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         What is man that thou art mindful of him,

         
         and the son of man that thou dost care for him?

         
         Yet thou hast made him little less than God

         
         and dost crown him with glory and honor.

         
         —Psalm 8:4–5

      

      Karol Wojtyła, the man “from a far country,” became Pope John Paul II in October 1978.
         This first Slavic Pope, who asked all Christians to “open wide the doors for Christ”
         at his papal inauguration, led the Catholic Church until his death in April 2005.
         During those years he certainly lived up to the mission he pronounced at his inaugural
         mass: “to serve Christ and with Christ’s power to serve the human person and the whole
         of mankind.”[1]    
      

      
      One of John Paul II’s greatest contributions to the Catholic Church was his intellectual
         legacy, a vast body of teachings expressed in apostolic letters, exhortations, instructions,
         and books. As Pope Benedict XVI has pointed out, “No Pope has left us such a quantity
         of texts as he has bequeathed to us.”[2]     Of all these works, the fourteen encyclicals, written from 1979 to 2003, will
         probably have the most enduring impact. They address a broad range of topics including
         ecclesiology, the Eucharist, Marian doctrine, and the relationship between faith and
         reason. For those who really want to understand this pontificate and assess its significance,
         there is no substitute for careful reflection on these profound works. 
      

      
      Despite his popularity, John Paul II was a “sign of contradiction” in the modern world.
         His tension with liberal modernity is evident in many of his most prominent encyclicals.
         He has been called the last of the anti-modern Popes, an implacable enemy of the “spirit
         of the times.”[3]     Such judgments, however, are unnuanced. The Pope admired modernity’s focus on
         the individual person and on basic human rights, but he believed that liberal thinkers
         like Locke and Kant went astray because they failed to develop an adequate anthropology
         to ground those rights securely.
      

      
      The primary problem in modern and postmodern culture is that the person fails to understand
         herself. Thanks to this lack of self-transparency, modern humanity becomes easily
         entangled in foggy doubts and stands on the precipice of a desolate nihilism. Hence,
         the need to elucidate “the truth about man” (RH 1). Throughout the encyclicals the
         Pope explains that modern man has lost sight of the provident Creator, seduced into
         thinking that he is the center of the universe. He has been given false hopes by philosophers
         such as Freud, Sartre, and Marx, who promised temporal bliss through pleasure, unfettered
         freedom, or an egalitarian utopia. But those who have followed these dreams quickly
         came to recognize their banality. And so “the desert grows.”[4]     
      

      
      John Paul II offered an alternative to these specious humanistic philosophies of the
         twentieth century. According to Joaquín Navarro-Valls, “Marxism, structuralism, the
         atheistic ideas of the post-Enlightenment were simply among the tools of the age;
         Wojtyła said no, we have something new, we don’t have to copy: let us humbly build
         a new anthropology, that is based on something genuinely Christian.”[5]     The Pope’s first encyclical, Redemptor Hominis, is the theological preamble for this “new anthropology,” which grows from the philosophical
         soil laid down in his pre-papal writings. This anthropology unfolds in the remaining
         encyclicals which, taken as an ensemble, give us a comprehensive view of the human
         person.
      

      
      In his philosophical works the Pope had described the person in terms of “transcendence,”
         thanks to his or her capacity for rational self-determination. The person’s freedom,
         however, is never to be confused with spontaneity or blind self-assertion. Rather,
         freedom and authentic self-transcendence must be grounded in objective truth and goodness.
         In the early papal writings, the Pope continues to emphasize that man has intrinsic
         worth because of his intellectual nature, his God-like powers of reason and freedom.
         But he also explained that “man finds himself in the sincere gift of self” (DV 59).
         This vocation to self-giving is ultimately rooted in the innate generosity of being
         and perfectly expressed in the radical ecstasis of Jesus Christ.
      

      
      The later encyclicals further develop the anthropological theme. In Fides et Ratio, for example, we come to appreciate how faith both illuminates and safeguards the
         dignity of the human person. Faith gives thought an openness to new horizons that
         makes possible the person’s authentic self-revelation. This theme of anthropology
         is not just a philosophical issue, but a pastoral one. The pastoral encyclicals such
         as Redemptoris Missio address the question of how the Church can convince nonbelievers that the Gospel message
         is the key to their self-understanding and fulfillment. Philosophy and theology should
         not be divorced from pastoral ministry. Rather, they form a single dynamic whose task
         is to help the human person discover herself in truth.
      

      
       In his encyclicals, John Paul II thematizes many critical theological issues, but
         above all he presents an integral vision of the human person, a Christocentric anthropology, which opposes the reductive tendencies
         of modern thought. In articulating this vision the Pope draws inspiration from the
         Second Vatican Council along with three key sources: Revelation, especially the Gospels
         and the first three books of Genesis; a realist metaphysic of the person enriched
         by phenomenology; and the Carmelite spirituality of St. John of the Cross. As we will
         demonstrate, the encyclicals complement and “complete” the metaphysical anthropology
         that Karol Wojtyła had developed in philosophical works such as The Acting Person. In the major papal writings, metaphysics, phenomenology, mysticism, and Revelation
         crystallize into a cogent perspective well suited to unravel the mystery of human
         personhood.
      

      
      John Paul II referred to Thomas Aquinas as “an apostle of truth” (FR 44), but this
         title also applies to the Pope himself. He was certainly a faithful Christian disciple
         who fought relentlessly against the modern trends of skepticism and practical atheism
         that have led to the evaporation of moral truth. Even some faithful believers have
         fallen victim to an epistemological modesty that interferes with the imperative to
         evangelize. On the contrary, we should never be modest or fearful in the quest for
         the truth, especially “the truth about ourselves” (CTH 5).
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      Chapter 1

      Pope John Paul II

      
         Chapter 1
         1
         Priest, Philosopher, Theologian
         Pope John Paul II: Priest, Philosopher, Theologian
         
         
      

      
      It was the night before John Paul II’s papal inaugural Mass in October 1978. The Pope’s
         assistants were scurrying about the Vatican dutifully attending to many last-minute
         preparations. Bishop John Magee, the master of pontifical liturgical ceremonies, was
         frantically trying to locate the Holy Father, but he was nowhere to be found. “We’ve
         lost the Pope!” he said to Monsignor Dziwisz. But the Monsignor was unfazed, and he
         directed the panic-stricken Bishop to the chapel. Bishop Magee told Monsignor Dziwisz
         that he had already searched for the Pope there. But the Monsignor insisted that he
         discreetly look again. The Bishop returned to the chapel, and this time he spotted
         the figure of the Holy Father prostrate before the Blessed Sacrament. He was transfixed
         in deep contemplative prayer before the Lord, oblivious to all that was going on around
         him.[1]    
      

      
       By all accounts, John Paul II was a mystic who spent long solitary hours in prayer.
         In Bishop Magee’s words, this man serving as the Vicar of Christ was truly a “giant
         of spirituality.” This book, however, is not about John Paul II the mystic, but John
         Paul II the teacher and theologian. This Pope wrote millions of words in different
         formats, including encyclicals, apostolic exhortations, apostolic constitutions, motu proprios, allocutions, and apostolic letters. Of these writings we have chosen to concentrate
         on the encyclicals for several reasons. First, the encyclical format emerged in the
         nineteenth century as the most effective mode of papal teaching. Since that time the
         encyclicals have come to represent the Pope’s most authoritative and solemn pronouncements.
         As such, they carry far more weight than his other writings. In the future, these
         magisterial documents will stand out as this Pope’s most enduring and accessible legacy.
         Second, John Paul II’s encyclicals form an interconnected, cohesive whole that summarizes
         his core teachings. They convey a consistent message focused primarily on the theme
         of anthropology. Anyone who cares to know something about the chief doctrines enunciated
         by John Paul the Great must read and reflect upon these works. Third, it is impossible
         to appreciate the cultural and intellectual influence of this Pope without paying
         close attention to these documents. For example, the Pope’s encyclical Evangelium Vitae introduced into our moral and political discourse the term “culture of death,” which
         has taken on a certain dynamism of its own.
      

      
       Before reviewing the content of these encyclicals, it is essential to consider the
         Pope’s intellectual development and his formation as a philosopher and theologian.
         John Paul II’s heroic life story is an inspiring parable, but we cannot do it justice
         in this book. However, in this chapter we will recount the decisive moments in the
         evolution of his vocation as priest and scholar. We will also review the salient intellectual
         influences that helped shape the theological vision that emerges so distinctly in
         the encyclicals. As a backdrop to this discussion we will delineate the state of theology
         at the inception of John Paul II’s papacy. 
      

      
      Since the Pope’s Thomistically inspired philosophical outlook pervades the encyclicals,
         it is imperative that we outline its main ideas. With this in mind, the next chapter
         is devoted to the pre-papal writings in order to appreciate the inner consistency
         of his work. The ideas that surface in the encyclicals are expressed in germinal form
         in many of those writings, especially The  Acting Person. It is particularly important to understand Karol Wojtyła’s nuanced anthropology,
         which is clearly presupposed and elaborated upon in John Paul II’s magisterial teachings.
      

      
      A Biographical Sketch

      
      Karol Józef Wojtyła was born on May 18, 1920, in Wadowice, a small town in southern
         Poland, an area of the country well known for its Catholic piety. Here in Wadowice,
         the Pope says, “everything began: life, studies, the theater, and the priesthood.”[2]     The early years of his life were quite trying. His mother died when he was eight
         years old, and his brother, who was a doctor, died shortly thereafter when he contracted
         a fatal disease from one of his patients. Eight years later his father passed away.
         “At the age of twenty,” the Pope once confided, “I had already lost all the people
         I loved.”
      

      
      Thanks to his father, who dutifully cared for young Karol after his mother passed
         away, the future Pope grew up in a devout Catholic household that fostered his vocation
         to the priesthood. In one of his memoirs the Pope describes his father’s life as one
         of constant prayer. Although he never discussed a vocation to the priesthood with
         his family, he describes his father’s example as “my first seminary” (GM 20).
      

      
      Upon his graduation from Marcin Wadowita, the high school in Wadowice, Karol and his
         father moved to Kraków so he could enroll in the Jagiellonian University, where he
         planned to study Polish literature and history. Founded in 1364, this was one of Europe’s
         most distinguished universities, the school of great thinkers and scientists such
         as Nicholas Copernicus (1473–1543). He was able to study for one year until the Nazi
         occupation in Poland forced the temporary closure of the university in 1939. Since
         Wojtyła and his fellow students were unable to attend classes, they arranged informal,
         underground meetings with their professors. However, that practice soon came to an
         abrupt end. Hitler’s plan was to eviscerate Polish culture and slowly destroy the
         Polish people. One dark day in November 1939, the entire faculty of the Jagiellonian
         was ordered to attend a lecture in the Szuski Hall to be given by the head of the
         SS in Kraków, Obersturmbannführer Müller. Sources indicate that 183 faculty members
         and university officials showed up for Herr Müller’s “lecture” on the role of education
         in Poland. But when Müller arrived he was accompanied by SS soldiers, who promptly
         arrested all the professors present, along with a few deans and former rectors. They
         were sent to Breslau and then to a concentration camp. Some of the professors were
         released a few months later, but others perished in the camps. The German strategy
         of cultural genocide was in full force.
      

      
      During these trying days, Wojtyła and his fellow Poles lived in constant fear and
         humiliation. He witnessed many of his neighbors being dragged off to concentration
         camps, never to return. He wrote that “now life is waiting for bread, scavenging for
         sugar, and dreaming of coal and books.”[3]     Like all young Polish men, Wojtyła was forced to do physical labor in order to
         remain in his occupied country, and so he took a job in the Solvay Chemical plant.
         
      

      
      These years of trial were mitigated somewhat by Wojtyła’s active participation in
         the underground Rhapsodic Theater. He also composed drama and poetry. Some of these
         plays were devoted to Biblical figures: David was written for Christmas 1939, and Job was written for Easter 1940. After the war, he continued to indulge his artistic
         passion by writing The  Jeweler’s Shop, which was not completed until 1960. This play is a dramatic meditation on marital
         love and responsibility. As a result of this experience, the Pope always had the highest
         regard for the arts as a vehicle for communicating the truth. He later wrote that
         the “poetic word prompts reflection on problems of ethics: solidarity and loyalty
         to the word.”[4]    
      

      
      After the move to Kraków, Karol Wojtyła came into contact with Jan Tyranowski, an
         unmarried tailor who lived with his widowed mother near Debniki Square, not far from
         the Wojtyła residence. Tyranowski was an intensely prayerful individual who led a
         group of young Catholics in a study of the mystical writings of three Carmelites:
         St. John of the Cross (1542–1591), St. Teresa of Avila (1515–1582), and St. Thérèse
         of Lisieux (1873–1897). Thanks to the lasting influence of this Polish mystic, Karol
         became steeped in the Carmelite tradition. Wojtyła later wrote that reading the works
         of these great mystics “was a very important stage in my life” (CTH 3). Under Tyranowski’s
         guidance, Wojtyła also learned the spiritual self-discipline that would serve him
         so well in future years. Like his mentor, Pope John Paul II seemed to experience an
         intense fellowship with God whenever he spent time in prayer.
      

      
      The encounter with Tyranowski was undoubtedly a catalyst for Wojtyła to seriously
         consider a vocation to the priesthood. While he was working at the Solvay plant he
         enrolled in the clandestine seminary operated in Kraków by Archbishop Adam Stefan
         Sapieha (1867–1951). Bishop Sapieha, a prominent Polish nationalist known as the “unbroken
         prince,” came from an aristocratic family. He became an Archbishop in 1925 and was
         known throughout Poland for his conservative theological views. Sapieha directed resistance
         efforts in the Kraków area and made a heroic effort to assist surviving Jewish families.
         Like every major Polish institution, the Catholic Church was under siege. Some churches
         were destroyed and over 2,500 priests and bishops were executed by the Nazis. But
         Bishop Sapieha was determined to train a new generation of priests to ensure the Church’s
         vitality in postwar Poland. Despite the risks he kept the Kraków seminary open, welcoming
         a few brave students like Wojtyła. Late in the war as the dangers intensified, Wojtyła
         and other seminarians went to live and study in the Episcopal palace with Sapieha
         as rector.
      

      
      When World War II finally came to an end in 1945, Wojtyła continued his preparations
         for ordination in the major seminary of Kraków after it officially reopened. Sapieha
         believed that Wojtyła was a “student of destiny,” and he intervened to allow Wojtyła
         to conclude his studies with the faculty of theology of the Jagiellonian University.[5]     Along with six other men he was ordained to the priesthood in Kraków’s Wawel
         Cathedral on November 1, 1946. He celebrated his first Mass on “the hill at Wawel”
         with Mieczysław Malinski as his altar server. Malinski was another protégé of Jan
         Tyranowski, who was too ill to attend the ceremony.
      

      
      Shortly after his ordination, Cardinal Sapieha sent Father Wojtyła to Rome, where
         he pursued advanced studies under the guidance of the well-known French Dominican
         Thomist, Father Reginald Garrigou-Lagrange, O.P.[6]     He finished his doctorate in theology in 1948. His thesis focused on the issue
         of faith in the works of St. John of the Cross. Wojtyła was then assigned to St. Florian’s
         Church near Kraków’s Old Town. The hopes of the Polish people were once again being
         ambushed, this time by the spread of Stalinism throughout Eastern Europe. But Father
         Wojtyła worked assiduously to keep Catholic culture alive and to buoy the languishing
         spirits of his parishioners. He organized parish study groups that read Catholic philosophers
         such as St. Thomas Aquinas, and he engaged in animated philosophical dialogue with
         his students on their frequent ski trips to the nearby Tatra mountains. 
      

      
      It could not have been easy for Wojtyła to watch the travails of his beloved country,
         subjected once again to the brutalization of its conscience and the crushing of its
         spirit by a totalitarian power. But throughout the historical transitions experienced
         by this young and gifted man, he never suffered from ambivalence or fell victim to
         the forces of darkness. He never compromised his religious and theological convictions
         for the ideological conformity demanded by totalitarian governments. Nor was he enticed
         by the Marxist rhetoric of many fellow philosophers, who were increasingly influential
         in the European academy.
      

      
      On the contrary, the humiliation of the Polish people at the hands of Hitler and Stalin
         gave his intellectual life its sense of mission and urgency. With great passion he
         taught and preached the dignity of every single human person, who is created in God’s
         image and redeemed by His Son. The Pope embraced a philosophy of radical Christian
         humanism, which he repeatedly invoked to defend the intrinsic worth of all persons
         against the rising threats of technology and secularity.
      

      
      In 1951, Father Wojtyła returned to his studies at the Jagiellonian in order to pursue
         his second doctorate degree. This degree is necessary in order to qualify for faculty
         status in most European universities. His habilitation thesis was written on the ethical
         system of the prominent German philosopher Max Scheler (1874–1928). Karol Wojtyła
         was attracted to the thought of Scheler, who insisted upon the need for a better approach
         to ethics than what had been proposed by Enlightenment philosophers such as Immanuel
         Kant.
      

      
      In 1954, with both doctorates in hand, Father Wojtyła was invited to join the faculty
         at the Catholic University of Lublin. This exciting university was constantly under
         pressure from the communist government because of its entrenched Catholic character.
         Wojtyła was persuaded to take the position at Lublin by Stefan Swizawski, one of the
         readers of his Scheler dissertation. Swizawski was a student of the famous Polish
         philosopher Roman Ingarden, and he quickly realized Wojtyła’s talent and philosophical
         acumen. Father Wojtyła was quite popular at Lublin, and several years later he was
         appointed to its prestigious Chair of Ethics. He held that position from 1956 through
         1978. 
      

      
      In July 1958, Father Wojtyła was appointed Auxiliary Bishop of Kraków by Pope Pius
         XII. He was informed of the news while vacationing among the lakes of Mazuri. At his
         ordination he adopted the Episcopal emblem of “Totus Tuus” (“Totally Yours”), indicating
         his full dedication to the Blessed Mother. Later that year, John XXIII was elected
         Pope. A few months after his election he announced his intention to initiate the Second
         Vatican Council (1962–1965). Vatican II was a major event in the life of the Church,
         which, in Pope John XXIII’s view, needed renewal, or aggiornamento.
      

      
      Bishop Wojtyła played a significant role at the Council, attending all four sessions.
         The Polish delegation included twenty-five bishops headed by Cardinal Wyszyński. In
         Period II, Wojtyła made his first intervention on the draft document or “schema” that
         would later become Lumen Gentium. After Period II ended in December 1963, Bishop Wojtyła was off to the Holy Land
         for prayer and relaxation. While he was there he learned that the Pope had named him
         Archbishop of Kraków. During Period III of the Council, Bishop Wojtyła addressed the
         Council Fathers on the topic of religious freedom. He affirmed the principle of religious
         liberty, but he stressed that “in speaking about religious liberty we ought, with
         all precision represent the human person as one who simply may not be considered as
         a means in the economy and in society—as though that were his purpose; it is necessary
         that the human person appear in the real sublimity of his rational nature, religion
         however as the summit of his nature.”[7]     This speech reflects Wojtyła’s abiding concern for the dignity of the person,
         which would later become the centerpiece of his own magisterial writings. In November
         1964, Wojtyła was appointed to the Theological Commission responsible for redrafting
         Schema XIII, “On the Church in the Modern World.” During these sessions he had the
         opportunity to work with several theologians who attended the Council as periti (experts), including Yves Congar (1904–1995) and the prominent Jesuit scholar Henri
         de Lubac, S.J. (1896–1991).
      

      
      Bishop Wojtyła was eventually made a Cardinal by Pope Paul VI on June 26, 1967. He
         was only forty-seven years old, but the young Bishop had clearly made his mark at
         the Council. The appointment came as a surprise in Poland and throughout certain sectors
         of the Church. It was not a surprise, however, to those who were familiar with Wojtyła’s
         extraordinary talent and exemplary holiness. The intensity of his spiritual and intellectual
         life was becoming increasingly apparent to many of his colleagues in the Church hierarchy.
      

      
      During all these years Bishop Wojtyła did not abandon his teaching or his scholarship.
         As a professor at Lublin and a member of the Polish episcopacy, Karol Wojtyła was
         extremely productive. His lectures at the university were published under the title
         Lublin Lectures. His other pre-papal books included Love and Responsibility (1960), along with his major philosophical opus, The Acting Person (1969). Wojtyła’s philosophical convictions anchored his intellectual life during
         the ferment of the 1960s and 1970s and provided a platform for his later reflections
         on many complex and opaque moral issues. The future Pope’s theological acumen was
         also in evidence. After Vatican II, Cardinal Wojtyła invoked a synod for the diocese
         of Kraków in order to implement the Council documents. He wrote a theological treatise
         called Sources of Renewal (1972) as a guide for this synod. According to Cardinal Dulles, this book displays
         Wojtyła’s “mastery of the Conciliar texts, his perfect fidelity to their teaching,
         and his personalist interpretation of the council as an event.”[8]     Finally, perhaps the Pope’s most famous work, Theology of the Body, was compiled in the years just before his election to the papacy, though it was
         delivered as a series of Catechetical talks from 1979 through 1984. 
      

      
      After the untimely death of Pope John Paul I, Cardinal Wojtyła was elected to the
         papacy on October 16, 1978. This too was a surprise to many across the world, who
         were accustomed to Italian popes. But was it a complete surprise to the Cardinal?
         The story is told that his election to the papacy was foretold in a poem read by a
         young girl in the town of Ludzmierz. It was also widely speculated that St. Padre
         Pio had made a similar prediction when Wojtyła visited him in 1946.[9]     So perhaps the Cardinal had some intimation of what was to transpire in the October
         conclave that elected him.
      

      
      It would take several volumes to recount the vast accomplishments of John Paul II’s
         long and fruitful papacy. It is hard to exaggerate his cultural and political influence.
         He is best known outside the Church for helping inspire the peaceful collapse of communism.
         Wojtyła had stood up to the Communists in Poland, and his defiance continued during
         his long reign as Pope. At the end of 1980, Russian troops were poised to invade Poland
         in response to the Workers’ Solidarity movement, which had repeatedly defied the Polish
         government. But when Pope John Paul II was informed of Russia’s belligerent intentions,
         he sent a strongly worded letter to Brezhnev warning him of the negative consequences
         of such a decision. Brezhnev backed down, and Poland was saved. The Pope always insisted
         that communism could not survive once people knew the truth about God and about themselves.
         The rapid disintegration of communism in the wake of “Perestroika” and the “opening”
         of Russian society is proof that he was right. 
      

      
      On May 13, 1981, the Pope was the victim of an assassination attempt by a Turkish
         man named Mehmet Ali Ağca. Both John Paul II and his secretary, Cardinal Dziwisz,
         believed that Ağca was hired by the Russian secret service (the KGB). According to
         the Cardinal, Ağca “was sent by someone who judged that the Pope was dangerous, a
         nuisance, someone who was afraid of him.”[10]     Fortunately, the Pope recovered and returned to the Vatican from the Gemelli
         hospital in early June. John Paul II saw the hand of divine providence in all this:
         “One hand fired, and another guided the bullet.” 
      

      
      The assassination attempt and a persistent string of health problems never impeded
         John Paul II’s determined efforts at global evangelization. The Holy Father completed
         104 pastoral visits outside of Italy and 146 within Italy. He traveled over 775,000
         miles, making pilgrimages to the United States, Poland, France, Germany, and Latin
         America. Some of these trips were full of high drama and emotion, and they are now
         recalled as memorable historic events. On his first trip to Poland in June 1979, the
         Pope addressed three hundred thousand people at Victory Square in Warsaw. Standing
         under the image of Our Lady of Częstochowa as “a son of this Polish earth,” he prayed
         for his native country: “Send forth your Spirit. And renew the face of the earth.
         This earth!” The Holy Father drew some of the largest crowds in history, including
         seven million people at an outdoor Mass in Manila. He traveled to Cuba in 1998, where
         a demure Fidel Castro seemed to welcome him with open arms. One of the Holy Father’s
         most moving trips was his pilgrimage to the Holy Land in 2000. At Yad Vashem the Pope
         prayed in silence for the Jews killed in the Holocaust, and at the Wailing Wall he
         asked for forgiveness from the Jewish people for the Church’s past transgressions.
         
      

      
      From his days as a parish priest, the Pope had a special fondness for the young. He
         began the tradition of World Youth Day in different parts of the world. In cities
         such as Denver, Manila, Paris, Rome, and Toronto, young people from all over the world
         gathered for prayer and inspiration. His final World Youth Day was in Toronto in July
         2002. The shadow of September 11 still loomed large for many Americans who traveled
         to Canada for this event. But the Pope’s message at his closing Mass in Downsview
         Park was filled with hope: “Although I have lived through much darkness, under harsh
         totalitarian regimes, I have seen enough evidence to be unshakably convinced that
         no difficulty, no fear is so great that it can completely suffocate the hope that
         springs eternal in the heart of the young.”[11]    
      

      
      These trips never interfered with John Paul II’s prolific energy, which continued
         up until his death. He wrote fourteen encyclicals, fifteen apostolic exhortations,
         eleven apostolic constitutions, and forty-five apostolic letters. The Pope also published
         five popular books: Crossing the Threshold of Hope (1994); Gift and Mystery: On the Fiftieth Anniversary of My Priestly Ordination (1996); Roman Triptych: Meditations (2003); Rise, Let Us Be on Our Way (2004), and Memory and Identity (2005). 
      

      
      Pope John Paul II presided over 147 beatification ceremonies during which 1,338 men
         and women became beati (“blesseds”) of the Church. He also canonized 482 saints at fifty-one ceremonies.
         Those saints included Maximillian Kolbe, a martyr of charity who gave his life to
         save an inmate at Auschwitz; the German philosopher and Jewish convert Edith Stein
         (known as Sister Teresa Benedicta of the Cross), who discovered the truth of the Incarnate
         Word upon reading Teresa of Avila’s autobiography; Sister Faustina Kowalska, whose
         private revelation is the inspiration for the Divine Mercy devotion; Gianna Beretta
         Molla, an Italian physician who sacrificed her life for the life of her unborn baby;
         and Juan Diego, the peasant to whom Our Lady of Guadalupe first appeared. The Pope
         was a great believer in the lessons that could be learned from a life of witness,
         and the lives of these new saints confirm his encyclical teachings on divine mercy,
         the inviolability of human life, our vocation to a life of self-donation, the meaning
         of truth, and the need for evangelization. 
      

      
      Regrettably, the clerical sexual abuse scandal cast a shadow over the last few years
         of John Paul II’s papacy. The “long Lent of 2002” began with the disclosure of several
         notorious cases in Boston. Communist leaders in Poland often used false allegations
         of sexual impropriety to discredit priests, so the Pope was initially skeptical of
         media reports that were undoubtedly filtered through the Vatican. But eventually he
         realized the gravity of this situation and summoned the American cardinals to Rome.
         He described how “deeply grieved” he was by this crisis and called for a “holier priesthood”
         and a “holier episcopate.”[12]    
      

      
      John Paul II suffered from Parkinson’s disease and other ailments. He was frail and
         always in physical pain during the final years of his life. In his later years he
         often said, “The Pope must suffer.” He was described by the Vatican press secretary,
         Joaquin Navarro-Valls, as “a body pulled by a soul.” One of his last pilgrimages in
         the summer of 2004 was to the shrine of Our Lady of Lourdes in France. As he made
         his way to pray in the Grotto, a weary John Paul II declared that he was “a sick man
         among the sick.”[13]    
      

      
       Pope John Paul II was the longest-serving Pope of the twentieth century, but on April
         2, 2005, his long and fruitful tenure as the Vicar of Christ came to an end. Millions
         came to Rome for the Holy Father’s memorable funeral, loudly proclaiming “Magnus”
         and “Santo subito!” In his moving homily, Cardinal Ratzinger underscored the centrality
         of the priesthood in Karol Wojtyła’s life: “The Holy Father was a priest to the last,
         for he offered his life to God for his flock and for the entire human family, in a
         daily self-oblation for the service of the Church, especially amid the sufferings
         of his final months.”[14]     
      

      
      Everyone present seemed to recognize that future generations would refer to him as
         John Paul the Great. One short month after his death, Pope Benedict XVI announced
         that the cause of beatification and canonization of this Servant of God would be opened
         immediately. On May 1, 2011, Divine Mercy Sunday, Pope John Paul II was beatified
         in a crowded St. Peter’s Square. On that occasion Pope Benedict XVI extolled his predecessor
         for restoring to Christianity its true status as a religion of hope.
      

      
      Intellectual Formation

      
      John Paul II was a preeminent Catholic thinker, and it is likely that someday he will
         join the elite group of Doctors of the Church. His tenure as Pope represents the most
         intellectually significant papacy in many centuries. Although his writings and speeches
         addressed a wide variety of theological topics, nothing was more important than articulating
         a deeper understanding of who man really is. To appreciate his quest, we must review
         the major sources that influenced the Pope’s thinking and opened his eyes to the most
         promising avenues of reflection for apprehending the full drama of the human condition.
         Wojtyła was a traditionalist, but he was not afraid of using novel philosophical categories
         that provided a certain nuance of their own. For this Pope it was particularly important
         to develop an “integral vision” of the person that was both philosophically tenable
         and in harmony with the Gospel. At the same time, the Pope sought to deepen the insights
         of Scholasticism that had dominated Catholic theology for centuries.
      

      
      The Pope’s intellectual odyssey spans six decades. The journey begins in Rome, the
         symbol and center of the Church’s ancient theological heritage. Like all priests of
         his era, Karol Wojtyła had the good fortune to be well trained in the thought of St.
         Thomas Aquinas. Thanks to Pope Leo XIII, who called for a renewal of “the golden wisdom
         of Thomas,” Thomistic philosophy had recovered its place of privilege in Catholic
         seminaries and universities.[15]     Wojtyła first became acquainted with the thought of Aquinas during his years
         of study at Kraków’s underground seminary. He spent much time in Raciborowice studying
         the works of St. Thomas along with any available commentaries. “I was learning my
         theology,” he wrote, “from the ‘center’ of a great theological tradition” (GM 17).
      

      
      After his ordination, he studied at the Angelicum University in Rome from 1946 to
         1948. The Angelicum, founded by the Dominicans in 1577, boasted a distinguished theology
         faculty, including Father Michael Browne, who helped promote the candidacy of St.
         Catherine of Siena as a Doctor of the Church, and the French Carmelite Pierre-Paul
         Philippe. But the most prominent figure was the French-born Père Réginald Garrigou-Lagrange,
         O.P. (1877–1964). Garrigou-Lagrange, ordained a Dominican priest in 1902, was assigned
         to the Angelicum in 1909. Formed in Thomist doctrine at the Dominican seminary at
         Le Saulchoir, Garrigou-Lagrange became a world-class scholar dedicated to the defense
         of the Angelic Doctor. He published a number of books and countless articles in journals
         such as Revue Thomiste. In his principal, synthetic work on Aquinas, called La Synthèse Thomiste, he endorsed the position that metaphysical realism was indispensable for the study
         of theology.[16]     The starting point of philosophy is not consciousness but the world of real beings
         that can be apprehended by the intellect. For Garrigou-Lagrange, the criterion of
         truth is being itself, and sound theology must recognize this ontological principle.
         
      

      
      Garrigou-Lagrange was convinced that the Summa Theologiae of Aquinas was unrivaled in its theological wisdom and its intellectual achievement.
         He guarded the tradition against unorthodox interpretations and became famous for
         his disputes with European intellectuals such as Henri Bergson and Maurice Blondel.
         He refuted the “method of immanence” proposed in Blondel’s L’Action along with the process metaphysics of Bergson. For his zealotry, the French Dominican
         was stigmatized by his opponents as “the sacred monster (monstre sacré) of Thomism.”[17]     Despite this reputation for rigidity, he remained quite confident in the integrity
         of the Thomistic system. In the words of Jacques Maritain, Garrigou-Lagrange believed
         that Thomism was “the royal way for achieving neither a new ideology nor a new hermeneutic
         for the present time, but a ‘wisdom’ (sagesse) which expands in our day the biblical and Christian wisdom.”[18]     
      

      
      In addition to his many books on Aquinas and dogmatic theology, Garrigou-Lagrange
         wrote about spirituality. He was particularly interested in the theology of St. John
         of the Cross, whose theological views on grace, virtue, and the gifts of the Holy
         Spirit were in total congruity with the speculative theology of Aquinas. One of Garrigou-Lagrange’s
         most popular works on spirituality was The Three Ages of the Interior Life, a creative synthesis of Thomistic philosophy and the mysticism of St. John of the
         Cross.
      

      
      During his tenure at the Angelicum, Garrigou-Lagrange acquired a well-deserved reputation
         as a passionate and provocative professor. For many years he taught a course in metaphysics,
         based on Aquinas’s commentary on Aristotelian metaphysics. He also taught courses
         in spirituality and occupied the university’s chair in mystical theology. In addition
         to Wojtyła, his students included eminent theologians such as Marie-Dominque Chenu,
         O.P., and Marie-Michel Labourdette, O.P. When Garrigou-Lagrange passed away in 1964,
         he was remembered for “fidelity to his vocation” and his “love of the truth.”[19]     Whatever his faults, this Dominican priest saw himself as a bulwark against the
         pragmatists and relativists who sought to dilute the sacred truths of the Catholic
         faith. His tenacious defense of an objective truth must have inspired the young Wojtyła,
         who would also come to see himself as a guardian of truth and universal moral values.
      

      
      Thanks to the influence of Tyranowski, Wojtyła had cultivated an intense interest
         in St. John of the Cross, and so he chose to write his doctoral dissertation on this
         Carmelite mystic and poet. That dissertation was later published under the title,
         Faith according to Saint John of the Cross. In this work, Wojtyła concentrated closely on the role of faith in St. John’s mystical
         experience of God. Wojtyła’s thesis was that faith brings the mind into contact and
         union with God, but faith alone cannot bring about a personal, psychological union.
         Faith is the “proportionate means of supernatural union,” but charity is also necessary
         (FJC 59). Wojtyła writes that “God is present to the intellect through faith, but
         the intellect never fully comprehends or possesses him through faith” (FJC 94). This
         deficiency can only be corrected by the gratuitous infusion of love that envelops
         the will perfected by charity and brings about a “union of likeness” (FJC 103). This
         supernatural love received by the virtuous will overflows and informs the intellect
         and the soul so that the person can be more properly united to God.
      

      
      Faith “vivified” by charity transforms the soul so that it becomes “God by participation,”
         capable of achieving personal union with God. In this experience, God is not known
         or grasped as an object of cognition (FJC 230). Rather, the human person comes to
         know God as a Divine Person, a “subject,” in a reciprocal relationship of mutual self-giving.
         According to Wojtyła, this mystical experience is a “vital, transforming union so
         intimate that it can be said that the Beloved lives in the lover and the lover in
         the Beloved [such that] there is an identity of life, a mutual possession, a unity
         that truly merits the name ‘union’” (FJC 213). St. John’s emphasis on mutual self-giving
         represents the spiritual basis for the Wojtyłan doctrine of intersubjectivity and
         interpersonal communion that would become a major theme in many later writings. In
         addition, while working on the texts of St. John of the Cross, he realized the value
         of an experiential approach to understanding the phenomenon of man and his relationship
         to God. The key to understanding the human person is an examination of his or her
         subjective experience, but this experience cannot be divorced from the metaphysical
         truths about God and man. According to Wojtyła, “The infinite capacity of the higher
         faculties of the soul, their capacity for the infinite, is precisely the metaphysical
         reason and basis [for] why they are the subjects or faculties of the theological virtues,
         for it is through the theological virtues that the soul is united with the infinite”
         (FJC 232).
      

      
      As Michael Waldstein has pointed out, Wojtyła’s reading of St. John of the Cross significantly
         influenced his views on human personhood and the nature of love as self-gift rooted
         in the Trinitarian mystery. The phenomenological description of spousal love in works
         like Theology of the Body surely echoes the insights of this Spanish mystic. According to Wojtyła, John conceived
         the soul’s relation to God as a cycle of mutual giving and receiving. The relationship
         between God and the soul is “filial and conjugal” (FJC 230). As evidence Wojtyła points
         to many texts like this one in the Mystical Doctor’s writings: “A reciprocal love
         is thus actually formed between God and the soul, like the marriage union and surrender,
         in which the goods of both (the divine essence that each possesses freely by reason
         of the voluntary surrender between them) are possessed by both together.”[20]    
      

      
      The mystical writings of St. John of the Cross continued to inspire Wojtyła, and traces
         of San Juanist spirituality are discernible in many of his later writings. Similarly,
         Thomism helped Wojtyła find his way as a philosopher. There were many schools of Thomism,
         but his teacher, Garrigou-Lagrange, was a steadfast traditionalist who looked upon
         the relationship between Thomism and modern philosophy as adversarial. Like other
         neo-Scholastics, Garrigou-Lagrange continued to rely on the late medieval Thomist
         commentators like Cardinal Cajetan (1468–1534), despite their controversial interpretation
         of key Thomistic doctrines such as the relationship between nature and grace.
      

      
      At the same time, the Dominican scholar shunned the Transcendental Thomism of his
         colleagues at the Louvain such as the Belgian Father Joseph Maréchal, S.J. (1878–1944),
         who tried to accommodate Kant’s critical idealism in his five-volume treatise, Point de départ de la  métaphysique. While Maréchal did not adopt the most radical elements of Kantian epistemology,
         he validated Kant’s subjective starting point for philosophical inquiry. Wojtyła also
         appeared to be wary of Transcendental Thomism, which grounded metaphysics in the dynamism
         of the intellect, because of its tendency to relativize conceptual knowledge and its
         overemphasis on subjective consciousness.
      

      
      During his seminary years at Kraków and his graduate studies at the Angelicum, Wojtyła
         studied the Angelic Doctor’s work in depth, and he remained a committed Thomist throughout
         his long career as a member of the Church hierarchy. He seemed especially attracted
         to the existential version of Thomism developed by Étienne Gilson (1884–1978), who
         saw esse as the key to Aquinas’s thought.[21]     Gilson had argued that the “sublime truth of revelation” in the Book of Exodus
         (“I am Who Am”) confirmed the core metaphysical insight of Aquinas: God as the Pure
         Act of Existence (Ipsum Esse Subsistens), who communicates this esse to His creatures through His creative activity.[22]     Gilson protested the failure of traditional Thomists like Garrigou-Lagrange to
         take adequate account of the central role of esse in Aquinas’s metaphysics.
      

      
      Although Wojtyła was an independent thinker who saw Thomism as complementary to certain
         contemporary philosophical movements such as phenomenology, he was convinced of the
         main pillars of St. Thomas’s philosophy: a metaphysics centered on each being’s act
         of existence or active presence (esse) that is distinct from that being’s essence; conceptual realism and a belief in the
         intrinsic intelligibility of all being that informs the mind through its action; the
         metaphysical principle of act and potency; and the natural law as a manifestation
         of the eternal law and the foundation of objective morality. Wojtyła also believed
         that ontological goodness, which is “equivalent to being as an object of activity,
         as an end,” must be the basis for determining moral goodness—that is, the goodness
         proper to the moral act (PC 158).
      

      
      This predilection for Thomism carries over into the papal writings, where John Paul
         II repeatedly stated his commitment to a “philosophy of being” that received its fullest
         expression in Aquinas’s philosophy.[23]     He expressed confidence in the mind’s correlation to being as well as its ability
         to truly know these real beings beyond itself. In Fides et Ratio, he embraced the Thomistic definition of truth as adaequatio rei et intellectus, or the conformity between mind and objective reality.[24]     Also, the Pope regarded metaphysical realism as the only basis for overcoming
         the growing subjectivism in ethics (MI 10–12). 
      

      
      In addition to existential Thomism, Karol Wojtyła was also committed to the philosophy
         of personalism, which affirms the dignity and absolute worth of every human person.
         In a theological context, personalism regards the human person as the pinnacle of
         God’s creation. Wojtyła’s attraction to this school of thought was undoubtedly influenced
         by his experience of totalitarianism in his native Poland. He attributed the rise
         of oppressive movements such as Soviet communism to a gross misunderstanding of man
         based on Marx’s philosophy of dialectical materialism. As a pastor, Wojtyła witnessed
         firsthand the irreparable damage caused by these ideologies that disregarded man’s
         need for transcendence. Thus, his priestly vocation and his intellectual interests
         became closely intertwined: “When I discovered my priestly vocation, man became the central theme of my pastoral work” (CTH 199). 
      

      
      The intellectual roots of modern personalism can be traced back to Immanuel Kant (1728–1803)
         whose anti-utilitarian philosophy is focused on the person’s moral dignity. But personalism
         is typically linked with phenomenology, a method that can be used to explore the interior
         depths of personhood. The foundations of the European school of personalism, so influential
         on Wojtyła’s philosophical enterprise, can be found in the work of philosophers such
         as Max Scheler (1874–1928) and Edith Stein (1891–1942). They were both students of
         Edmund Husserl (1859–1938), the father of phenomenology. Husserl’s project was a theory
         of cognition that introduced the phenomenological method into the mainstream of European
         philosophy. It focused on the pure “seeing” of those objects that presented themselves
         to consciousness as a way to attain objective knowledge.[25]     The phenomenon to be cognized is an immanent object, not separate from consciousness
         but always the intentional correlate of consciousness and the act of cognition. Thus,
         an act of consciousness and its object are inseparable. These objects may be things,
         events, other persons, or even mental constructs, but each phenomenon has an essence
         that can be “seen” or grasped through eidetic reduction, which strips away the accidental
         aspects of that phenomenon. Consciousness discerns the real nature or sense of the
         object such that there is “no valid objectivity which is not constituted in subjectivity”;
         this constitution is a “continuous flow” of conscious operations whereby one act succeeds
         another and prepares the way for the constitution of more complex objects.[26]    
      

      
      Another follower of Husserl in this regard, Martin Heidegger, explains that the term
         phenomenology can be understood by returning to the Greek words at its root: logos (to make manifest) and phainesthai (to show oneself).[27]     A phenomenon is that “which shows itself as it is.” Thus, the method of phenomenology
         permits something to “manifest itself or reveal itself as it is.”[28]     The task of phenomenology, according to Heidegger, is to draw out or “let be
         seen” the more obscure aspects of that which shows itself. For Wojtyła, this obscurity
         is the result of inattention and not some inherent negativity that conceals the truth.
         The value of this method is its inductive approach to knowledge along with its particular
         emphasis on human subjectivity, which was downplayed in the philosophy of Aquinas.
         Wojtyła, however, was always careful to balance the subjective with being’s stable
         reality in order to avoid the trap of subjectivism.
      

      
      How did Wojtyła become acquainted with this philosophical movement? Rocco Buttiglione
         speculates that Karol Wojtyła’s interest in St. John of the Cross led him to the work
         of Edith Stein, a noted German philosopher.[29]     She had learned the phenomenological method from Husserl himself, and she incorporated
         this method in her masterful philosophical work on the problem of empathy (Einfühlung), which is central to being a person. Edith Stein’s life is also a remarkable parable.
         She was a woman of Jewish descent who converted to Catholicism and then entered the
         Discalced Carmelites. She fled from Nazi Germany during the war, but to no avail.
         She was executed at Auschwitz in 1942 and canonized a saint by Pope John Paul II in
         1998. After her conversion, Edith Stein, now Teresa Benedicta à Cruce, wrote a lengthy
         commentary on the writings of St. John of the Cross called The Science of the Cross, which elaborates a “science” of spiritual growth with the aid of phenomenological
         categories. It seems probable that Wojtyła would have discovered Edith Stein’s works
         as he developed his own theological views on St. John of the Cross while writing his
         dissertation. This discovery may have initially acquainted him with these two schools
         of philosophy, phenomenology and personalism, which had begun to coalesce in the works
         of philosophers like Edith Stein.
      

      
      Wojtyła’s discovery of Max Scheler’s works was especially significant. He once exclaimed
         to his colleagues that Scheler “opened up a whole new world, a world of values, and
         a fresh view of mankind.”[30]     Wojtyła composed his second dissertation on Scheler, this German philosopher
         of Jewish-Catholic descent, who has been described as one of the most brilliant thinkers
         of his day. The dissertation on Scheler was unanimously approved by the Council of
         the Theological Faculty of Jagiellonian University in December 1953. It was published
         in 1959 under the formidable title On the Possibility of Constructing a Christian Ethic on the Basis of the System of
            Max Scheler. 
      

      
      Scheler’s objective was to establish a positive foundation for philosophical ethics.
         The purpose of Wojtyła’s dissertation was to assess this effort and ascertain the
         viability of that foundation from a Christian perspective. According to Scheler, material
         values, which are independent of real being and constitute their own sphere of objects,
         are objectively given in the intentional but affective act of the human subject.[31]     Phenomenology is the optimal method for exploring this hierarchy of values, ranging
         from holiness (Werte des Heiligen) to sensible values (Sinnliche Werte). Moral values (good and evil) only “ride on the back” of acts realizing these nonmoral
         values. The moral value “good” appears in the act of realizing a preferred, higher
         value. Thus morality, for Scheler, involves a proper response to these intuited nonmoral
         values given in emotional experience. Scheler’s philosophy also belonged squarely
         in the personalist tradition, because of its close attention to the person who experiences
         himself only through acting out. Although the person was not a substance, it was still
         the foundation for bringing about different acts, that is, the “concrete self-essential
         unity of the being of acts of different nature.”[32]     Scheler’s work was a reaction to the Kantian ethical system because of its preoccupation
         with duty to the exclusion of any concentration on concrete values.
      

      
      Like Scheler, Wojtyła distanced himself from Kant’s version of personalism because
         of its “idealistic understanding of consciousness” (PC 53–54), but he also rejected
         Scheler’s system because it was too subjective. Scheler’s emotionalism was not a stable
         ground for an objective ethic because value is rooted in subjectivity and not in real
         being. Wojtyła does not dismiss the role of affectivity in morality, which is “very
         suggestive” (PC 37). Yet Scheler fails to grasp the cognitive dimension of value apprehension,
         and he neglects to take proper account of the will that is the “structural backbone”
         of ethical experience (PC 38). Scheler also disregards the causal efficacy of human
         action, since his philosophy lacks a concept of change based on the Aristotelian categories
         of potency and act. The moral life consists not in the emotional experience of moral
         value but in the “lived experience” of the truth about the good realized in efficacious
         action by the moral agent. Scheler was led astray by Husserlian idealism, along with
         a failure to appreciate the general theorem of change proposed by Aristotle and Aquinas.
         Accordingly, Wojtyła concluded that “a Christian thinker, specifically a theologian,
         although taking advantage in his writings of the phenomenological experience, cannot
         however be a phenomenologist.”[33]     
      

      
      Nonetheless, there were three aspects of Scheler’s works that had an enduring influence
         on the inchoate philosophical system of the young Wojtyła. First, he was attracted
         to Scheler’s emphasis on the person. Scheler had always maintained that philosophical
         anthropology was the most fundamental area of philosophy. In his masterful book on
         ethics Scheler explored the ontology of man and the nature of the moral person. Second,
         Wojtyła was influenced by Scheler’s efforts to analyze the reality of ethical experience
         and moral action. Scheler writes at one point that “the person is and experiences himself only as a being that executes acts.”[34]     These words must have resonated with Wojtyła, who was soon to become deeply preoccupied
         with the same theme. While the person is more than his or her acts, we must consider
         with care the lived, interior experience of the acting person, a topic that had not
         been given adequate attention in Thomistic philosophy. Third, Scheler gave him a method
         for understanding the human condition. Wojtyła first uses the phenomenological method
         in his philosophical writings to “let be seen” opaque aspects of the human person’s
         interior life. But he also turns to this method in Theology of the Body and in several key encyclicals, where phenomenological analysis with the help of
         Revelation allows man to show himself as he was meant to be according to God’s wise plan. This descriptive process of letting man be seen in
         his original state relies on returning to the primordial experiences of man described so poignantly in the opening chapters of Genesis.
      

      
      Thus, Karol Wojtyła is deeply indebted to Max Scheler’s work despite his ultimate
         rejection of Scheler’s subjective approach to ethics. For Wojtyła, the metaphysical
         categories of Aquinas could not fully capture the interior dynamism of human personhood.
         But Scheler provided the inspiration to investigate the lived experience of the human
         being by means of the phenomenological method. The phenomenological perspective never
         compromised the integrity of Wojtyła’s metaphysical approach to anthropology. Nevertheless,
         this method enabled him to develop a certain intimacy with the human phenomenon that
         would have been impossible with a strictly ontological orientation.
      

      
      Finally, we cannot discount the intellectual encouragement Wojtyła received from his
         fellow faculty members at the Catholic University of Lublin, which has become known
         for a school of thought called Lublin Thomism. Like Wojtyła, the philosophers who
         taught here attached special significance to philosophical anthropology. The Lublin
         faculty viewed its mission as a profound calling to defend the dignity of the human
         person against corrupt ideologies. The faculty was confident that the resources of
         Thomistic philosophy would help them realize this mission. In the words of Wojtyła,
         they believed that because St. Thomas presented the concept of persona with such clarity, he provided “a point of departure for personalism in general”
         (PC 165). Following the thought of Aquinas, the faculty also sought to integrate the
         disciplines of metaphysics, ethics, and anthropology. Lublin’s integrative approach
         to philosophy undoubtedly reinforced Wojtyła’s conviction that coherent ethical analysis
         cannot be truncated from metaphysics and anthropology.
      

      
      John Paul II among the Theologians

      
      John Paul II became Pope in 1978, thirteen years after the final session of the Second
         Vatican Council. One of the Pope’s major accomplishments was to reaffirm and secure
         the authentic teachings of the Second Vatican Council. This task sometimes required
         a direct refutation of questionable interpretations of the principal Council documents
         put forth by revisionist theologians, who sometimes adopted a more malleable attitude
         toward Catholic doctrine than warranted by the Council. Many of his encyclicals are
         devoted to this effort, and in order to fully understand their content it is instructive
         to assess the state of theology at the inception of John Paul II’s papacy.
      

      
       According to Tracey Rowland, the traditional neo-Thomists, represented by Garrigou-Lagrange,
         suffered the greatest losses at the Council at the hands of the Ressourcement movement
         and the Transcendental Thomists.[35]     The Ressourcement theologians, led by Henri de Lubac, S.J. and Hans Urs von Balthasar
         (1905–1988), sought to retrieve the Patristic texts, in which they discovered an intensely
         Scriptural approach to theology and a more authentic sense of Christianity. They also
         preferred a purer brand of Thomism, unencumbered by the baroque commentaries of men
         like Cardinal Cajetan. 
      

      
      However, the uneasy alliance between these two schools of theology did not endure.
         Transcendental Thomism moved in a very different direction as it sought to accommodate
         the culture of modernity far beyond what was called for at the Council. Karl Rahner,
         S.J. (1904–1984) emerged as its most prominent figure. His theology popularized the
         notion of the anonymous Christian, which supposes that the graces enabling salvation
         can be present without Baptism. Like his teacher, Martin Heidegger, Rahner conceived
         man’s existence as temporal and historical in its character. Influenced by Rahner’s
         theology and by Bernard Lonergan’s (1904–1980) rebuke of classicism, many scholars
         adopted a sociohistorical view of theology by placing an undue emphasis on subjectivity
         and historical consciousness and by raising doubts about our capability for discerning
         transhistorical dogmatic truths. Rahner himself came to believe that the identity
         of the Church is “continually reenacted” in the fresh circumstance in which it finds
         itself.[36]     Rahner embraced a Kantian-inspired dualistic anthropology, which had a definitive
         impact on the evolution of moral theology. Rahner argued for a distinction between
         “transcendental necessity” in human nature and “human nature as it exists in the concrete.”[37]     Since concrete human nature is mutable, it cannot be the basis of fixed moral
         norms as presupposed by the natural law.
      

      
       Ressourcement theologians, on the other hand, resisted Rahner’s dualistic tendencies,
         his overemphasis on man’s temporal nature, and his conception of the anonymous Christian.
         These theologians, who formed their own journal, known as Communio, opposed the dynamic view of Christian faith and doctrine promoted by the Transcendental
         Thomists in favor of a more organic notion of doctrinal development. They also supported
         traditional Thomistic anthropology, but sought to complement it with the insights
         of personalism, which emphasized the relational nature of the person. Cardinal Joseph
         Ratzinger (1927– ), a central figure in this reform movement, emphasized that the
         clue to understanding the person is the doctrine of the Trinity, in which each of
         the Three Persons is distinguished from one another by its relational character.[38]    
      

      
       Perhaps the most famous theological controversy in the whole twentieth century was
         derived from the main thesis of de Lubac’s book Surnaturel (1938). The French Jesuit sought to overcome Cajetan’s supposed view of man’s “pure
         nature” with its own natural finalities. The desire for supernatural fulfillment does
         not arise from man’s self-sufficient nature unless there is a gratuitous initiative
         from God. Instead of Cajetan’s extrinsic view of grace, de Lubac maintained that man
         has a natural desire for the vision of God, which only divine grace can bring about.
         In this way the supernatural is “complementary” to human nature. Some defenders of
         de Lubac went on to argue that Cajetan’s theory of a pure nature that does not desire
         God “prefigures atheistic humanism.”[39]     
      

      
      De Lubac’s thesis of man’s natural desire to see God was hailed as a retrieval of
         “true Aquinas” and supported as the basis of authentic Christian humanism. Transcendental
         Thomists like Rahner found common ground with de Lubac on this matter but framed the
         issue in Heideggerian terms: the orientation to the Absolute represents a supernatural
         existential, since it is part of man’s primordial constitution. John Paul II did not directly
         address the nuances of this controversy, but his theology is sensitive to this integralist
         perspective, which rejects the view that there is a state of “pure nature” unaffected
         by grace and refuses to separate the natural from the supernatural.[40]     In the social encyclicals, for example, the Pope proposes that man’s political
         and economic realities cannot be alienated from a spirituality shaped by the Gospel
         (CA 5).
      

      
       There was particular divisiveness and confusion in the area of moral theology. Thanks
         in part to the conceptual relativism and primacy of subjectivity favored by Transcendental
         Thomists, the universal validity of moral norms was called into question. Led by Bruno
         Schüller, S.J. (1925–2007), many moral theologians embraced proportionalism, a form
         of utilitarian reasoning, and voiced support for novel theories such as the fundamental
         option. According to proportionalism, after carefully weighing the alternatives involved
         in a moral choice, the moral agent should choose the alternative that yields the optimal
         proportion of benefits to harms. As proportionalism became the horizon of moral analysis,
         some moral theologians refused to consider any moral act as intrinsically evil. Rahner
         questioned infallible moral teaching, while allies like Edward Schillebeeckx (1914–2009),
         who is best known for his work on reconstructing Christology, reduced moral norms
         to the status of formal ideals that must be open to situational exceptions.[41]     As Schüller explained, God’s moral law is “mediated to us through the specific
         situation [of] our given historical circumstances.”[42]     According to their critics, these theologians had stripped Christian ethics of
         any material normative content.
      

      
       These developments in post-Conciliar moral theology were met with firm resistance
         by individuals like Germain Grisez and Servais Pinckaers, O.P., who sought to reconfigure
         moral theology in light of the Second Vatican Council’s call for its renewal in Optatam Totius (16). Some versions of pre-Conciliar moral theology, permeated by narrow legalism,
         marginalized Sacred Scripture and neglected the figure of Jesus Christ, whose moral
         perfection is the ultimate paradigm for human action. Both men set out to correct
         these deficiencies, but they also argued persuasively that the natural law, which
         supports the notion of intrinsic evil, had not lost its salience. Nor had it been
         relegated to the sidelines at the hands of Vatican II, as the revisionists had insinuated.
         In Dignitatis Humanae, we are informed that God makes man a “sharer”  in this eternal law through the natural
         human law so that “under the guidance of God’s providence he can recognize more and
         more the immutable truth” (DH 3).[43]     These theologians also insisted that human nature in its basic forms of human
         flourishing is immutable, and so human nature’s alleged changeability did not threaten
         the foundations of morality. Pinckaers’s major work, Sources of Christian Ethics, defends the traditional position that the natural law cannot be abstracted from
         God’s eternal law. It also aims to retrieve a deeply teleological approach to natural
         law by laying to rest the polarities of freedom and nature or freedom and law.
      

      
       Where does John Paul II fit into all this? Above all, John Paul II sought to unfold
         and resolutely affirm the teachings of the Second Vatican Council. As he wrote in
         one of his early encyclicals, “In the present phase of the Church’s history, we put
         before ourselves as our primary task the implementation of the doctrine of the great
         Council” (DM 1).
      

      
      The Council was a watershed event in the life of the Church. The Council Fathers produced
         four constitutions on the Church in the modern world, ecclesiology, Revelation, and
         the liturgy (Gaudium et Spes, Lumen Gentium, Dei Verbum, and Sacrosanctum Concilium), along with a number of decrees and declarations. These documents set the stage
         for liturgical reform and for a renewed understanding of Revelation as God’s Word,
         which invites us into a personal relationship with Him. Lumen Gentium, a document to which John Paul II refers with great frequency, presented an elaborate
         ecclesiology focused on the hierarchical Church as the light of nations and the sacrament
         of salvation with a universal mission in history (LG 1). 
      

      
      Like de Lubac, John Paul II appreciated the Council’s efforts to transcend the narrow
         framework of neo-Scholasticism with its emphasis on Thomistic commentaries (rather
         than on Thomas himself). In keeping with this perspective, he encouraged a fresh look
         at Bonaventure, Anselm, and Augustine (FR 74). The Pope did not appreciate the dissemination
         of false interpretations of Council documents that appealed to the “spirit of Vatican
         II.” Many of those interpretations presumed a discontinuity between Vatican II and
         previous Church councils. John Paul II, however, often spoke about the continuity
         of Conciliar teachings, as he did in a speech given at the Vatican several years before
         his death: “To interpret the [Second Vatican] Council on the supposition that it marks
         a break with the past, when in reality it stands in continuity with the faith of all times, is a definite mistake.”[44]     
      

      
      Although his encyclicals seek to broadly dispel the doctrinal chaos created by dissenting
         theologians, John Paul II was especially preoccupied with anthropology and morality.
         Thus, while Pope Benedict XVI has been more focused on the message of Lumen Gentium and the liturgical issues presented in Sacrosanctum Concilium, John Paul II was more interested in exploring the anthropological implications of
         Gaudium et Spes, promoting the cause of human dignity championed in Dignitatis Humanae, and furthering the renewal of moral theology prescribed in Optatam Totius.[45]     Such renewal cannot occur outside of the natural law tradition, which confirms
         “the principles of the moral order that flow from human nature itself” (DH 14).
      

      
         Gaudium et Spes is a particularly pivotal document for the Pope, not only because of his direct involvement
         in its composition, but because of its discrete focus on anthropology or the “truth”
         about the human person. In an address on the thirtieth anniversary of this document,
         John Paul II described its “prophetic value” and its “great message” of life and hope
         delivered to all of humanity.[46]    
      

      
      In its opening paragraph Gaudium et Spes encouraged men and women to identify themselves with the modern world, to share in
         its joys and hopes (gaudium et spes), along with its sorrows and anxieties (luctus et angor) (GS 1). The document proceeds to summarize the Church’s anthropological doctrine,
         remarking that all things on the earth are “ordained to man as their center and culmination”
         (GS 12). Each person in the unity of body and soul is made in God’s image and has
         dominion over all earthly creatures. What sets the person apart is his or her “deep
         interiority” (GS 14), or in Wojtyła’s terms, subjectivity—our lived experience that
         “defies reduction” (PC 215). As a “sharer” (participans) in the light of the divine mind, the human person enjoys superiority over other
         creatures because of his or her intellectual nature (GS 15). Thanks to this nature,
         human beings can freely pursue the good. Personal freedom, which should never be confused
         with license, is another “outstanding sign” of the divine image in the human person
         (GS 17). The most profound source of dignity “consists in the vocation of the human
         being to communion with God [communionem cum Deo]” (GS 19). Through reason elevated by grace, the human person has the capacity to
         understand what God expects and to freely choose a relationship with Him by acting
         in accordance with His law, namely, the “the natural and gospel law [lex naturalis et evangelica]” (GS 74).
      

      
      As a result of its conciliatory tone, some perceived in this document advocacy for
         a radical accommodation to modern culture, while others even detected a warrant for
         moral subjectivism. Still others, like Johann Metz, S.J. (1928– ), a Catholic theologian
         known for his dialogue with progressive Marxism, find a justification for revolutionary
         praxis. Although these interpretations ring false, there are many tensions and ambiguities
         throughout some articles of this document. Joseph Ratzinger, for example, criticized
         articles 12 and 13 for their “Pelagian” terminology and for their omission of Christology
         from the doctrine of imago Dei.[47]     But during John Paul II’s papacy, both the Pope and Cardinal Ratzinger underscored
         that the core of Gaudium et Spes was article 22, which contradicts those inclined to secularizing interpretations
         and adds the essential Christological perspective: “It is only in the mystery of the
         Word incarnate that the mystery of man becomes clear. . . . It is Christ, the last
         Adam, who fully reveals man to himself and unfolds his noble calling by revealing
         the mystery of the Father and the Father’s love” (GS 22). 
      

      
      For John Paul II, this text captures the radical Christocentrism of the Council and
         affirms the intrinsic connection between Christology and anthropology that secular
         humanism overlooks. Although inadequately presented, this Christocentric anthropology
         does not adapt the faith to the modern world but demonstrates that Jesus Christ is
         the answer to our deepest aspirations. John Paul II’s writings enrich the insights
         of Gaudium et Spes by elaborating on anthropological themes such as “interiority” and by more properly
         integrating the human person as imago Dei into a Christological context.
      

      
       As a Bishop and Pope, John Paul II did not have the same latitude as other theologians
         to creatively explore the nuances of Catholic doctrine. Nonetheless, the Pope’s encyclicals
         and exhortations demonstrate that he was an able theologian in his own right and deserves
         a place of distinction among twentieth-century Catholic theologians—not just for his
         theology of the body but for his papal theology, which is well grounded in St. Thomas’s
         realist approach to theological speculation. 
      

      
      Conclusions

      
      Karol Wojtyła was fortunate to have intellectual and spiritual mentors such as Jan
         Tyranowski, Père Garrigou-Lagrange, and Cardinal Sapieha. Cardinal Sapieha’s heroic
         resistance during the war and Garrigou-Lagrange’s unequivocal commitment to objective
         truth were worthy ideals for Wojtyła to emulate. Bishop Wojtyła demonstrated his own
         brand of heroism in confronting the Communists’ menacing presence in his diocese.
         More importantly, as the Vicar of Christ, John Paul II was a formidable bulwark in
         the face of challenges to the faith that became more abundant in the aftermath of
         Vatican II. Thanks to the intellectual resources he had acquired as seminarian and
         teacher, he was well equipped to defend universal moral values in the wake of Western
         culture’s reckless abandonment of its moral foundations. Yet unlike his teacher, Garrigou-Lagrange,
         the Pope was more open to philosophies complementary to Thomism such as phenomenology
         and personalism. This openness enabled him to defend an orthodox sexual ethic by relying
         more heavily on personalisic categories rather than simply on the principles of the
         natural law, which had lost their resonance in a postmodern world. 
      

      
       In the next chapter we will continue this exploration of Wojtyła’s intellectual development
         as we review several of the books he wrote before he became Pope. These books reflect
         Wojtyła’s exceptional capabilities as a philosopher and theologian. As he elaborates
         the Christocentric anthropology of Gaudium et Spes and develops a moral theology concordant with the Council documents, the Pope will
         rely on his philosophical writings as the foundation of his reflections.
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      John Paul II’s encyclicals address a wide range of topics, but arguably anthropology
         and morality are the main axis of reflection. It is hardly surprising that as a philosopher
         the Pope had devoted so much of his career to exploring these interrelated issues.
         Hence it is instructive to review the pre-papal writings, since some principal papal
         teachings can be more amply understood in the light of Wojtyłan doctrine. It is especially
         important to consider the core metaphysical principles that underpin his anthropology.
         Despite his strong focus on subjectivity, Wojtyła never discounts the significance
         of metaphysical realism as the indisputable starting point for understanding human
         personhood and moral action. When seen in its entirety, the whole corpus of papal
         and pre-papal writings offers us a metaphysical and Christocentric humanism that stands
         in stark contrast to the anti-metaphysical humanism that dominates contemporary philosophy.
         Metaphysics safeguards humanism from subjectivism, from carrying subjectivity to an
         extreme (EV 23), while Christocentrism rescues it from abstractness and indifference
         to creation’s providential ordering. Faith and reason collaborate to provide an integral
         humanistic vision that can accommodate the dignity of every person. In this chapter
         we concentrate primarily on the contribution of philosophical reason. We review Wojtyła’s
         two main philosophical works, The Acting Person and Love and Responsibility, integrating into our analysis insights from his philosophical essays, which have
         been collected in Person and Community. Theology of the  Body will also be briefly considered, but we begin with a cursory examination of the Lublin Lectures. 
      

      
      Lectures from Lublin

      
      Before we turn to the major philosophical works, a few remarks on the Lublin Lectures will illustrate Wojtyła’s unequivocal commitment to Thomistic metaphysics. In the
         second series of lectures called “Good and Value,” Wojtyła explores the nature of
         goodness and being, relying on Aquinas, who demonstrated that the ultimate perfection
         of all reality was being or existence received from God (who is Infinite Being) through
         participation. Aquinas, explains Wojtyła, brings “existence into the foreground” (LL
         273). Every being because of its inner act of existence (esse) is an active presence, though it is a limited mode of existence according to its
         essence (form and matter). All of a being’s transcendental properties such as unity
         and goodness are expressions of this all-inclusive perfection of esse.  As a dynamic act, being is self-communicative by its very nature, such that it “pours
         over” and actively communicates its goodness. Being’s self-diffusiveness, captured
         in the metaphysical principle of Neoplatonism, bonum diffusivum sui est, means that “the inner measure of a being’s perfection necessarily moves outward
         . . . transcending the being itself” (LL 178–81; PC 77). A human being, therefore,
         is an ecstatic dynamism, a “being turned toward others,” which communicates itself
         through action to enrich itself by acquiring goods proper to its nature and to share
         its own goods with others (PC 194).[1]    
      

      
      Wojtyła highlights the convertibility of being and goodness as the foundational principle
         for an objective system of morality. Reference to any being as “good” indicates that
         it participates in the basic perfection of existence, and it also indicates that being’s
         attractiveness to the will. In Theology of the Body, the Pope describes the opening chapter of Genesis as an ethical reference point,
         since it describes all creation as good and therefore conveys this theme of convertibility:
         “ens et bonum convertuntur” (TB 2). While all being is good in the absolute or ontological order, a being is
         said to be good (or valuable) for another when it perfects the other in some respect and makes it better off.
      

      
      According to Wojtyła, the true good that perfects us is called the “fitting good”
         or the bonum honestum. This good is distinguished from the useful good (bonum utile), which is a means for attaining the end of the bonum honestum, and from the subjective good of pleasure (bonum delectabile) (LL 186; PC 59). The bonum honestum always conforms to the dignity of our human nature as discerned by reason.
      

      
      Thus, objective value is predicated on goodness, which is a function of being. For
         Wojtyła, a positive value is understood in terms of the human subject’s conscious
         experience of the good and a desire to be united with this good in a manner proper
         to its nature. Each being is ontologically good by virtue of its existence, but not
         every spiritual or material good is valuable or perfective for some particular human
         subject. Marriage is surely a bonum honestum for many people but not for everyone. Similarly, while peanuts are an ordinary good
         in the ontological order, they are not a useful good for someone who is allergic to
         nuts. Wojtyła grounds moral normativity in the goodness of being and in the truth
         about the good that is clearly apprehended by the intellect (LL 181–83). Given these
         “realistic assumptions,” the moral life is seen as “the activity of perfecting the
         conscious being” (PC 54–55).
      

      
       Wojtyła’s Lublin Lectures and his early essays defend the essential role of metaphysics in overcoming the vice
         of subjectivism that has tainted the study of ethics and anthropology. We cannot grasp
         the nature of moral goodness apart from an ontology of the good, and we cannot appreciate
         man’s ultimate moral calling to ecstasis or self-donation without understanding the diffusive nature proper to created being
         that imitates its divine source.
      

      
      The Acting Person

      
      Karol Wojtyła’s systematic treatise on the human person, Osoba i Czyn (1969), appeared in English as The Acting Person in 1979.[2]     The premise of this work is that “action reveals the person” (AP 11). We experience man as a person, and we are persuaded of this
         because he performs actions. According to Wojtyła, “in its basic conception, the whole
         of The Acting Person is grounded on the premise that operari sequitur esse” (PC 260). This formula, which means that “to be” is to act, or to be actively present,
         represents a key metaphysical principle capturing the causal dependence of action
         on existence. But Wojtyła emphasizes another relation between operari and esse. From operari (action) we can discover the human person as subject of activity. Through the human
         being’s actions we can discern its nature.
      

      
      Inductive, phenomenological analysis enables us “to pause cognitively at lived experience,” in order to penetrate the essence of this experience (PC 215), and to understand
         the person’s subjectivity by opening up the inner world of man, which has been neglected
         in traditional philosophical accounts of the person. The person is given phenomenologically
         not only as a real objective being, a particular suppositum (or substance) but also as a subject experiencing his or her acts. Through an integrative
         analysis of the person, Wojtyła hopes to bring together the two great trends in philosophy:
         the philosophy of being, which highlights the person’s substantial or in-itself dimension,
         and the philosophy of consciousness, which enriches this realistic image of the person
         by investigating her interiority.
      

      
      Part One, dedicated to the theme of consciousness, begins with an examination of human
         action. Only conscious, deliberate acting qualifies as “action” in the strict sense.
         Everyone recognizes that human action is far different from the acts of animals for
         at least two reasons. Humans are aware of what they are doing, and a human act (actus humanus) is deliberate and purposeful (AP 25).[3]     Without these features, acts are not fully human. 
      

      
      Consciousness makes human action possible, but what exactly is consciousness? Consciousness
         is not a self-contained reality nor is it concealed within rationality. Rather, consciousness
         is tied to acting as its necessary condition. When the person acts consciously, he
         is aware of his action and aware that “it is he who is acting” (AP 31). Consciousness,
         therefore, is an “intrinsic and constitutive aspect” of the acting person’s dynamic structure, which must be understood in a “substantival
         and subjective sense” (AP 33). Corresponding to these two senses are two roles for
         consciousness: mirroring and reflexivity. First, direct consciousness “mirrors” or
         reflects to the subject its ongoing acts, while also focusing on the objects of those
         acts. This accompanying presence of consciousness makes man aware of his acting and
         is decisive for human knowledge. Consciousness has a critical role to play in the
         cognitive process, since it keeps cognitive meanings in focus or “in the light.” Through
         consciousness we appropriate these mental objects or events as they become part of
         our own stream of experience and memory.
      

      
      But consciousness has an even more important role to play in the life of the self.
         Wojtyła describes the second and “subjective” function of consciousness as reflexive
         consciousness, whereby it turns back naturally upon the subject so that the subject
         can have an inner view of its actions and “experience these actions . . . as [its] own” (AP 42). Reflexive consciousness enables the person to “live through” his actions
         and experience himself as responsible for bringing them about. Thanks to reflexive
         consciousness, the person has the experience of himself as the subject of his actions:
         “It is one thing to be the subject, another to be cognized (that is objectivized) as the subject, and a still different thing to experience one’s self as the subject of one’s own acts and experiences” (AP 44). I am a substantial subject, I have knowledge that I am a subject, and I experience myself as a subject.[4]    
      

      
      Once the conception of consciousness is clarified, Wojtyła analyzes the issue of the
         subject’s causal efficacy. When we perform an action we have a “sense of efficacy,”
         an experience that we have brought about an effect. Wojtyła’s analysis is based on
         the distinction between “man acts” and “something happens in man” (AP 61). In the
         latter case man does not experience being the cause of an action. Involuntary motions
         and bodily “events” (such as contracting an illness) are not human acts because they
         do not share in the qualities of knowledge and freedom. However, both man-acts and
         what-happens-in-man constitute the dynamism proper to the human person. In either
         case, the person undergoes some sort of change that reflects the dynamic nature of
         being. Change, which is a transition from a potential to an actual mode of being,
         can only be understood in terms of the metaphysical categories of act and potency.
         Without the antecedent state of potency, something cannot come into existence in act
         (AP 64). 
      

      
      In the case of man-acts, the person consciously acts through herself in order to bring
         about certain effects, and experiences herself as the efficient cause of that action.
         The person is also the agent, the “conscious cause of his own causation,” who moves
         himself into action (AP 66). In the moment of efficacy, which is absent in “what happens,”
         the person has the experience of “being the actor,” the one who is the origin or cause
         of this particular action (AP 66). In the same moment of efficacy the subject transcends
         herself by bringing about an effect beyond herself. Also, along with this transitive
         effect, the person remains “immanent” during the action and thereby creates or “forms”
         herself.
      

      
      These two phenomena of the human dynamism, “man acts” and “something happens in man,”
         seem to “divide the human being,” implying a certain dualism within the self (AP 71).
         However, they are both grounded in an “ultimate ontological foundation,” the suppositum   humanum (or substance), the human being existing in-itself (AP 72; PC 227). This suppositum “underlies” (sub-ponere) all of the person’s actions along with what transpires in the person.[5]     Wojtyła prefers to use the term “subject,” or suppositum, instead of “substance,” because it conveys that underlying what man does along with what happens to him there is a substrate or an “I” as an
         active, unifying center. Whenever he speaks of suppositum humanum, Wojtyła is referring to metaphysical subjectivity, which provides the continuity
         and identity in a human being’s dynamic life.
      

      
      Wojtyła explores the “hidden roots” of this dynamism of the person by focusing on
         the integration of person and nature. Nature understood metaphysically refers to human
         nature or one’s essence, which reveals the distinct properties of the human subject
         such as rationality. Nature in this sense points to what is “essentially human” (AP
         77). Wojtyła refers to Boethius’s definition of the person—persona est rationalis naturae individua substantia (AP 73)—which implies that a rational nature must be possessed or “owned” by a person
         who has his or her own act of existence. Rational nature always “subsists in a person”
         (PC 167). 
      

      
      But “nature” has another meaning, since it also refers to “what happens” in the human
         subject’s life. Nature understood phenomenologically refers to the instincts or biological
         forces in the person that are “solely the consequence of birth itself” (AP 78). Although
         there seems to be a conflict or opposition between person and nature understood as
         “instinctive actualization,” there is the possibility of integration, since action
         can build on and incorporate this physical “nature” (AP 79–81). 
      

      
      Nature, understood metaphysically, provides the “dynamic cohesion” and unity of the
         human subject (AP 84). The “foundations of subjectivity” reside within the human suppositum, which consists of an essence (rational nature) actualized by the act of existence
         (esse) (PC 225). Either form of the human dynamism—“man-acts” or “something-happens-in-man”
         —has its origin within the unified human subject, this suppositum or “I.” Since the two structures are so different, there must be different faculties
         lying at the “dynamic roots of acting and happening” (AP 87). Traditional anthropology
         has shown that the will is the faculty that makes acting possible, while what happens
         in a human being could be attributed to the psychoemotive and somatic potentialities.
         
      

      
      Deep within the “integral structure” of “man-acts” lies the existential freedom to
         create ourselves as persons, to become morally good or bad through our conduct. The
         experience of freedom is crystallized in the sentiment “I may but I need not.” Human
         freedom indicates the person’s potentiality, which is actualized by the will, and
         “self-determination” defines the relationship between the moral agent and his will.
         Self-determination presupposes a complex personal structure: only the one who has
         possession of himself can be a self-determining person. This notion of self-possession
         is implicit in the writings of Aquinas, who spoke of the person as dominus sui.[6]     For Aquinas, every being (esse) is an active presence, but thanks to its rational nature, the human person’s active
         presence turns into self-presence or self-possession through self-awareness and self-determination.
         For Wojtyła, self-determination indicates self-possession and self-governance as the
         structure proper to personhood (PC 192). I can only determine myself if I possess
         and govern myself through the “peculiar dynamism” of the will (AP 110). 
      

      
      The self-possessing person is a subject who is aware of his subjectivity but governs
         himself as an object. The person is therefore responsible for his or her own becoming,
         and this is what is meant by self-determination. The person’s “decisions make him become somebody,” someone who may be good or bad (AP 113).
      

      
      This structure proper to the person accounts for the person’s transcendence. In human
         actions the person transcends or passes beyond herself in two ways: horizontal and
         vertical. In horizontal transcendence the person goes out beyond himself in cognitive
         and intentional acts toward the perception or volition of an external object. Wojtyła
         is far more interested in vertical transcendence, whereby the subject goes beyond
         her own “structural boundaries” and thereby transcends her subjectivity to freely
         become someone or someone else in the process of acting (AP 119). Transcendence is the essence of personhood, “the
         spirituality of the human being revealing itself” (PC 233).
      

      
      But how is freedom preserved in the process of self-transcendence, and what is freedom’s
         inner architecture? Freedom in its most fundamental sense is equivalent to self-reliance.
         The person depends chiefly upon himself “for the dynamization of his own subject” and not on forces ulterior to the self (AP 120). A free action does not simply proceed
         spontaneously from the human self but depends on that self, who is a self-possessing being in control of himself. Only a person
         can envision an end or good (such as health) and deliberately act through herself
         to pursue that good. Freedom is absent in the dynamism of nature where acts that lack
         the quality of voluntariness occur by the instincts proper to a particular species.
      

      
      Freedom as self-reliance, which is linked with self-determination, points to the underlying
         dynamism of the will: “It is to the will that the person owes his specifically human
         form of dynamism of self-determination” (AP 120). Through the will the person makes
         choices, and if those choices are to be truly “free” he must have the capacity to
         differentiate and independently choose among the values (or goods) presented to the
         will, for “in true willing the subject is never passively directed toward an object”
         (AP 127). The person must give “consent” in the moment of decision to embrace a particular
         value, so that while being directed to these values he or she remains independent
         of them in the intentional order. But how does one make choices that preserve such
         independence and leave room for this “consent”? How does one prevent the will from
         being cramped or “absorbed” by the objects of choice (AP 127)?
      

      
      Of course, the will can never be fully independent, since its nature consists of a
         dynamic orientation toward its proper object, which is the whole order of finite goods.
         The quest for what is good or valuable is deeply inscribed in every human action.
         Since every person has a natural orientation toward the good, our decisions and choices
         presuppose “a dynamic readiness to strive toward the good” (AP 128). Through the will
         the person tends toward unity with those real goods that are attractive and perfective
         of his or her nature. The will as a rational appetite is guided by the intellect in
         this process, and the intellect has a natural tendency to know what is true, so the
         will’s “reference to truth” is not extrinsic but “belongs to the will’s own dynamism”
         (AP 137). Through his intellect, each person is well equipped to apprehend the goodness
         and intelligibility of beings imperfectly but truly. The intellect is also equipped
         to know the axiological truth by recognizing the value of an object such as the nutritional
         value of food. Since free choice always presupposes the will’s dynamic attraction
         to the good and the “cognitive experience of truth,” it must be rooted in necessity
         (AP 141–43).
      

      
      It logically follows that full human freedom is contingent on the will’s partial independence
         over the objects of choice. There is no freedom if the will is fettered by a blind
         or purely emotional attraction to objects of choice. Freedom in the “expanded sense,”
         therefore, can only be understood in light of the will’s intrinsic dependence on truth
         (AP 138). Inspired by Aquinas, Wojtyła regards the will’s “characteristic trait” as
         its response to the truth of being’s innate value or goodness as presented by the
         intellect (AP 134). The will’s “inner reference” to truth provides it with independence
         over objects and their presentation (AP 138). Authentic vertical transcendence takes
         place only in the moment of truth, as the person apprehends the “truth about the good”
         and transcends his structural boundaries to choose that bonum honestum truly constitutive of human flourishing. Full freedom is achieved only when the human
         person transcends all possible determinisms inside and outside the self to choose
         the true good, “for human freedom is not accomplished nor exercised in bypassing truth
         but, on the contrary, by the person’s realization and surrender to truth” (AP 154).
         
      

      
      What is the import of this oblique but penetrating analysis of transcendence? First,
         human freedom is more than just self-reliance. It requires independence from the objects
         of choice, but dependence on the truth. Truth “releases” the will from determination
         by an object and allows the person to be self-reliant and self-determining in his
         action with respect to any possible object of choice. Otherwise, the object of choice
         induces the action and the result is heteronymy rather than freedom. As a rational
         appetite, the dynamism of the will has to follow some attractive good, some object
         of desire. But the person must avoid being “absorbed” by an object, which can happen
         when the passions overwhelm reason and distort its perception of the true good. The
         will’s “surrender” to truth is the most radical sense of human freedom (AP 138). In
         genuine self-determination and personal becoming, the person asserts “ascendancy”
         over herself in order to determine herself by realizing in the “moment of truth,”
         a “befitting” good (bonum honestum) that is perfective of her nature.
      

      
      Given its emphasis on the need for the will’s independence from the emotions, this
         theory of freedom has Kantian overtones, but it is more in harmony with the thought
         of Aquinas. Implicit in this analysis is the assumption that what is valuable or good
         for the will depends on what is true, which in turn depends on being. Wojtyła’s theory
         of subjective transcendence is firmly anchored in the objective transcendentals of Aquinas’s philosophy: the properties of oneness, truth (intelligibility),
         and goodness predicated of every real being.[7]     The person’s intellect specifies what is truly good or valuable, and the will
         desires to be united with this good in a way that conforms to the dignity of her nature.
         Freedom and morality are ultimately grounded in real being, which has the properties
         of ontological truth and goodness through its participation in the basic perfection
         of actual existence.
      

      
        Wojtyła’s main thesis is that truth is integral to authentic human freedom. This
         indissoluble link between freedom and truth is one of the major themes orchestrated
         in the encyclical literature. The proposition that freedom depends on truth is merely
         asserted by the Pope, but the intricate reasoning in support of this principle is
         developed in The Acting Person.
      

      
        After his discourse on transcendence, Wojtyła reviews the related issue of self-fulfillment.
         Actions have both a transitive and intransitive effect, an effect both beyond and
         within the self. Wojtyła stresses the “inner or intransitive” aspect of the person’s
         efficacy: “Human actions once performed do not vanish without a trace: they leave
         their moral value, which constitutes an objective reality intrinsically cohesive with
         the person, and thus a reality that is profoundly subjective” (AP 151). Human actions
         of all stripes therefore have moral significance because they give shape to the person
         in a lasting way. Only in a good act does the human self fulfill itself as a self,
         because such acts realize the person for what she is, a being oriented to the truth
         that structures self-determination.[8]    
      

      
      But how do we discern good from evil as we pursue the goal of genuine fulfillment?
         Each person must rely on his or her conscience, since it represents the human person’s
         innate capacity to grasp the moral truth, which provides the basis for his “ascendancy
         over reality” and transcendence (AP 158). Conscience is the necessary condition of
         man’s self-fulfillment in action. In its “complete function,” conscience “surrenders”
         the will to the truth about the good, which imposes itself as an obligation.
      

      
      Wojtyła makes it clear that conscience does not have the power to make its own moral
         laws, for “conscience is no lawmaker” (AP 165). Conscience itself does not create
         norms but discovers them in the objective order of morality. The function of conscience
         is not to shape moral norms but to recognize the normative power of moral truth and
         to submit the will to that truth. According to Wojtyła, truthfulness is “the keystone
         of the whole structure” (AP 162). Conscience, therefore, is not the idealization of
         subjectivity as some have supposed.
      

      
      Man’s conscience, freedom, and responsibility, along with his capacity to apprehend
         truth, signify his spirituality. Through the discovery of his transcendence, man comes
         to realize his spiritual nature. It is also part of the person’s ontological structure
         to be a composite, a complex being who is both corporeal and spiritual. But complexity
         does not imply an unintegrated plurality, which is the Nietzschean view of the self.
         Rather, the person is a unity, and this unity is manifested in action through transcendence.
         The whole person, body and soul, acts and achieves self-fulfillment. Thanks to metaphysical
         analysis (not phenomenology), we can infer that there is a human soul underlying the
         unity of the person’s being and the life of each concrete person (AP 186). As Wojtyła
         explains elsewhere, the person has a rational nature only because of the spiritual
         soul, the substantial form that actualizes the body (PC 168). Thus, the person is
         a suppositum or individual substance possessing a rational nature, that is, an essence consisting
         of a soul naturally united with a material body.
      

      
      Authentic human action in accordance with moral truth requires not only transcendence
         but also integration, the theme of Part III. Integration complements transcendence,
         since without integration, transcendence is “suspended in a kind of structural void”
         (AP 190). There can be no self-governance without “subordinating oneself to this governance”
         (AP 190). Self-determination, which is really self-possession in the order of action,
         requires active control and a passive response in the dynamic structure of the person.
         
      

      
      The human subject includes many drives and appetites that need to be integrated into
         the person’s agency or self-determination. Integration is defined as “the realization
         and manifestation of a whole and a unity emerging on the basis of some complexity”
         (AP 191). When transcendence is accompanied by this “subjective unity,” by a self
         that is properly governed, the person can truly say, “I am wholly engaged in my acting”
         (AP 192). The human being preserves his freedom and personal subjectivity by integrating
         into his actions the corporeal and psychic dynamisms that make up his subsisting identity.
         
      

      
      The person is revealed in action as a psychosomatic unity. As such, the person has
         dynamisms that considered independently seem to be extrinsic to self-determination,
         since they exercise pressures she cannot fully control. Through self-mastery and discipline
         these psychic and corporeal dynamisms, which are often interpenetrating, can be integrated
         into a “new and superior type of dynamism” from which they are endowed with a new meaning and a personal quality (AP 197).
         They do not have this quality on their own but attain it only in the integrative action
         of the person.
      

      
      Soma represents the body’s physical functions as they become part of our lived experience;
         psyche represents the feelings and emotions as they too become part of our lived experience.
         The body gives man his concreteness and anchors the self in nature, the physical world.
         The body is the “territory” wherein the human person expresses herself, and the means
         for the manifestation of the spiritual powers of the soul (AP 205). The body is also
         the ground for reactive somatic dynamisms such as vegetative and reproductive “vitalities”
         along with many diverse instincts that, unlike the reactive somatic dynamism, can
         enter into one’s psychic and conscious life. Some instincts, including self-preservation
         and reproduction, express and reveal objective values such as life and the compulsion
         to exist. 
      

      
      Like somatic instincts, the human psyche must surrender to the direction and control
         of the will. Although psychic phenomena can find expression in the body, they cannot
         be reduced to aspects of our corporeality. Wojtyła classifies the dynamism proper
         to the human psyche as “emotivity,” which includes sensations, feelings, and emotions.
         Influenced by Scheler, Wojtyła points to our “spontaneous sensitivity” to values through
         our emotivity (AP 226). This supplies the will with “raw material” for its choices
         and decisions, but those choices must ultimately be based on an intellectual response
         to the truthfulness of the values being chosen.
      

      
      Emotions, which include joy, consolation, or mental peace, “happen” spontaneously
         within the self, so the emotional dynamism is independent of the person’s efficacy.
         Although emotions are not a product of “personal efficacy” and self-determination,
         the emotive or affective dynamism is not necessarily a source of moral disintegration,
         as Kant had falsely postulated. However, there is a tension between emotivity, the
         “spontaneous efficacy” of the human psyche, and self-determination, the efficacy proper
         to personhood, so reason must direct these emotions to the overall good of the person
         (AP 245).
      

      
      Absent proper integration, the person cannot “possess” or control himself. Instead,
         he is at the mercy of emotional disorders or erratic bodily impulses. In this case
         there is a lack of integrity or wholeness, and the person’s self-determination is
         compromised. On the other hand, the integrated human self can channel emotional energies
         to support the will in its pursuit of the good. Integration is “complementary to transcendence”
         and offers us further proof of man’s spirituality (AP 255). Man is not reducible to
         matter, for a material being cannot discern the truth or freely determine himself.
         Transcendence and integration point to the soul, which is intrinsically independent
         of matter. The soul has traditionally been regarded as the source of dynamic spiritual
         powers of intellection and willing. While we can have no direct experience of the
         soul, the “comprehensive experience” of man reveals the soul’s reality along with
         its relation to the body. The spiritual capacities of the soul, which can unite the
         somatic and psychosomatic dynamisms in a person’s action, “lie at the root of a person’s
         transcendence” (AP 258).
      

      
      The upshot of Wojtyła’s analysis of integration is that the human body is not extrinsic
         to moral subjectivity as it is for Kant and others who adopt a dualistic perspective.
         The soma and psyche are vital aspects of man’s “integral subjectivity” (AP 212). For
         Kant, the freedom and dignity of the self as a moral person is impossible without
         the will’s self-imposed independence from the emotions and irrational desires. But
         for Wojtyła, the “fusion” of emotional sensitivity and truthfulness is the means for
         an enriched experience of personal freedom (AP 233). 
      

      
      The final part of Wojtyła’s treatise treats the topic of intersubjectivity. The person
         is not a solitary being, but one who is accustomed to act together with others. Wojtyła
         consistently underscores that sociability is intrinsic to the personal subject: “the
         mark of the communal—or social—is essentially imprinted on human existence itself”
         (AP 262). It would seem, however, that this vital social solidarity inevitably inhibits
         personal subjectivity. Isn’t the larger community bound to dominate the individual
         and subordinate his or her freedom to the goals of the collective? 
      

      
      In acting in concert with others the person must be able to retain the “personalistic
         value” of his action, by which Wojtyła means that the action is being performed by
         a person according to the structure proper to personhood, that is, transcendence and
         integration.[9]     The personalistic value of an action is ontologically prior to an action’s moral
         worth, since any moral evaluation must begin by examining conscious efficacy and self-determination—which
         brings us to the question of whether or not this particular person “did or did not perform the action” (AP 265).
      

      
      When common action assumes the form of participation, the person preserves the personalistic value of her action while acting with others
         in the pursuit of a common goal. Participation occurs only when the person engaged
         in collaboration is not “absorbed in the social interplay” or conditioned by group
         thinking but stands above the group and retains his freedom of choice (AP 269). In
         this way, the person is able to share in the “realization and results of communal
         acting” while realizing or fulfilling himself in that action (AP 269). The person
         does not compromise his self-transcendence or integrative capabilities so long as
         his choice is freely based on the true values immanent in the object of collective
         choice. Participation, therefore, is the condition by which the person remains free
         while he or she forms relationships with others and engages in joint enterprises for
         the sake of the common good. Participation is the antithesis of alienation—people
         tend toward participation but recoil from alientation (PC 279).
      

      
      The notion of community expresses this reality of participation. At the focal point
         of each community is the common good, each community’s real objective good (such as
         health), which can often be more efficiently realized through common action. But Wojtyła
         cautions that we must also take into account the common good’s “subjective moment”:
         this good must be chosen by each member of the community through an authentic act
         of self-determination and chosen because others in the community choose it (AP 281).
         The community’s common good always entails the promotion of each member’s well-being
         and fulfillment, both for that individual’s own sake and the sake of the community’s
         overall welfare.
      

      
      Community life suggests that there is more to participation than the capability to
         preserve my freedom while acting together with others. Participation is also the ability
         to share in the humanity of others (AP 294). Participation means a positive and vital
         relation to the other—not as an abstract “member of the same species,” but as a particular
         human being. This deeper form of participation arises from the lived experience that
         this individual acting alongside me is more than the “other,” but “another individual
         I, related experientially in some way to my own I” (PC 200). Although this experience is born in a conceptual understanding of the
         essence of “human being,” it depends on the awareness of properties such as self-possession
         and self-mastery, which makes my freedom possible and brings to light my full subjectivity.
         If I have this wonderful self-mastery and subjectivity, so too must this other person
         who acts and chooses the way I act and choose. Through this lived experience I come
         to regard the other as “another I,” another self-possessing subject just like me.
         Participation, therefore, means that I experience the other as a person, and it “signifies a basic personalization of the relationship
         of one human being to another” (PC 202). Once I recognize that the other is not a
         stranger or adversary but a neighbor, who is “another I,” another person, the only way to behave consistently is to treat
         my neighbor with the loving kindness that I expect as a person. We sometimes fail
         to acknowledge the claim of love that arises from this experience of the other as
         another I, so participation is a task and by no means a given in the life of the self.
      

      
      Participation, therefore, has a bidimensional character: while acting together with
         others the person preserves her freedom, the ability to authentically transcend herself
         by choosing the true good, and the person enters into positive relations with others, thereby forming the basis
         of authentic community that has the “reference system” of the neighbor (AP 298). We
         need community for self-realization, and yet we must not become so absorbed in community
         that we lose our self-possession and self-identity. 
      

      
      Participation is undermined by the polarities of individualism and totalism. Individualism,
         which sees in the individual the supreme good to which the community is subordinate,
         isolates the person from others and from the good of the community. For the individualist,
         others are a source of limitation and conflict. On the other hand, totalism regards
         the individual as the “chief enemy of society and of the common good” (AP 274). In
         Hegelian idealism, for example, there is little room for the dignity or particular
         identity of the individual: “the individual is singularity and freedom is the annihilation
         of singularity.”[10]     The individual is free only to the extent that the individual overcomes his or
         her singular properties and becomes “universal” as a living member or organic moment
         of the absolute, ethical totality known as the state. Totalism produces alienation
         because integration into this organic whole typically deprives the person of the personalistic
         value of his or her action. Neither atomic individualism nor the various forms of
         totalism, which subordinates the individual to the whole, can be a pathway to human
         flourishing. 
      

      
      Correlative to the property of participation is the attitude of solidarity, which
         Wojtyła defines as “a constant readiness to accept and to realize one’s share in the
         community” (AP 285). Solidarity unifies members of a group in their pursuit of the
         common good, which must always be a true good worthy of the person. In his social
         encyclicals, the Pope will continue to promote the virtue of solidarity and to implicitly
         polarize participation and various forms of alienation that are not conducive to human
         freedom.
      

      
      In summary, we find three key structural characteristics exclusive to the human person:
         transcendence, integration, and participation. Through transcendence the person rises above her subjectivity in the direction of
         the bonum honestum willed in the “moment of truth” to become “someone or someone else” (AP 110). The
         human substance stands out from the rest of nature because of self-possession, which
         makes this self-transcendence possible. Furthermore, unified agency and human integrity
         is impossible without an integration of the physical and emotional elements into the
         person’s self-determination, which is always oriented to truth. Through participation,
         the only remedy for alienation, the person preserves his or her freedom and transcendence
         in community while sharing in the humanity of others. The human subject is immanent
         in all of his acts, whether performed alone or with others. Yet the person cannot
         be reduced to a succession of acts, thanks to the suppositum, which provides dynamic unity. The human person and his or her actions constitute
         a correlative identity, since each act deeply affects and shapes the human subject.
         Accordingly, Wojtyła bids us to take each of our actions seriously, since they make
         of the person “what and who he actually is” (AP 98).
      

      
      Although Wojtyła’s anthropology exhibits an existential dimension, it bears little
         similarity to the work of other existential philosophers like Martin Heidegger. While
         Heidegger rejected the causal metaphysics of Aquinas, Wojtyła realized that human
         action can only be properly understood in metaphysical terms of causal efficacy. Both
         Heidegger and Wojtyła define the self as transcendence, which is “another name for
         the person” (PC 233). However, for Heidegger transcendence means the presubjective self still-to-be-achieved that makes objects of knowledge
         and willing possible. Wojtyła is not concerned with the presubjective self but with
         the traditional subject, understood in terms of a suppositum, who intends an object or good beyond itself. For Heidegger, the structure of the
         human self is not that of a substance but of a process. Wojtyła would agree with Heidegger
         that the human self is dynamic and has a “process character” (Geschehenscharakter), since it is in the process of becoming through self-transcendence.[11]     However, there is always an “I,” a suppositum underlying this becoming.
      

      
      Wojtyła and Heidegger also reach different conclusions on the interrelated themes
         of authenticity and freedom. Both philosophers concur that the authentic human self
         chooses to freely achieve itself in its particular situation in response to truth.
         In Heidegger’s world, however, the truth is a finite, historical truth, a mix of truth
         and untruth.[12]     Deceptive concealment is always intrinsic to truth. Also, as Pieper has pointed
         out, with his thesis that “truth is freedom” Heidegger makes truth dependent on the
         will, since “freedom is the ground of the inner possibility of any type of truth.”[13]     For Wojtyła, on the other hand, truth is not the product of the creative will
         but something given, an adaequatio rei ad intellectam grounded in the intelligibility of being itself. Wojtyła has always maintained that
         the human mind can know real beings truly, albeit imperfectly. He further insists
         that freedom is always rooted in real truth about the objective goodness that makes
         possible our authentic self-creation. For Heidegger, “the essence of truth is freedom,”
         but for Wojtyła, the essence of freedom is truth.[14]    
      

      
      Despite its abstractness and other minor deficiencies, The Acting Person should be appreciated for its description of the interior sources of the human dynamism
         and its articulation of the complex structure of human freedom. Wojtyła’s treatise
         exhibits remarkable sensitivity to the irresolvable tensions between the self as a
         unity and as a plurality. He does not opt for the Nietzschean solution, which regards
         the self as mere aggregate, where unity is an illusion thanks to the provisional hegemony
         of a force such as consciousness.[15]     That solution stands as a challenge to the immediacy of a free and responsible
         human subject, and it is implicitly addressed in Wojtyła’s analysis. At the same time,
         in contrast to the neo-Scholastic and Enlightenment traditions, Wojtyła’s philosophy
         takes more seriously the self’s intricate plurality by considering its somatic and
         psychic dynamisms.[16]     Arguably, Wojtyła has achieved a certain transparency as to the structure of
         the active and processive self. That self is a unity-in-plurality that must continually master itself in order to authentically bring to pass that
         transcendence which is proper to its nature as a human person.
      

      
      Love and Responsibility

      
      Love and   Responsibility was published in Poland in 1960 and translated into English in 1981. Despite its
         philosophical density, it remains one of Karol Wojtyła’s most widely read and popular
         works. The Pope’s personalism is in full flower here, as he begins with a discourse
         on the dignity of the person. There is a great chasm between the person and all other
         creatures. Only the person enjoys self-possession because of his rational nature.
         And the person is a rational being by virtue of her spiritual soul, which is united
         to the body from the time of conception (LR 35). As a result, human beings, unlike
         animals, possess an “inner life” that “revolves around truth and goodness” (LR 23). It is because of this rich inner, spiritual life “that man is a person”
         (LR 23).
      

      
       The dignity that we possess as persons is common to all human beings who share in
         this common humanity. But Wojtyła wants to argue for another source of dignity that
         comes from our uniqueness. Although we all have something in common, we are not all
         the same. Each person is unique and unrepeatable. At the heart of this uniqueness
         is the reality that each person is incommunicable and inalienable. This means that
         a person belongs to herself and to no one else. Each person is a self-possessing and
         independent being, with an inner life that is not shared with others. This reality
         is confirmed in the experience that no one can understand for me and “no one else
         can want for me,” for no one else can “substitute his act of will for mine” (LR 24).
         Each person is an “incommunicable” subject who belongs exclusively to herself.
      

      
      However the person is not only a self-possessing agent, but a moral patient or object
         of action. Hence it is necessary to consider how the person should be treated as an
         object. Despite the person’s intrinsic worth, we are sometimes tempted to treat each
         other instrumentally, to use others merely for our own egoistic purposes. But this principle is not suitable when
         another person is the object of my actions, since it is contrary to the idea of personhood.
         As an alternative moral principle, Wojtyła formulates the personalistic norm, which
         he derives from Kant’s categorical imperative. The Wojtyłan version stipulates that
         whenever a person is the object of your action, you must not treat that person as
         a mere means to an end or as an instrument, and you must allow for the fact that the
         person has (or should have) his or her own distinct personal ends.
      

      
      If instrumentalism is forbidden, the only suitable disposition toward the person is
         “love.” The requirement of love, expressed in the personalistic norm, ensures that
         fairness and justice will take precedence over “mere utility.” This love demands the
         bond of a common good (LR 42). When two people have a common aim they are on an equal
         footing, united by an attitude of cooperation that is more compatibile with love than
         using. Love means that we seek the good of the beloved, and the person’s capacity
         for love depends upon his or her willingness to seek out a good together with others.
         In the case of marriage, man and woman share the same objective purpose: procreation
         and the ongoing maturation of the relationship. These common ends, rather than selfish
         enjoyment of one another, unite the married couple. 
      

      
      In the context of this discussion, Wojtyła treats the sexual urge, which constitutes
         the raw material for conjugal love. The sexual urge, a natural drive and “vector of
         aspiration,” is oriented toward a specific human person of the opposite sex (LR 46).
         Consistent with the perspective of The   Acting Person that corporeality is integral to human subjectivity, the body’s sexual urge incipiently
         reveals and expresses the value of conjugal love, but only under the guidance of reason
         does responsible love that fosters communio personarum take shape.
      

      
      Wojtyła repeatedly insists that this dynamic sexual urge is not just a biological
         function at our disposal but has an “existential significance.” This urge surpasses
         the biological because its end is “something supra-personal, the existence of the
         species Homo” (LR 51). The end or purpose of the sexual urge is the good of procreation, and the
         conjugal love between a man and a woman must be shaped by that purpose. There is a
         profound existential dimension to this “urge” because it results in two persons uniting
         in conjugal love, which can give life to a new person. Sexual intercourse brings into
         existence not just ordinary beings but new persons, and all persons are to be loved and not used. Sometimes people find this purpose
         a “nuisance” and they try to circumvent it by “artificial means,” which have a “damaging
         effect” on love between persons by interfering with the total gift of self that is
         the essence of conjugal love (LR 53). 
      

      
      The sexual urge also links persons to the divine whenever a man and woman join together
         in marriage and consent to take part in the work of God’s creation. Human parents
         participate in the genesis of a new person. At the moment of conception, the soul
         is also created and united with the new organism. Once we admit the spiritual nature
         of the soul, it logically follows that it cannot be brought into existence except
         through immediate creation by God. Sexual desire owes its “objective importance” to
         its existential character and its direct link with the divine work of creation (LR
         57). This existential significance is occluded, however, if our way of thinking is
         inspired only by the biological order of nature. The human person is far more than
         a biological organism with a blind sexual urge. Wojtyła reaffirms that the person
         is an intrinsic unity of body and soul teleologically ordered to certain goods such
         as marriage, which  involves procreation and the raising of children. These goods
         constitute the natural order established by God, and the sexual urge must be at their
         service. 
      

      
      In chapter 2, Wojtyła provides a metaphysical analysis of love, which is always a
         mutual relationship between persons that begins as an attraction. We are naturally
         oriented toward the physiological and psychological qualities of a person of the opposite
         sex, which are the sexual values of a person. Attraction is an essential feature of love, but love can never be reduced
         to attraction. Desire too is an integral aspect of love. Love-as-desire is not felt
         as mere desire, but as a “longing for some good for its own sake” (LR 81). I long
         for this person because I know that being with her will make me better off and fulfill
         my personal needs. Finally, love as goodwill safeguards love-as-desire from devolving
         into utilitarianism. In this form of love there is an altruistic orientation of the
         will. The person always seeks the true good of the other. Love as goodwill is unconditional
         and approximates the “pure essence” of love, perfecting the person who experiences
         it and “bringing both the subject and object of that love the greatest fulfillment”
         (LR 83–84).
      

      
      Love includes reciprocity, since it is not something in a man and in a woman but something
         common to them both. Love is bilateral or shared between two persons such that a single
         “we” that is greater than the sum of its parts arises from two I’s. In true love with
         real reciprocity the person desires another person as a good and also desires the
         other person’s love in return for his or her own love. Thus love is structured as
         an interpersonal communion, a reciprocal self-sharing, and this structure insulates
         love from a “consumer attitude.”
      

      
      Love also requires sympathy, which represents an emotional bond between two people
         whereby they feel with one another or experience things together. Sympathy has the
         power to bring two people close together, “into the same orbit,” so that each is aware
         of the other’s personality (LR 90). Sympathy, however, is not love. Love depends on
         the will and begins in friendship as “I desire a good for you just as I desire it
         for myself” (LR 90). But the bond of friendship is enhanced by the emotional warmth
         that sympathy provides. Thus sympathy must be transformed into friendship, and friendship
         must be augmented by sympathy. 
      

      
      In summary, love develops by way of attraction, desire, and goodwill, and finds its
         full realization in a reciprocal relationship between two persons. Love must include
         friendship, which is greatly enhanced by the emotional warmth of sympathy. While these
         aspects are essential to virtually all forms of love, betrothed love goes further.
         Its distinctive character is the giving of one’s own self to another. The essence
         of betrothed love is “self-giving, the surrender of one’s ‘I’” (LR 96). 
      

      
      In light of the person’s inalienability and incommunicability, how is it possible
         to give oneself to another? While this gift is impossible in the order of nature,
         it can be achieved through the order of love, for “the world of persons possesses
         its own laws of existence” (LR 97). Through this form of love the person wills to
         surrender himself or herself to another to create an unbreakable interpersonal communion.
         If marriage is to satisfy the demands of the personalistic norm, it must embody this
         mutual self-giving that is characteristic of betrothed love. Love demands the full
         gift of one’s personhood to another if sexual relations are not to degenerate into
         the use of the other. We must understand this reality of self-giving love “ontologically”—there
         must be a “real giving” of self to the other person (LR 99). Wojtyła’s ecstatic morality
         is clearly based on the ontological premise that the person is intrinsically ordered
         to self-expressive love in imitation of the divine mode of ecstasis. 
      

      
      Wojtyła provides a psychological and ethical analysis of love as a complement to the
         metaphysical analysis, beginning with an account of sensuality. A person is attracted
         to someone of the opposite sex both physically and emotionally. Wojtyła refers to
         the physical attraction as sensuality, which is a response to the sexual values connected
         with the body of the person of the opposite sex. Sensuality in itself has a “consumer
         orientation,” since it is directed at the body and only glancingly at the other as
         a person (LR 105). Yet sensuality orients us toward the sexual values of another person
         and thereby constitutes the raw material for love of that person. But through reason
         and will it must be integrated with the higher features of love such as good will
         and friendship. When sensuality is properly integrated, the propensity to perceive
         the other through the lens of a consumer mentality is overcome. 
      

      
      The second form of attraction is sentimentality, which is an emotional reaction to
         a person of the opposite sex. A man may be drawn not only to a woman’s beautiful appearance
         but to her feminine charm. Sentimentality is the source of affection that binds people
         together. Real love, however, cannot be based merely on sentimental love or emotional
         feeling. Sentimental idealization that sometimes occurs in immature relationships
         is often the cause for disillusionment. Like sensuality, sentimentality can enrich
         love, but only so long as it is integrated with the objective aspects of love based
         on the person’s true value.
      

      
      This process of integration relies on the primary elements of the human spirit: freedom
         and truth. Real love demands an unconditional commitment that cannot be based merely
         on the subjective truth of sentiment or sensuality, but must also be predicated on the objective truth. Authentic love requires the will’s assent to the truth about the other person, which
         involves not only an objective assessment of that person’s inner qualities as a friend
         and potential parent, but also an affirmation of the value of the other person as a person always distinct from and prior to the sexual values within that person. In accordance
         with the personalistic norm, true love, rooted in virtuous friendship, is always firmly
         centered on the other person’s good, not on one’s own pleasurable enjoyment. However,
         Wojtyła never discounts the positive role played by sensuality and sentiment. 
      

      
      While sexual or “betrothed” love must be grounded in friendship and the pursuit of
         common goods, it has higher aspirations: the free gift of one’s self whereby one freely
         becomes the possession of another. Betrothed love commits the will to self-giving
         in a profound way as each person graciously puts himself or herself at the disposal
         of the other. This self-giving takes place on the level of the will in the free gift
         of one’s whole self to another so that the two persons belong to each other. This
         reciprocal giving and receiving fosters mature interpersonal communion, which resembles
         the eternal communio of the Trinity. Sexual surrender is meant to be a sign of this mutual self-giving,
         or else it becomes mutual sexual exploitation. The body expresses this self-donation
         in its own distinctive language. According to Wojtyła, “unification of the two persons
         must first be achieved by way of love, and sexual relations between them can only
         be the expression of a unification already complete” (LR 127). Thus, implicit in betrothed
         love is the mystery of reciprocity, whereby two I’s become a single transcendent “we.”
         This giving and receiving is informed by the total affirmation of the other as a person,
         and this affirmation creates the proper conditions for the surrender of one’s innermost
         self.
      

      
      Once he has explained the objective nature of love, Wojtyła considers the subject
         of chastity in chapter 3. The notion of chastity needs “rehabilitation” because it
         has been widely ridiculed and misunderstood. Wojtyła begins this task by discussing
         the problem of concupiscence. Sensuality is an orientation to sexual values that impose
         themselves on the senses. Sensual concupiscence is not yet the desire to possess,
         though it exhibits a “marked tendency in this direction” (LR 148). Sensual concupiscence
         can evolve into carnal desire that seeks to dominate the other. An ordered sensuality
         has as its object the body and sexual values of the other integrated with his or her
         personal values. But carnal desire has as its object the body and sexual values merely
         as an object of enjoyment.
      

      
      Thus, concupiscence represents a dangerous tendency to see persons of the other sex
         through the prism of mere sexuality. To some extent the emotions can safeguard us
         from carnal concupiscence, but sentimentality is not the full answer because of its
         tendency to idealize. Uncontrolled sexual desire and excessive emotionalism are symptomatic
         of subjectivism, which distorts the true nature of love because it overlooks love’s
         objective values and substitutes subjective values such as pleasure. Subjectivism
         is “the soil on which egoism grows,” as it leads a person to become preoccupied with
         his or her own pleasure rather than the other’s good (LR 156).
      

      
      Once we come to recognize how love is threatened by carnal desire and subjective emotionalism,
         we begin to appreciate the vital role of chastity. Far from being inimical to love,
         chastity is a necessary condition of love. In Wojtyła’s view, chastity means an “interior
         transparency” without which love cannot be itself (LR 170). Through that transparency
         the lover recognizes the other as a person and acknowledges the need to subordinate
         pleasure to the loving kindness which that person deserves. The chaste lover moves
         beyond the fog of passion and emotion so that his or her attention becomes properly
         focused on the other person’s true good. The essence of chastity consists in this
         habitual readiness to affirm the value of the person in every context and to elevate
         to the personal level all sensual or sentimental reactions. Without chastity, a man
         and a woman in a sexual relationship are vulnerable to becoming a depersonalized object in each other’s eyes instead of a free gift. Hence, “only the chaste man and the chaste woman are capable of true love,” for
         chastity frees their relationship from the tendency to use another person as an object,
         which is incompatible with loving kindness (LR 171).
      

      
      The virtue of chastity has two components: shame and continence. Shame arises when
         something that by its very nature should be private “passes the bounds of a person’s privacy and somehow becomes public” (LR 174). The natural tendency to protect the “sexual values” associated with the
         various parts of the human body illustrates how sexual morality is deeply rooted in
         the laws of nature. Sexual modesty, a natural form of self-defense, safeguards the
         value of the person, which is closely linked with its inviolability, its status as
         “something more than an object of use” (LR 179). The second ingredient of chastity
         is continence. A person must control concupiscence, which demands satisfaction in
         defiance of what reason recognizes as the true good. Reason, therefore, must diplomatically
         govern and moderate sensuality. Although moderation is a necessary condition for the
         virtue of chastity, it is not sufficient. This virtue can only come from spiritual
         strength that ultimately derives from reason, which gives priority to the value of
         the person over sexual enjoyment and provides the rational motivation for moderation.
      

      
      In chapter 4, Wojtyła resumes his reflections on marriage. It follows from the personalistic
         norm that marital or spousal love must have certain features such as exclusivity and
         indissolubility because marriage is “a durable union of persons based on the mutual
         affirmation of the value of the person” (LR 212). Marital love is monogamous because
         the union of man and woman is total self-giving, a full union, and there is no place
         for a simultaneous union of the same sort. It is indissoluble because love is based
         on the objective value of the person, which endures forever. When man and woman unite
         in conjugal love, the love continues until either person is no longer alive. 
      

      
      When viewed objectively, marriage must be seen not just as a union of persons or a
         reciprocal relationship, but as a union “affected by the possibility of procreation”
         (LR 226). In the sexual relationship there is a fusion between the order of nature
         and the personal order. The order of nature has as its object reproduction, while
         the personal order finds expression in the loving union between two persons. When
         a man and woman choose to marry and have sexual relations, they freely assent to the
         “possibility of procreation” and to participation in the process of creation. At the
         heart of conjugal love must be an ecstatically disposed body, open to the possibility
         of new life, the fruit of this mutual self-giving.[17]     Sexual ethics must be based on an integral vision of man that does not regard
         person and nature as antinomies but as complementary.
      

      
      Some might be tempted to accuse Wojtyła of a crude “biologism,” but this accusation
         is based on assumptions that deprive the sexual urge of its “existential-axiological
         dimension, reducing it to its biological significance” (LR 295 n.20). The sexual urge
         is ordered to the good of procreative friendship, which belongs to the natural order
         of goods established by the Creator. Man realizes these goods by virtue of the ecstatic
         dynamism inscribed in his nature. The body participates in this ecstatic character
         as a good that seeks to share itself, to be diffusive of its innate goodness, thereby
         opening the person to the fulfilling goods of marriage and family (LR 52, 126). Attempts
         to “conquer nature,” to undermine sexual desire’s diffusiveness and its end of procreation
         will undermine love, for in the order of love “a man can remain true to the person
         only in so far as he is true to nature” (LR 229).
      

      
      What is the relevance of Love and Responsibility for our purposes? There are three key themes that contribute to our understanding
         of the Pope’s expansive anthropology. First, Wojtyła’s metaphysical vision of the
         person as a rational being with a deep “inner life” provides the foundation for his
         philosophy of personalism. That nondualistic vision, which refuses to dichotomize
         person and physical nature, serves as the basis for understanding the complexities
         of sexual morality. Wojtyła puts particular emphasis on the whole person as a natural
         unity of body and soul, teleologically ordered to certain goods within the order of
         nature understood as God’s plan. He also calls attention to the significance of the
         human body, which is an “authentic part of the truth about man” (LR 192). The body
         is always-already imbued with moral significance by the soul and in union with the
         soul constitutes man’s subjectivity. We must firmly reject Cartesianism or Manichean
         views of the body, which fail to see that the body has an ecstatic and moral character.
         We can properly understand later references to the “moral meaning of the body” (VS
         49) in the light of Love and Responsibility. Wojtyła is also careful not to idealize the body or to neglect concupiscence. He
         is sensitive to the dangers of unintegrated sensuality, which is prone to domination
         and use of the other person. But, thanks to the virtue of chastity, concupiscence
         cannot destroy the body’s innate generosity.
      

      
      Second, Love and Responsibility presents the personalistic norm that must govern all human relationships but especially
         sexual relationships so that the person does not become merely an object of enjoyment.
         This norm, which requires us never to treat persons as mere objects of use and to
         respect their reasonable self-chosen ends, stands in sharp contrast to the fashionable
         ethics of utilitarianism. Utilitarianism perpetuates the trend of subjectivism because
         it ignores the bonum honestum and defends a subjective notion of goodness as pleasure. John Paul II continues this
         trenchant critique of subjectivism and utilitarian reasoning in several of his encyclicals,
         such as Veritatis Splendor and Evangelium Vitae.

      
      Third, Wojtyła’s sexual ethics is grounded not only in the personalistic norm but
         in the relational and ecstatic structure of the human person, which mirrors the interpersonal
         nature of God Himself. Wojtyła refers to the “certain fullness which the person wishes
         to share with others (bonum est diffusivum sui)” (LR 260). That sharing and active self-communication creates a web of intimate
         relations such as friendship and spousal love. The latter is the love of total self-donation,
         which is mediated through the body (LR 127). By virtue of its very existence (esse) human personality is interpersonal and ordered to this end of bonum diffusivum sui. Through sexual relations that serve nature’s purpose of reproduction, two persons
         in the reciprocal gift of themselves become “diffusive” by generating new life (LR
         226). As Pope, Wojtyła will continue to emphasize this theme of self-donation, the
         sharing of one’s inner gifts such as wisdom and love, as the essential core of Christian
         anthropology.
      

      
      Theology of the Body

      
      Theology of the Body, a collection of Catechical talks given at the Pope’s Wednesday general audiences
         from 1979 through 1984, orchestrates many of the same themes found in Love and Responsibility. John Paul II completed this manuscript before his election to the papacy. The original
         title was Man and Woman He Created Them, but once delivered as Catechesis it became known by the familiar name Theology of the Body.[18]     A thorough analysis of this popular book is beyond the scope of our study, but
         the first chapter of Part I (§ 1–23) is especially relevant for its delineation of
         anthropological themes, so we will confine our remarks to this section.
      

      
      As a springboard for his reflections, John Paul II considers the Gospel proclamation
         about the unity and indissolubility of marriage. Recall Christ’s specific words when
         asked by the Pharisees about divorce: “Have you not read that the Creator from the
         beginning made them male and female?” (Gen. 1:27). Jesus goes on, “For this reason
         man must leave father and mother, and be joined to his wife and the two shall become
         ‘one flesh’” (Gen. 2:24). The Pope concentrates on the expression “from the beginning,” which evokes the two creation accounts found in the Book of Genesis. The first
         creation story (Genesis 1), the Elohist account, has a theological character and a
         “metaphysical content,” since man is defined in terms of being. This opening chapter
         of Genesis is also an ethical reference point, since it describes all creation as
         good and therefore conveys the convertibility of being and goodness: “ens et bonum convertuntur” (TB 2).
      

      
      Genesis 2, the Yahwist account of creation, is the oldest description of man’s self-understanding
         and the first “witness” of human conscience. This chapter presents the creation of
         man in the aspect of his subjectivity and indicates what it means to be a human person
         created in God’s image. Christ’s words about the beginning remind us of the boundary
         between man’s “primeval innocence” and the state of original sin (TB 3). Humanity’s
         fallenness comes about after the first parents transgress the moral boundaries laid
         down by God as represented by “the tree of knowledge of good and evil” (Gen. 2:17).
         This tree symbolically represents the boundary line between the two original situations.
         Christ expects man to transcend his fallen state and overcome “hardness of heart”
         by trying to live as God intended when he was first created. This primordial divine
         order of innocence has not lost its normative force. Thus, despite humanity’s fallen
         nature, the indissolubility of marriage still applies because this is what God intended
         from the beginning.
      

      
      What was it like in the beginning? Three key experiences in man’s original situation
         of primitive innocence are relevant: solitude, unity, and nakedness. In his original solitude Adam first discovers himself. God beseeches Adam to name
         the animals. Up to this point man was the object of Yahweh’s creative act, though
         his subjectivity began to reveal itself in the making of the first covenant. That
         subjectivity finds further expression in the naming process as man “gains the consciousness
         of his own superiority” and discovers himself through this act of naming (TB 5). This
         account recalls the philosophical thesis that in the moment of efficacy the person
         is revealed as the “self-conscious cause of action” (AP 79).
      

      
      Adam, who is alone before God, achieves self-knowledge in this act of naming since
         he knows that he cannot identify himself with the rest of the visible world. Also,
         through his consciousness the first man realizes that he has the power of knowing,
         and with this knowledge man “reveals himself to himself in all the distinctiveness of his being” (TB 5). This cognitive process leads to the first definition of the human being
         as a person, with the subjectivity that is proper to human personhood.
      

      
      When God instructs man about the tree of knowledge of good and evil, man realizes
         that he has the power of choice and self-determination. The moment of original solitude
         includes both self-consciousness and self-determination. Man is a person with his
         own subjectivity, who bears some resemblance to the Absolute Subject thanks to these
         capabilities. The person is not just an object of God’s creative act but a “subject of the covenant” and a “partner of the Absolute” (TB 6). Yet man also belongs to the visible world, and he discovers that spiritual
         activities such as knowledge occur through his body. In the naming process, for example,
         he would first come to know differences among the animals through his senses. Thus,
         we can link man’s original solitude with his awareness of the body. From the beginning
         man has existed in the visible world “as a body among bodies” (TB 6).
      

      
      In original solitude man is not only conscious of his body, but of his complex structure,
         which is based on the relation of body and soul. He cannot articulate this structure,
         but from the beginning he distinguishes himself from all other living beings. His
         superiority is reinforced by the fact that only he can “cultivate the earth” and “subdue
         it’ (Gen. 1:28). Only the person can engage in purposeful work, which takes place
         through the body. The “body expresses the person” by making manifest in a tangible
         way the inner spiritual reality of personhood (TB 7). 
      

      
      Even in his solitude Adam is dimly aware that he is naturally ordered to the other.
         Consequently, God creates Eve, “a helper fit for him” (Gen. 2:18), “with the rib”
         taken from Adam. This metaphorical description implies the homogeneity of human personhood.
         When Adam sees Eve he recognizes immediately that she has been created for him: “this
         at last is bone of my bones and flesh of my flesh” (Gen. 2:23).
      

      
      The “definitive” creation of man, therefore, consists in the unity of two beings intrinsically complementary to each other. Their unity reveals the identity
         of human nature, while their duality shows what “constitutes the masculinity and femininity of created man” (TB 9). This ontological truth has an axiological dimension. Persons
         are called by God to form a union of love, a communion of persons, for their own mutual
         benefit. In the words of Genesis, “Therefore a man leaves his father and his mother
         and cleaves to his wife, and they become one flesh” (Gen. 2:24). The meaning of original
         unity is expressed in the overcoming of the “frontier of solitude,” and simultaneously
         as an affirmation “of everything in solitude that constitutes ‘man’” (TB 9). In solitude,
         man discovers both his transcendence and his dynamic relationality, which serves as
         an opening toward and anticipation of communio personarum. The person cannot be who he is without being related to another. 
      

      
      From a careful reading of these first two chapters in Genesis, we can deduce that
         “man becomes the image of God not only through his own humanity, but also through the
            communion of persons which man and woman form from the beginning” (TB 9). The person becomes God-like
         not so much in the moment of solitude as in the moment of communion. From the beginning
         the person mirrors the divine communion of Persons. Thus, the mystery of creation
         reveals something to us about the mystery of the Trinity.
      

      
      The union where “the two will be one flesh” (Gen. 2:24) is expressed and realized
         in the conjugal act. In this powerful bond each discovers his or her own humanity,
         both in its original unity and in the “duality of a mysterious reciprocal attraction”
         (TB 10). This union, however, is not just based on a physical attraction but derives
         from the free choice of both parties. Otherwise the reciprocal self-gift proper to
         this act would be negated.
      

      
      The third pillar of this anthropological vision is the person’s original nakedness.
         In the beginning Adam and Eve were comfortable with each other’s bodies, and they
         were not ashamed to know each other. Shame is a “threshold experience” that divides
         fallen humanity from its original innocence (TB 11). Nakedness signifies the purity
         and goodness of God’s original divine vision. Thus, Adam and Eve see each other reciprocally
         and clearly through their bodies with “all the peace of the interior gaze” (TB 13).
         In their nakedness, they become conscious of the “spousal” meaning of their own bodies,
         which complement each other. Sexual differences are not accidental or superficial;
         our maleness or femaleness is inscribed in our nature, and they represent two very
         different ways of being a human person. The gendered nature of our bodies reveals
         God’s plan: man and woman are destined to be a gift to one another. Spousal love is
         the love of total self-donation or mutual self-gift, which is expressed through the
         body.
      

      
      Thus each human person has a body blessed with a spousal attribute: “the capacity
         of expressing love, that love in which the person becomes a gift” (TB 15). Man and
         woman were created not only for their own sake but to be loving gifts to one another.
         Through this gift of self the person “reaches the inner depth of her person and full
         possession of herself” (TB 17). As Wojtyła explained in The Acting Person, only the person in possession of herself, the person who enjoys self-mastery, can
         give herself to another. In giving herself to another the person attains this “inner
         depth” because she acts in accordance with her own nature: a person who is created
         by God to be like Him, to love and to give herself to others.
      

      
      The fundamental fact of existence is that God “created them male and female,” and
         from this creation comes the communion of persons “in which both encounter each other
         and give themselves reciprocally in the fullness of their subjectivity” (TB 18). Man
         and woman are immersed in the mystery of creation, aware of the spousal meaning of
         their bodies, which are transfused with original innocence. Through his body man becomes
         a sacramental sign of truth and love, which has its source in God Himself. Original
         innocence, linked with the experience of the body’s spousal meaning, is “holiness
         itself,” and it permits man to express himself deeply with his own body, precisely
         through the sincere gift of self (TB 19). 
      

      
      The procreative meaning of marriage is also rooted in the spousal nature of the body.
         As Adam and Eve come to know each other in sexual union, there is “a further discovery of the meaning of one’s own body” (TB 21). The Pope is referring to fertility and the possibility of conception. Through
         sexual union Adam and Eve uncover the procreative meaning of their bodies as well
         as the unitive meaning. Every man and woman since the time of the first parents is
         conscious of the generative power of his or her body, the potential to conceive a
         child and to become parents. They live according to God’s plan, as persons made in
         God’s image for the purpose of a fruitful communio personarum. 
      

      
       It should be evident from this brief discussion that Theology of the Body is a sensitive phenomenological analysis of the experiences of man “in the beginning” that are recounted in the Book of Genesis. This theological
         reflection has a different tone and thematic content from The Acting Person, and yet these two works share a profound identity. Both books confirm the person’s
         incomparable value as an acting subject who enjoys self-possession, which manifests
         itself in self-awareness and self-governance. Both books identify man’s dignity with
         his self-transcendence and freedom, and in their own way maintain fidelity to Aquinas’s
         vision of the unity and integrity of human nature. They also demonstrate, albeit in
         different ways, how the relationship between metaphysics and anthropology is concretized
         in human action. Finally, both works are attentive to the person’s relational structure.
         Theology of the Body gives particular emphasis to this theme as it also highlights the person’s dialogical
         nature, which is supremely exemplified in the Sacrament of Marriage, in which the
         person realizes its self in the other. 
      

      
      Conclusions

      
      How do we synthesize Wojtyła’s anthropological insights, and what do we need to keep
         in mind as we proceed to analyze the encyclicals? Heir to the Thomistic tradition,
         Wojtyła embraced the metaphysics of actuality as an explanation of being and goodness.
         It is the nature of being as an act of existence (esse) by virtue of its participation in Infinite Esse to communicate itself through action (PC 77). All contingent beings by virtue of
         their existence have the transcendental properties of oneness, intelligibility, and
         goodness (TB 2).[19]     Real being is the source and basis of goodness and of moral values, and the good
         as self-perfecting is the ultimate ground of human willing and freedom. There is no
         room in Wojtyła’s philosophy for subjectivism that regards consciousness as the origin
         of meaning and value or conscience as the absolute standard of right and wrong. As
         Pope, Wojtyła expresses confidence in the objectivity of moral knowledge, which is
         constructed upon the foundation of the bonum honestum known to reason (PC 70).
      

      
      Wojtyła was focused on human subjectivity but never lost sight of the person’s substantiality
         or “in-itselfness.” What differentiates the human suppositum from other creatures is its rational nature or essence as a body informed by a spiritual
         soul. The soul’s radical capacities of intellect and will constitute a dynamism toward
         efficacious action that works to perfect the human person (PC 168–69). Since the will
         is the spiritual power of responding to the good presented by reason, it plays a dominant
         role in Wojtyła’s ethics. All of these works reinforce the theme that corporeality
         is intrinsic to human subjectivity because our somatic and psychic dynamisms incipiently
         sensitize us to basic human goods that assume their full moral significance within
         the horizon of reason. 
      

      
      The powers of the soul, naturally united to the body, are the source of self-possession
         and self-governance, the true mark of personhood. Self-possession makes transcendence
         possible. The integrated human self achieves full freedom and authenticity through
         vertical transcendence, whereby it passes beyond its structural boundaries to attain
         the bonum honestum. The Pope’s many references in the encyclicals to freedom’s intrinsic dependence
         on truth take on deeper meaning when seen in the light of this philosophical anthropology.
         
      

      
      Instead of empty individuality, Wojtyła’s personalism underscores the social and interpersonal
         dimensions of human personality. Persons thrive only in community dedicated to the
         common good, which cultivates respect for the other as another “I” and creates the
         conditions for freely shared goodness through participation. In his account of mature
         interpersonal love, Wojtyła explains how the person attains moral perfection in self-donation
         expressed through the body. To live authentically is to be caught up in the process
         of self-communication, reception, and reciprocal love that constitutes human communion
         and reflects the inner life of the Trinity.[20]    
      

      
      In the pages ahead we will have an opportunity to appreciate the extraordinary continuity
         in the Pope’s writings. By understanding philosophical concepts such as transcendence
         and participation, we can read the encyclicals with a sharper vision. John Paul II’s
         papal teachings will continue to draw inspiration from three key sources: metaphysical
         realism enriched by the resources of phenomenology; Revelation, particularly the Book
         of Genesis; and San Juanist spirituality, which suggests that the moral law is interiorly
         structured by the example of Christ’s radical self-giving love on the Cross.[21]    
      

      
      Finally, these pre-papal writings confirm the continuity of Wojtyła’s thought and
         life. The issues of freedom, truth, religious liberty, and human dignity were not
         merely speculative matters for the Pope. As Wojtyła reflected on these philosophical
         issues, he came to realize that the mystery of personhood becomes fully intelligible
         only in light of the Gospel. The Gospel teaches that human life, made in God’s image,
         finds its ultimate meaning in the gift of self for which our bodies were made. Wojtyła’s
         journey of faith and his intellectual curiosity brought him into “the heart of the
         Church,” where he was insulated from the reckless tendencies of other great twentieth-century
         thinkers who sometimes deployed their intellectual resources to support totalitarian
         regimes. The French philosopher Alexander Kojève once described Stalinism as a “universal
         and homogenous state” capable of fulfilling the human spirit, while Martin Heidegger
         saw in Hitler’s National Socialism “an inner truth and greatness.”[22]     By abandoning the Catholic worldview at an early age, perhaps Heidegger had deprived
         himself of the intellectual and moral resources that would have enabled him to discern
         unambiguously the palpable evil of Nazi Germany.[23]     Heidegger’s antimetaphysical and essentialist humanism, which ignores “ontic”
         phenomena like God and disregards the mystery of the individual person made in God’s
         image, is more prone to be employed for underwriting the “ideologies of evil” the
         Pope once warned about (MI 7).
      

      
      Following in the footsteps of Garrigou-Lagrange, Karol Wojtyła took refuge in the
         transcendent vision of Thomistic metaphysics and the wisdom of Carmelite spirituality,
         traditions that most philosophers like Heidegger had abandoned. Wojtyła was a faithful
         disciple who embraced Catholic doctrine with trust, humility, and hope. His commitment
         to the Gospel and his conviction about the metaphysical and Christological foundation
         of anthropology enabled him to appreciate the natural and supernatural equality of
         all humans, while seeing through the perverse logic of totalitarianism and utilitarianism.
         We cannot resolve the many issues suggested by this biographical contrast, but it
         is worth questioning whether secular humanism or a humanism that is not closely linked
         to metaphysics can ever fully come to terms with the natural dignity and “grandeur”
         of every human person.
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      Even his bluntest critics concede that Pope John Paul II was a man of exceptional
         fortitude. A famous communist dissident described the Pope as a man “utterly without
         fear.”[1]     As Archbishop of Kraków, Karol Wojtyła waged a steady battle with communist government
         officials. Perhaps nothing exemplified this daily struggle like the conflict at Nowa
         Huta. It was always difficult to create new parishes under the communist regime. Nowa
         Huta was a “workers town” on the outskirts of Kraków. Despite its many Catholics,
         requests for a building permit for a church were repeatedly turned down. In defiance
         of the government, Wojtyła gave his approval to establish a “living parish,” by allowing
         Mass to be said there in a vast open field. After years of struggle, permission was
         finally obtained in October, 1967 to build the “Ark Church.” Cardinal Wojtyła celebrated
         the dedication Mass, and his pointed rhetoric was aimed directly at the Polish government:
         “This is not a city of people who belong to no one, of people to whom one may do whatever
         one wants, who may be manipulated according to the laws or rules of production and
         consumption. This is a city of the children of God.”[2]    
      

      
       After he became Pope, John Paul II continued to speak the truth about faith and morals,
         even if it conflicted with conventional opinion or postmodern sensibility. No one
         could fault him for timidity or an unwillingness to speak with moral clarity about
         the most pressing social and moral issues. In this regard, John Paul II was no different
         from his predecessors, who demonstrated the same conviction in proclaiming Church
         doctrine, most often in papal letters known as encyclicals. Before we examine the
         encyclical teachings of John Paul II, it is instructive to consider some background
         about the encyclical format. What exactly is an encyclical and what is its history?
         And how do John Paul II’s encyclicals compare to those of previous popes?
      

      
      What Is an Encyclical?

      
      The word encyclical is of Greek origin and literally means “in a circle” (kyklos). Hence, the tradition of the papal encyclical has its origins in the use of a circular
         letter, that is, a pastoral letter intended for circulation throughout the Christian
         community. This tradition of letter writing begins with St. Paul and other leaders
         in the Apostolic Church such as St. Peter. For example, Paul’s letter to the Ephesians,
         probably written between AD 62 and 63, was widely circulated throughout the Christian
         communities of Asia Minor. 
      

      
      In the post-Apostolic Church, before the advent of modern media, such episcopal pastoral
         letters became quite common. Bishops commonly sent letters to their communities, and
         sometimes those letters were widely circulated. Such epistles were also sent out by
         the Bishop of Rome, the central figure in the early Christian community. Now the word
         encyclical pertains exclusively to the letters issued by the Pope, the Bishop of Rome, usually
         addressed to his brother bishops or to all Catholics scattered throughout the world.
      

      
       There are two kinds of encyclicals. The first format is known as epistolae   encyclicae, or “encyclical epistles,” and concern a particular issue pertinent to a local community
         or country. They are usually addressed to a limited audience, such as a group of bishops
         in a specific country. These epistles might commemorate a historic event or protest
         a state action. For example, in 1932 Pope Pius XI wrote Acerba Animi to the South American bishops to protest the persecution of the Church in Mexico.
         Such encyclicals are rare, and John Paul II composed only one: Slavorum Apostoli, which commemorated the anniversary of Saints Cyril and Methodius. 
      

      
       Far more common are encyclicals written for the universal Church. They are known
         as litterae   encyclicae or “encyclical letters.” These letters are typically addressed to “bishops, priests,
         and deacons, and men and women in the consecrated life and all the lay faithful.”
         Some of Pope John Paul II’s encyclicals such as Evangelium Vitae (“The Gospel of Life”) are explicitly intended for a wider audience than the Catholic
         Church. In these cases, the phrase “and to all people of good will” is appended to
         the greeting.
      

      
       Encyclicals deal with different subjects, but in general they fall into one of three
         categories: doctrinal, social, and exhortatory. Doctrinal encyclicals explain or reaffirm specific doctrines such as the redemptive
         Incarnation. John Paul II’s Redemptor Hominis falls into this category. They may also deal with moral doctrines. The Pope’s well-known
         encyclical Evangelium Vitae, for example, reasserts and defends the Church’s moral teachings on abortion and
         euthanasia. Social encyclicals address economic and political issues with a moral
         import such as the ethical imperative to pay a fair wage or to respect the right of
         religious liberty. Finally, an exhortatory encyclical might encourage a devotional
         practice or celebrate the life of a saint.[3]     
      

      
       There are, of course, many letters and other forms of communication that flow from
         the pen of the Bishop of Rome. There are papal decrees known as motu proprio (“of his own accord”), apostolic constitutions, apostolic exhortations, allocutions,
         and short apostolic letters. Encyclicals carry more weight than these other forms
         of papal communications, with the possible exception of apostolic constitutions such
         as John Paul II’s Sacrae Disciplinae Leges (1983), which promulgated a revised code of canon law. 
      

      
      The encyclical takes center stage among papal pronouncements for at least two reasons.
         First, encyclicals typically address important subject matter affecting the whole
         Church. Quite often, they reassert and explain Church teaching on key doctrines of
         the faith, or they expose dangers that threaten Church teaching in the areas of faith
         and morals. Second, the issuance of an encyclical is widely reported in the media,
         which rarely gives the same attention to other papal pronouncements. Some of John
         Paul II’s encyclicals, such as Veritatis Splendor, received intense scrutiny in the press. For purely pragmatic reasons, people realize
         that they must take seriously what the leader of the Catholic Church is saying when
         he takes the time to spell out some aspect of dogmatic or moral theology. 
      

      
      The Pope speaks as the Vicar of Christ and with the full weight of his office when
         he issues an encyclical to the faithful. This binding and authoritative form of teaching
         sets the Catholic Church apart from most other mainstream religions. As Professor
         Armstrong has noted, “Protestantism has no equivalent for the papal encyclicals of
         the Roman Catholic Church.”[4]     But what is the source of the Pope’s magisterial authority?
      

      
      The Catholic Church maintains that this authority is ultimately derived from Jesus
         Christ Himself. Jesus imparted the faith to us through His Word. He chose the twelve
         apostles to carry out His mission by handing on the Word that He preached. Among the
         apostles, Peter has a special place of primacy as the “rock” to whom Jesus gives “the
         keys of the kingdom of heaven” (Matt. 16:13–20). The reference to these keys, which
         invokes Isaiah 22:22–23, unambiguously symbolizes the direct papal authority being
         conferred upon Peter by Jesus. There is ample support in Scripture and the writings
         of the early Church Fathers to validate Peter’s singular authority. Even Protestant
         Biblical scholars such as W. F. Albright have accepted the unmistakable import of
         Jesus’s words: “To deny the pre-eminent position of Peter among the disciples or in
         the early Christian community is a denial of the evidence. . . . Peter is pre-eminent and is the foundation stone of the Church.”[5]    
      

      
       The preservation of the faith does not end with Peter and the other apostles but
         continues to this day through their successors. The successors of the apostles are
         the bishops. In union with the Bishop of Rome, the Pope, they are responsible for
         handing on, defending, and explaining Revelation. According to St. Irenaeus, a Father
         of the early Church, “We must obey the elders in the Church who hold succession from
         the Apostles, . . . who with the Episcopal succession have received the gift of truth.”[6]     Thus, the teaching authority of the apostles now belongs to the bishops, and
         the leader of the bishops, the successor of Peter, is the Pope himself. Vatican II
         reaffirmed what the Church has always taught: the apostolic succession of the See
         of Rome and the privileged status and teaching authority of the bishops with Peter’s
         successor at their head (LG 19).
      

      
       The bishops and the Pope, therefore, make up the Magesterium, or the teaching authority
         of the Catholic Church. Their mandate is to instruct and guide the faithful in matters
         of faith and morals. The Pope, who is the official head of the Church, is above all
         a teacher who follows in Peter’s footsteps to proclaim the Gospel message. Like Peter,
         each Pope teaches by invoking Sacred Scripture and tradition to address the moral
         and social problems that confront the Church’s people through the march of history.
         And a primary tool for this instruction remains the pastoral letter or encyclical.
         
      

      
      Encyclicals are official papal documents in which the “mind and will” of the Pope
         is quite clear. He is speaking authoritatively, usually on vital matters of faith
         and morals affecting the spiritual life of Catholics. If he is reasserting revealed
         truths (such as the Incarnation) or proclaiming infallible truths on matters “without
         which the deposit [of faith] cannot be rightly preserved and expounded” (LG 25), one
         is obliged to accept such truths with faith. On the other hand, if the Holy Father is proclaiming authoritative teachings other
         than those requiring acceptance with faith, religious assent is called for.[7]    
      

      
      A Brief History of Papal Encyclicals

      
      Church historians divide the history of apostolic letters or encyclicals into three
         distinct phases: an early phase, a medieval phase, and a modern phase. The early phase
         begins at the dawn of the Apostolic Church. The first apostolic or papal letter is
         the First Epistle of Peter, written by Peter himself, “an apostle of Jesus Christ”
         (1 Pet. 1:1) and the first head of the Church. Most Biblical scholars believe that
         this letter was written around AD 64. It is addressed to the Gentile Christians scattered
         around the new Christian world. They were being ruthlessly persecuted, and Peter encourages
         them to remain steadfast in their fidelity. In a moving exhortation he reminds these
         beleaguered early Christians that they are “a chosen race, a royal priesthood, a holy
         nation” (1 Pet. 2:9).
      

      
       We have no letters of Peter’s first two successors, Saints Linus and Anacletus, but
         the first epistle of St. Clement (AD 91–101), the third head of the Church after St.
         Peter, is considered to be one of the most important documents of early Christianity.
         In an early but decisive exercise of papal authority, St. Clement implored the Church
         in Corinth to overcome divisiveness, to displace “the lawless anger of jealousy” with
         “peace and concord.”[8]     It is significant that Clement so explicitly invokes the authority of Peter,
         which is now vested in him, in order to quell the turmoil in Corinth. According to
         J. N. Kelly, “The letter is the earliest example of the intervention, fraternal but
         authoritative, of the Roman Church . . . in the affairs of another church.”[9]    
      

      
       In the Church’s earliest days, these letters were eagerly anticipated by the faithful,
         who circulated them with an uncommon alacrity. Here was an utterance from the Head
         of the Church, the successor of Peter himself, articulating, explaining, and endorsing
         an important teaching. Sister Claudia Carlen tells us that “the esteem in which they
         were held is evident from the title found in most ancient manuscripts: auctoritas, an authority being the term most frequently used.”[10]     The power of the epistolary form is forgotten in modern times. But in the primitive
         Church a document had to be an epistle or a Gospel in order to have any legitimate
         authority.
      

      
       This strong epistolary tradition continued with the successors of St. Clement such
         as Pope Leo the Great (440–461), who emerged as one of the most prolific composers
         of papal letters. For example, St. Leo used a papal letter to condemn the heresy propagated
         by Nestorius, who denied Christ’s divinity. One of the most famous popes to follow
         Leo was Gregory the Great (590–604), who was born in 540 to a noble Roman family.
         He succeeded Pelagius II to the papacy and spent much of his time battling heresies
         and reforming the clerical establishment. His papal letters reveal an ardent commitment
         to the Church and a supreme confidence in the Church’s papal ministry. In an often-quoted
         letter to Theodelina, queen of the Lombards, he exhorts her to have no doubts “with
         respect to the Church of the blessed Peter” and to make her life “firm on the rock
         of the Church, that is, on the confession of the blessed Peter.”[11]     
      

      
      In the long period of the Middle Ages, papal letters were often the vehicle used to
         clarify and reassert the Church’s divine prerogative against increasingly intrusive
         state authorities. For example, Pope Gregory VII (1073–1085) wrote a strong letter
         outlining the supremacy of the Church’s “spiritual power” against the “temporal power”
         of the state. The Church has always had to contend with heresies, and the period of
         the later Middle Ages was no different. While the Crusades were in progress, the Albigensian
         heresy was relentlessly gaining momentum during the papacy of Pope Innocent III (1196–1216).[12]     This Pope issued several documents repudiating that heresy, as well as a statement
         titled Sicut Universitatis conditor, explaining the relationships between the Church and state. Pope Boniface VIII (1292–1303)
         also tried to establish boundaries between Church and state in his papal bull Clericis laocis, which insisted upon the Church’s sovereignty and independence. One of the most famous
         papal bulls was Pope Leo X’s Exsurge, Domine (1520), which excommunicated Martin Luther from the Catholic Church.
      

      
       As these examples demonstrate, during the medieval and renaissance periods papal
         letters exhibited a distinct pattern. For the most part, they took the form of briefs
         or bulls that condemned heresies, defended the Church’s authority against the state,
         and granted favors. It wasn’t until the middle of the eighteenth century that the
         modern era commences with Pope Benedict XIV’s (1740–1758) Ubi Primum (1740). The encyclical format known today emerged during this period, as the popes
         began to assert their teaching authority. Pope Gregory XVI (1831–1846) first used
         the term encyclical to refer to these papal letters. In his first encyclical, Mirari Vos (1832), the Pope inveighed against the errors of liberalism such as freedom of conscience,
         which “spreads ruin in sacred and civil affairs.”[13]     Pope Gregory and his successors used the papal encyclical primarily as a teaching
         tool. With magisterial confidence they corrected doctrinal errors and elaborated upon
         various theological and moral themes.
      

      
      Pope Gregory was followed by Pope Pius IX (1846–1878), whose thirty-two-year reign
         is still the longest in papal history. This Pope, affectionately known as “Pio Nono”
         by the Italians, was quite beloved by his people. However, faced with the dangers
         of liberalism and modernism, his papal communications took on an ominous tone. Pius
         IX was apprehensive about emerging totalitarianism and other ideologies based on the
         philosophy of utilitarianism. In 1864 he issued the famous encyclical Quanta Cura, which sought to expose the most palpable errors of modern liberalism.
      

      
      Upon Pope Pius’s death, the Conclave of Cardinals elected Gioacchino Pecci as the
         next Pope. He was not considered to be papabile (electable), but thanks to the influence of France and Spain the sixty-eight-year-old
         Cardinal Pecci was chosen as an “interim Pope.” Pope Leo XIII (1878–1903) occupied
         the papacy for twenty-five years and became one of the most prolific letter writers
         in papal history. Under Leo XIII the encyclical format was effectively used to address
         fundamental theological and social issues. According to Hittinger, Pope Leo perfected
         the teaching letter so that it became a forceful pedagogical tool and a source of
         “applied doctrine” for the Church.[14]     
      

      
      Among Leo’s seventy-five encyclicals, including many epistolae   encyclicae, we find Aeterni Patris (1879), calling for a renewed study of St. Thomas Aquinas; Libertas (1888) on the nature of human freedom; Rerum Novarum (1891) on the rights of workers; and Providentissimus Deus (1893), promoting the study of Sacred Scripture. One of the main themes in Pope Leo’s
         encyclicals is the natural law, which imposes a “moral necessity” on all human persons,
         and its relationship to freedom. This familiar argument, which roots freedom in the
         truth about the objective good, will later take center stage in several of John Paul
         II’s most prominent encyclicals such as Veritatis Splendor.
      

      
      The preoccupation with modernism continued during the relatively short papacy of Pope
         Pius X (1903–1914). Pius X, regarded by some as “a peasant of simple seminary training,”
         surprised his critics by composing several influential pastoral encyclicals, arguing
         that the Church’s primary role was “to restore all things in Christ.”   [15]     He is perhaps best known for an intellectually sophisticated encyclical called
         Pascendi Dominici   Gregis (“Feeding the Lord’s Flock”) issued in September 1907. This encyclical was a sweeping
         indictment of the modernist heresy and a reaffirmation of Catholic orthodoxy. Modernism
         appeared under many guises during this time, but the Church was most concerned about
         heresies that denied the immutability of revealed truth along with the teaching authority
         of the Church.
      

      
         For the next several papacies the encyclical literature reflected the political
         turmoil and social upheaval that dominated the first half of the twentieth century.
         At the start of World War I Cardinal Della Chiesa, “a frail, stoop-shouldered little
         man,” was elected to the papacy at a somber Conclave overshadowed by the sorrows of
         war.[16]     He took the name Pope Benedict XV (1914–1922). His first encyclical, published
         within months of his election and called Ad Beatissimi (1914), was a plea for world peace. Even after the war ended the Pope remained concerned
         about whether or not peace would last, and his Christian pacifism was rearticulated
         in Pacem Dei Munus (1920).
      

      
       The issues of world peace and political stability assumed the same urgency in the
         papacy of Pope Pius XI (1922–1939). This Pope had to contend with the rapid rise of
         dictators like Benito Mussolini and Adolf Hitler, the expansion of communism, and
         the devastating effects of economic depression. Upon his election, the former Archbishop
         of Milan declared: “Pius is a name of peace.” In the face of economic challenges Pope
         Pius XI wrote Caritate Christi Compulsi (1932) on economic justice. By the end of the decade civilization seemed to be once
         again on the edge of disaster. The Church’s apprehension over political events in
         countries like Germany and Russia is reflected in the three encyclicals released during
         the month of March (1937): Divini Redemptoris, a rebuke of communism in the Soviet Union; Mit   brennender Sorge on the perils of National Socialism in Germany; and Firmissimam Constantiam, discussing atheistic liberalism in Mexico. Mit   brennender Sorge, distinguished by its non-Latin title, was addressed to the German Church and was
         read in all parishes on Palm Sunday. It boldly condemned German nationalism and the
         neopaganism of the Nazi regime. Despite the rise of the menacing Nazi war machine,
         Pius XI did not ignore sectarian or spiritual issues. His thirty encyclicals covered
         a wide range of topics, including marriage (Casti Connubii, 1930) and the Catholic priesthood (Ad Catholica Sacerdoti, 1935). Casti Connubii is well known because of its spirited defense of the indissolubility of Christian
         marriage.
      

      
      In March 1939 Cardinal Eugenio Pacelli was elected to the papacy, as the world trembled
         in anticipation of another global conflict. Pope Pius XII (1939–1958) pledged to work
         for world peace, but it was not to be. Within months after his election, Germany invaded
         Poland and events were rushing toward a full-scale world war. Thus, like his predecessor,
         Pius XII had to contend with fascism and communism, along with the brutalities of
         the Second World War. His first encyclical, Summi Pontificatus, condemned the invasion of Poland; it also repudiated the political and social policies
         adopted by the German and Russian governments, which gave extraordinary hegemony to
         the state. Echoing the words of Mit brennender Sorge, Pius XII warned Catholics about falling for the seductive rhetoric of state supremacy.
      

      
      Pius XII wrote a total of forty-one encyclicals. Most of these were pastoral but several
         stand out because they dealt with controversial theological matters. Divino Afflante Spiritu (1943) was written to promote Biblical studies, and Humani Generis (1950) underscored the obligation to give religious assent to Church teaching. It
         was also a sharp rebuke of theological error. The Pope’s concerns about preserving
         doctrines such as original sin and the necessity of the Church for salvation seem
         well founded, given the events of the last several decades. 
      

      
      In contrast to Popes Pius XI and Pius XII, Pope John XXIII (1958–1963), a warm-hearted
         and compassionate leader, wrote only eight encyclicals, but his papacy was comparatively
         brief. Of course, this Pope will always be known for inaugurating the Second Vatican
         Council rather than for his letter-writing skills. His encyclicals were more concerned
         with pastoral matters than doctrinal ones. Mater et Magister (1961) focused on social justice issues and international relations, and Pacem in Terris (1963), the first papal encyclical addressed “to all men of good will,” expressed
         the Pope’s hopes for lasting world peace, which is impossible “except by the diligent
         observance of the divinely established order.”[17]     
      

      
      We also do not find the prolific vitality of a Pius XII or Leo XIII in the Petrine
         ministry of Pope Paul VI (1963–1978). He wrote only seven encyclicals despite his
         fifteen years in the papacy. Nonetheless, this son of a prosperous Italian lawyer
         was not diffident about defending the Catholic faith. Early in his papacy he wrote
         Ecclesiam Suam, on ecumenism, and in 1968 he composed Populorum Progressio, which condemned the growing disparity between the rich and the poor. Of course,
         Paul VI will be best known for Humanae Vitae, also published in 1968, several years after the conclusion of the Second Vatican
         Council. This encyclical, which generated a firestorm of controversy, confirmed the
         Church’s teaching against artificial contraception by reaffirming the inseparability
         of the unitive and procreative aspects of sexual activity.
      

      
      The Encyclicals of John Paul II

      
      In spite of the breadth of topics covered in papal encyclicals, there has always been
         a fundamental continuity. The popes have spoken with one voice on the essential dogmas
         and moral teachings of the Catholic faith. John Paul II builds upon previous magisterial
         teachings, but he is not afraid to enrich Catholic doctrine using new modes of discourse
         more suitable for our modern sensibilities. With the exception of Veritatis Splendor, he usually avoided framing moral issues in terms of natural law, preferring the
         language of personalism instead. In addition, John Paul II was not afraid to engage
         in speculative theology in encyclicals such as Dominum et   Vivificantem. Thus, despite this continuity, there are some obvious differences in style and methodology,
         and even in thematic content. The Pope’s own words are quite revealing: “In the history
         of the Church, the ‘old’ and the ‘new’ are always interwoven. The ‘new’ grows out
         of the ‘old,’ and the ‘old’ finds a fuller expression in the ‘new’” (TMI 18).
      

      
      Pope John Paul II wrote fourteen encyclicals, beginning with his inaugural encyclical
         on redemption, Redemptor Hominis, which was released in March 1979 only several months after he was chosen as Pope.
         In the thirteen encyclicals that followed he addressed doctrinal, moral, and pastoral
         matters, concluding with his reflection on the Eucharist, Ecclesia de Eucharistia. Written to reinforce a waning of Eucharistic piety, this encyclical is a fitting
         conclusion to a body of work distinguished by its sharp Christocentric focus. 
      

      
      These fourteen encyclicals comprise a rich theological tapestry for the contemporary
         Church, which contributes to the organic development of Catholic doctrine. The encyclicals
         develop the theological underpinnings for an orthodox interpretation of the major
         teachings of the Second Vatican Council. Conciliar teachings require further reflection
         and clarification in the light of the Church’s magisterial tradition. In addition,
         given the confusion in the years after the Council ended, the Pope undoubtedly felt
         compelled to refute claims that the Council had proposed a whole new vision for the
         Church. While the Council used different language and softened its rhetoric about
         discrepant teachings, this new language does not bear on the doctrines that it espoused.
      

      
      In the previous chapter we explained that John Paul II was particularly interested
         in exploring the themes of Gaudium et Spes and Dignitatis Humanae. However, his treatment of Vatican II was not confined to the areas of anthropology
         or moral theology. The Pope was also committed to buttressing the ecclesiological
         vision presented in Lumen Gentium, which describes the Church as a mysterious, “supernatural” society. That document
         refers to the Church as the “People of God,” and many progressives have seized on
         this image to highlight the Church’s “horizontal” nature and to prove that its hierarchical
         structure needs to be dismantled. But the Council repeatedly refers to the Church’s
         vertical dimension as the Mystical Body of Christ, a communio sharing in the graces of the Triune God. The primary sign of this unified communio is the college of bishops with the Pope as their head (LG 19). In the book he wrote
         on the Council as bishop (Sources of Renewal) and in the encyclicals, John Paul II emphasizes how the horizontal dimension follows
         from the vertical one. Similarly, while John Paul II does not write at length about
         the liturgy, he does not neglect the theme of worship at the center of the Council’s
         Constitution on Sacred Liturgy (Sacrosanctum Concilium). Given the undue emphasis on the Eucharist as a “meal” in postconciliar Eucharistic
         theology, the Pope was particularly keen to reaffirm that Jesus instituted the Eucharistic
         sacrifice “in order to perpetuate the Sacrifice of the Cross throughout the centuries
         until He should come again” (SaC 47). Finally, Vatican II did not downplay the need
         for evangelization, as some have implied, but rather reaffirmed that the Church “is
         missionary by her very nature” (AG 2). In Ad Gentes Divinitus, the Council calls on all Catholics to participate in some way in the missionary
         life of the Church. While it is possible for non-Christians to be saved and while
         there is some truth in other religions, that truth is a preparation for the Gospel
         (AG 2). John Paul II more thoroughly deals with these complex and paradoxical matters
         in an encyclical called Redemptoris Missio.
      

      
      Aside from deepening our understanding of the Second Vatican Council documents, how
         else do John Paul II’s encyclicals differ from those in the ample treasury of his
         predecessors? This Pope has not been timid about thematizing a provocative set of
         issues and charting a new course for theologians within the horizon of orthodox theology.
         What’s distinctive about his encyclicals, and how do they carry forward his philosophical
         agenda?
      

      
       As we have seen, recent papal encyclicals have been pastoral documents focused on
         perennial themes such as the sanctity of marriage, Marian devotion, and the Eucharist.
         They have reminded the faithful about key doctrines of the faith, reinforced social
         teachings of the Church, and expressed concerns about threats to religious freedom.
         During the turmoil of the war-torn twentieth century, many encyclicals were devoted
         to pressing political topics such as world peace and human development. 
      

      
       The majority of John Paul II’s encyclicals follow this same general pattern. There
         are three encyclicals on social issues, Centesimus Annus, Laborem Exercens, and Sollicitudo Rei Socialis, inspired by the great social encyclicals of Leo XIII, John XXIII, and Paul VI. John
         Paul II’s writings reflect the chief concerns of those encyclicals: the plight of
         the worker, a deep distrust of socialism and statism, the danger of excessive consumerism
         and materialism, and the need to address the “social question” from the perspective
         of Gospel values. John Paul II, however, develops a philosophy and spirituality of
         work as a foundation for Catholic social doctrine, since work is “the essential key to the social question” (LE 3). He also concentrates on the right of economic initiative,
         the need for a free market economy, and the priority of a theistic culture to moderate
         market exchanges and reinforce valid democratic principles.
      

      
      Like his predecessors, John Paul II writes about the Sacrament of the Eucharist and
         addresses several pastoral issues such as ecumenism and evangelization. In the encyclicals
         devoted to the latter theme he refers to the need for the Gospel’s inculturation so
         it is more readily accepted. This is the first time the issue of inculturation has
         been extensively treated in papal encyclicals. Also, in his encyclical on mission,
         Redemptoris Missio, the Pope skillfully strikes the proper balance between ecumenical dialogue and proclamation
         of the Gospel. The Pope offered a strong gesture of support for the Second Vatican
         Council’s decree on ecumenism (Unitatis Redintegratio), while never compromising the transcendence of the Gospel message that is meant
         for all men and women of all times and cultures.
      

      
      Among the pastoral encyclicals, Ut Unum Sint also stands out, because of its focus on the nature of dialogue as the pathway to
         Christian unity. While John Paul II resisted ecclesial relativism, he was a staunch
         advocate of ecumenism throughout his papacy. The Pope was particularly anxious for
         unity with the Orthodox Church and a mending of the ancient breach between East and
         West that dates back to AD 1054.
      

      
      In his encyclical on the Eucharist, Ecclesia de Eucharistia, John Paul II deals with familiar topics about Eucharistic devotion and the Real
         Presence that were also treated in Paul VI’s encyclical Mysterium Fidei. His encyclical on the Blessed Mother (Redemptoris Mater) is by no means unique. There have been many encyclicals dedicated to the theme of
         Marian dogma or Marian devotion. Nonetheless, John Paul II’s emphasis on Mary’s “pilgrimage
         of faith” represents a new axis of reflection for Marian theology. Also, for this
         Pope, Mariology unites all the major doctrines of the Catholic faith, and so each
         encyclical concludes with a reference to Mary. 
      

      
      As a philosopher, John Paul II had labored assiduously to construct an integral vision
         of the human person as embodied transcendence. Inspired by Gaudium et Spes, he continues to supplement this “adequate anthropology” with the confirmation and
         new insights of Revelation. In Redemptor Hominis, his deeply Christological approach to humanism becomes manifest. It is not our metaphysical
         structure but our relationship to Jesus Christ, the “perfect man” (GS 22), that most
         profoundly characterizes our personhood. Redemptor Hominis is the first papal encyclical devoted exclusively to the theme of Christian anthropology,
         and it sets the stage for what is to follow. It sounds the death knell for secular
         humanism, which must be surpassed for its failure to consider the person’s true nature
         and “divine destiny” (GS 29).
      

      
      Closely related to the anthropological question is the issue of morality. How is man
         to live? Veritatis Splendor is the first papal encyclical devoted entirely to moral theology and the natural
         law. Many encyclicals written by John Paul II’s predecessors dealt with specific moral
         issues. Humanae Vitae tackled contraception, while Mater et Magister talked about human rights and social justice issues. But John Paul II was far more
         concerned about the sources and the grounding of moral theology, as signaled by the
         force of the encyclical’s revealing subtitle: De Fundamentis Doctrinae Moralis Ecclesiae (“On the Fundamentals of the Church’s Moral Teaching”). In this encyclical John Paul
         II has moved from the realm of specific moral doctrine to the realm of theological
         reflection aimed at validating the universal natural law and intrinsically evil acts.
         As he explained in the opening section of Veritatis Splendor, “it seems necessary to reflect on the whole of the Church’s moral teaching, with
         the precise goal of recalling certain fundamental truths of Catholic doctrine which,
         in the present circumstances, risk being distorted or denied” (VS 4).
      

      
       In encyclicals such as Veritatis Splendor and Evangelium Vitae, the Holy Father was at pains to show that moral truth goes beyond social convention
         or utilitarian rationality. But man has lost his courage to face the truth, which
         is attained by faith and reason working together. Although the relationship between
         faith and reason had been dealt with in Leo XIII’s Aeterni  Patris and Pius XII’s Humani Generis, John Paul II develops this theme in much greater depth in his own encyclical on
         the same topic, Fides et Ratio. Humanity must summon the courage to articulate the eternal truths about God, man,
         and morality, rather than settle for the prospect of “weak thought” and lame metaphysics
         proposed by some postmodernists. Like Leo XIII, John Paul II saw the need to challenge
         unsavory trends in both philosophy and theology. Fides et Ratio, however, has a different perspective, since it calls attention to philosophy’s implicit
         openness to supernatural revelation. Unlike his predecessors, this Pope also reflected
         on the role of philosophy in contemporary society and its need to recover a sapiential
         dimension.
      

      
       Finally, the Pope has presented an in-depth catechesis on Trinitarian doctrine: Redemptor Hominis focuses on Christ the Redeemer, Dives in   Misericordia considers God the Father, and Dominum et Vivificantem is devoted to a discussion of the Holy Spirit. The second of these encyclicals is
         particularly distinctive for its dedication to the theme of divine mercy. This is
         the first time this theme has been given such extensive treatment in the papal encyclical
         literature. As one theologian observed, Dives in Misericordia “is the most comprehensive statement by the Magesterium on the meaning of Divine
         Mercy.”[18]    
      

      
       In summary, despite an unmistakable continuity with the encyclical teachings of his
         predecessors, the accent is surely different in John Paul II’s encyclicals. There
         is far more attention given to anthropology than any other topic, with an entire encyclical
         devoted to this theme. As he confronts the spread of secular humanism, the Pope uses
         the social encyclicals to develop a Christian philosophy of work, to underscore the
         vital importance of social solidarity, and to demonstrate the need for a theistic
         culture that is worthy of the person. A whole document is devoted to Christian unity,
         while the theme of inculturation is given special prominence. An entire encyclical
         concentrates on the “fundamentals” of the Church’s moral teachings. The encyclical
         on Mary deals with traditional themes but also concentrates on her inspirational journey
         of faith. In his discussion of faith and reason, a familiar topic in encyclical literature,
         the Pope analyzes in some depth how reason and faith are interior to each other, while
         concentrating on the pivotal role that metaphysical realism must play in the theological
         enterprise. The Pope also devotes one of his Trinitarian encyclicals to the esoteric
         theme of divine mercy. Finally, his doctrinal encyclicals on topics such as the Holy
         Spirit exhibit a theological sophistication that is untypical of such documents.
      

      
      It seems safe to assert that one would not find the same high level of theological
         and philosophical speculation in the encyclicals of most other popes. As we have seen,
         those encyclicals have largely been focused on pastoral and social issues. Nor would
         one find John Paul II’s distinctive method of analysis whereby the distinction between
         philosophy and theology is always acknowledged and preserved, but subtly surpassed
         in the service of truth. As one theologian has observed, “Not since the days of Leo
         the Great has such a speculative thinker occupied the chair of Peter and theologized
         for the world.”[19]     
      

      
       John Paul II’s encyclicals also stand out because of their coherent unity. In most
         cases a particular encyclical echoes and expands on themes and doctrines developed
         in the other encyclicals. This unity is due in part to their chief focus on Christocentric
         anthropology. The Pope’s precursors in the Chair of Peter did not concentrate on the
         anthropological theme because even totalitarian regimes had not publicly embraced
         the radical principles of negative anthropology espoused by philosophers like Sartre,
         which reduces the person to pure freedom. Nor had the intellectual forces of antihumanism
         gained much ground. By the time Wojtyła became Pope, however, the anthropological
         question had evolved into an extremely serious intellectual crisis.[20]     
      

      
      Redemptor Hominis is the preamble and lays the foundation with its emphasis on each person’s “christic
         co-predestination.”[21]     The other encyclicals build on that foundation and contribute to an integral
         understanding of man in his spiritual and concrete totality. John Paul II carries
         forward the Wojtyłan themes of transcendence and personal subjectivity, though he
         is more focused on the exemplary life of Jesus Christ, which reveals how authentic
         freedom and self-fulfillment are found in the emptying of oneself for another. The
         Trinitarian encyclicals dramatically demonstrate that human dignity is most deeply
         rooted in the Trinitarian mystery. The person, an ecstatic dynamism ordered to action
         and interpersonal communion, achieves fulfillment only by becoming a mirror image
         of divine ecstasis.[22]    
      

      
      In addition to the Gospel, the primary Scriptural inspiration for the Pope’s discernment
         of human nature is the first three chapters of Genesis, which holds the key to “the
         mystery of man that is revealed from the beginning” (MI 151). In the creation story
         interpreted Christologically, we have the principal ingredients necessary to comprehend
         the nature of human personhood. Modern humanity has forgotten what that inspired narrative
         declares about the sovereignty of God, the “gift of creation” (SC 56), man’s intrinsic
         relationality, and the loftiness of human nature as imago Dei.
      

      
      The misguided philosophies of liberalism, secular humanism, and posthumanism reflect
         the modern tendency to interpret man in terms of a “lower order,” a being evolving
         in a rapid ascent from his “prehuman” state but essentially identical to the animals.
         According to Guardini, however, “the contrary is true: man can be properly understood
         only in terms of what is above him; the final word on the meaning of the Biblical
         text ‘God created man in his own image’ (Gn.1: 27) was only spoken by ‘the Word made
         flesh’ (Jn.1: 14).”[23]     Thus, the human person understands who he or she is only in the light of Jesus
         Christ, for in Him “human nature was assumed, not abolished, . . .[and] raised to
         a sublime dignity” (GS 22). These insights into human nature are deepened by metaphysical
         analysis that explores the philosophical implications of the creation narrative. Thanks
         to Revelation and reason working in harmony, a real humanism becomes possible that
         attributes to man the dignity that is proper to his nature, origin, and eschatological destiny. A major objective of the encyclicals is to reclaim a vision of man’s dignity and
         “grandeur” that has been obscured by centuries of cultural decadence, liberal fantasy,
         and outright nihilism. John Paul II restores the human person to her pedestal, her
         proper place in creation, a place she shares with no other earthly creature.
      

      
      Conclusions

      
      The enthusiasm for papal communications in epistolary form, so evident among the early
         Christians, has vanished. While the early Christians cherished letters from the successor
         of Peter, today’s encyclicals must compete for attention in a culture that is drenched
         with information. But all Catholics are called to “think with the Church” (sentire cum ecclesia), and a careful reading of papal encyclicals is an ideal way to live up to this responsibility.
      

      
       Some may ignore John Paul II’s encyclicals because they presume that the Pope is
         simply presenting his own personal theology and “imposing” his idiosyncratic views
         on the whole Church. Nothing could be further from the truth. John Paul II carefully
         exercised his charism as Pope in a way that was always faithful to Church Tradition
         and Sacred Scripture. He was fully committed to the implementation of the Second Vatican
         Council, as evidenced by the many references to Council documents that pervade his
         encyclicals and apostolic letters. John Paul II may have presented Church teachings
         in a more creative and speculative fashion, sometimes adopting a personalist slant
         that he hoped would resonate with a modern ear dulled to the language of neo-Scholasticism.
         But his writings were neither eccentric nor reactionary. John Paul II always distinguished
         between his personal philosophical views and magisterial teaching. But he also acknowledged,
         at least implicitly, that the two were not mutually exclusive.[24]     Consider von Balthasar’s extraordinary assessment of John Paul II:
      

      
         [W]e could have an entirely different Pope, who might not be a philosopher, and yet
            could state the tenets of our faith in quite simple a manner. To what degree is the
            personal philosophy and theology of the Holy Father authoritative for the universal
            Church? I think his teachings expressly contain theses which are central to the understanding
            of our faith; the body, for instance, the human person, the community, and the wonderful
            things he has to say on human labor and divine mercy.[25]    
         

      

      Like his pre-papal writings, John Paul II’s encyclicals reflect a metaphysical and
         mystical conception of the person as an ecstatic dynamism drawn to the ultimate freedom
         realized by imitating the self-sacrifice of Jesus Christ. As such, they bear witness
         to Christ’s own eternal witness to truth.
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      Every Pope has a different daily routine. After Karol Wojtyła was elected to the papacy
         in the autumn of 1978, he maintained a demanding schedule. He rose each morning at
         5:30 a.m. and spent the first hours of his long day absorbed in prayer. He prayed
         for the dead, for the suffering, for peace throughout the world, for the needy and
         the destitute, and for vocations. He prayed above all that the Church could “live
         in constant dedication to God’s mission” (CTH 20). John Paul II believed that in prayer
         we must always rejoice because we are saved: “The creator of man is also his Redeemer”
         (CTH 21). As in his prayer, so in his writings, the focal point was quite often Christ
         the Redeemer, the theme of his first encyclical.
      

      
      An Inaugural Encyclical

      
      John Paul II followed the precedent of many of his predecessors such as Pope Pius
         XII and Paul VI by composing an inaugural encyclical, setting forth the broad mission
         and direction of his papacy. The encyclical was signed on March 4, 1979, barely five
         months after the papal election. It was apparently written quickly in his native Polish
         language. Its main ideas, however, had undoubtedly been gestating for many years:
         “I was actually carrying its content within me. I had only to ‘copy’ from memory and
         experience what I had already been living on the threshold of the papacy” (CTH 48).
         
      

      
      Redemptor Hominis occupies a pivotal position for understanding the Christocentric vision of John Paul
         II expressed in its opening paragraph: “Jesus Christ is the center of the universe
         and of history” (RH 1). History is not linear but has Christ the Redeemer as its center
         and final end. The Pope’s thesis affirms the teaching of the Council, which proclaimed
         that Jesus is “the goal of human history” and the “center of the human race” (humani generis centrum) (GS 45). The act of redemption, therefore, is the “high point” of man’s history
         within God’s divine plan (RH 1). Through the Incarnation Jesus restores our humanity,
         which was disfigured by sin. When we are united to Christ and imitate Him, we live
         the way God intended for us to live from the beginning. Only in the light of Christ
         the Redeemer is full self-comprehension possible.
      

      
      Chapter II (§ 7–12) opens with the same question that was evoked in Sources of Renewal: how should the Church continue in the wake of the Second Vatican Council? Building
         on the Vatican II documents Lumen Gentium and Dei Verbum, the Pope enunciates that our Spirit must be set in one direction, “towards Christ
         our Redeemer” (RH 7). Jesus has primacy not just as Redeemer but also as the head
         of all humanity (Eph. 1:10), as the one through whom all beings have been created
         and sustained in existence. Christ is both “the way and the truth” and the “resurrection
         and the life” (RH 7, John 14:16; 11:25). Christ ascended into heaven so that the Counselor
         (the Holy Spirit) “should come to us and should keep coming to us as the Spirit of
         Truth” (RH 7).[1]    
      

      
      We must first understand what this profound mystery of redemption reveals about God,
         that is, its “divine dimension” (RH 9). First, it reveals Christ’s tremendous love
         for man, which is expressed through His death on the Cross for our sins. Redemption
         is a mystery of love that renews creation. At its deepest level, Christ’s redemption
         represents “the fullness of justice in a human heart—the heart of the first-born Son—in
         order that it may become justice in the hearts of many human beings, pre-destined
         from eternity in the first-born Son to be children of God” (RH 9). Christ redeemed
         us so that each human person could achieve his or her supernatural destiny: to be
         children of God in the first-born Son by imitating Christ’s love and justice. Second,
         Christ’s death reveals the depth of the Father’s love and fidelity, for “the God of
         creation is revealed as the God of redemption, as the God who is faithful to himself”
         (RH 9). Through Jesus’s redemptive suffering the Father “draws near to Him, to whom
         is given the Spirit of Truth” (RH 9). Thus, in the Paschal Mystery each person of
         the Trinity reveals Himself through His intimate involvement in the redemption process.
         Above all, God is revealed as love and mercy that is always greater than sin.
      

      
      There is also a “human dimension” of the mystery of redemption (RH 10). Christ not
         only reveals divine reality but human reality. Man cannot understand himself, either ontologically or axiologically, without reference to Jesus Christ, whose deep love for each individual person helps
         the person rediscover the “greatness, dignity, and value that belong to his humanity”
         (RH 10). Inspired by San Juanist imagery, the Pope describes how each person must
         “enter in” to Christ with his whole self, to “‘appropriate’ and assimilate the whole
         of the reality of the Incarnation and redemption in order to find himself” (RH 10).
      

      
      At this point, the encyclical dwells on the prevailing theme of anthropology, elaborating
         on the nature, origin, and eschatological destiny of man. This discussion is a fitting
         preamble to the other encyclicals, which each add their own nuance to this master
         theme. The insights of Revelation, especially Genesis, will enrich and deepen the
         philosophical anthropology of Karol Wojtyła. In the first two chapters of Genesis
         we encounter the human condition before the fall, in its immediacy, without sin and
         without the alienation and “dehumanization” that has occurred as a result of sin.
      

      
      The Pope’s conviction that we can uncover the truth about man stands in sharp contrast
         to the pessimism of existentialists, like Sartre and Heidegger, who believed that
         man simply finds himself in his original situation as a by-product of evolution. In
         Heidegger’s terms, man is characterized by “throwness” (Geworfenheit), an inability to resolve the obscurity of his existence, such that his “origin and
         destiny remain in the dark.”[2]    
      

      
      The Christian, however, need not remain in darkness. Man’s nature, origin, and destiny
         have been revealed in Sacred Scripture, especially in the mystery of the creation
         and redemption. Reflecting on those mysteries, the Second Vatican Council penetrated
         to the “inward mystery of man” (RH 8). John Paul II invokes a key passage of Gaudium et Spes that will be cited many times in future encyclicals: “The truth is that only in the
         mystery of the Incarnate word does the mystery of man take on light. . . . Christ,
         the new Adam, in the very revelation of the Father and of His love, fully reveals man to himself and brings to light his most high calling” (RH 8; GS 22).[3]     Thanks to the fall, man has lost sight of his true nature. But by focusing on
         the life of Christ, the “perfect man,” human beings learn life’s deepest meaning:
         total love and self-donation. The person seeking to resolve the riddle of his existence
         must put himself in proximity to Christ the Redeemer and conform his life to the ideals
         of love and mercy that He has shown to us (RH 10). 
      

      
      John Paul II’s appraisal of Gaudium et Spes counters secular interpretations that attempt to understand Christ in light of man.
         We lose sight of Christ and the human person if we insist on seeing them through the
         lens of humanity’s fallenness. Instead, the person can only understand herself in
         light of Christ. The theological anthropology of both the Pope and the Second Vatican
         Council has Christ and Christ alone as its “fixed center” (RH 11). 
      

      
      In Christ there has been revealed in a radically new way “the fundamental truth concerning
         creation to which the book of Genesis gives witness” (RH 8). God the Father created
         the world of beauty and goodness, but His most sublime expression is the person. God
         created the human person in His image and likeness with the elevated status of rationality
         and free will. According to the Pope, “From the beginning [God] found expression in
         creating the world, giving man all the riches of creation and making him ‘little less
         than God,’ in that he was created ‘in the image and after the likeness of God’” (RH
         8). Revelation’s insistence that man is made in God’s image confirms philosophy’s
         insight about his spiritual nature and “interiority” (LR 22–23; GS 14).
      

      
      John Paul II underscores man’s likeness to God, which is his deepest reality, so clearly
         revealed to us in these opening chapters of Genesis. The Hebrew term for image is
         selem, which implies a correspondence between what is made and the original exemplar or
         form. As the medieval philosopher John Scotus Eriugena (810–c. 880) explained, “Man
         and God are mutual paradigms of each other,” which makes possible man’s imperfect
         knowledge of God.[4]     How can one deny the natural and supernatural equality of all human beings, who
         have been set apart with a rational nature, as beings stamped with God’s divine imprint?
         
      

      
      The common understanding of being made in God’s image is based on each human person’s
         endowment with reason and free will, and the possession of these spiritual gifts surely
         represents part of what it means to be “like” God. However, in keeping with the Christocentric
         focus of the Trinitarian encyclicals, we must interpret our imaging of God in a more
         Christological sense. We image God primarily through the Son. Like the Son, the “first-born
         of creatures” (Col. 1:15), who received His divine nature in an eternal act of loving
         self-communication from the Father, we too come from God and we are predestined from
         eternity to be “children of God” (RH 9). The human person is from and for God in Jesus Christ.[5]     Thus, our likeness to God has both an ontological and axiological dimension.
         We image God through the Son by our relational dependence on God and by our “high
         calling” to live like the Son (RH 8).
      

      
      Despite his superior status, man must never forget that he is still a creature. He
         is not self-sufficient, nor is he the master of his destiny. His status as a finite
         creature calls for humility and docility rather than the misguided pride of the first
         parents. As Genesis implies, nothing exists that is not created by God, and this “createdness
         determines entirely and all-pervasively the inner structure of the creature.”[6]     Man’s finitude and absolute dependence on God permeate his existence.
      

      
      It would not be long, however, before man rejects his dependence and rebels against
         God. At this point, sin enters the world and leads to the corruption and “futility”
         of God’s creative efforts (RH 8). Thanks to this state of fallenness due to the breaking
         of this first covenant, humanity is plagued with “sinfulness and weakness” (RH 10).
         Hence there is need for re-creation, a restoration of man to the likeness of God. 
      

      
      This is accomplished through Jesus Christ, our Redeemer, who restores this link between
         creatures and their Creator: “As this link was broken in the man Adam, so in the Man
         Christ it was reforged” (RH 8). Jesus endows us with a new existence: Christ, “the
         final Adam,” restores to Adam’s offspring “the divine likeness which had been disfigured
         from the first sin onward” (RH 8). Christ, the perfect man, shows forth God’s original
         intention in creating the human person. His sinless and virtuous life gives us a glimpse
         at what human beings were like before the fall and how they were intended to live
         in loving communion with others and with God. 
      

      
      Since our human nature is healed and elevated by the grace of redemption, we can still
         live like Christ despite the fall. By his Incarnation, “the Son of God in a certain
         way united himself with each man” (RH 13). Each one of us becomes a sharer in Jesus
         Christ through this grace of “divine adoption” (RH 12). Thanks to the redemptive Incarnation,
         we are incorporated in Christ, the Second Adam, just as he comes to dwell in us. This
         mutual indwelling, strongly suggested in St. Paul (1 Cor. 5:7), greatly enhances our
         human dignity and enables us to emulate this “perfect man.” 
      

      
      Since all human beings are made in God’s image and included in Christ’s redemption
         they must be cared for by the Church: “The object of [the Church’s] care is man in
         his unique unrepeatable human reality, which keeps intact the image and likeness of
         God himself” (RH 12). The Church is the custodian of this profound truth about man,
         and so her earthly role is to protect the dignity of the person. The Church is simultaneously
         “a sign and a safeguard of the transcendence of the human person” (RH 13). Transcendence
         signifies personal subjectivity and is “another name for the person” (PC 233). As
         imago Dei each person possesses the spiritual capabilities of reason and free will, which gives
         rise to human action (actus humanus) and provides the opportunity for self-transcendence and self-determination. According
         to the Pope, this transcendence or freedom is “the basis for the human person’s true
         dignity” (RH 12). We possess an intellectual nature with the radical capabilities of intellect and free will, which exist in latent form even in the embryo
         or the severely disabled. The opening three chapters of Genesis, so frequently cited
         by the Pope, present man’s creation “in the aspect of his subjectivity,” exposing
         his self-possession and personhood, and surely imply the intrinsic worth of all human
         persons by virtue of their ontological constitution (TB 3).
      

      
      But what is the exact nature of this freedom that is one source of the person’s dignity?
         There has been much confusion about freedom, and so we must be wary of specious versions
         of freedom such as “superficial unilateral freedom” or empty freedom disassociated
         from the truth (RH 12). On the contrary, John Paul reasserts the thesis enunciated
         in The Acting Person: truth is the necessary condition for authentic freedom. If we do not dwell in the
         truth and know the truth we will be subject to self-centered, emotional pressures
         or intellectual bias that will encumber our choices and impede freedom. This truth
         “comes not from men but from God” and is epitomized in the Word made flesh (RH 12).
         To enjoy full freedom, we cannot be indifferent to this truth revealed by God. The
         Pope finds warrant for this radical claim in the doctrine of Dignitatis Humanae, which, in his mind, stands in opposition to a liberal, pluralistic view of truth
         and freedom.[7]     Truth revealed by God is ontologically prior to and internal to human liberation.
         
      

      
      Thus, we find the full intelligibility of our freedom only in the person of Jesus
         Christ, the one who brings to us “freedom based on truth.” Christ liberates us from
         the sin and evil that diminishes freedom, that “breaks off this freedom at its root,
         in man’s soul, his heart and his conscience” (RH 12). By assuming a human nature,
         Jesus Christ reveals the unique privileges of the human creature who alone is capable
         of surpassing himself by choosing the bonum honestum in a spirit of love. Christ liberates us from sin, prejudice, and partiality for a life of rational, self-giving wisdom and love.
      

      
      The third chapter (§ 13–17) reviews humanity’s situation in the modern world and reasserts
         the Church’s mission: to enable each person to find Christ, in order to “walk with
         Christ on the path of life” (RH 13). Jesus Christ is the way for each person “to the
         Father’s house” (RH 13), but on this way the Church must be sensitive to whatever
         serves man’s true welfare. The Church must protect man “in all his truth, in his full
         magnitude,” and this means the real concrete, historical man for each person is included
         in the mystery of redemption and “with each one Christ has united Himself” (RH 13).
      

      
      Only the term “person” gives us a proper sense of man’s true nature, of what man is
         and what he does, of his “intellect and will, of his conscience and heart” (RH 14).
         Precisely because he is a person, man is also self-creative. In The Acting Person Wojtyła had emphasized the person’s self-determination, which is possible only on
         the “ground” of self-possession and self-governance (AP 106). The will provides the
         power of self-determination whereby the person is both the subject and object of his
         action. Similarly, the Pope explains how the person “writes a history of his life
         that is his own, and, most important, a history of his soul that is his own” (RH 14).
         In the language of existential personalism, each person is a being “still-to-be-achieved.”
         The person, however, is not pure potentiality. He is not “free” to determine himself
         in any conceivable way. Rather, each person has a natural propensity to aspire to
         “truth, the good, the beautiful, justice, and love” (RH 14). The mature person has
         the capacity to write his or her own history, but with Christ’s help he must choose
         the objective good in the “moment of truth” in order to achieve authentic vertical
         transcendence and “measure up to his supreme calling” (RH 14).
      

      
      The Pope alludes to the person’s relational nature throughout this encyclical. The
         person is a “social being” who flourishes within “the sphere of his own family, [and]
         in the sphere of society” (RH 14). Because of an intrinsic ordering to interpersonal
         communion, no person can live without love. Life is unintelligible and empty unless
         one “encounters” love, “experiences” love, and “participates intimately in it” (RH
         10). Love always has a fecund character. Through this interpersonal self-giving and
         receiving, inspired by the witness of Christ, the person “bears fruit” and achieves
         perfection consistent with the ecstatic character of his being (RH 10). 
      

      
       This man, who has been redeemed by Christ, is “the way” for the Church. The Church
         must always remain cognizant of man’s fragile “situation” in the modern world and
         be cognizant of forces that threaten his dignity. John Paul II is especially apprehensive
         about certain advances in modern technology, since human dignity is often compromised
         when the world becomes fixated on economic efficiency and technical rationality.
      

      
      The fundamental problem is indifference to the Revelation of Genesis, which portrays
         harmony between man and nature. Instead of an affinity between the human person and
         the material cosmos, there is a forgetfulness of God’s creative presence even in things
         of common experience. Man no longer understands his proper place in the universe,
         midway between God and nature. When man loses sight of the Creator and the harmony
         of creation, stewardship is displaced by domination, right reason by calculating reason.
         Scientific research and technology become forms of conquest, shaped by an attitude
         that tends to regard all created beings, even the human person herself, as a disposable
         entity, a mere object for manipulation. However, it’s the Creator’s will that we relate
         to nature as an “intelligent and noble master,” not as a “heedless exploiter and destroyer”
         (RH 15). 
      

      
      In addition, we have exaggerated the import of God’s mandate to have dominion over
         the earth and to “subdue it” (Gen. 1:28). We fail to realize that true dominion over
         the world is not to be equated with the hegemony and control of others. Rather, true
         dominion “consists in the priority of ethics over technology, the primacy of persons
         over things, and in the superiority of spirit over matter” (RH 16). This formula has
         a striking resonance, and it provides a blueprint for how to navigate through contemporary
         moral challenges.
      

      
      The same controlling attitude that objectifies all of nature leads many people to
         focus on the accumulation of material wealth rather than the “advancement of persons”
         (RH 16). This has led to serious inequities in the world, which need to be addressed
         through some “transformation of the structures of economic life” (RH 16). The Church
         must advocate for social and economic justice and promote the universal human rights
         that flow from the equal dignity of persons as creatures made in God’s likeness. 
      

      
      In the recent past, totalitarian regimes have repudiated those rights in the name
         of “the good of the State” (RH 17). In those regimes individuality was virtually nullified
         for the sake of the whole. The priority of the state has its intellectual roots in
         those nineteenth-century philosophies conceiving the state as an organic integration
         of individuals into a community or a “people.” Hegel puts the matter quite starkly,
         “All the value man has, all spiritual reality, he has only through the state.”[8]     Conversely, in keeping with his philosophy of participation, John Paul II gives
         priority to the person rather than the state. The purpose of the state is to protect
         the person’s transcendence, not to absorb it. The relationship between the state and
         its people should be based on free decision and not on the bonds of necessity.
      

      
      The Pope concedes that the state must act for the common good, “for this is what gives
         power its fundamental rights” (RH 17). But the common good always includes the preservation
         of basic human rights, which take precedence over technological progress or purely
         utilitarian considerations. The Church has an ongoing responsibility to champion those
         rights. The Holy Father singles out the right to religious freedom based on the need
         that faith be free from coercive pressures. The realization of the respect for freedom
         of religion and conscience called for in Dignitatis Humanae is a “fundamental test” of humanity’s authentic progress (RH 17).
      

      
      In Chapter IV (§ 18–22), the Pope resumes his discussion of Christ and the Church.
         Christ has united Himself to His Church, and the Church must be strongly united with
         every person if he or she is to share in the mystery of redemption. The Church’s mission
         is to direct each person to his or her divine destination of “grace and glory,” which
         can only be reached by finding the truth in Jesus Christ (RH 18). The Church is able
         to help all persons fulfill this destiny because it shares in Christ’s “triple mission,
         his triple office as priest, as prophet, and as king” (RH 18).
      

      
      The Church’s prophetic mission includes its responsibility as a custodian of “divine truth” (RH 19). The
         primary custodians of truth are the bishops, but the Holy Father also singles out
         theologians, who are “servants of divine truth” (RH 19). The mission of the whole
         Church is to teach the truth, which it apprehends through faith and reason by virtue
         of sharing in the prophetic office of Christ Himself. This prophetic charism “shapes
         the life of the whole of the Church in her fundamental dimension” (RH 19). 
      

      
      The Church’s priestly mission is carried out through the celebration of the Sacraments. The Church not
         only shares in the “Gospel of her Master” but also “in the power of His redeeming
         action expressed and enshrined by him in sacramental form, especially in the Eucharist”
         (RH 20). The Eucharist is the consummate Sacrament of this union between man and Christ,
         which perfectly expresses our “new being” (RH 20). The Eucharist is also the source
         of the Church’s inner strength and sustenance through trials and tribulations. 
      

      
      Each individual within the Church has a mission, a specific vocation for building
         up the Church. We all share in Christ’s office as king, which has nothing to do with exercising lordship over others. Rather, fidelity to
         one’s vocation means willingness for “kingly service.” Every authentic Christian vocation
         is based on service, “for ‘being a king’ is truly possible only by ‘being a servant’”
         (RH 21). The Pope returns again to the issue of freedom, which is only realized through
         charity that takes concrete form in self-giving and sacrifice. The real truth about
         human freedom is “indelibly inscribed in the mystery of redemption,” since Christ’s
         redemptive action has liberated us for self-donation (RH 21).
      

      
      The Pope closes this encyclical by focusing attention on Mary, the Mother of the Church.
         This protocol will become customary for his future works, which typically end with
         some reference to Mary. We must recognize Mary’s critical role in salvation history
         for “the mystery of Redemption took shape beneath the heart of the Virgin of Nazareth
         when she pronounced her ‘fiat’” (RH 22). Mary is the Mother of the Church, and she
         reassures the Church that it “is living the mystery of Redemption in all its life-giving
         profundity and fullness” (RH 22).
      

      
      The Pope’s principal purpose in this encyclical is to embrace and deepen the Christocentrism
         of the Second Vatican Council and to explore the truth about the human person revealed
         by the Son. Each human being is created in God’s image, which is the deepest source
         of man’s incomparable dignity. We must interpret this Revelation Christologically,
         however, given Christ’s primacy, for we must “constantly aim at Him” (RH 7). We image
         God through the Son, since like the “first-born Son” we are destined from all eternity
         to be sons and daughters “in the Son” (RH 9). Second, the creaturely image of God
         has been disfigured and distorted by sin, but thanks to the redemptive power of the
         Incarnation and Paschal Mystery, it has been restored. We are united to Christ, the
         Second Adam, through divine adoption. Through grace the human person can truly become
         the image of God in Christ. Third, being in the image of God, the human person is characterized by transcendence,
         endowment with an intellect and free will ordered toward the pursuit of objective
         goodness and truth. Freedom is a great gift, but only when it is used for our true
         good. Fourth, the person resembles God as imago Trinitatis because the person is intrinsically relational, structured by the ecstatic character
         of being, whose life is unintelligible without the “experience” of love and interpersonal
         communion (RH 10). Finally, being formed according to the divine image is an ontological
         reality as well as a vocation, for Christ also brings to light the person’s “most
         high calling” (RH 8). Human perfection consists in self-transcendence in order to become more
         like God, who is pure diffusive Goodness. Thus, only by losing my egocentric self
         can I discover my real self through imitation of the ecstatic, self-sharing of God.
         This is what Jesus means when he says that the person must lose himself in order to
         find himself (Matt. 16:25–26).[9]    
      

      
      Modern versions of humanism overlook our similitude to God and the intimate relationship
         with Him made possible by the redemptive Incarnation. As a result, they consistently
         fail to esteem man highly enough. Marxism reduces the person to his materiality and
         his historical determinations. Jean-Paul Sartre simply tells us that “man is freedom.”[10]     And Heidegger defines man as “ek-sistence”: man’s capacity to wrench himself
         free of natural or social determinations and thereby transcend any essential definition.[11]     But those answers are unsatisfactory. Man is immeasurably more than a material,
         historical being; pure freedom; or “ek-sistence.” All human beings have special worth
         and dignity due to the fact that they are made in God’s image as a dynamism ordered
         to action and self-communicative love. Out of the “union of Christ with man . . .
         is born the ‘new man,’” and an authentic and complete humanism must always take this
         reality into account (RH 19).
      

      
      The Father of Mercy

      
      The second work in John Paul II’s trilogy on the Trinity is called Dives in Misericordia (“Rich in Mercy”). While many saints such as Catherine of Siena have talked about
         mercy, this subject had received little attention from the Magesterium. But that all
         changed with Pope John Paul II, who regarded mercy as “the greatest of the attributes
         and perfections of God” (DV 13).
      

      
      The inspiration of this message was the life and witness of Sister Faustina Kowalska
         (1905–1938), who entered the Sisters of Our Lady of Mercy when she was twenty years
         old. She worked in the convent doing menial jobs, and she died of tuberculosis at
         the age of thirty-three. Before her death this mystic nun received private revelations
         from God asking her to spread the word about God’s infinite mercy, “while it still
         is the time for mercy.” Jesus’s message was simple: “Mankind will not find peace until
         it turns with trust to My mercy.”[12]     Karol Wojtyła was first introduced to the divine mercy message while he was a
         seminarian in Kraków. As a young priest, he made frequent visits to her convent to
         conduct retreats. When he became Archbishop of Kraków, Wojtyła encouraged Rome to
         investigate these private revelations. He later enlisted the help of a leading Polish
         theologian to deal with a poor translation of her diary and to verify the orthodoxy
         of her writings. On April 30, 2000, Pope John Paul II canonized St. Maria Faustina
         Kowalska as the first saint of the new millennium.
      

      
      The focus of Dives in Misericordia is the infinite love and mercy of God the Father. Redemptor Hominis was devoted to the “truth about man,” and the fullness of that truth is revealed only
         through Christ. This encyclical will lead us from Christ to the true nature of God
         the Father (DM 1). John Paul II declares once again the principal thesis of Redemptor Hominis: the redemptive Incarnation reveals both human nature and divine nature. Therefore, it discloses something quite important
         about the character of God the Father. According to John Paul II, “It is ‘God who
         is rich in mercy,’ whom Jesus Christ has revealed to us as Father” (DM 1; Eph. 2:4).
         Just as the redemption opened the way to the understanding of man, so it opens the
         way for our limited understanding of the Father.
      

      
      Despite this focus on God’s divine mercy, we should not overlook the anthropological
         thrust of this work, which is made readily apparent in the opening chapter: “The more
         the Church’s mission is centered upon man—the more it is, so to speak, anthropocentric—the
         more it must be confirmed and actualized theocentrically, that is to say, be directed
         in Jesus Christ to the Father” (DM 1). The dignity of man cannot be appreciated without
         reference to God and His divine love. In order for anyone to understand himself or
         herself and know what it means to be fully human, it is essential to appreciate the
         depth of this love. According to the Pope, “Man and man’s lofty calling are revealed
         in Christ through the revelation of the mystery of the Father and his love” (DM 1). This focus on God
         the Father does not diminish the Pope’s Christocentric perspective. Our understanding
         of the Father’s love is through the Son, who is Mercy incarnate. 
      

      
       John Paul II goes on to explain that he will draw from the “incomparable language
         of revelation and faith” in order to lay bare the mystery of divine mercy and divine
         paternity (DM 2). The infinite God is invisible and yet He becomes visible through
         Christ his Son and “especially visible in His mercy” (DM 2). Throughout the Gospel
         Christ’s mercy is palpable and reveals the Father “who is rich in mercy,” for “He
         who sees me sees the Father” (John 14:9). Thus Christ, the incarnation of mercy, points
         to the Father. God’s mercy is made manifest through his constant love, which never
         recedes even in the face of man’s sinful behavior and apostasy. 
      

      
        This mercy revealed by Christ, however, is not properly understood in a world “opposed
         to a God of mercy” (DM 2) that has lost sight of what it means to act mercifully.
         Mercy is misconstrued as a sign of weakness or capitulation, and often mistaken for
         pity. Sometimes mercy is even mistaken for counterfeit forms of compassion that condone
         immoral behavior in order to stifle the guilt associated with sin. 
      

      
      John Paul II, still the phenomenologist, will let the nature of mercy manifest itself
         by reflecting on several Scripture passages. He begins with a discussion in Chapter
         II (§ 3) on the “Messianic Message,” which explains the Gospel of mercy. Christ makes
         mercy a key theme of His preaching. Parables such as the prodigal son or the Good
         Samaritan reveal the “love-mercy” of God (DM 3). The call to mercy is also found in
         the Beatitudes, which form the core of the Gospel’s moral message: “Blessed are the
         merciful, for they shall obtain mercy” (DM 3, Matt. 5:7). Christ is the fulfillment
         of the Messianic prophecy because He is the incarnation of love and mercy and He reveals
         the Father. Throughout the Gospels we witness Christ reaching out to the poor, the
         sick, and the sinful. He is the personification of mercy, the “model of merciful love
         for others,” and He calls all Christians to imitate Him (DM 3).
      

      
      Chapter III (§ 4) focuses on the Old Testament, where important features about mercy
         are disclosed. First, we must turn to God for mercy in order to help us deal with
         both physical and moral evil. Second, mercy is a form of gratuitous love that is given
         even when it is not deserved. In the Old Testament we frequently encounter God’s unconditional
         and unwavering love for the chosen people of Israel. When the people are repentant,
         God pardons their sins and apostasy and restores them to grace. Thus, “in the preaching
         of the prophets, mercy signifies a special power of   love, which prevails over the sin and infidelity of the chosen people” (DM 4). Finally, mercy is “greater” and more profound than justice,
         because it is more fundamental than justice. Justice must be tempered and conditioned
         by mercy, which “differs from justice, but is not in opposition to it” (DM 4).
      

      
      Genesis reminds us that God the Creator has “linked” Himself to His creatures with
         a “particular love” expressive of His infinite mercy (DM 4). We can appreciate the
         bond of love God has with His creatures by going back to the beginning, the “very mystery of creation” (DM 4). Connected with this mystery is the “mystery of election,” which shaped the
         history of the Jewish people but “refers to every man and woman, to the whole great
         human family” (DM 4). We are all predestined or chosen to be saved in Christ, though
         our salvation also depends on our own freedom and cooperation with God’s grace. This
         universal election represents the deepest reality of what it means to be a human person created by God.
         God’s gratuity goes beyond the gift of creation. It also includes an invitation to
         share in the supernatural life of the Trinity.
      

      
      John Paul II also invites us to meditate on a specific New Testament passage in order
         to enrich our understanding of mercy (IV: § 5–6). He interprets the familiar story
         of the prodigal son, which expresses the “essence of divine mercy in a particularly
         clear way” (DM 5). This parable shows the depths of the Father’s mercy in the face
         of sin and rebellion. The son, who represents “the man of every period,” squanders
         his inheritance just as all sinners squander the inheritance of grace and justice
         (DM 5). Far more important than the material possessions was “his dignity as a son in his father’s house” (DM 5). But that dignity is also squandered when he turns against his family and
         leaves his father’s estate. After the prodigal son wastes his inheritance, he becomes
         poor and must live in squalor. In despair, and aware of his lost dignity, he returns
         to the father and asks for forgiveness. The father, “faithful to his fatherhood, faithful
         to the love he had always lavished on his son,” forgives him, welcomes him home as
         a son, and thereby restores his son’s dignity (DM 6). Strict justice might have required
         that the prodigal son earn a living at his father’s house. But his merciful father
         puts aside the cold and impersonal demands of justice to the chagrin of his eldest
         son, who is bemused by his father’s merciful demeanor.
      

      
      Prejudice against mercy is due to a common misconception: the tendency to see a relationship
         of inequality between the person who offers mercy and the recipient. Because of this
         asymmetry we conclude that the bestowal of actual mercy is somehow an affront to the
         receiver. But the prodigal son parable reveals how mercy “blesses” both the father
         and his son. The son is edified by mercy, and he sees more clearly how sin has stripped
         him of his dignity. Mercy restores value to the relationship between the father and
         his son. The son’s dignity is restored as “he sees himself and his actions in their
         full truth” (DM 6). At the same time, the father sees the good his love has preserved—that
         is, the good of his son’s humanity—and forgets the evil his son has done. Genuine
         mercy, therefore, “promotes and draws good from all the forms of evil existing in
         the world and in man” (DM 6). The person who is merciful not only restores the dignity
         of the one he forgives but also matures in dignity through this action.
      

      
      God’s mercy is most fully revealed to us in the Paschal Mystery, which is discussed
         at the center of this compact encyclical (V: § 7–9). The Pope recalls his account
         of the two dimensions of redemption explained in Redemptor Hominis. In its “human dimension” the redemption reveals “the unheard-of greatness of man”
         (DM 7). The person’s “greatness” is confirmed by God’s willingness to sacrifice His
         own Son on his or her behalf. Through the divine dimension we appreciate the fidelity
         of the Creator, who brings divine justice to bear on sin and human infidelity. God
         also restores to love that “creative power” which allows man to realize his primary
         vocation of holiness (DM 7). Through that love the person now has access to the fullness
         of life, the eternal life for which he or she was chosen at the moment of creation.
         
      

      
      Christ, suffering on the cross, speaks in a special way to all men and women. He speaks
         eloquently of his own “solidarity” with all human beings who face their own sufferings
         and trials. Yet the divine dimension of redemption takes us to a deeper level. The
         cross “emerges from the very heart of the love that man, created in the image and likeness of God, has been given as a gift according
         to God’s eternal plan” (DM 7). God is more than our Creator. He is also our Father,
         and His bond with us goes beyond the fact that He called us into existence. The bond
         between man and God is more intimate thanks to God’s merciful paternal love. That
         love “not only creates the good but also grants participation in the very life of
         God: Father, Son, and Holy Spirit. For he who loves desires to give himself” (DM 7).
         Each human being, made in God’s likeness in Jesus Christ, is endowed with an innate
         capacity for God and is destined to share in this Trinitarian communion through Christ
         and His Church. The link between Trinitarian theology and anthropology is “deep and
         organic” (DM 1). 
      

      
      That link is expressed in these difficult passages where the Holy Father reinforces
         the notion of divine Sonship. Like the Son, who is the Father’s first (but eternal)
         self-communication, every created person is the result of a “wonderful self-communication of God to man, which also includes the call to man to share in the divine life by giving himself, and with himself the whole
         visible world, to God, and like an adopted son, to become a sharer in the truth and
         love which is in God and proceeds from God” (DM 7). Thus, the human person is from God and begotten for God in Jesus Christ. Our relation to God is intrinsic, not accidental. However, the
         person can turn away from this relation, which also represents a “calling.” Each person
         realizes this highest calling to holiness by using her restored “creative power” first
         and foremost for the sake of giving herself to God and to others. 
      

      
      This gratuitous covenant of God with humanity can be traced back to the mystery of
         creation. It has been renewed many times with the Chosen People. The new “definitive”
         covenant was established on Calvary, and it “is not limited to a single people, to
         Israel, but is open to each and every individual” (DM 7). The Cross constantly speaks
         to man of God the Father, “who is absolutely faithful” to His people.
      

      
      The Cross, therefore, is “a radical revelation of mercy” (DM 8) and a radical revelation of the power of love, which can overcome sin and
         death. Although the Father did not spare His Son for the sake of man, He raises Christ
         from the dead after three days. In His resurrection the Son of God “experienced in
         a radical way mercy shown to Himself, that is to say the love of the Father which
         is more powerful than death” (DM 8). In His resurrection Christ has “revealed the
         God of merciful love” because He accepted the cross (DM 8). The Paschal Christ reveals
         that there can be no love without mercy. Love must be revealed as mercy and actualized
         as mercy. All men and women who claim to be followers of Christ are called to love
         and therefore to be merciful to one another. Thus, “Christ’s messianic program, the
         program of mercy, becomes the program of his people, the program of the Church” (DM
         8). 
      

      
       Chapter VI (§ 10–12) focuses on man’s heightened need for mercy, to which the present
         generation has turned a blind eye. Science and technology have given man a comfortable
         and privileged position in human history, yet there is also “unease and a sense of
         powerlessness” (DM 10). Despite material prosperity, many people suffer from anxiety
         because they make “the grave mistake of accepting the primacy of things over persons”
         (DM 11). All of nature, even the person, becomes objectified, a source of manipulation
         to satisfy man’s material needs. There is also a crisis of truth and a turning away
         from fundamental values such as the sanctity of life. Nothing is sacred, and this
         “desacralization” becomes transmuted into “dehumanization” (DM 12).
      

      
      In the midst of this dehumanization the cries for justice grow louder. However, programs
         predicated on the ideal of justice quickly lose their way. They appeal to the norms
         of justice, but negative forces such as vengeance or corrosive resentment often gain
         the upper hand. History should have taught us by now that “justice alone is not enough
         if that deeper power, which is love, is not allowed to shape human life in its various
         dimensions” (DM 12). Real justice, therefore, must be blended with charity and merciful
         forgiveness toward others. There can be no authentic justice without mercy. Mercy, which does not preclude the need for reparation or reasonable punishment,
         opens the way to reconciliation and thereby engenders communal harmony. Mercy restores
         the dignity of wrongdoing and criminals. Justice tempered by mercy can shape mutual
         relationships in a spirit of social solidarity and respect for our common humanity.
      

      
       In the closing chapters (§ 13–15), the axis of discussion shifts to the pastoral
         and ecclesiological implications of this message. The Church must bear witness in
         her whole mission to this message of mercy, but how can this be accomplished? The
         Pope suggests three distinct tasks. First, the Church must proclaim the mercy message
         as vigorously as possible, since “the Church leads an authentic life when she professes
         and proclaims mercy” (DM 13). The Church must bring people close to the sources of
         the Savior’s mercy such as the Eucharist and the Sacrament of Penance. Through the
         Sacrament of Penance or Reconciliation each person experiences mercy as the love that
         conquers sin.
      

      
      Second, the Church is called to encourage the steady practice of mercy among its people,
         even though this will require conversion and reform. Mercy is “an essential and continuous
         characteristic of the Christian vocation” (DM 14). Without mercy, we end up with “unfeeling
         justice,” as each person egoistically claims his or her rights, while ignoring the plight of others (DM 14). However, when justice is tempered
         by mercy, social relationships will become less adversarial and more likely to be
         governed by a spirit of solidarity.
      

      
      Third, the Church must pray and “cry out for the mercy of God amid the many forms
         of evil which weigh upon humanity and threaten it” (DM 15). The Church must constantly
         implore God’s bountiful mercy for humanity, especially during this unmerciful period
         in human history. Since people lack the courage and prudence to plead for mercy, “so much greater is the need for the Church to utter this word” (DM 15).
      

      
       Although we do not find the broad anthropological discussion that typifies Redemptor Hominis, there are several key themes that warrant our attention. First, this encyclical
         makes more explicit the relationship between Trinitarian theology and anthropology.
         To be made in the Triune God’s image in Jesus Christ is to be made for love and self-donation,
         intrinsically ordered to interpersonal communion, for “he who loves desires to give
         himself” (DM 7). This self-giving, enabled by grace, reflects the perfect, ecstatic
         love of the Trinitarian communion and leads to our ultimate destiny: a sharing “in
         the very life of God: Father, Son, and Holy Spirit” (DM 7). The person conformed to
         the Trinity by sharing wisdom and love perfects his nature and unites himself to God
         by reflecting more closely the internal life of God as self-communicative love. Second,
         each person must exhibit merciful love to others as part of the call to holiness.
         Such love is a sign and safeguard of each human person’s dignity. Mercy is always
         a mutual exchange between persons in which the dignity of both parties is enriched
         and confirmed. The third major theme is the inseparability of justice and mercy. Mercy
         must be the foundation of a just society because it is “indispensable” for shaping
         mutual relationships (DM 14). The gift of mercy to another is liberating because it
         builds communion through the self-transcending power of love. Mercy, therefore, is
         the cohesive force that binds us together and ensures social harmony and solidarity.
      

      
      The Holy Spirit

      
      In May 1986, John Paul II completed his Trinitarian trilogy with the promulgation
         of Dominum et Vivificantem (“The Lord and Giver of Life”). In this masterful encyclical he ponders once again
         those familiar themes of creation and redemption with an explicit focus on the Holy
         Spirit. In the opening paragraphs John Paul II explains that the Church’s mission
         is to proclaim the Spirit, “who proceeds from the Father and the Son” (DV 2). The
         Pope develops a modest Pneumatology, but he admits that his aim is not “to explore
         exhaustively the extremely rich doctrine on the Holy Spirit” (DV 4).
      

      
       After its short introduction the encyclical is divided into three parts: Part I (§
         3–26) is a meditation on Jesus’s farewell discourse in John’s Gospel; Part II (§ 27–48)
         looks carefully at the reality of sin in the world; and Part III (§ 49–67) explores
         the “new life” given by the Spirit.
      

      
       Part I commences with Jesus’s prediction at the Last Supper: “I will pray to the
         Father, and he will give you another Counselor, to be with you forever, even the Spirit
         of truth” (DV 3; John 14:13). This Counselor or Paraclete will inspire the spreading
         of the Gospel and help the disciples maintain the continuity of Christ’s message even
         in the midst of changing circumstances. The Spirit will guide the Church and lead
         its believers into the whole Truth, for He is the “Spirit of truth.” The Spirit will always be the inner source of the
         Church’s unity and integrity, who will preserve the Church from error.
      

      
      The sending of the Holy Spirit reveals the full depth of the Trinitarian mystery:
         “The supreme and complete self-revelation of God, accomplished in Christ and witnessed
         to by the preaching of the apostles, continues to be manifested in the Church through
         the mission of the invisible Counselor, the Spirit of truth” (DV 7). Who is this “Spirit
         of truth”? The answer to this question brings us into the heart of John Paul II’s
         Trinitarian theology, which relies heavily on the farewell discourse in John’s Gospel
         where “the highest point of the revelation of the Trinity is reached” (DV 9). 
      

      
      The Pope cites that discourse and other passages in the Gospel of John where the Father,
         Son, and Holy Spirit are designated as Persons, “the first distinct from the second
         and the third, and each of them from one another” (DV 8). The Spirit of Truth, therefore,
         is a Person, not some sort of impersonal force. John Paul II refers to how Jesus describes
         the Spirit in personal terms as “Spirit-Counselor, using the personal pronoun ‘he’”
         (DV 8). The person, whether human or divine, has an innate dynamism to self-communicative
         action that generates relations. Thus, the nature of God, as three Divine Persons
         within a single unity, is to be self-communicating love.[13]     God the Father communicates His divine nature and begets the Son in an eternal
         gratuitous act of loving self-knowledge. The Holy Spirit also “proceeds from the Father”
         (John 15:26). The Father “gives” and “sends” the Spirit in the name of the Son, and
         that Spirit bears truthful witness to the Son.
      

      
      John Paul II explains that the Spirit can also be characterized as personal love:
         the love shared by the three divine Persons “is the Holy Spirit as the Spirit of the
         Father and the Son, . . . [for] in the Holy Spirit the intimate life of the Triune
         God becomes totally gift, an exchange of mutual love between the divine persons” (DV
         10). The Holy Spirit is “Person-Love” and “Person-Gift” (DV 10). The love shared within
         the Trinity is the exemplary form of love as reciprocal self-giving, which should
         be the deepest aspiration of all human persons. The Pope’s Trinitarian vision, influenced
         by his study of St. John of the Cross, has profound anthropological implications,
         since we are all called to mirror (however imperfectly) this divine mode of existence.
         
      

      
       We can also describe the Holy Spirit, this Personal Spirit of Truth and Love, as
         the principle of life, “the One in whom the inscrutable Triune God communicates Himself
         to human beings, constituting in them the source of eternal life” (DV 1). The Holy
         Spirit is life-giving in two senses: He is the source of the gift of being or existence
         and the source of the spiritual life that is enjoyed through sanctifying grace (DV
         10). The Holy Spirit gives Himself to the recipients of this grace. And since the
         Holy Spirit is consubstantial with the Father and the Son, those who receive the Spirit
         also receive the Father and the Son.
      

      
      These characterizations of the Holy Spirit as “Spirit of Truth” and “Life-Giver” give
         us a strong hint about His mission in the world. The Pope resumes his reflection on
         the Farewell Discourse at the Last Supper in order to understand that mission. He
         recalls Jesus’s promises to guide and instruct the apostles, and he describes how
         this will happen through the coming of the Holy Spirit. According to the divine plan
         the completion of Christ’s mission and His subsequent departure was a condition for
         the coming of the Holy Spirit. This pivotal point in salvation history represents
         a “new beginning” (DV 12). The original beginning is the mystery of creation recounted
         in Genesis. That creation was marred by sin and the disfigurement of the person as
         imago Dei. However, thanks to the Incarnation we can now speak of a “new beginning,” occasioned
         by the departure of Christ through his redemptive suffering and death and by the “new
         presence of the Spirit of God in creation” (DV 14). Christ redeemed humanity; and
         now the Spirit will move us forward, always present with the Church and within the
         Church.
      

      
      The Spirit began His work by preparing the Chosen People for the Son’s coming and
         continues by “overshadowing” the Virgin Mary, “who conceived by the Holy Spirit” (DV
         16). The Spirit “rests upon” Jesus Himself, who made reference to the Spirit’s company
         when he spoke at the synagogue in Nazareth (DV 17). And the Spirit is present at the
         anointing of Christ by John the Baptist in the Jordan River. This Trinitarian theophany
         “bears witness to the exaltation of Christ on the occasion of his baptism in the Jordan”
         (DV 19). This moment represents the first full revelation of the Trinitarian mystery.
      

      
      In addition, the Spirit will guide Jesus’s ministry at every step, for his “entire
         activity will be carried out in the active presence of the Holy Spirit” (DV 20). The
         Pope describes Jesus as “rejoicing” in the Holy Spirit and rejoicing in his mission
         to praise and reveal the fatherhood of God (DV 20). Through all of his preaching and
         actions the Holy Spirit guides Jesus “from within,” that is, “from the depths of who Jesus is” (DV 21). 
      

      
      But the most “definitive revelation” of the Holy Spirit occurs during the sacred moments
         of the Paschal Mystery, which is a “‘new beginning’ of the self-communication of the
         Triune God to humanity in the Holy Spirit through the work of Christ the Redeemer”
         (DV 23). The Father gives His Son in order to redeem the world as an expression of
         eternal love, and the Spirit is given to the apostles and to the Church in a radically
         new way. Christ brings the apostles the Holy Spirit through the Paschal Mystery, for
         when the Risen Christ appears to them, fearful and huddled together in the upper room,
         He says, “Receive the Holy Spirit” (DV 24, John 20:22). Only through Christ’s redemptive suffering and resurrection
         can the Holy Spirit lead us to salvation. Thus, there is a close link between “the mission of the Holy Spirit and that of the Son in the Redemption” (DV 24). 
      

      
      With this coming of the Holy Spirit, the era of the Church has begun. The Holy Spirit
         extends the work of salvation begun by Christ, by directing and sanctifying the Church. Inspired by the Spirit,
         the disciples “felt capable of fulfilling the mission entrusted to them” (DV 25).
         This same Spirit of Truth who guided the apostles now guides the whole Church. 
      

      
       As part of the Spirit’s mission to guide the Church in the truth, the Spirit must
         convince a skeptical world about sin (Part II: § 27–48). On the evening of Passover
         Jesus described the Holy Spirit as the one “who will convince the world concerning
         sin and righteousness and judgment” (DV 27, John 16:8). For Jesus, sin was the unbelief
         He encountered among His own people, the rejection of God through his Son that culminates
         in the Son’s condemnation to death. Every subsequent sin is a rejection of Jesus and
         therefore has reference to the Cross of Christ. Christ’s prophecy is fulfilled during
         the feast of Pentecost, when the Holy Spirit came down upon the apostles. The Pope
         describes Peter’s first discourse, which bears witness to the evil deeds perpetrated
         against Jesus, “crucified and killed by the hands of lawless men” (DV 30). Through the voice of Peter, the Spirit
         of Truth begins to convince the world about its sins.
      

      
      Without the assistance of the Holy Spirit, man is ignorant of his sin and oblivious
         of his need for conversion and liberation. The Word’s efficacy requires that interior
         conversion, that “convincing” concerning sin, facilitated by the Holy Spirit. The
         horror and debilitating effects of sin are often unknown to man without the Spirit’s
         intervention. Man does not recognize the depths of evil proper to sin apart from the
         Cross of Christ. Left to our own resources we tend to regard malice as a psychological
         problem or aberration of some sort but not as sin. We need Revelation to appreciate
         that some forms of human behavior are not just harmful to others but an offense against God.
      

      
       The Holy Spirit convinces us about sin by demonstrating how all sin is related to the primordial transgression of disobedience. Sin occurs in the
         will as disobedience, as opposition of a person’s free will to God’s holy will. At
         the root of all sin there is both unbelief and disobedience to the Word of God. That Word “is the eternal law, the source of every law which regulates
         the world and especially human acts” (DV 33). Sin is a repudiation of the truth contained
         in the Word and hence a repudiation of Christ Himself, who is the Word.
      

      
      John Paul II draws our attention to how sin has contaminated God’s creation. The Holy
         Spirit is “the source and beginning of every giving of gifts to creatures” (DV 34).
         Preeminent among these creatures is the person created in God’s image and likeness.
         This means “not only rationality and freedom as constitutive properties of human nature,
         but also, from the very beginning, the capacity of having a personal relationship with God, as ‘I’ and ‘you,’ and therefore the capacity of having a covenant, which will take place in God’s salvific communication with man” (DV 34). Thus, all
         three encyclicals affirm that man images God not just as a free, rational subject but as a being in relation, made
            for interpersonal communion with God and others. Made in God’s image, we are called to friendship with God through the gift of the
         Spirit. If we accept this extraordinary gift “the transcendent ‘depths of God’ become
         in some way opened to participation on the part of man” (DV 34). Sin, beginning with
         the disobedience of Adam and Eve, is a rejection of the covenant and the Spirit’s
         gift of love.
      

      
      The roots of the sin of disobedience are found in man’s existential situation. The
         person has inherent “greatness and dignity” but is a creature, dependent on the Creator
         for his or her “existence and essence” (DV 36). Human nature is finite and limited
         by the natural laws interior to its existence. This natural law is described in the
         Book of Genesis in terms of “the tree of knowledge of good and evil” (Gen. 2:16).
         God is the source of the objective moral order, since “man cannot decide by himself
         what is good and what is evil” (DV 36). When man sins, he transgresses the moral order
         that reveals the basic goods intrinsic to fulfillment. These observations anticipate
         Veritatis Splendor, which also uses this Genesis text to validate that God is the measure of moral good
         and evil. 
      

      
      The Holy Spirit has endowed us with the gift of conscience so that “the image can
         reflect its model, which is both Wisdom and eternal Law” (DV 36). This eternal Law
         is the Incarnate Word, the source of the moral order in the world. Disobedience, which
         first irrupted with the sin of Adam and Eve, is a rejection of this source. Instead
         man sets himself up as an exclusive source for determining what is good and evil.
         
      

      
      According to the “witness of the beginning” each person is destined for a higher life,
         called “to participate in truth and love” (DV 37). The person is an ecstatic dynamism
         drawn toward union with God. Regrettably, man has separated himself from this participation,
         as he succumbs to the “father of lies” (John 8:44), who portrays the world as something
         other than what it is. Through Satan’s constant dissemblance, those who are not vigilant
         stumble into sin. Man becomes closed to God and to Truth and follows the “anti-Word,”
         who makes creatures suspicious of God the Creator and thereby falsifies the Good itself.
         Satan is “capable of showing God as an enemy of his own creature,” by inspiring “love
         of self to the point of contempt for God” (DV 38). But without the Creator, the creature
         becomes “unintelligible.”
      

      
      This turning away from God hurts the Creator as well as the creature. Sin is an offense
         against God, which brings about an “inscrutable and indescribable fatherly ‘pain’”
         (DV 39). In the depth of God there is a Father’s love that is deeply wounded by the
         sin of His children. In Genesis we hear God’s reaction to sin: “I am sorry that I
         have made him” (Gen. 6:7). How can an immutable and perfect God be so deeply affected
         by man’s actions? The answer is profoundly mysterious, but drawing on the work of
         theologians such as Cardinal Ratzinger, McDermott explains that “God transcends the
         opposition between the mutable and the immutable, thus allowing for a certain suffering
         in God without denying His immutability.”[14]     That suffering is made concrete in the passion and death of Jesus Christ.
      

      
      Christ’s suffering, however, conquered sin and enabled “eternal salvific love to spring
         forth” (DV 40). Through Christ’s redemptive sacrifice, offered through the Holy Spirit,
         emerged a “new humanity,” restored in the love that was “betrayed by Adam through
         sin” (DV 40). From the depth of Christ’s suffering, the Spirit “draws a new measure of the gift made to man and to creation from the beginning” (DV 41). A great love is manifest in the mystery of the Cross,
         which restores our ability to share in the life and communion of the Trinity.
      

      
      The Holy Spirit is made present during the Paschal Mystery in this new way, and after
         Jesus’s departure the Spirit continues His salvific work. The words of the Risen Christ
         give special evidence of the Holy Spirit’s presence: “Receive the Holy Spirit. If
         you forgive the sins of any, they are forgiven; if you retain the sins of any, they
         are retained” (DV 42, John 20:22–23). This power of forgiveness granted to the apostles
         presupposes the “saving action” of the Holy Spirit, who enlightens conscience so that
         a person can recognize evil and redirect his or her actions to the good. Conversion
         of the human heart, which is essential for forgiveness, is accomplished under the
         influence of the Spirit.
      

      
      This enlightenment occurs in each person’s life within the innermost recesses of his
         or her conscience. Conscience determines a person’s dignity, for conscience is “the
         most secret core and sanctuary of a man, where he is alone with God, whose voice echoes
         in his depths” (DV 43; GS 16). From the “depths of God” the Holy Spirit speaks to
         man’s conscience. God’s voice echoes in conscience through the natural orientation
         toward the good, which God has imprinted on each person’s heart as the natural law,
         the principle of the moral order. Conscience represents the voice of God within us
         as the natural law that participates in His eternal law.
      

      
      The Holy Spirit convinces us about sin by calling attention to the “mystery of man’s
         origins,” revealing that man is a created being “in complete ontological and ethical
         dependence upon the Creator” (DV 44). Once we recognize this dependence we appreciate
         the gravity of transgressions against the provident Creator’s laws. The Holy Spirit
         also reminds us about the “hereditary sinfulness of human nature” (DV 44). In these
         passages the Pope underscores the tight grip of original sin. Sin and evil are not
         just abstract possibilities waiting to be actualized. After the fall, human nature
         is “always already” encumbered by sin. From the moment of conception each human being
         is trammeled by sin and needs the conversion made possible by Christ’s redemption.
         Despite human nature’s finite and fallen character, it can be healed and elevated
         through the graces bestowed by the Holy Spirit.[15]    
      

      
      Part III (§ 49–67) discusses the Third Millennium, which commemorates the “fullness
         of time,” the intersection of time and eternity that occurs at the event of the redemptive
         Incarnation (DV 49). The Jubilee has a “pneumatological aspect” since the Incarnation
         was accomplished by the Holy Spirit. The Spirit, the uncreated gift, is the eternal
         source of every created gift that comes from God. The Spirit is the “subject of God’s
         self-communication in the order of grace” (DV 50). The Incarnation is the apex of
         divine self-communication. By the power of the Spirit, the “Word became flesh” (John
         1:14) and God’s self-communication reached its fullness in salvation history. The
         Incarnation has a “cosmic dimension” because it restores and sanctifies human nature
         along with “the entire visible and material world” (DV 50).
      

      
      What was accomplished in Jesus Christ through the power of the Spirit can be replicated
         in this “new phase” of humanity’s history. The Pope looks to the example of Mary to
         explain how this is possible. Mary’s heart was perfectly obedient to the “self-communication”
         of God. Mary entered salvation history through the “obedience of faith” (DV 51). “Faith,”
         according to the Holy Father, “is the openness of the human heart to the gift: to God’s self-communication in the Holy Spirit” (DV 51). Thus, what happened in Jesus Christ also happens in the hearts and minds
         of those who have faith. When the Triune God opens Himself to the believer through
         the Spirit, that person is given “the fullness of freedom” (DV 51). 
      

      
      Of course, the Spirit who “gives life” gives it in a different way to humans because
         the Son is already holiness itself and the fullness of life. Nonetheless, through
         the Incarnation there “opens in a new way the source of divine life in the history of mankind: the Holy Spirit” (DV 52). Jesus Christ, “the first-born of all creation” becomes
         “the first-born of many brethren” (DV 52, Rom. 8:29). Thanks to the redemptive Incarnation
         we now have the opportunity to become children of God. The Spirit brings about a “divine
         filiation, planted in the human soul through sanctifying grace” (DV 52). We are reborn
         into divine supernatural life. The created gift, sanctifying grace working within
         the human heart, is caused by the uncreated gift, the Holy Spirit. Through these graces
         there is “supernatural adoption,” as we become “partakers of the divine nature” (DV
         52, 2 Pet. 1:4).
      

      
      Salvation history, however, shows that God’s efforts to come close and make Himself
         present have been met with “resistance and opposition” (DV 55). This opposition originates
         from the radical difference between God, who is an invisible Spirit, and the visible,
         material world. According to John Paul II, St. Paul has captured the essence of man’s
         conflicted and fractious spirit, which exists on three interrelated levels: “the ontological
         dimension (the flesh and the spirit), the ethical (moral good and evil), and the pneumatological
         (the action of the Holy Spirit in the order of grace)” (DV 55). As we saw in Love and Responsibility, due to the reality of original sin, what is pleasurable for the body is sometimes
         incompatible with the person’s true good as apprehended by reason (LR 159).
      

      
      This interior struggle also has an external dimension by taking “concrete form as
         the content of culture and civilization, as a philosophical system, an ideology, a programme for action and for the shaping of human behavior” (DV 56). Personal sin is the breeding
         ground of these false ideologies and philosophical systems. Unbelief and disobedience
         are objectified in the world, where they can assume a structural dimension and become
         embedded in the culture. The Pope singles out the ideology of materialism, which “radically
         excludes the presence and action of God” (DV 56). 
      

      
      We can overcome the tensions between flesh and Spirit, only if we are open to the
         Holy Spirit’s constant prompting to conversion and repentance. By recognizing sin
         and turning away from it, we can welcome the gift of grace into our hearts. Through
         that grace the person opens herself to divine self-communication; the tight grip of
         sin is loosened and she is elevated to the “supernatural level of divine life” (DV
         58). In the Spirit, the eternal gift, the Triune God opens Himself to man. Through
         the gift of grace one enters a “new life,” becoming a dwelling place for God. 
      

      
      The person’s intimate relationship with God through the Holy Spirit allows the human
         self to know itself in a new way: the fullness of man’s being as one made in God’s
         image and likeness is realized through that relationship. The “intimate truth” of
         what it means to be a human person must be “continually rediscovered in the light
         of Christ, who is the prototype of the relationship with God” (DV 59). Man is “the
         only creature that God wished for himself” in his dignity as a person, but with an
         intrinsic openness to “integration and social communion” (DV 59). Man’s dignity and
         integrity lies not just in his individuality and his intellectual nature but in his
         ecstatic structure as a being who is made for service and interpersonal communion.
         Each person actualizes his or her nature by following the actions of Jesus, who constantly
         gave of Himself to others. Thus, man “finds himself through a sincere gift of self,”
         which brings us into communio with others (DV 59). According to the Pope, this profound statement sums up “the
         whole of Christian anthropology” (DV 59). The man who discovers that he is a child of God in Christ better understands
         his incomparable dignity and realizes that he is called to follow Christ in a life
         of self-donation to God and to others.
      

      
      Thanks to the “Spirit of truth,” each human person can discover this “divine dimension
         of [his or her] being and life” (DV 60). In language characteristic of The Acting Person, the Pope explains that under the Holy Spirit’s influence human persons are able
         to “free themselves from various determinisms” often based on materialistic modes
         of thought and practice (DV 60). These factors along with sinful social structures
         “deprive the human spirit of the genuine truth of its being and life” (DV 60). But
         “where the Spirit of the Lord is, there is freedom” (2 Cor. 3:17).
      

      
      In the concluding paragraphs, the Pope calls upon the Holy Spirit as Counselor and
         “the guardian of hope in the human heart” (DV 67). The Spirit of God is a great “uncreated
         gift,” and all creatures recognize in Him the source of their identity. The Spirit
         is the only hope for the rescue of humanity because He is the spirit of truth and
         love, and no person can survive without truth and love.
      

      
         Dominum et Vivificantem is an original and provocative meditation on the Holy Spirit’s role in the Church.
         The Spirit extends the work of salvation begun by Christ in at least three significant
         ways. First, the Spirit directs the Church to truth and preserves that truth from
         falling victim to the changing mores of history or culture. Second, the Spirit convinces
         the world concerning sin, righteousness, and judgment. Given the duplicity of the
         “father of lies” such convincing is essential. The missions of the Son and the Spirit
         are closely interconnected. The Spirit was active in the world before Christ’s coming
         and succeeds Him after the Paschal Mystery. The Holy Spirit continues in the Church
         Christ’s “salvific work rooted in the sacrifice of the Cross” (DV 42). Third, the
         Spirit gives new life, especially by means of the Sacraments of the Church. The Holy
         Spirit is the divine subject of “God’s self-communication in the order of grace” (DV
         50). Through the sanctifying graces caused by the uncreated gift of the Spirit, human
         life acquires its “supernatural dimension” (DV 52). 
      

      
      In addition, the power of the Spirit enables man to understand himself and recognize
         himself as a finite creature, riddled with sin, but made in God’s image and invited
         to share in His divine life. Thanks to the Spirit, we can appreciate this “divine
         dimension” of our being (DV 60) and not lose sight of our true identity. Without the
         Spirit’s constant help, we are vulnerable to the duplicities about human nature that
         are propagated incessantly by the “father of lies.” 
      

      
      Conclusions

      
      The primacy of Jesus Christ, “the center of the universe and of history,” is the unifying
         theme of the Pope’s Trinitarian reflection (RH 1). Anthropology cannot be separated
         from Trinitarian theology with a Christological perspective. We must retrieve the
         creation story to understand man, but it must be a “Christ-centered” view of creation
         emphasizing “Christic co-predestination.”[16]     All things have been created through Christ, the eternal Word, and all things
         return to God through Him “who is the head” (Eph. 1:10). He is the “Alpha and the
         Omega,” (Rev. 1:8), the “way and the truth” (RH 7; John 14:6). Human creatures, created
         through the Trinitarian God’s “wonderful self-communication,” have a unique prerogative
         (DM 7). Like the Son, who received His divine nature in an eternal overflow of love
         from the Father, we too receive our human nature through the Triune God’s self-communicative love, and we are “pre-destined
         from eternity in the first-born Son to be children of God” (RH 9). Relationship with
         God, therefore, is neither extrinsic to the person nor an accidental feature of his
         or her being. Rather, man’s relation to God is intrinsic, “a constitutive element
         of the very ‘being’ and ‘existence’ of the individual” (CL 39). Thus, man’s origin and destiny disclose a relational dependence on God and the promise of ultimate fulfillment.
      

      
      As the basis for understanding the person’s nature the Pope relies on the suggestive imagery of Genesis, which confirms his participation
         metaphysics (PC 77–78). Like all creatures, the person images God and participates
         in His infinite plenitude through his being and ontological goodness, which is diffusive.
         Human personhood implies that we also image God, who is a divine Person, through the
         spiritual qualities we possess, that is, our “rationality and freedom as constitutive
         properties of human nature” enabling rational self-giving wisdom and love (DV 34).
         John Paul II still refers to the person as “transcendence” (RH 13) because of his
         unique capacity for self-transcendence toward the objective goods perfective of human
         nature. Authentic freedom must be oriented toward the good discerned in the “moment
         of truth.” The Trinitarian encyclicals affirm that our natural orientation to God,
         who is supreme Truth and Goodness, is the innermost ground of freedom, always ontologically anterior to human liberation. They also elaborate the wisdom
         of the Council Fathers, who proclaimed that all human beings have the “same nature
         and the same origin” and enjoy the same “divine destiny” (destinatione divina) (GS 29).
      

      
       The person’s gifts make love possible and allow for the giving of self and further
         participation in the life of the Divine. Through self-donation, which generates a
         network of intimate relationships, our likeness to God deepens as we mirror the interior
         life of the Trinity’s self-communicative love. Man’s dignity and integrity lies not
         just in his rational subjectivity but in his natural inclination for “social communion”
         (DV 59). Man exists “for his own sake,” but he also exists for the sake of sharing
         love and wisdom with others and ultimately for “sharing in God’s life” (LF 9). Humanity’s
         challenge is to actualize this primordial vocation to ecstasis or self-diffusive goodness by imitating the self-sharing of God.[17]     
      

      
       Despite the fact that we have been made “little less than God” (RH 9), we are still
         creatures with an “ontological and ethical dependence on God” (DV 36). Our transcendence
         is deeply permeated with the ontological burdens of finitude and original sin. After
         the fall, all human beings are absorbed in sin and need emancipation from its poisonous effects. With our natures healed and elevated
         by grace, God draws us to Himself through the moral law that directs us beyond self-centeredness
         to an ecstatic “other-centeredness.”
      

      
      At the focal point of the Pope’s anthropology is his conviction that through the personal witness of Christ man must come to realize that he will find himself only “through a sincere
         gift of self” (DV 59). These words summarize “the whole of Christian anthropology” (DV 59). The richness and depth of this terse formula become evident when one considers
         its metaphysical presuppositions and spiritual antecedents. The Pope’s image of man fuses together the wisdom of Divine Revelation, the spirituality
            of St. John of the Cross, and the metaphysical realism of St. Thomas Aquinas. Each person, made in God’s image (Gen. 1:27) and ordered to self-expression, is
         a subject with spiritual gifts who attains the perfection of his nature not in self-sufficient
         independence but in transcending himself through self-donation (Matt. 10:36). This
         ecstasis, this outgoing sharing of wisdom and love, leads to communio and the “mutual surrender” in love described by St. John of the Cross.[18]     Finally, unless this ecstatic dynamism, which reflects the generosity of being
         itself, is also a substance, an autonomous self-possessing being, she would be unable
         to give herself in friendship or spousal love to another, since she would have no
         “self” to give or to serve as the unifying center of her relationships.[19]     
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      Karol Wojtyła’s Marian piety was nourished and sustained by devotion to the Black
         Madonna and visits to her shrine at Częstochowa, particularly during the brutal days
         of the German occupation. The radiance and sanctity of this place must have been a
         stark contrast to the gloom of the Nazis’ ubiquitous presence. The Pope’s devotion
         to Mary, cultivated at a young age and fortified during the trials of war, matured
         through his years as a priest, Bishop, and Pope. During his first year in the papacy
         John Paul II rededicated himself to Our Lady of Jasna Góra as the “first servant of
         your Son.” Mary stood by Pope John Paul II throughout the trials of his long life,
         even as he serenely passed into death. John Paul II believed that his life was saved
         by the intercession of the Virgin of Fátima, whose feast day falls on May 13, the
         date of the assassination attempt in 1981 in the middle of St. Peter’s Square.
      

      
      Although Mary was a great source of inspiration for John Paul II, contemporary religious
         culture seeks its spiritual inspiration elsewhere. In the Catholic Church, devotion
         to Mary has been neglected for several decades. When John Paul II became Pope in 1978,
         Marian devotion “was at its lowest ebb since the Enlightenment.”[1]     Many of the laity and the clergy seemed content to consign Marian spirituality
         to the sidelines of Catholicism. Certain Marian dogmas were called into question by
         rationalist theologians, who professed to find only intractable difficulties in trying
         to comprehend the Virgin Birth or the Immaculate Conception. 
      

      
      Much is lost in the Christian community, however, when Mary, the Mother of God, is
         misrepresented or marginalized in such a cavalier manner. There is a need to revive
         Marian devotions, but this revitalization must be accompanied by a better understanding
         of Marian theology. To this end, John Paul II devoted considerable energy during his
         Petrine ministry to the articulation of a distinctive post-Conciliar Mariology. The
         Second Vatican Council had dealt with Marian doctrine in the final chapter of Lumen Gentium, which emphasized Mary’s uniqueness due to her direct contact with the Divine Persons
         (LG 53). Mary’s unique position in the Church is the foundation of Marian dogmas (such
         as the Immaculate Conception) that were unambiguously repromulgated by the Council.
         John Paul II repeatedly cites Lumen Gentium in the course of articulating his own Marian theology. The Pope explained that a
         chief aim of this encyclical was to draw “attention to the Council’s teaching on the
         presence of the Mother of God in the mystery of the Christ and the Church” (TMA 26).
         [AU5]

      
      Mary’s Journey of Faith

      
      Redemptoris Mater, published on the feast of the Annunciation in 1987, is about Mary’s “active and
         exemplary presence in the life of the Church” (RMat 1). In the “fullness of time”
         when God became man, there is a grand coalescence of the Father’s great love, the
         beginning of the Son’s redemptive mission, the gift of the Spirit, and the person
         of Mary who gave birth to the Redeemer. At this decisive moment, when time and eternity
         intersect, Mary becomes impregnated with God the Son and the Church’s journey begins.
         Mary was present in this moment of time’s fullness, and she remains present with the
         Church and her people.
      

      
      Mary is truly Theotokos, because with the help of the Holy Spirit she has given birth to the Second Person
         of the Holy Trinity in his human nature. We cannot conceive of the Incarnation without
         reference to Mary, Mother of the Incarnate Word. At the same time, Mary, like all
         human beings, can only be understood in the light of Christ: “Through the mystery
         of Christ, on the horizon of the Church’s faith there shines in its fullness the mystery
         of his Mother” (RMat 4).
      

      
       Although Mary’s divine maternity is one of the underlying themes of the encyclical,
         John Paul II’s main preoccupation is Mary’s extraordinary “pilgrimage of faith” (RMat
         5). Throughout many hardships she faithfully preserved a deep union with Christ. We
         all take part in this pilgrimage, but Mary has gone before us and serves as a model
         and inspiration. In particular she is a model for the Church, which can accomplish
         its saving mission by “uniting in herself—as Mary did—the qualities of mother and
         virgin” (RMat 5). Mary is the “eschatological fulfillment of the Church” (RMat 6).
         She is a model for all of us who are still stumbling along this difficult journey
         of faith.
      

      
       After declaring the significance of Mary’s pilgrimage of faith in the Introduction,
         the encyclical is divided into three parts: Part I: Mary in the Mystery of Christ
         (§ 7–24); Part II: The Mother of God at the Center of the Pilgrim Church (§ 25–37);
         and Part III (§ 38–52): Maternal Mediation. Mary’s faith is the common theme that
         unites these three different segments of the document.
      

      
       Part I is a theological overview of Mary’s essential role in salvation history, centering
         on the most significant events of her faith journey. Mary’s “exceptional pilgrimage
         of faith represents a constant reference for the Church” (RMat 6). What typified this
         journey was Mary’s complete openness to the Truth. As we saw in the discussion of Wojtyła’s philosophy, human freedom is achieved by
         a person’s “realization and surrender to truth” (AP 154). Mary’s life story, therefore,
         is paradigmatic for understanding our own subjectivity and authenticity. She represents
         what it means to actualize our freedom as human persons, and therefore she has a great
         deal to teach us about mature self-possession. The author of the abstract treatise
         called The   Acting Person now proposes Mary as the concrete ideal of human personhood. Christ Himself, of course,
         reveals the deepest mystery of personhood, but Mary, unlike her Son, is a humble creature whose response to God reinforces Christ’s example and teaches us the essential meaning
         of creaturely freedom.
      

      
       John Paul II begins with a reflection on a passage from St. Paul’s Letter to the
         Ephesians. The divine plan of salvation is eternal and was latent in creation from
         the beginning. That plan is linked to Christ “who chose us in Him before the foundation
         of the world” (RMat 7; Eph. 1:3). The plan also includes Mary, the Mother of the One
         who is to save us, who is foreshadowed in Genesis 3:15. John Paul II’s theology of
         creation is Christ-centered and eschatological, anticipating the Savior and recognizing
         the special place reserved for Mary in the unfolding of salvation history.
      

      
      Mary’s journey commences with the Annunciation and culminates in her presence with
         the apostles in the Upper Room. John Paul II recalls the familiar words of the divine
         messenger to the Virgin Mary at the Annunciation: “Hail, full of grace, the Lord is
         with you” (RMat 8; Luke 1:28). The angel Gabriel addresses Mary in this way “as if
         it were her real name” (RMat 8). The term “full of grace” (kecharitomena) clearly refers to Mary’s Immaculate Conception. According to this infallible doctrine
         of the Church, Mary was the only person conceived without original sin. Contrary to
         some Scripture scholars who claim that the Greek term kecharitomena simply means that Mary is “favored” now by God, John Paul II plausibly argues that
         Mary is “already now” full of grace. The term refers not to the present but to a reality
         that has already taken place: “In the mystery of Christ she is present even ‘before
         the creation of the world,’ as the one whom the Father ‘has chosen’ as Mother of his
         Son in the Incarnation” (RMat 8).[2]     John Paul II also refers to St. Paul’s Letter to the Ephesians, which refers
         to the “glory of grace” (echaritosen), that is, divine grace bestowed upon followers of Christ. This phrase is a “significant
         echo” of Luke (RMat 8) and implies the plenitude of   sanctification bestowed upon Mary. 
      

      
      Despite the fact that she is “full of grace,” Mary “is and remains perfectly open
         to this ‘gift from above’” (RMat 8). Like all finite creatures, Mary must freely cooperate
         with God’s grace. John Paul II is careful not to occlude Mary’s freedom in the decisive
         moment of the Annunciation. Her free and generous response to the Word of God is why
         she will become an exemplar of moral conduct in later encyclicals such as Veritatis Splendor. 
      

      
       The greeting “full of grace” signifies Mary’s “pre-election” as the Mother of God’s
         Son thanks to God’s grace. Since Mary possesses this “glory of grace” bestowed by
         God the Father through the Holy Spirit (Eph. 1:7), she is gifted with an Immaculate
         Conception. Mary has been redeemed “in a more sublime manner” (RMat 9), by virtue
         of “the richness of the grace” and the “redemptive merits” of her beloved Son (RMat
         10). Mary’s immunity from both actual and original sin stems from the fact that she
         was eternally predestined to give birth to Christ the Son in a similar manner to His
         eternal generation by the Father. From the moment of her conception she experienced
         that life of grace that comes from the redemptive power of the Incarnation (RMat 10).
         Mary is a human person, but she is also the “favorite daughter of the Father” (RMat
         9).
      

      
       John Paul II’s analysis of the Immaculate Conception leads into a discussion of the
         Proto-Gospel (Gen. 3:15) and its promise of the Incarnation. Mary’s place in redemption
         history is also confirmed in the Book of Revelation (12:1), where she is referred
         to as the “woman clothed with the sun.” The enmity foretold in Genesis is between
         the serpent and “the woman’s Son.” Mary has a place at the center of that enmity,
         at the heart of the struggle “that accompanies the history of humanity on earth and
         the history of salvation itself” (RMat 11). Although she was human, she was untainted
         by sin, a sign that evil can be conquered. Mary is a sure sign of God’s “election,”
         His choice to rescue humanity from sinfulness. Mary’s election overpowers evil and
         sin, and gives us hope. 
      

      
      This focus on God’s divine offer of graces to Mary should not overshadow her response.
         After recounting the Annunciation, Luke describes Mary’s visit to Elizabeth, her kinswoman,
         who is about to give birth to John the Baptist. Elizabeth’s greeting is significant:
         “And blessed is she who believed that there would be a fulfillment of what was spoken
         to her from the Lord” (RMat 12; Luke 1:45). This text expresses the truth about Mary,
         who became incorporated so closely into the mystery of Christ precisely because of
         her faith. Fullness of grace signifies God’s gift to Mary, and her faith, proclaimed
         by Elizabeth, represents her generous response to this gift (RMat 12). Mary actively
         cooperated with God’s grace, and this made possible “as far as it depended on her”
         the fulfillment of God’s salvific plan (RMat 13). Mary’s faith stands in stark contrast
         to the lack of faith of Elizabeth’s husband, Zechariah, who was struck dumb for his
         refusal to accept the news that he and his wife would soon have a child. Elizabeth’s
         greeting also anticipates Jesus’s own words: “Blessed rather are those who hear the
         Word of God and keep it” (Luke 11:27–28). 
      

      
       Both of these texts orchestrate the deepest truth about Mary, who “entrusted herself
         to God completely with the full submission of intellect and will, manifesting the
         obedience of faith” (RMat 13; DV 5). Like all human persons, Mary is a free moral
         agent, and her fiat (“Let it be done according to your Word,” Luke 1:38) is free consent to the Word
         of God, which is the fullness of truth. Mary’s actions confirm the intelligibility
         of freedom’s intrinsic dependence on truth, which is a central aspect of the Pope’s
         anthropology. Recall Wojtyła’s claim that the “will’s own relation to truth . . .
         is decisive for the dynamic originality of every choice” (AP 140). Mary’s faithful
         submission to the Word enabled the “dynamic originality” of her choice to offer her
         womb for the Savior of the world, bearing within herself the “hopes and expectations
         of all mankind.”[3]     The human self must imitate Mary’s example by handing itself over to the Truth,
         which renders the self free to make its own original, authentic choices in the light
         of that Truth.
      

      
       Mary responded “with all her human and feminine ‘I,’ and this response included both
         perfect cooperation with the ‘the grace of God that precedes and assists’ and perfect
         openness to the action of the Holy Spirit, who ‘constantly brings faith to completion
         by his gifts’” (RMat 13). This striking reference to Mary’s “feminine I” suggests
         a link between the fiat and the property of feminine receptivity, which is characteristic of all human persons.
         In Mulieris Dignitatem, John Paul II described Mary as the “archetype” of all human beings, partly because
         of her “receptive fiat” (MD 4). This freely given fiat ratifies our dependency on God and our receptive relation to Him who gave us the gift
         of creation.[4]     It is by first receiving His love that we can love in return (MD 29).
      

      
      John Paul II compares Mary’s unshakeable faith to the faith of Abraham and other popular
         figures of the Old Testament. This discussion suggests the famous passage in Hebrews,
         which defines faith as “the assurance of things hoped for, the conviction of things
         not seen” (Heb. 11:1). Mary is not mentioned among the Biblical heroes, but she is
         undoubtedly the supreme example of belief in the invisible God and of the hope that
         is always linked to faith.
      

      
       At every step throughout her trying pilgrimage, Mary’s “obedience of faith” never
         wavers. She epitomizes faith, the abandoning of oneself “to the truth of the word
         of the living God” (RMat 14). Mary’s steadfast faith fortifies her during “the historical
         situation in which the Son is to accomplish his mission, namely, in misunderstanding
         and sorrow” (RMat 16). It could not have been easy for her to hear the hard words
         of Simeon in the temple of Jerusalem when the young Jesus was taken for the Presentation.
         At this “second Annunciation,” Simeon reveals in his prophecy that Mary will be compelled
         “to live her obedience of faith in suffering, at the side of the suffering Savior”
         (RMat 16). Her faith was also surely tested in the dramatic flight to Egypt or during
         the incident when Jesus was lost in the temple. Nonetheless, through faith Mary reconciles
         herself to the mystery of Jesus’s divine Sonship and His mission, and lives peacefully
         in intimacy with Him until the inception of His public ministry.
      

      
       Mary’s obedience of faith culminates with the death of her Son on the Cross, the
         “complete negation” of the Annunciation (RMat 18). Through her heroic faith Mary was
         “perfectly united with Christ in his self-emptying” for our redemption (RMat 18).
         The words of Elizabeth, uttered at a joyous time, ring most true here at Golgotha:
         “Blessed is she who believed.” According to the Pope, Mary, as full of grace, “has
         been eternally present in the mystery of Christ” (RMat 19). At the same time, through
         that faith that sustained her during the darkness of the Cross “she made present to
         humanity the mystery of Christ and she still continues to do so” (RMat 19). Mary’s
         faithful obedience becomes “the counterpoise to the disobedience and disbelief embodied
         in the sin of our first parents” (RMat 19). Through her singular cooperation in the
         work of salvation she brings life where there was once death: “death through Eve,
         life through Mary” (RMat 19).
      

      
       In the wake of our redemption Mary is both a physical and spiritual mother. Luke’s
         Gospel recounts the story of a woman who cries out to Jesus, “Blessed is the womb
         that bore you, and the breasts that you sucked” (RMat 20, Luke 11:27). Jesus responds
         to this utterance in a “significant” way: “Blessed rather are those who hear the word
         of God and keep it” (RMat 20, Luke 11:28). Through this statement Jesus calls attention
         primarily to Mary’s spiritual motherhood: “Is not Mary the first of ‘those who hear
         the Word of God and do it’? And therefore does not the blessing uttered by Jesus in
         response to the woman in the crowd refer primarily to her?” (RMat 20). Thus, while
         the bond of flesh is important, so too is the bond of discipleship. 
      

      
       John Paul II explains that Mary’s maternal role is foreshadowed in her words spoken
         at the wedding feast at Cana: “Do whatever he tells you” (John 2:5). In response,
         Jesus orders the servants to fill the stone jars with water, and that water is transformed
         into wine. What is evident here is Mary’s great “solicitude for human beings” along
         with her mediation. Mary presents herself as the “spokeswoman” for her Son, drawing
         attention to the things that must be accomplished so the saving work of the Messiah
         may be made known. 
      

      
      At the foot of the Cross Jesus unequivocally reaffirms Mary’s divine maternity “in
         the salvific economy of grace at its crowning moment” (RMat 23). Recall that in John’s
         Gospel Jesus says to his mother “Woman, behold your son!” and to the beloved disciple,
         John, “Behold your mother” (John 19:26–27). Mary becomes a spiritual mother of John
         and symbolically of all humanity. Mary’s universal maternity, anticipated and implied
         throughout her life of faith and devotion, is clearly stated at the foot of the Cross,
         and her maternal love comes to maturity “through her sharing in the redemptive love
         of her Son” (RMat 23).
      

      
      Mary’s motherhood continues in the life of the Church. She was there in the Upper
         Room of Jerusalem when the Holy Spirit descended upon the apostles and the Church
         was born (Acts 1:14). There is a unique correlation between the moment of the Incarnation
         and the moment of the birth of the Church. According to the Pope, “the person who
         links these moments is Mary: Mary at Nazareth and Mary in the Upper Room at Jerusalem”
         (RMat 24). There is perfect continuity. She is Christ’s mother, and now she is the
         mother of His Church. 
      

      
      Mary and the Pilgrimage of the Church

      
      The next section of the encyclical (II: § 25–37) explores the relationship between
         Mariology and ecclesiology. The Pope compares the Church’s pilgrimage with the pilgrimage
         of Mary. The pilgrim Church “presses forward amid the persecutions of the world and
         the consolations of God” (RMat 25). The journey has an external character, because
         it is “visible in time and space,” and yet its essential character is interior because
         this is a “pilgrimage through faith” (RMat 25). 
      

      
      The Church’s pilgrimage commenced with the descent of the Holy Spirit on the apostles
         during Pentecost, and from the beginning Mary has been with the People of God. Mirroring
         the Church’s journey is Mary’s own journey as the Mother and companion of Jesus. Both
         journeys have a transcendent quality: the Church proclaims the transcendent Eternal
         Word, and Mary’s pilgrimage transcends the limits of history. But there are differences.
         Mary’s interior journey of faith is longer, since it can be traced back to the Annunciation.
         The Virgin of Nazareth was the first to believe, and from the moment of the Incarnation
         she followed Jesus “step by step in her maternal pilgrimage of faith” (RMat 26). Without
         Mary’s journey the Church’s journey cannot begin. Without the Annunciation there is
         no Pentecost. Also, Mary’s pilgrimage is more perfect: she has been Immaculately Conceived,
         and she is the one who “is blessed because she believed” (RMat 26).[5]    
      

      
      Mary’s pilgrimage intersects with the pilgrimage of the Church at Pentecost. She was
         present at this event, which represents the “first dawn of the Church” (RMat 27).
         She is therefore a vital link between Jesus and His Church. She “belongs to the mystery
         of Christ and she belongs to the mystery of the Church from the beginning” (RMat 27).
         As an “exceptional” witness to the mystery of Jesus, Mary is involved in the origin
         of the Church, and she is a reflection of what the Church must become. 
      

      
      Just as she was with the disciples at Pentecost in the Upper Room, Mary is united
         with the Church in order to extend the work begun there by the Holy Spirit. Mary and
         the Church are inextricably joined together until the consummation of time. Of course,
         the Church’s journey has not been without obstacles. Particularly disheartening is
         the fragmentation of the Christian community. The recovery of harmony and oneness
         can only be based on the unity of faith. As Christians seek to resolve doctrinal differences,
         their reflection on the mystery of the Word will enable them to “glimpse the mystery
         of the divine motherhood” (RMat 30). In this way, Mary can be instrumental in helping
         Christians go forward together on their pilgrimage of faith. The Pope implores all
         Christians to look to Mary, “our common Mother,” who prays for unity (RMat 30). 
      

      
      The Church can profit from reflection upon the Magnificat, the moving expression of
         Mary’s faith pronounced during her visit to Elizabeth. This prayer “ceaselessly re-echoes
         at the heart of the Church down the centuries” (RMat 35). Elizabeth confirmed the
         Incarnation and elevated Mary’s consciousness of her role in God’s salvific plan.
         Mary’s awareness of her role in salvation history had been eclipsed by her own meekness
         and humility. But now her response is an “inspired profession of faith,” her poetic
         answer “to the revealed word” (RMat 36). Her words are “inspired by the sacred texts
         of the people of Israel,” because through her the promise made to Abraham and his
         descendants will be fulfilled (RMat 36). As the prayer says, 
      

      
         He has helped his servant Israel

         
         remembering his mercy,

         
         as he spoke to our fathers,

         
         to Abraham and to his posterity for ever. (Luke 1:54–55).

      

      There are several reasons for the significance of this prayer. First, from the inner
         depths of Mary’s faith, expressed in this prayer, the Church should derive the truth
         about the God of the covenant: this God has done “great things” for humanity and “holy
         is his name” (RMat 37). Second, the Magnificat represents the antithesis of the disbelief
         and suspicion found at the outset of history thanks to the father of lies. Eve’s “little
         faith” and disobedience is overcome by Mary’s obedience and fullness of faith. Also,
         in contrast to Eve’s suspicions about God, we find Mary proclaiming and accepting
         the truth about God as the Creator and the source of all goodness and gifts. The prayer should
         implicitly remind us about the mystery of creation, including our own creation in
         God’s image and likeness. Finally, we have Mary’s “first witness” to the truth that
         this loving and generous God “so loved the world that He gave his only Son” (John
         3:16). 
      

      
       In this meditation on the Magnificat the Pope confirms Mary’s consummate human freedom.
         Mary is “totally dependent upon God and completely directed towards Him, and at the
         side of her Son, she is the most perfect image of freedom and of the liberation of
         humanity and of the universe” (RMat 37; LG 62). As Mary’s Magnificat demonstrates,
         we must first receive the Word in faith (fiat), and God will accomplish “great things” within us. Authentic liberation always “carries
         within itself the surrender to truth” (AP 156). The supreme truth is the Incarnate
         Word, which liberates us from sin and other determinisms and allows us to pursue our
         “divine destiny,” which is the gift of one’s self for the sake of interpersonal communion.
         Mary’s life clarifies the paradox of freedom expressed in The Acting Person: dependence on the truth gives us the independence to become “somebody” who freely
         governs his or her own life toward the final end prescribed by the provident Creator
         (AP 151). 
      

      
      The theological logic underlying the Magnificat and the Marian fiat reflects a deep
         metaphysical reality: the ontological priority of receptivity. Since every human creature
         has received its act of existence from God, there comes about within the self a fundamental relation
         of receptivity and dependence before it can realize self-possession and self-communication.[6]     On a secondary level the self has also received many gifts from its parents and
         “significant others,” especially at the beginning of life. There is no “I” apart from
         the greater “we,” and there is no giving or active self-communication without first
         receiving. St. John of the Cross described the mutual self-giving that creates intimate
         communio, but this requires an innate capacity to receive love from others. This receptive
         dimension of personhood is exemplified in the feminine self, “the symbol of all that
         is human,” and perfectly actualized through Mary’s receptive fiat (MD 25). Following
         Mary’s example, our response to the gift of creation and to the “gift of the love
         of Christ the Redeemer” should be gratitude and acquiescence to the Word, the source
         and ground of all being (MD 25). This disposition of grateful receiving and humble
         submission should enrich our self-comprehension and shape our creative activities.
         Self-donation through mature self-possession, the only authentic mode of human fulfillment,
         is made possible through the tranquil acceptance of these gifts. 
      

      
      Mary as Mediatrix

      
      John Paul II dedicates Part III (§ 38–50) of the encyclical to the topic of “Maternal
         Mediation.” Mary’s mediation in no way diminishes Christ as the one Mediator. Rather,
         it is a sharing or participation in the mediation of Christ. Despite this subordinate
         role, Mary’s mediation is unique because it possesses a “maternal character” intimately
         connected to Christ, who is always being “reborn” in the world. Since by virtue of
         her divine election Mary is the mother of the Father’s “consubstantial Son” and his
         “generous companion” in the work of redemption, she is a mother to all of us in “the
         order of grace” (RMat 38).
      

      
      John Paul II highlights this “maternal” dimension of Mary’s intervention on our behalf,
         thereby calling attention to her corporeal reality as a woman and “nursing mother”
         who cared for the Son of Man (RMat 39). As Cardinal Ratzinger points out, Mary’s maternity
         “confirms that the ‘biological’ is human.”[7]     In an implicit but important way John Paul II’s Mariology, with its particular
         focus on motherhood, suppresses the temptation to favor a dualistic anthropology by
         reaffirming that our bodily nature and gender is inseparable from our personal reality.
         The human person is not a spiritual or asexual being who temporarily has a body that
         is male or female. Our sexual differences constitute the basis for emotional and psychological
         differences that affect the whole person. Mary’s nurturing of Jesus was distinct from
         Joseph’s because she carried the Son of Man within her womb, gave birth, and bonded
         with him in an exclusive way.
      

      
      Mary helps us appreciate that the gift of human creation includes the body with its
         God-given gender. The gift of Mary’s body allowed her to become the Mother of the
         Redeemer. In Theology of the Body John Paul II emphasized the body’s spousal nature, since it is through the body that
         the person expresses and fosters communio. The body is destined for self-donation either through marriage or through consecration
         to God. When the body is given as a sincere gift to the other, it becomes fruitful,
         either physically or spiritually. 
      

      
      Mary’s maternal mediation begins with her consent to motherhood, which was the result
         of her “total self-giving to God in virginity” (RMat 39). Mary was guided by this spousal love, by which she was totally consecrated
         to God. This spousal love disposed her to accept her “election” as the Mother of God.
         From the outset, Mary understood her motherhood as a gift of self, a gift of her body
         and soul in service to God’s plan of salvation. Mary’s motherhood, permeated with
         this “spousal attitude” as “the handmaid of the Lord,” is the most fundamental aspect
         of her mediation (RMat 39). From the beginning of her journey, there was maternal
         cooperation with the Son of God and dedication to his work and mission. During this
         time Mary’s motherhood was imbued with a “burning charity” toward God’s people who
         needed a restoration of supernatural life, and she thereby entered into the one mediation
         of Jesus Christ in a special way (RMat 39). Based on her own “fullness of grace” and
         this close cooperation with the one Mediator of human salvation, Mary’s mediation
         is exceptional as “mother in the order of grace” (RMat 39). Mary’s role as Mediatrix
         is suggested in many Gospel accounts such as the wedding feast at Cana (John 2:1–12).
         
      

      
      Just as Mary cooperated with the mission of her Son, so she now cooperates with the
         mission of the Church and its people. She directs the Church through her “maternal
         self-giving,” which flows from her initial self-surrender to God at the Annunciation.
         Her motherhood persists in the Church as “maternal mediation, interceding for all
         her children” (RMat 40). According to the Second Vatican Council, Mary’s motherhood
         “will last without interruption until the eternal fulfillment of the elect,” so her
         mediation takes on a universal dimension (RMat 40; LG 62). 
      

      
      Through her subordinate but exceptional mediation Mary contributes to the union of
         the pilgrim Church on earth with the Communion of Saints, thanks to her bodily Assumption
         into heaven. Mary, who once proclaimed herself the “handmaid of the Lord,” is now
         exalted in heaven. She prefigures our own heavenly exaltation and fulfillment if we
         too are willing to submit ourselves to God’s will and be true disciples of Christ,
         whose mission was service. By serving Christ with humility and patience Mary achieved
         royal freedom, for “to serve means to reign” (RMat 41). 
      

      
       Although she has been taken up into heaven, Mary remains “intimately united with
         the Church” (RMat 42). She is an intercessor and refuge to those who come to her side
         for protection. Mary not only assists the Church, she is a permanent model and exemplar
         for the Church. Like Mary, the Church becomes the mother of its people by accepting
         and preserving God’s Word with fidelity. Through Baptism it gives spiritual birth
         to the children of God. The Church follows Mary, who kept in her heart all things
         relating to her divine Son (Luke 2:19), by preserving the deposit of faith received
         from Christ. 
      

      
       Mary is more than a model for the Church, however, since the Church’s motherhood
         cannot be realized without Mary’s cooperation. The Church’s maternity is accomplished
         only in close conjunction with the maternal love of Mary, who “cooperates in the birth
         and development of the sons and daughters of Mother Church” (RMat 44). The Church
         depends on this maternal mediation to strengthen the spirituality of the faithful.
         It is Mary, for example, who most often guides the faithful to the Eucharist. 
      

      
      The Pope perceives Marian doctrine through the lens of personalism, reminding us that
         “the essence of motherhood is the fact that it concerns the person” (RMat 45). Just
         as a mother and child enjoy a unique relationship, so Mary has a unique and unrepeatable
         relationship with her many spiritual children. Motherhood in the order of grace is
         analogous to motherhood in the order of nature. Mary’s maternity is a gift that Christ
         Himself makes personally to every individual, including the disciples. By entrusting
         John to Mary at the foot of the cross, he entrusted humanity to His mother. Mary’s
         filial relationship has its beginning in Christ, but is also “definitively directed toward him” (RMat 46). Mary, the “exalted daughter of Zion,” always helps her children “to find
         in Christ the path to the Father’s house” (RMat 47).
      

      
       As the Pope draws the encyclical to a close he encourages the faithful to embrace
         and promote an authentic Marian spirituality. He singles out the work of St. Louis-Marie
         Grignion de Montfort, the only Marian scholar mentioned in the entire encyclical.
         Clearly, John Paul II wants to underscore the pertinence and validity of de Monfort’s
         Marian spirituality for contemporary Christians. De Monfort proposes consecration
         to Christ through Mary as an “effective means for Christians to live faithfully their
         baptismal commitments” (RMat 48).
      

      
       In drawing attention to Marian spirituality, John Paul II signals his strong desire
         to retrieve the devotion to Mary that had become discarded after the Second Vatican
         Council. This was not the fault of the Council, which did not in any way endorse a
         retreat from Marian piety. John Paul II recognized the ineluctable poverty of a Catholic
         Church without a proper recognition of Mary. A revival of Marian piety is essential
         for the Church’s spiritual progress. In de Montfort’s words, “The more the Holy Spirit
         finds Mary . . . in any soul, the more active and mighty He becomes in producing Jesus
         Christ in that soul, and that soul in Jesus Christ.”[8]     The Pope has also vigorously reaffirmed certain Marian doctrines such as the
         Immaculate Conception and the Assumption, which have been victimized by the forces
         of radical feminism and narrow-minded rationalism. 
      

      
      Conclusions

      
      There are two key themes in Redemptoris Mater that deserve special focus. The first is Mary’s “pilgrimage of faith” as the “first
         disciple of her Son” (RMat 20). Mary is the perfect realization of the “obedience
         of faith,” whereby the human subject entrusts his or her whole self freely to God,
         even knowing that God’s ways are sometimes “inscrutable” (RMat 13–14). The words in
         the Hebrews epistle could easily apply to Mary, for she was surely a “pioneer and
         perfecter” of our faith, and thereby a supreme example for us to follow (Heb. 12:2).
         
      

      
       The second main theme is Mary’s role as mediator. Jesus is the one true mediator
         who accomplishes our redemption. However, “this mediation is not exclusive, but rather
         inclusive, allowing forms of participation.”[9]     Mary’s maternal mediation is subordinate but extraordinary, because of its maternal
         character. Her mission of intercession, first made manifest at the Cana wedding feast,
         continues without interruption up to the present day. Mary carries on her maternal
         role in heaven, “cooperating in the birth and development of divine life in the souls
         of the redeemed” (RMat 47).
      

      
      Finally, Redemptoris Mater has a discrete anthropological focus. This encyclical complements the Trinitarian
         encyclicals by subtly introducing a “feminine” dimension to John Paul II’s Christocentric,
         relational anthropology. The Pope highlights the feminine aspect of Mary’s yes, for
         Mary responded “with all her human and feminine ‘I’” (RMat 13). Created beings are modeled on the feminine self since existence is a
         gift from another, God, who is the Source of all being (MD 25). The person is ontologically structured
         as a being from (esse ab), as well as an immanent substantial being naturally oriented toward others (esse ad) (PC 194).[10]     Awareness of this receptive and dependent relation as a fundamental mode of being
         should shape our self-comprehension, our spiritual outlook, and even our attitude
         toward work. Mary’s example illustrates that antecedent to our human creativity must
         be the Marian fiat, which accepts and replicates in an act of freedom our ontological
         dependence on God to whom we are grateful for the gift of our being.[11]     We are always receivers before we are givers. Mary’s exemplary life confirms
         that freedom comes to pass in submissiveness and openness to God, who is Absolute
         Truth and who accomplishes great things in us.
      

      
       The Marian dogmas ratified in this encyclical are also a witness to the metaphysical
         principle that the human body is integral to human subjectivity. The Assumption is
         an unequivocal reassurance of the natural unity of body and soul. The Pope writes
         elsewhere that by looking at Mary’s Assumption, “the Christian learns to discover
         the value of his own body and to guard it as a temple of God, in expectation of the
         Resurrection.”[12]     Moreover, the inextricable connection between Mary’s maternity and her mediation
         validates the significance of the biological differences that constitute part of our
         personal reality as human beings. Mary’s virginity and motherhood exemplify the body’s
         spousal meaning as a “gift” to be shared with others in a way that reflects the emotions
         and personality traits indigenous to womanhood. The “spousal attitude” that shaped
         Mary’s whole life confirms the central thesis of the Pope’s anthropology: the meaning
         and purpose of life is found in service to others, in the generous giving of self
         in imitation of our divine Source.
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      Since ancient times, history has been full of horrific and calamitous events at the
         hands of oppressive political regimes. Some philosophers like Hegel have speculated
         that the ultimate goal of history is the realization of freedom. But humanity has
         struggled to achieve that goal, so history is aptly described as the “slaughter bench
         . . . on to which the fortune of peoples, the wisdom of states, and the virtue of
         individuals have been brought to sacrifice.”[1]     
      

      
       John Paul II was no stranger to this “slaughter bench.” Along with the Polish people,
         he suffered under the inhumane regimes of Nazi Germany and communist Russia. He witnessed
         firsthand the ruthlessness of godless powers: “The two totalitarian systems . . .
         I came to know so to speak from within. And so it is easy to understand my deep concern
         for the dignity of every human person” (GM 66). The Pope was also no stranger to demanding
         physical labor. While working for Solvay Chemical during the war, Wojtyła spent many
         hours in the Zakrzówek quarry shoveling limestone into railway cars located at the
         bottom of a dim but cavernous pit. For several months of the year it was stunningly
         cold in this pit, especially for men like Karol who were malnourished and poorly clothed.
         Yet John Paul II would later describe those years as a gift of Providence: “The experience
         I acquired during that period of my life was priceless . . . [and had] a higher value
         than a doctorate.”[2]     These experiences undoubtedly helped shape the Pope’s distinctive social doctrine.
      

      
      The Ethics and Nature of Work

      
      Since the papacy of Leo XIII, it has become customary for popes to address social
         and economic issues in their magisterial teachings. These teachings addressed a complex
         question: the relationship between Church, state, and society. The retrieval of Thomism
         was significant, since it left an indelible imprint on Catholic social teaching. Pope
         Leo, who helped orchestrate this revival of interest in St. Thomas Aquinas, is credited
         with developing several core principles that influenced Catholic social thought for
         many decades: natural human rights grounded in the natural law, the principle of subsidiarity,
         and the “quasi-autonomy” of civil prudence.[3]     
      

      
      Pope Leo’s able successors continued this tradition, refining and expanding upon Leo’s
         synthesis as they tried to come to terms with the “social question” in the tumultuous
         twentieth century. In Quadragismo Anno (1931), Pope Pius XI, who also trumpeted the cause of human rights, became the first
         Pope to explicitly refer to Catholic social doctrine (doctrina) as a coherent body of teaching.[4]     
      

      
      By the time Pope John Paul II appeared on the scene in 1978, his predecessors had
         already crafted 120 encyclicals about social and economic issues.[5]     John Paul II added three additional social encyclicals to this number beginning
         with Laborem Exercens, which appeared in September 1981. During the previous year the world had witnessed
         the ascendance of the defiant Solidarity labor movement in communist Poland. In January
         1981, the Pope had made his support for Solidarity quite clear in a speech delivered
         to its leaders during their visit to the Vatican. The extent to which the events in
         Poland influenced the content of Laborem Exercens is a matter of dispute. While it seems certain that these events would have weighed
         heavily on the Pope’s mind as he composed this document, it is an exaggeration to
         contend that the encyclical was written primarily to show support for Solidarity.
      

      
      Concerned with the dehumanization of man, John Paul II sought to provide a stable
         anthropological foundation for social doctrine. In Redemptor Hominis he had already reaffirmed the person’s incomparable dignity as a being made in God’s
         image. He now sought to make this anthropology more nuanced by focusing on how work
         and creativity reveal our humanity. Work, which means any physical or intellectual
         activity done by man, is “one of the characteristics that distinguish man from the
         rest of creatures” (LE, Preface). 
      

      
      Human work is the most fundamental concept in social philosophy, and so it is decisive
         for Catholic doctrine: “Work is the essential key to the whole social question, if we try to see that question from the point of view
         of man’s good” (LE 3). With this in mind the Pope constructs a personalist theory
         of labor, which becomes the foundational principle of his elaborate social ethic.
         The basic elements of this theory are worked out in Part II (§ 4–10).
      

      
      The Church’s conviction that work is an important dimension of the person’s life is
         based on the Revelation of Genesis:
      

      
         When man, who had been created “in the image of God . . . male and female,” hears
            the words “Be fruitful and multiply, and fill the earth and subdue   it,” even though these words do not refer directly and explicitly to work, beyond any
            doubt they indirectly indicate it as an activity for man to carry out in the world.
            . . . Man is the image of God partly through the mandate received from his Creator to subdue, to dominate the earth (LE
            4, Gen. 1:27–28).
         

      

      The Pope assumes that we cannot understand the nature of work unless we adopt a theocentric
         view of reality and take seriously God’s supremacy as our Creator. By answering the
         call to “subdue” the earth and exercise dominion over it, man reflects God’s creative
         activity and manifests another way in which he is made in God’s image.
      

      
       One should carefully notice the Pope’s exact words: Man is made in the image of God
         only partly through this mandate to subdue the earth. The Holy Father is cautious about overemphasizing
         the technical prowess or productive dynamism that flows from man’s calling to subdue
         the earth. The basis of the Pope’s caveat is the belief that we are dependent creatures,
         not “co-creators.” The Pope never uses this term in this context because it can be
         exploited to inflate man’s sovereignty and independence. In keeping with the doctrine
         of Redemptoris Mater, our “domination” of the earth must always take into account our dependency on God
         and our creation for service in His name. We image God not just through our creative
         capacity but through our ecstatic nature and relationality, which constitutes a vocation
         of self-sharing that must shape our productive activity. As a result, the person must
         recognize the limits imposed on labor even as he or she seeks to control the forces
         of nature: “As man, through his work, becomes more and more the master of the earth,
         and as he confirms his dominion over the visible world, again through his work, he
         nonetheless remains in every case and at every phase within the Creator’s original
         ordering” (LE 4).
      

      
      According to Genesis, the person’s likeness to God consists in an innate capacity
         for power and domination achieved through work. As Guardini has observed, “Man cannot
         be human, and as a kind of addition to his humanity, exercise or fail to exercise
         power; the exercise of power is essential to his humanity.”[6]     The human person, however, has dominion by virtue of God’s initiative, and he
         must exercise that dominion responsibly, conscious that all created reality is a gift.
         Man’s sovereignty over the earth is always a dependent sovereignty, linked to obedience
         and service. It must remain within the Creator’s “original ordering” and never become
         a pretext for the subversion of that order. The human person, the imago Dei, occupies the intermediate position between God and the material world, and as a
         result, material things can never be put above the person without violating that order.[7]    
      

      
       Work is not a curse or a burden, since man was called to work from the beginning,
         “in the state of original justice” before the fall (LE 4). Work is our earthly vocation.
         Just as we have been called to spousal union from the beginning, so too have we been
         called to “subdue” the earth and to participate in the Creator’s activities. Of course,
         subsequent to the fall, work inevitably becomes more onerous and demanding.
      

      
      Once he has laid the Biblical groundwork, John Paul II proceeds to discern phenomenologically
         the full meaning of work. This discussion is predicated on the Wojtyłan doctrine of
         the person as transcendence whose actions have a bidimensional effect. In this encyclical, John Paul II distinguishes
         between work in the objective sense and work in the subjective sense. The articulation
         of this key distinction is the encyclical’s first major theme.
      

      
      Work in this objective sense is a “transitive activity, that is, an activity beginning
         in the human subject directed towards an external object” (LE 4). Work is any efficacious
         human activity “directed” toward the world and intended to have some effect on the
         world. Human labor takes many forms such as man’s cultivation of the earth, domestication
         of animals, or even the composition of a poem. In his initial efforts to “subdue the
         earth” man transformed nature through manual labor. Work has become more mechanized
         and automated, but the “proper subject of   work continues to be man” (LE 5).
      

      
      The Pope is more concerned with the subjective or intransitive side of work. Genesis
         indirectly suggests this aspect of work: man must subdue the earth because he is made
         in God’s image as a person. This means that man is a “subjective being capable of
         acting in a planned and rational way, capable of deciding about himself and with a
         tendency toward self-realization” (LE 6). When a person acts by working, his actions
         have that external or transitive effect (for example, a room is cleaned, a house is
         built, a sick patient is cared for). Such actions represent instances of horizontal
         transcendence as described in The Acting Person, whereby the person achieves a certain efficacy with regard to external objects through
         the conscious, intentional act of labor. However, since the worker is a person, it
         is not enough to have dominion over external objects, for throughout the process of
         work man must “confirm himself as the one who ‘dominates’” (LE 6). The “mad” scientist who uses his skills for evil purposes might exercise
         control over nature, but he lacks the authentic self-mastery that allows him to pursue
         the good and to grow as a human being. The Pope maintains that the “dominion” expressed
         in Genesis refers to the “subjective dimension even more than to the objective one”
         (LE 6). 
      

      
      In order to appreciate the hidden depth of this discussion it is instructive to revisit
         his analysis of the person in The Acting Person. Recall that the person or human subject is set apart by self-possession, a presence
         to itself from within through conscious self-awareness, and self-governance. Self-determination
         becomes possible “only on the ground of self-possession” (AP 106). The true dignity
         of the person lies in this ability to be self-determining through free will, to shape one’s self through one’s choices. The inward-oriented
         effect of self-determination is more important than the intentional transcendence
         toward external objects. What good is dominion over external reality without the freedom
         to suitably determine oneself and achieve the authenticity that is proper to human
         personhood? There is no such freedom, however, when the person is subject to various
         determinisms such as purely emotional motivations. Real freedom or authentic vertical
         transcendence, which is the “fruit of self-determination,” is possible only when the
         objective good is chosen in the “moment of truth” (AP 119). Since work is a human
         activity, it also affords the opportunity for vertical transcendence whereby the person
         transcends his or her structural boundaries and chooses the good in the light of truth
         to “become more a human being” (LE 9). Work provides the opportunity for personal
         growth and for becoming more like the image of God that is our “high calling.”[8]     
      

      
      Work, therefore, has an “ethical nature” because it is carried out by a person, a
         conscious and free subject, “a subject that decides about himself” (LE 6). The acting
         person decides about herself or realizes herself through the activity of work in several
         ways. Any conscious and free human activity, including work, is good or bad, and this
         moral predicate remains within the person. When the person’s work is for the good,
         when it serves the other in some way, that person’s choice makes her good, and she
         “becomes more a human being” (LE 9). Work can also help the person develop sound moral
         habits. Acts of work can strengthen moral character by enabling workers to cultivate
         virtues such as loyalty and honesty. For example, a nurse becomes caring and diligent
         by engaging in daily service to others. Through work the person grows in moral responsibility,
         goodness, and freedom as long as his or her choices are grounded in moral truth.
      

      
      It logically follows from the Pope’s analysis that the sources of work’s dignity “are
         to be sought primarily in the subjective dimension, not in the objective one” (LE
         6). The type of work one does or the products one makes are of secondary importance.
         There is no difference between the simple work of the hotel maid or the complex work
         of the nuclear physicist, since through their work each of these persons can achieve
         dignity and self-fulfillment as long as they make good choices in service to others
         and grow in virtue. Work allows the person to realize his ecstatic nature, which reflects
         the relational dynamic of the Trinity, by sharing himself with others and thereby
         achieving genuine self-fulfillment. 
      

      
      Work has intrinsic value because the subject of work is a person who decides about
         himself. For John Paul II, the principle that work is for the person implies that the person is both the source of work and the ultimate object of work,
         since all work is done to benefit the person. Social and economic doctrine, therefore,
         must always take into account the primacy of the working person: “Work is ‘for man’
         and not man ‘for work’” (LE 6).
      

      
      Social problems arise when this primacy is disregarded or misunderstood. Economic
         systems that treat the person as an “instrument of production” and not as the “effective subject of work” subvert the priority of personhood (LE
         7). When the subjective dimension of work becomes subordinate to the objective dimension,
         fruitful forms of work, such as parenting or caring for the sick, are given little
         esteem because they are not regarded as economically productive. Also, when the person
         is perceived as a mere instrument of work, he or she can be subjected to degrading
         and dehumanizing forms of work that place efficiency and other utilitarian norms above
         the value of the person. The history of industrialization in the West bears this out.
         Even in the midst of alienating work, however, the person can still build moral character
         and realize his or her humanity.
      

      
      But how can work be structured so that it recognizes the primacy of the worker and
         invites each person to realize his or her humanity? One implication of the imperative
         to respect the worker as person and moral subject is the need to provide workers with
         a wage that will allow them to support themselves and their families. Failure to pay
         a fair wage disrespects the worker’s personhood, and refuses to give priority to the
         subjective side of work.
      

      
      After addressing the issue of wages and worker solidarity, the Pope returns to a deeper
         reflection on work’s moral value. Despite the fact that human work in a fallen world
         entails “toil,” work is still the means for achieving the dominion over the visible
         world that is proper to man. In spite of all this toil and hardship, work is a good
         thing for man, because through work man transforms nature and “achieves fulfillment as a human being” (LE 9). 
      

      
      In Chapter III (§ 11–15), John Paul II offers a historical perspective on the nature
         of work by engaging Marxist philosophers, who regard the history of man as a conflict
         between labor and capital, between the owners of the means of production (capital)
         and those who participate in the production process by virtue of their labor. The
         Pope observes that this conflict became the basis for the so-called “class struggle,”
         a concept exploited by the Marxists, who sought state ownership of the means of production.
         John Paul II does not subscribe to the Marxist view that this struggle was inevitable.
         Rather, it was a free choice by avaricious employers to prioritize property and profits
         over the well-being of their workers. 
      

      
      John Paul II’s argument for the priority of labor over capital becomes the second
         major theme in the encyclical. There are two reasons for this priority, which follows
         logically from the Pope’s insistence about the primacy of the subjective side of work.
         First, in the production process, labor is always the “primary efficient cause,” while
         capital remains “a mere instrument or instrumental cause” (LE 12). Capital, which
         takes the form of property and productive assets, provides the instruments for labor,
         which must always be done by a person who is the subject of work. Second, capital
         is the result of work “and bears the signs of human labor” (LE 12). Capital exists
         only because of the laborers of past generations who have created it.
      

      
      God’s command to subdue the earth refers to the resources contained in the visible
         world, which serve man only through work. From the beginning, therefore, the question
         of ownership is connected to the question of work. In order to make these resources
         “bear fruit,” man must “take ownership of small parts of the various riches of nature”
         (LE 12). These resources become the “workbench” taken over through work and for work.
         Capital represents the accumulation of natural resources, transformed according to
         man’s needs, along with the means of production such as machines and factories. All
         of these resources or forms of “capital” are objects that exist for the sake of the
         worker, who is the source and the end of all social wealth.
      

      
      However, history has been overshadowed by two tragic errors: the error of “economism,”
         which considers labor merely for its “economic purpose,” and the related error of
         “materialism,” which supports the superiority of the material over the personal and
         the spiritual (LE 13). In both cases there is a denial of personalism and an inversion
         of God’s created order. Unfortunately, economism created an opposition between labor
         and capital. Moreover, when labor is regarded in a “non-humanistic” way as just a
         commodity, another factor of production, the results are usually tragic. Even in Marxist
         materialism, man is no more than a “product” of his work. The paradigm of economism,
         so antithetical to the spirit of Genesis, “struck a blow first and foremost against human labor, against the working man,” and led eventually to social upheaval (LE 13).
      

      
      How can these errors be overcome? On the theoretical plane, we must recognize that
         there is no opposition between labor and capital, which are “inseparably linked” (LE
         13). Capital is the result of human labor and always bears the imprint of that labor.
         Labor and capital are mutually interdependent since each requires the other: “Capital
         cannot do without labor, nor labor without capital” (LE 15). Nonetheless, there is
         still a primacy of persons over things and a primacy of labor over capital. Work must
         be ordered to man as its final end, and it must be governed by a constant awareness
         of man’s dignity. In insisting upon the primacy of labor over capital, the Pope seeks
         to ensure that the primary ground for the value of work is the human person—“not the
         principle of maximum profit or the differentiation of people into classes according
         to the kinds of work done.”[9]     
      

      
      The issue of ownership, which has preoccupied man since the beginning, must also be
         resolved in a way that takes account of the laborer’s priority. As a result, practical
         solutions to the current conflict are not necessarily to be found in the eradication
         of private property advocated by the Marxists. At the same time, private ownership
         of the means of production should not be elevated to the status of “an untouchable
         dogma of economic life” (LE 14). John Paul II argues that “rigid capitalism” needs
         reform because it often ignores workers’ rights. But elimination of private ownership
         of the means of production is no panacea because collective ownership often effaces
         human individuality and initiative. The essential point is that ownership structures
         must be flexible and serve the working person. The Pope does not prescribe any specific
         regime for recentering work and economic activity on the person, but he does suggest
         new forms of ownership that associate “labor with the ownership of capital” (LE 14).
      

      
      This principle of labor’s priority must be the foundation of social morality. All
         workers seek a place at the “workbench,” and each worker wants to be assured that
         “in his work, even on something that is owned in common, he is working for himself” (LE 15). Such awareness is often liquidated in both rigid capitalism and socialist
         systems ruled by centralized bureaucracy. Consistent with his philosophy of participation
         (AP 250–75), the Pope puts great emphasis on the need for worker participation as
         a potent antidote for alienation. A decentralized workplace that respects and rewards
         initiative, that empowers workers and allows them to preserve the personalistic value
         of their actions, will cultivate a humane environment in which the person is aware
         that she is working “for herself.”
      

      
      The personalist principle demands respect for workers’ rights, and this issue becomes
         the focus of Part IV (§ 16–23) as the encyclical’s third key theme. First, every worker
         has the right to “just remuneration” (LE 19). Although previous popes such as Leo
         XIII and Pius XI also advocated fair worker compensation practices, this encyclical
         “contains the strongest statement we find in Catholic social teaching on just wage.”[10]     Payment of a fair wage is the primary means of ensuring a just relationship between
         workers and their employers. While it is impossible to quantify a universal just wage,
         John Paul II provides a workable definition: a just wage for an adult responsible
         for a family “will suffice for establishing and properly maintaining a family and
         for providing security for its future” (LE 19).
      

      
      In addition, workers have the right to certain social benefits such as easy access
         to medical care in order to ensure their life and welfare. Workers should have rights
         against discrimination along with the right to some type of pension and insurance
         for their long-term security (LE 19). Workers should also enjoy the right of association
         for the purpose of protecting their interests and securing their rights. The Pope
         insists upon the legitimacy of the union, which is an “indispensable element of social
         life” (LE 20). This statement is one of the strongest endorsements of the labor union
         found in Catholic social doctrine, and it undoubtedly reflects the Pope’s passionate
         sentiments about the validity of the Solidarity labor movement in Poland.
      

      
      The encyclical concludes with a short reflection on the spirituality of work (V: §
         24–27), which is its fourth and final theme. Since work is a human activity, a vocation
         with moral implications, the Church must foster this spirituality in order to help
         all people come closer to God, to participate in God’s great salvific plan for man
         and the world, and “to deepen their friendship with Christ in their love by accepting,
         through faith, a living participation in his threefold mission of priest, prophet,
         and king” (LE 24). John Paul II reminds his readers that his conception of work is
         firmly tied to the nondualistic anthropology of Redemptor Hominis. The whole person, body and spirit, participates in work projects, regardless of
         whether the work is physical or intellectual. Also, through work we advance “the activity
         of the Creator” (LE 25). Part of the reality of being made in God’s image is that
         the person is called to participate in God’s creative activity and exercise a dependent
         sovereignty over the things of the earth. Awareness of this extraordinary feature
         of work should encourage us to sanctify even our most quotidian and basic work activities.
      

      
       The four themes of Laborem Excercens (the distinction between the objective and subjective dimensions of work, the priority
         of labor over capital, worker rights, and the spirituality of work) affirm the Pope’s
         penchant for analyzing social issues through the lens of Thomistic personalism. In
         this encyclical, we gain greater insight into the nature of man, who is called from
         the beginning to “subdue” the earth (Gen. 1:28). The human person, made in God’s image,
         reflects God’s creative activity through work not only in the creation or subjugation
         of certain objects but in the creation of himself in the process. The axiological
         principle supported by this anthropology is that we are obliged to respect the primacy
         of work’s subjective dimension: Work is always for man, not man for work. This message
         may seem benign, but it’s really quite radical. Can corporations and states come to
         regard their workers not as commodities, but as independent persons working for themselves?
         Can they recognize in the face of each worker a human subject who deserves a respected
         place of privilege at the great workbench of human history?
      

      
      Social Concerns

      
      John Paul II traveled almost 800,000 miles during his twenty-seven-year Pontificate.
         His first trip was not to Poland, as many people had expected, but to Mexico. After
         a short stay in Santo Domingo, he arrived in Mexico City on January 26, 1979. It was
         a typical winter’s day in Mexico—warm, clear, and still. Wildly enthusiastic crowds
         lined the streets of the Pope’s motorcade as he made his way from the airport to the
         cathedral. The Mexican people found the Pope to be refreshingly spontaneous during
         his papal addresses over the next few days. His buoyant optimism and pastoral sensibility
         captivated one audience after another.[11]    
      

      
       After his short stay in the capital John Paul II traveled to Puebla for a speech
         at the Latin American Bishops’ Conference. With this speech John Paul II inserted
         himself into the contentious debate simmering in the Church over liberation theology.
         Liberation theologies, popular in Latin America at the time, interpreted the Gospel
         through Marxist categories, as they sought to persuade people to identify themselves
         according to their economic status. Liberation theologians proposed reading the Gospel
         from a “class point of view,” in which Jesus is seen as the political liberator. Liberation
         is regarded in a secular sense, as liberation from economic servitude. Liberation
         theologians also put emphasis on sinful institutional structures that induce people
         to perpetrate injustices against the poor. According to Jon Sobrino, sin must be defined
         in terms of an unjust social structure “which deals death.” Thus, sinners include
         oligarchies, multinational corporations, various armed forces, and “virtually every
         government.”[12]    
      

      
      In the Puebla speech the Pope spoke about the excesses of liberation theology. He
         reminded the bishops that Jesus “rejects recourse to violence . . . [and] opens his
         message of conversion to everybody,” including the rich.[13]     He went on to declare that “this idea of Christ as a political figure, a revolutionary,
         as the subversive man from Nazareth, does not tally with the Church’s catechesis.”[14]     
      

      
      John Paul II addressed these same concerns in his second social encyclical, issued
         in 1987 and titled Sollicitudo Rei Socialis. Sollicitudo’s appearance marked the twentieth anniversary of Pope Paul VI’s Populorum   Progressio, an encyclical with “enduring relevance” (SRS 2). In the opening sections John Paul
         II enunciates the encyclical’s dual objective: to pay respect to this historic document
         of Paul VI and “to reaffirm the continuity of the social doctrine as well as its constant
         renewal” (SRS 3). 
      

      
      In Chapter II (§ 5–10) the Pope praises Populorum Progressio for its originality on three main points: its emphasis on the ethical and cultural
         character of the problems associated with economic development (SRS 8); the encyclical’s
         focus on “the duty of solidarity,” which takes into account the interdependence between
         all nations (SRS 9); and the encyclical’s concise prescription for world harmony summarized
         in its concluding paragraph: “Development is the new name for peace” (SRS 10). Sollicitudo will contribute to the Church’s reflections on development, a concept with “permanent
         and contemporary value” (SRS 10).
      

      
       Part III (§ 11–26) reviews whether has there been any genuine progress in achieving
         economic development for poorer nations since Populorum   Progressio’s publication. Hopes for development now appear far from being realized. There is
         a widening chasm between the “so-called developed North and the developing South”
         (SRS 14). The abundance of goods and services generally available in the North is
         matched by destitution and oppression in the Southern hemisphere. The disparities
         between these two global spheres, however, are not confined to matters of wealth and
         economics. Cultural and moral differences, argues the Pope, make the “social question much more complex” (SRS 14).
      

      
      Cultural differences stemming from illiteracy and the unavailability of higher education
         are particularly serious. Development is also inhibited by religious oppression, discrimination,
         and the suppression of basic human rights. In this context, John Paul II advocates
         greater respect for the right of economic initiative, which is often curtailed in
         socialist regimes in the name of equality and distributive justice. According to the
         Pope, the repudiation of this right “destroys the spirit of initiative, that is to
         say the creative subjectivity of the citizen” (SRS 15). The importance of this right, which has been neglected in previous Catholic
         social doctrine, follows from the premises established in Laborem Exercens regarding the primacy of the person over work and the priority of labor over capital.
         Man is the creative subject of work, and his creative initiative helps him achieve
         authenticity and fulfillment and actualize the moral good. The right of economic initiative
         respects the person as a self-determining, self-conscious being who must be allowed
         to make his own decision about the sort of work he wishes to undertake in order to
         “achieve fulfillment as a human being” (LE 9).
      

      
      Thus, the right of economic initiative is important for at least two reasons. It is
         a path to personal growth and maturity and an incubator for the cultivation of virtues
         such as industriousness, diligence, and fidelity. On the other hand, when this right
         is repressed, “there appears passivity, dependence and submission to the bureaucratic
         apparatus” instead of creative initiative (SRS 15). Second, respect for this right
         promotes the common good by contributing to an increase in social wealth. When this
         right is acknowledged, society benefits from inventions and innovations, and from
         a steady succession of new commercial and social enterprises. 
      

      
      In the most controversial section of Sollicitudo, the Pope argues that the economic crisis is rooted in the current political climate,
         which is shaped by two opposing ideologies: liberal capitalism in the West and Marxist
         collectivism in the East (SRS 20). This ideological conflict has manifested itself
         in costly military conflicts and other forms of social strife. Catholic social doctrine
         is critical of both systems, since neither “bloc” has promoted “true and integral
         development of individuals and peoples in modern society” (SRS 21). Both systems need
         “radical correction,” since they exhibit imperialistic tendencies, have exaggerated
         worries about their security, and engage in a proliferating arms trade (SRS 21). The
         cumulative effect of this behavior is a “direct obstacle to the real transformation of the conditions of underdevelopment in the developing
         and less advanced countries” (SRS 22). While the West is mired in “selfish isolation,”
         the East is also derelict in its duty to alleviate human misery (SRS 23). The Pope
         was accused of moral equivalence, but a careful reading of the whole encyclical, with
         its support for the right of economic initiative and democracy, reveals a more subtle
         and balanced social philosophy. 
      

      
       Despite the problems cited by the Pope, there are some positive developments such
         as a growing appreciation of human dignity and respect for universal human rights.
         There is also a greater cognizance throughout the world about the “radical” economic
         interdependence between nations. This interdependence, however, must be elevated to
         the “moral plane” and accepted as a moral category (SRS 26). In addition, there is
         greater respect for life and an expanding awareness that “peace is indivisible”—peace is either for everyone or for no one. 
      

      
      If we dwell exclusively on the political or the economic spheres, however, we easily
         lose sight of authentic human development, the dominant theme of Part IV (§ 27–34).
         There are many spurious forms of development, especially those that equate development
         with economic gains. According to the Pope, the accumulation of goods and services
         “is not enough for the realization for human happiness” (SRS 27). If material resources
         are endowed with intrinsic value, we end up with “blind submission to pure consumerism”
         (SRS 28). The distinction between “having and being,” emphasized in Pope Paul VI’s
         encyclical, is central. The attitude of consumerism puts too much emphasis on “having”
         and not enough on developing our “being,” our moral and spiritual identity as persons.
         Yet “having” is necessary for “being,” and when people are deprived of essential goods
         their flourishing is impossible. As a result, we must ensure that “the ‘having’ of
         a few” will not be “to the detriment of the ‘being’ of many others” (SRS 31).
      

      
       The conclusion that follows from this discourse on being and having is that development
         must respect man’s spiritual and moral requirements. According to the Holy Father,
         “the intrinsic connection between authentic development and respect for human rights once again reveals the
         moral character of development” (SRS 33). Development must be achieved within the framework
         of both solidarity and freedom, without sacrificing either of them (SRS 33). Economic
         interdependence has a moral character that is crystallized in the notion of solidarity.
         The link between freedom and solidarity is paramount. Development cannot come at the
         expense of another nation’s welfare or at the expense of circumscribing freedom and
         human rights. Distributive justice without freedom is not justice. Solidarity means
         that we are “all responsible for all,” and that responsibility extends to spiritual
         welfare as well as someone’s economic welfare.
      

      
       What does the Church have to say about these contemporary economic problems? The
         Pope turns to this issue in Chapter V (§ 35–40). The obstacles to development have
         a “moral character,” and the Church must single out the moral causes that impede the
         course of development. In addition, since the world is divided into two blocs, supported
         by rigid ideologies, there is no doubt that it is subject to structures of sin. The
         accretion of personal sins within our economic and political institutions leads to
         these structures, “the sum total of the negative factors working against a true awareness
         of the universal common good” (SRS 36). Such structures are rooted in personal sin and are “always linked to the
         concrete acts of individuals” (SRS 36). The fundamental problem is always personal
         sins such as greed, pride, and moral inertia. Nevertheless, structures can induce
         people into corruption and indifference. The Pope cites two prevailing attitudes that
         typify such structures: “the all-consuming desire for profit, and . . . the thirst for power, with the intention of imposing one’s will upon others” (SRS 37). These attitudes
         can be found in individuals, institutions, and even in whole nations.
      

      
      Liberation theologians have tended to give significant weight to sinful structures,
         and they have focused more on the amelioration of those structures rather than on
         personal conversion.[15]     But John Paul II has always given priority to the human conduct that underlies
         those structures. This viewpoint is consistent with the Wojtyłan notion that only
         a person can be the actual subject of a moral act (SRS 36 n.65). Although not totally
         devoid of subjectivity, neither communities nor “structures” make moral choices. As
         we saw in our treatment of The Acting Person, they lack the necessary self-conscious agency and intentionality to be held morally
         accountable for their actions.
      

      
       John Paul II’s position, therefore, is that social injustice is a moral evil for
         which the person is primarily responsible. Nonetheless, the mentalities of profit
         maximization at any cost and unfettered aggrandizement are corrosive in modern society,
         since they routinely corrupt individuals and institutions. These attitudes are often
         absolutized and “indissolubly linked,” with one taking precedence over the other (SRS
         37). When we isolate these attitudes, which mask real forms of modern idolatry, we
         understand the true nature of the evil that interferes with the development of all
         peoples. Having diagnosed this evil, we can discern “the path to be   followed in order to overcome it” (SRS 37).
      

      
      The path of conversion, however, is long and complex, where progress is constantly
         thwarted by human frailty and changing circumstances. There is an urgent need “to
         change the spiritual attitudes which define each individual’s relationship with self, with neighbor, with even the
         remotest human community” (SRS 38). Christians must recognize the reality of interdependence
         as a moral category along with the correlative virtue of solidarity. Solidarity is a sincere determination
         to commit oneself to the common good and the welfare of others, for “we are all responsible for all” (SRS 38). 
      

      
      Solidarity is a Christian virtue, similar to charity, which was always the distinguishing
         mark of Christ’s disciples. In light of faith, solidarity can reach greater heights
         as it takes on a Christian dimension of “total gratuity,” forgiveness, and reconciliation
         (SRS 40). The Christian, aware of the common fatherhood of God, perceives that the
         bonds connecting all human persons go beyond the human and the natural since we are
         all “children in the Son” (SRS 40). The supreme model of union we are called to imitate
         is the communion of the Trinity, one God in three persons. Thus, the “we” of earthly
         communities must mirror, however imperfectly, the “We” or communio of the Trinity. As we have seen, the Pope, following the inspiration of St. John
         of the Cross, associates Trinitarian love with mutual self-giving. Therefore, the ultimate expression of solidarity is the gift of self. 

      
       In Chapter VI (§ 41–45) the Pope observes that the Church’s social doctrine, with
         its emphasis on altruism and solidarity, should not be construed as a political program
         or an ideology of some sort. Also, it is not a “third way” between liberal capitalism
         and Marxist collectivism, as some have suggested.[16]     Rather, the Church offers a moral theology aimed at guiding people’s behavior
         and informing their consciences regarding political and economic affairs. Unlike the
         ideologies of capitalism or Marxism, Catholic social doctrine has as its focal point
         the transcendence of the human person. This doctrine must incorporate a “love of preference
         for the poor,” who deserve “a special form of primacy in the exercise of Christian charity” (SRS 42). What is most striking
         about this chapter is John Paul II’s endorsement of democracy as a necessary condition
         of reform for developing countries, which must “replace corrupt, dictatorial, and
         authoritarian forms of government by democratic and participatory ones” (SRS 44). Authentic development requires the overcoming of unjust political
         structures that deny participation of citizens and deprive people of other basic human
         rights.  
      

      
      In the concluding paragraphs (VII: § 46–49), John Paul II concentrates on one of the
         key themes of Sollicitudo: “Peoples and individuals aspire to be free” (SRS 46). The “first principle” for
         promoting social welfare must be freedom. According to the Pope, “development that
         does not include the cultural, transcendent and religious dimensions of men and society . . . is less conducive to authentic liberation” (SRS 46). Above
         all, authentic liberation requires liberation from sin and the structures of sin.
         Christ came to set us free from sin so that we can become servants of one another
         as exemplified in the attitude of solidarity. Thus, the transformation of any society,
         including ones that are impoverished, must be a Christian transformation, or its people
         will not be entirely liberated. 
      

      
      Despite Sollicitudo’s occasional lack of precision, it makes an important contribution to Catholic social
         doctrine. The first conclusion is that authentic human development cannot be equated
         with economic development. Social and economic progress that loses sight of democratic
         values or the priority of man’s cultural and spiritual requirements will not yield
         authentic liberation nor promote human flourishing. Second, Sollicitudo’s defense of the “right of economic initiative” represents a notable innovation in
         Catholic social doctrine. Third, the encyclical calls attention to sinful social structures,
         which are typified by pernicious attitudes such as a voracious desire for profit and
         a relentless quest for power. Finally, in the face of these modalities of evil and
         self-indulgence, we can ignore neither the moral dimension of interdependence nor
         the need for liberation from the bondage of sin. Humanity must commit itself to fostering
         this authentic liberation, or its efforts on behalf of social and economic development
         will remain a dim light flickering against the darkness.
      

      
      Centesimus Annus

      
      On May 1, 1991, the Feast of St. Joseph the Worker, John Paul II issued his final
         encyclical on social matters, Centesimus Annus. The encyclical celebrates the hundredth anniversary of Leo XIII’s Rerum Novarum, and Chapter I (§ 4–11) provides a concise summary and commentary on that groundbreaking
         social encyclical. New in 1891 was the emergence of labor as a virtual commodity,
         subject to impersonal market forces. There was a conflict between capital and labor
         along with abuses of workers, giving rise to “the worker question.” Pope Leo XIII
         condemned this class struggle and expressed the urgency of the Church’s intervention
         on behalf of the worker.[17]     Pope Leo’s intervention created a “lasting paradigm” for the Church, because
         it intimated the tight connection between the Gospel and the resolution of social
         problems. According to John Paul II, “there can be no genuine solution of the ‘social
         question’ apart from the Gospel . . . and the ‘new things’ can find in the Gospel
         the context for their correct understanding and the proper moral perspective for judgment
         on them” (CA 5).
      

      
      The Pope sought to restate the Church’s social doctrine in light of the events that
         have transpired since Rerum Novarum’s publication. At the core of that doctrine remains the transcendent dignity of the
         worker and the dignity of work. As John Paul II demonstrated in Laborem Exercens, the foundational principle of social morality is the priority of labor. What follows
         from this principle is the primacy of the person, who is the bearer of those basic
         human rights that were vigorously reaffirmed by Pope Leo XIII. 
      

      
      These rights, such as the right to property and decent working conditions, still need
         reemphasis thanks to the virulence of “unbridled capitalism” (CA 8). Leo XIII was
         skeptical about the capacity for either liberalism or socialism to deal with these
         problems. Market liberalism has been neglectful of the poor, who are at the mercy
         of “market forces.” As a result, many defenseless individuals require the “intervention
         of government authority” (CA 10). At the same time, although Pope Leo XIII called
         upon the state to remedy the condition of impoverished workers, he did not regard
         socialism as an appropriate solution because of the state’s limitations.
      

      
       Society cannot begin to address complicated social questions without a proper understanding
         of human nature: “The guiding principle of Pope Leo’s encyclical, and of all the Church’s
         social doctrine, is a correct view of the human person and of his unique value” (CA
         11). God has imprinted his own image and likeness on man, “conferring upon him an
         incomparable dignity” (CA 11). Unless man’s transcendence and dignity is properly
         understood and accepted, it will be impossible to rectify injustice and resolve social
         ills. Thus, at the core of the Church’s social doctrine are man’s justly deserved
         natural rights, which flow from his essential dignity as a person. A coherent and
         integral anthropology is the ground for a viable social philosophy.
      

      
      The brief second chapter (§ 12–21) reviews what has occurred since 1891, such as the
         rise of socialism. Leo XIII foresaw the negative repercussions of socialism, a cure
         for worker exploitation that is worse than the sickness itself. In John Paul II’s
         view, “the fundamental error of socialism is anthropological in nature” (CA 13). Socialism
         regards the individual person as an element or “molecule” who is organically integrated
         into the life of the state (CA 13). The individual’s interests and aspirations are
         subordinate to the good of the state. As we have seen, these ideas have a long pedigree
         tracing back to German idealists like Hegel, for whom the person’s spiritual power
         and freedom consists in aiming at the universal law of the state, “making himself
         conformable to that [social] substance, in relinquishing his self, and thus establishing
         himself as the objectively existing substance.”[18]     The person becomes free not as a morally independent whole, but only as a part,
         organically linked to a community or people (Volk) organized as a state. While it may be true that certain civic institutions help
         man cultivate his spirituality and freedom, especially through education and acculturation
         (Bildung), Hegel’s system leaves little room for the priority of a person’s self-transcendence.
         
      

      
      Socialist systems, which exaggerate the totalitarian tendencies of Hegel, do not regard
         man as a free subject fulfilled by his choices, because the good of the individual
         can be attained through the state, quite apart from any choices the individual makes.
         The dignity of the individual person abstracted from the whole is obscured, as “man is reduced to a series of social
         relationships, and the concept of the person as the autonomous subject of moral decision
         disappears” (CA 13). Recall the Pope’s position in The Acting Person: although the person is a social being he or she must remain independent of the state
         and participate freely in social activities and cultural groups.
      

      
       From its atheistic sources socialism derives “class struggle” as the impetus for
         social action. Pope Leo strongly condemned class struggle, the idea that conflict
         aimed at ending nonegalitarian social structures is not constrained by ethical or
         legal considerations. Conflict may sometimes be necessary in pursuit of the common
         good and the struggle for social justice. What is often pursued in class warfare,
         however, is not the general good of society, but “a partisan interest which replaces
         the common good” (CA 14).
      

      
       Communism, defined as the “abolition of private property,” eliminates the market
         and brings the economy under the management of “associated producers” controlled by
         the state.[19]     These producers represent “socialized man” who is finally free and no longer
         at the mercy of “the blind forces of Nature.”[20]     Under Marxism and most of its adaptations, civil society is subject to centralized
         controls and operates with a command economy. However, in such an economic system
         every citizen is reduced “to being a ‘cog’ in the state machine” (CA 15). Man must
         negate his creative initiative and freedom in order to serve the needs of the omniscient
         state. For Marx and his followers, the abolition of property and markets is liberating,
         but the suppression of property and a market economy leads ineluctably to tyranny
         at the hands of the bureaucratic state. Some type of market mechanism is necessary
         for economic efficiency and political liberty.
      

      
      At the same time, Pope Leo acknowledged that the state had a role to play in economic
         affairs: “the task of determining the juridical framework within which economic affairs
         are to be conducted” (CA 15). The state must also safeguard the rights of the workers
         and defend “the weakest by placing certain limits on the autonomy of the parties who
         determine working conditions” (CA 15).
      

      
      Leo XIII perceived the futility of socialism because he understood its underlying
         errors: a flawed anthropology and a conception of human freedom detached from “obedience
         to the truth” (CA 17). Freedom untethered to the truth is impulse that often becomes
         self-love, the fulfillment of one’s own selfish wishes without concern for the needs
         of one’s neighbors. This spurious sense of freedom mixed with nationalist sentiments
         helped spawn the “ideologies of hatred” that precipitated the Second World War.
      

      
      After the war, Europe witnessed the spread of communist totalitarianism. Another response,
         typical of more affluent societies, was emergence of a consumer society, known as
         “consumerism,” as an effort to defeat Marxism on the level of “pure materialism” (CA
         19). Like Marxism, this brand of capitalism represents a reductive approach to anthropology,
         since it reduces man to an economic being who is fulfilled simply by the satisfaction
         of his material needs.
      

      
      Consumerism may have failed to defeat Marxism, but other forces were at work undermining
         the hegemony of the Soviet empire. With his dramatic visit to Poland in June 1979,
         John Paul II himself helped set in motion a chain of events, beginning with the Solidarity
         labor movement’s revolt in Gdansk, which led to communism’s rapid implosion. The collapse
         reached its climax in 1989 with the fall of the Berlin Wall. In Chapter III (§ 22–29)
         the Pope focuses on that fateful year, 1989, and offers his reflections on the reasons
         for socialism’s ultimate demise. First, there was a systemic violation of workers’
         rights, especially the rights to freedom and initiative. Second, there were serious
         inefficiencies inherent in its undynamic and bureaucratic economic system. Socialism
         ignores the wisdom of Adam Smith that self-interest cannot be purged from the human
         spirit without drying up the “wellsprings of initiative and creativity” (CA 25). Finally,
         socialism collapsed because of its promotion of atheism and its failure to recognize
         that human nature “is made for freedom” (CA 25).
      

      
      The failure of socialism reminds us that development “must not be understood solely
         in economic terms but in a way that is fully human” (CA 29). The peak of human development
         has nothing to do with material prosperity but with “exercise of the right and duty
         to seek God” (CA 29). Authentic human development requires a culture that promotes
         religious and moral values along with a democratic form of government that does not
         restrict the Church’s right to preach the Gospel so that people can know the truth
         and live in the truth. 
      

      
         In their respective rebukes of socialism, Popes Leo XIII and John Paul II have
         reaffirmed the right to private property, including private ownership of productive
         assets such as factories and distribution facilities. The philosophical basis for
         justifying this property right and related issues are treated in Chapter IV (§ 30–43).
         Private property rights are required primarily because the earth does not “yield its
         fruits” without work. According to the Pope, “It is through work that man, using his
         intelligence and exercising his freedom, succeeds in dominating the earth and making
         it a fitting home. In this way, he makes part of the earth his own, precisely the
         part which he has acquired through work: this is the origin of individual property” (CA 31). The Pope follows in the liberal tradition of John Locke, who argued that
         under certain conditions labor engenders a property right. However, for both Locke
         and John Paul II, the right to property must be subordinate to the common good, which
         includes the legitimate needs of others.
      

      
      Besides the earth, “man’s principal resource is man himself” (CA 32). All work has a social character, but in a knowledge economy collaboration
         and cooperation are particularly important. Therefore, an economic system must be
         conducive to entrepreneurship and creative collaboration by giving people great latitude
         to make their own choices and follow their own intuitions about the future needs of
         consumers. The basis of the modern business economy must be “human freedom exercised
         in the economic field” (CA 32).
      

      
       From this analysis it follows that the free market “is the most efficient instrument
         for utilizing resources and effectively responding to needs” (CA 34). The Holy Father
         hastens to add that many human needs cannot be satisfied by the dynamics of the market.
         Also, it is a strict duty of justice to ensure that the indigent and those excluded
         from the market for various reasons have their fundamental human needs satisfied.
         There are things that are due to a person because of his or her personhood, and the
         fulfillment of those needs has priority to the logic of free exchange promoted in
         a market economy. 
      

      
      In embracing the free market economy, the Pope is not proposing a certain market structure
         but a “society of free work, of enterprise, and of participation” (CA 35). The Church also recognizes the “legitimate role of profit” (CA 35) in a free market economy, but the quest for profit must be integrated with
         other moral and social demands. Instead of the idealism typical of socialist ideology,
         the Pope opts for economic realism that takes account of man’s self-interest and the
         validity of corporate profits consistent with the principle articulated in Laborem Exercens that labor has priority over capital. 
      

      
      The market economy has enabled man to efficiently meet his material needs, but within
         these economies there is often a different set of problems such as “artificial consumption”
         (CA 36). Consumerism is a dangerous attitude that involves the pursuit of things even
         to the detriment of one’s spiritual welfare. The fundamental problem with consumerism
         is that it inverts the hierarchy of goods so that instrumental goods such as clothing
         and shelter become more important than the intrinsic goods necessary for human flourishing
         such as friendship, knowledge of truth, and worship of God.
      

      
      This criticism of consumerism is not directed at an economic system but at an ethical-cultural
         order that absolutizes the “production and consumption of goods” (CA 39). Economic
         freedom is only one aspect of human freedom; hence, it should not be detached from
         human freedom and human flourishing, which is achieved by participation in basic human
         goods such as marriage and family, friendship, and religion. We can summarize John
         Paul II’s assessment as follows: the market is subordinate to the person, but the
         vitality of the free market is of instrumental importance for our social well-being
         and happiness.
      

      
      Also, capitalism can yield spiritual poverty and alienation even as it efficiently
         satisfies our material needs. The Pope’s discourse on alienation, which can also thrive
         in socialist economies, reflects his treatment of this theme in his philosophical
         works. Alienation arises when man does not see the other as “neighbor” or recognize
         “the value and grandeur of the human person” (CA 41). The Pope retrieves the language
         of The Acting Person, defining the essence of personhood as the “capacity for transcendence,” the ability
         to surpass oneself in order to realize the bonum honestum (CA 41). That good involves giving oneself not to an abstract plan but to other persons
         and ultimately to God Himself. Man is alienated when “he refuses to transcend himself
         and to live the experience of self-giving and of the formation of an authentic human
         community oriented toward his final destiny, which is God” (CA 41). The giving of
         oneself to one’s neighbors builds communio personarum, the antithesis of alienation. Thus, even in his economic life the person must acknowledge
         the priority of self-donation and service to others.
      

      
       Despite these qualifications, the Pope declares his support for capitalism over socialism.
         Capitalism is acceptable, says the Pope, “if by ‘capitalism’ is meant an economic
         system which recognizes the fundamental and positive role of business, the market,
         private property, and the resulting responsibility for the means of production, as
         well as free human creativity in the economic sector” (CA 42). John Paul II prefers
         the term “free economy” to capitalism. He is clearly endorsing the economic freedom
         and creativity that is made possible in a market economy. His principal point is this:
         capitalism is most consistent with the preservation of human dignity and freedom if
         by “capitalism” is meant an economic system that allows people to experiment and make
         free business decisions without the intrusive, heavy hand of government.
      

      
       The free market system, responsibly conceived, follows logically from John Paul II’s
         anthropology based on the person as transcendence, a self-determining subject. Only
         in this market structure does the person have the freedom to determine himself and
         to freely define his human subjectivity in accordance with his conscience. The person
         cannot responsibly exercise his or her freedom if he or she is constrained or controlled
         by the bureaucratic state. Free market economies, despite their limitations, respect
         personal freedom in the economic sphere and create conditions necessary for authentic
         vertical transcendence.
      

      
      Chapter V (§ 44–52) reviews how the free market requires the support of a free polity
         and a morally sound culture. We know that some forms of government are not conducive
         for authentic freedom that always chooses in accordance with truth and goodness. The
         policies of the totalitarian state often obscure the “transcendent dignity” of the
         individual person (CA 44). This state also denies the existence of any absolute truth
         that should shape the person’s identity. The only “truth” is whatever is dictated
         by the state. The totalitarian state despises the Church, since it cannot tolerate
         “the affirmation of an objective criterion of good and evil beyond the will of those in power” (CA 45). Totalitarianism, therefore, must be replaced
         with a true democracy, based on the correct conception of the human person, who is
         the subject of rights by virtue of his God-like rational nature that “exceeds (excedit) the whole universe of things” (GS 14).
      

      
      Given these objections to totalitarian forms of government, it is no surprise that
         John Paul II follows several of his predecessors like Pope John XXIII by endorsing
         democracy. The Catholic Church “values the democratic system inasmuch as it ensures
         the participation of citizens in making political choices” (CA 46). As the Pope explained
         in The Acting Person, totalitarian systems “absorb” persons into their “social interplay” (AP 269; CA
         45), but democracy respects the personal properties of transcendence and participation.
         Through its “structures of participation and shared responsibility” (CA 45), democracy
         can help realize the sort of authentic community envisioned in The Acting Person. 
      

      
      The Church’s contribution to democracy is its “vision of the dignity of the person
         revealed in its fullness in the mystery of the Incarnate Word” (CA 47). Respect for
         this “vision,” however, means that the state must take seriously not only basic human
         rights but two key principles of Catholic social doctrine: the principle of subsidiarity
         and the principle of solidarity. According to the first principle, higher-order communities
         should not interfere in the internal affairs of lower-order communities. The state
         must also cultivate the virtue of solidarity, especially solidarity with the weak
         and the vulnerable, including the unborn. Both virtues are necessary to help overcome
         the “individualistic mentality” ingrained in some cultures and to protect intermediate
         communities like the church and the family (CA 48). As his earlier writings had explained,
         within these more intimate communities one can experience the other as person and
         neighbor so that society itself is more “personalized” (CA 49; PC 202).
      

      
      Totalitarian systems are unacceptable because they nullify individuality and freedom
         through their absorption into the social collective. On the other hand, the ideal
         of participation proposed in John Paul II’s philosophy, whereby persons preserve their
         freedom in society and enjoy positive relations with their neighbors, can be realized
         by a democracy that properly acknowledges its moral foundations (such as the transcendent
         dignity of the person) and supports critical moral attitudes such as solidarity and
         subsidiarity. 
      

      
       Finally, democratic capitalism can only thrive within a human culture that respects
         man’s dignity and ultimate destiny. Human activity takes place within culture, which
         represents the self-expression of the human spirit. Adequate formation of a culture
         begins within the heart of each individual person who must understand his or her identity
         as a person made in God’s image. The Church contributes to culture by reminding man
         of his origin, nature, and destiny and constantly pointing out the irreducible dignity
         of the human person.
      

      
      At the center of every culture is the attitude man adopts about life’s greatest mystery:
         the mystery of God. Different cultures represent “different ways of facing the question
         of the meaning of personal existence” (CA 24). The person does not fully understand
         herself unless she appreciates that she has been made for God and by God in His image.
         In addition, solidarity is the inevitable result of seeing the other as a person made
         in God’s image. A morally strong, theistic culture will strengthen the bonds of solidarity,
         sensitize conscience, and cultivate “collective responsibility” (CA 52). 
      

      
       We now have a full picture of the triadic structure that supports integral human
         liberation: democracy or free political system, a free market economy, and a theistic
         culture that promotes the dignity of the human person.[21]     A humane market economy and a just democracy depend on a culture that supports
         an objective moral order determined by the Creator. Culture has priority because unless
         it promotes and fosters proper concepts of truth and freedom, the market economy becomes
         dominated by consumerism and individualism. At the same time, without benefit of the
         moral truth as its guide, the democratic state can easily be transformed into a “thinly
         disguised totalitarianism” (CA 46).
      

      
      In the final chapter (VI: § 53–62), John Paul II makes explicit the strong anthropological
         thrust of the encyclical. The Pope insists that the Church’s social doctrine be predicated
         on the correct view of man, which the Church receives from “Divine Revelation” (CA
         55). The person’s self-understanding in Jesus Christ is vital for valid social anthropology.
         On the other hand, atheistic or “consumerist” solutions yield alienation because they
         are incapable of revealing man to himself.
      

      
         Centesimus Annus nicely completes John Paul II’s social trilogy. Preserving the priority of labor
         along with the right to economic initiative requires a free market economic system
         linked with a democratic government that empowers each person to exercise his or her
         freedom responsibly. Also essential for integral human liberation is a theistic culture,
         worthy of the human person, that promotes and fosters the truth about God and man.
         
      

      
      Conclusions

      
      The Pope’s Trinitarian personalism, emphasizing the person as imago Dei and confirmed by metaphysics, is at the center of his grand social vision. There
         is a profound concordance between the Trinitarian and social encyclicals. The ontological
         ground of the person’s innate human rights and equal dignity is his elevated status
         as a being with reason and will ordered to freedom based on truth and to interpersonal
         communion. The person is entitled to political, economic, and cultural institutions
         that support the building of communio personarum and respect her capacity for self-transcendence. 
      

      
      The social encyclicals also augment John Paul II’s evolving anthropology. Laborem Exercens assimilates and amplifies the notion of transcendence by reinforcing the intransitive
         or subject-oriented effects of self-determining, human activities such as work. It affirms the metaphysical priority
         of the person over praxis, since all praxis presupposes a human person as its subject
         and the essence of praxis consists in self-realization (PC 266–67). Through praxis
         such as work the person creates himself and thereby “becomes more a human being” (LE
         9).
      

      
      In that same encyclical the Pope sheds further light on the imago Dei theme: the person has been created to work and to assert dominion over nature, and
         in so doing she reflects God’s creative activities. Work and the exercise of power
         are not accidental properties, extrinsic to personhood. However, man should not identify
         himself primarily as a producer or creator, lest he be tempted to “transplant the Prometheus myth into
         the soil of Genesis” (SC 32). He must always be mindful of his dependent sovereignty
         and his vocation of service to others.
      

      
      Sollicitudo and Centesimus Annus can be fully understood only in the light of Laborem Exercens. Both encyclicals explain the political and economic conditions most conducive for
         the flourishing of the free acting person who realizes himself or herself through
         work. A viable socioeconomic system must properly take into account the reality of
         economic self-interest. It cannot be based on individualism, which glorifies that
         self-interest, or totalitarianism, which seeks to negate it. But within democratic
         capitalism, linked to a theistic culture that endorses the objective moral order,
         the individual can preserve his or her freedom in society, generously share in the
         humanity of others, and satisfy basic human economic needs as he or she provides service
         to God and to others. John Paul II’s social philosophy has its antecedent in the conceptual
         framework of The Acting Person, especially the ideal of participation. It integrates the person’s predisposition
         to satisfy his or her self-interest into a Gospel-based view of economic life consistent
         with man’s ecstatic structure and his aspirations for freedom.
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      Thin layers of passing clouds occasionally shielded the crowds in St. Peter’s Square
         from the warm October sun. It was October 11, 1998, and about sixty thousand people
         had gathered in the square for the canonization of Edith Stein, St. Theresa Benedicta
         of the Cross. The Pope seemed exhilarated on this special day, as he officiated over
         this canonization. Edith Stein was a kindred spirit, a creative phenomenologist whose
         irrepressible quest for the truth led her to Jesus Christ. Perhaps it was a coincidence,
         or exquisite timing on the part of the Vatican, but a few days later on October 15,
         the Holy See released John Paul II’s thirteenth encyclical, Fides et Ratio. This encyclical is dedicated to the topic of truth, which is attained in its fullness
         through both Revelation and natural reason. “Faith and reason,” writes the Pope, “are
         like two wings on which the human spirit rises to the contemplation of truth” (FR,
         Preface).
      

      
      Attaining Truth through Faith and Reason

      
      John Paul II addressed the contentious issue of faith’s relation to reason with his
         usual thoroughness and intellectual acuity. This encyclical, like virtually all of
         John Paul II’s works, has strong personalist overtones. In the prelude, he explains
         that the human person has an innate desire to know the truth. Above all, man seeks
         to know himself, but it is only “by knowing and loving God [that] men and women may
         also come to the fullness of truth about themselves” (FR, Preface).
      

      
       What distinguishes the human person, therefore, is the quest for self-knowledge.
         Human beings are set apart from the rest of God’s creation as the only ones who seek
         answers to such fundamental questions as “Who am I?” or “Why is there evil?” The human
         person is on a journey of discovery for self-transparency. Every real truth attained
         on that journey “is but a step toward that fullness of truth which will appear with
         the final revelation of God” (FR 2). According to Edith Stein, “God is truth. Anyone
         who seeks the truth seeks God, whether or not he is aware of it.”[1]    
      

      
      The search for wisdom about the self leads man to a love of wisdom and the practice
         of intellectual disciplines such as philosophy. According to the Pope, the “desire
         for truth is part of human nature itself” (FR 3). Impelled by this desire, human persons
         seek to acquire “universal elements of knowledge” so they can “advance in their own
         self-realization” (FR 4). Drawing on the resources of natural reason, man has discovered
         core philosophical truths, which represent the spiritual heritage of humanity. These
         transhistorical truths include the rules of logic, fundamental norms of morality,
         and the concept of the person as a free and rational subject.
      

      
      The search for truth, therefore, is a vital aspect of what it means to be a human
         person. Human intelligence is a radical dynamism striving to uncover all that there
         is to know about the deepest mysteries of life and being. We typically initiate this
         quest for truth by seeking to know ourselves, and we soon discover that authentic
         self-knowledge is possible only through the knowledge of God’s self-revelation in
         Jesus Christ. 
      

      
      Human knowledge, however, is a complicated affair, involving complex systems of thought.
         Our reflective understanding about God and His created reality has typically come
         from two distinct sources: natural reason and Revelation. The attempt to reconcile
         faith and reason has its origins in primitive Christianity, and the topic has been
         discussed at great length for centuries. Because of the growing rift between faith
         and reason in contemporary culture, the issue needs to be reexamined. John Paul II
         explains that he is more concerned about reason than about faith, thanks to the current
         intellectual climate that cultivates doubt and uncertainty, which yields an unprecedented
         “lack of confidence in the truth” (FR 5).
      

      
      Also, if there is no truth to which freedom is oriented, freedom loses its grounding.
         Without truth that structures human life we end up with the sort of negative anthropology
         celebrated by Sartre or Nietzsche, which proclaims that man is pure freedom or arbitrary
         will-to-power. Yet, according to Christian humanism, man must choose the true, objective
         good apprehended by reason in order to freely perfect himself to become more like
         God, in whose image he has been created. Men and women are “always called to direct
         their steps toward a truth that transcends them” (FR 5). As we saw in The Acting Person, a cogent anthropology must be established on the twin pillars of truth and freedom.
      

      
      But why does modern culture now find itself in the grip of relativism? The major source
         of this state of affairs can be traced back to Descartes, whose thought inaugurates
         the philosophy of subjectivism: the only certitude is the cogito, our own self-consciousness, which determines what is knowable and certain. With
         Descartes, intellectual and moral freedom is born as man now “frees himself unto himself.”[2]     This attitude leads to the grounding of certitude in man himself and the creation
         of contingent values without the horizon of objective truth and goodness.
      

      
      After this reorientation to the subject, the skepticism and cynicism of nineteenth-century
         philosophers like Friedrich Nietzsche is inevitable. Along with the death of God,
         Nietzsche announced the emptiness of all traditional values including the value of
         truth. He scoffs at the “will-to-truth” (Wille-zur-Warheit), the futile human quest to reach some sort of certitude.[3]     With Nietzsche, truth survives but only as a contestable and feeble value. As
         he wrote in his later years, “Art is more valuable than truth.”[4]    
      

      
      The Pope, on the other hand, remains convinced of the absolute value of truth, for
         how can man base his life on doubt or the equivocal “maybe”? We need to renew our
         confidence in reason’s capacity for discovering the truth and to admit that truth
         is a valid ideal, if reason is to support the doctrines of the faith as it has in
         the past. Fides et Ratio, therefore, is primarily a reflection on the “theme of truth” and “on its foundation in relation to faith” (FR 6). It is also an exhortation to philosophers to retrieve their original vocation
         as seekers of universal truth. As Cardinal Ratzinger observed, “Fides et   Ratio seeks to restore to humanity the courage to seek the truth, that is, to encourage
         reason once again in the adventure of searching for truth.”[5]    
      

      
       This meditation on truth begins with a discussion on supernatural Revelation (I:
         § 7–15). The Church offers knowledge to man that has its origin in God Himself. God,
         who loves us beyond all measure, chose to communicate to us through Word and deeds.
         His Revelation, which cannot be relativized, is “utterly gratuitous” (FR 7). The knowledge
         acquired by faith surpasses the knowledge proper to human reason, because the truths
         God reveals must be certain, since “God neither deceives nor wishes to deceive” (FR 8).
      

      
      God’s Revelation to humanity is immersed in time and history, for Jesus Christ became
         incarnate in the “fullness of time” (FR 11, Gal. 4:4). The truth about our personal
         identity was “declared once and for all in the mystery of Jesus of Nazareth” (FR 11).
         Although history is the forum where we witness what God does for humanity, the truth
         of the Incarnation and the truth of the Gospel is universal and eternal. The Gospel
         proclamation is not a historical truth conditioned by a particular place, culture,
         or time. Rather, it is an eternal and universal Word so that all people can know the
         essential truth about their own life, for “only in the mystery of the Incarnate Word
         does the mystery of man take on light” (FR 12; GS 22). 
      

      
      Revelation, however, is “charged with mystery” (FR 13). Although we can begin to grasp
         the truth about God through the Revelation of His Son we cannot know the full truth,
         since Revelation is always an anticipation of the ultimate vision of God. Nonetheless,
         in making Himself known to us God guarantees the truth and “credibility” of what He
         has revealed (FR 13). God’s Revelation demands the obedience of faith. By this faith
         we give our assent to this divine testimony. We can make no claim upon these divine
         truths, which come to us as a gift. Our initial response must be akin to Mary’s: docility
         and gratitude for this Word of God, which must be humbly received by us before it
         is acted upon. 
      

      
      The Pope considers human reason as always predisposed and tacitly open to the truth
         of revealed wisdom. The human intellect cannot be indifferent or neutral to Divine
         Revelation, since Revelation “has set within history a reference point which cannot
         be ignored if the mystery of human life is to be known” (FR 14). Anyone who searches
         for the ultimate truth about human life in good faith will be ineluctably drawn to the mystery of God. Revelation, according to the Pope,
         “introduces into our history a universal and ultimate truth which stirs the human
         mind to ceaseless effort; it impels reason continually to extend the range of its
         knowledge” (FR 14).
      

      
       If the intellect is naturally drawn to truth and committed to uncovering the intelligibility
         of being, it will always be reaching out to the furthest horizons. Reason will inevitably
         encounter the Trinitarian God, the unlimited horizon of all being as truth and goodness.
         Our finite intellect can never be satisfied until it discovers this ultimate truth
         of God as Creator and Redeemer. The intellect sincerely committed to the pursuit of
         the truth cannot be indifferent to the historical event of the Incarnation. Any search
         for truth is a search for Christ, who declared “I am the truth” (John 14:6).
      

      
      Chapter II (§ 16–23) is a reflection on the organic unity between the knowledge of
         reason and the wisdom of faith. This harmony between faith and reason and the oneness
         of truth was taken for granted by most philosophers in previous eras. Christian medieval
         philosophers have expressed in metaphysical language the doctrines that were accepted
         by the faith. Thanks to the Revelation of Genesis, they had faith that God created
         the world, and they went on to explicate this belief using philosophical categories
         such as efficient causality in order to make the world’s origin more intelligible
         to inquiring minds. This relationship, however, is now suspect in some philosophical
         circles. Martin Heidegger, for example, has expressed a common belief that faith and
         reason are naturally separated by a great chasm: “The absoluteness of faith and the
         doubtfulness of thought represent two different domains divided by an abyss.”[6]     Implicit in this assertion is Heidegger’s own conviction that truth uncontaminated
         by negativity is inaccessible to human thought. But this false separation of faith
         and reason will hamper man’s effort to apprehend the one, indivisible truth.
      

      
      Why are both faith and reason so vital for this quest for truth? Reason’s resources
         are necessary to understand history and the fate of peoples, which are important realities
         to be analyzed and assessed. But faith directs reason’s path. Faith is invaluable
         because it can “sharpen the inner eye,” opening the mind to uncover the “workings
         of Providence” (FR 16). Faith in God provides a context of trust and confidence for
         one’s journey to truth. The salient point is that there is no reason for competition
         between faith and reason, for “each contains the other, and each has its own scope
         for action” (FR 17). Faith and reason form a unified, harmonious whole: they are distinct but cannot be separated without damage to their integrity. Faith includes reason,
         and reason has an intrinsic but implicit openness to faith. 
      

      
      The history of the Chosen People represents an exemplary model of how faith and reason
         collaborate. The Israelites opened their minds to the path that leads to mysterious
         encounter with God. According to the Pope, God’s Revelation allowed Israel “to plumb
         the depths of all that she sought in vain to reach by way of reason” (FR 18). The
         Chosen People realized that if reason was to be faithful to itself and its quest for
         truth, it must respect God’s rules based on His provident love. 
      

      
      This God, who has made his transcendent sovereignty known to those who will listen,
         also reveals Himself in nature. One can infer, therefore, that nature has intrinsic
         intelligibility that makes objective knowledge of reality possible. The Book of Wisdom
         affirms that from its ability to reason about nature, the human mind can rise to God.
         Reasonable men and women begin to realize that there must be a Divine Source for the
         order and structured beauty of reality. For many, a theistic understanding of the
         universe affirming the existence of God offers a more tenable worldview than an atheistic
         one. Reason is valued without being “overvalued,” because “these results acquire their
         true meaning only if they are set within the larger horizon of faith” (FR 20). When
         reason is enlightened by faith it can move beyond the level of natural theology and
         penetrate to a deeper understanding of God and His creation. 
      

      
      St. Paul echoes the insights of Wisdom literature by explaining how God stirs in human
         reason an “intuition” of His power and divinity (FR 22; Rom. 1:20). Paul seems to
         suggest the mind’s capacity for metaphysics, which is a search for the ultimate meaning
         and intelligibility of the universe. Despite reason’s potential, however, it has serious
         limitations as symbolized by the “tree of knowledge of good and evil” (Gen. 2:17).
         From the beginning, our intellect has been dependent on God for knowledge about good
         and evil. Those who attribute complete sovereignty to their intellectual capacities
         are affected by the same pride that blinded the first parents. After the fall, finite
         reason’s path to God’s truth encounters obstacles. Thanks to original sin, our capacity
         to know truth “was impaired by an aversion to the One who is the source and origin
         of Truth” (FR 22). Reason’s fallen condition requires Revelation. Closed off from
         faith, reason is often blind, “a prisoner to itself” (FR 22).
      

      
      At the same time, it is obvious that the search for truth cannot be based on faith
         alone, since authentic faith presupposes the objectivity of knowledge and logical
         expression. Revelation must be mediated by reason and expressed in rational categories
         so it can be properly understood. This theme of reflective understanding becomes the
         focal point of Chapter III (§ 24–35), “Intellego ut credam.” There is a “seed” of desire and longing for God within the deep recesses of each
         heart. This longing is not in vain. There is a path that human reason can choose to
         pursue that begins with “reason’s capacity to rise beyond what is contingent and set
         out toward the infinite” (FR 24). Philosophy has thematized this universal desire
         and provided us with the necessary tools, including key metaphysical principles, to
         facilitate this search for truth.
      

      
      We are completely dependent on the possession of “true” knowledge, because without
         some certitude life becomes unbearably difficult and confusing. Truth is important
         even in our everyday affairs—we need to know “how things really are” so that we can
         care for ourselves and our families (FR 25). Acting morally and responsibly depends
         on our capacity to apprehend the truth: “Only true values can lead people to realize
         themselves fully, allowing them to be true to their nature” (FR 25). Truth is central
         to the moral life. As we saw in our review of The Acting Person, authentic vertical transcendence and self-realization depends upon our apprehension
         of the truth about the objective good. And we cannot discern the bonum honestum without the aid of reason (LL 158).
      

      
      The search for truth also extends to those existential questions that have preoccupied
         man from the ancient time of Socrates: “Does life have meaning? Where is it going?”
         (FR 26). People are not content with particular truths. Rather, they seek out “an
         absolute which might give to all their searching a meaning and an answer—something
         ultimate, which might serve as the ground of all things” (FR 27). Our ambient postmodern
         culture assumes the futility of any search for an “absolute” or an ultimate reality,
         but John Paul II argues that the search for ultimate truth springs forth from an innate
         drive found in all human persons.
      

      
      Although the search for truth is sometimes difficult, the need for truth is indisputable,
         because life can never be grounded upon doubt or deception. Therefore, it is fitting
         to define the person “as the one who seeks the truth” (FR 28). Thus, this encyclical adds another dimension to our understanding of man
         unfolding in John Paul II’s teaching. We are all by nature prone to ask profound existential
         questions. We are truth seekers and sharers, and our pursuit of truth does not cease
         until we come upon the ultimate reality that finally satisfies the intellect. Moreover,
         it is precisely because the person is transcendence, a fundamentally spiritual being
         with an “inner life,” that he or she can seek the truth, especially the truth about
         the good (LR 22–23; PC 175).
      

      
      In the wake of burgeoning epistemological skepticism, the Pope underscores the necessity
         of truth, which, as he explains in The Acting Person, is “essential for the possibility of human knowledge” (AP 146). He also emphasizes
         reason’s power to know the truth. Without confidence that we possess an inner light
         or capacity to know what is true, we would not take those first steps on behalf of
         scientific research. When we engage in such research or other intellectual pursuits
         we implicitly confirm the principle of intelligibility and affirm our nature as a
         “being who seeks the truth.” As John Paul II writes, “It is unthinkable that a search
         so deeply rooted in human nature would be completely vain and useless” (FR 29).
      

      
      The basis of this confidence can be found in the pre-papal writings. If we proceed
         from “correct anthropological assumptions,” we know that we are not purely sensory
         beings confined to subjective sense images (PC 116). Thanks to the soul we have a
         “rational essence” and therefore a cognitive power to attain true knowledge when a
         transcendent object given in experience makes itself evident. Cognition does not create
         its own content but becomes true when the mind allows itself to be informed by a real
         being which produces in the knower a similitude of its intelligible form or its “essential
         content” (PC 115).
      

      
      There are several different modes of truth. The first mode is empirical truth proper
         to scientific research. At another level of reflective understanding we find philosophical
         truth, which is attained by reason’s speculative powers. Philosophy reveals the ultimate
         verities about the nature of man, the existence of God, and the possibility of knowledge.
         According to the Pope, all men and women are not just truth seekers, they are philosophers with their “own philosophical
         conceptions” and “comprehensive vision” (FR 30). All human beings are by nature moral
         and metaphysical inquirers who seek out the truth, especially the truth about the
         human good. The Pope assumes that the corollary of this subjective questioning is
         accessibility to universal and permanent truths that enlighten the human intellect.
         If that is not the case our answers become a matter of individual choice so that arbitrary
         choice, not truth, becomes sovereign.[7]     Finally, there are religious truths, “the answers which the different religious
         traditions offer to the ultimate questions” (FR 30). 
      

      
      These three modes of truth are linked together, but before exploring that linkage
         the Holy Father turns to a brief discussion on belief. All human beings live by belief
         because they cannot possibly verify all the data they have to accept in order to safely
         live out their daily lives. Thus, “in believing, we entrust ourselves to the knowledge
         acquired by other people” (FR 32). This insight draws from the Pope’s relational anthropology,
         which regards the person not as an isolated individual but always enveloped in a web
         of relationships with others. The quest for truth is a communal process and not a
         solitary endeavor. We entrust ourselves to those “others” by our belief in what they
         say and do in order to support our existence. 
      

      
      It is a human being’s nature to seek the truth, and this search “can reach its end
         only in reaching the absolute” (FR 33). Thanks to the capacities of his intellect
         man is capable of assimilating this truth, which is attained not only through reason
         but also through trust in other persons. In this “unstoppable” search for truth and
         for a person in whom they can place their trust, “Christian faith comes to meet them”
         in the form of Jesus Christ, the Incarnate Word (FR 33).
      

      
      The Holy Father hastens to add that the truth which God reveals to us in Jesus Christ
         is not opposed to the truth apprehended by the philosophers. The two modes of knowledge,
         belief and philosophical inquiry, “lead to truth in its fullness” (FR 34). It is the
         same God who writes the book of nature, in which we can see the intelligibility of
         the natural, created order, and the book of Revelation. Christ embodies the unity
         of natural truth and Revelation. Thus, our search for truth will be futile unless
         it culminates with faith in the Incarnate Word. Edith Stein’s life is a testimony
         to this insight: she searched in vain for the fullness of truth in the writings of
         contemporary philosophers. Her philosophical work opened the way to truth, but the
         fullness of truth was discovered only when she encountered Jesus Christ. 
      

      
       Faith and reason, therefore, bring us to the same one truth, but we need to explore
         more explicitly “the relationship between revealed truth and philosophy” (FR 35).
         The intimacy of this relationship is the axis of reflection in Chapter IV (§ 36–48).
         In order to probe this issue, the Pope traces Christianity’s adoption of philosophy
         as a means of explaining the faith. Pioneers in encouraging this accommodation of
         classical culture included St. Justin and Clement of Alexandria, who called Greek
         philosophy “the hedge and protective wall” surrounding the teachings of the Church
         (FR 38). Christian thought began to make use of philosophy, always careful to “distinguish
         itself clearly from philosophy” (FR 39). Plato’s efforts to go beyond the sensible
         world were highly suggestive to Christian thinkers struggling to explain a supersensible
         reality. As a result, the “Christianizing” of Platonic thought can be found in the
         work of the Cappodocian Fathers, Dionysius the Areopagite, and especially St. Augustine,
         who produced “the first great synthesis of philosophy and theology” (FR 40). The Church
         Fathers welcomed reason to help explain aspects of the faith, and yet they used the
         faith to purify rational discourse of myths and superstitions. Philosophy helps reason
         to be “rightly tuned” so it can rise to “higher planes of thought” (FR 41).
      

      
      The Holy Father singles out the monumental work of St. Thomas Aquinas as an exemplary
         model of the harmony or interaction between faith and reason. St. Thomas realized
         that “faith builds upon and perfects reason,” while reason contributes to the understanding
         of Divine Revelation (FR 43). Therefore his system represents a model for the correct
         way of doing theology. What makes Aquinas’s thought so attractive is its commitment
         to both realism and orthodoxy. Thomistic philosophy has an enduring focus on “what
         is,” not “what seems to be,” on reality rather than appearance (FR 44). 
      

      
      Thanks to the “exaggerated rationalism” that emerged in the Enlightenment period,
         the “organic link” between faith and reason, so evident in the work of Aquinas, was
         decisively ruptured (FR 45). Modern philosophy has moved further and further away
         from Christian Revelation, and it presently seems to be in the throes of a narrow
         rationalism. Contemplative reason, which once sought answers to man’s deepest questions,
         has been displaced by instrumental reason and “the promotion of utilitarian ends”
         (FR 47). 
      

      
      For John Paul II, this is an unwelcome development. Hence he calls upon philosophers
         and theologians to renew the link between faith and reason “because each without the
         other is impoverished and enfeebled” (FR 48). Faith without reason runs the risk of
         “withering into myth or superstition,” and reason unrelated to faith will ignore the
         “radicality of being” (FR 48). Faith and philosophy must recover their deep unity,
         which characterized Western thought for centuries: “The parrhesia [outspokenness] of faith must be matched by the boldness of reason” (FR 48). This
         interaction of faith and reason provides the optimal opportunity to attain knowledge,
         however imperfect, of the divine and to communicate that knowledge effectively.
      

      
       This reunion of faith and philosophy will be fruitless unless philosophy once again
         concerns itself with sapiental wisdom. Unfortunately, modern philosophy has taken
         some wrong turns and fallen into error (FR 49). Hence the need for the Magesterium’s
         intervention in the trajectory of contemporary philosophy (V: § 49–63). The Church
         must intervene when major elements of a particular philosophical system are incompatible
         with its faith. Many philosophical opinions directly affect the Church, which must
         always be a “witness to the truth” (FR 50). Philosophy deals directly with issues
         of special pertinence for the faith such as the existence of an Absolute Being, human
         freedom, and the nature of morality. Erroneous philosophical opinions, therefore,
         sow seeds of doubt that can create great confusion among the faithful. 
      

      
      Nonetheless, the Church’s purpose in such an intervention is not to “canonize any
         one particular philosophy in preference to others,” but to promote and encourage philosophical
         inquiry (FR 49). We must take careful note of the Pope’s support for philosophical
         pluralism. The Pope admits that “no historical form of philosophy can legitimately
         claim to embrace the totality of truth” (FR 51). While he praises Thomism, he recognizes
         that other philosophical systems can mediate the truth of Revelation.
      

      
      But the Pope is concerned with philosophy’s willingness to “rest content with more
         modest tasks such as the simple interpretation of facts” (FR 55). This is due to philosophy’s
         “deep-seated distrust of reason,” which is leading to “the end of metaphysics” (FR
         55). In addition, the entrenchment of postmodernism has created “widespread distrust
         of universal and absolute statements,” which further undermines the discipline of
         philosophy (FR 56). This is especially true for those who regard the truth as a matter
         of consensus rather than as a correspondence between the mind and reality.
      

      
       Although John Paul II welcomes other philosophical approaches, he endorses Aquinas’s
         basic notion of being, which is certainly open to new and creative interpretations.
         He firmly believes that the breakdown of metaphysical realism with its concomitant
         acceptance of truth as “a consonance between intellect and objective reality” has
         dire consequences for those striving to defend Christian doctrine (FR 56). Theology
         stripped of traditional metaphysical support threatens the intelligibility of Revelation,
         which refers so often to transcendent and spiritual reality. It needs to rely on metaphysical
         categories such as the finite and infinite or act and potency. Metaphysics rescues
         the faith from eliding into irrationality or falling prey to the perils of subjective
         fideism.
      

      
       Arguably, as the Pope has strongly implied, Catholic theology is much poorer for
         its abdication of Thomistic philosophy and metaphysical reasoning. Modern theologians
         often encounter serious obstacles when they abandon metaphysical concepts. Some theologians,
         for example, claim that all of our conceptual language about God is metaphorical,
         neither univocal nor analogical to the language we use to describe finite human persons.[8]     But consider the implications of this proposition. The term metaphor means “like
         something else,” and suggests that our language about God is purely figurative, not
         factual. If every statement about God is a metaphor, there is nothing we can say about
         God that is literally true. It would seem that we can’t even assert that “God is”
         or that “God is intelligent.” If the statement “God is intelligent” is simply a metaphor,
         it is a figure of speech and doesn’t really communicate a true attribute of God. It
         is far better to rely on St. Thomas’s rich notion of analogy supported by his theory
         of efficient causality, which recognizes a necessary causal similitude between all
         creatures and God. From this it follows that there are analogous predicates that must
         necessarily be attributed to God. Thus, we know that God possesses intelligence, albeit
         in an infinite way. In the Creator there exists the unlimited perfection of intelligence
         or understanding, which bears some similarity to the limited perfection of intelligence
         in creatures. As Aquinas has said, we know that God is intelligent but we do not know
         how He is intelligent.[9]    
      

      
      John Paul II is open to other forms of philosophical speculation that have sought
         “to keep alive the great tradition of Christian thought which unites faith and reason”
         (FR 59). But his ratification of philosophical pluralism should not cloud the urgent
         need to return to metaphysical study of the ultimate human questions. As the Pope’s
         earlier writings made clear, metaphysics provides the philosophical foundation and
         complement to the Biblical anthropology of Gaudium et Spes, which declares the “transcendent capacity of human reason” (FR 60) by which the
         person “is superior to the totality of things” (GS 15). The time has come for theologians
         to creatively retrieve the thought of St. Thomas Aquinas, who so skillfully incorporated
         metaphysical understanding into his theological framework. The study of philosophy
         is “fundamental and indispensable to the structure of theological studies” (FR 62).
      

      
      Philosophy and Theology

      
      Once he has demonstrated the necessary union between Revelation and natural reason,
         the Holy Father moves on to review a closely related issue: the interaction between
         philosophy and theology (VI: § 64–79). Theology is a reflective understanding of God’s
         word in the light of faith in accordance with two principles: auditus fidei (hearing the faith) and intellectus fidei (understanding the faith). With the first principle, “theology makes its own the
         content of revelation as this has been gradually expounded in Sacred Tradition [and]
         Sacred Scripture” (FR 64). The “content of revelation” has been proclaimed and believed
         by the Church since its earliest days. It was often summarized by St. Paul and other
         early Christians in creedal statements that proclaimed the salvific effects of the
         Paschal Mystery (1 Cor. 15:3–5). Second, through intellectus   fidei, reason animated and supported by faith, one seeks to understand more deeply the
         implications of these truths of the faith. Philosophy clearly contributes to intellectus fidei: “Without philosophy’s contribution, it would in fact be impossible to discuss theological
         issues such as . . . personal relations within the Trinity, God’s creative activity
         in the world, the relationship between God and man” (FR 66).
      

      
      Dogmatic theology presupposes such a philosophy of the world, the human person, and
         being itself that has “objective truth as its foundation” (FR 66). The Pope clearly
         implies the need for a solid philosophical warrant for dogmatic truths lest they become
         unintelligible or too easily deconstructed. Moral theology has “even greater need
         of philosophy’s contribution” (FR 68). Christians need the help of reason to apply
         the moral principles found in Scripture to complex, concrete situations. Moral theology
         also depends on philosophy for a proper vision of human agency and responsibility.
         
      

      
       This dependence on philosophy, however, is rejected by some theologians who claim
         to be attuned to the link between faith and culture. Some of these theologians have
         a false notion of cultural pluralism that repudiates “the universal value of the Church’s
         philosophical heritage” (FR 69). While some cultural distinctions should be respected,
         the Word overcomes the walls separating different cultures. Every culture has the
         “intrinsic capacity” to receive Jesus’s offer of universal salvation, and “no culture
         can ever become the criterion of judgment, much less the ultimate criterion of truth
         with regard to God’s revelation” (FR 71). The truth of the Good News is necessarily
         transcultural and accessible to all peoples at all times, even though it can be faithfully expressed
         in different languages and cultural motifs. If this were not true, Jesus’s unequivocal
         mandate to “go forth and teach all nations” would make no sense.
      

      
       This relationship between theology and philosophy, which mutually support each other,
         might be best construed as a circle. Theology’s starting point is the Word of God
         revealed in history, and the tools of philosophy help us better understand that Word.
         The intelligibility of Revelation is greatly enhanced by philosophy, especially metaphysical
         philosophy. Philosophy’s relationship to theology has shifted over time, especially
         as philosophy has awakened to the possibilities of its own autonomy. 
      

      
       We can perceive the fruitfulness of this circular relationship in the work of many
         philosophers, including the “great triad” of medieval philosophers: St. Anselm, St.
         Bonaventure, and St. Thomas Aquinas (FR 74). Any of these philosophies can mediate
         the truths of Christianity without compromising the synthetic unity of the faith.
         The Holy Father also singles out more recent philosophers such as John Henry Cardinal
         Newman, Edith Stein, and Étienne Gilson, whose writings exhibit a “fruitful relationship
         between philosophy and the Word of God” (FR 74). 
      

      
      The Pope detects three different stances of philosophy with regard to Christian faith.
         The first stance is “philosophy completely independent of the Gospel’s revelation” (FR 75). He has in mind philosophy before the birth of Christ, which was presumably
         “untouched” by the Gospel. In the works of the ancient Greeks we witness philosophy’s
         “valid aspiration to be an autonomous enterprise” (FR 75). The Pope undoubtedly would affirm that philosophers like Plato
         and Aristotle were capable of grasping key philosophical truths without the benefit
         of Revelation. Aristotle theorized that the truth of being lies in the universal concept,
         and he finds the concept in sensible reality as the intelligible form that gives a
         thing its identity. While this aspiration to be autonomous should be supported, we
         must not forget that natural reason “is always open—at least implicitly—to the supernatural”
         (FR 75). There is also an invalid autonomy of thought that conceives of philosophy
         as “separate” from the faith and self-sufficient. In John Paul II’s view, a philosophical
         system is impaired if it excludes the truths proffered by Divine Revelation.
      

      
      The second stance has become known as Christian philosophy. John Paul II defines such
         philosophy as follows: “a philosophical speculation conceived in dynamic union with
         the faith” (FR 76). The insights of Christian philosophy “would not have happened
         without the direct or indirect contribution of Christian faith” (FR 76). Typical Christian
         philosophers include St. Augustine, St. Bonaventure, and St. Thomas Aquinas. The benefits
         derived from Christian philosophy are twofold. The first benefit is subjective because
         faith, which is a theological virtue, purifies reason and liberates it from presumption,
         the “typical temptation” of philosophers (FR 76). Faith instills other virtues such
         as humility, along with the courage to pursue questions difficult to resolve without
         Revelation. The second benefit is objective and concerns content: Christian philosophy
         will take up certain truths that may not have been discovered by reason unaided by
         Revelation such as the notion of a free and personal God who is the Creator of the
         world. Reason has broadened its scope thanks to its inclusion of these Christian ideas,
         but this does not mean that philosophers are now working as theologians.
      

      
      The third stance is theology’s calling upon philosophy. Theology needs philosophy
         “as a partner in dialogue” for a deeper comprehension of its universal truths (FR
         77). Theology has always needed the contribution of philosophy. We should not be surprised
         that the Church Fathers adopted non-Christian philosophies to explain the faith. Despite
         the “transformation” philosophy must undergo, its autonomy is unimpaired by its service
         to theology. Faith transforms philosophy by exorcising it of hubris and opening it
         to new horizons of reflection. 
      

      
      We see now why faith and reason need to “recover the profound unity which allows them
         to stand in harmony with their nature without compromising their autonomy” (FR 48).
         When philosophy is separated from Revelation, its integrity is compromised. Philosophy
         that is a search for truth and a radical “will to know” must always be open to the
         Gospel. Jesus is the center of history, and nothing before or since that reference
         point is untouched by the Incarnate Word. At the same time, reason’s “legitimate autonomy”
         cannot be denied. Philosophy makes an indispensable contribution to theology, which
         validates this autonomy.
      

      
      It should also be evident why the Magesterium has repeatedly praised the unique achievement
         of St. Thomas Aquinas. The truths of the faith make certain demands on philosophy
         for their intelligible expression, and a philosophy without a metaphysical horizon
         is inadequate for meeting those demands. Despite John Paul II’s endorsement of pluralism,
         he continues to single out Aquinas’s thought as “an authentic model for all who seek
         the truth” (FR 78). Aquinas brilliantly fused faith and reason in the most “elevated
         synthesis ever attained by human thought” (FR 78). 
      

      
       Chapter VII (§ 80–99) prescribes a course of action for resolving some of the problems
         enumerated in the encyclical. Regrettably, some theologians have long given up the
         resourceful methodologies of St. Thomas Aquinas. They have abandoned metaphysical
         categories, choosing to rely on narratives or methodologies that restrict philosophical
         reasoning. John Paul II points out, however, that the Biblical anthropology so critical
         to his whole theological enterprise has exceptional “philosophical density” (FR 80).
         In the Bible we find an answer to vexing questions about life’s meaning and the problem
         of moral evil, and these primal truths can be mediated and expressed with the help
         of philosophy’s rational categories. 
      

      
      Once again, therefore, we see the complementarity of Revelation and philosophy. But
         not any philosophical system will do. What’s necessary is a philosophy commensurate
         to the profound depth and universality of God’s Word. The Holy Father enumerates three
         requirements for such a philosophy. First, it must recover its “sapiential dimension”
         as a search for wisdom about the ultimate questions such as the meaning of life. 
      

      
      Second, it must verify “the human capacity to know the truth, to come to a knowledge
         which can reach objective truth by means of adaequatio rei et intellectus” (FR 82). A sound philosophy reaffirms our cognitive power to achieve true and certain
         knowledge. Such knowledge is attained when there is a correlation between the knower
         and the known, a conformity between the human mind and reality.[10]     Implicit in this epistemology is the assumption that God has created an intelligible
         and transparent reality, and He has given us an intellect that can know created beings, objectively but incompletely. According to Pieper, “The expression
         ‘things are true’ means in the first place that they are creatively thought by God,
         [and] in the second that they can be approached and grasped in human knowledge.”[11]     A realist epistemology committed to actual knowledge of reality is perfectly
         conducive to explore “the riches found in the word of God” (FR 82). 
      

      
      Third, philosophers need to retrieve traditional metaphysics and return to “a philosophy
         of genuinely metaphysical range, capable . . . of transcending empirical data in order to attain something absolute,
         ultimate, and foundational” (FR 83). Without the move from a phenomenon to its foundation,
         knowledge remains incomplete and purely experiential. The Pope affirms the need for
         a metaphysical approach to anthropology to provide a foundation for the sort of phenomenological
         project undertaken in The Acting Person. While phenomenology reveals hidden aspects of the person’s “interiority,” only metaphysical
         analysis “penetrates to the spiritual core and the ground from which it arises” (FR
         83). As he stated in one of his previous works, our metaphysical understanding of
         the person as substantial being with a rational nature constitutes the “metaphysical
         terrain” in which “personal human subjectivity is realized” (PC 212).
      

      
      It follows that theology without a metaphysical horizon that explores questions of
         being, causality, and substance is incapable of mediating the truths of the faith
         or moving beyond a superficial analysis of religious experience. The importance of
         a realist epistemology and metaphysics becomes more evident in light of current developments
         in the area of hermeneutics. The interpretation of God’s Word cannot trap us in circles
         or in a hall of mirrors “without ever leading us to a statement which is simply true”
         (FR 84). Otherwise, Revelation from God would lack any real meaning, since our human
         concepts and language would always fail to reflect a real (albeit limited) knowledge
         of God. 
      

      
      Unless philosophy can meet these three requirements it will be ill equipped to mediate
         the truths of Revelation. A deficient philosophical system that prescinds from metaphysical
         principles or embraces skepticism will be unable to properly explain the Church’s
         teachings about creation, the soul’s immortality, and other key dogmas. As a result
         the goal of fides quaerens intellectus will be thwarted.
      

      
       Can philosophy in the twenty-first century rise to the occasion and satisfy these
         requirements? Unfortunately, there are trends in philosophy that do not augur well
         for its future. These trends include eclectism, which randomly chooses ideas “without
         concern for their internal coherence” (FR 86). The Pope’s concern about eclectisim
         serves as a caveat for those who might push the popular notion of philosophical pluralism
         too far. Another questionable trend is historicism, which has its roots in the thought
         of philosophers like Martin Heidegger, who claimed that because man is a temporal
         and historical being (“geschichtlicher Mensch”), truth must be a function of time and history.[12]     Although it is important to be sensitive to the historical and cultural context
         in which a doctrine is formulated, reductive historicism regards the truth of a philosophy
         as contingent upon “its appropriateness to a certain period and historical purpose”
         (FR 87). There is also scienticism, which only values scientific knowledge and relegates
         theological knowledge to the realm of “mere fantasy” (FR 88).
      

      
      Such trends, if followed to their logical conclusions, can easily lead to radical
         skepticism and nihilism, which proclaims the “denial of all foundations and the negation
         of all objective truth” (FR 90). Although nihilism cannot validate its radical claim
         of the rejection of all fixed truths and eternal values, it still opens the door for
         unconditioned freedom. Some have claimed that the foundation of freedom is its emptiness,
         its refusal to favor good versus evil. On the other hand, for John Paul II, there
         can be no genuine freedom without truth: “Truth and freedom either go together hand
         in hand or together they perish in misery” (FR 90).
      

      
      The Pope is also concerned about certain trends evident in postmodern philosophy.
         A few postmodernists have exhibited a militant hostility toward the faith, while others
         simply argue that the era of eternal truth and certitude is behind us. In their estimation,
         we must now learn to live in a horizon of the “total absence” or incessant deferral
         of meaning, where all truth claims to be provisional and tentative (FR 91). The postmodern
         mentality has seeped into certain circles of theological reasoning, leading some theologians
         to question the certitudes of the faith. 
      

      
       Philosophy must overcome the pessimism that terminates in radical skepticism, but
         there is also the need for reform in the sphere of theology, which must renew its
         methods in order to serve the purpose of evangelization and look to the “ultimate
         truth which revelation entrusts to it” (FR 92). The chief purpose of theology is simple:
         to provide an understanding of Revelation and the faith (FR 93). At the heart of orthodox
         theological reflection there is contemplation of the faith’s deepest mysteries such
         as the Trinity. Revealed truths are permanent and universal, though they can be expressed
         in the concepts or language available to a particular culture. Each culture must conform
         to dogmatic truth and overcome cultural particularities inconsistent with the universal
         teaching of the Church, which is “not confined to time and culture” (FR 95).
      

      
       The intellectus fidei demands the contribution of philosophy, especially the philosophy of being. The Pope
         has reiterated this point several times in the encyclical and obviously has strong
         convictions about reviving the Christian tradition, which views reality in its “ontological,
         causal, and communicative structures” (FR 97). In addition, moral theology needs the
         support of philosophy. However, it must turn away from deficient paradigms such as
         subjectivism and utilitarianism. Instead, a coherent moral theology depends on a philosophical
         ethics that looks to the “truth of the good” and recognizes its dependence on anthropology
         and metaphysics (FR 98). Moral truth is rooted in being’s intrinsic goodness and in
         a metaphysics of the human person, who is ordered to goods connatural to his perfection
         that become manifest through reason (LL 243–44). In continuity with his philosophical
         writings, the Pope rejects any moral theory that bases moral goodness not in being
         but in subjective consciousness. 
      

      
       In the final chapter (§ 100–108) John Paul II reasserts his main claim that faith
         and reason “mutually support each other,” and he reemphasizes the indispensability
         of philosophy for a fuller grasp of Christian doctrine that is mediated through rational
         categories. Christian philosophers have a particularly important role to play in reaching
         out to unbelievers by creating a “ground of understanding and dialogue” with those
         who lack faith (FR 104). Theologians must initiate a “critical dialogue” with philosophy
         so that they can “restore the intimate bond between theological and philosophical
         wisdom” (FR 105). Above all, philosophers are called to summon the courage to recover “the range of authentic wisdom and truth—metaphysical truth included—which
         is proper to philosophical inquiry” (FR 106). 
      

      
      Conclusions

      
      How can we summarize the riches of this encyclical without oversimplifying its elegant
         message? Perhaps the most significant theme is natural reason’s intrinsic openness
         to Divine Revelation. Man’s reason and basic “willing to know” cannot be neutral to
         the mystery of God. The Pope insists that reason and faith are interior to each other,
         since “each is found in the other” (FR 17). Accordingly, a principal theme is the
         requirement that “faith and philosophy recover the profound unity which allows them
         to stand in harmony with their nature without compromising their mutual autonomy”
         (FR 48). 
      

      
      If we acknowledge this harmony, we will readily perceive theology’s dependence on
         philosophy along with the need for a philosophical system commensurate with the Word
         of God. Theology needs philosophy as a “partner in dialogue,” but only a philosophy
         with a sapiential dimension that can lead us into a deeper understanding of the highest
         things. While the Pope accepts philosophical pluralism, he singles out Thomism for
         its suitability as a partner in this ongoing dialogue. Aquinas’s philosophy is esteemed
         because of its metaphysical and epistemological realism, which must be reintegrated
         into theological reflection.
      

      
      The Pope’s prescription of metaphysics as an antidote for man’s flight to nihilism
         and radical skepticism has turned out to be one of his most contentious claims. In
         a thoughtful critique of Fides et Ratio, Thomas Guarino argues that many contemporary thinkers are seeking to overcome relativism
         without a “renewed metaphysics, which they deem philosophically untenable.”[13]     Suspicious of “universal metaphysical claims” but not distrustful of reason itself,
         they seek a middle way between postmodern relativism and metaphysics. Guarino claims
         that the search for this middle way, which “limits rationality to practical reason,”
         is not given its due in this encyclical.[14]     But does this “middle way” deserve to be taken seriously? It presumes that the
         pursuit of metaphysical wisdom is taboo and that “universal claims” are invalid. But
         these presumptions are unwarranted. The Pope refuses to submit to an arbitrarily restrictive
         theory of knowledge, such as empiricism or some form of limited practical reason.
         These epistemologies argue that human knowledge cannot take the form of universal
         and necessary judgments since knowledge is contingent upon a culturally bound, historical
         framework. But aren’t those who argue that metaphysical inquiry is off limits implicitly
         committed to the weak metaphysical position that one’s own existence and the existence
         of all the beings in this vast universe must simply be taken for granted as a brute
         fact, a given, that cannot be made more intelligible through principles such as sufficient
         reason or efficient causality? In articulating their position, wouldn’t they be making
         a “universal metaphysical claim?” For the Pope, there is no basis to distrust traditional
         metaphysics just because it has fallen into disfavor at the hands of Heidegger and
         postmodern skeptics. There is no valid reason to circumscribe human reason by restricting
         the mind’s capability to understand reality in its fullness, even if this understanding
         always occurs from a particular vantage point. What is necessary in the current intellectual
         climate is a refusal to be intimidated. Accordingly, philosophers must summon the
         courage to recover the “enduringly valid philosophical tradition” of metaphysical reflection
         (FR 105).[15]     
      

      
       Like all of his encyclicals, this one deeply enriches our understanding of who we
         are. As one might expect, the emphasis is on man as a seeker of truth. Each person
         is on a journey in search of truth, and that journey begins with a desire to know
         oneself. Every truth we acquire on the way “is but a step toward that fullness of
         truth which will appear with the final revelation of God” (FR 2). In this quest for
         truth we affirm our relational nature, since we cannot discover the truth apart from
         a community of persons and a dialogical relationship with others. The Pope concludes
         that we may define the human person “as the one who seeks the truth” (FR 28).
      

      
      The person’s inner quest for truth will not be in vain, but what accounts for the
         Pope’s supreme confidence? Unlike many philosophers, John Paul II does not stumble
         on the deepest problem of epistemology: how to cross the bridge between mind and reality,
         between subject and object. Along with Aquinas, the Pope assumes that external reality
         actively reveals itself to consciousness, and this conformity (adaequatio) between mind and object is what we consider truth (FR 82). Revelation also brings
         us to the same conclusion. Antecedent to scientific and metaphysical inquiry is the
         faith that trusts in the transparent intelligibility of creation, which comes forth
         from the hand of the divine Logos.
      

      
      The Pope is also confident in the person’s cognitive power to grasp what is true.
         That conviction is predicated on a philosophical anthropology emphasizing our “rational
         essence” and cognitive intentionality (PC 49). It is amplified in the Trinitarian
         encyclicals, which insist that we image God through our reason and free will, which
         give us an innate capacity for God. Despite its finitude, the subjective mind, mirroring
         in some analogous way the Infinite Mind of God, is ordained toward total objectivity
         (FR 22, 83). If we lose sight of our participation in divine wisdom and love, along
         with our inclination to know the objective truth, especially the truth about the good,
         we will fail to appreciate the “grandeur” of the human person:
      

      
         I ask everyone to look more deeply at man, whom Christ has saved in the mystery of
            his love, and at the human being’s unceasing search for truth and meaning. Different
            philosophical systems have lured people into believing that they are their own master,
            able to decide their own destiny and future in complete autonomy, trusting only in
            themselves and their own powers. But this can never be the grandeur of the human being,
            who can find fulfillment only in choosing to enter the truth, to make a home under
            the shade of Wisdom and dwell there (FR 107).
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      The town of Lublin lies on the banks of the Vistula river in eastern Poland not far
         from the Ukraine border. Lublin is the home of one of Poland’s finest universities,
         the Catholic University of Lublin, founded in 1918. Karol Wojtyła joined the Lublin
         faculty in 1954, and he assumed the Chair of Ethics in 1957. He was persuaded to take
         this position by a colleague, Stefan Swiezawski, during a day of hiking along the
         densely overgrown mountain trails in the foothills of the Tatra mountains. Wojtyła
         remained associated with the university until his election to the papacy in 1978.
         One of his most popular courses was “Goodness and Value,” a lecture series on objective
         standards of morality. John Paul II was passionate about his work at Lublin, and he
         came into the papacy well prepared to teach and write about moral issues.
      

      
       The two encyclicals devoted to moral praxis, Veritatis Splendor and Evangelium Vitae, complement The Acting Person by specifying the moral truth that must guide the will. That truth is the natural
         law, a manifestation of God’s eternal law, known to each rational creature who is
         a “sharer” (particeps) in that law (DH 3).
      

      
      The Splendor of Moral Truth

      
      Veritatis Splendor, which appeared in October 1993, begins by considering yet again man’s innate yearning
         for truth. No one can escape life’s fundamental questions: “What must I do?” and “How
         do I distinguish good from evil?” (VS 2). The Church knows the importance of these
         questions because it is “on the path of the moral life that the way of salvation is open to all” (VS 3). Moral issues now warrant extensive treatment because some theologians have
         questioned the moral requirements of the faith by proposing dubious doctrines such
         as proportionalism. Therefore, it is “necessary to reflect on the whole of the Church’s moral teaching, with the precise goal of recalling certain fundamental truths of Catholic doctrine”
         (VS 4). The dissent from accepted moral doctrine is often based on certain “anthropological
         presuppositions” reflecting modern culture’s tendency to detach freedom from truth
         (VS 4). 
      

      
      Christ Reveals the Good Life

      
      Chapter I (§ 6–27) addresses the question of the “good life” that lies deep within
         every person, even if it is not explicitly acknowledged. This “quiet searching” is
         initiated by God Himself, “the origin and goal of man’s life” (VS 7). The pursuit
         of life’s ultimate meaning sets freedom in motion and leads us in the direction of
         the good. Interior to the moral life is this profound ontological quest that can only
         be satisfied by God, the Absolute Good, who is the origin and ground of human freedom.
      

      
      This existential question about the moral good is expressed by the rich young man
         in Matthew’s Gospel: “Teacher, what good must I do to have eternal life?” (Matt. 19:11).
         In this individual we recognize every person who “consciously or not, approaches Christ the Redeemer of man and questions him about morality” (VS 7). Jesus replies, “Why do you ask me about what is good? There is only one
         who is good. If you wish to enter into life, keep the commandments” (Matt. 19:17).
         Jesus reminds the young man that “only God can answer the question about what is good, because He is the Good itself” (VS 9). To ask about the good is to ask about God, whether one knows it or not.
         The goodness that both attracts and obliges the human will has its source in God and
         is God Himself. Thus, before presenting any specific moral precepts, Jesus brings
         the question about the moral good back to its ontological and religious foundations.
         
      

      
      When God reveals Himself, “what man is and what he must do becomes clear” (VS 10).
         God makes Himself known in the Decalogue as a “model” for moral action in accordance
         with the command “You shall be holy, for I the Lord your God am holy” (VS 10; Lev.
         19:2). We have been made like God, but if we aspire to be holy like God and reflect His glory, we must act in full harmony with the provident Creator and the ontological order of His creation.
      

      
      Jesus instructs the young man to follow the commandments, “the gift of the Decalogue,”
         which is inscribed on man’s heart as the natural law, “the light of understanding
         infused in us by God whereby we understand what must be done and what must be avoided”
         (VS 12). God’s commandments show man the path of life and set him on that path. By
         following the commandments we achieve authentic self-fulfillment and we inherit the
         Kingdom of Heaven, a participation in the life of God. 
      

      
      This answer is insufficient for this young man who wants Jesus to be more specific.
         Jesus gives him some examples such as “You shall not commit adultery” and “You shall
         not bear false witness.” All of these precepts, based on the imperative to love one’s
         neighbor, express the “singular dignity” of the human person (VS 13). These commandments are so important because they “safeguard
         the good of the person, the image of God, by protecting his goods” (VS 13). As John
         Paul II explained in Memory and Identity, “each of these commands from the Sinai code seeks to defend a fundamental good of
         human and social life” (MI 133). The commandments protect the dignity of the human
         person by safeguarding those goods that perfect that person and allow her to flourish
         as a human being. Among these goods are truth, a person’s good name, marriage, and
         life itself. Adherence to the moral laws of the Decalogue is the “first necessary step on the journey towards freedom” (VS 13). 
      

      
      The “inseparable unity” of the two primordial commandments to love God and to love
         our neighbor is affirmed in the life and mission of Jesus Christ, whose redemptive
         suffering was a sign of his “indivisible” love for humanity (VS 14). Without love
         of neighbor, which is actualized in keeping the commandments, love of God is not possible.
         According to St. John, “If anyone says ‘I love God’ and hates his brother, he is a
         liar” (VS 14; 1 John 4:20). Jesus also shows us that the commandments should not be
         interpreted as a moral minimum, but as the starting point of a “moral and spiritual
         journey towards perfection” (VS 15).
      

      
       The young man, still not satisfied with Jesus’s reply, inquires further: “I have
         kept all these [commandments]; what do I still lack?” (Matt. 19:20). The Good Teacher
         now invites him to do more and to follow the road to a more perfect life: “If you
         wish to be perfect, go, sell your possessions and give the money to the poor, and
         you will have treasure in heaven, then come follow me” (Matt. 19:21). Jesus invites
         this man to take further steps along this path of perfection, but he declines. 
      

      
      The Pope suggests that this “path of perfection” can be further pursued by living
         according to the Beatitudes. There is no separation or opposition between the commandments
         and the Beatitudes, since both orient the person to the goods perfective of human
         nature, which is ordered to ecstasis. We are God-like creatures and our similitude to God through the Son is both an ontological
         reality and a high calling. The Beatitudes are a “self-portrait of Christ” and an invitation to be His disciples by living as more fitting human images of
         God (VS 16). 
      

      
      The commandments along with the Beatitudes represent the “magna charta of Gospel morality” (VS 15). The Sermon on the Mount demonstrates the orientation
         of the commandments “towards the horizon of the perfection proper to the Beatitudes”
         (VS 16). The commandments constitute the essential ground of that perfection. But
         we cannot be satisfied merely with keeping these moral laws since we are called to
         a higher perfection, which demands in us “that maturity in self-giving to which human freedom is called” (VS 17). 
      

      
      The moral life is always a response to “the many gratuitous initiatives taken by God
         out of love for man” (VS 10). The first gift is our creation, and the “first grace”
         is the natural law embedded in our human nature. Through that law our freedom is “set
         in motion” as we search for the Good. The Incarnate Word is another initiative from
         God: we are presented with the promise of “New Life” if we follow God’s law of love,
         but following that law is possible “only as the result of the gift of God who heals,
         restores, and transforms the human heart by his grace” (VS 23). God’s initiative through
         His Son is an invitation that we are free to accept or reject. But if we accept this
         invitation and the possibility of new life “opened up to man exclusively by grace,”
         we respond with “full love for God and the brethren” (VS 24). The gift of God’s love and graces
         does not diminish but “reinforces the moral demands of love,” and each person “‘abides’
         in love only by keeping the commandments” (VS 24). 
      

      
       This first chapter crystallizes an overarching theme in the Pope’s writings. The
         human person, made in God’s image, achieves self-perfection and fulfillment by adhering
         to the moral laws and ultimately through the gift of himself to others. The moral
         laws expressed in the Decalogue are intrinsic to human fulfillment and freedom, since
         these precepts reflect the provident Creator’s plan for humanity. Human fulfillment
         and freedom is more perfectly realized by following the Beatitudes, which renders
         it possible for the person to overcome her self-centeredness in conformity with her
         ecstatic nature. We now have a more concrete sense of the relation between moral truth
         and transcendence that was left unsaid, though perhaps still made tacitly manifest,
         in The   Acting Person: fidelity to the Decalogue and the Beatitudes is the bridge to authentic vertical
         transcendence.
      

      
      Foundations of Moral Theology

      
      The long second chapter (§ 28–83) elaborates on several salient themes vital to moral
         theology: freedom, the divine and natural law, conscience, moral choice, and the nature
         of the moral act. In the first section (§ 35–53) the Pope reviews freedom’s dependence
         on moral law, which is the natural law understood as human reason’s participation
         in the providential ordering of Divine Reason.[1]    
      

      
      Freedom and Moral Law

      
      The moral life presupposes freedom, but people often tend to “exalt freedom to such
         an extent that it becomes an absolute” (VS 32). Freedom is construed as sheer autonomy,
         the ability to act without outside interference and to determine for oneself what
         is good or evil. Connected with this development in modern thought is the crisis of
         truth. “Man is the measure of all things,” said the ancient philosopher Protagoras,
         so the good is whatever a person declares it to be. Conscience sets itself up as a
         subjective “tribunal,” the final judge of what is right and wrong. Without universal
         moral truth we end up with an “individualistic ethic” and the “denial of the very
         idea of human nature” (VS 32). These misconceptions contain the seeds of a full-blown
         negative anthropology, which repudiates the teleology of human nature and reduces
         man to subjective freedom.
      

      
      This radical notion of freedom dismisses “the fundamental dependence of freedom upon
         the truth” (VS 34). Of particular concern is the relationship between the truth of
         the moral law and freedom. Once again, the issue is framed with the help of Genesis,
         which teaches that “the power to decide what is good and what is evil does not belong to man, but to God
            alone” (VS 35; Gen. 2:17). The provident Creator knows what is good for us, and “proposes
         this good to man in the commandments” (VS 35). These commandments are the heart of
         the moral law, which promotes and protects human freedom. The law, which is not a
         subjective artifact of human reason, directs us to reasonably appropriate basic human
         goods perfective of our nature.
      

      
       Taking up the words of Sirach, “God left man in the power of his own counsel” (Sir.
         15:14), the Pope explains that God has given man free will so that he will freely
         obey this law and give glory to his Creator. Thanks to our reason and free will, we
         possess a certain degree of sovereignty in this world, for we are called to share
         in God’s dominion (VS 38). Above all, man must exercise dominion over himself, for
         he has been “entrusted to his own care and responsibility” (VS 39). But we must be wary of false concepts of autonomy, which forget that all
         created things, including man himself, cannot be treated without reference to the
         Creator. Instead, at the center of the moral life is “rightful autonomy” (VS 40).
         Man must exercise dominion over earthly realities and over himself in accordance with
         the natural law, which represents God’s wise plan for humanity.
      

      
      Since God’s law is not extrinsic but connatural to human flourishing, that law cannot
         be heteronymous. On the other hand, man is not so autonomous that he possesses knowledge
         of good and evil as something properly his own “but only participates in it by the
         light of natural reason and Divine Revelation” (VS 41). Thus, man’s free obedience
         to the moral law is “participated theonomy” (VS 41). The law is an expression of divine
         wisdom, so when a person submits to the law he or she submits to the truth of creation.
         Through reason, human beings share in God’s wisdom for humanity, which directs each
         person to the goods perfective of his or her nature. In these passages the Pope emphasizes
         the “cognitive character” of the natural law, which is “promulgated” to man by the
         active knowledge of his natural inclinations inscribed by God in the ontological dynamism
         of his nature. God cares for man from within through the gift of human reason, which
         shows man the “right direction to take in his free actions” (VS 43). Man is made in
         God’s image with an innate capacity to distinguish good from evil. This innate capacity
         to discern the good that constitutes the intelligible order of creation is the natural law. The law is called natural “not because it refers to the nature of
         irrational beings, but because the reason that promulgates it is proper to human nature”
         (VS 42).[2]    
      

      
      The person is better able to discern the right direction and distinguish good from
         evil if his fallen reason is enlightened by Divine Revelation, especially the law
         given to the Chosen People, “the commandments on Sinai,” which were re-promulgated
         by Jesus Himself (VS 44). The Decalogue protects the same basic goods as the natural
         law, such as truth, life, marriage, and a person’s good name. Man is teleologically
         ordered to the proper pursuit of these objective goods, and this ordering constitutes
         the ontological dimension of the natural law. Thanks to the gift of reason man can
         perceive this intelligible ordering of human nature to its own final end or fulfillment.
      

      
      Underlying this theocentric view of moral law is the fundamental anthropological truth
         that man is a likeness of his divine author, guided from within by reason toward his
         own true good. The Pope’s moral system is incompatible with voluntarism, which regards
         the person as indifferently related to good and evil. Similarly, negative anthropology
         considers man to be an indeterminate being who can spontaneously construct himself.
         It overlooks his God-like human nature, with a mind and will (despite being weakened
         by sin) that reflects the Divine will and intellect, ordered to what is true and good.
         Man stands on the precarious threshold between God and beast. Unlike animals, he cannot
         be reduced to a mere “object” of dominion by others. And, unlike God, man cannot simply
         create his own nature or his own morality.[3]    
      

      
      Biblical anthropology resists any tendencies to radicalize human freedom or to polarize
         freedom and nature, understood as everything found in the world and in man apart from
         freedom, including the human body. Freedom should not be conceived “in conflict with
         material and biological nature over which it must progressively assert itself” (VS
         46). Such a distorted conception of the person, which treats the body as a raw, impersonal
         datum, inflates freedom by separating the disembodied self from its concrete actions.
         Freedom becomes self-defining and man is reduced to “nothing more than his own freedom”
         (VS 46). But freedom should never be conceived in this “indeterministic” way as total
         independence (even over one’s own body) but as a “means to a greater end” (PC 172).
         
      

      
      These defective conceptions of freedom require correction through a careful scrutiny
         of the human body’s place in natural law. The dualistic framework that regards the
         body as extrinsic to moral subjectivity is philosophically unsound and contradicts
         Catholic doctrine on the unity of the human nature. John Paul II revisits the Thomistic
         argument presented in his pre-papal writings that the human person is a natural unity
         of body and soul (AP 185; PC 168–69). The immortal soul “is the principle of unity
         of the human being, whereby it exists as a whole—corpore et anima unus—as a person” (VS 48). The human body can never be reduced to mere matter devoid of
         any personal meaning: “It is a spiritualized body, just as man’s spirit is so closely united to the body that he can be described as
         an embodied spirit” (LFam 19). Recall Wojtyła’s explanation of the body as a “territory” of the person’s
         self-expression, which both expresses and incipiently makes manifest values that assume
         full moral significance when integrated into the life of reason (AP 204). The sexual
         urge, for example, is a “vector of aspiration,” spontaneously pointing to the goods
         of conjugal love and family, which are given shape with the aid of reason and the
         will (LR 49–50).
      

      
      The person as an indivisible body-soul unity “is the subject of his own moral acts”
         because those acts represent a collaboration of matter and spirit (VS 48). Human reason,
         linked with the bodily and sense faculties, grasps those “fundamental goods” that
         provide the foundation for the moral mandate to treat the other person as an end and
         never as a mere means (VS 48). The body, therefore, is not some pre-moral organism
         to be manipulated, but an integral part of personal subjectivity. We must always consider
         what is morally permissible for the individual as an embodied person. Moreover, the
         person discovers in the body “the anticipatory signs, the expression and promise of
         the gift of self” (VS 48). The body, infused by the spiritual soul and actualized
         by the act of existence (esse), is endowed with a spousal character since it has the power to express the love
         through which the human person becomes a gift to another (TB 32).
      

      
      Dualistic thinking, which juxtaposes a person’s freedom to his or her physical nature,
         has had a negative impact on moral reflection about human life and sexuality. This
         exposition, supported by the Pope’s earlier works, offers a powerful rejoinder to
         those who still approach those issues from a dualistic mindset that permits “manipulation
         of corporeity that alters its meaning” (VS 50).
      

      
      The natural law, which applies to the person in his nondualistic wholeness, is an
         immutable and universal law that provides the foundation for rights and duties that
         ensure equal dignity for all persons. The moral law’s universality does not negate
         freedom but bears witness to freedom that aims at the bonum honestum that builds up the “true communion of persons” (VS 51). Thus, the negative precepts
         of the natural law, derived from natural inclinations directing us to those fundamental
         goods, allow for no exceptions. The prohibition against adultery, which requires that
         each spouse be faithful to the other in the unity of their body and soul, is always
         in force because this choice is incompatible with the acting person’s good will, “with
         his vocation to life with God and to communion with his neighbor” (VS 52). The immutability
         of the natural law is based on man’s unchanging nature, on the notion that the personal
         goods we pursue are the same for all men and women. The Pope discounts incoherent
         attempts to historicize our transcendent human nature, which is the measure of culture.
         The person exists in culture but is not “exhaustively defined” by culture (VS 53).
      

      
      Conscience

      
      The drama of human freedom’s interaction with moral law is played out in each individual’s
         conscience (§ 54–64). In some theological circles, conscience has come to signify
         the creative source of moral values and meaning that is purely subjective. The Pope
         expresses concern about this theory that conscience has a “creative character” and
         operates as the final, infallible authority in matters of right and wrong. Theologians
         who embrace this conception claim that through conscience people make autonomous personal
         “decisions” guided by moral norms instead of “judgments” applying those norms (VS
         55).
      

      
      As first indicated in The Acting Person, conscience has two main functions. First, through conscience each person intelligently
         grasps a moral principle (or law), the truth about the good, and experiences that
         truth as a duty or obligation (AP 160; VS 56). The second function of conscience is
         to make judgments regarding “the application of law to a particular case” (VS 59).
         Conscience, therefore, is a judgment of practical reason that assumes the nature of
         a command or moral imperative. Its “mandatory power” is not arbitrary but springs
         from a “conviction of the truthfulness of the good” (AP 166; VS 61).
      

      
      Conscience presupposes self-possession, especially self-awareness or the capacity
         for reflecting upon specific actions in the light of moral truth (AP 158–59). Conscience
         also presupposes the intellect’s natural tendency to know the truth so that the rational
         will’s reference to truth is not accidental but “belongs to the will’s own dynamism”
         (AP 137). Moral principles are like other intrinsic intelligibilities correlative
         to reason, although they are also reaffirmed by Divine Revelation and understood as
         divine laws. Reason, which apprehends the truth, guides the will and other faculties
         toward those ends or goods connatural to our perfection, and the voice of conscience
         adds the dimension of obligation as it summons us to prudently pursue those ends (VS
         59, 64). Conscience does not invent moral norms or moral truth, but rather discovers
         that truth and makes manifest to practical reason its “normative power” (AP 165).
         Conscience prompts each person to transcend herself toward the true good in order
         to achieve fulfillment as an authentic but unique image of God.[4]    
      

      
      Conscience also represents an intimate “dialogue” between man and God. Conscience
         is equivalent to God’s “herald and messenger,” as it summons man to obey the moral
         law authored by God and made for the person’s own good (VS 58). Through conscience
         the person opens herself to the voice of God’s moral law and to the demands of that
         law. Conscience is that “sacred place where God speaks to man” (VS 58).
      

      
      The Pope’s mystical language does not obscure his account of the rational operation
         of conscience, which works in two ways. Conscience makes evident what a person must
         do or not do, and so it is prospective. Second, when conscience evaluates an act already performed, its role is retrospective. The person may have a “guilty conscience” because he knows that he made the wrong
         moral choice and should have done otherwise. In its retrospective capacity, conscience
         represents a moral judgment about the person and her actions, “a judgment either of
         acquittal or of condemnation,” depending upon whether one’s action was in conformity
         with “the law of God written on the heart” (VS 59). This verdict of conscience remains
         within the person as a “pledge of hope and mercy” (VS 61). The authentic voice of
         conscience bears witness to the authority and divine source of the natural law that directs us to the true
         goods that fulfill our destiny. Therefore, maturity of conscience is never measured
         by emancipation from the law’s authority, but by fidelity to the truth of the moral
         law, for “far from abolishing freedom, truth liberates it” (AP 166). 
      

      
      Fundamental Choice

      
      After explaining the proper role of conscience in the moral life, the encyclical considers
         the flawed moral theory known as the “fundamental option” (§ 65–70). This theory has
         its roots in the work of theologians such as Karl Rahner and Josef Fuchs, who distinguish
         between “peripheral” freedom or freedom of choice, which concerns the pursuit of particular
         finite goods, and a “transcendental” or fundamental freedom. According to Rahner,
         “freedom in its fundamental nature has to do with the subject as such and as a whole”
         such that “the subject always intends himself [and] does himself.”[5]     At this transcendental level, the human subject makes a fundamental, albeit preconceptual
         and unthematic choice for goodness or selfish egoism, for acceptance or rejection
         of God’s love. A person’s normal choices are typically signs of one’s fundamental
         choice, although there can sometimes be disharmony. A person can do what is wrong
         and still preserve his or her goodness and commitment to God on a deeper level. Conversely,
         according to Fuchs, the person “who realizes all that is ‘right’ in this world and
         avoids what is ‘wrong’ is not . . . necessarily ‘good’ and within the realm of ‘salvation.’”[6]    
      

      
         Veritatis Splendor squarely confronts this revised doctrine of freedom and sin, which establishes two
         levels of morality. The problem is that the “moral assessment of the person is reserved
         to his fundamental option” (VS 65). One who deliberately commits a sin of weakness
         involving grave matter is not necessarily committing a mortal sin, because the person
         may still be committed to God on the level of his or her “fundamental” freedom. But
         this theory contradicts Scripture, which always links one’s fundamental disposition
         with particular choices. One makes a radical decision to follow Jesus, but the fundamental
         choice “is actually exercised in the particular choices of specific actions, through
         which man deliberately conforms himself to God’s will, wisdom, and law” (VS 67). For
         theologians who adopt the fundamental option paradigm, mortal sin is reduced to this
         unthematic rejection of God, executed at a level of freedom where it is incapable
         of becoming the object of conscious awareness. According to the Pope, however, the
         traditional doctrine of mortal sin remains an integral aspect of Catholic moral teaching.
         Someone who knowingly and deliberately commits grave sin may persevere in other elements
         of the faith, but he still loses sanctifying grace and his relationship with God is
         radically altered. Thus, a person’s “fundamental orientation can be radically changed
         by particular acts” (VS 70).
      

      
       This theory is also deficient because it is predicated on the same dualistic anthropology
         critiqued by the Pope that insulates the spiritual self from its concrete actions.
         According to John Paul II, “To separate the fundamental option from concrete kinds
         of behavior means to contradict the substantial integrity of personal unity of the
         moral agent in his body and in his soul” (VS 67). In addition, if there are two levels
         of freedom, free choice and fundamental freedom, how do these two levels interact
         and relate to each other? If we suppose that our real freedom is fundamental freedom,
         how do we account for free choices at the so-called “peripheral” level of freedom?
         Does the peripheral freedom I enjoy in choosing different goods flow from or “participate
         in” my fundamental freedom? Or is fundamental freedom a condition of the possibility
         of free choice?[7]     Finally, is it really plausible to accept Fuchs’s thesis that our actions, whether
         right or wrong, have no effect on moral goodness, which is determined exclusively
         by this fundamental option? To polarize the right and the good is to radically diminish
         the significance of specific moral actions and virtually deny their role in determining
         “good” moral character.
      

      
      John Paul II has insisted throughout his writings on the moral and even soteriological
         effect of particular choices, which never involve some vague choice of one’s self,
         but the choice of a good that offers some intelligible benefits. The “persistence
         of an action in the person” means that it has a lasting significance that shapes moral
         character (AP 160). The fundamental option theory seems to overlook the Thomistic
         and Christian principle that the goodness of something lies in its perfection, and
         our perfection as human beings consists in becoming through our moral actions more like the image of God we were made to be (LL 173–77; PC 55).
      

      
      The Moral Act

      
      In the final sections of Chapter II (§ 71–83), John Paul II explicates the nature
         of the moral act, a theme at the center of Wojtyłan anthropology. Human acts are moral
         acts “because they express and determine the goodness or evil of the individual who
         performs them” (VS 71). Through these actions the person gives “moral definition”
         to herself. Good human actions perfect the person and bring her closer to the final
         end inscribed in her nature.
      

      
       The morality of an act is determined by the relationship of freedom to this authentic
         good. An action is morally good if the free choice is “in conformity with man’s true good,” which is articulated in the natural law (VS 72). These actions reflect the person’s
         proper ordering toward God, who alone satisfies the person’s quest for truth and goodness
         in their fullness. An action forbidden by God (such as fraud or adultery) cannot be
         judged as morally good merely because one’s intentions are noble or because such an
         action yields a positive balance of foreseeable consequences.
      

      
      We are called to live like the Son, and our actions demonstrate a likeness (or unlikeness)
         to “the image of the Son” (VS 73). Through virtuous actions harmonized with God’s
         will, we become transformed into the image of Jesus and reflect His glory. The moral
         life, therefore, has a “teleological character” since it consists in performing human
         acts ordered to God who is the ultimate end (telos) of all persons. An act ordered to God always conforms to a person’s authentic moral
         good, “safeguarded by the commandments” (VS 73).
      

      
      A good action is always one that is ordered to God, but what is it that ensures this
         ordering? Is it the intention of the acting subject, the circumstances, the consequences
         of the action, or the “object” of the act? Those who argue that consequences determine
         the quality of moral action subscribe to variations of the ethical framework known
         as “teleologism.” Proportionalism, a species of teleologism popular among some theologians,
         claims that a moral agent should choose the alternative that yields the optimal proportion
         of benefits to harms. The person must focus on the foreseeable consequences of her
         actions with a view to achieving “the ‘greater good’ or ‘lesser evil’ actually possible
         in a given situation” (VS 75). Hence, it is never possible to formulate an absolute
         prohibition against particular forms of behavior, given the variety of circumstances
         and cultural differences that must be taken into account when a moral decision is
         made. 
      

      
      This theory is profoundly mistaken and unfaithful to the Church’s teaching, since
         it believes that behavior contrary to the commandments can be justified if the circumstances
         warrant. According to the Pope, “the consideration of these consequences, and also
         of intentions, is not sufficient for judging the moral quality of a concrete choice”
         (VS 77). This theory is also impractical since it is difficult to foresee and to dispassionately
         weigh the diffuse consequences of an action.
      

      
      There is a bigger problem with ethical theories that fall under the umbrella of teleologism,
         but to appreciate the scope of this problem it is necessary to precisely specify the
         nature of moral action. Consequentialist theories fail to sufficiently consider the
         immediate intention formed by a judgment of reason. The human act is a willful “choice,”
         and it must be evaluated according to the “object” or direct purpose of that choice.
         Every choice involves a basic intention of the will to pursue a perceived good based
         on a judgment of reason. For example, man’s choice to have sexual intercourse with
         a woman who is not his wife defines and specifies this act as one of adultery (the
         proximate end), quite apart from any further intentions (he did so in order to prevent
         her from blackmailing his father).
      

      
      Thus, the object or the “proximate end of the choosing will” decisively determines
         the moral quality of an action:
      

      
         The morality of the human act depends primarily and fundamentally on the “object”
            rationally chosen by the deliberate will. . . . In order to be able to grasp the object
            of an act which specifies that act morally, it is therefore necessary to place oneself
            in the  perspective of the acting person. The object of the act of willing is in fact a freely chosen kind of behavior. To
            the extent that it is in conformity with the order of reason, it is the cause of the
            goodness of the will; it perfects us morally, and disposes us to recognize our ultimate
            end in the perfect good, primordial love. 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 (VS 78).
         

      

      It is critically important to highlight the Pope’s argument that human acts must not
         be evaluated from an external or third-party perspective but from a first-person-centered
         perspective. The third-party perspective is typical of “proportionalist” theories,
         which remain trapped within the viewpoint of the external observer. The proportionalist
         looks at human acts “from the outside,” concentrating on what happens or the results
         those actions bring about, and refuses to put himself or herself in the perspective
         of the acting subject who deliberately chooses a particular course of action.[8]     The fundamental difficulty with proportionalism is that it fails to take into
         account the intentionality indigenous to personal action (actus personae). As a result, this theory divides human action into the physical act or the “act
         as such,” which has no moral identity, and the intentions, circumstances, and consequences
         surrounding that action.[9]    
      

      
      John Paul II’s discussion is anchored firmly in the action theory developed in The Acting Person, particularly his critical distinction between “man-acts” and “something-happens-in-man.”
         By failing to properly recognize this distinction, proportionalists are working with
         a deficient action theory that presumes that human action is a pure event causing
         certain effects. Accordingly, moral theologians like Fuchs differentiate between “killing
         as such” and the intention of the agent, and they conclude that an action “cannot
         be judged morally in its materiality (killing. . .) without reference to the intention
         of the agent.”[10]    
      

      
      There are two major problems with this viewpoint. First, the notion of eventistic
         action or “action as such” is simply incoherent, since it is impossible to separate
         human action from intentionality. As Wojtyła has shown, thanks to the involvement
         of the person’s reason and will, all human action is intentional and efficacious.
         We can’t speak intelligibly of “killing as such,” because there is a big difference
         between a flood that kills ten people and a gunman who slays ten people, even though
         we end up with the same results. The former is simply a physical event, but the latter
         is a deliberate, intentional human action brought about by an acting subject who chooses
         and willingly carries out this act of homicide and who experiences himself as an agent
         in the process.[11]    
      

      
      Second, the proportionalist conception of action cannot accommodate the intransitive
         nature of self-determining human action, expressed normatively in the Socratic principle
         that “it is better to suffer wrong than to do it.”[12]     The Second Vatican Council also affirms this principle, since it states that
         certain offenses such as murder, slavery, and abortion “degrade those who so act more
         than those who suffer the wrong” (GS 27). For the proportionalist, a situation where
         x harms y unless y agrees to harm z represents two symmetrical “events,” two bad states
         of affairs. The “right” choice is whatever yields the optimal proportion of good over
         evil, whatever minimizes the harm. If that state of affairs is brought about by “y
         harming z” (however reluctant y is to do so), so be it. The proportionalist chooses
         by assessing different states of affairs from a neutral, third-party standpoint and
         might well conclude that “y harming z” yields a preferable state of affairs (for all
         concerned). John Paul II, however, questions the reasonableness of adopting this viewpoint
         without prejudice or self-serving assumptions. He argues instead that we must look
         at our action from the viewpoint of the “I,” the acting subject who deliberates and
         chooses, so that this “I” can take proper responsibility for his or her action. Also,
         for Socrates, the Second Vatican Council, and John Paul II, what is morally decisive
         is not the outcome that may minimize overall harm, but the fact that this evil action
         effects injury on another directly through my choice and that choice has a lasting
         effect on me.[13]     Through this efficacious personal action, y has brought evil into the world,
         and he becomes someone who has inflicted harm on z, even if he did so to prevent a
         greater harm to himself. This degrading choice indelibly shapes his moral identity.
      

      
      John Paul II assumes that every human act incorporates a basic intention of the will
         informed by practical reason. We must always look at actions from the vantage point
         of the “first person:” what was this person intending to do when he or she performed
         a certain action? It makes little sense, for example, to talk about the killing of
         another person as a neutral datum, a pure physical event separate from the killer’s
         basic intention, since the person’s intentionality is intrinsically bound up with
         this chosen action. Therefore, every moral act should be evaluated by focusing precisely
         on what the acting subject directly wills or chooses: “the ‘object’ rationally chosen by the deliberate will” (VS 78).
         John Paul II is in full accord with the Thomistic thesis that acts are specified by
         their object or proximate end.[14]     He explains that it is possible “to qualify as morally evil according to its
         species—its ‘object’—the deliberate choice of certain kinds of behavior or specific
         acts, apart from a consideration of the intention [ultimate end] for which the choice
         is made” (VS 79). For example, the object or proximate end (finis proximus) for a young woman who chooses an abortion is the termination of the life of the
         fetus in her womb. Her broader objective (finis ultimus) might be that she wants to finish her college education without the burden of motherhood,
         but the moral quality of her action is primarily determined by its proximate object,
         not its ultimate purpose or more removed intentions.
      

      
      Some human actions as specified by their object are always wrong or intrinsically
         evil (intrinsece malum) because they are incapable of being ordered to God. The negative precepts of the
         natural law along with the commandments specify the actions that contradict the person’s
         good. Such actions, including the taking of innocent life or adultery, are wrong because
         they destroy or damage those goods that are “fundamental” for human flourishing. Even
         the best intentions or the existence of extenuating circumstances cannot extinguish
         the evil of these acts, though they can mitigate one’s responsibility.
      

      
      This moral doctrine of intrinsically evil acts is compatible with the teachings of
         the Second Vatican Council (GS 27) along with Holy Scripture (VS 81). Certain moral
         norms such as the prohibition against taking innocent life “oblige semper et pro semper, that is, without exception” (VS 82). Unless we affirm the existence of these exceptionless
         moral rules it is impossible to pretend that there is an objective moral order. If
         these norms are only formal standards to be applied selectively or conditionally by
         human conscience, there is no substantial moral truth and no remedy for moral anarchy.
         Acknowledgment of intrinsic evil also represents fidelity to the integral truth about
         man because these unnatural acts impede human flourishing and prevent a person from
         perfecting his or her nature.
      

      
      Moral Theology and the Modern Church

      
      Once he has clarified the Church’s teaching on freedom, conscience, and moral action,
         John Paul II explains how morality must take center stage in pastoral and social reform
         (III: § 84–117). Cardinal Ratzinger considered this chapter “among the very great
         texts of the Magesterium . . . concerning the questions which touch us all, reaching
         far beyond all theological controversy.”[15]     
      

      
       The Pope exhorts the Church to confront the opposition between truth and freedom
         by convincing people that freedom is realized only in light of the truth. Moral truth
         and perfect freedom are embodied in Jesus Christ, who is the fulfillment of the law:
         “The Crucified Christ reveals the authentic meaning of freedom; he lives it fully in
            the total gift of himself and calls his disciples to share in this freedom” (VS 85). In order to convince people
         that freedom is connatural to truth, the Church should rely on the witness of Christ
         rather than on doctrine.
      

      
      The Pope’s extensive remarks on freedom in this section provide an opportune moment
         to review Revelation’s contribution to our understanding of freedom’s basic architecture.
         As we saw in The Acting Person, freedom operates on two levels: freedom as self-reliance and freedom as partial
         independence from the objects of choice so that the will can respond to the truth
         of being’s goodness. Human freedom is an existential state, a gift of the Creator,
         “to be received like a seed and cultivated responsibly” (VS 86). Freedom is not a
         given in the human person’s life, but an achievement of the person as an embodied spirit who overcomes various determinisms to choose consistently
         the objective good in the light of truth. In contrast to Rahner’s ungrounded freedom,
         John Paul II follows Aquinas and grounds the will’s free choice in the necessity of
         choosing the good and true freedom in the deeper necessity of choosing the bonum honestum.
      

      
      Freedom begins with following the Decalogue, which reflects God’s providential ordering
         of the person to those fundamental goods intrinsic to his or her flourishing. John
         Paul II explains that freedom is “directed towards communion,” especially communion
         with God, which is the ultimate bonum honestum and the fulfillment of our destiny (VS 86). The fullness of moral truth and goodness
         is expressed in the Incarnate Word, who reveals that perfect freedom is to be found
         in self-giving love, which imitates divine ecstasis and draws us into intimate communion with God and with each other (VS 87). 
      

      
      Another “destructive dichotomy” (besides truth and freedom) is the one that detaches
         faith from morality (VS 88). Unless we rediscover the authentic reality of the Christian
         faith, Jesus Christ, we cannot restore the lost understanding of freedom’s dependence
         on truth. Faith is a lived knowledge of Christ, “a living remembrance of his commandments,
         and a truth to be lived out” (VS 88). Faith, therefore, has a moral content because “it entails and brings to
         perfection the acceptance and observance of God’s commandments” (VS 89). The Decalogue
         cannot be excluded from the Good News. The life of faith is life freely lived in conformity with the full truth of the Gospels including the commandments. Anyone who claims to hear the Word of
         God must also hear that Word expressed in God’s commandments. 
      

      
      The life of supreme charity and fidelity to God’s Word is exemplified in the “witness
         of martyrdom” (VS 89). The implausibility of proportionalism, where moral compromise
         is commonly accepted, is confirmed by Christian martyrdom. In the Old Testament there
         are “witnesses of fidelity” to God’s holy law such as Susanna (VS 91). In the New
         Testament, John the Baptist refused to compromise with evil and was a witness to truth
         and justice. The martyr’s principled behavior represents an indictment of moral compromise
         (if such compromise means a choice to do evil) and the soft relativism typified by
         proportionalism. They remind us that the demands of moral truth are sometimes worth
         the sacrifice of life itself.
      

      
      The Church’s moral doctrine on intrinsically evil acts is often misconstrued as a
         sign of moral rigidity. However, the Church’s resoluteness is essential, since absolute
         moral norms serve true freedom and dignity. Society must not be duped into confusing
         libertarianism with real freedom, since the former offers no protection for man’s
         personal dignity. Without the underpinning of objective moral norms, peaceful coexistence
         becomes impossible, and the positive laws of any society lack the backbone necessary
         for universal justice. In addition, these specific standards are essential for securing
         true equality: “When it is a matter of the moral norms prohibiting intrinsic evil, there are no privileges
            or exceptions for anyone. It makes no difference whether one is the master of the world or the ‘poorest of
         the poor’ on the face of the earth. Before the demands of morality we are all absolutely
         equal” (VS 96).
      

      
      Preserving one’s moral fortitude and maintaining the harmony between truth and freedom
         is not easy, but one should not conclude that the Church’s teaching is simply aspirational.
         Nor should one regard the Church’s moral teaching as unreasonable or “unattainable.”
         This attitude overlooks the power of grace and redemption. Redemption through the
         Son of God “has given us the possibility of realizing the entire truth of our being”
         (VS 103). Thanks to our redemption we have abundant divine graces to help us live
         up to our high moral calling.
      

      
       The Pope has rendered a great service by reminding the Church of its duty to convince
         the world of the link between truth and freedom and between faith and morality. The Church must continue to demonstrate that objective moral norms are the foundation
         of a just and free society. The promotion of moral truth should be correlated with
         the task of evangelization. Proclamation of the Gospel must reflect “the voice of
         Jesus Christ, the voice of truth about good and evil” (VS 117).
      

      
         Veritatis Splendor is among John Paul II’s most significant works, and its rich content defies concise
         summation. Natural law and the Decalogue reveal a teleological ordering to certain
         “fundamental goods” immanently perfective of the whole person and intrinsic to his
         or her flourishing (VS 48).[16]     Human freedom or authentic transcendence is possible only when we choose to follow
         the moral law that orients us to true goods such as marriage and friendship, which
         open the way for self-giving love that leads to communion and participation in God’s
         beatitude.
      

      
      Proclaiming the Gospel of Life

      
      The seventeenth year of John Paul II’s Pontificate, 1995, began with the celebration
         of an international World Youth Day in Manila. At the closing Mass on January 15 an
         estimated seven million people gathered to see the Pope, the largest crowd in world
         history. “I’ve never seen so many people in my life,” the Pope told the Philippine
         ambassador during a visit to the Vatican many months later.[17]     It was also another prolific year for John Paul II, who published two major encyclicals
         that year, Ut Unum Sint and Evangelium Vitae, along with several apostolic letters.
      

      
      Evangelium Vitae, addressed to “all people of good will,” proclaims the Gospel of life, which is at
         the heart of Jesus’s message. Its arguments follow the logic of Veritatis Splendor and are grounded securely in John Paul II’s Biblical and metaphysical anthropology.
         Man has been created in God’s image, which endows him with a natural dignity or intrinsic
         worth. We are called to the fullness of life, which is a sharing in God’s life made
         possible by Jesus’s redemptive mission. Given this “supernatural vocation” of every
         person, who can deny “the greatness and inestimable value of human life even in its temporal phase” (EV 2)?
      

      
       This Gospel of life is based not only on Revelation but on “the natural law written
         in the heart” (EV 2). This Gospel has fallen into oblivion, however, and there are
         new and ominous threats “especially where life is weak and defenseless” (EV 3). Secular
         culture manifests a shocking indifference to life, and even sanctions intentional
         lethal acts “against the person” (EV 4). In the face of such threats, the Pope, in
         communion with the bishops of the world and in continuity with Church teaching, vigorously
         reaffirms “the value of human life” (EV 5). As Pope John XXIII proclaimed, “Human
         life is sacred. . . . From its very inception it reveals the creating hand of God.”[18]    
      

      
      The Threat to Human Life

      
      Like Veritatis Splendor, this encyclical relies on a Biblical narrative as the basis for moral analysis.
         Chapter I (§ 7–28) quickly fixes our attention on the familiar story about Cain’s
         callous murder of his brother (Gen. 4:1–16). This narrative, presented with such “singular
         eloquence,” has “universal significance” (EV 7). Abel was a herdsman and Cain a farmer.
         Abel’s sacrifice of lambs was more pleasing to God than the sacrifice offered by Cain.
         Envy and anger swept over Cain, and so he “rose up” and killed his brother. Regrettably,
         this account of fratricide is repeated every day in the modern world where acts of
         abortion or euthanasia take the life of children, parents, brothers, and sisters.
      

      
      After the murder of Abel, God asks Cain a simple question: “Where is your brother,
         Abel?” Cain replies: “I do not know; am I my brother’s keeper?” (EV 8, quoting Gen.
         4:9). Cain represents all those who have perpetrated evil, and God’s question to him
         is as provocative today as it ever has been. Cain’s indifference symbolizes the “lack
         of solidarity” toward society’s weakest members (EV 8). Cain is punished by God, but
         his life is spared because “not even a murderer loses his personal dignity” (EV 9). 
      

      
      John Paul II draws out the implications of this narrative. God asks Cain: “What have
         you done? The voice of your brother is crying to me from the ground” (Gen. 4:10).
         This “voice of the blood shed by men” continues to cry out from those who have been
         aborted and those who are victims of violence against life (EV 10). In our time, a
         crime, such as the taking of innocent life in the womb, is dignified as a “right.”
         This perverse logic is made possible by a “veritable structure of sin” described as the “culture of death” (EV 12). The culture of death is characterized
         by a “war of the powerful against the weak,” especially the sick and the unborn (EV 12). This attitude of anti-solidarity has
         become predominant in our adversarial culture, which relies on homicide to resolve
         social problems or human suffering. This culture has unleashed upon humanity a “conspiracy against life” (EV 12). 
      

      
      The Pope singles out abortion as particularly heinous because of its scale. Many supporters
         of abortion regard life as “an enemy to be avoided at all costs” (EV 13). Abortion
         is an act of violence against innocent human life, and yet supporters of abortion
         claim that any restrictions will “severely constrain women’s liberty.”[19]     Infanticide and euthanasia are also justified using the same corrupted moral
         logic that underlies the justification of abortion.
      

      
       What are the specific circumstances that have led to this deeply ingrained cultural
         indifference to life? The first problem stems from “a certain Promethean attitude
         which leads people to think they can control life and death by taking decisions about
         them into their own hands” (EV 15). This attitude is often accompanied by crude utilitarian
         reasoning that reduces bodily life to an ontic good that must compete with other goods.
         Life loses its sacredness as it becomes the object of our moral calculations.
      

      
      Another problem is the subversion of Biblical and metaphysical anthropology. In its
         place, there is a conception of the human person that “carries   subjectivity to an extreme and even distorts it,” recognizing as the subject of rights only the person who possesses
         higher properties such as self-consciousness and the ability for “verbal and explicit
         . . . communication” (EV 19). This extreme view ignores personality in the ontological
         sense. At the same time, the body “is no longer perceived as a properly personal reality”
         (EV 23). The rationale supporting abortion rights is often predicated on this dualistic
         anthropology, this subjectivism that reduces the person to conscious subjectivity
         and disregards the body as integral to personhood. 
      

      
      On the contrary, the Pope has consistently defended a nondualistic metaphysic of the
         person. Thanks to the soul, the radical capacity to think, choose, and love is present
         from the moment of conception, when a human being comes into existence as a new substance
         with a rational nature (AP 184–85). This person, superior to all other creatures,
         is always a metaphysical subject, an intrinsic unity of body and soul, deserving of
         rights and dignity, even if she lacks certain qualities of personal subjectivity (PC
         167–70). As the Pope wrote in one of his philosophical essays, “The fact that the
         human suppositum, or metaphysical subjectivity, does not display the traits of personal subjectivity
         in certain cases . . . does not allow us to question the very foundations of this
         subjectivity, for they reside within the essentially human suppositum” (PC 225). Therefore we cannot say that the embryo or fetus is only a “potential
         person.” Rather, the fetus is an actual human person, a living bodily being actualized
         by a soul, with potential capabilities yet to be developed, who cannot be “subjected
         to domination by others” (EV 19; LR 56–57).
      

      
      Another factor underlying the emergence of this culture of death is an inflated sense
         of autonomy, a “notion of freedom which exalts the isolated individual in an absolute way, and gives no place to solidarity,
         to openness to others and service to them” (EV 19). Yet authentic freedom has an “inherently relational dimension,” and it must always be linked with the truth (EV 19). As the Pope explained in Veritatis Splendor, authentic freedom aims at the bonum honestum, which always builds up true communion (VS 51). To posit the right to abortion, infanticide,
         and euthanasia is to misconstrue freedom as “an absolute power over others and against others” (EV 20). This is the death of freedom because it undermines communion, leaving in
         its place a hostile environment where any person could be victimized by another’s
         will-to-power. 
      

      
      At the deepest roots of this negation of the inviolable right to life lies secularity
         and atheism—the loss of belief in a transcendent God—passionately portrayed by philosophers
         like Friedrich Nietzsche. Nietzsche’s striking declaration that “God is dead” signals
         the dawn of metaphysical nihilism and the emptiness of traditional Christian values.[20]     The words of the madman who announces God’s death are ominous: “Are we not wandering
         through an infinite nothing? Do we not draw breath in an empty space? Has it not become
         colder?”[21]     The tragic demise of faith ushers in an “eclipse of the sense of God and man,”
         which has harmful implications for life (EV 21).
      

      
      With God removed from the horizon, the creature becomes unintelligible. Man no longer
         sees himself as a spiritual being, “mysteriously different” from other earthly creatures
         (EV 22). The person is merely a higher form of biological life, a being at an advanced
         stage in the evolutionary process. Enclosed within the narrow bounds of his or her
         physical nature, the person is “reduced to being a thing” (EV 22). The Pope seems
         to suggest that reductive materialism, which denies human transcendence and spirituality,
         is a consequence of skeptical secularism. Without God, man loses a sense of his own
         superiority and intellectual nature, his special prerogative to be a “sharer in the
         light of the divine mind” (divinae mentis lumen participans, GS 15).
      

      
      With reference to God removed, the whole magnificent “truth of creation” is quickly
         forgotten (EV 22). Nature itself, once conceived as “‘mater’ (mother) is now reduced to being ‘matter’” (EV 22). If natural objects, including
         the human person, are not stamped with the Creator’s divine imprint, why not regard
         them as indeterminate, neutral “stuff,” mere pawns at our disposal? Once this secular
         attitude prevails, all of nature, including human life, is objectified and reified.
         
      

      
      This dreadful loss of contact with “God’s wise design” is the deepest source of our
         confusion, because it leads to “freedom without rules” (EV 22). Without God, the person’s
         identity, as a creature dependent upon God but made with intrinsic worth in God’s image, becomes obscure. This loss of identity leads inevitably to moral
         anarchy. Unless the person rediscovers herself she will continue to have this exaggerated
         sense of autonomy, an egoistic conception of rights, and no recognition of sin and
         the need for conversion. 
      

      
      This secular attitude also manifests itself in “practical materialism which breeds individualism, utilitarianism, hedonism” (EV 23). For these ideologies,
         the primary goal is material prosperity, and “quality of life” is interpreted in terms
         of consumerism, physical beauty, and pleasure. Within this cultural climate, even
         the body “is no longer perceived as a properly personal reality, a sign and place
         of relations with others, with God and with the world” (EV 23). Rather, it is reduced
         to pure materiality, a tool to be deployed for our pleasure and satisfaction.
      

      
       We should not despair, because Abel’s is not the only blood crying out to us from
         the ground. Christ’s precious blood also speaks to us, crying out loudly about mercy,
         redemption, and the meaning of life found in “the   sincere gift of self” (EV 25). In Christ we find the courage to pursue the way of self-sacrificial freedom
         and commitment to solidarity with others, and in Christ we find the courage to accept
         the responsibility to be “unconditionally pro-life” (EV 28).
      

      
      Two key points stand out in this section. The culture of death is signified by a false
         sense of autonomy and a flawed anthropological vision, which is linked to the receding
         of a Christ-centered, theistic culture. Within this culture, utilitarian rationality
         and individualism have shaped moral reasoning. Far more emphasis is placed on control
         and taking possession than on the sincere gift of self.
      

      
      The Gospel Teaching on Life

      
      The second chapter (§ 29–51) adopts a more positive tone as it describes the Christian
         attitude toward life. In contrast to an expanding culture of death we find the more
         hopeful Gospel of life. Through the words and actions of Jesus Christ, we are given
         the opportunity to know the truth concerning the value of human life. From this divine
         source the person receives “the capacity to ‘accomplish’ this truth perfectly, that
         is, to accept and fulfill completely the responsibility of loving and serving, of
         defending and promoting human life” (EV 29).
      

      
      The Gospel message about life was anticipated in the Old Testament, especially the
         events of Exodus. God revealed Himself to the Israelites as a “Savior,” freeing them
         from bondage at the hands of the Egyptians so that they could begin a new history
         with a new identity (EV 31). The Israelite people came to appreciate life’s preciousness
         through these events. The experience of the Israelites is renewed in the poor, the
         sick, and the outcasts who meet Jesus of Nazareth. These people and all who seek out
         Christ find in His words and actions “a revelation of the great value of their lives”
         (EV 32). Following Jesus’s example, the Church sees in every person, no matter how
         feeble or impoverished, the image of God. Also, by His death Jesus revealed “the splendor
         and value of life” (EV 33), because His sacrifice redeemed us and so was the source
         of new life for humanity. Jesus Christ died not just for a select few but for every
         single person. The fact that Jesus assumed a human nature confirms our natural dignity,
         and His life shows us how that dignity becomes fully actualized by following His example
         of self-giving love.
      

      
      We experience the truth that “life is always a good,” but in order to grasp the profound
         reasons behind this perception we must return to the theme of anthropology. Man’s
         life is qualitatively different from that of all other living creatures and hence
         has an “incomparable value” and intrinsic worth. Both Revelation and reason confirm
         those “spiritual faculties which are distinctively human,” making us God-like beings above all other creatures (EV 34). Only the human person
         is capable of knowing and loving his Creator, so her life is much more than mere biological
         existence in time, but a dynamism toward life’s fullness and “the seed of an existence which transcends the limits of time” (EV 34). Human life is always a good, therefore, because it represents God’s decision
         to establish a specific bond between the person and his or her Creator.
      

      
      Unfortunately, God’s marvelous plan for our fulfillment was vitiated when man rebelled
         against Him by worshipping creatures. In the words of St. Paul, he “exchanged the
         truth about God for a lie” (Rom. 1:25). Man deformed the image of God in his own person (EV 36). John Paul II links creation and redemption, because Jesus has restored the
         dignity lost by sin: “the divine image is restored, renewed, and brought to perfection”
         in Christ (EV 36). If we follow Christ and act righteously, we reflect once again
         the goodness and truth of our Creator and fulfill God’s plan for us. 
      

      
       Jesus promises and bestows on us eternal life, for whoever “enters into communion
         with Him has eternal life” (EV 37; cf. John 3:15). Of course, the fullness of eternal
         life is yet to come. Thus, our dignity is also found in our eschatological destiny,
         not just our origin as God’s creatures. We are all destined for eternity: “Here the
         Christian truth about life becomes most sublime. The dignity of this life is linked
         not only to its beginning, to the fact that it comes from God, but also to its final
         end, to its destiny of fellowship with God in knowledge and love of him” (EV 38).
         
      

      
      If our anthropological vision is securely grounded in Biblical theology, we will fully
         grasp life’s sanctity and distinctiveness. Human life is sacred because of its origin (a gift from God), its nature (made in God’s image, “mysteriously different” from other creatures), and its eternal
         destiny (a full sharing in the life of the Triune God). To know God and to accept the mystery
         of the Trinity into our lives means that “even now” a person’s life “shares in the
         life of God” (EV 37). 
      

      
      The moral implications of this anthropology should be clear: since man’s life comes
         from God, it is His gift and “He is the Lord of this life” (EV 39). Only God has absolute
         dominion over life and death. Only God can utter these words, “It is I who bring about
         both death and life” (Deut. 32:39). God bestows life, and the proper response is to
         welcome life as a blessing and a gift. Also, the sacredness of life “gives rise to
         its inviolability, written from the beginning in man’s heart, in his conscience” (EV
         40). This inviolability of human life “reverberates at the heart of the ‘ten words’ in the covenant of Sinai” (EV 40) and is also reaffirmed “in all its force by the Lord Jesus” (EV 41). 
      

      
      This life-as-gift theme cannot be fully comprehended apart from the doctrine of God’s
         direct creation of each human soul. That doctrine, first intimated by John Paul II
         in Love and Responsibility (LR 56), affirms God’s presence in procreation, for “God alone is the source of that
         ‘image and likeness’ [the soul] which is proper to the human being” (EV 43). Since
         the soul is purely spiritual, it cannot be produced in the act of procreation by a
         man and a woman, who are a composite of matter and spirit, but only through immediate
         creation by God Himself.[22]     The spiritual soul must be brought into being ex nihilo, and only God is capable of such creation. By creating this soul at the time of conception
         God directly wills and causes the existence of this new human life. Thus, life is
         a gift from the Creator, whose creative causality brings us into existence and sustains
         us. We must act in accordance with the Creator’s will by protecting life rather than
         suppressing it.
      

      
      With this in mind, we must be especially sensitive to human life in its most vulnerable
         moments: when it enters the world and when it is preparing to “embark upon eternity”
         (EV 44). Revelation demands our active concern for life from the moment of conception
         through natural death. This truth about life’s sacredness is unambiguously expressed
         in the Decalogue and conveyed by Jesus’s abiding concern for bodily life. The history
         of Israel demonstrates the difficulty of fidelity to this “Law of life,” but while
         the prophets condemned offenses against life they also sought to awaken hope for a
         new principle of life that was consummated in the Word made flesh: life is a gift
         that is fully realized in the giving of self (EV 49).
      

      
      Moral Laws in Protection of Life

      
      In Chapter III (§ 52–77), the encyclical reaches the apex of its argument. God’s gift
         of life to man comes with the demand that he love and protect life (EV 52). Accordingly,
         the Church has always taught “the absolute and unchanging value of the commandment
         ‘Thou Shalt not kill’” (EV 54). The Pope refers to St. Paul’s teaching along with
         “the living Tradition of   the Church” (EV 54), articulated in early documents such as the Didache, which repeats the command
         against the taking of innocent life. These teachings rightly leave room for “legitimate
         defense” such as the right to protect one’s own life (EV 55).
      

      
      The commandment “Thou shall not kill” has “absolute value when it refers to the innocent person” (EV 57). From this general commandment and with recognition of the need for certain
         qualifications, it is possible to formulate a specific moral absolute about human
         life’s protection: “The direct and voluntary killing of an innocent human being is always gravely  immoral” (EV 57). This norm is completely consistent with both Scripture and the Tradition
         of the Church as taught by the ordinary and universal Magesterium. This revealed moral
         truth is infallibly taught by the Magesterium, and all Catholics are obliged to assent
         to this truth with faith.[23]     Correlative to the duty to safeguard human life is an absolute and inalienable
         right to life, which must be the foundation of any viable framework of social justice.
      

      
      The Pope carefully defines this moral principle with precise qualification. The act
         must be “voluntary and direct,” so there must be an intention to kill or the willing
         of death as an end or as a means. There is a morally significant distinction between
         intentional and nonintentional killing. Thus, stopping an aggressor with lethal force
         is morally permissible if one does not intend the fatal destruction of the attacker.[24]     Finally, the qualification of “innocence” allows the execution of those guilty
         of capital crimes or the killing of enemy combatants in a just war.
      

      
      Among the crimes against life, abortion is particularly “serious and deplorable” (EV
         58). The primary pretext for abortion, protection of the mother’s autonomy, is nothing
         more than a weak rationalization. The moral gravity of procured abortion is beyond
         dispute, since it is the taking of a human life and that life is “absolutely innocent”
         (EV 58). 
      

      
      The Pope’s moral reasoning rests on the well-founded assumption that there are no
         grounds for denying the fetus’s status as a person. A person is a physical organism
         with a rational nature that comes into existence when the physical organism comes
         into existence, which is at the moment of conception. It is wrong to reduce the person
         to her soul (or rational self-consciousness) and to argue that since we cannot empirically
         verify the presence of the soul, we cannot validly assume that the fetus is anything
         more than a “potential person.” In contrast to this dualistic viewpoint, the Pope
         adopts the more plausible anthropology, consistent with the long tradition of Catholic
         philosophy, that conceives the human fetus in its nondualistic integrity as a person with  potential, because it has a soul that is always (in this life) inseparable from and correlative
         to the body (EV 43; LR 66). It follows that as a person the unborn child possesses
         the same natural dignity and the same right to life as other persons. Direct abortion
         can never be morally justified because it takes the life of a human person who deserves
         special intrinsic worth.[25]    
      

      
      Church teaching against abortion is grounded in Scripture and Tradition. Although
         Scripture never mentions abortion, it shows “great respect for the human being in
         the mother’s womb,” so that people of good will must logically conclude that the command
         “you shall not kill” applies to the unborn child as well (EV 61). More recently, the
         Papal Magesterium, including the teachings of Pius XI, Pius XII, John XXIII, and Paul
         VI, “has vigorously reaffirmed this common doctrine” (EV 62). Given this unanimity
         and insight from the light of reason, the Holy Father enunciates a more specific norm
         about abortion that can be logically deduced from the prohibition against the intentional
         taking of innocent life. The Pope declares that “direct abortion, that is, abortion
         willed as an end or as a means, always constitutes a grave moral disorder, since it
         is the deliberate killing of an innocent human being” (EV 62). This principle is applied
         to “recent forms of intervention on human embryos” (EV 63). It is just as wrong to
         destroy an embryo, which, like the fetus, is a complete (though immature) human organism
         with the genetic constitution characteristic of human beings.[26]    
      

      
      We must also be deeply concerned about the other end of life’s spectrum and the problem
         of euthanasia, understood as “an action or omission which of itself and by intention
         causes death, with the purpose of eliminating all suffering” (EV 65). Once again,
         John Paul II is precise in his description of this act. Euthanasia must be differentiated
         from acts of palliative care aimed at reducing pain but accepting death as a possible
         side effect. Taking this distinction into account and “in harmony” with past magisterial
         teaching, the Pope confirms “that euthanasia is a grave  violation of the law of God, since it is the deliberate and morally unacceptable killing of a human person” (EV
         65). Included in this category is assisted suicide, in which an individual gives assistance
         to another person who seeks to end his or her life.
      

      
      John Paul II vigorously emphasizes that there are no exceptions to these precisely
         stated norms. Intentional killing of the innocent, including direct abortion and active
         euthanasia, belong to the species of intrinsically evil acts discussed in Veritatis Splendor. There are no circumstances or purposes that can “make licit an act which is intrinsically
         illicit, since it is contrary to the law of God” (EV 62). 
      

      
      However, not only are these norms ignored, there is momentum to demand a legal justification
         for these actions as if they were basic human rights. Proponents of the view that
         abortion is a legal right claim that life of an unborn child or disabled person is
         a relative good to be weighed against other goods in a moral calculus of sorts (EV
         68). Or they make their case based on the need for democratic pluralism, which allows
         people the freedom to make up their own minds about issues such as abortion. 
      

      
      The Pope warns that democratic consensus is no substitute for morality: “The value
         of democracy stands or falls with the values which it embodies and promotes” (EV 70).
         Objective moral law, the “natural law” inscribed in the human heart, “is the obligatory
         point of reference for civil law itself” (EV 70). Evangelium Vitae confirms one of the fundamental doctrines of Centesimus Annus: the truth about the human person is the necessary foundation of democracy. A person’s
         dignity and basic rights are grounded in his nature as a being created in God’s image,
         ordered to live in communion with others and ultimately with God Himself. Man’s rights
         are intrinsic to his unique nature and not contingent on a social contract. The civil
         law, even when determined by a democratic majority, must be subject to this truth
         about the person and his or her inviolable rights, which is the real measure of the
         law’s suitability and moral validity. According to the Pope, “civil law must ensure
         that all members of society enjoy respect for certain fundamental rights which innately
         belong to the person, rights which every positive law must acknowledge and guarantee”
         (EV 71).[27]    
      

      
      The Pope summarizes his arguments by reasserting that the negative moral precepts
         that forbid abortion and euthanasia have absolute value: “They are valid always and
         everywhere without exception” (EV 75). He reasserts the recursive theme that following
         commandments like “You shall not kill” is the “beginning of freedom” (EV 76). Without
         a sincere respect for life, no culture can realistically promote or sustain the human
         flourishing and liberation willed by the Creator.
      

      
      Creating a Culture of Life

      
      Chapter IV (§ 78–101) describes what must be done to transform the culture. All Christians
         should face up to two important realities: first, we are the people of life because
         God has given us a Gospel of life; and second, “we have been sent” (EV 79). To be made in God’s image is to be sent like Christ to evangelize and transform the world. We are God’s people and we must “declare the
         wondrous deeds of Him who called us out of darkness” (EV 79).
      

      
      The list of things to be done for this evangelization process is a long one, so we
         must be selective. The Holy Father first calls attention to the work of education
         and the responsibility of theologians and catechists to work on behalf of a culture
         of life. They should put particular emphasis on the “anthropological reasons” upon
         which the moral imperative to protect life is so securely grounded (EV 82). 
      

      
      The Pope argues for the fostering of a contemplative outlook within the Church so
         that people will once again look with reverence and awe on the sanctity of human life:
      

      
         We need first of all to foster, in ourselves and in others, a contemplative   outlook. Such an outlook arises from faith in the God of life, who has created every individual
            as a “wonder.” It is the outlook of those who see life in its deeper meaning, who
            grasp its utter gratuitousness, its beauty and its invitation to freedom and responsibility.
            It is the outlook of those who do not presume to take possession of reality but instead
            accept it as a gift, discovering in all things the reflection of the Creator and seeing
            in every person his living image (EV 83).
         

      

      By highlighting the primacy of the “contemplative outlook” the Pope encourages reflection
         on the “wonder” of life, our dependency on God, and the gift of creation.
      

      
      The Pope calls on various professionals to help support the Gospel of life. Health
         care personnel, for example, have a “unique responsibility” to commit themselves to
         absolute respect for human life, for they are life’s most proximate guardians and
         servants (EV 89). This unwavering support must even extend at times to “conscientious
         objection in relation to procured abortion and euthanasia” (EV 89). The family has
         a critical responsibility, which flows from its nature as a community. It must become
         a “sanctuary of life,” a place where life is never repelled and always protected (EV
         92). 
      

      
      There is an urgent need for cultural renewal within Christian communities that have
         been to some extent co-opted by the culture of death. The first step in this cultural
         transformation consists in the formation of conscience so that it can apprehend clearly
         the objective moral norm about life’s sanctity. It is especially important to reestablish
         the necessary connection between freedom and the truth about life. Man must also rediscover
         the Creator along with his own ontological finitude as a creature to whom God has
         bestowed life “as a gift and a duty” (EV 96). With the help of these moral insights,
         awakened by faith and grace, conscience can be properly formed so that its inner word
         will once again reflect the truth.
      

      
      The Holy Father also acknowledges the “unique and decisive” role that women must play
         in building a culture that supports human life at all stages of existence (EV 99).
         They can promote a “new feminism” that rejects the model of male domination and bears
         witness to the genuine meaning of love and care for all human beings, including those
         in the womb. Motherhood gives women an acute awareness of the reality of the “other”
         as a person whose life must be preserved.
      

      
         Evangelium Vitae makes a compelling case for the protection of all human life, from the moment of
         conception to natural death. The Pope demonstrates how Revelation and reason reach
         the same fundamental conclusion about the sanctity and superiority of human life,
         which is a gift that each person receives directly from God through the infusion of
         the soul. This encyclical is also commendable for its cultural analysis, which postulates
         the principal causes behind the burgeoning culture of death. A revitalized culture
         of life can rescue modern society from its nihilistic values and reforge the necessary
         link between freedom and the truth of creation. Democratic governments may modify
         their legal structures to accommodate the public’s demand for abortion, but this law
         violates natural justice and bedevils its supporters because the natural law “can
         never be expunged from the human heart.”[28]    
      

      
      Conclusions

      
      Both encyclicals are rich in anthropological insights that require some synthesis.
         The Pope reaffirms a metaphysic of the human person, who is different in kind from
         all other creatures by virtue of being created in God’s image, endowed with an intellectual
         nature, and teleologically ordered to certain goods that lead to our fulfillment.
         These goods, understood in and through the natural inclinations by embodied human
         reason, are explicitly revealed in the moral laws that, mediated by conscience, situate
         us on the pathway to human perfection. Part of the “integral truth about man” is this
         objective moral order, which directs us away from narrow self-centeredness so that
         we can realize our natural fulfillment through the mutual self-giving that reflects
         our innermost dynamism of active presence (esse). 
      

      
       Both encyclicals expand our understanding of human freedom and its connection to
         truth, a major theme that threads its way through all of the Pope’s writings. Existential
         freedom is achieved by means of a self-transcending response to the fundamental goods
         (bona honesta) perfective of human nature in accordance with God’s wise plan. Included among those
         true goods is bodily human life, so adherence to God’s command “Thou shall not kill”
         marks the inception of human freedom. Our freedom, which matures when we follow Christ’s
         example of radical generosity, is always “directed toward communion,” which fulfills
         our inherently relational nature (VS 86; EV 19).
      

      
      Finally, the Pope exposes distorted notions of personhood, especially those trapped
         in a dualistic framework that accepts a polarity between freedom and physical nature
         or matter and spirit. The person is a natural unity of body and soul, who discovers
         in his body the “anticipatory signs” of the gift of self and who always exercises
         free choice as an embodied spirit (VS 48). The body itself has a “moral meaning” because
         it is the terrain of a person’s self-expression and because it sensitizes us to moral
         values, which take on full significance and import within the life of reason (VS 49).
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      Several of John Paul II’s encyclicals express purely pastoral concerns. We include
         in this category Slavorum Apostoli, Redemptoris Missio, and Ut Unum Sint. We will briefly treat each of these encyclicals in the order of their composition.
         All of them discuss or allude to the need for unity in the Church that is founded
         on truth. Evangelization is another salient message. The Pope often spoke of a “new
         evangelization” that would shape the Church’s mission well into the twenty-first century.
         These encyclicals go to the heart of the tension between faith and culture, which
         must be delicately handled if evangelization is to succeed. They address the problem
         of inculturation and the Gospel’s transcultural significance. There is a dynamic interaction
         between the universal faith and a particular culture. Faith is not liquidated in culture
         but rather purifies and renews it, while diverse cultures add depth and beauty to
         the faith. 
      

      
       The anthropological theme at the heart of the encyclicals cannot be divorced from
         pastoral issues. Jesus Christ is the exclusive way for man’s salvation and self-understanding.
         In light of this truth, the Church must convincingly demonstrate to nonbelievers and
         skeptics that anthropocentric humanism severed from belief in God and His Son is destined
         for failure. The Church also has a solemn duty to realize Christ’s Kingdom, which
         is promised in the Gospel proclamation.
      

      
      The Apostles to the Slavs

      
      In March 1985, in the midst of the struggle for freedom in East Europe, John Paul
         II sent an important letter to all the priests in Czechoslovakia. He had been denied
         permission to make a pilgrimage to Czechoslovakia to commemorate the anniversary of
         St. Methodius’s death, so he wrote this letter instead. He sought to remind these
         Czech priests that St. Methodius, along with his brother Cyril, had laid the foundation
         for Slavic culture as they spread the Gospel. In defiance of the Czech regime, the
         letter was read in a public ceremony to over 1,100 priests. It was the boldest display
         of “Catholic solidarity” in Czechoslovakia since 1948.[1]    
      

      
       Several months later, Slavorum Apostoli was released. This fourth and shortest encyclical of John Paul II celebrates the memory
         of Saints Cyril and Methodius and their evangelization of the Slavs. Slavorum Apostoli is John Paul II’s only encyclical “epistle,” though it was written for the entire
         Church. As the first Pope from a Slavic nation, the Holy Father had special affection
         for these saints, whom he proclaimed co-Patrons of Europe in 1980. According to the
         Pope, these men, along with St. Benedict, are “concrete models and spiritual aids
         for the Christians of today,” especially the Christians of Europe (SA 2). After the
         introduction, the encyclical turns to a biographical sketch (II: § 4–7) of Saints
         Cyril and Methodius, born to a privileged family in Thessaloniki, a cultural and economic
         center in the Byzantine Empire. Methodius was born between 815 and 820, and Konstantin
         (later known as Cyril) was born in 827. Cyril was a man of exceptional intellectual
         acumen, and at an early age he was appointed librarian in the Church of the Holy Wisdom
         in Constantinople. He was later ordained to the priesthood and went off to live in
         a monastery on the coast of the Black Sea. He emerged a few months later, however,
         to accept a job teaching philosophy at the university in Constantinople. Methodius
         initially pursued a political career, but after a few years he too was ordained, and
         he retired to a monastery for a life of solitude and prayerful contemplation. Both
         men were fluent in Latin, Greek, and Hebrew and had some acquaintance with the Slavonic
         language.
      

      
      Because of their linguistic skills, when the Khazars petitioned Constantinople for
         a Christian teacher, they were chosen by the Emperor to head a delegation to this
         region. The brothers were to act as religious and cultural experts. Soon after the
         Khazar mission, there was a similar request made by Prince Rastislav, and the brothers
         were sent to Greater Moravia by the Emperor, Michael III. This country included the
         Slavic nations of present day central and eastern Europe. The Prince wanted missionaries
         who were capable of explaining to the Slavic people “the true Christian faith in their
         own language” (SA 5). Cyril and Methodius immediately set about translating Gospel
         texts and liturgical books into Old Slavonic so that the Holy Sacrifice of the Mass
         could be celebrated in the indigenous Slavonic language. The brothers successfully
         evangelized the Slavic people by adapting the faith to their language and culture
         without in any way compromising its essence. 
      

      
      St. Cyril died during a visit to Rome in 869, but Methodius returned to continue the
         work of evangelization. He was consecrated as Archbishop of Moravia, which was made
         independent of the German Church, and he was named by the Pope as Papal Legate “ad
         gentes” (for the Slav people). Suspicious of the Slavonic liturgy, the German bishops
         summoned Methodius to a synod and condemned him to prison. But several years later,
         in 882, thanks to the intervention of Pope John VIII, he was reinstated as Moravia’s
         Archbishop. He continued to work on translations of the Bible and liturgical texts
         until his death in 885.
      

      
       The Pope assesses the work of these true apostles to the Slavic people, who took
         to heart Christ’s call to “make disciples of all nations” (Matt. 28:19). The importance
         of answering this call is reflected in Prince Rastislav’s letter: “We Slavs . . .
         have no one to direct us to the truth  and instruct us in an understandable way” (SA 9). This request illustrates the pivotal
         importance of evangelization because it directs people to the truth, which is essential
         for freedom and authentic self-transcendence.
      

      
      Cyril and Methodius acted out of a deep concern for the true good of persons by bringing
         them the Christian faith. Equipped with the proper spiritual and intellectual resources,
         they were able to instruct the Slavs in their own language and to thereby make the
         universal Christian faith more intelligible. They succeeded in combining fidelity
         to the “deposit of tradition” with attentiveness “to the new elements in the lives
         of people being evangelized” (SA 10). Exemplary was their translation of the Gospels
         into a new language. Even more remarkable was their ability to assimilate Slavic culture
         and history in order “to transpose correctly Biblical notions and Greek theological
         concepts into a very different context of thought and historical experience” (SA 11).
      

      
      The genius of Cyril and Methodius was their ability to accommodate the Gospel message
         to a new culture without any attenuation of its universal significance. They did not
         impose the Greek language or the Byzantine liturgy, choosing to rely on the vernacular
         language for liturgy. However, they never ignored the ecclesiastical teachings and
         doctrines prescribed by the Church. They are models for missionaries throughout the
         Church. Their missionary spirit exemplifies the need to build a “perfect communion
         in love [that] preserves the Church from all forms of particularism, ethnic exclusivism,
         or racial prejudice, and from any nationalistic arrogance” (SA 11). The Church aspires
         to become a “perfect communion,” modeling the Trinitarian communio. Sound evangelization has a dual objective: to purge cultural elements that tend
         to exclusivity or prejudice and to assimilate and sanctify those elements that are
         consistent with the Christian faith. 
      

      
      Cyril and Methodius were guided by a vision of the Church as “one, holy, and universal”
         (SA 12). Although they were “Slavs at heart,” they were also men of Hellenic culture
         and Byzantine training. They knew that traditions of many national Churches in the
         East (such as the Georgian and Syriac) used the language of the people in their liturgies.
         Hence, they were not afraid to adopt the Slavonic language in the liturgy so that
         it would be an “effective instrument for bringing the divine truths to those who spoke
         it” (SA 12). Nonetheless, the apostolic work and evangelical insights of Cyril and
         Methodius reflected their awareness of the Church’s universal mission, which requires
         Christian unity.
      

      
       Accordingly, there was no conflict between evangelization and a commitment to remain
         in full communion with the Church in Rome. Cyril and Methodius never hesitated to
         give an account of their missionary work to the Roman Pontiff. They sought his approval
         for liturgical books written in the Slavonic language and for the methods deployed
         in evangelizing the Slavic people. Their evangelical approach was never divisive but
         always promoted a unified Church. It seems appropriate to see these saints as “authentic
         precursors of ecumenism” (SA 14). To their great credit, in the midst of growing discord
         between the Churches of East and West, both brothers desired to preserve a unity of
         faith and love between Rome and Constantinople.
      

      
      The Church is catholic precisely because it is able to present to every human culture
         the revealed truth, always preserved in its “divine content” (SA 18). The Church communicates
         Revelation through the vehicles of culture and language but in a way that transcends
         any cultural or historical context. Thus, doctrines can be expressed in novel linguistic
         formulations and “adapted to the concrete historical situation,” but their essential
         meaning remains unaltered (SA 20). 
      

      
      In every epoch and country the Church also demonstrates her universality by promoting
         the common good and by consistently commending the transcultural moral values embedded
         in the Gospel proclamation. It strives to evangelize all people in order to unite
         them with God “in His truth and love” and thereby achieve liberation from secularity
         (SA 19). This liberated individual is in a superior position because she now comprehends
         herself in terms of her relationship to God.
      

      
      Despite the Church’s unmistakable universal character, there is need for inculturation,
         defined as “the incarnation of the Gospel in native cultures,” and the assimilation
         of these cultures into the life of the Church (SA 21). Inculturation tactics such
         as small liturgical adaptations help the Gospel to be better heard and appropriated
         by the people. In addition, distinctive cultures with their own moral and aesthetic
         traditions dynamically enrich the spiritual patrimony of the Church, which should
         never be seen as static or ahistorical. When the Gospel is introduced into a new culture,
         it always preserves and elevates what is good and beautiful within that culture. In
         many cases the culture evolves in positive directions thanks to the introduction of
         Gospel values and the new resources adopted to communicate those values. Consider
         the accomplishment of Cyril and Methodius. The incarnation of the Gospel in the Slavic
         culture was “meritorious for the formation and development of that same culture” (SA
         21). The Slavs owe a debt of gratitude to Cyril and Methodius, since by their ingenious
         creation of an alphabet for the Slavonic language, these men made a substantial contribution
         to the culture and literature of the Slavic nations. This language, known as Cyrillic,
         has played a role in the historical development of Slavic nations comparable to that
         of the Latin language in the West. 
      

      
       There is much to be learned from the vivid memory and exemplary work of Saints Cyril
         and Methodius. The Pope repeats that Christianization of these people “was not possible
         without using the native language” (SA 23). Thanks to their work Christianity also
         moved into Romania, the Ukraine, and Russia. The brothers have been rightly honored
         by the Slavs “as the fathers of both their Christianity and their culture” (SA 25).
         These men are bridges between East and West, and they remind us of the imperative
         “for unity between the two sister Churches of East and West” (SA 27). Humanity longs
         to rediscover unity in a fragmented and divided world. Given his social nature along
         with his yearning for truth and peace, man recoils from division and fragmentation.
         The Church must respond to this “fundamental aspiration” and rediscover a universal
         Catholic communion. As we have seen, however, authentic community can never be achieved
         through a culture’s “absorption or fusion” into a homogenous whole, but rather through
         free participation based on a “meeting in truth and love” (SA 27; AP 283). The Catholic
         Church, the universal sign and sacrament of salvation, is prepared to help bring about
         this unity to which all human persons aspire.
      

      
      The concluding paragraphs reassert the appropriateness of commemorating the lives
         of Cyril and Methodius. Their missionary effort has great relevance because they worked
         at a time when hostile tensions threatened the “sacred bonds of Christian brotherhood”
         (SA 29). The Pope concludes with a prayer for the Slavic people: “May they follow,
         in conformity with their own conscience, the voice of your call along the path shown
         to them for the first time eleven centuries ago” (SA 30). This prayer reminds the
         Slavs and their current communist oppressors of the right to religious liberty, the
         right to seek the truth without fear of reprisal.
      

      
      This neglected encyclical is important for three reasons. First, it suggests how faith
         and culture need and support each other. The Gospel must be inculturated so that it
         can be better understood and appropriated by the faithful, but inculturation can never
         be a pretext for de-Christianizing the Gospel message. Rather, the culture must be
         transfigured by the divine light of the Gospel, which contains eternal truths whose
         meaning is preserved despite new linguistic expressions. Christian unity and ecumenism
         is the second key theme of the encyclical. The Pope was eager to showcase these two
         precursors of ecumenism, who made Jesus’s fervent prayer, ut unum sint (“that they may be one”), their “missionary motto” (SA 13). Finally, although not
         a major theme, the Pope calls attention to a person’s right to search for religious
         truth, as he alludes to the doctrine of Dignitatis Humanae: “In religious matters every kind of human coercion is excluded” (DH 10).
      

      
      The Mission of the Church

      
      Another eventful year for the Holy Father was 1990. In the midst of a fragrant European
         spring there was the long-awaited papal pilgrimage to Czechoslovakia. In April the
         Pope visited Prague and the battered city of Bratislava. Prague’s St. Vitorius Cathedral
         was the scene of a splendid speech by the Holy Father praising the clergy for their
         “victory of fidelity” to Christ. Ex Corde Ecclesia was released in the fall. This apostolic constitution prescribed new criteria for
         buttressing the waning of Catholic identity at many Catholic universities. From September
         30 through October 21 there was a synod of bishops to review the instruction and preparation
         of new priests. The fruit of that meeting was an apostolic exhortation that was released
         a year and a half later called Pastores Dabo Vobis. Finally, on December 7, 1990, the Holy Father signed his eighth encyclical, Redemptoris Missio, addressed to bishops and all Catholics, because “missionary activity is a matter for all   Christians” (RMis 2). 
      

      
      The Church has a missionary nature, which is based in a dynamic way on the “Trinitarian
         mission” (RMis 1). According to the Pope, “the missionary thrust . . . belongs to
         the very nature of the Christian life” (RMis 1). There are unmistakable echoes here
         of the Vatican II document Ad Gentes: “The Church on earth is by its very nature missionary since, according to the plan
         of the Father, it has its origin in the mission of the Son and the Holy Spirit” (AG
         2). Jesus comes to us from the Father in the Holy Spirit as the one who has been sent
         into the world to carry out the mission of salvation. This mission was not just one
         task among others but consumed his whole earthly existence. We are made in God’s likeness
         as sons and daughters “in the Son,” and so our own nature has been inscribed with
         a missionary quality. We too have been sent by virtue of the self-communicative nature of our created being along with our Baptism
         to transform the world by sharing with others wisdom and love infused with the spirit
         of Christ. Human nature discovers itself in obedience to this call for loving service
         and evangelization. Recall that the Pope made this same point in Evangelium Vitae, where he reminds us that our identity is based in part on the reality that “we have been sent” (EV 79).
      

      
      Redemptoris Missio is an invitation to the Church “to renew her missionary commitment” (RMis 2). This
         commitment helps spread the Gospel and revitalize the Church’s faith, for the “faith is strengthened when it is given to others” (RMis 2). But there is another reason why this message needs to be reemphasized.
         Some revisionist theologians have questioned the propriety of the Church’s missionary
         activities and downplayed the need for evangelization. This attitude is based on a
         belief that there are many different “ways” to God, not just the Christian way. In
         the wake of Vatican II, some people in the Church have metaphorically likened God’s
         Revelation to an elephant: Catholics have grasped the trunk, Protestant reformers
         have taken hold of the ears, and Muslims have seized the tail, but no single religion
         has grasped the whole elephant.[2]     
      

      
      One prominent theologian questions the “usefulness of words such as ‘unique,’ ‘absolute,’
         and even ‘universal,’ to describe the role of Jesus as savior.”[3]     Another claims that Jesus should not be regarded as “exclusive” or “normative.”
         It is possible to say that Jesus is “unique,” but his uniqueness must “include and
         be included by other unique religious figures.”[4]    
      

      
      In light of these claims, John Paul II devotes Chapter I (§ 4–11) to a reaffirmation
         of Jesus Christ’s unique role as humanity’s Savior. He explains that “Christ is the
         one mediator between God and mankind” and no one “can enter into communion with God
         except through Christ” (RMis 5). He is unique, because unlike other “savior figures,”
         He alone is the Son of God. In addition, Jesus Christ is “at the center of God’s plan
         of salvation . . . to unite all things in Christ, things in heaven and things on earth”
         (RMis 6, Eph. 1: 10). As Cardinal Ratzinger pointed out, this “salvific mediation
         implies the unicity of the redemptive sacrifice of Christ.”[5]     Accordingly, belief in Christ as the sole mediator and acceptance of the Church’s
         universal mission unites humanity. 
      

      
      Christ gives us new life, and this newness of life is offered to all human beings. This new life is a gift from God, which people should accept if they
         want “to realize the fullness of their vocation in conformity to Christ” (RMis 7).
         In our times, however, there is a tendency to reduce man to his “horizontal dimension.”
         But what is man without an openness to the Absolute? Man cannot resolve the riddle
         of his true identity without God, without appreciation for the mysteries of creation,
         the Incarnation, and redemption. Apart from Christ, people live in the shadows of
         doubt and uncertainty. Moreover, proclaiming Christ, in a way that respects conscience,
         does not threaten human freedom as some have claimed. Faith is a freely given response
         to God’s invitation. At the same time faith must be offered to the person because
         he has a right to know “the riches of the mystery of Christ” (RMis 8).
      

      
       The Pope echoes and reinforces the doctrine of Lumen Gentium, which insists that the Church is necessary for salvation (LG 14).[6]     Christ is humanity’s one Mediator, and the Church is the “universal sacrament
         of salvation,” united in a special bond to its Head, Jesus Christ (RMis 9). At the
         same time, all men and women are called to be saved, and those who are not visible
         members of the Church can achieve salvation in Christ “accessible by virtue of a grace
         which, while having a mysterious relationship to the Church, does not make them formally
         part of the Church” (RMis 10). Thus, we must reconcile the doctrine of the Church’s
         necessity for salvation with God’s universal salvific will (1 Tim. 2:4). According
         to the Pope, “It is necessary to keep these two truths together, namely, the real
         possibility of salvation in Christ for all mankind and the necessity of the Church
         for this salvation” (RMis 9).
      

      
      In response to those who criticize the Church’s evangelization, we must first affirm
         our faith in Christ, “the one Savior of mankind” (RMis 11). The Church offers all
         humanity His Gospel, the “Good News,” which “responds to the needs and aspirations
         of the human heart” (RMis 11). As for the rationale for the Church’s missionary work,
         John Paul II replies that “true liberation consists in opening oneself to the love
         of Christ” (RMis 11). The Gospel is dynamic, powerful, and transformative. The Gospel
         brings salvation through the Holy Spirit for those who respond with faith. Also, the
         Gospel is universal: “Men and women of every age . . . are called to the [Good News]
         and destined for it” (RMis 11). 
      

      
      The Church’s mission is far more than an ordinary mandate since it derives from the
         “profound demands of God’s life within us” (RMis 11). In Sources of Renewal, Wojtyła described how the Church originated from the divine mission of the Son and
         the Spirit who were sent from the Father. This mission “defines the nature of the
         Church and indicates its close link with the mystery of the divine Trinity through
         the mission of the Persons: the Son who comes from the Father in the Holy Spirit and
         the Spirit who proceeds from the Father and the Son. . . . On the basis of this reality,
         we can and should define the attitude of every human being in the Church” (SR 206).
         To be a Christian, to be one with Christ, is to be a human subject who is intrinsically oriented to give himself or herself in creative
         love for the sake of this mission.
      

      
      The objective significance of evangelization discussed in Chapter I is closely related
         to the Pope’s Christocentric anthropology. Missionary evangelization is “the primary service which the Church can render to every individual and to all humanity
            in the modern world” (RMis 2). Latent in this striking proposition is the Wojtyłan doctrine that freedom
         and authentic self-transcendence depends on the will making its choices in the light
         of truth. If Jesus Christ is the fullness of Truth, if His life shows us the Way,
         the task of evangelization assumes an incomparable significance. The necessity of
         evangelization logically follows from the truths of creation and the redemptive Incarnation
         along with God’s Revelation to man about the objective moral order. Evangelization
         brings people out of darkness and into the bright light of truth so that they can
         achieve freedom and fulfillment. 
      

      
       After making this strong case for revitalizing the Church’s missionary role, John
         Paul II discusses the Kingdom of God (Chapter II: § 12–20). The Old Testament describes
         how God formed “a people for himself” in order to execute his loving plan for humanity
         (RMis 12). The Jewish people were chosen to enter into this singular relationship
         with God as the path by which He intended to come to all people.
      

      
      Jesus Christ brings God’s plan to fulfillment. Jesus proclaims his messianic calling
         and shows us that the Kingdom of God is at hand. Jesus inaugurates the Kingdom of
         God, which is meant for all humanity. In order to emphasize the inclusiveness of His
         Kingdom, Jesus drew near to those on the margins of society “and showed them special
         favor in announcing the Good News” (RMis 14). Liberation from sin and the realization
         of God’s salvific plan are hallmarks of the Kingdom. Also, the Kingdom’s nature is
         one of interpersonal communion with one another and with God.
      

      
      We must resist any temptation, however, to construe the Kingdom of God in an anthroprocentric
         way, though such interpretations have gained ground in recent years. This Kingdom
         cannot be equated with the realization of political harmony or the optimization of
         social welfare. Nor can we conceive the notion of Kingdom as a utopia that marginalizes
         Christ Himself out of respect for other religious traditions. 
      

      
      On the contrary, the Holy Father reemphasizes that in Jesus God has inaugurated his
         Kingdom, which is present in Jesus’s words and deeds. The Kingdom is also accomplished
         and proclaimed in the risen Lord. There is a need to “unite the proclamation of the Kingdom of God (the content of Jesus’s own ‘kerygma’) and the proclamation of the Christ-event (the ‘kerygma’ of the Apostles)” (RMis 16). This means that theocentric notions of
         the Kingdom that are “silent” about Christ and seek common ground based on “one divine
         reality” must be reproached (RMis 17). A kingdom without Christ at its center is not
         the Kingdom of God presented in Revelation.
      

      
      The Kingdom, which is not a place but the reign of God, is not man’s doing but God’s.
         The notion of Kingdom cannot be detached from Christ and His Church: “the kingdom
         of God is not a concept, a doctrine, or a program subject to free interpretation,
         but . . . a person with the face and name of Jesus of Nazareth, the image of the invisible God” (RMis
         18). 
      

      
      In addition, just as one may not separate the Kingdom from Christ, one cannot separate
         the Kingdom from His Church. The Church is not an end-in-itself but is the “seed,
         sign, and instrument” of God’s Kingdom (RMis 18). It is distinct from Christ and yet
         united to Him. The Church’s role is to serve the Kingdom by creating communities to
         support the faithful in order to propagate throughout the world its “Gospel values.”
         The Church is always “straining towards eschatological fullness” (RMis 20). 
      

      
       Chapter III (§ 21–30) reaffirms the Church’s missionary mandate by illustrating how
         the Holy Spirit is the “principal agent” of the whole Church’s mission (RMis 21).
         Christ’s disciples were understandably timid after His death. But the coming of the
         Holy Spirit upon the apostles transformed these men into “witnesses and prophets”
         (RMis 24). At the inception of the Church, the Spirit is generously poured out upon
         the disciples. There is a universal in-Spiration of the Christian Body. Therefore,
         the Holy Spirit now orchestrates what happens in the growth and development of the
         Church. Also, from the very beginning, under the Spirit’s guidance, the Church explicitly
         recognized its universal mission. According to the Pope, “Under the impulse of the
         Spirit, the Christian faith decisively opened its doors to the ‘nations’” (RMis 25).
      

      
      That same Spirit who so carefully guided the early Apostolic Church still inspires
         the contemporary Church. As the Pope noted earlier, the Church has an indispensable
         role to play in the history of salvation. While there is a real possibility of salvation
         for all humanity, the Church is necessary for salvation (RMis 9). Nonetheless, the
         Spirit’s presence is not confined to the Church, for the Spirit “blows where it wills”
         (RMis 28; John 3:8). While the Spirit’s activity is universal, “whatever the Spirit
         brings about in human hearts and in the history of peoples, in cultures and religions
         serves as a preparation for the Gospel, and can only be understood in reference to
         Christ” (RMis 29). The Spirit’s activity in a non-Christian religion, therefore, must
         always be understood as preparation for its reception of the Gospel (preparatio evangelica). The Spirit’s activities beyond the Church should never be separated from its abiding
         presence within the body of Christ. According to the Pope, “Every form of the Spirit’s
         presence is to be welcomed with respect and gratitude, but the discernment of this
         presence is the responsibility of the Church, to which Christ gave his Spirit in order
         to guide her into all the truth [Cf. Jn. 16:13]” (RMis 29). Thus, the Spirit is active
         outside the Church as a preparation of receiving the full truth of the Gospel, but
         the Church alone can recognize the Spirit’s presence because the Church itself is
         gifted with that presence.
      

      
      The world has obviously changed dramatically from the era of the early Church, and
         this has made missionary work more complex. Chapter IV (§ 31–40) reviews the new horizons
         of the Church’s missionary work and specifies three specific situations: (i) people
         and countries where the Gospel is not known and which lack Christian communities and
         need the mission ad gentes; (ii) Christian communities with “adequate and solid ecclesial structures” for which
         the Church carries out its ordinary pastoral care; (iii) intermediate situations where
         the Baptized have lost the faith and no longer consider themselves active members
         of the Church. In the last case, entire groups have lost a “living sense” of the faith
         (RMis 33). Whole countries need a “new evangelization” that will provide opportunities
         for rediscovery of Christ and the abundant spiritual resources of His Church. These
         three “mission” activities are interdependent and complement each other (RMis 34).
         The Church’s missionary activity within will strengthen its mission ad gentes. 
      

      
       Despite the challenges of carrying out this differentiated mission, evangelization
         efforts will yield abundant rewards. Also, modern man’s situation is paradoxical.
         Although he is more materialistic and susceptible to the siren call of “consumerism,”
         he is still receptive to the spiritual life, realizing that it is the only suitable
         “antidote to dehumanization” (RMis 38). This receptivity provides an opening for the
         Church. In response, the Church has such “an immense spiritual patrimony to offer
         humankind” (RMis 38). Part of that patrimony is the genuine liberation that comes
         from discipleship: listening to the truth of the Incarnate Word frees us from sin
         and other pressures so that we can choose the good. The Church does not force its
         ways upon people, and it honors the “sanctuary of conscience.” As the Holy Father
         proclaims, “The Church proposes; she imposes nothing” (RMis 39). Of course, the Church is convinced that what it proposes will make freedom
         and authentic self-transcendence possible.
      

      
       Given the compelling need for universal evangelization, how should this immense task
         be carried out? The Pope explores this topic in Chapter V (§ 41–60). The most basic
         form of evangelization is witness, because many people today are more inspired by
         witnesses than by teachers (RMis 42). The world is attracted to the evangelical witness
         of charity and deep concern for those who are impoverished or disenfranchised. Second,
         mission work entails proclamation of the simple Gospel message: “Christ who is crucified”
         (RMis 44). In proclaiming Christ each missionary is responding to “an expectation,
         even if an unconscious one, of knowing the truth about God, about man, and about how
         we are set free from sin and death” (RMis 45). The basis of this “expectation” is
         our inner dynamism to Truth and the Good, which has been mentioned many times in John
         Paul II’s writings.
      

      
      Thus, proclamation of the Gospel aims at Christian conversion and liberation, which
         all people require. Every person “has the right to hear the ‘Good News’ of the God who reveals and gives himself in Christ, so that
         each one can live out in its fullness his or her proper calling” (RMis 46). All people
         have a right to the “radical newness” of life given by Christ. Christ is not a luxury,
         nor someone whom we can afford to ignore. Our lives are incomplete and deficient without
         Him, and so people must be allowed to hear this Good News for the sake of their freedom
         and flourishing as humans. Truth is a Person, Jesus Christ, who fully reveals man’s
         transcendence as a calling to self-giving and interpersonal communion.
      

      
      As the Church is “implanted” in new countries, it must confront the issue of inculturation,
         through which the Church “makes the Gospel incarnate in different cultures and at
         the same time introduces peoples, together with their culture, into her own community”
         (RMis 52). Inculturation must be guided by two principles: “compatibility with the
         Gospel and communion with the universal Church” (RMis 54). At the same time, culture
         is the vehicle for the Gospel’s expression, and that expression may vary from one
         culture to another so long as the substance of the faith is unaltered. Although the
         Church must engage different cultures and allow itself to be enriched by them, it
         also perfects and purifies culture. In this way, the culture will be “perfected through
         Christ’s Gospel” (RMis 54). Culture needs the Gospel so it can be worthy of the human
         person. Moreover, as Slavorum Apostoli made manifest, faith and culture reinforce each other. There is no opposition or
         conflict between faith and culture but rather an organic link.
      

      
       The Pope also addresses the matter of interreligious dialogue, which is a vital aspect
         of the Church’s evangelizing mission. Dialogue cannot replace the task of evangelization.
         The Church must simultaneously proclaim the Good News and respectfully engage in dialogue with other religions “with the conviction that the Church is the ordinary means of salvation and that she alone possesses the fullness of the means of salvation” (RMis 55). The purpose of dialogue
         is to uncover the “seeds of the Word” (RMis 55) in other religions. Dialogue looks
         to ignite the sparks of truth found in those religions thanks to the work of the Spirit.
         Interreligious dialogue is beneficial for the Church because it prompts the Church
         to discover signs of the Spirit active in other religions. While dialogue demands
         openness and respect for diverse religious beliefs, it should always be oriented to
         conversion, which is purifying and liberating. 
      

      
      Missionaries are often seen as “promoters of development” because of their great success
         building schools and hospitals in developing countries. But we must not forget that
         “man is the  principal agent of development” (RMis 58). Authentic development comes about from the formation of conscience and
         growth in ethical awareness. It affects the whole person and must always remain “open
         to the Absolute” (RMis 59). 
      

      
       With this perspective in mind, the Pope turns his attention to those actually engaged
         in missionary activity (VI–VII: § 61–86). The vitality and future of the Church depends
         on this activity because “the Church is missionary by   her very nature” (RMis 62). Christ’s mandate is not contingent or peripheral but permanent and central
         to the heart of the Church. The Pope exhorts the bishops to deepen their commitment
         to evangelization in all its forms. It is important that local churches throughout
         the world see themselves as having a role to play in this universal mission. According
         to the Pope, “each particular church must be generous and open to the needs of other
         churches” (RMis 64). There must be greater solidarity within the universal Church,
         which is called to resist the atomistic tendencies of modern, liberal society.
      

      
      The Pope encourages young people to join consecrated religious orders dedicated to
         missionary evangelization, and he reminds us of the Second Vatican Council’s pronouncement
         about the “missionary character” of everyone who belongs to the People of God (RMis
         71). Like Christ, whom we image, we too have been sent on behalf of the mission of
         salvation. An adequate anthropology must take account of the person’s intrinsic ordering
         to missionary service as one “who has been sent” (EV 79).[7]     As a consequence, lay people must assume many different roles in promoting missionary
         work through lay missionary associations and ecclesial movements. Other Christians
         are called to pray and sacrifice for missionaries, to promote missionary vocations,
         and to provide financial support. 
      

      
       The encyclical comes to a close with a brief reflection (VIII: § 87–91) on mission
         spirituality, expressed in a “complete docility to the Spirit,” that enables us to
         receive gifts of fortitude and discernment (RMis 87). Missionary work continues to
         be difficult, and it demands the courage and light of the Spirit. Missionary spirituality
         is epitomized in the life of Jesus, who emptied Himself for us. The worthy missionary
         also leads a Christ-like life of self-sacrifice. The missionary lifestyle embodies
         the self-giving that is essential for total human fulfillment. The call to mission
         is derived from the more primal call to holiness—every member of the faithful is called
         to holiness and mission. 
      

      
      In summary, it is useful to highlight several key themes in this encyclical, which
         reinforces the Church’s universal mission of evangelization born from Jesus’s explicit
         mandate: “Go into the whole world and proclaim the Gospel to every creature” (Mark
         16:15). Christ is the single Mediator for all of humanity, and salvation can only
         come through Him. The Church has a missionary character that should “determine the
         attitude of every Christian” (SR 206). The person’s imaging of God through the Son
         consists in being sent. Just as Genesis confirms a call to work, so does the Gospel
         confirm this primordial call to carry on the divine mission of the Son and the Spirit.
         Evangelization is essential from a purely anthropological viewpoint because God’s
         “definitive self-revelation” through Christ reveals to man the truth about himself
         (RMis 5). It logically follows that each person has an intrinsic right to hear the Good News, because no one can achieve human flourishing and freedom without
         the full truth, who is Jesus Christ.
      

      
      Christian Unity

      
      A year after his papal inauguration John Paul II traveled to Istanbul for a meeting
         with the Patriarch Dimitrios. It was a pleasant November day, and when the two men
         first met at the airport, they warmly embraced one another. The next day John Paul
         II spoke at the cavernous St. George’s Cathedral about unifying the two Churches of
         East and West. He reminded his listeners of their “common apostolic faith,” as they
         progress toward “this full unity which historical circumstances have wounded.”[8]     After John Paul II flew back to Rome he described this visit as one of “intense
         emotions.”[9]     On this and many other occasions John Paul II demonstrated his passionate concern
         for bringing about full communion. This was not to be, but the Holy Father’s discourses
         and reflections will certainly lay the groundwork for the continuing ecumenical efforts
         of his successors.
      

      
       The encyclical Ut Unum Sint, issued on May 25, 1995, the Solemnity of the Ascension of the Lord, resumes the
         theme of unity presented in several previous encyclicals. The source of this message
         is Christ Himself, who “calls all his disciples to unity” (UUS 1). In familiar language
         the Pope explains that unity must be based on truth, which never imposes itself but
         enters into the mind “quietly and with power” (UUS 3; DH 2). 
      

      
      The Holy Father is keenly aware that reunification is a formidable challenge, but
         every effort must be made to advance this cause. The Second Vatican Council committed
         the Church “irrevocably” to the cause of ecumenism and the accomplishment of the Savior’s
         plan. The purpose of this pastoral encyclical is not to engage in extensive theological
         reflection, but to encourage the efforts of all concerned to work for the cause of
         unity.
      

      
       After this short introduction, the encyclical is divided into three chapters. In
         the first chapter (§ 5–40) the Pope reasserts that the Church and its members have
         been “sent” and must be permanently open to missionary work. This task is hindered
         by divisions in the Christian community. Unity is important for the People of God
         who naturally seek solidarity and unity. Disorder and fragmentation lead to confusion,
         which can deflect someone from discovering the full truth. Moreover, “the unity of
         all divided humanity is the will of God” (UUS 6). The source of unity is Jesus Christ,
         the one Truth, who himself prayed for the living communion of his followers.
      

      
      The quest for unity must begin with recognition that the Catholic Church is the one
         true Church of Christ. The Pope refers to Lumen Gentium, which declares that the “unique Church of Christ . . . subsists in the Catholic
         Church, governed by the successor of Peter and the Bishops in communion with him”
         (LG 8; UUS 10). Elsewhere the Council Fathers affirmed that “the fullness of grace
         and truth [ipsa plenitudine gratiae et veritatis] . . . is entrusted to the Catholic church” (UR 3). They also attest to the “holy
         and Catholic Church” as “the Mystical Body of Christ” [sancta et Catholica Ecclesia, quae est Corpus Christi Mysticum] (OE 2).
      

      
      Despite the unique ecclesial status of the Catholic Church, there are “elements of
         sanctification and truth” outside the Church, including the adoption of Sacred Scripture
         as a “norm” of action along with belief in the Sacrament of Baptism (UUS 11). These
         elements, deriving their efficacy from the plenitude of grace and truth found in the
         Catholic Church, possess an “inner dynamism” toward Catholic unity. Many of these
         elements such as the high regard for Scripture are of great value and represent “part
         of the fullness of the means of salvation and of the grace which make up the [Catholic]
         Church” (UUS 13). The Pope’s careful language indicates that any recognition of these
         “elements” does not imply any attenuation of the traditional doctrine of full identity
         between the Catholic Church and Christ’s Church.[10]     It is precisely the “imperfect communion” with the Catholic Church that inhibits
         the full flourishing and vitality of this one, true Church of Christ (UUS 11; UR 3).
         Given the reality of this exclusive identity, ecumenism does not mean acquiescence
         to religious pluralism or the search for some vague common ground, but a movement
         from imperfect communion to full communion.
      

      
      The Pope maps out how Christians can take this dramatic step forward to full unity.
         First there is a “need for interior conversion,” or a change of heart (UUS 15). There must be forgiveness and repentance, along
         with a purging of pride and tendencies to condemn the other side. Second, the primacy
         of doctrine and the need for doctrinal unity can never be neglected. That unity can
         only be attained by adherence to the “content of revealed faith in its entirety” (UUS
         18). In matters of faith any compromise that contradicts the Word of God, the deposit
         of faith, is impossible. To be a person is to be a self-transcending being oriented
         toward truth and goodness (AP 141), so “being together” must be based on the “need
         for truth found in the depths of every human heart” (UUS 18).
      

      
      At the same time, as the Pope explained in Slavorum Apostoli, doctrine must be presented in a way that renders it intelligible to different people
         who are its intended recipients. What determines “communion in truth” is the univocal
         meaning of that truth, based on the “unchanging meaning” of the Gospel message (UUS
         19). But the expression of truth can take different forms. Third, there must be public
         and private prayers for unity. A spirit of conversion, holiness, and prayer are the
         essence of “spiritual ecumenism,” which must precede actual ecumenism (UUS 24).
      

      
       Finally, ecumenism is built on dialogue, which is the most prominent theme in the
         entire encyclical. Before discussing the dynamics of ecumenical dialogue, the Pope
         alludes to the philosophical foundation for his reflections. Dialogue must be understood
         in light of today’s “personalist way of thinking” (UUS 28). As we have seen, the person
         is not a disengaged subject, a self-sufficient, autonomous being who can achieve full
         self-presence within himself. In his pre-papal and papal writings, the Pope sought
         to replace this Cartesian view of the self by emphasizing the self’s relational and
         ecstatic nature as a being who “exists and acts together with others” (AP 268). The
         capacity for dialogue “is rooted in the nature of the person and his dignity” (UUS
         28) and presumes an outward-oriented openness to others, which accompanies the inward
         self-possession that makes up the human subject. The person’s dynamic openness to
         others allows that person to share his or her deepest gifts of wisdom and love. The
         Pope explains that there is more than a cognitive dimension to dialogue, which should
         be seen as an “exchange of gifts” (UUS 28).
      

      
      The person’s dialogical nature is linked to the Christian truth that man cannot “fully
         find himself except through a sincere gift of himself” (UUS 28; GS 24). Dialogue is
         central to our life as persons in community who achieve “self-realization” by giving
         to and receiving from others. Dialogue must be understood as an ongoing interpersonal
         sharing whereby the self first integrates what it has received from others into the
         unifying center of its being. This “enriched self” with a deeper sense of self-possession
         reaches out to others with whom it communicates and shares these riches in a process
         of “spiral self-development.”[11]     Authentic self-presence and self-fulfillment, therefore, cannot be achieved in
         isolation but only with and through others. Dialogue also solidifies the bonds of
         community. In The Acting Person, dialogue was explained as essential for “participation,” a sharing in the humanity
         of others, because it strengthens “interhuman solidarity,” which is the basis for
         authentic community (AP 287).
      

      
      What are the necessary conditions of dialogue? Above all, dialogue demands that the
         other be seen as a partner, and it presupposes in the other a desire for reconciliation
         so that differences over past transgressions can be overcome. Also, dialogue must
         represent a quest for “unity in truth,” which overcomes “mutual opposition” (UUS 29).
         The perfection of communion facilitated by dialogue must always be grounded in the
         truth. Unity based on falsehoods or ambiguous half-truths cannot endure, because falsehood
         engenders “justified opposition” from those who know the truth (AP 286–87).
      

      
       Dialogue is not confined to individual persons. It can also take place between communities
         of persons organized for a common good. In his philosophical writings the Pope had
         explained that this “we” analogously possesses its own “special subjectivity” that
         makes communal dialogue possible (PC 251). The Catholic Church is committed to ecumenical
         dialogue because through dialogue everyone gains a true knowledge and a “just appreciation” of the teachings and religious life of both communions (UUS 32).
      

      
      The Pope carefully delineates the basic features of ecumenical dialogue, which must
         always be characterized by a “common quest for truth,” particularly concerning the
         Church (UUS 33). Dialogue eliminates “subjective views” in its quest for the truth
         (AP 287). That truth forms conscience, enriches community, and fosters unity. Dialogue
         also serves as an examination of conscience, because it prompts us to examine our
         transgressions against other religious communities. Sincere dialogue demands that
         we acknowledge our condition as sinners and seek forgiveness for past misdeeds. Finally,
         dialogue cannot take place on a purely horizontal level; it must have a vertical dimension
         as well, directed to the Redeemer, who is Himself our Reconciliation. The vertical
         aspect of dialogue partly lies in our acknowledgment that we are sinners, and this
         acknowledgment creates an interior space where Christ, “the source of the Church’s
         unity, can effectively act” (UUS 35).
      

      
      If dialogue is conducted properly, it will be a productive means of resolving disagreements
         that have vexed the quest for unity in the past. But only “love for the truth,” the
         deepest dimension of the pursuit for full communion, will allow divided Christians
         to objectively confront their theological and cultural differences (UUS 36). Full
         communion will never succeed without acceptance of the whole truth of the faith based
         on Scripture and traditional dogmas under the guidance of the Church’s Magesterium.
         As we learned in our study of Wojtyła’s philosophy, a community built on shallow appeasement
         or on unjustified concessions represents a “mere semblance of participation” and resembles
         uniformity more than unity (AP 290).
      

      
      Dialogue will undoubtedly expose disagreements, which must be confronted in a spirit
         of fraternal charity. The Pope cites two forms of disagreement. First, there are different
         formulations of a particular doctrine. Both sides must examine those formulations
         carefully to ascertain if they say the same thing. Where there is apparent disagreement,
         ecumenical dialogue can lead both sides to question each other and understand each
         other. This process will often lead to surprising discoveries. Above all, we need
         to find the right formulation that, “by capturing the reality in its entirety, will
         enable us to move beyond partial readings and eliminate false interpretations” (UUS
         38).
      

      
      In keeping with the teaching of Gaudium et Spes, the Pope explicitly recognizes that the doctrines or truths of the faith are distinct
         from their linguistic expression: “The truths which the Church intends to teach through
         her dogmatic formulas are distinct from the changeable conceptions of a given epoch”
         (UUS 38).[12]     Recall that the Pope disavows any form of historicism, which is “incapable of
         satisfying the demands of [Theological] truth,” so there is no doubt that he embraces
         the immutability of Revelation’s content (FR 87). Nevertheless, new or revised linguistic
         expression is possible so long as it preserves a doctrine’s essential and unchanging
         meaning. Dogmas such as the Incarnation cannot be so radically reinterpreted such
         that they assume a different meaning from what the Church has always understood. Pope
         John XXIII’s allocution at the beginning of Vatican II nicely clarifies this issue:
         “The deposit or the truths of the faith, contained in our sacred teaching, are one
         thing, while the mode in which they are enunciated, keeping the same meaning and the
         same judgment, is another.”[13]    
      

      
      Second, there are disagreements in matters of faith. These disagreements must be confronted
         in a spirit of “fraternal charity” with respect for the demands of one’s conscience
         and the conscience of the other party (UUS 39). The scrutiny and resolution of these
         disagreements must be guided by two pivotal reference points: Sacred Scripture and
         the “great Tradition of the Church” (UUS 39). Successful dialogue should overcome
         both types of disagreements, leading both sides to a unity in the truth.
      

      
       Once he has laid this groundwork for future ecumenical efforts, the Holy Father reviews
         the “fruits” of ecumenical dialogue so far (Chapter II: § 41–76). One result is that
         Christians now tend to see themselves as belonging to a “universal brotherhood” (UUS
         42). These fruits also include more congenial relationships, manifestations of fraternal
         charity, and joint efforts to take a stand on cultural issues including freedom, justice,
         and peace. There have even been some “signs of convergence with regard to various
         aspects of the sacramental life” (UUS 45). On particular occasions the Sacrament of
         the Eucharist has been given to Christians not in full communion with the Catholic
         Church.
      

      
       This work must continue on two major fronts. First, the Church must make a more concerted
         effort to work for the restoration of full communion between East and West. This split
         between Byzantium and Rome, which occurred in AD 1054, has been a scandal for Christianity.
         The Second Vatican Council sought explicitly to strengthen the Church’s bonds with
         the East by acknowledging their possession of the true Sacraments along with their
         “great liturgical and spiritual tradition” (UUS 50). The Holy Father is especially
         passionate about the need for this reunion of East and West: “The Church must breathe
         with her two lungs!” (UUS 54). The Church must seek to restore that unity which can
         be traced back to the time when the “Church’s journey began in Jerusalem on the day
         of Pentecost” (UUS 55).
      

      
       The second focus of the Church’s ecumenical efforts is on the division within the
         West that originated during the Protestant Reformation. These diverse Protestant Churches
         have common roots with the Catholic Church because they are Western in character (UUS
         65). The Second Vatican Council’s ecumenical document Unitatis Redintegratio called for dialogue with these Churches, which began after the Council. Following
         that document, the Holy Father draws notice to what the Churches have in common: “love
         and veneration for Sacred Scripture . . . [and] the Sacrament of Baptism, which represents
         a sacramental bond of unity linking all who have been reborn by means of it” (UUS
         66). 
      

      
      Nonetheless, there are sharp doctrinal differences inhibiting progress toward communion,
         including the Eucharist as Real Presence and the authority of the Magesterium. It
         is particularly troubling that these Churches have not “preserved the genuine and
         total reality of the Eucharistic mystery” (UUS 67). Although a process of dialogue
         has begun, reconciliation within the West is probably not imminent. In Chapter III
         (§ 77–99) John Paul II discusses what must be done to move forward. The goal of the
         ecumenical movement remains the same: “to re-establish full visible unity among all
         the baptized” (UUS 77). 
      

      
      To achieve this demanding goal, there must be fuller study in certain contentious
         areas such as the relationship between Scripture and Tradition, the nature of the
         Eucharist and the priesthood, and the authority of the Magesterium. As these issues
         are being investigated it is imperative to keep in mind the obligation to respect
         the truth. John Paul II reasserts that rather than settle for “apparent solutions,”
         real ecumenism must be predicated on the “absolute obligation to respect the truth”
         (UUS 79). There must also be a stronger commitment to spiritual ecumenism. Catholics
         must enter into a dialogue of conversion as a spiritual foundation for ecumenical
         dialogue. This implies a frank acknowledgment of past sins and failings along with
         “absolute trust in the reconciling power of the truth which is Christ” (UUS 82).
      

      
      The Catholic Church has a preeminent role to play in the search for unity so that
         all can share in the fullness of the means of salvation. The Church, committed to
         full unity as evidenced by the Vatican II decrees such as Lumen Gentium and Unitatis Redintegratio, is conscious that “she has preserved the ministry of the Successor of the Apostle
         Peter, the Bishop of Rome, whom God established as her ‘perpetual and visible principle
         and foundation of unity’” (UUS 88). Thus, a vital part of the Pope’s ministry as servus servorum Dei is to work tirelessly for the unification of God’s people.
      

      
       The Pope as Peter’s successor is the sign and instrument of the Church’s unity. Along
         with the College of Bishops the Pope’s mission must be to advance the cause of unity:
         “The mission of the Bishop of Rome within the College of all Pastors consists precisely
         in ‘keeping watch’ (episkopein) like a sentinel, so that, through the efforts of the Pastors, the true voice of
         Christ the Shepherd may be heard in all the particular Churches” (UUS 94). This “office
         of unity” does not exist to exercise power but to obey the will of Christ and to ensure
         the oneness of His holy and apostolic Church (UUS 95). 
      

      
      It is particularly critical for the Bishop of Rome to achieve reconciliation for several
         reasons. First and foremost, “Christ ardently desires the full and visible communion
         of all those Communities in which, by virtue of God’s faithfulness, his Spirit dwells”
         (UUS 95). Second, the Holy Father argues that the divisions interfere with the task
         of evangelization and its missionary outlook. The lack of unity is an obstacle for
         the proclamation of the Gospel and hence reconciliation must be a pastoral priority.
      

      
      The conclusion (§ 100–103) exhorts bishops to be supportive of the Church’s irrevocable
         commitment to ecumenism. The whole Church must ask the Spirit “for the grace to strengthen
         her own unity and to make it grow to full communion with other Christians” (UUS 102).
         This grace can be attained through prayer, through giving thanks, and through hope in the Spirit, who “can banish from us the painful memories of our separation” (UUS
         102).
      

      
         Ut Unum Sint captures the dynamism of John Paul II’s thought as a theologian committed to exploring
         the implications of the Second Vatican Council. Aside from its focus on dialogue,
         this encyclical is significant because it represents a subtle refutation of theological
         relativism and a defense of doctrinal orthodoxy. Doctrines may be differently expressed
         in diverse historical cultures, but Divine Revelation is not changeable. Through a
         fusion of horizons between our contemporary perspective and the perspective of those
         who authored the Church’s ancient creeds we can understand the immutable dogmatic
         truths of the faith and still account for our historically conditioned background.[14]      Ut Unum Sint also confirms that this truth freely accepted by separated Christian communities is
         the only foundation of ecclesial unity. This encyclical’s insistence on the stability
         of truth despite the diversity of its expression has anthropological significance
         since there is such an integral connection between truth and freedom. If truth is
         provisional and unstable, freedom becomes elusive and ultimately unattainable.
      

      
      Conclusions

      
      The mystery of the human person is further dissolved in these persuasively pastoral
         encyclicals. First, each person, reflecting the image of God in Jesus Christ, is inscribed
         with a missionary nature. Like Christ, “the first-born of all creation” (Col. 1:15),
         who comes to us from the Father in the Holy Spirit, we too have been sent, in conformity
         with our ecstatic nature, to share with others the light of wisdom embodied in Christian
         faith. The Church continues to grow from the original divine mission of the Son and
         the Spirit, and this “missionary character” should dispose every Christian to take
         seriously the words of St. Paul: “Woe to me if I do not preach the Gospel” (1 Cor.
         9:16). 
      

      
        Second, to the Pope’s expansive conception of human rights is added the right to
         be evangelized and to hear the “Good News,” since full human liberation and self-realization
         is available only through the Truth of the Word. Despite diversity of expression,
         that truth which overcomes modern nihilism does not have a historical character. The
         Pope also defends the companion rights of religious liberty and freedom of conscience.
      

      
      Third, consistent with his relational anthropology, the Pope calls attention to the
         primacy of the person’s dialogical nature. The person’s innate capacity for dialogue
         reflects an outward-oriented openness to others based on our ecstatic structure, which
         accompanies the inward self-possession that constitutes personal subjectivity. This
         openness allows the person to share his or her gifts and receive from others in an
         “upward spiral” of self-development and greater interpersonal communion. Without sincere
         dialogue, without the giving and receiving that happens within the human community,
         there is no fulfillment and no opportunity for a deeper interpersonal communion. Dialogue
         guided by truth can overcome opposition, foster unity, and enrich solidarity.
      

      
       Fourth, since man is a cultural being, culture is the horizon for evangelization.
         The Church promotes a synthesis of faith and culture, but the Gospel message always
         takes priority as the measure of a culture’s adequacy. Christians cannot blindly conform
         to culture nor allow the culture to transform universal doctrinal norms. At the same
         time, the Church cannot be indifferent to culture, for “a faith which does not become
         culture is a faith that is not fully received.”[15]     
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      On April 17, 2003, the feast of Holy Thursday, John Paul II signed his fourteenth
         and final encyclical. Some were surprised that in this twenty-fifth year of his papacy
         the Pope had the intellectual energy to write such an encyclical. The years had taken
         a heavy toll on the Pope’s health as evidenced in his crippled posture and labored
         utterances. The summer of 2003 was particularly difficult. It was exceptionally hot,
         and John Paul II could find little relief from worsening knee pain and the debilitating
         effects of Parkinson’s disease. The world was rife with talk of a possible “resignation.”
         In October he celebrated a Mass of thanksgiving commemorating the twenty-fifth anniversary
         of his election to the papacy. Three days later on World Mission Sunday, he had the
         honor of presiding over the beatification ceremony for Mother Teresa of Calcutta,
         a woman whom he much admired for her total dedication to the poor of India. In a voice
         now laced with some fatigue he praised Blessed Mother Teresa “as one of the most important
         figures of our time.” These events began to buoy his spirits and by the end of year
         he had rallied once more. With a wry smile he told friends at a Christmas dinner that
         he planned on writing more poems as a follow-up to his popular book Roman Tryptich.[1]     
      

      
      Doctrinal Issues

      
      Ecclesia de Eucharistia (“The Church of the Eucharist”) is an eloquent statement on Eucharistic theology.
         The title itself is suggestive: this is the Church of the Eucharist because the Eucharist is the “source and summit” of Christian life.
         The Holy Father emphasizes that the Eucharist is not an ordinary doctrine, because
         the Church “draws her life from the Eucharist,” and that truth “recapitulates the heart of the mystery of the Church” (EE 1). 
      

      
      The Church was born of the Paschal Mystery, and therefore the Eucharist, which is
         the Sacrament of that mystery, “stands at the center of the Church’s life” (EE 3). From the earliest days of the Church its disciples have “devoted themselves
         to the apostles’ teaching and fellowship, to the breaking of bread and prayers” (EE
         3, Acts 2:42). The Pope links the Eucharistic sacrifice to the Church’s theology of
         redemption. When we celebrate the Eucharist, there is a tangible return to the hour
         of redemption. The Eucharist is a representation and remembrance of the redemption
         secured by Christ on the cross. 
      

      
      This encyclical underscores the sacrificial nature of the Eucharist. Its opening paragraphs
         explain how the Last Supper is an anticipation or foreshadowing of the “Triduum   Paschale” (EE 5). In the gift of the Eucharist is concentrated the whole mystery of faith:
         the Paschal Mystery through which we are redeemed, with our likeness to God restored.
         The Holy Father repeatedly emphasizes that the Church is formed and nourished by the
         Eucharist: “The Church draws her   life from Christ in the Eucharist; by him she is fed and by him she is enlightened” (EE 6). 
      

      
         Ecclesia de Eucharistia is not just a discourse on Eucharistic theology, but an effort “to rekindle this
         Eucharistic amazement” (EE 6). It is the Pope’s hope that the Church will once again
         ponder and revere the “Eucharistic face” of Christ (EE 7). The Eucharist is the Church’s
         most precious possession. According to de Lubac, “Christ in His Eucharist is truly
         the heart of the Church.”[2]     Consequently, the Magesterium has always shown a “lively concern” for the Eucharistic
         mystery (EE 9). The Second Vatican Council addressed the topic of the Eucharist in
         some depth in Lumen   Gentium, and some of the liturgical reforms initiated by the Council have contributed to
         an active and devout participation in the Eucharistic celebration.
      

      
       However, alongside these positive signs there have been some shadowy developments,
         including an abandonment of traditional devotions such as Eucharistic Adoration. There
         was also doctrinal confusion as some theologians put their own spin on the sacramental
         theology of Vatican II. What John Paul II had in mind were some unsettling trends
         that occurred in the wake of Vatican II. Here is how one theologian summarizes those
         trends: “Theologians no longer speak about the mass as a sacrifice, its preachers
         and catechists no longer urge special devotion to the Blessed Sacrament . . . [and]
         the term ‘transubstantiation’ once found in every Catholic Catechism is virtually
         unknown to younger Catholics.”[3]     
      

      
      Things have improved since this assessment was composed in the late 1970s, but some
         theologians continue to challenge the established doctrine of the Eucharist. They
         have diluted Eucharistic theology by downplaying or diminishing the sacrificial dimensions
         of this Sacrament. They also speak of the “real presence” in terms of Christ’s unfolding
         presence among the people gathered for the liturgy, reducing His presence in the Eucharist
         to His presence in the assembly. The Pope laments that we sometimes encounter a simplistic
         or reductive understanding of the Eucharistic mystery. As a result, “stripped of its
         sacrificial meaning, it is celebrated as if it were simply a fraternal banquet, [and]
         in light of this misrepresentation, it is essential to banish the dark clouds of unacceptable
         doctrine and practice” (EE 10). 
      

      
      The Eucharist as Sacrifice

      
      Chapter I (§ 11–20), “The Mystery of Faith,” lays bare the essential theological underpinnings
         of the Eucharistic sacrifice. The Pope remarks that the Eucharist is “indelibly marked”
         by Christ’s passion and death, and so “it is the sacrifice of the Cross perpetuated
         down the ages” (EE 11). John Paul II puts greater stress on the Eucharist as a sacrifice
         than he did in his apostolic letter Dominicae Cenae, where there was more attention given to the “banquet image.” The Church has always
         conceived the Eucharist as a sacrifice, as evidenced in its earliest teachings in
         the Didache, which was promulgated in AD 100.[4]     For example, St. Ignatius of Antioch, who was martyred in 107, clearly links
         the Eucharist with a sacrificial offering: “Be careful to observe only one Eucharist;
         for there is only one Flesh of our Lord Jesus Christ and one cup of union with his
         blood, one altar of sacrifice.”[5]     
      

      
      John Paul II relies on a key passage of Luke (22:19–20) as his guiding Scriptural
         text: “And he took bread, and when he had given thanks he broke it and gave it to
         them saying ‘This is my Body which is given for you’” (EE 12). The Pope underscores
         the phrase “which is given for you.” He explains that Jesus did not just give the
         apostles his body and blood to consume, “he also expressed its sacrificial meaning and made sacramentally present his sacrifice which would soon be offered on the Cross
         for the salvation of all” (EE 12). Through the Eucharist we share in and benefit from
         the sacramental character of Christ’s suffering and death on the Cross. There is one
         redemptive sacrifice that is always present in the Church, thanks to this “commemorative
         representation” (EE 12). The Eucharist is not a natural sacrifice but a sacramental one. Hence it is a mystical and unbloody sacrifice. The celebration of the Mass makes
         present to us the sacrifice of the Cross. That sacrifice is repeated in its “memorial
         celebration,” which makes “Christ’s one, definitive redemptive sacrifice always present
         in time” (EE 12). 
      

      
      The Holy Father underscores that the Eucharist is a sacrifice in the strict sense, since it is a participation in Christ’s sacrifice on the Cross as atonement
         for mankind’s sins. According to the Pope, Christ’s offering is “a gift given for
         our sake and indeed that of all humanity . . . but it is first and foremost   a gift to the Father” (EE 13). The Father accepted this gift of atonement from His Son by granting His
         own “paternal gift” of eternal life (EE 13). As Levering points out, “John Paul II
         thus makes clear that the meaning of ‘sacrifice,’ as regards both Christ’s cross and
         the Eucharist, is cultic in the sense of a sin offering to God, not metaphorical in
         the sense of thanksgiving and praise.”[6]     The Church’s sacramental offering of Christ’s sacrifice for our sins is her way
         of sharing in the Paschal Mystery. 
      

      
      This renewed emphasis on the sacrificial nature of the Eucharist is theologically
         sound and an instructive complement to the Pope’s other writings. In the redemptive
         event of Christ’s passion and death we uncover the paradigmatic expression of self-giving,
         a loving sacrifice to the Father for the forgiveness of sins. The Eucharist, as a
         sacramental participation in that event, is a reminder of the anthropological truth
         that authentic transcendence and freedom ultimately depend on radical self-donation.
         Christ’s sacrifice, memorialized in the Eucharistic celebration, teaches us to imitate
         Him by giving ourselves freely in service to God and to our neighbors. In the Eucharist
         Jesus shows us that “we can find ourselves only through a sincere gift of self” (GS
         24). 
      

      
       Christ’s Passover includes His resurrection, so John Paul II connects the Eucharist
         and the resurrection: “The Eucharistic Sacrifice makes present not only the mystery
         of the Savior’s Passion, but also the mystery of the resurrection which crowned his
         sacrifice” (EE 14). When we partake of the Eucharist we come into sacramental contact
         with the Risen Christ, who is represented and contained in the Eucharistic sacrifice.
         Through the action of the priest, Christ becomes sacramentally and “fully” present
         as the bread and wine are changed into his body and blood (EE 15). One cannot separate
         the reality of this sacrifice from the reality of Christ’s presence in the Eucharist.
         The sacrifice is real because the bread and wine that is offered up really becomes
         Christ’s body and blood. 
      

      
      There has been some debate about the real presence, but this doctrine has an extraordinary
         pedigree within the Church tracing back to the apostles and the early Church Fathers.
         Consider the words of St. Cyril of Jerusalem (315–386): “When the invocation has taken
         place the bread becomes the body of Christ and the wine the blood of Christ.”[7]     Christ’s real presence in the Eucharist does not exclude other types of presence.
         Rather, it represents a presence “in the fullest sense, a substantial presence whereby
         Christ, the God-Man, is wholly and entirely present” (EE 15). As Cardinal Dulles has
         pointed out, we must avoid a “naïve realism” that overlooks the difference between
         natural and sacramental presence. In the Eucharistic sacrifice whereby Christ’s body
         and blood is realized, Jesus does not shed his actual blood and die on the cross again.
         Jesus is not present in his natural mode of existence. Rather, He is really and truly
         present in a sacramental way, similar to the way in which the soul is present in the
         body: “Just as the entire soul is present in every part of the body, so the entire
         Christ is present in every fragment of the Eucharist.”[8]     
      

      
      How does this miraculous event happen? The Holy Father reaffirms the “perennially
         valid” teaching of the Council of Trent on this mystery, which is known as transubstantiation.
         According to the Council, “The consecration of the bread and wine effects the change
         of the whole substance of the bread into the substance of the body of Christ our Lord,
         and of the whole substance of the wine into the substance of his blood” (EE 15). Transubstantiation
         is the power of Christ to change bread and wine into His Body and Blood. Whenever
         a priest, in the name of Christ, makes the sacramental consecration the same change
         occurs. The external, accidental qualities of bread and wine remain the same, but
         the underlying substance is transformed. According to Abbot Vonier, “the whole reality
         is changed, down to the very roots of being.”[9]     
      

      
       The saving graces and efficacy of this Sacrament are realized in the reception of
         communion and a sharing in the benefits of this sacrificial offering. The faithful
         receive “the very One who offered himself for us,” and so they are inwardly united
         to Christ (EE 16). Theologians who regard the Eucharist merely as a “fraternal banquet”
         fail to perceive the intimate connection between sacrifice and communion. The sacrifice
         is directed to the union of the faithful with Christ. There can be no real communion
         without Christ’s sacrifice, which rehabilitates the relationship between God and man.
         Thanks to Christ’s sacrificial offering of Himself, our ultimate goal of sharing life
         with the Triune God can be realized. The realization of that goal is foreshadowed
         in the Eucharist, a banquet “in which Christ offers Himself as our nourishment” (EE
         16).
      

      
      All of those who receive the Eucharist must transform their lives so that they become
         “Eucharistic.” This means that they must be of service to others in imitation of Christ.
         As we have seen, the image of self-sacrifice is critically important for the Pope’s
         anthropology. Through the Eucharist, this memorial celebration of Christ’s redemptive
         sacrifice, Christ shows us that the gift of self is the defining mark of the Christian
         and the key to authentic self-realization. The encyclical calls particular attention
         to the intimate connection between communion and self-sacrifice intimated in Veritatis Splendor. Only through Christ’s cultic sacrifice does God reestablish the relationship between
         God and man and invite us into communion with the Trinity. Just as this communion
         comes about through the “sacrificial justice” of the Cross, so will earthly communion
         be realized by the sacrificial love of the faithful. Those who take part in the Eucharist
         must be “committed to changing their lives and making them . . . completely ‘Eucharistic’”
         (EE 20).[10]    
      

      
      The Eucharist as Communion

      
      Once he has explained these essentials of Eucharistic theology, John Paul II discusses
         how the Eucharist builds the Church (Chapter II: § 21–25). The Eucharist is at the
         center of the Church’s growth and flourishing, and this causal efficacy goes back
         to the Church’s origins. All of the Gospels specify that the apostles were gathered
         with Jesus at the Last Supper. By accepting His invitation to eat His body and drink
         His blood they entered into sacramental communion with Him. From that time forward,
         “the Church is built up through sacramental communion with the Son of God who was
         sacrificed for our sake” (EE 21). Our Baptismal incorporation into Christ “is constantly
         renewed and consolidated by sharing in the Eucharistic sacrifice” (EE 22). Moreover,
         through union with Christ, the Church opens itself to the world and becomes a “sign
         and instrument” of Christ’s saving power (EE 22).
      

      
      There is a great “unifying power” that comes forth from this Sacrament. According
         to St. Paul: “The bread which we break, is it not a communion [koinonia] in the body of Christ? Because there is one bread, we who are many are one body,
         for we all partake of one bread” (EE 23; 1 Cor. 10:16–17). The Eucharist represents
         the supreme opportunity for the corporate body of Christ to make itself manifest.
         The gift of the Eucharist fulfills the natural yearning for fraternal unity. But the
         Eucharist “elevates” our common sharing because it brings us into union with Christ
         as well as our neighbor.
      

      
       Like the Church itself, the Eucharist is “one”: it is also “holy,” and “apostolic.”
         In Chapter III (§ 26–33) the Holy Father explains that the Eucharist is built on the
         foundation of the apostles. The Eucharist was entrusted by Jesus to the apostles,
         and it is celebrated “in conformity with the faith of the apostles” (EE 27). The Church’s
         ministry is also apostolic because it continues to be guided by the apostles through
         their successors, the college of bishops assisted by priests. The Eucharist shares
         in this “apostolicity,” since only an ordained priest can bring about the Eucharistic
         sacrifice and offers it to God in the name of His people (EE 28). Priests have been
         ordained by bishops who have been appointed to the episcopate through “a succession
         that goes back to the beginning” (ab initio) (LG 20). The priest celebrates the Eucharist in   persona Christi. The term in persona connotes more than simply “in the name of.” According to the Pope, in persona means “specific sacramental identification with the eternal High Priest who is the
         author and principal subject of this sacrifice” (EE 29). 
      

      
       The prominence attributed to the sacrificial dimension of the Eucharist throughout
         the encyclical is consistent with the role of the priest as the agent who brings about
         the Eucharistic sacrifice as a representation of the historic sacrifice made by Jesus
         on Calvary. Christ’s sacrifice, memorialized in this Sacrament by Christ’s representative,
         is a pure gift, a gratuitous event beyond our assent and control, though we are all
         called to respond with self-giving love. On the other hand, if the Eucharist is just
         a fraternal banquet, the role of the priest is diminished, since the banquet only
         happens with the assent and participation of the whole community with the priest as
         its leader.[11]    
      

      
      There is a close connection between the ministerial priesthood and the Eucharist:
         “If the Eucharist is the center and summit of the Church’s life, it is likewise the
         center and summit of priestly ministry” (EE 31). The Eucharist must always be at the
         heart of priestly life. Moreover, according to the Holy Father, the centrality of
         the Eucharist in the life of the priesthood “is the basis of its centrality in the pastoral promotion of priestly vocations” (EE 31). The Church should not grow complacent about communities that lack a priest.
         The laity, who participate in a common priesthood by virtue of Baptism, can lead inspiring
         prayer services, but the “sacramental incompleteness” of these services should inspire
         all Catholics to pray fervently for an increase in priestly vocations (EE 32). 
      

      
       The relationship between sacrifice and communion is explored further in Chapter IV
         (§ 34–46). According to the Second Vatican Council, the Church is called to promote
         “communion with the Triune God and communion among the faithful” (EE 34). By receiving
         the Eucharist worthily we are united to the Son and we share in His eternal communion
         with the Father and the Holy Spirit. The Eucharist “perfects” our communion with God
         the Father through Christ His Son. We are brought to the summit of goodness, “the
         ultimate goal of every human desire” (EE 34). Thus, the acting person, who is ultimately
         fulfilled only by the Infinite Good, gets a taste of this fulfillment thanks to this
         communion with God made possible by the Sacrament of the Eucharist.
      

      
      The celebration of the Eucharist “presupposes that a communion already exists, a communion
         which it seeks to consolidate and bring to perfection” (EE 35). There are two types
         of communion. The first is invisible communion, whereby we are united to the Father through a life of grace. This communion
         “perfected” in the Eucharist would not be possible without Christ’s sacrifice as atonement
         for the sins that destroyed our harmonious relationship with God. The life of communion
         that the faithful enjoy flows from Christ’s sacrificial offering. Communion “presupposes
         the life of grace by which we become ‘partakers of divine nature’ (2 Pet.1:4)” (EE
         36). But this is made possible by Christ’s sacrifice for our sins, which reconciled
         us to the Father.
      

      
      The second type of communion is the visible dimension made manifest “in the teaching of the apostles . . . and in the Church’s
         hierarchical order” (EE 35). The preservation of these bonds of communion represents
         a fundamental requirement for the celebration of the Eucharist. Of course, there is
         a profound relationship between the visible and invisible elements of ecclesial communion.
         The invisible communal harmony presupposed by the Eucharist and brought to perfection
         by it is actualized in the individual only through the power of sanctifying grace.
         Accordingly, those who because of sin are not in communion with the Lord should not
         receive the Eucharist. This teaching from the Council of Trent, reaffirmed by John
         Paul II, says that “those who ‘obstinately persist in manifest grave sin’ are not
         to be admitted to Eucharistic communion” (EE 37). 
      

      
      The visible dimension of ecclesial communion finds expression in the bonds of union
         with the Bishop, the Holy Father, and the Church’s profession of faith. The Eucharist
         must only be celebrated “where the outward bonds of communion are also intact” (EE 38). As a result, it is not possible to give the Eucharist to those who are
         not in communion with the Church through Baptism or to those who reject the full truth
         behind the mystery of the Eucharist. As the Pope observes, “The sacrament of [Christ’s]
         body and blood does not permit duplicity” (EE 38).
      

      
       When the Eucharist is validly celebrated, however, it “creates communion and fosters
         communion” (EE 40). All of the faithful have a role in promoting ecclesial communion
         that reflects the communion effected by the Eucharistic sacrifice. Above all, the
         faithful should diligently observe the norms for reception of this Sacrament as a
         means of showing respect for the Eucharist and for the Church.
      

      
      Celebrating the Eucharist

      
      The Eucharist must always be celebrated with dignity, and the Pope devotes Chapter
         V (§ 47–52) to this theme. As Scriptural support the Holy Father cites the story of
         Mary, the sister of Lazarus, who anoints Jesus with an expensive ointment. Some of
         the disciples are upset by her extravagance, but Jesus sees this act of anointing
         as an “anticipation of the honor which his body will continue to merit even after
         his death” (EV 47). Shortly after this incident, Jesus tells his disciples to “prepare carefully the ‘large upper room’” in preparation for the Passover meal known as the Last Supper (EE 47). The Holy
         Thursday event has always manifested traces of a certain liturgical sensibility.
      

      
      This sensibility continues today. According to the Holy Father, “like the woman who
         anointed Jesus in Bethany, the Church has feared no ‘extravagance,’ devoting the best of her resources to expressing her wonder and adoration before
         the unsurpassable gift of the Eucharist” (EE 48). There must be the proper interior disposition on the part of those celebrating
         the Eucharist, along with an appropriate outward form. The outward form of the Sacrament
         must always evoke the awe and grandeur of the Eucharistic event. The liturgical sensibility
         or sense of decorum has produced a “rich artistic heritage” in architecture, painting, and music (EE 49). This heritage is another example of
         the Church’s positive effects on the culture. There has even been some degree of healthy
         “competition” between the Churches of East and West as they seek to express the mystery
         of the Eucharist in its “ritual and aesthetic dimensions” (EE 50).
      

      
      In order to preserve the necessary decorum, bishops and priests must diligently adhere
         to the liturgical norms for Eucharistic celebration. These norms embody the ecclesial
         nature of the Eucharist; they witness to the universal nature of the Church and cannot
         be casually dismissed as some have been wont to do in recent years. According to the
         Holy Father, “Priests who faithfully celebrate Mass according to the liturgical norms,
         and communities which conform to those norms, quietly but eloquently demonstrate their
         love for the Church” (EE 52).
      

      
       John Paul II concludes this short encyclical with an appeal to Mary (VI: § 53–58).
         Mary lived her Eucharistic faith “by the very fact that she offered her virginal womb for the Incarnation of God’s Word” (EE 55). She anticipated within herself what happens sacramentally with anyone who
         receives Christ’s body and blood. Like Mary, who was asked to believe that Christ
         would take shape within her, we are asked to believe that Christ becomes fully present
         under the auspices of bread and wine at the Eucharistic sacrifice.
      

      
      The Pope encourages us to reinterpret the Magnificat in a “Eucharistic key” (EE 58).
         Both this Canticle of Mary and the Eucharist are forms of praise and thanksgiving,
         and both proclaim the wonder and awe of the redemptive incarnation. The Magnificat
         also reflects “the eschatological tension of the Eucharist” (EE 58). Mary speaks of
         “new heavens” and a “new earth,” which is also anticipated by the Eucharist. Each
         time we receive Christ’s body and blood we look forward to the eschatological finality
         of His Revelation.
      

      
      Conclusions

      
      Aside from its vigorous reaffirmation of Catholic doctrine on the real presence and
         the sacrificial nature of the Eucharistic liturgy, the major objective of Ecclesia de Eucharistia is to encourage contemplation “of the Eucharistic face of Christ” (EE 7). This Sacrament
         of unity confirms the inseparability of sacrifice and communion. Thanks to the Eucharist,
         Jesus is tangibly present in our midst in a sacramental mode of existence. According
         to Abbot Vonier, “The glorious person of Christ is brought down to the altar through
         the power of consecration, under the sacramental veil no doubt, yet directly in its
         totality.”[12]     
      

      
      Ecclesia de Eucharistia serves as a fitting conclusion to an encyclical corpus focused so closely on the
         theme of anthropology. Throughout the Eucharistic celebration, we are continually
         reminded of Christ’s radical self-sacrifice, which reveals life’s deepest meaning.
         Christ’s sacrifice on the Cross for our sins points to our destiny of perfection through
         self-donation. The acting person, structurally ordered to truth, is a creature made
         in God’s image and destined to communio, an eternal sharing “in the very life of God: Father, Son, and Holy Spirit” (DM 7).
         The “first fruits” of that eternal life take place through our union with Christ in
         the Eucharist, anticipating the perfect communion with the Triune God that awaits
         us in heaven.
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      In the final months of his life John Paul II wrote one last book called Memory and Identity (2005). The European media predictably fixated on the Pope’s blunt references to
         the “ideologies of evil” that have menaced Western culture during the past century.
         These ideologies include secularism, individualism, consumerism, and dialectical materialism.
         Talk of “evil” makes many people uneasy, and so the use of this phrase was regarded
         as rhetorically excessive. Nonetheless, as the Pope has rightly observed, great evils
         have been perpetrated due to corrupt ideologies “rooted in the history of European
         philosophical thought” (MI 7). Philosophy essentially abandoned Christianity and called
         into question any possibility of “attaining to God” (MI 10). 
      

      
      In contrast to the “anti-Gospel” embodied in these facile ideologies, John Paul II
         has vigorously presented a robust Christian humanism that builds on his philosophical
         works. Humanism is generally concerned with exposing the sources of dignity proper
         to the person’s nature, and so it has a broad meaning that can apply to most forms
         of philosophical anthropology. Before we summarize the main elements of John Paul
         II’s humanism (or anthropology), it would be instructive to contextualize the Pope’s
         hopeful vision by surveying the modern and postmodern views of the person that have
         produced the current crisis of humanism and engendered those powerful “ideologies
         of evil.”
      

      
      A Sign of Contradiction

      
      For philosophers like Sartre and Nietzsche, there is no essential nature of man beyond
         his creative freedom or will-to-power. Sartre rejects a theological conception of
         man as having a fixed essence that reflects an idea of the divine Logos. There could
         be no freedom in such a world since the person would be inevitably determined by that
         nature. On the contrary, unlike the predetermined physical things of this world, “there
         is no human nature. . . . Man is nothing else but what he makes of himself.”[1]     The cardinal principle of Sartrean existentialism is that the person’s only nature
         is freedom itself. Similarly, for Nietzsche, after the death of God, we must concentrate
         on the highest possibility for man, the overman (Übermensch), the person who wants to create and continually overcome himself. The overman does not submit to a divine Logos or to moral commands.
         He has no natural telos and is free to break the rules and create new ones, free to overcome the past and
         create a new future.
      

      
       Karl Marx also sought to reconceive the notion of man according to an atheistic perspective.
         Marx gave primacy to matter as the origin and nature of all things. There is no Creative
         Intelligence nor any spiritual soul. Socialist humanism emphasizes the “productive
         man,” whose economic activities mold politics, morality, and culture. For the materialist,
         we are so determined by nature and history that there is little room for personal
         freedom and transcendent ideals.
      

      
       In recent years, anthropology has been further radicalized by the deconstructive
         turn in philosophy. The consequence has been the emergence of “antihumanism” and “posthumanism.”
         Disciples of Heidegger and Derrida have decentered and destabilized the autonomous
         rational self, responsible for his or her actions. At the same time, contemporary
         materialists claim with renewed vigor that it’s no longer possible to demarcate the
         boundary between humans and animals. They repudiate anthroprocentrism and reject the
         notion of a soul that gives the person his or her spiritual capacities of intellect
         and will. Since humans lack a spiritual soul they are not different in kind from animals.[2]     In response, it is worth pointing out that these critics offer no convincing
         explanation for how spiritual activities emanate from a purely physical source. Aquinas
         has maintained that if universal ideas (expressed in language) transcend the limits
         of matter, then the power or “principle” at their source must also be independent
         of matter.[3]     There must be an intellectual power, rooted in the spiritual soul, capable of
         abstracting and knowing these universal ideas or concepts. Otherwise, the effect,
         the immaterial concept, would be greater than its cause (the material body).[4]     
      

      
       Reductive materialism strips personhood of its superiority and innate dignity by
         negating spirituality. But even sincere efforts to overcome materialism and rehabilitate
         transcendence insist that this task must be accomplished without the “metaphysical
         illusions” that have infected humanism since the Greeks. Luc Ferry, for example, advocates
         a “humanism without metaphysics” that will affirm personal freedom and transcendent
         values.[5]     But by surpassing the metaphysical tradition can he still discern the person’s
         true value?
      

      
      From the time he was a young priest in Kraków, John Paul II was disturbed by questionable
         trajectories in anthropology. According to Wojtyła, “The present age . . . is a time
         of great controversy about the human being, controversy about the very meaning of
         human existence, and thus about the nature and significance of the human being” (PC
         220). Wojtyła defended the Thomistic notion of the person as a dynamic and self-possessive
         suppositum. He enriched that metaphysic of the person with a phenomenological investigation into
         the human subject’s interiority. Thanks to self-possession, only the human person
         is capable of conscious self-awareness and self-governance. Therefore only the human
         person is capable of a personal act (actus personae) that can lead to her fulfillment when she chooses the objective good.
      

      
      In the encyclicals John Paul II builds on that metaphysical foundation by turning
         to Scripture, for “the Church receives the ‘meaning of man’ from Divine Revelation”
         (CA 55). As he first mentioned in Sign of Contradiction, the early chapters of Genesis (1–3) are especially enlightening. The doctrine of
         creation is critical because when the Creator is forgotten, “the creature itself grows
         unintelligible” (EV 22). The living witness of Revelation, the Pope believes, will
         help settle the interminable controversies about human nature. 
      

      
       Thus, in John Paul II’s copious papal and pre-papal writings we have the antithesis
         of materialism, atheistic humanism, or anti-metaphysical humanism. Instead, John Paul
         II proposes a bold, metaphysical Christian humanism, a Christocentric anthropology that will allow man to “rehumanize” himself and reappropriate
         his dignity as an individual person. First, the foundation of philosophical anthropology
         must be the person as an individual substance with a rational nature linked in natural
         unity to a body. It is only by recognizing the person’s substantial and relational
         nature that we can come to terms with his or her capabilities as a knower and a lover
         and as a unified center of action. Second, the question of man cannot be considered
         apart from the question of God. Man’s self-understanding in Jesus Christ is central
         to a coherent anthropology: “It is Christ, the last Adam, who fully reveals man to
         himself and unfolds his noble calling” (GS 22). Nietzsche’s Übermensch may transform his arbitrary being into an aesthetic creation, but he cannot fathom
         life’s deeper meaning nor find the way to final fulfillment. Man is definable by his
         constitutive relationship to God; he may be incomplete but he is not indeterminate.
         Christ reveals that human fulfillment is found in following the moral law and ultimately
         in the gift of oneself to others.
      

      
       Throughout this book, we have considered the anthropological themes in the Pope’s
         major works, including his philosophical writings. We now summarize the chief features
         of this integral anthropology, particularly as they are presented in the fourteen
         encyclicals.
      

      
      John Paul II’s Way

      
         What abides in thought is the way.

         
          —Martin Heidegger[6]    
         

      

      Heidegger’s observation intimates the tentativeness of human thought, but more importantly
         it indicates the lasting importance of the path a thinker takes. John Paul II’s path
         is the question of who is man (quid est homo?). The creation story is the key to unlocking the mystery of our humanity, but it
         has to be a Christ-centered theology of creation into which the perspectives of eschatology
         and the Trinity have been integrated. Christ Himself reveals the meaning of creation,
         including the meaning of human existence. Anthropology must be essentially Christological
         to have any permanent validity. Christ is the Head of creation, through whom man has
         been created and redeemed: “As the source and summit of the economy of salvation,
         as the Alpha and Omega of human history (Rv. 1:8), Christ sheds light on man’s condition
         and his integral vocation” (VS 8). From the beginning, God’s plan was always to unite
         humanity in the Son, for we are “pre-destined from eternity in the first-born Son
         to be children of God” (RH 9). Thus, man’s self-understanding must begin with an acknowledgment
         of his intrinsic relationship with God. A “personal relationship with God, as ‘I’
         and ‘you,’” is our privileged destiny and final fulfillment (DV 34). The person must
         also understand the mystery of election: from the beginning all men and women have
         been chosen to participate in this divine life through Jesus Christ (DM 7). Since
         God is faithful to His promises He sent His Son, the Revelation of the Father’s unwavering
         love and mercy, to redeem humanity and renew creation after the fall (DM 4). The Trinitarian
         encyclicals demonstrate how Sacred Scripture liberates from obscurity our origin and
         eschatological destiny.[7]    
      

      
      The encyclicals also make transparent the person’s essential nature and the sources
         of his connatural dignity. The human person, who enjoys a unique prerogative as a
         being imaging God “through the Son,” bears similarity to the Divine Author thanks
         to those “spiritual faculties . . .such as reason, discernment between good and evil,
         and free will” (EV 34). These qualities allow the person to know and love God, which
         is the ultimate purpose of his or her existence. Echoing The  Acting Person, the Pope continues to refer to the person as “transcendence” because of his self-possession,
         which enables rational self-governance and self-determination (RH 13). Thanks to self-possession
         the person has the potential to achieve the existential state of freedom, which is
         incipiently realized by observing the moral law mediated by the inner voice of conscience.
         Full freedom, however, is only possible through self-donation that leads to spiritual
         communion (VS 87).
      

      
      As an embodied spirit, the human person is a natural unity of body and soul, who must
         always be regarded in his nondualistic wholeness (VS 48). The body is not an instrument
         extrinsic to human subjectivity, since its psychic and somatic dynamisms often sensitize
         us to values or goods that assume their full moral significance when integrated into
         the life of reason. The body’s sexual urge, for example, can initiate us on the path
         to intimate communion with another person through the Sacrament of Marriage. The body,
         endowed with a spousal meaning, represents the “expression and promise of the gift
         of self” (VS 48).
      

      
      John Paul II repudiated not only Kant’s dualism, which alienated the body from the
         person, but also Kantian personalism, which focused on the autonomous human self as
         an atomic, self-sufficient individual, related to others accidentally. Instead he
         consistently underscored the intrinsic relationality of the human self, which cannot
         flourish as an “I” without loving relationships formed within the community of the
         greater “We” (RH 10). The person is more properly conceived as imago Trinitatis.[8]     We image God not just as spiritual persons with reason and free will, but through
         our innate “capacity for community with other persons” rooted in the self-communicative love that flows from being (esse) itself (PC 317). The person has been created to live in communion with others, in
         imitation of the most intimate communio of the Trinity, where perfect love is given and received. Moreover, the person is
         destined to share in the divine communio personarum “in the very life of God: Father, Son, and Holy Spirit” (DM 7). Along these lines,
         the Pope emphasizes the human person’s dialogical nature and dynamic openness to others.
         Interpersonal dialogue, defined as an “exchange of gifts” (UUS 28), enables us to
         enter into the rhythm of sharing and receiving, which builds and fortifies the bonds
         of communion.
      

      
      We can infer from John Paul II’s statements about Mary and the feminine as “the symbol
         of all that is human” that the person is not only a substantial being oriented toward
         others (esse ad) but a “being from” (esse ab) as well (MD 25). Being is a gift received from God that brings about within us the
         ontologically prior relation of receptivity and dependence. The Marian fiat is the
         paradigmatic expression confirming created being as a gift and suggesting the suitable
         response (RMat 13). The perfection of receptivity complements active self-communication,
         since the self-donation that forms communio would be incomplete without active receptivity on the other side of the relationship
         (SR 61).[9]    
      

      
      The person’s elevated status as a being made in God’s image and different in kind
         from other created beings has powerful implications for the Pope’s social and moral
         philosophy. The person’s natural rights “flow from his essential dignity as a person”
         (CA 11). A free market economic system linked with a democratic government will create
         the proper social and economic conditions conducive for the protection of these rights
         by fostering participation proper to human personhood. Also essential is a theistic culture that supports objective
         moral values. Without a culture that reinforces the truth about God and man, democracy
         can degenerate into a thinly disguised totalitarianism, and the free market system
         can become a breeding ground for the attitude of consumerism.
      

      
      What also comes to light in the Pope’s exegesis of Genesis is the ineradicable finitude
         and the always-already fallen character of the human self. Man is neither the source
         nor master of his being, but is ontologically dependent on God for his “existence
         and essence” (DV 36). Nor is he the source of the natural moral principles ordering
         humanity (Gen. 2:17), which were rejected by the first parents. Thanks to this original
         sin, the person is a fallen creature with a weakened intellect. In addition to this
         noetic fallibility, original sin disposes us to moral frailty and accounts for man’s
         defiant desire “to decide by himself what is good and what is evil” (DV 36). Every
         creature is trammeled by the effects of original sin, and this condition disrupts
         the process of self-transcendence.
      

      
      Although original sin darkens the intellect and destabilizes the will, it does not
         give us immunity from moral responsibility. Man is free to commit sin, which strikes
         at the ground of personhood by undermining mature self-possession, and even inflicts
         an “inscrutable” pain on God Himself (DV 39). All human creatures (except Mary) are
         caught up in the vortex of sin and negativity, and hence they require liberation through
         God’s mercy. The disordered soul needs grace to restore a relationship of communion
         with God that is brought to fruition through ecstasis.
      

      
      Unlike animals, man creates himself through his choices and thereby defines himself
         as a good or evil person. The Pope continues to emphasize the thesis of intransitivity,
         which was first enunciated in The   Acting Person: human actions “do not vanish without a trace [but] leave their moral value, which
         constitutes an objective reality intrinsically cohesive with the person” (AP 151).
         Human action has a bidimensional structure: there is a transitive or outward-oriented
         effect as well as an intransitive or inward-oriented effect. Through our actions we
         determine or “choose” ourselves as persons. This notion resurfaces as the premise
         of Laborem Exercens, which presents work “in its subjective aspect as always an actus personae” that affords the opportunity for self-transformation whereby the whole person, “body
         and spirit,” transcends her structural boundaries to “become more a human being” (LE
         5, 9).
      

      
      Closely related to the issue of self-determination is the intrinsic relationship between
         truth and freedom. In order to make his argument more cogent in the face of postmodern
         skepticism, the Pope unequivocally confirms man’s capacity to know the truth. In Fides et Ratio he defines the human person “as the one who seeks the truth,” especially metaphysical and moral truth (FR 28). God has equipped us with an intellect,
         analogously similar to His own Infinite Mind, which can know real beings because they
         have their own intelligibility. We cannot appreciate man’s full dignity as a human
         subject unless we realize reason’s innate and dynamic openness to truth. If we deny
         the person’s capacity for objective truth, we must also deny the possibility of freedom:
         “Truth and freedom either go hand in hand or together they perish in misery” (FR 90).
      

      
      This indissoluble connection between truth and freedom, broadly thematized in The Acting Person, assumes growing significance in the Pope’s later thought. It is persuasively presented
         in Veritatis Splendor, where the Pope explains the fundamental significance of the basic moral laws presented
         in the Decalogue. Freedom is not a given in the human person’s life but must be achieved
         through self-transcendence. Freedom can be constrained by external disorder in civil
         society or by internal disorder such as irrational impulses, emotional biases, or
         self-centered desires, which deflect the person from making good choices in the light
         of truth. Freedom begins with following the commandments, which direct us to the objective
         goods perfective of human nature. The moral law is not heteronymous but intrinsic
         to our freedom and natural fulfillment. Through the Beatitudes and other teachings,
         Christ reveals the path to perfect freedom, which is found in the gift of self. When
         our choices conform to the moral law and the “law of the gift,” we become more God-like
         as we progress toward our supreme good: perfect communion with others and God Himself.
         
      

      
      For followers of Christ, the gift of self takes the shape of mission, a subtle anthropological theme articulated in the pastoral encyclicals. Every person
         has an innate missionary character (RMis 2). Jesus always proclaimed Himself as the
         one who has been sent to bring salvation. As Guardini points out, in Jesus “mission
         and being were one.”[10]     Since we are made in God’s likeness as sons and daughters “in the Son,” we too
         have been sent by virtue of our self-communicative nature and our Baptism to share the gift of faith
         with others and build up Christ’s Church (EV 79; RMis 11). Vocation to participate
         in Christ’s mission retains its primacy in the life of the person because it renders
         his or her actions toward others truly efficacious.
      

      
      The overarching anthropological theme is that man “finds himself through a sincere
         gift of self,” which brings him into communio with God and others, imperfectly in this life, but perfectly in the next (DV 59).
         The Pope was inspired by St. John of the Cross’s notion of love as self-gift, but
         this striking formula, which sums up “the whole of Christian anthropology” (DV 59), is ultimately grounded in a metaphysical principle that Maritain calls
         the “generosity of existence.”[11]     This Thomistic thesis of ontological generosity based on existential being as
         an expansive act (esse) integrates the Neoplatonic tradition of bonum diffusivum sui   est into a more comprehensive metaphysical system. All being as a finite participation
         in Infinite Esse is actively present in itself but also naturally flows over into the self-expression
         of its innate perfections or goodness. Within personal being this active presence
         becomes conscious self-possession ordered to loving self-communication and the relationality
         that follows. The person’s ecstatic sharing (and receiving) of gifts such as wisdom
         and love mirrors the divine mode of Being, the Infinite Source of all perfection and
         goodness.[12]    
      

      
      The Eucharist constantly reminds us of the need to imitate Christ’s self-sacrifice
         and total gift of Himself for the sake of others (EE 12). This call to self-sacrifice
         embodies an important moral lesson taken from the Gospel (Matt. 16:25–26) that can
         be expressed as an anthropological axiom: man finds his true self as an image of God, as a loving and self-sharing being, only when he
         loses his isolated, egocentric self. The essential truth about human freedom is captured
         in the image of the crucified Christ, who “reveals the authentic meaning of freedom;
         he lives it fully in the total gift of himself and calls the disciples to share in
         his freedom” (VS 85).
      

      
      When the encyclicals are considered in the light of Wojtyła’s philosophy, we appreciate
         that an “adequate anthropology” (TB 13) must be both metaphysical and Christocentric, relying on the ample resources of both faith and reason to explain how the person
         “by his interior life (interioritate) exceeds the whole universe of things” (GS 14). Only sound metaphysical analysis
         permits us to “penetrate to the spiritual core and the ground” from which that interiority
         arises (FR 83). Metaphysics demonstrates the teleology of human nature and exposes
         the human animal as different in kind from all other animals because, thanks to the
         soul, humans have the capacity for conceptual thought along with the power to make
         free choices. Human beings are persons with an intellectual nature possessing their
         own act of existence so that they can be the autonomous source and center of their
         actions. As a result, they deserve full moral worth and dignity. Equality in dignity
         can only be grounded in ontological equality that regards every person as a suppositum humanum with the radical capacity to think, choose, and love, even if that capacity is not
         actualized. But if dignity is attributed to the person based on some subjective trait
         or set of traits, that dignity will expand and recede, perhaps beginning sometime
         after birth and terminating when a person becomes senile or terminally ill.[13]     It is difficult to see how a nonmetaphysical humanism that reduces the person
         to a particular property or an existential quality can accommodate the intrinsic worth
         of all human persons, including the weak, the disabled, or the unborn. On the contrary, the
         ground of full moral worth can only be the person’s relational and substantial intellectual
         nature, which he or she always possesses. Nor can an antimetaphysical humanism such as Heidegger’s, which refuses
         to ground freedom in the truth about the good, really come to terms with the nature
         of personal freedom and authentic self-transcendence.
      

      
       Revelation reinforces Wojtyła’s participation metaphysics that indentifies the person
         as the most fitting “exmplification” of God’s creative causality (PC 78). In Genesis
         we learn that our spiritual qualities make us God-like. Moreover, by assuming a human
         nature, Christ dignified that nature as he “united Himself with every human being”
         (GS 22; RH 13). Christ revealed the meaning of human creation as an eternal plan of
         the Trinity to give being to sons and daughters in the Son, so that with and in the
         Son they “may cry out in the Spirit, Abba, Father” (GS 22). From eternity we are included
         in Christ, who is the fixed center of all human history, and our supernatural vocation
         is to imitate Him, the “perfect man” and the perfect image of the Father, so that
         we may achieve our divine destiny (GS 22). But if man is cut off from the truth of
         Revelation he cannot fully understand his sublime nature, origin, and destiny. By
         casually putting aside the doctrines of creation and the redemptive Incarnation, it
         is easy to fall into the trap of Cartesian subjectivism, which deifies the person
         and places the creature instead of the Creator at the center of the universe. Without
         God, “self-liberating man” turns away from the truth of creation in all its transparency
         and “guarantees for himself the certitude of the knowable.”[14]    
      

      
      Thus, metaphysical realism, synthesized with Revelation, yields an integral conception
         of the human person that takes seriously the reality of human freedom and dignity,
         while acknowledging man’s subservience to the Creator. This synthesis qualifies as
         an authentic Christian humanism, where the connection between “Christian” and “humanism”
         is inseparable. The human person cannot achieve freedom and final fulfillment without
         living in accordance with the truth, and the full truth is found only in Christ. The
         Pope has also infused this humanism with the great wisdom of Carmelite spirituality
         and its emphasis on mutual self-giving and “self-surrender” as the paradigm of personal
         communio. The Pope’s Christocentric anthropology, which blends metaphysical realism, San Juanist
         spirituality, and Revelation, is innovative and yet thoroughly in line with the Catholic
         tradition. It enriches and deepens the anthropological vision of Gaudium et Spes and deserves much further study.
      

      
       How will this anthropology be received in future years? The final verdict of history
         remains to be seen, but it seems probable that John Paul II will some day become the
         third Pope to be named as a Doctor of the Church. Surely, his encyclicals and other
         writings deserve to be read and contemplated by the widest possible audience. If that
         audience is open to his message, it will find that this Pope and philosopher has gone
         a long way to uncover the exquisite and incontrovertible “truth about man” (RH 1).
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