own
mind; a pain, more or less intense, attendant on violation of duty.”!! The ultimate
sanction of morality is this subjective feeling, a discomfort with one’s violation
of duty. Whatever the objective source of this feeling may be, its importance is
such that it be fostered in relation to the greatest happiness principle.

Justice and Individual Rights

“Justice implies something which it is not only right to do, and wrong not to
do, but which some individual person can claim from us as his moral right.”!?
There are no preordained, transcendent, and objective rules of justice. “Justice”
is the set of practices that enable members of society to feel safe in their lives, to
have their basic rights protected. In Mill’s day—the Victorian era of England—
human rights were not a matter of controversy. In our day, they are. If, as the
greatest happiness principle holds, the good is identical with happiness—pleas-
ure and the absence of pain—then each individual human being is ultimately
his own judge of the good for himself. In many respects, this is unproblematic.
I love opera, even if my neighbor finds it intolerable—*chacun a son gout.”'*
If we can assume (as Mill apparently does) that all human beings enjoy the
same basic pleasures—everyone enjoys some kind of music, after all—then this
question of the good is unproblematic. However, if we turn to Mill’s own On
Liberty, we read:

Over himself, over his own body and mind, the individual is sovereign. [...]
The only Freedom which deserves the name, is that of pursuing our own good
in our own way, so long as we do not attempt to deprive others of theirs or
impede their efforts to obtain it."

1 Tbid., 33.

' Tbid., 28.

12 Tbid., 50.

13 “Each has his taste.” Sung by Prince Orlofsky in Johann Strauss’s De Fledermaus.
4 Mill, On Liberty (Indianapolis: Hackett Publishing, 1978), 9, 12.
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Mill goes on to amplify this and the reason for it:

Where, not the person’s own character, but the traditions or customs of other
people are the rule of conduct, there is wanting one of the principal ingre-
dients of human happiness, and quite the chief ingredient of individual and
social progress.

Whatever one identifies as his own good is his happiness. To enjoy one’s own
pleasures is his right, with which others are not entitled to interfere. This is the
fundamental intellectual principle underlying Hugh Hefner’s “Playboy philoso-
phy,” which he promulgated in his popular magazine in the 1960s. On a more
serious level, Steven Pinker cites this hypothetical, but plausible, case:

Julie is traveling in France on summer vacation from college with her brother
Mark. One night they decide that it would be interesting and fun if they tried
making love. Julie was already taking birth-control pills, but Mark uses a con-
dom, too, just to be safe. They both enjoy the sex but decide not to do it again.
They keep the night as a special secret, which makes them feel closer to each
other. What do you think about that—was it O.K. for them to make love?'®

Pinker’s point is precisely that according to the utilitarian calculus, which he
endorses, it is impossible to label the behavior of Julie and Mark as evil or bad.
They both enjoyed it. No one was hurt, and because they were away in France,
there was no scandal.

In our age, this subjectivation of rights has powerfully impacted our civili-
zation. Practices previously identified as immoral—premarital sex, nonmarital
cohabitation, homosexual practices, transexual self-identification—are widely
accepted as morally acceptable. Indeed, in both common practice and, increas-
ingly, in law the public disapproval of such behavior is sanctioned. Similarly,
religious belief or lack thereof is a matter of taste. Those who find religious
expression uplifting or comforting are free to enjoy their devotions, provided
that they do not infringe on others, who may find religion pointless or even
annoying. Where religious teachings and values impinge on moral views, then
the religious values must be suppressed. Thus, in many jurisdictions Christian
minsters who preach publicly on Scriptural teachings on sexual morality may
find themselves in trouble with the law. In my own country, where religious
freedom has been sharply debated in recent years, advocates for LGBT+ rights
argue what religious freedom is simply a license of bigotry.

15 Tbid., 54.
1o Steven Pinker, “The Moral Instinct,” in New York Times Magazine (January 13, 2008),
accessed August 18, 2020, https:/www.nytimes.com/2008/01/13/magazine/13Psychology-t.html.
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The Essential Marxist Step

A fundamental principle of Marx’s Communist Manifesto reads: “The history of
all hitherto existing societies is the history of class struggles.””” In Marx’s day,
there were economic, workers, and capitalist classes. But today, they are classes
of people defined by where they find their happiness or identity. As a result,
today we have conflicts of women vs. men, black vs. white, gay vs. straight, etc.
Each of the oppressed classes has its rightful claims (according to the greatest
happiness principle) upon the oppressors. And the oppressors have no legitimate
authority to refuse those rights that are claimed by the oppressed. Claims of
justice become increasingly difficult to sort out.

Living in Truth

In his address cited at the beginning of this paper, Pope John Paul II warned
his listeners against precisely this materialism of consumption, which I have
characterized here as an ideology. As he insisted in that address and on other
occasions, this ideology arises from a false conception of what it is to be human.
That is to say, the human being is not reducible to matter and to this-worldly
principles. In his theology of the body, John Paul II argues for the development
of an “adequate anthropology” in order to address what is truly human:

“Adequate” anthropology relies on essentially “human” experience. It is op-
posed to reductionism of the “naturalistic” kind, which often goes hand in
hand with the theory of evolution about man’s beginnings.'®

An adequate account of the human cannot be reduced either to biological
theories or to sensation alone. As he repeated in his Warsaw address, we must
see our existence according to the primacy of being rather than of having. An
antidote, if we may call it that, to living according to the materialist ideology
is to live in truth, because this ideology is founded on principles that are only
partially true. Freedom in truth is the central theme of Veritatis Splendor. The
utilitarian ideology is founded on kaving, especially on having desirable experi-

17 Karl Marx, “The Communist Manifesto,” in The Portable Karl Marx, ed. Eugene Kamen-
ka (New York: Penguin Books, 1983), 203.

18 John Paul 11, Man and Woman He Created Them: A Theology of the Body, ed. Michael
Waldstein, trans. Michael Waldstein (Boston: Pauline Books & Media, 2006), 179 fn.
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ences, but also on having good things that help to provide those experiences.
As we have noted above, to deprive a person of the opportunity for pleasant
experiences is wrong.

From its first chapter, which is structured on Christ’s encounter with the
rich young man (Matt 19: 16—21), Veritatis Splendor addresses the being of
man. The young man asks, “What must I do to have eternal life?”” John Paul II
comments, “For the young man, the question is not so much about rules to be
followed, but about the full meaning of life”" Christ immediately directs the
young man to God, who is the Good:

Only God can answer the question about what is good, because he is the
Good itself. To ask about the good, in fact, ultimately means to turn towards
God, the fullness of goodness.*

God transcends every other good, for indeed every good thing comes from
God the Creator. Therefore, the life of which Jesus speaks has to consist in some
sort of union with the Good, who is God. When the young man, having averred
that he has kept the commandments, pushes further his question to Jesus, the
Lord responds, “If you would be perfect, [...] follow me.”?! Because Jesus is the
incarnate Word of God, this is precisely an invitation to union with God.

Although John Paul II's argument is clearly theological, it resonates clearly
with the philosophical tradition. Four hundred years before Christ, Socrates
maintained that he was called by the God whom he did not know to prod his
fellow Athenians to care more for their souls than for their property or public
positions.?* For his part, Aristotle commended the life of contemplation, because
it is the most god-like of activities.” For these ancient Greeks, the highest good
was not the acquisition of some material thing or condition, nor was it to be the
enjoyment of a nexus of pleasures (Mill’s assertion in Utilitarianism notwith-
standing). The highest good for the human being could only be an imitation of
or participation in the life of the divine—even though, as they realized, their
understanding of the divine was only partial and very imperfect.

Christian thinkers from the earliest Fathers, through Saints Augustine and
Thomas Aquinas to John Paul II, recognized the truth of this ancient principle.

¥ John Paul II, Encyclical: Veritatis Splendor (Vatican City: Libraria Editrice Vaticana,
1993), § 7

2 Tbid., § 9.

2L Mt 19:21.

22 Plato, “Apology,” in The Complete Works of Plato, by Plato, trans. Benjamin Jowett (New
York, Oxford: Oxford University Press, 2011), 30ab.

2 Aristotle. Nicomachean Ethics, trans. David Ross, revised by John L. Ackrill and James
0. Urmson (New York: Oxford University Press, 1988), 1178b8—24. Thomas Aquinas, Commen-
tary on the Metaphysics of Aristotle, trans. John P. Rowan (Chicago: Henry Regnery Compa-
ny, 1961), 936a6.
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Unlike Socrates and Aristotle, however, they knew that God can be known,
because God had revealed himself, partially to the Jews and fully in Christ.
Hence, it follows that the Christian ethics differs essentially from any utilitarian
or consequentialist ethics, as indeed it does from Kant’s deontology, too. The
good to be attained is not a possession, a state of the human being who attains
it, or an ecstatic, all-consuming experience. Rather, it is a union with the per-
fect good, which is necessarily transformative of the one who attains it. This is
a good that the person becomes by following Christ:

Jesus asks us to follow him and to imitate him along the path of love, a love
which gives itself completely to the brethren out of love for God: “This is my
commandment, that you love one another as I have loved you.”? [...] Jesus’
way of acting and his words, his deeds and his precepts constitute the moral
rule of Christian life.?

Therefore, attainment of the highest good—the perfect good—is ultimately
something that is beyond the natural capacity of the human being in this life,
even if it is well foreshadowed by the life of virtue described by Aristotle.

Freedom and Conscience

Although in this essay, we cannot analyze the entire encyclical Veritatis Splen-
dor, we do well to look closely at two principal themes of that encyclical: free-
dom and conscience. In 1991, the Polish people were at long last free. The inde-
pendence taken from them by the Nazis in 1939 and then seized by Soviet arms
had finally been regained. And now, in June 1991, when all seemed good, the
Polish pope was warning them against the misuse of their freedom. In the con-
sumer society, freedom results from having a variety of options. In this sense,
one who can choose among peas, green beans, corn, and broccoli, is freer than
one who has only cabbage to eat. Freedom thereby consists in having a variety
of options from which to select. This is indeed a kind of freedom, but it is not
fundamental. In Gaudium et Spes we read that:

Authentic freedom is an exceptional sign of the divine image within man. For
God has willed that man remain “under the control of his own decisions” (Sir
15:14), so that he can seek his Creator spontancously, and come to utter and

2 Jn 15:12.
25 John Paul I1, Veritatis Splendor, § 20.
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blissful perfection through loyalty to his. Hence man’s dignity demands that
he act according to a knowing and free choice that is personally motivated and
prompted from within, not under blind internal impulse nor by mere external
pressure.?®

For his part, Karol Wojtyta, who played an important role in drafting the
Pastoral Constitution, characterized freedom in terms of self-determination.?’
Misled by the conception of freedom as simply the capacity to choose among
options, many thinkers have absolutized freedom:

Certain currents of modern thought have gone so far as to exalt freedom to
such an extent that it becomes an absolute, which would then be the source
of values. This is the direction taken by doctrines which have lost the sense
of the transcendent or which are explicitly atheist.?®

Later in the encyclical, John Paul II remarks that on this basis, “Man would
be nothing more than his own freedom!”* The model of freedom at work in
this is of a capacity to choose among options external to the person himself.
These may be very personal options, such as to marry this person or that, to
seek work in law or medicine. Plato presents an amusing, but accurate image of
such freedom in his description of the “democratic man”:

And so he lives on, yielding day by day to the desire at hand. Sometimes he
drinks heavily while listening to the flute; at other times, he drinks only water
and is on a diet; sometimes he goes in for physical training; at other times he
is idle and neglects everything, and sometimes he even occupies himself with
what he takes to be philosophy. [...] There’s neither order nor necessity in his
life, but he calls it pleasant, free, and blessedly happy, and he follows it for
as long as he lives.*

Of course, few, if any, such persons really exist, except perhaps for a time
during youth, but Plato’s argument does not depend on this. Clearly, the “demo-
cratic man” cannot sustain such a scattershot freedom without order or neces-
sity. In his narrative, he argues that if such a person does not discover and live
by wisdom, he will fall prey to a dominant tyrannical desire that will supress
and dominate all his desires and his will. In other words, the purported freedom

26 Vatican Council 11, Gaudium et Spes, § 17.

¥ Wojtyta, Osoba i czyn — oraz inne studia antropologiczne (Lublin: Towarzystwo Nauko-
we KUL), 161; Wojtyta, Love and Responsibility, 47.

2 John Paul II, Veritatis Splendor, § 32.

¥ Ibid., § 46.

30 Plato, Republic, 561cd, trans., rev. D. C. Reeve and George M. A. Grube (Indianapolis,
IN: Hackett, 1992), 428—429.
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of the democratic man to choose among his options will necessarily be guided
by either some predominant appetite or by reason. If his freedom is to be his
own, then the principle guiding his choices must come from within, from his
own rational power. Otherwise, his choices will be dictated by appetites within
or by forces without. An indeterminate freedom is nothing at all.

If freedom means to be guided by one’s own reason, then freedom is in-
extricably joined to truth. The object of reason is truth. The human person is
therefore able rationally to direct his own life according to how things really
are, that is, according to truth. This encounter with the truth brings us directly
to the question of conscience:

Consequently, in the practical judgment of conscience, which imposes on the
person the obligation to perform a given act, the link between freedom and
truth is made manifest.”!

The truth at stake in this encounter of conscience is inevitably the truth
about the good.*? The human being, gifted with intellect, is enabled to recognize
the truth about the good, which is to say to recognize moral norms.

Two Norms and Great Commandments

In the writings of Karol Wojtyta/Pope John Paul II, we find two such truths
about the good—norms—from which we infer the two great commandments.
We have already seen that in Veritatis Splendor, Christ tells the rich young
man that God alone is good, that he is indeed the good from which all goods
derive. God is the highest, the supreme good. From this we infer the first great
commandment, “You shall love the Lord your God with all your heart, with all
your soul, with all your mind, and with all your strength” (Mt 22:37). If the first
principle of the natural law is to seek and do good and to shun and avoid evil,*
then this commandment follows with logical necessity from the truth that God
is the supreme good.

Expanding on his answer to the Pharisee, Jesus cited a second great com-
mandment which is like the first: “You shall love your neighbor as yourself”

U John Paul 11, Veritatis Splendor, § 61.

32" Adrian J. Reimers, Truth about the Good: Moral Norms in the Thought of John Paul II
(Ave Maria, FL: Sapientia Press of Ave Maria University, 2011).

3 St. Thomas Aquinas, Summa Theologiae, 1a, 1lae q. 94, a. 2. [Great Books of the We-
stern World]. Trans. Fathers of the English Dominican Province. Vols. 19-20 (Chicago, London,
Toronto: Encyclopedia Britannica, 1952).
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(Mt 22:39). This second great commandment, which underlies the command-
ments of the so-called second table of the law, is inferred from the truth about
the good of the human person. Let us note, too, that most of the text in chapter
two of Veritatis Splendor is concerned with the morality of interpersonal re-
lationships, and not with idolatry, taking God’s name in vain, or observance
of the sabbath. Our author first lays out this norm as the personalist norm in
Love and Responsibility. There we read:

The person is the kind of good which does not admit of use and cannot be
treated as an object of use and as such the means to an end. In its positive
form, the personalistic norm confirms this: the person is a good towards which
the only proper and adequate attitude is love.**

The basis for this norm is found not in scripture or the Catechism but in
human experience, if we attend closely to it. The human being is a person, that
is, a rational being capable of self-determination on the basis of its own under-
standing and free will.*® Like Kant before him,** Karol Wojtyta insists that the
person cannot be reduced simply to the status of a tool, a thing, because whereas
a tool is subject to the will of its user to achieve the tool-user’s end, the person
lives from his interior to attain the ends of his own choosing. To use a person
against his will was to violate his nature and in this his dignity. Karol Wojtyta
carries the analysis a step further than Kant.

After stating that the person is not to be treated as an object for use, he
writes that “the person is a good towards which the only proper and adequate
attitude is love.””” He argues this philosophically and not on theological or re-
ligious grounds. For one to access the services of another, to get the other to
help him or to work with him, it is necessary for that person to agree to do
s0.® Because the person acts on the basis of his own will (rational appetite),
he must make that act his own, as it were, by agreeing to perform it. That is
to say, without agreeing to some good he will not act. The basis, therefore, for
acting in common is the mutual embrace of some common good. Karol Wojtyla
remarks that this is clearly realized in marriage.’* However, this also applies
even in situations where a manifest inequality is at work, such as between the
commander and the soldier, in which case a proper understanding of the rela-

3% Wojtyla, Love and Responsibility, 41.

3 Tbid., 23-24; Wojtyla, “Cztowiek jest osoba,” in Osoba i czyn — oraz inne studia antro-
pologiczne (Lublin: Towarzystwo Naukowe KUL, 2000), 418.

3¢ Immanuel Kant, Grundlegung der Metaphysik der Sitten. Kant’s gesammelte Schriften,
vol 4 (Berlin: Georg Reimer, 191), 428—429.

37 Wojtyta, Love and Responsibility, 42

3% Ibid., 28.

¥ Tbid., 30; Wojtyta, Person: Subject and Community, trans. Teresa Sandok, O.S.M.
(New York: Peter Lang. 2006), 247.
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tionship is that both parties act out of love for their country and fellow citizens.
Even in the realms of commerce and industry, the dynamic of the common
good governs proper human interactions. Workers and their supervisors foster
the common good of the society by their ordered work to produce goods and
services. Wojtyta argues that it is precisely the common good and common aim
that joins two persons in love. Their love is constituted and, as it were, formed
by the nature of the common good that joins them.

Here, we can and often do encounter an abuse of the love that should exist be-
tween persons. The general may command his soldiers to act not for victory over
the enemy, but for the commander’s own advantage; consider King David’s orders
to his commander Joab to see to the death of Uriah the Hittite in order to cover up
David’s adultery with Uriah’s wife.** The slaveholder seeks to acquire wealth, but
he does not expect the slave to share this aim. Rather, he threatens the slave with
pain, which he avoids only by following orders. One could multiply examples, of
course, but the principle is always the same. One person uses another and treats
him as a thing by threatening evil or depriving his subject of some good. Uriah
fought and died for king and country, but David commanded him to engage in
a specific sortie in order to hide his own sin. The slave wants not to pick cotton
or mine salt, but to preserve himself from torture or death. He lives and acts for
a good different from that proposed by the superior. In ordinary less dramatic situ-
ations, the same pattern is repeated as persons manipulate each other by means of
seduction, emotional pressure, financial inducements, promises of future pleasure,
and the like. Even two partners in sin who support and cooperate with each other
in wrongdoing do not work for a common good, violate the personalist norm, for
they work not for a common good but so that each can enjoy a personal good.

From this personalist norm, we can validly infer the evangelical command-
ment of the love of neighbor.*’ As we have noted above, in his dialogue with
the rich young man, Christ cites the commandments of the second table of the
Law, which are summed up in the commandment of the love of neighbor. John
Paul II continues:

In this commandment we find a precise expression of the singular dignity of
the human person, “the only creature that God has wanted for its own sake.”™?
The different commandments of the Decalogue are really only so many re-
flections of the one commandment about the good of the person, at the level
of the many different goods which characterize his identity as a spiritual and
bodily being in relationship with God, with his neighbor and with the mate-
rial world.®

402 Sam. 11:14-25.

4 Wojtyta, Love and Responsibility, 41.

4 Vatican Council 11, Gaudium et Spes, § 24.
4 John Paul 11, Veritatis Splendor, § 13.
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This text supports and complements the argument that Karol Wojtyta had de-
veloped in Love and Responsibility. Let us note especially his reference to the good
of the person in the second sentence of this text. Because of the “singular dignity
of the person” one is commanded to act for the good of the person. The continu-
ation of this sentence makes it clear that fostering the good of the person amounts
to more than simply providing material or sensual benefits, although these may
certainly be included; the Good Samaritan bound up the victim’s wounds and took
him to an inn for care. However, the good of this person involves many different
goods related to his spiritual and bodily being. In every case, the one to be loved
is a spiritual and bodily being with both spiritual and bodily needs. If the hungry
and homeless man turns out to be the prodigal son, then to love him may require
one to encourage him to swallow his pride and return to his father. Implicit in
the text too is the requirement that the agent too act in accordance with his own
dignity as a person, whom “God has wanted for his own sake.”™*

Intrinsece Malum

It is in this context of the love of God and one’s neighbor that the notion of
intrinsically evil acts becomes intelligible:

Reason attests that there are objects of the human act which are by their
nature “incapable of being ordered” to God, because they radically contra-
dict the good of the person made in his image. These are the acts which, in
the Church’s moral tradition, have been termed “intrinsically evil” (intrinsece
malum): they are such always and per se, in other words, on account of their
very object, and quite apart from the ulterior intentions of the one acting and
the circumstances.®

The first and second great commandments oblige the person—every human
person—to act in love. Hence, Father Jozef Kowalski refused to stomp on his
rosary when a Nazi guard at the concentration camp ordered him to. Love for
God, the first great commandment, obliged him to refrain from this act, which
predictably resulted in Fr. Kowalski’s experiencing greatly increased torment
and eventual martyrdom.

At this point we do well to consider the concept of the object of the act.
John Paul II writes:

4 John Paul 11, Gaudium et Spes, § 24.
4 Ibid., § 80.
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The object of the act of willing is in fact a freely chosen kind of behavior.
[...] By the object of a given moral act, then, one cannot mean a process or an
event of the merely physical order, to be assessed on the basis of its ability to
bring about a given state of affairs in the outside world. Rather, that object is
the proximate end of a deliberate decision which determines the act of willing
on the part of the acting person.*®

In the case of Fr Kowalski, the act in question was deliberate—to step on
a rosary. One does not necessarily do wrong by stepping on a rosary. If the
rosary has fallen unseen to the floor, someone may accidentally step on it. The
object of the act is what deliberately intends to perform. Every human act in-
cludes a decision of the will to perform this act, which has its specific end.
The inept murderer whose manipulation of his weapon results in the capture of
a criminal and not in the death of his intended victim is, in his heart at least,
a murderer and not a public servant. Fr. Kowalski certainly knew that to disobey
a Nazi guard would result in severe punishment. He doubtlessly realized that
no matter what he should do, his rosary would be desecrated. Had he stepped
on the rosary, he could go more freely about his activities and even help other
inmates. But the act that he was to perform was more than a simple motion
of placing his foot in a designated spot. He was to step on an object that rep-
resents Christ’s sacrifice on the cross and that is intended for devotion to the
Virgin Mary. It was to be an act of contempt for God and what belongs to him.
To perform this act—here we may think of the ancient martyrs disobeying the
emperor’s demand that they pinch the incense in homage to an idol—was an act
incompatible with the love of God. It was to show contempt for God.

The same kind of analysis applies to offenses against another human being.
John Paul II cites a list of such acts from Gaudium et Spes:

Murder, genocide, abortion, euthanasia or willful self-destruction [...] mutila-
tion, torments inflicted on body or mind, attempts to coerce the will itself [...].
Such acts are a supreme dishonor to the Creator.*’

The problem with such acts is that they directly offend the dignity of the
human person, not so much in their effect, but in the nature of the act itself ac-
cording to its object. To cut into a human body is, on the physical level, an evil
insofar as skin tissue is damaged and the blood that it normally restrains begins
to flow out of the body. To open the wound and remove tissue inside is argu-
ably a greater evil, because it damages the integrity of the body. However, when
a surgeon performs this action to remove a kidney for transplantation to another
patient, the act is regarded as good. Peter Knauer asks whether this means that

4 Tbid., § 78.
4 Vatican Council 11, Gaudium et Spes, § 27.
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it is licit to do something evil in order to attain some good. His answer is that
the injuring of the body is not an evil act. He explains:

Self-mutilation may be an evil means. [...] Here it is not at all a matter of two
different acts, the first of which [mutilation of the donor’s body] would be evil
and therefore cannot be justified through the second [transplanting a healthy
organ]. Rather, from the start it is only a single act, whose “object” or “objec-
tive of action” is the saving of another human being’s life.*®

Knauer has confused the intention with the object of the act. The sur-
geon’s act is to remove a healthy and nonessential organ from a donor. Indeed,
we may properly speak of a joint act by the donor and the physician. The donor
is probably incompetent and, in any case, must be incapacitated to remove his
own organ. He asks a surgeon to perform the operation. The act, which involves
a degree of suffering and even self-mutilation is properly described as the sur-
gical removal of a nonessential organ. The object of the act is to remove an
organ, with the intention of giving it to a sick person. The act is not accurately
described as self-mutilation (indeed, every step will be taken to minimize both
pain, disfigurement, and health risk to the donor). Although deliberately to mu-
tilate one’s body may be evil, the act of donating one’s organ may be a noble
and generous act of love. Knauer (unwillingly) helps us to see this more clearly
when he goes on to apply this principle to the action of performing an abortion
to save the mother’s life. In that case the unborn child is deliberately and directly
killed—a violation of that human person’s dignity. On the other hand, although
no one is justified in the unauthorized removal of another person’s kidney—to
do so would indeed violate that person’s dignity—one can freely forsake a spare
kidney to save another.

We dwell here on Knauer not only because he was a pioneer in consequen-
tialist moral reasoning,* whose subtle reasonings have profoundly influenced
subsequent discussion in moral theology, but also because his argumentation
clearly illustrates the kinds of confusion that John Paul II seeks to correct in
Veritatis Splendor. Knauer states, “There is fundamentally no act for which
the description of the physical process of the act is sufficient to determine it as
morally evil.”** In one trivial sense, Knauer is right. What his argument intends,
however, is to show that the act can be evaluated morally only on the basis of
its premoral consequences, whether these are good or evil. The cutting open of
two bodies in order to move a kidney from one to the other is justified morally

4 Peter Knauer, “Zu Grundbegriffen der Enzyklika Veritatis Splendor,” 25, Stimmen der
Zeit, 212. Band, Heft 1 (Januar 1994), 14-26.

4 See also Peter Knauer, S.J., “Teleologische als deontologische Normenbegriindung,”
Theologie und Philosophie, Vol. 55, Heft 3 (1980): 321-360.

0 Knauer “Teleologische als deontologische Normenbegriindung,” 348.
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by the continued life of a patient who would otherwise have died. However, John
Paul II’s point is that the description of the physical process is never a satisfac-
tory description of the act. The act must be regarded from the perspective of
the acting person.” If the organ donor is unwilling, then to cut into his body is
indeed an evil. The spy who sleeps with the enemy general may well be serv-
ing her country’s war effort,® but the object of her act is to engage in sexual
intercourse with a man who is not her husband. The term to describe this act,
whether patriotically motivated or not, is adultery. And as such it is a violation
of the dignity of the person who is seduced—even as he is a willing partner
in the seduction. In short, any act by which one offends the dignity of another
human being cannot be an act of love. It is incompatible with the Creator’s love
for that person and is therefore intrinsically evil.

Conclusion

In his address to Poland’s cultural leaders in 1991, Pope John Paul II warned
against a materialist culture—a culture of having rather than of being—and the
ideology of utilitarianism. This distinction between being and having is central,
because it parallels and, indeed, reflects the distinction between the interior and
the exterior of the human being, between what belongs to him as a person and
what pertains to a particular human being. The utilitarian or consequentialist
calculus depends on what is external to the human being. John Stuart Mill
writes, “He who saves a fellow creature from drowning does what is morally
right, whether his motive be duty, or the hope of being paid for his trouble.”
Peter Knauer provides the following criterion for an act evil in itself: “An act
is ‘evil in itself” only if one allows or causes in it a harm without an appropri-
ate or corresponding reason [entsprechenden Grund].”** In both instances, even
if more crudely in Mill, the ultimate standard lies outside the acting person.
A physician’s act of slicing into a healthy body is justified as morally good only
if for the sake of a correspondingly important good. In a limited sense, this is
correct. An act that is not expected to result in some good is not justified. To

St John Paul 1, Veritatis Splendor, § 78.

52 Lest this example appear sexist, men have also used sexual seduction to obtain secrets
from national enemies. See Christopher Andrew and Vasili Mitrokhin. The Sword and the Shield:
The Mitrokhin Archive and the Secret History of the KGB (New York: Basic Books, 1999).

3 Mill, Utilitarianism, 18.

54 Peter Knauer, “Handlungsnetze: Uber das Grundprinzip der Ethik,” Knauer — Handlung-
snetze. March 17, 2017, accessed January 4, 2021, http:/peter-knauer.de/knauer-ethik.pdf.
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plant rice in a region where winters are normally harsh is foolish, a bad choice.
We are happy to pay the lifeguard who saves the careless swimmer’s life. The
question of moral evil lies deeper than the evaluation of possible outcomes to
one’s act. The seducer spy may be very effective, saving the lives of scores of
soldiers. Nevertheless, we may question whether such acts of sexual intercourse
are morally good.

The interior, or the ‘heart, of the human being is the core of his person-
al reality, in his conscience. John Paul II writes, “The relationship between
man’s freedom and God’s law is most deeply lived out in the ‘heart’ of the
person, in his moral conscience.”” Furthermore, “in the far reaches of the hu-
man heart, there is a seed of desire and nostalgia for God.”® In his personal
notebook, John Paul II wrote that the heart is to be a library of God’s spoken
word in Scripture.”’ This interior, this ‘heart’ is not an emotional center founded
on the person’s subjective feelings and desires. Rather, personal interiority itself
arises from human rationality.*® It is in his interior that the person relates to truth
and goodness, freely determining himself in accordance with the truth about the
good. Hence, the spy may love her country to the point of readiness to sacrifice
her own life for its welfare and security. However, she also knows that the gift
of her body in sexual intercourse is far more than a (possibly) pleasurable physi-
cal interaction. Its true and objective meaning is the gift of one’s whole self to
another, a gift that she does not at all intend to give to an enemy of the homeland
that she loves.” By her actions, the spy denies her own human dignity, reducing
her body to a tool for deception, as well as that of her target, deceiving him in
his moral weakness. The abortionist directly kills another human being—for the
fetus is a human being and not something else—to deny the motherhood of the
pregnant woman for the sake of his own profit and the temporary alleviation of
the mother’s anxieties.

The utilitarian ideology behind contemporary western materialism ignores
the principle expressed in Gaudium et Spes, namely, “Man, who is the only
creature on earth which God willed for itself, cannot fully find himself except
through a sincere gift of himself,” the principle that only in love can the hu-
man being truly become his proper self. Otherwise, the human person becomes
nothing more than a tool of the totalitarian state or—transferring the discussion
to the West—a political and economic cipher to be manipulated by the greater
powers within society.

55 John Paul 11, Veritatis Splendor, § 54.

¢ John Paul II, Fides et Ratio, § 24.

7 Woijtyta, Jestem bardzo w rekach Bozych: Notatki osobiste, 1962—-2003 (Krakéw: Wydaw-
nictwo Znak, 2014), 243.

8 Wojtyta, Love and Responsibility, 22-23.

% Ibid., 34, 131; John Paul 11, Theology of the Body, 531 ff.
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Adrian J. Reimers
Lidéologie du consumérisme et la vérité sur 'homme
Résumé

La formation de la conscience humaine est une question controversée a la fois en éthique philo-
sophique et en philosophie morale. La conscience se rapporte a la vision humaine et a la com-
préhension du bien moral. Une manifestation exceptionnellement significative du probléme de la
conscience aux XXe et XXIe siécles est I'influence de 1’idéologie sur la conscience d’un individu.
Cet article discute de I'influence des philosophies du XIXe si¢cle, a savoir de I'utilitarisme de
Mill et du marxisme, sur la pensée morale contemporaine en fonction de I'influence que ces sys-
témes philosophiques ont eue sur la naissance d’une idéologie matérialiste forte qui détermine la
conscience européenne et américaine contemporaine. Ensuite, le texte attire I’attention du lecteur
sur les idées du pape Jean-Paul II (Karol Wojtyta), qui, dans I’encyclique Veritatis splendor et
dans ses premiers écrits philosophiques, a élaboré le concept de vérité morale, grace a laquelle
il est possible de surmonter les dangers de I'idéologie matérialiste. Lauteur soutient, aprés Jean-
Paul II, que ce n’est que dans le contexte de la vérité qu’un concept cohérent de liberté de la
conscience et conforme a la loi morale peut étre développé.

Mots-clés: conscience, morale et loi morale, utilitarisme, marxisme, Jean-Paul II, Karl Marx,
John Stuart Mill

Adrian J. Reimers
Lideologia del consumismo e la verita sull'uomo
Sommario

La formazione della coscienza umana ¢ una questione controversa sia nell’etica filosofica che
nella filosofia morale. La coscienza si riferisce alla visione umana ¢ alla comprensione del bene
morale. Una manifestazione eccezionalmente significativa del problema della coscienza nei seco-
li XX e XXI ¢ I'influenza dell’ideologia sulla coscienza di un individuo. Questo articolo discute
I'influenza delle filosofie del XIX secolo, in particolar modo quelle dell’utilitarismo di Mill
e del marxismo, sul pensiero morale contemporaneo in termini di influenza che questi sistemi
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filosofici hanno avuto sulla nascita di un’ideologia materialista forte che determina la coscienza
europea e americana contemporanea. Il testo richiama poi ’attenzione del lettore sulle idee di
Papa Giovanni Paolo II (Karol Wojtyta), che nell’enciclica Veritatis splendor e nei suoi primi
scritti filosofici, sviluppo il concetto di verita morale, grazie alla quale ¢ possibile superare i pe-
ricoli dell’ideologia materialista. L’autore sostiene, dopo Giovanni Paolo II, che solo nell’ambito
della verita si puo sviluppare un concetto coerente di liberta della coscienza e conforme alla
legge morale.

Parole chiave: coscienza, morale e diritto morale, utilitarismo, marxismo, Giovanni Paolo II,
Karl Marx, John Stuart Mill
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Participation in the “Synodal Way”:
A Few Comments in the Light

of Karol Wojtyta's
Theory of Participation

Abstract: Announcing in the German Church the so called synodal way provoked discussions
concerning the participation and joint responsibility of all the faithful in the implementation of
the Church mission, especially with regard to exercising power and making binding decisions.
The aim of the presented reflections (comments) is to look at the discussion in the light of the
theory of participation, analysed by Karol Wojtyta in his work The Acting Person. The co-exist-
ence of the community of action and the personal value of the act and experiencing as one's own
jointly made decisions may set the direction for new paradigms of exploring sensus fidei.

Keywords: synodal way, participation, Karol Wojtyla, theory of participation

Addressing the issue of participation and responsibility, especially with regard
to exercising power has been provoked by current discussions concerning the
so called synodal way in the Church, which is a supernatural community as the
sign and instrument of salvation. Therefore, it is the community in which and
through which the vocation to life of the saved ones is realized, as “it pleased
God to call men to share His life, not just singly, apart from any mutual bond,
but rather to mold them into a people in which His sons, once scattered abroad
might be gathered together.”

! Vatican Council II, Decree on the Mission Activity of the Church Ad gentes divinitus
(7.12.1965), n. 2
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Such a community is for the baptized persons the environment which allows
them to follow their vocation. The presence in the community is not passive. At
the same time, the community becomes an obligation for the believer, since its
development and growth result from Christ’s order to pass on the gift of com-
munity which was first experienced by a person. The believer in the Church
is endowed with the community and undertakes joint actions for its sake and
for himself. The decision of faith is made at the level of an individual person
(“myself”) and remains a personal act, but has its source in the faith of the
united “ourselves.”

A personal act of faith has a community nature and expresses itself and is
present at many levels of the Church community life. Building up a community
and concern about its development is also expressed in decisions taken for its
benefit. In this context, we can observe the appearance of voices demanding
participation in decision-making concerning the community, including sover-
eign decisions.

It seems that Wojtyta’s philosophical deliberations do not refer to the situa-
tion of the Church and the issue of participation from the perspective of current
attempts to understand the issue of synodality. This aspect should be considered
at the level of theological reflections. However, in the theory of participation pre-
sented in the work Osoba i czyn,> Wojtyta emhasizes “the aspect of a dynamic
correlation between an act and a person, which results from the fact that people
perform acts jointly with other people.”® No different are the acts of participation
of all the faithful in modus vivendi et operandi of the Church community.* The
synodical dimension of the Church both reflects and shapes the participation and
responsibility of all the faithful building this Church.

In Wojtyta’s reflections one can also find a methodical hint leading to con-
clusions in the context of theological deliberations. It is the distinction that the
concept of participation is granted in the colloquial and philosophical meaning.
Following this direction, one should refer to the concept of participation which
has a long and rich history—in the language of both philosophy and theology.’
Pursuing this thought, it can be added that the idea of participation might turn
out to be acceptable also in the system of canon law only with great difficulty
and mental effort. The condition of making this effort gives the concept of par-
ticipation a meaning characteristic for the Church community, noting at the

2 The book by Karol Wojtyta was published in English under the title The Acting Person.
I am using the text: Persona e atto. Testo polacco a fronte (Santarcangelo di Romagna: Rusco-
ni Libri, 1999).

3 Wojtyta, Persona e atto, 614.

4 International Theological Commision, Synodality in the Life and Mission of the Church
(2.03.2018), n. 6, accessed May 15, 2020, http://www.vatican.va/roman_curia/congregations/
cfaith/cti_documents/rc_cti_20180302_sinodalita_en.html.

5 Wojtyta, Persona e atto, 630.
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starting point that its structural foundations result from Christ’s will. Thus, this
notion will considerably differ from the one granted by the theory and dogma
of law.

The theory of participation discussed by Wojtyla is also far from contem-
porary problems concerning the contextual understanding of the issue of par-
ticipation.® It results from the fact that today’s ways of understanding this idea
restrict it to the category at the core of which is the distinction between the
state and society, which in turn results in two different concepts: a citizen and
a human person.’

The concept of a citizen is alien to the language of religion and the reality
of Church different from the state. Closer to the language of religion and canon
science is the definition of a person who in the Church is the baptized person.
A man becomes a person in the Church thanks to receiving holy baptism (can.
96). However, this definition of a person has a technical connotation which is
used to describe the position of the baptized person in the Church with his
rights and responsibilities and not to express fully who he is. It is another rea-
son why deliberations concerning the participation of the person in undertaking
actions together with other people might not be fully adequate to the theory of
the person analyzed by Wojtyta. A starting point for theological and canonistic
reflections is the baptized person living and acting together with other people
in the community of the Church.

The concept of participation indicates close connections between people and
their joint actions through which and thanks to which the person is able to rec-
ognize his or her transcendence. Nevertheless, the same concepts not always
turn out to be adequate to express the content they refer to.® Similar wording,
as pointed out by comparative linguistics, also has to take into consideration
the position of words which they occupy in the structure of languages. Material
similarity or vocabulary correlations co-exist with different, structural position
of words in the language structure. Showing the structural relation of the word
with its position in the language contributes to adequate presentation of con-
nections related to vocabulary. Similarity of words does not equal similarity of
meanings, even if the same words are used to express and name similar realities
in different communities. The Church institutions, which might seem similar
to secular ones, occupy a different structural position in the Church due to the
fact that everything in the Church is subject to its redemptive mission. The
language which describes it, although it uses similar vocabulary understandable

¢ Aristide Savignano, “Partecipazione,” in Enciclopedia del diritto, vol. 32 (Milano: Giuffre,
1982), 1-14.

7 Libero Gerosa, Interpretacja prawa w Kosciele. Zasady, wzorce, perspektywy (Krakow:
WAM, 2003), 188.

8 Marian Zurowski, Wspotuczestnictwo koscielne. “lus ad Communionem” (Krakow: WAM,
1979), 13.
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for the listeners, reflects the structural position of the described things and gains
a new meaning.’

The above comments indicate that the concept of participation—as long as
it is used with due care and refers to the structural position and place of the
phenomena described by it—is not immediately doomed to failure and might
find its place in the Church. However, the starting point cannot be a secular and
political meaning of the concept which refers to the state organization. Participa-
tion in the Church is more and more widely discussed in the context of the so
called synodal way, especially in terms of initiatives undertaken in the Church
in Germany.

Synodal Way of the Church in Germany

In March 2019 German bishops with regard to the scandals of sexual abuse and
loss of credibility announced the so-called synodal way, whose aim is internal
purification leading to regaining the trust of the faithful. The process proposed
by the bishops concerns a debate with participation of the faithful the subject
of which is supposed to be the issue of broadly defined place of women in the
Church, celibacy, changes in the Catholic sexual ethics as well as the issue of
division of powers in the Church." The suggested topics were to become the
subject of “binding synodal way,” planned for the end of the year 2019, which
the German bishops took together with the Central Committee of German Cath-
olics (Zentralkomitee der deutschen Katholiken, ZdK). The current situation
invokes, though not so clearly, the theses made by Karl Rahner who pointed out
the need to establish a Germany-wide (or national) synod, consisting of bishops,
presbyters and lay faithful. Such a synod would constitute the most important
governing body in the national churches whose decisions would also have to be
obeyed by the bishops.!!

The statements of different German bishops regarding the character of de-
cisions which will be made during this synodal way are not entirely explicit.
Defining problems and raising questions is one thing and another thing is the

 Joseph Ratzinger, “Demokratyzacja Kosciota,” in Demokracja w Kosciele. Mozliwosci
i ograniczenia, ed. Joseph Ratzinger and Hans Maier (Krakéw: Wydawnictwo Salwator, 2005),
21-22.

10 Krzysztof Tomasik, “Droga synodalna — tak, ale dokad?” eKAlLpl, Magazyn internetowy
Katolickiej Agencji Informacyjnej (September 16, 2019), accessed November 4, 2019,

https://ekai.pl/droga-synodalna-tak-ale-dokad/.

' Ratzinger, “Demokratyzacja Ko$ciota,” 35-36.
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binding character of the solutions and answers. From this perspective, the par-
ticipation of the faithful in the matters of religion requires adequate answers but
also the ones whose source is in one common faith of the Church. The faithful
have the right to receive theological answers to the posed questions and recog-
nized problems. The bishop of Minster Felix Genn expressed it by stating that
“theological deepening of issues has not done harm to anybody so far, especially
the Church.”'?

The issue of greater meaning, which provoked a reaction of the Vatican
and a letter of Pope Francis to the German bishops (29 June 2019), in which
he expressed at first his appreciation of the German Catholics for their readi-
ness to undertake reforms, regards the binding character of the synodal path.
The Vatican criticized the bishops’ stance, the fact that they want to decide
about the issues which can be determined only on the forum of the universal
Church. In addition, objection was raised against the equal right of bishops and
secular people in voting. Cardinal Marc Ouellet, the Prefect of Congregation for
Bishops, in the letter to the German bishops pointed out that decisions made in
this way cannot have ecclesiological validity."* Archbishop Niokola Eterovi¢, the
Apostolic nuncio in Germany added his voice, reminding the bishops gathered
at a meeting of the Episcopal Conference in Fulda (23-26 September 2019)
about the words of the papal letter that the synod is not a parliament and the
decisions of the bishops cannot have far-reaching consequences not only for the
Church in Germany, and that issues connected with the heritage of faith can-
not be the subject of negotiations of the particular Church.”* However, the tone
of expression of the German bishops cannot be unambiguously interpreted as
making the decisions taken by them together with the lay faithful absolutely
binding. As a matter of fact, the bishop of Mainz Peter Kohlgraf defending
the synodal way indicated the binding character of the discourse process, but
added that it can be an impetus coming from the Church in Germany which
should also be discussed at the level of the universal Church."” The chairman
of the Central Committee of German Catholics Thomas Sternberg went even
further and while calling for binding decisions he stated: “If the decisions shall
concern the universal Church, we will bring them to Rome.”'® The statement of
Sternberg, which can be interpreted in the light of concern about regaining the

12 eKAlLpl, “Niemieccy biskupi odrzucajg stanowisko Watykanu ws. drogi synodalne;j,”

eKAlLpl (September 24, 2019), accessed November 4, 2019,
https://ekai.pl/niemieccy-biskupi-odrzucaja-stanowisko-watykanu-ws-drogi-synodalnej/.
13 Tomasik, “Droga synodalna — tak, ale dokad?”
14 eKAlLpl (September 24, 2019), “Nuncjusz wzywa niemieckich biskupow do postuszen-
stwa papiezowi,” accessed November 4, 2019,
https://ekai.pl/nuncjusz-wzywa-niemieckich-biskupow-do-posluszenstwa-papiezowi/.
15 eKALpl, “Niemieccy biskupi odrzucaja stanowisko Watykanu ws. drogi synodalnej.”
16 Tbid.
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trust lost by the Church, arouses some controversy but is also a challenge for
the Magisterium of the Church. The controversy also relates to the possibility to
make binding decisions in the particular Church with the participation of the lay
faithful. A challenge for the Magisterium is presenting the character of power
in the Church clearly by a comprehensible message which will unambiguously
indicate the position of laymen in it so that it removes all the temptations to treat
it as a form of escape from difficult and unclear issues. All the faithful have the
right to receive a theological answer.

The objections to the planned activities involve fears that they can lead to
breaking the unity with the universal Church, resulting in the creation of the
national Church, which is what the archbishop of Cologne card. Rainer Maria
Woelki warned against.” The issue concerning making binding decisions on the
synodal way is revived again and this is the reason for presenting them duly and
constantly, but first of all making them present in all possible forms.

Another issue, apart from the form of exercising power and making bind-
ing decisions, which came to light in the situation of the Church in Germany
concerns the power itself. The aforementioned bishop, Felix Genn, claimed in
one of the interviews that the Church needs a new division of powers, especially
a new relationship between the lay faithful and priests, chief and honorary ones,
men and women. He added that he is willing to share his administrative author-
ity so that the laymen could have their say.18 The reaction of the Vatican was
strong. The objection concerned the equal rights of the bishops and laymen
in voting.

The above two issues related to binding decisions made on the synodal way
and the character of the ecclesial authority indicate that all the discussions on
this subject require a theological response and theological reasons concerning
the ecclesial character of the power and decisions binding the Church commu-
nity. The bishop of Eichstit, Gregor Maria Hanke, drew attention to this element
stating that in the beginning it should be explained to what extent the decisions
made during the discussion can be binding."” Without prior and clear explana-
tion of the nature of the decisions taken by the congregation, the congregation
can deny what it exists for and reduce this kind of assembly to one of the forms
characteristic for non-ecclesial policies. “The arrogance of auto-dogmatization
will definitely not heal the Church in the future.”* However, the solution does
not lie in the negation of the stances expressing such a belief. It does not lead to

7 Marek Trojan, “Arcybiskup Kolonii przestrzegt przed schizmg w Kosciele w Niemczech,”
accessed November 4, 2019,

https://kresy.pl/wydarzenia/arcybiskup-kolonii-przestrzegl-przed-schizma-w-kosciele-w-
niemczech/.

18 eKALpl, “Niemieccy biskupi odrzucajg stanowisko Watykanu ws. drogi synodalnej.”

19 Tbid.

20 Ratzinger, “Demokratyzacja Kosciota?,” 61.
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any explanations but, instead of provoking deeper self-reflection, leads to bigger
and bigger separation and also further loss of trust. “The era of democracy is
a challenge for the Church. The challenge it has to face up to in a critical and,
at the same time, open-minded way,” Ratzinger continues.”!

Synodal and Personal Structure of Power

in Church

The problem of philosophical interpretation of the issues and usefulness of the
proposed solutions regards the reality to which it refers to. Therefore, one should
start with its description. The reality is the Church and the tasks it is entrusted
with by Christ, through which his person is made present. All the baptized peo-
ple participate in Christ’s priesthood in a given manner due to the substantial
difference between hierarchical and universal priesthood. The reason for the dif-
ference between these two types of priesthood is not the relation of primacy or
subordination (they differ from one another not only in degree but in essence®?),
which could be described in the category of quantity but the essential difference
that indicates a new kind of priestly mission and power. The difference does not
concern the jurisdictional nature but the sacramental one, which means that the
priest, contrary to the lay faithful, is an effective sign of the presence of Christ
in His Church, of which He is the Lord.?

The issue of synodality and participation in the exercising of power in the
Church might only become comprehensible with regard to the communion
structure of the Church which is based on the intermingling (immanence) of the
universal Church and particular churches. This idea is opposed by the principle
of autocephality of the particular Church (the universal Church as a federation
of particular churches) and the principle of the monistic concept of the Church,
according to which particular churches serve the function of administrative dis-
tricts within the universal Church. According to the teaching of the Second
Vatican Council, the universal Church and the particular Church reflect two
constitutive dimensions of one Church of Christ.?* It is not appropriate to rec-
ognize the relations between two intermingling dimensions in the Church using

2l Tbid., 62.

22 Vatican Council II, Dogmatic Constitution on the Church Lumen Gentium (21.11.1964),
n. 10.2.

2 Gisbert Greshake, By¢ kaplanem dzisiaj (Poznan: Wydawnictwo W Drodze, 2010), 159—
160.

24 Gerosa, Interpretacja prawa w Kosciele, 182.
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the political criteria of centralization or decentralization, or by referring to the
principle of subsidiarity. The universal Church, which exists through particular
Churches, is present in the particular Church. All the issues regarding power
and exercising it in the Church, as well as participation in it, should be recog-
nized in the light of communio Ecclesiarum.

Today’s voices demanding participation in taking binding decisions, that is,
in fact, participation in exercising power, seem to refer to the scholastic concept
of the episcopal power (Stephen of Tournai), according to which the power of
Holy Orders (potestas ordinis) was separated from the power of jurisdiction
(potestas iurisdictionis). The latter was not, according to how the centuries-long
tradition was understood, granted by virtue of the sacrament of Holy Orders but
the mission received by a bishop from the pope.

The issue of participation in exercising power is related to the power of gov-
ernance and teaching. The division of power in the light of conciliar teaching
about it becomes an old-fashioned category and there is no point using it. How-
ever, subconscious referral to it requires an explanation why due to communio
nature and one power in the Church the above categories lose rationality. While
the above categories are still being used, one should always remember about
the lack of objective distinction between them. The possibility of differentiation
might concern only the formal level, since these are two different formal ways
of exercising the only power of the same saving content.

The issue of participation in the Church power requires defining the char-
acter of the power in the first place. The conciliar concept of the Church power
is based on two principles: (1) sacramental origin; (2) inseparability of the per-
sonal and synodal element. Power in the Church is the element anticipating the
Church. It does not have a delegated character.” It is fully granted to bishops in
the sacrament of Holy Orders.?® The personal character of power results from its
sacramental character. Only the bishop personally represents Christ who works
through him ex opere operato. He is the only one to represent the particular
Church within the universal Church and the universal Church inside the par-
ticular one.

The opposite to the bishop’s personal action is the activity undertaken by
bishops as a college in which the will of an individual integrates with the will
of the college as the will of the responsible entity. It is not a synodal character
of the bishop’s activity. Synodality and personality are not in contraposition. The
synodal dimension of the personal power results from its sacramental character.
Synodal foundation of exercising power lies within the communion structure of
the Church, in which each bishop receives from Christ the same power of re-

% Eugenio Corecco, “Sinodalita e partecipazione nell’esercizio della «potestas sacra»,” in
Eugenio Corecco, lus et Communio. Scritti di Diritto Canonico (Casale Monferato: PIEMME,
1997), 112.

2 Lumen Gentium, 27, 1.
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vealing in a legally binding way the unity of word and sacrament. The dynamics
of the communion between particular churches and the universal Church at the
ontological level is reflected at the operational level in the dimension of syno-
dality, which does not have its source in casual relationships between bishops,
but in their reference to the Petrine ministry. It was mentioned by Pope Francis
when he made a speech on the 50th anniversary of the Synod of Bishops, stat-
ing that bishops are united with the Bishop of Rome with the bond of episcopal
communion (cum Petro), and, at the same time, they are subordinate to him as
the head of the college (sub Petro).”

In the same speech the pope added, reminding the words of Saint John
Chrysostom, that “the Church and Synod are synonyms.” Therefore, synodality
is a form of exercising power which is not an alternative to a personal char-
acter. The two forms intermingle, which results from their ontological unity
even if one of them may prevail over the other. The act of the bishop’s power
always remains a personal and synodal act since only thanks to such character
of power can he exercise it over God’s people entrusted to him. Synodality
gives a deeper meaning and, to some degree, extends the episcopal ministry as
it thus shows the relations between all the services in the Church, as well as
it expresses its communion nature.”® This structure is rooted in the word and
sacrament as the elements previously granted by Christ, whereupon the Church
is created and developed. As such, they cannot be subject to being changed
by free will.

Degrees of Participation in the Power

of the Church

Synodality, which is an ontological dimension of power in the Church, does
not concern only the bishops but also those who received it (presbyters and
deacons). However, it can only be discussed analogically to the synodality of
bishops. They do not fully participate in Christ’s power, but merely in the full-
ness of power of the episcopal ministry. Lack of sacramental autonomy causes
that the synodal character of their service cannot be recognized as equal with
the synodal character of the episcopal ministry. It may concern only a par-

¥ Francis, Ceremony Commemorating the 50th Anniversary of the Institution of the Synod
of Bishops, 17.10.2015, accessed November 15, 2019,

http://www.vatican.va/content/francesco/en/speeches/2015/october/documents/papa-france-
sco_20151017_50-anniversario-sinodo.html.

2 Gerosa, Interpretacja prawa w Kosciele, 188.
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ticular church, and in the universal Church only under the mandate granted by
the College of Bishops itself. Synodality of the presbyters has its foundations
in the synodality of the universal Church as its structural element. Thus, the
presence of presbyters in a particular church is the consequence of the exist-
ence of synodality of the universal Church, and not only the result of the pas-
toral needs of the bishop. The monistic structure of the Church organized only
around the bishop would not be able to fulfil the synodal nature of the Church
and thus would not reflect the mutual immanence of the universal Church and
a particular one.”

The synodal character of the Church is also made present in relation to the
lay faithful. It results from the universal priesthood, which is anticipatory to-
wards the ministerial (hierarchical) priesthood but, at the same time, different
from it. In the past, laymen participated in various congregations of synodal
character. At present, it is also possible with the consent of the College of Bish-
ops. Medieval councils were not only the congregation of the Church but of the
whole Latin Christianity with the elements of political and economic assembly.
Laymen as the representatives of secular power had a casting vote in the matters
connected with the relations with the outside world. With regard to the Church
matters, the principle of the first “council” in Jerusalem was applicable, at which
debates were conducted in front of the whole Church, but decisions were made
by the Apostles and the elders (Dz 15, 6. 22).%

Contrary to bishops and presbyters, a secular person, who by virtue of bap-
tism takes part in Christ’s triple mission, does not participate in the episcopal
ministry, whose function is creating the Church on the basis of communion
bonds granted to the faithful through baptism and protection of the authenticity
of the Word and Sacrament together with a guarantee of the unity of the Church
communion.’’ Synodality is the essential element of the episcopal ministry and
therefore imposes on each bishop a responsibility to implement it. Lay faithful
might be called to participate in synodal acts but it is not their duty for ontologi-
cal reasons, such as lack of participation in the episcopal ministr