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Introduction

Along with the origin of modern philosophy, a new understanding of man
appeared. Cogito, ergo sum replaced individua substantia rationalis naturae.!
Res cogitans, thinking thing, the modern concept of subject introduced
mainly by René Descartes, took the place of the scholastic, metaphysical and
substantial definition of man. In consequence, consciousness started to be an
essential characteristic of the human person and the primary field of interest
for philosophers.?

' Cf. R. Descartes, Meditations on First Philosophy, transl. J. Cottingham, Cambridge:
Cambridge University Press, 1984; Boethius, The Theological Tractates and The Consolation
of Philosophy, trans. H.F. Stewart, E.K. Rand, Cambridge: Harvard University Press, 1918.
> E. Gilson, The Spirit of Medieval Philosophy, transl. A.H.C. Downes, Notre Dame:
University of Notre Dame Press, 1991; Ch. Taylor, Sources of the Self: The Making of the
Modern Identity, Cambridge: Harvard University Press, 1989. Along with Descartes,
modern empiricism also significantly contributed to foregrounding conscious perception
as a vital characteristic of the human subject. Cf. J. Locke, An Essay Concerning Human
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In the history of modern philosophy, a similar foregrounding of the
topic of philosophical inquiry occurred in relation to emotions and feelings.’
Roughly speaking, up to the 20" century, the topic of emotions was somewhat
marginalised by philosophers. Even for modern thinkers, man was primarily
seen asrational and free. Thus, the essential features of his being were reason and
will. Even when discussed and elaborated upon, the so-called affective life was
always perceived as somehow the lower part of human nature, more related to
the animal aspect of our being rather than genuinely human. Phenomenology
has played a significant role in the rediscovery of the human emotional life.
Phenomenologists like Max Scheler and Dietrich von Hildebrand presented
a profound description of the phenomenon of affective life, and they showed
the crucial role of emotions in the moral and aesthetic experience of values.*

Consequently, two main dimensions of being human were placed at the
centre of philosophical attention as vital aspects of a comprehensive and
holistic understanding of man: consciousness and feelings. Karol Wojtyta, one
of the most important representatives of 20"-century Personalism, operating
at the intersection between the classical, Thomistic tradition and modern
Phenomenology, offers an interesting view of such dimensions of human
nature. In his main work, Osoba i czyn (Person and Act),” Wojtyla presents
a novel and interesting concept of consciousness, discussing its relationship
with emotions and feelings, and addressing the problematic issue of the
so-called “emotionalisation of consciousness” This article aims to present
Wojtyla’s view on such issues and his contribution to elucidating the influence
of feelings on a consciousness of the person, particularly in situations where
the overwhelming impact of emotions leads to the emotionalisation of
consciousness, disturbing its proper operation.

Understanding, ed. PH. Nidditch, Oxford: Clarendon Press, 1975; D. Hume, A Treatise of
Human Nature, ed. D. F. Norton, M.J. Norton, Oxford: Oxford University Press, 2000.

*  Cf. R. Solomon, The Passions: The Myth and Nature of Human Emotion, New York:
Doubleday, 1976; M. Nussbaum, Upheavals of Thought: The Intelligence of Emotions,
Cambridge: Cambridge University Press, 2001.

*  Cf. M. Scheler, Formalism in Ethics and Non-Formal Ethics of Values: A New Attempt
Toward the Foundation of an Ethical Personalism, transl. M..S. Frings, R.L. Funk, Evanston:
Northwestern University Press, 1973. D. von Hildebrand, The Heart: An Analysis of Human
and Divine Affectivity, South Bend: St. Augustine’s Press, 2007.

5 K. Wojtyta, Osoba i czyn, 2™ ed. rev., Krakéw: Polskie Towarzystwo Teologiczne, 1985.
There are two English translations of Karol Wojtytas work that have been published so
far: K. Wojtyta, The Acting Person, transl. A. Potocki, ed. A.-T. Tymieniecka, Dordrecht:
D. Reidel Publishing Company, 1979; K. Wojtyta, Person and Act and Related Essays, ed.
T. Sandok, Washington: The Catholic University of America Press, 2021.
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The first part of the article is devoted to explaining the key aspects of
Wojtyla’s description of human interiority that are fundamental to defining
and understanding the central problem: consciousness, self-knowledge
and emotions. The second part describes the process of emotionalisation of
consciousness — the breaking of self-knowledge by the wave of intense and
fluctuating feelings that leads to a situation where emotions overflow the
conscious experience, disrupting the meaning of the cognitive content. The third
and final part attempts to outline possible ways of preventing emotionalisation
from occurring, which can be worked out based on Wojtyta’s thought.

1. Consciousness, self-knowledge and emotiveness

Wojtyla, as a thinker, is primarily rooted in the tradition of Thomistic
philosophy. Nevertheless, he was also significantly influenced by the
Phenomenological tradition, mainly due to his study of Max Scheler’s ethics,*
even though Wojtyla’s philosophy cannot be considered as a fully fledged
phenomenology.” Due to his roots in the Thomistic tradition, Wojtyla offers
quite a novel elaboration of the concept of conscious subject, distancing
himself from the central theses of phenomenology: the intentional and fully
autonomous character of consciousness.®

¢ K. Wojtylta, Ocena mozliwosci zbudowania etyki chrzescijanskiej przy zatozeniach systemu
Maxa Schelera, Lublin: Towarzystwo Naukowe KUL, 1959. A comprehensive and systematic
study of Philosophical Personalism of Karol Wojtyla offers Grzegorz Holub in his work:
G. Hotub, Understanding the Person. Essays on the personalism of Karol Wojtyla, Peter Lang:
Berlin, 2021.

7 'The opinions about the extent to which Thomistic and Phenomenological traditions
influenced Wojtyta lean towards the statement that, being deeply rooted in the Thomistic
matrix of thought, Wojtyla skillfully enriched it by the selective use of phenomenological
methods. In this matter, see: K. Petryszak, “The Origins of Karol Wojtyla’s Philosophical
Anthropology as Recorded in Coll. and Corr. Included in the Notes for His Habilitation
Thesis”, in: Wojtyta Studies (2024), no. 1, pp. 110-125; J.M. Burgos, “The Method of
Karol Wojtyta: A Way Between Phenomenology, Personalism and Metaphysics’, in:
Phenomenology and Existentialism in the Twentieth Century, ed. A.-T. Tymieniecka,
Dordrecht: Springer, 2009, pp. 107-129; P. Jaroszynski, “Karol Wojtyta: A Thomist or
a Phenomenologist?”, in: Studia Gilsoniana (2021), no. 1, pp. 135-152; R. Buttiglione, Karol
Wojtyta: The Thought of the Man Who Became John Paul II, transl. P. Guietti, E Murphy,
Grand Rapids: William B. Eerdmans, 1997.

8 Setting his considerations in the context of the relation between person and his/her activity
(Person and Act) Wojtyla disjoins himself from the path that may easily lead to idealistic
stance absolutizing consciousness as fully autonomous subject: “Odslaniajac §wiadomosé
w caloksztalcie ludzkich dynamizmdw, jako konstytutywng wladciwo$¢ czynu, staramy sie
jednak rozumie¢ jg wcigz w powigzaniu z tymze czynem, z dynamizmem i sprawczoscig
osoby. Ten sposob rozumienia oraz interpretacji §wiadomosci — §wiadomosci w znaczeniu
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For Wojtyla, man is fundamentally a subject of his existence and action,
and being such a subject, he exists as a being of determined essence. Such
a subject of existence and action was referred to as “suppositum” in classical
ontology.’ “Suppositum” is a pivotal term for Wojtyla that characterises the
inmost ontic nature of man that enables the unfolding of the human person
- a conscious subject, experiencing himself and endowed with intellect, will,
affective life, etc.'” Due to such an understanding of man, consciousness is not
seen as the most fundamental, inmost aspect of human nature. It does not
exist as an independent and substantial subject of human existence, or as some
ontic ground for it. The acts of consciousness are not essentially intentional,
by nature, even if all that is the object of our cognition and knowledge is
also the object of our consciousness.' Nevertheless, consciousness is a “vital
dimension’, a “constitutive” aspect of the human person and personal life that
reveals itself entirely in its operation.'?

rzeczownikowym i podmiotowym (jak méwimy) chroni nas od uznania tejze §wiadomosci
za jaki§ samodzielny podmiot. Uznanie $wiadomosci za samodzielny podmiot mogloby
stanowi¢ droge do jej absolutyzowania, a w dalszej konsekwencji do idealizmu, jeli
$wiadomo$¢ - absolut uznaloby sie za jedyny podmiot wszystkich tresci, ktére do niej
samej si¢ ostatecznie sprowadzaja (a w takim razie esse = percipi)”; K. Wojtyla, Osoba
i czyn, op. cit., p. 44.

®  Ibidem, p. 58.

10 Ibidem: “Cztowiek jest niewatpliwie nade wszystko podmiotem swego istnienia i dziata-
nia, jest tym podmiotem jako byt okreslonej natury, co posiada swe konsekwencje wlasnie
w dziataniu. Ow podmiot istnienia i dzialania, jakim jest cztowiek, tradycyjna ontologia
okresla terminem »suppositum«. Mozemy powiedzie¢, iz wyraz »suppositum« stuzy dla na
wskro$ przedmiotowego oznaczenia podmiotu, abstrahujac od aspektu przezycia, a zwlasz-
cza od przezycia tej podmiotowosci, w ktérym oéw podmiot dany jest sobie samemu jako
wlasne »ja«. Wyraz »suppositum« abstrahuje zatem od aspektu §wiadomosci, dzieki ktorej
konkretny czlowiek - przedmiot bedacy podmiotem - przezywa siebie jako podmiot, prze-
zywa wiec swoja podmiotowo$é, i to przezycie daje mu podstawe do okreslania siebie przy
pomocy zaimka »ja«. (...) ja zawiera w sobie wiecej niz termin »suppositums, faczy bo-
wiem moment podmiotowo$ci przezytej z podmiotowos$cig ontyczng, podczas gdy »suppo-
situm« mowi tylko o tej drugiej: o bycie jako podmiotowej podstawie istnienia i dziatania”

1 Ibidem, pp. 42-43: “Inaczej niz klasyczna fenomenologia uwazamy, ze poznawcza racja
bytu $wiadomoéci oraz wlasciwych jej aktéw nie polega na wnikaniu w przedmiot, na
obiektywizacji, ktéra przynosi z sobg zrozumienie czy konstytucje przedmiotu. Dlatego tez
intencjonalno$¢ znamienna dla aktéw poznawczych, dzieki ktérym zdobywamy zrozumie-
nie przedmiotowej rzeczywisto$ci w jakimkolwiek jej wymiarze, wydaje si¢ nie przystugi-
wa¢ aktom §wiadomosci. Akty te nie posiadajg charakteru intencjonalnego, chociaz to, co
jest przedmiotem naszego poznania, zrozumienia i wiedzy, jest takze przedmiotem $wiado-
mosci”

12 Tbidem, p. 60: “Swiadomos¢ jest nie tylko aspektem, ale takze istotnym wymiarem czy tez
realnym momentem tego bytu, ktérym jestem »ja«, skoro konstytuuje jego podmiotowo$é
W znaczeniu przezyciowym’.
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The nature of consciousness is revealed through its action. But, it does
not mean that it is mainly an active power of a person. Consciousness is
a semi-passive power of human subjectivity (distinct from knowledge and
self-knowledge). It does not actively penetrate reality (inner or external) but
receives what was taken before in acts of knowledge and self-knowledge,
and then mirrors and interiorizes the content of knowledge delivered to it."*
Through cooperation with knowledge and self-knowledge, two functions
of consciousness are revealed: mirroring (reflection) and interiorizing
(reflexiveness).

Consciousness operating in its first mirroring function is like a mirror that
reflects the object standing before it. Mirroring is a primarily cognitive process
in which the content presented to consciousness by prior acts of knowledge
and self-knowledge is reflected. The objectified beforehand by knowledge and
self-knowledge content of cognition, concerning both external and internal
facts, is made evident and “visible” to the subject.!* It is not only a passive
process of reflection. In this aspect of its operation, consciousness is also
active in a peculiar manner. It “permeates and illuminates all it mirrors”"
Because of that, consciousness also allows the person to experience his/her
own subjectivity and his/her own efficacy.'® Consciousness is the very ground
on which the self may present and manifest itself in all its objectivity, and at
the same time experience its subjectivity."” Consciousness also allows a person
not only to see “from within” his/her actions and their dynamic dependence
on the subject, but also enables the person to experience these actions as his/
her own actions."®

3 Ibidem, p. 45.

4 Ibidem, p. 41: “Chociaz funkcje swiadomosci mozna w ostatecznej analizie okresli¢ jako
poznawczg, to jednak w ten sposéb charakteryzujemy te funkcje tylko najogélniej. Swia-
domo$¢ bowiem w tej swojej funkcji wydaje sie¢ by¢ tylko odbiciem lub raczej odzwiercie-
dleniem tego, co »dzieje si¢« w czlowieku, oraz tego, ze i co cztowiek »dziata« (...). Swiado-
mos$¢ jest rowniez odbiciem, raczej odzwierciedleniem, tego wszystkiego, z czym czlowiek
wchodzi w kontakt przedmiotowy za posrednictwem jakiegokolwiek dziatania (a wiec row-
niez poznawczego), a takze przy okazji tego, co w nim »sie dzieje«”.

> Ibidem, p. 55: “Funkcja odzwierciedlenia: §wiadomo$é¢ nie ogranicza si¢ tutaj do proste-
go odbicia tego wszystkiego, co stanowi réwnocze$nie przedmiot zrozumienia i wiedzy -
w szczegdlnosci za$ samo-zrozumienia i samo-wiedzy — ale swoiscie przeswietla to wszyst-
ko i w takim przes$wietleniu wta$nie odzwierciedla”.

¢ Ibidem.

17" Ibidem, p. 56: “Swiadomo$ci zawdziecza cztowiek upodmiotowienie tego, co przedmiotowe”.

18 Ibidem, pp. 55-56: “Zwierciadlo swiadomosci wprowadza nas jednak o wiele bardziej jesz-
cze do wnetrza czyndw oraz ich relacji z wlasnym »ja«, przy czym rola §wiadomoéci po-
zwala nam nie tylko wewnetrznie oglada¢ nasze czyny (introspekeja) oraz ich dynamiczng
zalezno$¢ od wlasnego »ja, ale pozwala nam te czyny przezywac jako czyny i jako wtasne”
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The second, reflexive, function adds to the content of consciousness the
emotional element, linking cognitive content with the accompanying feelings.
Firstly, according to Wojtyla, the “reflexive” has to be differentiated from
the “reflection” — the reflexive function of consciousness from the acts of
reflection. Reflection is a characteristic of the mind, a cognitive act of deep
thinking about some object. Reflexiveness is a different thing. It is a natural
turn of consciousness to the subject that foregrounds the subjectiveness of the
experience. It is a constitutive function of consciousness that refers everything
to the subject and its inner life.” Reflexiveness of consciousness links the
cognitive content with the emotional life of the person, fills it with emotional
“colour” or “flavor” and then interiorises and adds it into the subjective life of
the person: “The received cognitive content referred to the T gets this or that
emotional color (or flavor), and helps the person in approaching her fullness
(it is a kind of ontological coming to be or building up of the person)”
As a consequence, the subjective link of the person to the content of his/
her consciousness is established. It reinforces the expansion of personal “I”
(“ontological building up of the person”): “once it is completed [the process of
interiorisation - W.M.], the person possesses not only a new rational idea but
also has an emotional and subjective link with it. Moreover, the newly acquired
object enriches the personal interiority - in a sense, it expands the personal
T2 Nevertheless, even if consciousness in its second function is exceptionally
turned to the subject, it is still cognitively indifferent to the self as an object.
There are no intentional acts of consciousness that objectify the self. The role
of objectification of the “I” is given to self-knowledge.*

What follows from such a situation is the strong dependence of
consciousness, in its two-dimensional operation and its constitution, on acts
of knowledge and self-knowledge.”? Wojtyla points out that at the root of

¥ Ibidem, p. 57. Cf. ibidem, p. 60: “Nie tylko wiec posiadam $wiadomo$¢é wiasnego »ja«

(w oparciu o samowiedzg), ale takze dzigki $wiadomosci (refleksywnej) przezywam to moje
»jag, czyli przezywam siebie jako konkretny podmiot w samej jego podmiotowosci™

% G. Hotub, “The Relation between Consciousness and Emotions in the Thought of Karol
Wojtyta’, in: The Person and the Challenges 5 (2015), no. 2, p. 151.

2 Ibidem.

2 K. Wojtyla, Osoba i czyn, op. cit., p. 48: “Swiadomo$¢ jest jakby poznawczo obojetna na
wlasne »ja« jako na przedmiot. Nie ma aktéw intencjonalnych $wiadomosci, ktdre by
obiektywizowaly to »ja«. Funkcje te spelniajg akty samowiedzy”.

»  Ibidem, p. 46: “Kiedy konstatujemy owa znaczeniowa strone $wiadomosci, a rownoczes-
nie stwierdzamy, ze sama z siebie nie dociera ona do tych znaczen, bo nie obiektywizu-
je poznawczo - wowczas dochodzimy do wniosku, iz ze $wiadomoscig $cisle wspotdziata
cale ludzkie poznanie: zdolno$é oraz sprawno$é czynnego rozumienia. Swiadomos¢ jest
uwarunkowana owa zdolnoscig i sprawno$ciag — jest uwarunkowana, rzec mozna, cata
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consciousness lies the same “cognitive potentiality” which is responsible for
all processes of understanding and objectifying knowledge. Consciousness
grows out of this potentiality, as if from a common root, along with knowledge
and self-knowledge that constitute separate powers of the human subject.
Consciousness appears only as if in the background of the processes of
understanding and objectifying knowledge.?* Knowledge and self-knowledge
are not abstract results or products of cognitive processes but an “actualised
potentiality” that enables knowledge about the object and carries out such
cognition.*

Knowledge is a cognitive act of comprehension of external reality. It is
a result of the active constitution of it, and is accumulated by the person and
retained by various means, to different degrees. It involves understanding
the meanings of objects and facts, as well as their multiple relationships.
Understanding means intellectually grasping the meaning of the object or the
relations between objects.”® In turn, self-knowledge is the understanding of
oneself. It is a kind of “cognitive insight into the object that I am for myself”?’
Self-knowledge has as its object not only the person and the act, but also the
awareness of being a person and performing personal acts. In other words, man
possesses self-knowledge of his/her consciousness, and in this way, he is aware
of his being and his actions. Self-knowledge sets the limits for consciousness in
its operation, delivering the content for the mirroring and reflexive functions.?

potencjalnoscig poznawcza, ktéra ujmujemy wraz z calg zachodnig tradycja filozoficzna
jako podstawowg wlasciwosé czlowieka — osoby. (...) Swiadomo$¢ odzwierciedla czyny
oraz ich relacje do wlasnego »ja« dzieki samowiedzy. Bez niej $wiadomo$¢ zostalby po-
zbawiona tre$ci znaczeniowych odnoszacych si¢ do wlasnego »ja« cztowieka wystepu-
jacego jako przedmiot bezposredniego poznania; znalazloby sie¢ niejako w prézni” Cf.
ibidem, p. 50: ,,0 $wiadomosci w znaczeniu przedmiotowym méwimy ze wzgledu na zna-
czenie réznych przedmiotéw, ktére w niej sa zawarte, a ktére zawdziecza réznym zrozumie-
niem. (...) To samowiedza przyczynia si¢ do uformowania samo-$§wiadomosci”.

2 Ibidem, p. 49: “U podstaw swiadomosci znajduje sie ta sama potencjalno$¢ poznawcza,
ktérej cztowiek zawdziecza wszystkie procesy zrozumienia i wiedzy obiektywizujacej. Swia-
domo$¢ wyrasta z tejze samej potencjalnosci jakby ze wspolnego korzenia. Pojawia si¢ ona
jakby na zapleczu proceséw zrozumienia i wiedzy obiektywizujacej”

% Ibidem, p. 47: “»Wiedza« czy »samowiedza« w znaczeniu tu przyjetym nie oznacza abstrak-
cyjnego rezultatu czy wytworu procesu poznawczego, lecz zaktualizowang potencjalnos¢,
ktéra umozliwia poznanie przedmiotu i ktora aktualnie realizuje to poznanie”.

% Ibidem, p. 46: “Dzieki zdolnosci, a takze sprawnoéci czynnego rozumienia odkrywamy
znaczenie poszczegolnych rzeczy i postepujemy w umystowym opanowaniu tych rzeczy,
jako tez zwigzkow migdzy nimi zachodzacych”

7 Ibidem, p. 47: “Zrozumienie siebie samego, to rodzaj poznawczego przenikniecia tego
przedmiotu, ktérym jestem sam dla siebie”.

2 Ibidem, p. 49: “Samowiedza ma za przedmiot nie tylko osobe i czyn, ale réwniez $wia-
domo$¢ czynéw i $wiadomo$¢ osoby. Samowiedza obiektywizuje t¢ swiadomos¢, skad
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It goes against the understanding of consciousness as “pure self” because what
is the object of self-knowledge is not “pure self” but this specific, my self.”
Self-knowledge and knowledge are acts of intellectual cognition. However,
their operation is influenced by the person’s affective life, so the problem
of emotionalisation of consciousness has its roots precisely here, on the
intersection of cognition and emotions.”* Self-knowledge, and consequently
consciousness, reach so deep into the human organism as it is allowed
by feelings.”’ The human body and everything linked with it is an object
of feelings, only later of self-knowledge and consciousness.”> To describe
the affective life of the human person, Wojtyla uses the term emotiveness
(“emotywnosc¢”). For him, this term encompasses the wholeness of the rich
and varied world of human feelings, emotions, sensations, and the instinctive
and unconscious behaviours associated with them.” Wojtyla rejects the idea
that emotional life can be reduced to physical reactions alone. Feelings are
not somatic reactions. They are essentially psychological facts, qualitatively

w odbiciu $wiadomoéciowym znaczenie przedmiotowe posiada nie jakiekolwiek bycie
i dzialanie osoby, ktdra jest moim wlasnym »ja, ale bycie i dzialanie zwigzane ze $wia-
domoécig i uswiadomione i $wiadome. Czlowiek posiada samowiedzy swej §wiadomo$ci
- i w ten sposéb jest swiadomy swego bycia i swego dziatania w czynach. Przeciez proces
ten nie postepuje w nieskonczonosé; wlasnie samowiedza zakresla granice odzwierciedla-
nia (...). Samowiedza stanowi jakby granice dla $wiadomosci - granice, poza ktorg nie
moze wybiegac¢ proces $wiadomosciowego upodmiotowienia”. Ibidem, p. 67: “Samowiedza
stwarza znaczeniowa strone $wiadomosciowego odbicia, ktora wraz z funkcj refleksywna
$wiadomo$ci przenosi si¢ do przezycia i wyznacza rowniez jego tresciowy charakter”.
Ibidem, p. 52: “Funkcja samowiedzy przeciwstawia si¢ egotycznemu ujeciu §wiadomodci,
w ktoérym wystepowalaby ona (chocby zastepczo) w charakterze »czystego ja« — podmiotu
(...) w samowiedzy przedmiotem jest »ja« konkretne, »wlasne«”.

% The detailed description of the process of emotionalisation will be presented in the next
section.

Ibidem, p. 67: “Samowiedza, a wraz z nig §wiadomos¢ siega tak daleko, a raczej tak gleboko
w organizm i jego zycie, jak gleboko wprowadzaja ja czucia”

2 ITbidem: “W ogdlnosci ciato ludzkie i wszystko, co z nim si¢ laczy bardziej lub mniej
bezposrednio, stanowi naprzéd przedmiot czué, a pdzniej dopiero samowiedzy oraz
$wiadomosci”

Wojtyla defines this term very broadly, that it encompasses not only feelings and emotions
sensu stricto. Cf. ibidem, p. 275: “Termin »emotywno$¢« ani tez przymiotnik »emotywny«
nie wskazuje wylacznie na uczucia, nie okresla uczuciowosci czlowieka. Termin ten ma
szersze znaczenie, faczy si¢ na przyklad z calym bogatym i zréznicowanym $wiatem ludz-
kich czu¢ oraz zwigzanych z nimi zachowan i odniesien. Juz sama ilo§¢ wyrazen, w kto-
rych pojawia sie ten sam rdzen, wskazuje na bogactwo i zréznicowanie. Méwimy bowiem
nie tylko o czuciach i uczuciach, ale takze o odczuciu, poczuciu i samopoczuciu, skadi-
nad o wyczuciu czy tez o przeczuciu, prawdopodobnie uzywamy innych jeszcze wyrazen,
w ktorych pojawia si¢ ten sam rdzen jezykowy”.

29

31

33
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different from bodily responses.” Nevertheless, he admits that the psyche is
conditioned by corporeality (the body), and, as a consequence, emotiveness is
also conditioned by bodily reactiveness.> From a psychic point of view, it lies
on the intersection of corporeality and spirituality, not distancing them from
each other but bringing them together and unifying them.*

Wojtyla also admits that emotiveness is responsible for a peculiar and
spontaneous sensitivity for values of the human subject.”” Emotions are the
reactions of a person to a value that is perceived in an object.’® Such value
sensitivity delivers value-laden content to the other personal powers (self-
knowledge, consciousness, will) and enables the person’s cognitive and
voluntary responses to the values.*” Consequently, consciousness, penetrating
the content delivered to it by self-knowledge and connecting it with feelings,
perceives such content not purely cognitively as distilled knowledge, something
objectified and impartial, but as a value-laden content, as a value itself: “We
must take into account the fact that the different objects which we encounter
in our sensory experience impinge on our attention not only as having content
but as having value”* The same may be stated about the inner experience.
As follows, there is no sharp division between cognitive and emotional facts,

*  Ibidem, p. 276: “Tak wiec, nie uprzedzajac wszystkiego, co na temat ludzkiej emotywnosci
zostanie powigzane w dalszym ciagu, wypada juz teraz stwierdzic istotng niesprowadzalno$é
emogji do reakeji, emotywnosci do reaktywnosci. Emocja nie jest reakcja somatyczna, jest
faktem psychicznym istotowo odrebnym i jakosciowo réznym od samej reakgji ciata”
Ibidem: “Psychika jest uwarunkowana somatyka. Emotywnos$¢, ktéra zdaje sie cechowad
dynamizm psychiczny cztowieka, jest uwarunkowana reaktywnoscia, ktdra charakteryzuje
jego dynamizm somatyczny”.

% Ibidem, p. 279: “Psychiczny watek emotywnosci przebiega niejako pomiedzy cielesnoécia
aduchowoscia, nie oddalajac ich od siebie, ale w szczeg6lny sposob przyblizajacijednoczac™

37 Ibidem, p. 278: “Emotywno$¢ oznacza przy tym swoista wrazliwo$¢ na wartoéci (...). Wraz-
liwos$¢ na wartoéci na gruncie emotywnym posiada u czlowieka charakter spontaniczny,
samorzutny’.

¥ Cf. K. Wojtyla, Love and Responsibility, transl. H.T. Willetts, San Francisco: Ignatius Press,
1971, pp. 102-103.

¥ Idem, Osoba i czyn, op. cit., p. 278: “Poprzez spontaniczng wrazliwo$¢ na wartoéci poten-
cjalno$¢ emotywna dostarcza tez szczegdlnego jakby tworzywa dla woli. Wola bowiem
przez rozstrzygniecia czy wybdr stanowi zawsze okre$lona poznawczo, umystowo odpo-
wiedz na wartosci”.

0 K. Wojtyla, Love and Responsibility, op. cit., p. 103. Cf. idem, Osoba i czyn, op. cit., p. 49:
“Aktem samowiedzy obiektywizuje méj czyn w relacji do mojej osoby. Obiektywizuje to,
ze jest on prawdziwym dzialaniem mojej osoby, a nie czyms, co tylko w niej si¢ dzieje - ze
dziatanie to jest $wiadome (co poérednio réwna si¢ »voluntarium«) — ze jako spelnione
w sposob wlasciwy dla woli (co bezposrednio réwna si¢ »voluntarium«) posiada ono jakas
warto$¢ moralng, dodatnig lub ujemna, jest dobre lub zte”.
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“fact” and “value”, “being” and “good”*' The cognitive content of consciousness
is always accompanied by feelings that lend it particular significance and value
for the person.

2. Emotionalisation of consciousness

Consciousness, self-knowledge and emotions are vital parts of human
interiority. From their mutual interaction and influence, the inner life of the
person emerges. Emotions affect (emotionalise) the content of consciousness
and self-knowledge. Feelings are not only reflected and made evident in
consciousness but also affect its functioning by blending with the mirroring
and reflexive functions of consciousness and modifying its operation.** This
influence is fundamentally positive because it helps establish a personal link
between the conscious subject and the content of consciousness. Nevertheless,
in some situations, the impact of emotions is harmful, even destructive, and
leads to the process of emotionalisation of consciousness.

Wojtyla points out the two sources of such a process. First lies on the
side of the emotional life of the person. Intensity of feelings, changeability,
or rapidity of their sequential change may destabilise the inner equilibrium
of the person and overwhelm the conscious subject by emotional facts. The
second cause of the emotionalisation concerns self-knowledge, which may
not be able to grasp and objectify the meaning of emotional facts efficiently.”
Consequently, the path to understanding the problem of emotionalisation
of consciousness leads through tracing the influence of intensive emotions
over self-knowledge, causing its breakdown and, as a result, disrupting the
operation of consciousness.

Breaking down self-knowledge is linked with its particular task of cognitive
objectivization (of inner or external facts). In its operation, self-knowledge
should also cognitively grasp and objectify feelings, providing consciousness
with their meaning and allowing it to maintain a distance from emotional facts.
This objectification of emotions enables the person to be aware of their own

“ In the matter of discussion about the relation and priority of “good” over “value”: cf.

K. Wojtyla, Elementarz etyczny, Lublin: Towarzystwo Naukowe KUL, 1999.

Idem, Osoba i czyn, op. cit., p. 70.

# Ibidem, p. 71: “Dlaczego tak si¢ dzieje? Powody moga by¢ rozne. Najczesciej wskazuje sie
jako powdd sife czyli intensywnos¢ uczué, ich zmiennos¢, szybkos¢ nastepowania jednego
po drugim. To ttumaczy problem jednostronnie. Z drugiej strony trzeba bowiem wziag¢ pod
uwage takze mniejszg lub wiekszg sprawno$¢ samowiedzy. Podlega ona wszakze prawom
sprawnoéci, tak jak kazda inna wiedza, i dlatego tez moze sobie lepiej lub gorzej radzi¢
z wlasnym przedmiotem”.
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feelings, experience them consciously, and take control of them.* However,
in the process of emotionalisation, self-knowledge cannot intellectually grasp
and objectify emotions, nor can it provide their meanings to consciousness.
Emotionalisation begins when, in the mirroring function of consciousness,
the objective meaning of emotional facts and related objects is lost, and the
emotions overshadow their actual understanding by the self-knowledge. It is
equal to the breakdown of the latter.*

As a result, firstly, the mirroring function of consciousness is disturbed. It
is not entirely broken - it does not cease to perform its mirroring function even
under the strongest pressure from emotions — but it has lost its significance in
shaping the human inner life.** Consciousness still mirrors the emotive facts
“just as they come’, but the vital aspect of feelings, their meaning and their
relation to the self, is lost. The person is unable to maintain an objective and
somehow detached attitude towards strong, intense or rapidly fluctuating
feelings. They are only happening in him/her but not experienced personally.
They fall upon the person, overflowing and overwhelming the consciousness.
The conscious self is then pushed to the background. The enhanced feelings
behave “as if they are uprooted from the soil”* The person is aware of their
feelings but lacks control over them.*®

Emotionalisation also disrupts the reflexive function of consciousness. The
person is aware of their own feelings, but being overwhelmed by them, he/

“  Tbidem, p. 70: “Ow dystans zawdzigcza §wiadomoé¢ — jak wiemy z uprzedniej analizy -

samowiedzy. Samowiedza ma pewna zdolno$¢ obiektywizowania réwniez emocji i czué.
Swiadomo$¢ dysponuje wowczas znaczeniem faktéw emotywnych, ktére zachodza w pod-
miocie - i dzigki temu wlasnie zachowuje éw obiektywizujacy dystans wzgledem nich oraz
przedmiotéw nim objetych. Same emocje »dzieja sie« w czlowieku, ale réwnoczesnie ten
sam czlowiek jest ich $wiadomy i przez $wiadomos¢ niejako panuje nad nimi”

# Ibidem, p 70-71: “Emocjonalizacja $wiadomo$ci zaczyna sie¢ wéwczas, gdy w odzwiercie-
dleniu zanika znaczenie poszczegdlnych faktéw emotywnych oraz przedmiotéw nimi ob-
jetych, gdy czucia niejako wyrastaja ponad aktualne ich zrozumienie ze strony cztowieka.
Jest to wlasciwie zalamanie si¢ samowiedzy”.

% Ibidem, p. 72, 73: “Swiadomo$¢, jak powiedziano, nie przestaje odzwierciedla¢ - w najwiek-
szym nawet nasileniu emocji i czu¢ odkrywamy jeszcze to $wiadomo$ciowe odzwierciedle-
nie - ale nie ma ono juz wladciwego znaczenia dla ksztaltowania przezy¢ w sferze emocjo-
nalnej calego zycia wewnetrznego (...). W momentach emocjonalizacji, zwlaszcza skrajnej
emocjonalizacji, niejako spadaja one [emocje - W.M.] wprost na §wiadomo$¢, ktéra wpraw-
dzie nie przestaje ich odzwierciedla¢, ale odzwierciedlenie to pozbawione jest pierwiastka
jakiejkolwiek obiektywizacji i zrozumienia, bo nie dostarczyla tego samowiedza”.

¥ Ibidem, p. 71: “Podstawowa tres¢ swiadomosci — wlasne »ja« — zostaje jakby zepchniete na
dalszy plan, a spotegowane czucia zachowuja sie tak, jakby oderwano je od gruntu, z ktére-
go wyrasta zaréwno ich jedno$¢, jak tez ich wieloé¢ i odrebnosé¢ znaczeniowa”

4 Ibidem, p. 73.
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she cannot experience them as a person. They only “undergo” through him/
her, happen inside in a way that the person feels totally immersed in them.”
It is an enormously intensive and profound experience, yet in a very primitive
form. Feelings only dwell in the person, “go on” inside the person, but are not
experienced subjectively in a way that would bring out the personal aspect of
them.* The intense and varied feelings lead to the impersonalisation of human
inner life.

3. Prevention of emotionalisation of consciousness

As stated, Wojtyla suggests two causes of the emotionalisation of
consciousness: the intensiveness and changeability of emotions and the
inefficiency and inability to deal with emotional facts by self-knowledge. So, to
address the issue of emotionalisation of consciousness, it is crucial to answer
the following questions: How can emotions be harnessed, or their influence
on consciousness and self-knowledge, minimised? How can we strengthen
our self-knowledge to grasp emotional facts more efficiently? The answers to
the questions will be presented in reverse order — the answer for the second
question will be given first, followed by the answer for the first one.

The appropriate task of self-knowledge is to prevent the emotionalisation
of consciousness from going too far, and to prevent consciousness from
being deprived of its objectified relation to emotional facts.> Self-knowledge
that is not well developed, that is not strong enough, cannot fulfil its task
and must succumb to intense and changing emotions. It breaks down and
delivers too much emotionally laden content to the consciousness. The inner
cohesion between self-knowledge and the proper operation of consciousness
is disturbed. As a result, the key to avoiding and resisting emotionalisation
lies in strengthening and developing self-knowledge, thereby raising the
threshold at which self-knowledge can effectively deal with feelings and
provide consciousness with the correct and adequate content and meaning

¥ Ibidem, p. 72.

3 Tbidem: “Jest rzecza znamienna, iz przy znacznym nasileniu uczu¢ czy namietnosci czto-
wiek wlasciwie przestaje je przezywac, a tylko »Zyje« nimi, a raczej pozwala im zy¢ w sobie
i sobg w jaki$ sposdb pierwotny, jakby bez-osobowy (...). Cztowiek wéwczas po prostu
tylko zyje swymi uczuciami, pozwala im zy¢ w sobie na miare ich wlasnej pierwotnej su-
biektywno$ci — natomiast nie przezywa ich podmiotowo w taki sposdb, aby w przezyciu
tym uwydatnialo si¢ osobowe »ja« jako autentyczne centrum przezycia’.

8 Ibidem, pp. 70-71.
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of emotional facts.”> Strong self-knowledge may be able to maintain the
fundamental cohesion between its (self-knowledge) operation and the
proper functioning of consciousness, even in the face of intense feelings.”
Even if Wojtyla offers such insightful observations in this matter, he leaves
us at this point without a solution. Wojtyla only points out the problem of
emotionalisation of consciousness, shows the grounds for seeking its solution
by strengthening self-knowledge, but leaves the matter without any response
or advice on how to do it.

At this point, Wojtyta’s thought is taken up by Grzegorz Hotub, who in the
article “The Relation between Consciousness and Emotions in the Thought
of Karol Wojtyla” presents an answer to the question of strengthening self-
knowledge. Hotub points out that introspection, the development of language,
and acquiring knowledge from different life contexts may buttress a person’s
self-knowledge and prevent his/her from emotionalisation of consciousness.
Holub notes that self-knowledge can become more mature through
introspection - examination of its own operation and comparison between
the emotional input to and output from consciousness.”* Self-knowledge
has an “inbuilt function of reflexivity”, enabling reflection on its own mode
of operation. It can and should “correct itself in order to be more efficient
and in this way become enhanced by its very functions all the time”> This
process depends heavily on our ability to be introspective and attentive to the
emotional facts that are happening within us. To make a person more sensitive

2 Ibidem, p. 70: “Prawdziwie ludzkie — osobowe - przezywanie uczué, i w tym sensie

samo przezycie emocjonalne, wydaje si¢ domaga¢ owego progu $wiadomosci, o ktérym

wspomnieliémy uprzednio”.
> Ibidem, p. 48: ,Spdjnos¢ samowiedzy ze $wiadomoscia wypada uznaé za podstawowy
czynnik rownowagi w Zyciu wewnetrznym osoby, zwlaszcza gdy chodzi o jej intelektualng
strukture”.
Cf. ibidem, p. 57: “Jesli dzialalno$¢ umystu okreslimy jako myslenie, to staje si¢ ono re-
fleksyjne wowczas, gdy zwracamy si¢ do aktu uprzednio dokonanego, aby pelniej ujaé jego
przedmiotowa zawarto$¢, ewentualnie tez jego charakter, przebieg czy strukture. W taki
sposob myslenie refleksyjne staje sie waznym elementem w powstawaniu wszelkiego zro-
zumienia, wszelkiej wiedzy - réwniez tej wiedzy o sobie, ktora nazwali$my samowiedza.
Refleksja wiec idzie w parze ze $wiadomoscig, stuzy jej, co jest catkowicie jasne w $wietle
rozwazan na temat funkeji prze$wietlajaco-odzwierciedlajacej swiadomosci™
G. Hotub, ‘“The Relation between Consciousness and Emotions in the Thought of Karol
Wojtyla, op. cit., pp. 159-160: “Self-knowledge should become mature and more adequate
by itself. Comparing the input with the output should be very instructive for its operations
(...). Self-knowledge should correct itself in order to be more efficient and in this way be-
come enhanced by its very functions all the time. It also seems that self-knowledge has an
‘inbuilt’ function of reflexivity, that is, it can make its own mode of operation into an object
of cognition”

54
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and competent in that matter, Holub points out that it is vital to develop the
mastery of language so the person can “improve the process of objectifying
the facts and in this way to make it more acute, sharp and precise”.** Due to
the expansion of vocabulary, a better comprehension of language structures,
and a command of other language aspects, self-knowledge enables a more
nuanced perception, understanding, and expression of various instances of
inner experiences, especially emotional ones, which are often quite complex.*’
A good command of language “can bring with it powerful help in the process
of objectifying internal and subjective experiences. Powerlessness, or a lack of
sophistication in this respect, results in imprecise or faulty data delivered to the
consciousness”> Language is intrinsically linked with culture and social life.
So, Hotub points out that entering into such domains of our life may also be
beneficial for strengthening self-knowledge. Acquiring knowledge of different
life contexts delivers information and experience for the proper objectivization
of emotional facts. The person may gain such knowledge by “entering into the
sphere of morality, religion, social interactions, culture, scientific or historical
circles. Cognitive familiarity with these domains can deliver specific insights
and, connected with them, opportunities for the T to realise that it lives and
develops in specific circumstances and is, to some extent, conditioned by
external factors”” It does not mean only an objective study of these external
domains of life (e.g., reading a poem), but also active participation and
conscious experience of various life situations (e.g., participation in a theatrical
performance). Holub’s solution is “a combination of being itself and looking at
itself as if through the prism of otherness”® it is “a confrontation with that
which is not itself”®' leading to formation of a proper intellectual attitude
towards emotional facts, making the person more attentive, mentally strong
and resistant to particularly intensive feelings.

Hotub’s observations are undoubtedly accurate and worth attention. They
provide a solution to the problem of the emotionalisation of consciousness
based on Wojtyla’s philosophy. Nevertheless, several observations that deepen

% Ibidem, p. 160.

7 Cf. ibidem: “A large vocabulary and has a good understanding of it and also masters all the
other aspects of language, i.e. grammar, practical usage, there is a greater chance to formulate
just categories for various internal experiences. These categories, of course, include not
only particular words but also whole expressions and even elaborated narratives, because
emotional facts can be quite complex and not easy to express in simple propositions”

8 Ibidem, pp. 160-161.

¥ Ibidem, p. 161.

% Ibidem.

¢ Ibidem.
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and elaborate on Hotub’s ideas may be added to his propositions. First, concerns
the introspection that cannot be understood only as a single cognitive activity
or act, but rather as a continuously repeated effort of conscious life aimed at
deepening the personal experience of emotional life. It is a kind of mental
routine, a mode of introspective life that, step by step, shapes an adequate
intellectual attitude towards emotional facts and makes the person sensitive
to various feelings and nuances that accompany them. It is a kind of “mental
training” that leads to the development of proper mental habits, patterns, and
structures of thinking, aimed at recognising and naming different feelings,
particularly in a state of intense and fluctuating emotions. The very act of
making them evident and conscious is crucial for strengthening positive
emotions and alleviating the influence of the negative ones.*

The second comment refers to the means that may make introspection
more effective in recognising emotional facts — the mastery of language and
acquiring various kinds of knowledge. The command of language and the
knowledge derived from various religious, cultural, and social contexts are
crucial for providing adequate categories for self-knowledge to name the
different feelings experienced by a person. Nevertheless, to properly master
a person’s emotional life, a more profound understanding of such concepts and
the very nature of human itself is needed. Philosophy, along with Psychology,
undoubtedly may contribute to such a thing. Anthropology, which for ages
has been a significant part of philosophical investigation, along with a vast and
various set of achievements of modern psychology, may equip a person with
a deep understanding of human nature, the nature of emotional facts, deepen
and nuance the understanding of them and teach how to avoid the destructive
influence of particularly strong emotions.®

8 Ttisof essential significance for modern people to find a space for reflection and introspective

life. In times of constant rush, noise, and stimulation by various technologies, when
people quite often simply do not have enough time to get to know themselves, activities
like meditation and prayer gain additional value, allowing one to delve deeper into not
only spiritual, but also emotional life. Georges Bernanos once said: “We will understand
absolutely nothing of modern civilisation if we do not first accept that it is a universal
conspiracy against all inner life”; G. Bernanos, La France centre les robots, cited in: R. Sarah,
N. Diat, Bdg albo nic. Rozmowa o wierze, Warszawa: Wydawnictwo Sidstr Loretanek, 2016,
p. 241. Maybe it is too firm to say about conspiracy, but undoubtedly it is an apt observation
that the present mode of life does not favour a reflective and introspective life.

$  From the philosophical point of view, the already-mentioned works of Martha Nussbaum
(Upheaval of Thought), Robert C. Solomon (The Passions: Emotions and the Meaning of
Life), and the very book of Karol Wojtyla (Person and Act) may significantly contribute to
understanding and mastering emotional life. We may also add to the list the other work
of Max Scheler: M. Scheler, The Nature of Sympathy, transl. P. Heath, London: Routledge
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The third proposition of extending Holub’s observation emphasised the
importance of experience and the knowledge derived from the experience of
emotional facts by the person. The role of experiencing one’s own inner life is
crucial for acquiring self-knowledge - the knowledge about the specific, own
self, not the knowledge about humans in general. General knowledge about
humans is not enough. The “experienced knowledge”, knowledge about one’s
own self that originates from the person’slived experience, is needed. One needs
to experience some situations to be able to deal with associated emotions. It is
necessary to be put under pressure to learn how to handle stressful moments.
One must experience fear to know how to resist it. Self-knowledge is a dynamic
capability that must be constantly used and exercised to perform its function
correctly and efficiently. It is part of the process of “ontological building of the
person’, much like physical activity builds up muscles.

Moving to the first question, which seeks a solution to the problem of
emotionalisation of consciousness on the ground of alleviating the influence
of emotions on the conscious life (how can emotions be harnessed or their
impact on consciousness and self-knowledge minimised?), at the beginning,
it is necessary to note that emotions are an essential and peculiar part of the
human person. They are deeply rooted in human nature and are an irremovable
part of it. From an evolutionary perspective, they play a crucial role in
survival, environmental adaptation, and social cooperation.** They provide
a special “colour” for human life and open the human person to the world of
values.® As follows, one cannot simply reduce their intensity or remove some
of them as unnecessary or destructive, or even totally eradicate them from
human experience, in any way - by ideological training (or brainwashing),
special conditioning, inhibitory medicines, or surgical interventions — without
disturbing the inner complexity and harmony of the human organism.
Eliminating feelings, partly or totally, from human inner experience equals not

& Kegan Paul, 1954) and Helmut Plessner’s book: H. Plessner, Levels of Organic Life and
the Human: An Introduction to Philosophical Anthropology, transl. M. Hyatt, New York:
Fordham University Press, 2019. From a psychological perspective, several positions
may also be listed: W. James, The Principles of Psychology, yol. 1, New York: Henry Holt,
1890; A.R. Damasio, Descartes’ Error: Emotion, Reason, and the Human Brain, New York:
G.P. Putnam’s Sons, 1994; L. Feldman Barrett, How Emotions Are Made: The Secret Life of
the Brain, New York: Houghton Mifflin Harcourt, 2017; Handbook of Emotion Regulation,
ed. J.J. Gross, 2™ ed., New York: Guilford Press, 2014.

¢ Cf. J. Panksepp, Affective Neuroscience: The Foundations of Human and Animal Emotions,
New York: Oxford University Press, 1998, and other above-mentioned works concerning
human emotional life.

% As Wojtyta, along with other phenomenologists, stated. Cf. already-mentioned Scheler’s
and Hildebrand’s works.
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only risking the destruction of the inner equilibrium of the human person but
also removing a vital part of human life, or even a total loss of humanness.*
Instead of playing with emotions, one should learn how to experience
emotional facts as a person. It means that there is a need to foster a more
comprehensive attitude towards emotional facts, rather than just an intellectual
one (strengthening self-knowledge). Or, to put it another way, the cognitive
attitude and prowess of self-knowledge to grasp emotional facts should be
rooted in a more profound disposition that encompasses other aspects of the
human person. There is a need for a virtue, for an integral disposition of the
whole person towards experienced affections, a skill and habit gained through
repeated effort of mastering the emotional life, that is not only limited to being
intellectual prowess in the identification of emotional facts but also covers
some inbuild and shaped processes of human psyche and body that alleviates
emotional facts, strengthen will, and empowers self-knowledge. From the
classical Thomistic point of view, temperance, the virtue that “binds the
passions’, may be seen as the proper candidate.”’ The virtue of self-restraining
may enable the integration of affectivity within the inner life of the human
person, thus avoiding the emotionalisation of consciousness. In fostering such
virtue, will and the experience of self-determination play a crucial role. Will,
as the power that enables autonomous control of a person’s actions, together
with the intellect (and its part, self-knowledge), is vital in being impervious to
the excessive influence of feelings on human conscious actions and in being
able to control them. It may counteract emotionalisation of consciousness by
its impact on various aspects of the person. By the joint effort of consciousness
and will, the process of emotionalisation may be broken down. Without taking

% An attitude of experimenting with or playing with emotions to manipulate or harness
them is seriously dangerous because of its unforeseen consequences. Nevertheless, thanks
to various cutting-edge technological advancements, people possess tools that enable
them to influence human emotional life on a fundamental level. Raising in popularity,
transhumanistic ideas advocate for such interventions to “enhance” the quality of human
life. Cf. N. Bostrom, “Human Genetic Enhancements: A Transhumanist Perspective’, in:
Journal of Value Inquiry 37 (2003), no. 4, pp. 493-506. In the book In Defence of Human
Being, Thomas Fuchs critiques some arguments for human enhancement proposed by
transhumanists, highlighting the unforeseen consequences of tampering with the complex
structure of the human organism. Cf. Th. Fuchs, In Defence of Human Being, Oxford:
Oxford University Press, 2021.

7 “Temperantia est quaedam disposition mentis passionibus ligans — Temperance is a disposition
of mind which binds the passions”; Thomas Aquinas, Summa Theologiae, vol. 36, transl. R.J.
Batten, ed. T. Gilby, Cambridge: Cambridge University Press, 1970. Even if in the classical
definition the term “mind” is used, it should be argued that the virtue should be understood
broadly as an integral attitude of the whole person.
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the will into account, the problem of emotionalisation may be impossible to
resolve successfully.®®

Wojtyla was aware of this “volitionally” aspect of the problem. However,
he did not delve deeper into this matter in Person and Act.” For him, the
problem with shaping a strong and proper attitude towards emotional facts
and preventing emotionalisation of consciousness lies mainly in the weak and
immature self-knowledge. Nevertheless, his general perspective of describing
the person from the prism of its efficacy, so the effort of the will, may be seen
as a hint at how to solve this issue as well.” If the essence of a human person is
self-determination, it also concerns the relationships to their emotions.

4. Conclusion

This article addresses the problem of the emotionalisation of consciousness
that emerges within the picture of the human person presented by Karol
Wojtyla in his work Person and Act. It was needed to explain the fundamental
concepts of human interiority (consciousness, self-knowledge and emotions)
to describe the whole process of emotionalisation of consciousness adequately
and seek solutions to such a problem that may be possible to work out on
the grounds of Wojtyla’s philosophy. Strengthening self-knowledge through
introspection and introspective life, mastering the language and acquiring
knowledge about human nature (particularly from philosophy, psychology and
personal experience), as well as showing that such efforts should be grounded
in more profound approach towards emotional life aimed at fostering the virtue
of temperance, are the solutions that may enable conscious and responsible
handling with overflow of feelings and recue from being paralysed or irrational
in face of strong emotions.

% Wojtyla was examining the act of the will from an ethical perspective in his Lublin Lectures.
The notion of a rational act of will may be seen as convergent to the classical concept of
virtue. Cf. K. Wojtyta, The Lublin Lectures = Wyklady lubelskie, bilingual edition, transl.
H. McDonald, Lublin-Rome: Polskie Towarzystwo Tomasza z Akwinu; The Lublin Philo-
sophical School, 2020.

¥ Cf. idem, Osoba i czyn, op. cit., pp. 63-65.

70 Ibidem, p. 69: “Problem emocjonalizacji swiadomosci jest tutaj poddany analizie wtasnie
z tym zaloZeniem, ze $wiadomo$¢ warunkuje pewne posiadanie siebie i panowanie sobie
w strukturze osoby ludzkiej. Jesli w dalszym rozdziale autor zwigze samo-posiadanie i sa-
mo-panowanie bezposrednio z samo-stanowieniem, czyli wola, to takie stanowisko bar-
dziej jeszcze uwydatni taczng, a takze poniekad jednorodna funkcje $wiadomosci i samo-
stanowienia, czyli woli w integralnej strukturze osoby i czynu”
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The topicality and importance of discussing the problem of emotionalisation
of consciousness or, in general, human life are well-founded today. The author
believes that Wojtyla somehow overtook his time pointing out such a problem.
Today, even more than 70 years after the publication of Person and Act, the issue
of the emotionalisation of consciousness has become even more visible and
problematic. Living in the digital age, constantly surrounded and stimulated by
technology, being always in a rush and under intense pressure in both private
and professional life, makes us particularly prone to emotionalisation. The rate
of people who experience periods of depression, anxiety, existential crisis in
their lives, and complain about other mental issues is rapidly rising, showing
that the skill of conscious and responsible dealing with one’s own emotions is
invaluable, even sometimes may be a matter of life or death.”” The author hopes
that by describing this phenomenon and sketching some possible solutions, it
may make a slight contribution to the philosophical discussion on this matter.

7t Y.Z. Haibo, J.E. Wang, J. Elhai, Y. Liu, M. Montag, R. Marino, “The Relationship Between
Adolescent Emotion Dysregulation and Problematic Technology Use: Systematic Review
of the Empirical Literature”, in: Journal of Behavioral Addictions 11 (2022), no. 2, pp. 290-
304; D.E. Litan, “Mental Health in the ‘Era’ of Artificial Intelligence: Technostress and the
Perceived Impact on Anxiety and Depressive Disorders—An SEM Analysis”, in: Frontiers
in Psychology (2025), no. 16, p. 1-10; D. Moreno-Agostino, Y.T. Wu, C. Daskalopoulou,
M.T. Hasan, M. Huisman, M. Prina, “Global Trends in the Prevalence and Incidence of
Depression: A Systematic Review and Meta-Analysis”, in: Journal of Affective Disorders
(2021), no. 281, pp. 235-243.
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Streszczenie
Problem emocjonalizacji Swiadomosci w Osobie i czynie Karola Wojtyly

Artykut prezentuje relacje pomiedzy Swiadomoscig a emotywnoscig osoby w oparciu 0 antropologie
filozoficzng zaprezentowang na kartach Osoby i czynu Karola Wojtyty. Bazujac na dziele Wojtyty, opisuje,
w jaki sposdb emocje i odczucia oddziatujg na Swiadomos¢ cztowieka, prowadzac do zjawiska tzw. emocjo-
nalizacji $wiadomosci. Wojtyta, bedac mocno zakorzeniony w tradycii filozofii tomistycznej, wzbogacajac ja
0 watki fenomenologiczne, stworzyt oryginalny opis ludzkiej Swiadomosci, jako konstytutywnego, czesciowo
pasywnego i czesciowo aktywnego wymiaru ludzkiej osoby, odzwierciedlajgcego i interioryzujacego zawartosc
wiedzy i samowiedzy osoby. Przez emotywno$é Wojtyta rozumie emocije, uczucia i odczucia osoby, ktére
odgrywajac istotng role w jej zyciu jako osoby, jednoczesnie mogg zaburzaé funkcjonowanie Swiadomosci.
Wielka intensywnos¢ albo duza zmienno$¢ fakiéw emotywnych doprowadzajg do zatamania sie samowiedzy,
a w konsekwencji do ,przejecia” i ,przyttoczenia” przez nie Swiadomosci osoby, ktdra catkowicie i w sposéb
bierny poddaje sie ich wptywowi. Artykut szczegGtowo opisuje, w jaki sposdb dochodzi do tego procesu, jakie
53 jego konsekwencje dla zycia wewngtrznego 0soby oraz jej dziatania, jednoczesnie oferuje propozycie, w jaki
spos6b mozna zapobiegac jego wystepowaniu poprzez wzmacnianie réznych wiadz osoby (jak np. samowie-
dza), tak aby nie poddawaty sig one negatywnemu wptywowi czynnikéw emocjonalnych.

Summary
The problem of the emotionalisation of consciousness in Person and Act
by Karol Wojtyta

The article examines the relationship between consciousness and the emotiveness of the person based
on the philosophical anthropology outlined in Karol Wojtyta's Person and Act. Drawing from Wojtyta’s work,
the paper describes how emotions and sensations impact human consciousness, leading to the phenomenon
known as the emotionalisation of consciousness. Wojtyta, deeply rooted in the Thomistic philosophical tra-
dition and enriching it with phenomenological elements, created an original description of human conscio-
usness as a constitutive, partially passive and partially active dimension of the human person, reflecting and
interiorizing the content of the person’s knowledge and self-knowledge. By emotiveness, Wojtyta understands
the person’s emotions, feelings, and sensations, which play a pivotal role in their life as a person, but can
simultaneously disrupt the functioning of consciousness. High intensity or great variability of emotional facts
leads to the breakdown of self-knowledge, and consequently to the “takeover” and “overwhelming” of the
person’s consciousness by them, which completely and passively submits to their influence. The article shows
how this process occurs, points to its consequences for the person’s inner life and actions, and offers propo-
sals for preventing it by strengthening various faculties of the person (such as self-knowledge) so they do not
succumb to the negative influence of emotional factors.





