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INIRODUCTION

Trioucn rHERE IS No EvIDENCE that they knew each other's work,
Bernard Lonergan and Karol Wojtyla, Iater to be Pope John Paul II,
shared a number of philosophical concerns. Primary amongst these
was their desire to do philosophy at the level of their times - to bring
into dialogue the best of the philosophical tradition with the best of
contemporary movements in philosophy. Wojtyla worked out his program
largely within the Lublin school of philosophy in Poland, drawing
together Thomism, personalism, and aspects of phenomenology.l The
highlight of his philosophical work was his book, The Acting Person.2

Lonergan worked out his philosophical program through an initial
disenchantment with the bare scholastic fare of his Jesuit philosophy
studies, through his apprenticeship to Thomas himself, and on to his
own account of human knowing and the way in which an accurate
account of such knowing can enlighten and ground theology.

In this paper, I shall explore some connections between the
thought of these two major twentieth-century figures. There are
doubtless numerous other parallels that could be noted, but I will touch
on five that have occurred to me. Given the audience of this paper, I

1 For helpful overviews of Wojtyla'B philosophical root8, see John McNerney, Joia
Paul II: Poet and, Phirosoprer (Londonr T & T Clark, 2003), 1-28; Kenreth L. Schmitz,
At the Centef of the Human Drama: The Philosoph! of Kdtol Wojtfla I Pope John Pd,ul II
(Washington, DC: Catholic University ofAmerica Press, 1993), 30-57,

2 Karol Wojtyla, The Acting Peraon, trans., Andrzej Potocki (Dordrecht, Holland: D.
Reidel, 1979). Hereafter referenced iD the text as AP
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shall presume greater knowledge ofLonergan and lesser knowledge of
Wojtyla as I discuss these points.

EXPERIENCE AND CONSCIOUSNESS

My first parallel relates to understandings of experience and of
consciousness. Here I shall summarize conclusions I drew in a previous
paper in which I point to two parallels between the ways Wojtyla and
Lonergan deal with consciousness.3

Firstly, what Wojtyla calls "the inner experience" of the human
person paralleis Lonergan's understanding of consciousness as my
experience of myself and my acts as subject. For Wojtyla, an experience
of myself is necessarily associated with my experience of ary"thing
outside of myself (The Acting Person, 3). This experience of myself is
unique: "no external relation to any other human being can take the
place of the experiential relation that the subject has to himself" (6).

This experience, like consciousness, is usually continuous, except that
it is interrupted by sleep (3).a Moreover, Wojtyla refers to philosophies
which focus on this inner form of experience as philosophies of
consciousness (19).

Secondly, even though Wojtyla does not directly couect his
account of consciousness with his discussion of inner experience, what
he calis "reflexive consciougness" approaches what Lonergan means

by consciousness tout court - awareness or experience of myself as

subject. For Wojtyla, the reflexive aspect of consciousness allows one

"to experience in a special way fone'sJ own subjectiveness" (42); to
experience oneself "as the subject of one's own acts and experiences"
(44).

Besides these parallels, I also noted some limitations ln Wojtyla's
account of consciousness and knowing. In particular, I pointed to
the ways he gets trapped in the visual metaphor for knowing, in
descriptive categories of inner and outer experience, and in a belief

3 Robin Koning, "ConsciousnesB in Lonergan and wojtyla," iLn Fifty Yeats of Insight:
Bernatd, Lonergan's Contribution to Philosophy and Theology, ed. Neil Ormerod, Robin

Kooing, and David Braithwaite (AdelaiderATF Theology, 2011), ?3-92

4 Lo[ergan differentiates dreamless sleep from dream state8 in which a'fragmentary
aDd incoherent' form of consciousneas i8 present (Bernard J. F. l,rr,etga,l, Method in
Tleology llondon: Darton, Irngman & Todd, 1972]' 9)
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SUBJE CTfVITY AND METAPHYSICS

The second parallel between the work of these thinl<ers lies in their
shared insistence that philosophy take human subjectivity seriously
without getting lost in the black hole of subjectivism. Wojtyla does

this by holding together the person experiencing himself or herself as
a subject, a concrete self, and the person understood metaphysically
as suppositum hurnanum.s Seeing the human being as suppositum
prevents the slide into "pure consciousness" or the "pure subject"
(Person and C ommunity, 222). Wojtyla realizes, though, that discussing
the suppositum leads only to generic statements about and definitions
ofthe human person;it cannot take us into the irreducible uniqueness
of each person which is so important to him. For this, we need not
metaphysics but an examination of human subjectivily.The suppositum
is about beiryt a subject; subjectivity is abort experbncizg oneself as

a subject (227). On this point, Aguas notes the difference between
Wojtyla's usage ofthe term "subject' and existentialism's usual usage:

Subjectivity as it is understood in existentialism connotes an
inwardness, and ilteriority, so does the notion ofsubject, so that
subjectivity and subject are used interchangeably. However,
for Wojtyla, subject as suppositum per se and understood
in the Scholastic sense, does not manifest this interiority or
subjectivity, although it is "virtuall/ contained it the human
suppositurn.6

While Wojtyla is ever careful not to reduce the human person to
consciousness, he recognises that it is "because of consciousness"
that "the humart suppositum. becomes a human self and appears as
one to itself" (227). This is because uhuman beings are subjects... only

5 Karol Woityla, Person and, Coninunity: Selected. Essals, ed. Andrew N. Wozaicki,
tran8. Theresa Sandok, Cdtholi Thought ftom Lublin,,tol.4 (New York: P Lang, 1993),
227.

6 Jove Jim S, Aguas, "Karol Wojtyla: On Perso[ and Subjectivity," Ad Veritaten 8, \o,
2 (2009):435-36.

that consciousness needs to be consciousness o/ something. I go on to
show how Lonergan's precisely delineated account of conscioueness as
experience avoids these traps.
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when they experience themselves as subjects. And this presupposes

consciousness" (227).

Thus Wojtyla sometimes uses the term "subject" to denote the
human person understood in metaphysical terms as suppositum
humanum and sometimes to denote the hurnan person as experiencing
his or her subjectivity. Lonergan consistently holds subject and
subjectivity together, following the same usage as the existential
tradition noted by Aguas. At the same time, he makes a distinction
similar to Wojtyla's distinction between suppositum and subjectivity.
Lonergan's distinction is between the human person as substance and
the human person aB subject, understood as the person experiencing
his or her subjectivity.? While admitting the valiality ofboth approaches,
he insists that an understanding of the human person at the level of
our times requires taking the person as subject into consideration. As a
human sabsfozce, I am ever the same, whether I am "awake or asleep,
young or old, sane or crazy, sober or drunk, a genius ot a moron, a saint
or a sinner."EThe differences between these states, from the point ofview
ofsubstance, are merely accidental - they do not reach to the essence of
myself as substance. From the point ofview ofthe subject, though, they
are not accidental. For the subject is not an abstraction, but a concrete
reality, "a being in the luminousness of being."e In dreamless sleep or
when unconscious, one is a substance but only potentially a subject. My
subjectivity begins as I dream, and unfolds through the various 1eve1s

of consciousness so well articulated by Lonergan. As I become, in turn,
empirically conscious, intellectually conscious, rationaliy conscious,

and existentially conscious, I become more and more of a subject.lo In
terms of substance, being is simply being; in terms of subject, being is
becoming, and as I develop, I have "more and more to do with [my] own
becoming."11

7 Bernard J. F. Lo!'erga1,"Eristeta and Aggiornamento," in Collection, \ol. 4 of lt,e
Collected Worke of Bernard Lonergan (ToroDto: University ofToronto Prese, 1988), 222-

8' Existenz and Aggiotnd mento,' 223.
9'Eristenz and Aggiorna mento," 223.
l0 "Etistenz arrd Aqgiotnamentn,", 222.
11 "Eristera aod Aggiorndrnento," 223 .
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IMPORTANCE OF ACTION

The third parallel may be found in the insistence of both Wojtyla and
Lonergan that decision and action are crucial for authentic human
living. This point represents the whole import of Wojtyla's The Acting
Person, t}re fundamental approach of which involves investigating the
person in action to see how the person is revealed by their decisions and
actions. Within this account, Wojtyla looks at a variety ofaspects ofthe
acting person - self-determination, self-possession, self-governance;
our experience of efficacy and of being agent of our actions; the way
we transcend ourselves in our actions; how what merely happens in
us is related to our deliberate action; and how bodily, psychic, and
subconscious dynamisms are integrated within our acting. Throughout
this analysis, he emphasises and reiterates one key point - that, in
acting, while I certainly may make my mark on the world, I also, and
more importantly, form myself. I shape myself by my acting. Wojtyla
turns to human action because ofhis desire to engage seriously urith
human subjectivity, seeing in action that form of human operation
which has "the most basic and essential significance for grasping the
subjectivity ofthe human beingi ( Person and Comrnunity, 224).

In clarifying what he means by action, Wojtyla mal<es a
fundamental distinction between what mzrely happens in the human
person and the deliberatu action of the human person (The Acting
Person, 6L-63). Acting is correlated, at various points, with activeness
(62), action (48), and doing (61). In my acting, I experience myself as
the agent (66), as the actor (66), as the subject of my action (71), and
the cause ofthe action (67). Elsewhere, Wojtyla will say that I am the
conscioug cause of my own causation (66). Action is an actualization in
which the self is the agent (68-69). In action, the ego experiences its
own efficacy (66). Action in this sense is a human act - an act proper
to the human person (66). It is marked by efficient causation, that
causation which is proper to the person (67).

Wojtyla distinguishes this deliberate human action from what
simply happens in the human person. This is what takes place in me or
goes on in me in which I have no active part. Wojtyla correlates it with
passiveness (62), passivity (62), passio (48). Here, there is no efficacy.
I am the passive subject of an experience (8); my ego is not the agent
or the cause (67). In this experience, I truly experience my human
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dynamism, but I do so passively (68). My potentiality is actualized, but
it is not myseif actualizing it as the agent (68). Wojtyla distingrrishes
this deliberate human action from what simply happens in the human
person; but it is not a human act in the full sense of that term, since a
human person is not the cause (66).

Wojtyla locates two particular elements of the human person
under this rubric of what happens in me. Much of what occurs at the
somato-vegetative level is located here. Many ofour bodily functions are

unconscious, and we have no awareness ofthem at all unless something
goes wrong and pain or irritation bring them to conssiousness.

[T]he somato-vegetative dynamism and its corresponding
potentiality in the rnan-subject are connected with the human
body so far as it constitutes an organism. ... But the human
being has no direct and detailed consciousness ofhis organism;
he is not conscious of the particular dynamic instances of acts
which compose the whole of the vegetative dynamism. These
... remain inaccessible to consciousness. (The Acting Person,
89-90)

Likewise, Wojtyla situates the psycho-emotive part of the human
structure in the realm of what happens in me. Emotions and feelings
arise within us, happening to us rather than being brought about by
our deliberate action. These are accessible to consciousness and are

tividly experienced" (91) but precisely as part ofthe larger experience
of "something happens in me."

In some places, Wojtyla seems to suggest that these two factors,
the somato-vegetative and the psycho-emotive, comprise the whole of
"what happens in me": "Man who is the actor, who performs actions, is
also the dynamic subject of everything that happens in him, whether
the occurrences are at the emotive or the vegetative level" (90).

This "whether" clause would suggest that we here have a complete
delineation ofthe "something happens in me' aspect ofthe person. But
this is not entirely certain, especially as Wojtyla's phenomenological
approach continues to circle around a reality, unfolding more and more
levels of its structure with every revolution.

One such revolution brings the subconscious to the fore. While
one might imagine that subconscious events would fit into the category
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of "something happening in me," since they are, by definition, not
within the realm of consciousness, Wojtyla prefers to situate them in
a transitional state between "something happens in me" and "I act."
In subconsciousness, we have more than simply an inaccessibility to
consciousness, as we have seen we have at the somato-vegetative level.
Rather, the subconscious "designates a alifferent source of the content
of human experience than the source that feeds consciousness" (92).

Those objects which are expelled to subconsciousness or withheld from
"reaching the threshold of consciousness" need to pass this threshold
"before they can reach consciousness and enter into the process of
experience." But while they are in subconsciousness, they are not so

much beyond the flux of experience, as is the case with the somato-
vegetative dimension, as "they remain in a state ofsuberperience" (93).

Moreover, the subconscious represents a transition point between the
two poles of Wojtyla's distinction: "subconsciousness...brings into view
the transitions between, on the one hand, what only happens in man
o\ ring to the natural vegetative, and possibly also emotive activations,
and, on the other, what man consciously experiences and what he
considers to be his actions" (95) - that is, between the experience of
"something happening in me" and "I act."

What ofthe various operations involved in human knowing? Here
Wojtyla situates some operations on the side ofwhat happens in me and
others on the side of human action. On the side of action, he speal<s of
doings as including cogrritive doings (31). Further, he refers to thinking
in modalities which are active; ofjudgment as differentiating passive
thinJ<ing from active; ofjudgement itself as active, as we saw earlier;
of an active moment in intuition; and of cognition as essentially in
the form of acting (143-48). On the passive side, he speaks of thinking
("observing, interpreting, speculating, or reasoning") as distinct from
enacting our existence through decisions (vii-viii). Moreover, Wojtyla
understands at least some thinking processes to be passive: he speaks
of thinking in its passive mode; ofintuition as happening in man; and
of thinking, in the sense ofthoughts just passing though the mind, as a
function ofthe passive subject, not the active agent (143-48).

Now this awareness of more active and more passive or receptive
elements in our cogrritional life is not problematic in itself and certainly
concurs with Lonergan's account. Coming to know involves a lot of
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very active, deliberate activity, such as attending to data, striving to
understand, formulating one's understandings, and checking against
further evidence. At the same time, there are experiences ofreceiving- for
example, the unexpect€d insight which comes when we take time away

from our study and go for a walk. The point I would make in relation to
Wojffla, though, is that, given the centrsl importance ofhis distinction
between my action and what just happens in me, his placement of
particular cognitional operations within this framework remains far
from clear. Perhaps the deeper issue is the lack of precision about what
he means by the range of terms he uses for cognitional operations -
for example, thinking, understanding, judging, intuition, reduction,
induction, speculating, ideation. These are not clearly defined and
seem, at times, to stand in fluctuating relationships to one another.

Lonergan's account of intentional humaa consciousness algo

gives action an essential role. Deliberation and decision represent
key elements ofhis fourth level, the existential level. Here, as already
noted, I am most fully revealed as a subject and most involved with
my own becoming. For authentic and mature operation at this level is
possible only when one has "found out for oneselfthat one has to decide

for oneselfwhat one is to make of oneself."l' This statement emphasizes
hurnan responsibility: deliberation and decision (deciding for onesell),
and action (the making of oneselJ). Lonergan contrasts the person

embracing his or her existentiai existence with the drifter, going along

with the crowd, failing to embrace the full challenge of personhood.ri

Furthermore, his treatment of meaning highlights human action in a
number ofways. Acts ofmeaning include active meanings, which involve
"judgements of va1ue, decisions, actions."la Such active meanings are

allied to two important functions of meaning. The efficient function of
meaning points to the way that any human work or creativity involves

acts of meaning from the beginning to the end of the process. The

constitutive function of meaning points not only to one's constitution
of one's own life, as mentioned above, but also to society's constitution
of its institutions and culture which "have meanings as intrinsic

12 Mehod in I'heology, t2l.
73 "Eistenz aod AEgiornamento,' 224
\4 Mehod, in Theotogr,74.
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components."ti Cultural achievements such as religion, literature,
science, philosophy, and history, are all involved in acts of meaning. So

too are social institutions, such as the state, the family, the law, and
the economy. These are shaped by acts of meaning, and any change in
them involves a change in meaning.r6 Finally, Lonergan notes in an
interview that attention to the level of human action helps us avoid
abstract philosophies of pure reason: "[T]he so-called priority ... of
speculative intellect, or pure reason, ... doesn't exist. It is always under
the guidance of deliberation, evaluation, decision... II]t is that element
that is opposed to a philosophy of pure reason." In fact, the existential
level controls all the other levels of intentional consciousness.lT

TRANSCENDENCE OF THE PERSON

The fourth parallel lies in the ways Wojtyla and Lonergan address
the transcendence of the human person. Once again, Wojtyla's focus
is on action, so that the transcendence with which he is concerned is
what he calls "the transcendence of the person in the action" (111).

He clarifies what he means by this transcendence by differentiating it
from three other aspects ofthe human person. Firstly, he distinguishes
my transcendence in action from my immanence in my action. As agent
of an action, I remain above my acting; I am transcendent relative to
my acting. I have the experience of efficacy, a key concept for Wojtyla.
However, this "transcendence proper to the experience had in being
the agent of acting passes into the immanence of the experience of
acting itself: when I act, I am wholly engaged in my acting, in that
dynamization of the ego to which my own efficacy has contributed"
(68). Wojtyla expresses this distinction in terms of two aspects of the
ego: the efficacious ego (the transcendent pole) and the acting ego (the
immanent pole) (68).18

15 Method, in Theology,78.
16 Method in Theologr, 121.
1? Bernard Lonergan, 'Grace," an interview conducted by Eric O,Connor (Montreal:

Thomas More Institute, Sl December 1921). Interview tape ??16OV0EO?0 /T2 available
at http://wwqberDardlonergaD.corn/archiveitem.php?id=2025 accessed lE June 2010.
TlaoBcriptior ofthis quotation i8 the autho!,6 own. See also Merlrod in Theotogy, tll.

18 See also Wojtyla'e discuEsion in "The Degteee of Being iiom the poilt of Viev of
the Phenomenology of Action," itt The Great Chain of BeinE and Italian phenotuenology,
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The second distinction Wojtyla makes is between two different
sorts of transcendence of the human subject - horizontal and vertical.
Horizontal transcendence is the less signifi cant form - the transcendence
ofthe subject when she or he reaches beyond selfin the direction ofthe
object (119). This transcendence is a feature of the whole variety of
intentional operations, and is in fact identified with the intentional
character of those acts, whether they involve perception, cognition,
or the will's volition of objects (119).1'g In judgment, too, the person
engages in horizontal transcendence, attaining a transcendence over
the object of cognition and over reality (158). Vertical transcendence,
on the other hand, is the transcendence which, in the previous point,
is distinguished from immanence. This is the fully human, existential
transcendence ofthe person engaged in free self-determination. Thus, it
applies to acts of the will alone, and to the will not as appetite, tending
to a value as its object or to the good as an end - this is horizontal
transcendence - but to the will as determining the subject.'o Hence in
vertical transcendence I shape and form myself, and so transcend my
structural boundaries (119); I "turn toward myself as at elod" (Person

and, Community,230). I gain a certain domination over my action,
my choosing and my willing; I take a position above them.2r I do this
because I am free and to the extent that I am free (The Acting Person,
138). In vertical transcendence, I exhibit my 'superiority' over my
being, and grow in self-governance and self-possession (131, 180). It is
vertical transcendence which is proper to the person (124).

The third distinction Wojtyla makes is between transcendence
and integration. In transcendence, I experience myself as agent of
action; in integration, I experience myself as the sabTect of action (191).

These experiences are concomitant: I possess myself and am possessed

by myself; govern myself and am governed by myself; transcend

ed. Angela Alea Bello and Analecta Husserliana: Thz Yearbook of Phenotuenologidl
Eesearc[ (Dordrecht: D. Reidel, 1981), 12?

19 See Wojtyla, 'The D egreee," 726-27 .

20wojtyla, "The Degree6,' 127.

2l Karol Wojtyla, "The TransceDdence of the Pereon itr Actiotr and Man'e Self'

Teleology," a The Tbteologies in Hueserlian Phenomenology: The lrred'ucible Element in

Man: Pia III:'Telos' as thP Pitotal Foctor of Contertual Phe'an'enolo4y, ed Anna-Teresa

Tymie ecka and Analecta Husserliana: The Yearbwh of Phenomenological Reeearch

(Dordrecht: D. Reidel, 1979),208.
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myself and am transcended by myself (190). The two aspects are
complementary forming together a "person-action whole" (190). This
integration involves introducing the person's somatic and psychical
dl,namisms into the unity of the action (225), where they "surrender
to the direction and control of the will" (220). When this is done, the
body becomes the means of expression of the person's transcendence
(205), while this transcendence, by which the person reaches for truth,
goodness, and beauty, "stimulates a very deep emotive resonance" (227).

This reaching for truth, beauty, and goodness shows how the person's
transcendence in action reveals the spiritual nature of the human
person (181, 155). "Transcendence is the spirituality of the human
being revealing itself" (Person and Community, 233).

This statement ofWojtyla's about our transcendence revealing our
spiritual nature is a good place to introduce Lonetgan's understanding
of the transcendence of the person since for him, too, transcendence -
self-transcendence, as he calls it - concerns the unfolding ofthe human
spirit. He speaks of various phases in that unfolding and refers to the
"eros for self-transcendence that goes beyond itself"" Through self-
transcendence, we achieve authenticity, the "genuine realization of
human potentiality."'3

While he does not confine self-transcendence to the fourth
level, moral self-transcendence at that level is a major component
of transcendence for Lonergan, as it is for Wojtyla. Here we come to
know and to do what is truly good, beyond satisfactiong or interests
which are merely personal, moving beyond facts to values. Such self-
transcendence is qualitatively different from self-transcendence at
the other levels. In moral self-transcendence, we go beyond the order
of knowing and move into the order of doing,'{ shaping ourselves as
"principles of benevolence and beneficence."25 Moral self-transcendence
is "real self-transcendence," to be distinguished from that which is
merely cognitive.26 It represents a step toward authentic human

22 Bernard J F. Lonergan, "Natural Ihowledge of God," in A Secoad Collection, ed.
William F. J. Ryan and Bernard J. Tttrell (ToroDto: University of Toronto presB, 1924),
130.

23 Bernard J. F. Lonergen, 'The RespoDse of the Jeslrit as priest and Apostle ill the
Modem World,' inA Second Collection,166.

24 Method in Theology,1o4,
25 Method in ?heology, 85.
26 Bernard J F. Lonergan, ,,Theolo$/ and Man,B Future," in A Sec ond, Collection, 744.
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existence which is realized when we decide and act to do what iB truly
good.2? We become a human person in society.28

Also in accord withWojtyla, Lonergan connects self-tlanscendence
with the body. He speaks of the unity of consciousness reaching down
into the unconscious, and of the way in which the whole of our bodily
reality can be "fine-tuned to the beck and call of symbolic constellations'
of our unconscious.2s He points to our skills, by which we have trained
and shaped our bodily re8ponses - our agility, endurance, speaking,
reading, empathy, recall of evidence, formation of images - and notes:

[A11 of these] bear convincing evidence that self-transcendence
is the eagerly sought goal not only ofour sensitivity, not only of
our intelligent and rational knowing, not only of our freedom
and responsibility, but first of ali of our flesh and blood that
through nerves and brain have come spontaneously to live out
syrnbolic meanings and to carry out symbolic demands.3o

Beyond these parallels, I would suggest two particular strengths of
Lonergan's account in relation to Wojtyla's. Firstly, Wojtyla focuses

solely on transcendence in the action - how I transcend myself by what
I deliberately choose and do. While lonergan concurs that this level of
existential self-transcendence is important, in the ways we have noted
earlier, he sets it in the coltext of other stages "in a single achievement,

the achievement of self-transcendence."3l This single achievement
unfolds from the unconsciousness of dreamless sleep, through the
tlream, to sensation, memory and experience at the empirical level, to
intellectual self-transcendence at the level of understanding, rational
self-transcendence at the level ofjudgement, and onto the existential self-

transcendence ofthe level ofdeliberation. Thus Lonergan Eituates more
precisely how transcendence in the action, to use Wojtyla's terminology,

is situated within the unfolding self-transcendence ofthe person.

See aleo Method in Thzolog , 704.
27 Bemard J F. Looergan, "The Futuie of Christianity,' i.a A Seco nd Collectinn' 152'

28 Mefiod, ii Theotoer, !04.
29 Bemard J n Lotrergan, 'Religious Knowledge," it A Third Collection: Pdpers by

Bernatd J. E Lonergan, ed. Frederick E Crowe (New Yo!k: Paulist Pless, 1985), 133

30 "Rcligious Knowledge,' 133.

3 1 "Natural Ituovledge,' 128.
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The second strength of Lonergan's account iB evident in the way
he speals of the ultimate fulfilment of self-transcendence. Existential
self-transcendence is not the fullness ofself-transcendence ifit remains
simply a series of acts, even a series of acts of loving. There is also the
crucial movement downward which comes about when we fal.l in love:

The love into which we fall iB not some single act of loving, not
some series ofacts, but a dynamic state t}lat prompts and molds
all our thoughts and feelings, all our judgments and decisions.
That dlmamic state has its antecedent causes and conditions and
occasions, but, once it occurs and as long as it lasts, it is a first
principle in our living, the origia and source of the lovingness
that colors our every thought, word, deed, and omission.32

This love may be of different kinds, and Lonergan regularly mentions
two of these at the human level - the love within the family, between
husband and wife, parents and children; and the love of nation or
humad<ind for which one may work ceaselessly and even give one's life.
Both these kinds oflove are underpinned by another - the love ofGod.
The key scriptural passage to which Lonergan returns in this regard
is Romans 5:5: - "God's love is poured into our hearts through the
Holy Spirit given to us." Here and here alone do we find "the crowning
point of our self-transcendence."33 God's love draws us, not simply to a
particular act of loving, but to "a radical being-in-love" which becomes
the first principle of all we think and do and say.3a This being in love
with God is "being in love in an unrestricted manner... without limits
or qualifications or conditions or reservations." For Lonergan, being
in love with God in this unrestricted manner represents the ,,proper

fulfiment" of our capacity for self-transcendence.ss

THE ROLE OF JUDGMENT

The fifth parallel is in relation to the act ofjudgment. For Lonergan,
judgment is a crucial moment in human knowing, the moment when

32 "Future ofChristianity,' 153
33 "Future of Christia[ity,' 183
34'Natural Ituowledge," 129.
35 Method. in Theology , 105-106
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"the content of our acts of understanding is regarded as, of itself, a
mere bright idea and we endeavor to settle what really is so."36 When
I am able to do this, I transcend myself, get beyond myself in "some
absolute fashion."37 "To know what is so is to get beyond the subject, to
transcend the subject, to reach what would be even if this particular
subject happened not to exist."s8 Because of the degree of self'
involvement in judgment, it calls for responsibility on the part of the
subject. Lonergan's fifth precept in De Intellectu et Methodo is: Accept

responsibility for judging.se He points to the personal aspect of every
judgment: Judgment "is totally within one's power. Every judgement

is either true or it is not; no excuses are allowed; the personality of a
man enters into every one ofhis judgements."ao In this light, Lonergan
examines various philosophical movements to see how they understand
truth to be attained. Rationalism, for example, considers truth to
be necessary; empiricism believes truth to be attained already in
intuiting and experiencing; idealism claims to arrive at truth aheady
in understanding; reiativism atlmits only of probable judgments. None

ofthem notes the importance ofjudgment in coming to know the truth;
aII involve, in Lonergan's words, "a flight from the responsibility of
judging."!1

For Wojtyla, also, judgment is an operation which does not simply
happen but which requires properly human action.

[O]n the one hand, we may consider that in certain of its
processes thinking "happens" in man, but, on the other hand, in
its other modalities it is ... active par excellence. '. The passive

mode of thinking seems to be radically differentiated from the
active ... on account of the role of judgment. ...The action of
judging seerns to constitute the crucial and decisive factor of
human cognitive acttity (The Acting Person, L45).

36 Method in Theology, 9.

37'Regponse ofthe Je8uit,' 167,

38 "Natural lhowledge,' 128.

39 Bernard J. F. Loner gal,De Intellectu et Metlmdo (Bome 1959), 20 (106) Availeble at

the Boston College Lonergan Center as file 59.13.1.

40 De lntellectu et Methadr,zs O08).

4\ De lntellectu et Methado,24 (1og).
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As for Lonergan, judgement for Wojtyla is concerned with the grasping
of truth. Without such grasplng of the truth, there is no human
knowledge. But with this grasp of truth in judgement, "the person
attains his proper cognitive transcendence with respect to objects'
(146).

Wojtyla also situates judgment in relation to other human
operations. He points out that while we often associate the mind
simply with thinking and comprehending, with the "shaping of means
and projecting their relations," we need to note also the mind's role
of judgment, 'the evaluating and distinguishing of what is true and
what is not" (158). It is only by this function, judgment, that we attain
an ascendancy over reality, over the objects which we cogrrize (158).
Furthermore, though judgments of truth are essential to human
decision, the two are distinct: 'the essence of judging is cognitiue and
thus belongs to the sphere of knowing while the essence of decision is
sttictly connected with willing" (L46-47). Still, there is a correlation
between judgement and deliberation: "the correspondence of the
already known to what becomes the object of willing." What mediates
between the judgment oftruth and deliberation is "a type ofjudgement
in which the value is attributed to the subject," ajudgment concerned
with ''axiological' or 'moral truth'." The "person [who] chooses or
decides... has had first to mal<e ajudgment ofvalues" (146).

CONCLUSION

This paper has examined five areas addressed by both Lonergan
and Wojtyla in their analyses of the human person - consciousness,
subjectivity, action, transcendence, and judgment. At points, I have
noted how Lonergan offers a fuller context for examining human
action, situating it more clearly than Wojtyla does in the context ofthe
whole person engaged in the action, and especially in the context ofthe
person engaged in the operations comprising human knowing. I would
suggest that a reason for the strength and harmony of Lonergan,s
account is that he has freed himself more successfully from faculty
psychology and has grounded his work in an analysis of the conscious
operations ofthe concrete person. Still, in all five areas, we have found
a commonality in the insights Wojtyla and Lonergan are reaching
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toward, a commonality which we hope might contribute to a dialogue
between scholars of these two major twentieth-century figures.


