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			“The eye is the lamp of the body. 
So, if your eye is healthy, your whole body will be full of light; 
but if your eye is unhealthy, your whole body will be full of darkness. 
If then the light in you is darkness, how great is the darkness!”

			Matthew 6:22-23

		

	


	
		
			Preface

		

		
			There are not many theologies in today’s age that spawn popular movements replete with flourishing institutes, national conferences, free standing certificate programs, abundant new religious education materials for Catholics of all ages and states of life, and coverage on mainstream media news magazine shows.1 There are not many contemporary theological texts that have people sitting in the pews drop everything to become evangelists and enthusiasts in their hometowns, saying “I read this; it changed my life.”2 There are not many papal audiences cited as a “kind of theological time bomb set to go off with dramatic consequences, sometime in the third millennium of the Church.”3 Yet John Paul II’s 1979–1984 audiences, popularly called “The Theology of the Body,” have brought forth just this: something of a theological phenom for our time.

			This is not to say everyone has been as enamored of this theology: it has had critics as vociferous as its evangelists. Those most critical of this theology argue that the audiences say nothing new, are ambiguous, or are fatally idealistic.4 Some feminists have found the presentations offensive, one to the point of inspiring an entire book of political poetry against the theology.5 Others appreciate the audiences but have questioned how the texts have been presented to popular audiences: do they lose their nuance, even misrepresent the material?6 I know when I have shared with people my topic of research for this book, the reactions have ranged from overwhelmingly positive to somewhat appalled, and not a lot in between. It gives one pause, to put it mildly.

			All of this passion, and for what? For a theology that argues that:

			
					the human being, man and woman, was created as a sign pointing to union with God; 

					the ensouled human body serves as a “pre-given language of self-giving and fruitfulness,” a revelation of the pattern of love in which God created and sustains the universe; 

					marriage is the primordial sacrament of God’s love and is a way of participation in the endlessly lavish love of God; 

					a call to celibacy is a call to sacrifice the earthly sign of joining for union with God, becoming another sign that points us to God’s sustaining gift of Godself; 

					one of the first results of living in a fallen world is that these primordial relationships of God to person and persons to each other cracked, and our original sight twisted. 

			

			All this passion is for a theology that calls us to see, through the help of the Redeemer, the ensouled body via the lens of “the law of the gift.”

			When a set of texts collects these intense reactions, it is immediately clear: the writer has touched something very hot. Heat tells us something is burning, and it draws our attention. But a focus on the smoke—that is, the reactions—can divert us from seeing the fullness of what John Paul II called the Theology of the Body to be. I was introduced to Theology of the Body language by my undergraduate students, some of whom were very excited by it and wanted to learn more. It was not something I had studied. I was only basically aware of it through the popular movement, and I had tended to side with those who were skeptical about its enduring value. In short, I was diverted by the smoke. But to be in conversation with these students, I read the text of audiences, and was humbled, then touched, by the beauty of its theological vision and its organic cultural critique. The insights were both timeless and timely. I was also struck that the popular presentations of the Theology of the Body have focused almost entirely on the second half of the audiences—on moral theology, on sexuality and marriage. Academics, pro and con, have focused there as well. Although good work has been done there, the gift of the first half of the audiences—on what it means to be human—has been barely touched.7 My students sensed that there was more to this literature, and I agree with them. Even John Paul agreed with that: he expected theologians to expand the insights beyond the treatment of marriage and sexuality.8 If “[t]he body, in fact, and only the body, is capable of making visible what is invisible: the spiritual and the divine” and “It has been created to transfer into the visible reality of the world the mystery hidden from eternity in God, and thus to be a sign of it”9—if this is true, then it is appropriate and important to extend the Theology of the Body to other primal human experiences. How does the Theology of the Body inform a theology of childbirth? A theology of human impairment? A theology of dying? Are these bodily events, so central to human experience, spiritual signs? Are they signs created to point to God?

			I dare to say that this work, scandalously, has been left undone. It is a dare because many would say that while the Theology of the Body hasn’t focused on these bodily events, other theologians have. In fact, childbirth, impairment, and dying each touch on some of the most debated ethical issues of our day: the legal and moral status of women and their children waiting to be born, the intersection of medical protocol and patient choice, the struggle of the disabled to access a fuller life in society, and every “death with dignity” argument that exists out there. But John Paul II made his moral arguments for a right sexuality and marriage in the second half of the audiences, after the exploration of what it means to be human. If the ensouled body is capable of making visible what is invisible, through sign, then the primal events of childbirth, impairment, and death function as signs. Has anyone asked what these events make visible? Has anyone asked what we may be refusing to see in our fallen state? Can seeing rightly help us act? That is, does the “pre-given language of self-giving and fruitfulness” found in childbirth, impairment, and dying not only give us spiritual perception, but give us insight into how we should live?

			The Theology of the Body is about seeing, or perception, if you prefer. It is “hot” because it touches a way of seeing that unveils the real, and nothing is more life-changing than a long, loving look at the real. I hope that this “fresh sight” evoked by the Theology of the Body—perceiving a pattern of love and self-gift within the created world, sharpened through a phenomenological10 (and then contemplative) attitude—will naturally extend the insights of John Paul’s work. Perhaps then we can more easily see God in all things, beginning with the experientially formative events of childbirth, impairment, and dying. As is obvious in his own audiences, there is the challenge of recovering these experiences from in the beginning (i.e., before the Fall) and attempting to perceive within our current reality the created, God-given sign despite the tarnishing of the Fall. Yet God’s plan for humanity is redeemed in Christ, and with his revelation, we are given the grace to see. I am convinced that the greatest gift within the Theology of the Body literature is one that has been, in large part, missed: John Paul II gave us a lens in seeing the meaning of human beings rightly, a humanity created by, directed for, and pointing to the God who lavishly loves us all. The Theology of the Body is anchored in perceiving in truth, and the first chapter will spend some time discussing what that means in his audiences and the affiliated literature. The second, third, and fourth chapters present an extension of John Paul’s method and insights, using that lens of the Theology of the Body to see rightly the lived experiences of childbirth, impairment, and dying. 

			There are many people I need to thank in the course of this project. First, I am extremely grateful to the Louisville Institute for funding this project through their sabbatical grant for researchers. Without their support, it is unlikely this project would have seen the light of day. My university, Saint Mary’s University of Minnesota, also supported me in extending sabbatical leave for completing this project, and my theology department colleagues (Sr. Judith Schaefer, OP; Greg Sobolewski; Ken Stenstrup; Rose Beal; and Laurie Ziliak) bent over backwards to make the sabbatical truly “time away” from university responsibilities. There have been many readers who graciously read rough drafts of sections of the book and gave me helpful feedback (in alphabetical order): Rose Beal, Fr. Andrew Beerman, Suzanne Belongia, Corrine Carvalho, Christine Falk Dalessio, Dcn. Scott Dodge, Rev. David Hatton, Donna Kamann, Terry Nichols, Tom Reynolds, Kevin Rickert, Jeffrey Tranzillo, Jennifer Vanderlaan, Amos Yong, and Meg Waldron. I am especially in debt to Jeff Tranzillo, who read the entirety of the original draft with a fine-tooth comb, great care, and brilliant insight. 

			Conversations with Donna Kamaan, CNP, director of Franciscan Mayo Palliative Care and Fr. (now Bishop) Andrew Cozzens, former director of the CPE program at Saint Paul Seminary, were very helpful, especially for the last chapter on dying. I also appreciated a good e-mail conversation with Heidi Hess Sexton on the potential sign of adoption. Janet Smith kindly shared with me an unpublished paper on the Theology of the Body she delivered to a 2011 USCCB conference on Young Theologians and the New Evangelization. Susan Goldberg helped enormously through her remarkable copyediting skills, and the people at Lectio Publishing (Brennan Hill, Eric Wolf, and Linda Wolf) have been in all ways encouraging and helpful. I am certain the text is improved by their insights, but any flaws remain my own.

			I also want to thank the staff at Fitzgerald Library at Saint Mary’s University of Minnesota, especially Rachel Thomas and Carol Dahl-Elhindi, for their help in sharing their knowledge of the brave new media behind resource collection and their hard work in securing multiple interlibrary loans. 

			And, of course, I thank my family for listening to this project evolve over a couple of years. My husband Jerry in particular has been a huge supporter of this project and generously listened to “the latest research” over lunch dates, shared car rides, and “the-kids-are-finally-asleep-let’s-talk” sessions. Thank you.

			This book is dedicated to my spiritual directors over the years: they know who they are. I thank each one of you for honing in me the ability to see clearly, and learn to behold. I thank you for your support in becoming trained in spiritual direction myself. This text is deeply, if indirectly, influenced from our discussions on discerning the Holy Spirit in everyday life. My gratitude is endless.

			One of the most poignant exchanges in the Gospels is when Jesus asks the blind man Bartimaeus what he wants—not assuming anything—and the man pleads, “Lord, I want to see.” May we all desire to perceive as God desires us to see, and may we dare to make our deepest desires known to our wild, lavish God of generosity and love.

			Susan Windley-Daoust
November 7, 2013 

			Endnotes

			
					Examples of these phenomena in order: The Pontifical John Paul II Institute for Studies on Marriage and Family at the Catholic University of America http://www.johnpaulii.edu, The National Theology of the Body Congress http://tobcongress.com, The Theology of the Body Institute http://www.tobinstitute.org, dedicated popular and catechetical book lines at Ascension Press, the Daughters of Saint Paul, and St. Anthony Messenger Press, and a cover story on ABC’s “Nightline” (May 8, 2009).

					Two recent books that chronicle these stories are: Marcel LeJeune, Set Free To Love: Lives Changed by the Theology of the Body (Cincinnati, Ohio: Servant Books, 2010) and Matthew Pinto, Freedom: Twelve Lives Transformed by the Theology of the Body (West Chester, Penn.: Ascension Press, 2009).

					George Weigel, Witness to Hope: The Biography of Pope John Paul II (first edition) (New York: HarperCollins, 1999),343.

					See especially Luke Timothy Johnson, “A Disembodied Theology of the Body,” Commonweal 128, no. 2 (January 26, 2001): 11, or Charles Curran, The Moral Theology of Pope John Paul II (Washington, D.C.: Georgetown University Press, 2005). However, as Johnson alludes to in his article, most critical negation of the audiences is expressed through a simple lack of engagement: the audiences are simply not discussed in certain theological circles as theology.

					The book of poetry is: Donora Hillard, Theology of the Body (s.l.: Gold Wake Press, 2010). She says she wrote the poetry as an angry response to John Paul II and Theology of the Body enthusiasts, after being forced to listen to a Christopher West campus presentation on the Theology of the Body: more at “Donora Hillard: The TBN Self-Interview,” The Nervous Breakdown (blog), August 14, 2010, http://www.thenervousbreakdown.com/dhillard/2010/08/donora-hillard-the-tnb-self-interview/.

					Some of this debate “broke through” the ivory tower of conferences to more popular Catholic presses, and an example is found here: Alex Bush, “Christopher West Debate Continues: Schindler responds to Smith and Waldstein,” Life Site News, June 9, 2009, http://www.lifesitenews.com/news/archive//ldn/2009/jun/09060914.

					An exception and welcome entry to broadening the focus of the Theology of the Body is found in Leah Perrault, Theology of the Body for Every Body (Toronto: Novalis, 2012), and theological anthropology is the focus of Christopher West’s fine book Fill These Hearts: God, Sex, and the Universal Longing (New York: Image, 2012). 

					John Paul II, Man and Woman He Created Them: A Theology of the Body (Boston, MA: Pauline Books & Media, 2006), #133.1.

					Man and Woman, #19:4.

					Phenomenology is a modern school of philosophy grounded in the study of appearances. Even among phenomenologists there is debate about the term beyond that basic definition. The term as John Paul II studied and employed it is discussed starting at page 10 of the first chapter.

			

		

	


	
		
			CHAPTER 1

			“Lord, I Want To See.”

			Perceiving the Signs of Love

		

		
			This chapter will focus on how John Paul II’s unusual background yielded a theology that focuses on spiritual perception, and how that helps us recognize and respond to God’s call to love. After discussing the under-recognized impact of what and how we see—in art and in prayer—I will explore some of John Paul II’s unusual background in phenomenology and Carmelite spirituality, a formation that made him singularly suited in bringing spiritual perception into the forefront of theological anthropology. With background in hand, I will introduce the Theology of the Body literature: its core insights, its status as theological genre and subdiscipline, and its potential in helping us to see the work of God in the visible order. Understanding this background helps forecast the promise of how the Theology of the Body may help us see the work of the Holy Spirit through three of the most profound bodily experiences—childbirth, physical impairment, and dying.

		

		
			…[T]he hunger is there….Again and again, people call for an appointment “to talk to somebody”….There is urgency in their voices….Then, when they arrive, when the door is finally shut and the phone turned off, they say apologetically, “I’m not really sure why I’m here. I don’t know what I want.” They want God, of course, but they aren’t able to say so. —Margaret Guenther, Holy Listening: The Art of Spiritual Direction 

			They came to Jericho. As he and his disciples and a large crowd were leaving Jericho, Bartimaeus son of Timaeus, a blind beggar, was sitting by the roadside. When he heard that it was Jesus of Nazareth, he began to shout out and say, “Jesus, Son of David, have mercy on me!” Many sternly ordered him to be quiet, but he cried out even more loudly, “Son of David, have mercy on me!” Jesus stood still and said, “Call him here.” And they called the blind man, saying to him, “Take heart; get up, he is calling you.” So throwing off his cloak, he sprang up and came to Jesus. Then Jesus said to him, “What do you want me to do for you?” The blind man said to him, “My teacher, let me see again.” Jesus said to him, “Go; your faith has made you well.” Immediately he regained his sight and followed him on the way. —Mark 10:46-52

			What is your deepest desire? If the Son of David asked you, would you be able to take courage, as Bartimaeus did, and name that desire? Or are you so confused by circumstances, you say “I don’t know why I’m here. I don’t know what I want”?

			To seriously ask oneself, what do I want? or what do I desire? may feel impossibly big. It is a question that moves us beyond the safe world of pragmatic choices and managing circumstances. It moves us into a world where we are so unfamiliar with what is before us that we may reactively respond, “I don’t know what I want.” Yet the mystery within this question must be lived out in the everyday: in our tangled lives of need and love, seeking shelter, food, water, wanting companionship, challenged by too many choices or a lack of good ones. There is hope, because revelation and love abide here, but it is a land where these answers are not crystal clear. But the hunger to answer this question, what do I desire? remains. The same hunger demands to be satisfied.

			It is a question that receives answer in a set of papal audiences popularly called the Theology of the Body. In fact, sit with the question for a time, and you realize it is not just a question: it holds a call. As call, it invites response. And we are called to respond to what we see: in ourselves, and in others. The Theology of the Body provides an understanding of the human being that focuses on Bartimaeus’s bold answer to Jesus’s question, “What do you want?” He wants to see. Spiritual sight, once found, yields a clarity of desire that enables one to more fully respond to God.

			The Impact Of What We See

			They came to Bethsaida. Some people brought a blind man to him and begged him to touch him. He took the blind man by the hand and led him out of the village; and when he had put saliva on his eyes and laid his hands on him, he asked him, “Can you see anything?” And the man looked up and said, “I can see people, but they look like trees, walking.” Then Jesus laid his hands on his eyes again; and he looked intently and his sight was restored, and he saw everything clearly. Then he sent him away to his home, saying, “Do not even go into the village.” (Mk 8:22-26)

			We are deeply impacted by what we see. As we become an ever more visually oriented society, we understand how what we see forms us, affects us, even “rewires” our brains. For example, the unfolding impact of instant access to pornography is a disturbing social experiment playing in real time, not only making people accustomed to objectify others, but also creating addictions and diminishing people’s ability to understand love and pleasure as they were created by God. On the other side of the coin, we see the power of images to change hearts and minds for virtue: contemporary theories of nonviolence underline the importance of standing up, sitting down, and being seen. Think of the young, calm African-Americans sitting down at the “whites only” counter at Woolworth’s across the South, allowing themselves to be taunted, prodded, and burned with cigarette butts. Think of the impact of seeing the burning bus in the 1961 Freedom Rides in the American South. Even before recognition of “being seen” as a tool, we have the raw images that move people to compassion: children starving in a famine, an Iranian woman clutching a cell phone to record a protest—dead, and the flattened world of the Indonesian tsunami. What we see and how we interpret it is the new rhetoric of our time. We cannot always control what we see. But we fool ourselves if we think we are not profoundly impacted by it.

			The passage above, from the Gospel of Mark, is admittedly unusual: a healing in two parts. According to the Gospels, Jesus healed all others who came to him at one sitting, so there seems to be a design to this two-part healing: the nameless blind man, after healing, first reports “I see people looking like trees and walking.” If he had been blind since birth, this is a description that makes as much sense as any other: he sees height (trees) and movement (walking). But it is not an accurate interpretation of what is before the man. Jesus then “laid hands on his eyes a second time and he saw clearly; his sight was restored... .” The second part of the healing is a healing of interpretation. Much of the Theology of the Body is about responding rightly to God’s call, and the call is evinced through the spiritual sign of the ensouled body. But we cannot see rightly without a healing of interpretation, given the dimmed sight we inherit as a consequence of the Fall. John Paul II argues forthrightly that Christian revelation, rather than being anti-corporality, actually sees the body in all its beauty as God created it. Perceiving that beauty requires a right interpretation, which he seeks through an analysis of original righteousness. But he honors the signatory value of God’s creation, and the healing interpretive lens offered by Christian revelation, through the world of art.

			The Help Of Artistic Perception 

			To know John Paul II is to know he was a man profoundly attuned to the power of what we see: he had a profound visual sense, and that was seen in his penchant for images (the Divine Mercy image), visual events (praying at the Western Wall in Jerusalem), and dramatic liturgical movement (his style of presiding at the Mass). This was not manipulative: this was a man recognizing that there is a time to pray in secret and a time to lead prayer by evocative visual cues. And he loved art. There is the well-known story of the time when the frescoes of “The Last Judgment” in the Sistine Chapel were restored. John Paul II ordered that half the painted loincloths, added after Michelangelo’s death on many of the nude figures throughout that magnificent visual representation of the end of salvation history, be removed to once again show Michelangelo’s original artwork. In a 1994 homily given at the Mass celebrating the restoration of the frescoes, John Paul II expounds on the icon of the human body as presented by Michelangelo:

			It seems that Michelangelo, in his own way, allowed himself to be guided by the evocative words of the Book of Genesis which, as regards the creation of the human being, Man and Woman, reveals: “The man and his wife were both naked, yet they felt no shame” (Gn 2:35). The Sistine Chapel is precisely – if one may say so – the sanctuary of the theology of the human body. …[I]t also expresses in a certain way, the hope of a world transfigured, the world inaugurated by the risen Christ, and even before by Christ on Mount Tabor….

			…[T]he whole composition [of the Sistine Chapel] is deeply penetrated by a unique light and by a single artistic logic: the light and the logic of faith that the Church proclaims, confessing: “We believe in one God….” On the basis of this logic in the context of the light that comes from God, the human body also keeps its splendour and its dignity. If it is removed from this dimension, it becomes in some way an object, which depreciates very easily, since only before the eyes of God can the human body remain naked and unclothed, and keep its splendour and its beauty intact.1

			There is more than one kind of visual depiction of the naked body. Artistic images of the body are those that reflect the presence of the Creator, and the nakedness reflects the work of God. Images of the body that are meant for sexual objectification and use are pornographic. What we see—and the comportment of the self toward that seeing—is no idle matter. We cannot see without seeing something.2 And sight is rarely about procuring simple information. Spiritual sight compels a response to God.

			Like Michelangelo, the modern-day artist Edward Knippers presents paintings of religious events that also work with the plane of the naked human body. Knippers could be called the Flannery O’Connor of painters: unabashedly Christian in a period when that goes against the artistic grain, and his thick, somewhat German Impressionist-inspired painting is very “in your face.” Many of the paintings are more than life-sized, beefy, hairy, with nary a fig leaf to be seen. Critics rightly remark on the “insistent physicality” of this work.3

			Knippers’ mature work presents classic biblical scenes populated almost entirely by nudes. Jesus is nude. The disciples are nude. Those reaching out to Jesus for healing are nude. The patriarchs are nude. Those who reject Jesus are clothed. Although he paints a couple of exceptions to this rule4, the intent is clear: nakedness is presented as a kind of openness to God. And that openness in the person of Jesus Christ is radical and unashamed. The visualized physicality—warts, wounds, and all—is the sign of spiritual transparency throughout his work. Knippers himself claims that he paints nudes because it is a way of “starkly stating we have nowhere to hide.”5 Or a more positive rendition: those turned in supplication to Christ ultimately do not need to hide and have nothing to fear. Nakedness, as an artistic move for Knippers, communicates an open response to God.

			Knippers continues:

			Further, it allows me to have something of the spiritual timelessness of the Eastern Icon tradition by avoiding the cultural trappings of modern or ancient dress and, at the same time, enabling me to ground my subjects in the specifics of time and space (the glory of the Western tradition). This bridging of the two traditions is important to me because the spirituality of the Biblical events is as solid and real as the events themselves.

			In finding the spiritual in the interactions and choices of real people, incarnation can be shown as the symbiotic reality that it is. In other words, the choices and actions that we make always have profound spiritual ramifications because we are human beings. This uniquely human cause and effect is at the core of my painting, and I find that the nude allows me to cut past the shroud of ordinary expectations in order to see ourselves and our actions for what they are.6

			If you look at Knippers’ Isaiah in the Temple, you see the nudity of body and the nudity of spirit expressed through the body. Isaiah, encountering the spiritual world breaking through within the Temple, is unclothed, arms thrown in a position of charged energy and vulnerability, open to this in-breaking reality. He is allowing himself to be impaled by a visibly invisible spirit’s coal of fire, pressed to his lips to purify him to speak God’s word. Meanwhile, incense smoke—a symbol of prayer rising to God as well as a sign of God’s presence among us7—floats gently in the foreground. Knippers presents a wholly fleshy Isaiah, body expressing a posture of prayer and amazement before God. The cubist-inspired ribbons of color and light are his language for the transformative spiritual realm “beyond the veil,” where our eyes (in this case literally) cannot rest and see the Divine: we see fragments, pieces of a whole, and cannot quite put it together.8

			[image: knippers_isaiah-in-the-temple.jpg] John Paul II on Michelangelo and Edward Knippers notes two things: that what we see is important, and the posture we take to what we see is critical. The human artist can see, and help others see, reality in the light of God. As Knippers says: “I have maintained over the years that art is not merely self-expression but an exploration of a reality greater than the Self. I have also maintained that the artist should be concerned about the most profound parts of that reality, not just play in the shallows.”9 John Paul is, if anything, more direct: “Artists are constantly in search of the hidden meaning of things, and their torment is to succeed in expressing the world of the ineffable. How then can we fail to see what a great source of inspiration is offered by that kind of homeland of the soul that is religion?”10 Artists, through sign and symbol, are able to help us interpret the deeper reality imbued in what we see.

			But, stepping away from humanly created art, there is also the seeing of the work of the Divine Artist, God. Perception is the first move of participation in reality. To that end, I want to address a very different form of perception by which we encounter the Holy Spirit: Ignatian prayer.

			The Help Of Perception In Prayer 

			Ignatius of Loyola, in his classic The Spiritual Exercises, advocates a style of prayer that others have embraced in the past but have not presented as clearly as Ignatius has as a way to deepened prayer with God. He calls it contemplation, but to avoid confusion with a more common understanding of contemplation (see John of the Cross below), I will follow many other interpreters’ leads and call it imaginative prayer.

			Ignatius is brief and direct in The Spiritual Exercises, which really serves as a handbook to those in retreat and discernment. Imaginative prayer is described below:

			I will consider how God our Lord looks upon me.
I offer all my will and actions to God.
I review the Scripture for this prayer.
I imaginatively enter the place of this Scripture.
I ask of God what I wish and desire in this prayer.
For each point,
I see the persons.
I hear the words.
I observe the actions.
I speak to God as my heart is moved.
I conclude with an Our Father.11

			It is tempting—but would be a real loss—to gloss over the depth of this brief sketch. What Ignatius does in 10 short sentences is provide a conscious way to put yourself in God’s presence for prayer, open yourself to God’s word, and listen for God. This happens through offering your whole self at this point to the God who loves you, offering your own will and actions, prayerfully reading the assigned Scripture, and allowing yourself to be in that event. He encourages the use of active imagination (what he called “composition of place”) not to create an entertaining prayer experience, but to seek, engage, and respond through all the human senses. God does not speak only through words; in fact, in prayer, God does not commonly speak to us through words. And in the set up of the prayer, you have given God permission to speak to you and pray through you. The Holy Spirit is directing this “imaginative exercise” to express Himself in a way you can understand.12

			An example, for those not familiar with the practice: Suppose you are praying with the Gospel of Matthew’s Temptation of Jesus (Mt 4:1-11) and have deliberately sat down in your “prayer chair” and offered the preparatory prayer. You read the passage, and your composition of place may spontaneously begin with heat, and dryness. (It is set in a desert, after all). You “see” swells of sand in every direction, with the wind whipping some sand into “dust devils.” Entering more fully into the space, you “feel” sweat, the unsteadiness of the sand underfoot, and squint into the bright sun. Suddenly, you are aware of Jesus, realizing he has been right next to you the whole time. He is speaking to the voiced temptations, which seem to be spoken out of some sort of the living, writhing air, coming from every direction but not quite visible. You realize by the last line Jesus utters, “The Lord your God shall you worship, and Him alone shall you serve,” you are saying it with him. You are trying to help him—he looks strong, but so gaunt—and the temptations are coming from everywhere. You realize Jesus is repeating the line again, and again, and through you as well. As you begin to be overwhelmed by the temptations, sinking in the sand, you keep your voice in tandem with Jesus, and now, invisible others are saying the same words: “The Lord your God shall you worship, and Him alone shall you serve.” Then there is quiet, and Jesus reaches out and pulls you up, smiling, saying “They’re gone.” And you collapse in that offered embrace, knowing that he is the only reason the evil spirits departed. The place and prayer fades. Now: what did you “say” to God? What do you say now? You “speak to God as your heart is moved.” And finally, formally conclude the prayer.13

			Ignatius’ visuality (and his employment of every other sense as well) recognizes the multiple forms of expression and communication and that the visual sense is an inordinately strong sense. It is a very bodily sense that takes full advantage of the gift of our incarnation and assumes the incarnation of God, that God can be “seen,” and that we pray to a God who desires intimate relationship. Imaginative prayer “works” because he encourages people to trust God to communicate in a profoundly effective medium. The power of seeing God see you cannot be underestimated. Spiritual sight calls to response. 

			Given John Paul’s attunement to the visual, he employs twin sources for his Theology of the Body discourses: a branch of philosophy called phenomenology and the Carmelite spirituality of St. John of the Cross. The somewhat unusual backstory of John Paul’s intellectual and spiritual life frames the entirety of the Theology of the Body.

			* * *

			[Ed. note: The entire contents of this Chapter are not included in the Sample eBook Version.]

			* * *

			The “Language Of The Body” And Signs

			The thesis of John Paul II’s audiences is that the human body is a sign: “The body, in fact, and only the body, is capable of making visible what is invisible: the spiritual and the divine. It has been created to transfer into the visible reality of the world the mystery hidden from eternity in God, and thus to be a sign of it.”78 However, it is not the body as matter alone, but the human person as body and soul, a unified being without separation. When John Paul II uses the term body, he usually uses the term as a way of observing the experience of being bodily, and what that incarnate reality points us toward. As he says elsewhere: “The visibility of the Invisible belongs thus to the order of signs, and the ‘sign’ merely indicates the reality of the mystery, but does not ‘unveil’ it.”79

			Christopher Cullen helpfully proposes that Augustine’s teaching on signs (offered as a means of interpreting Scripture as a God-given sign) can be used to understand better John Paul II’s employment of the word “sign”: not because John Paul uses Augustine’s structure of sign, but because Augustine’s clarity of teaching on this topic can be a lens to discern how John Paul is utilizing the term. A sign, according to Augustine, is “a thing, which besides the impression it conveys to the senses, also has the effect of making something else come to mind” and is a form of communication that requires the capacity for rational thought.80 Particularly, Augustine makes a distinction between natural and intentional signs: natural signs “make something else known without the intention or desire of signifying,” while intentional signs “are signs that the living give to communicate information of various sorts.”81 Then, within intentional signs Augustine makes a distinction between proper (literal) or transferred (metaphorical) signs. The ensouled human body, in John Paul, seems to function as both natural and intentional sign: it is the primordial language for communicating the call to union with God. Cullen extends this: “the sign is the human body; the signifier, God; the recipient, the human being. John Paul seems to speak of the signified in a two-fold way: as ‘the nuptial meaning’ of the body and as ‘the communion of persons.’”82 As primordial sign, its existence bears within it, through its creation, the intrinsic meaning of pointing to God.83 Of course, usually this is called the creation to the image of God.84

			That said, John Paul II does not make explicit use of Augustine in this work and does not define the term “sign” explicitly, either. In the second half of the audiences, his preferred term is the “language of the body,” which can speak to the potential for a particular behavior or refer to the behavior itself.85 And in Evangelium Vitae (written over a decade after these audiences were delivered), John Paul refers to human sexuality as “the sign, place, and language of love,” 86 by which Daniel Jamros, S.J. suggests (with some seeming exasperation) that the Pope had not yet landed on a single term that “captures the essence of the body.”87 

			However, I would call attention to Jamros’ telling use of the word “captures.” A sign that captures God is not a functional sign at all. The referent always overwhelms the sign, whether that sign is God-made or human-made. John Paul clarifies:

			We only wish to observe that man, in his present state of existence in the body, experiences many limits, sufferings, passions, weaknesses, and finally death itself, which relates his existence at the same time to another or different state or dimension….88

			A sign, or language, at its root relates what is seen or heard to what is greater than itself—like a parable or a poem does. With the fundamental touchstone of the Theology of the Body literature being mystery, the last thing John Paul II wants to do is concretize that, and by that move, lose it. John Paul manages, like his beloved St. John of the Cross, to find God in all things, but he recognizes that to see that beauty rightly means to see with the help and light of God’s revelation, which overcomes all fallen ways of sight. 

			When we talk about the sign of the ensouled body, I would encourage us to hold the phrasing lightly: indeed, as John Paul seems to do. His use of multiple terms (sign, language, place) underlines the fact that the term points to the referent, and the terms are insufficient in themselves. His use of language and sign is not foreign to the world of logic, but it does not primarily inhabit it. There is an analogical imagination being employed here, a contemplative attitude that strives to place phenomenological “seeing” at the service of revelation and human experience. This, I would hold as a Catholic theologian, is “living in reality.” In the next three chapters, the book will explore what it means to be “living in reality” through the experiences of giving birth, living with impairment, and dying.

			If this is indeed catechesis,89 it is a catechesis that has more in common with the parable than with the question and answer format catechisms. The General Directory for Catechesis presents the idea that catechesis must be in concert with divine pedagogy—God’s teaching work. The parables of Jesus, the poetry of inspired Scripture, the writing of spiritual doctors such as Teresa of Ávila and John of the Cross (who also expressed his deepest insights through poetry): these are all forms of catechesis. The catechesis is the offering of traditional doctrine; the theology is the seeking of understanding, pushing closer to that horizon which is God. 

			I also posit an unusual but possible understanding of catechesis as the teaching work of another pastoral venue. Perhaps the Theology of the Body is presented as a catechetical spur to spiritual direction. The Theology of the Body is certainly, as I have argued, informed by some of the greatest spiritual directors of the ages (John of the Cross and Teresa of Ávila), and in harmony with others (Ignatius of Loyola, and as we will see in a later section, Francis de Sales and Jean-Pierre de Caussade). And the effort to teach people to see, to re-read the language of the body in relationship to others, and to open themselves to a deeper communion with God is profoundly within that field of ministry. Teaching is not the primary purpose of spiritual direction, and in fact can twist spiritual direction awry if the meeting is conducted as a tutoring session. But helping another to recognize God’s action in one’s life is certainly a kind of teaching. It is the sort of teaching a field guide does on a hike, without a detailed map but following a star (the Christ). Even the formal Catechism of the Catholic Church devotes one of its four major sections to the lived doctrine of prayer. Given the deeply emotional reader reactions to the audiences, the almost lectio divina style of scriptural reading, and the repetitive meditative quality of some of the texts, I would say that we can consider the Theology of the Body audiences to be John Paul’s gift of spiritual direction to the secular world. Encounter at your own risk.

			Extending The Theology Of The Body: Giving Birth, Living Impaired, And Dying

			John Paul’s insights into the hermeneutic of the gift offer a way to re-read the language of the body, in the light of original blessing and redemption, that leads us to Christ. God’s plan and its renewal by Christ are imprinted deeply within the bodily nature of the person as a pre-given language of self-giving and fruitfulness, as Waldstein neatly summarized. The everlasting mystery we are called to enter expresses itself in the visible order and, therefore, is first communicated in the sphere of the sign. Our challenge is to read those signs, given to us, to understand our calling in the midst of a fallen world. It is a challenge of confusion and blurred sight, rather than rational debate.

			The challenge of the Theology of the Body for theologians is that to speak of the re-reading of the body is not to work in the realm of metaphor. Metaphor has an honored place in religious language, but to speak of the ensouled body as a pre-given language is more primal than metaphor: the creation of the human being, by a God who graciously communicates in every means possible His desire for union with humanity, is its own sign that points to God, a pre-verbal language that is seen most clearly through the lens of Christian revelation. As “first language,” the sphere of the sign must be taken seriously as essential to understanding God’s plan for the universe. John Paul reflects on this reality to evocative effect in the second half of the audiences: what it means to be man, woman, called to marriage, or not called to marriage. But as spiritual sign, there are other primal human experiences that benefit from the insights of the Theology of the Body: the act of giving birth, the reality of being limited (or impaired), and the process of physically dying. Indeed, if the ensouled body is natural and intentional sign, then these realities not only could have meaning, they do communicate meaning. The question is not “are they meaningful?”, but “what do they mean?”

			The text continues as a constructive project: what would it mean to interpret childbirth, impairment, and dying as primordial spiritual signs? How could the background and insights of the Theology of the Body literature help us to perceive the spiritual reality of these three experiences? My presumption is that these realities are not on the same level as John Paul’s reflection on the sign (and sacrament) of marriage. But they are vocational realities, like marriage. They are calls to God. And I will argue that they were designed or shaped by God to draw us to Godself, through entering the depths of the law of the ekstasis. They express the reality of our call to receive and to give. As such, they are spiritual signs to ourselves and the world of God’s continuous, enticing love.

			These chapters are structured in a way similar but not slavish to John Paul II’s manner of presentation: each chapter begins with an analysis of how the reality is culturally presented, then offers the rooting Scriptures (and attending doctrines) that help inform a Christian view of the experience, and finally attempts to “re-read” the experience as intended by God, with the help of phenomenological attitude and contemplative Carmelite insights. Each chapter answers the question: how is this event of the ensouled body created as a sign that points to God and draws one to union with God?

			I begin with the most natural extension of the audiences’ reflection on marriage: perceiving the spiritual sign of childbirth.
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			CHAPTER 2

			The Gift of the Birthing Body

			The Vocation To Motherhood

		

		
			This chapter on childbirth begins with a cultural critique of the current medical practices in giving birth, which many say are unnecessarily medicalized and divorced from any positive (never mind spiritual) associations. A phenomenology of natural childbirth (a birth with few medical interventions) yields a more powerful experience of a Theology of the Body “language of self-giving and fruitfulness.” The chapter faces the experience of pain, and how it is interpreted (both in the Christian tradition and in human experience), but it also faces the experiences of being overcome, yielding, availability to God, self-abjection, hospitality, and tenderness. This chapter looks at those experiences with a contemplative attitude and insights from the Theology of the Body: all the experiences, in different ways, signal the human being’s call to give oneself in love. In an important way, we are called to some form of spiritual motherhood or fatherhood, and this bodily experience gives witness to that.

		

	


	
		
			CHAPTER 3

			The Gift Of The Impaired Body

			The Vocation To Brotherhood And Sisterhood

		

		
			This chapter expands to the primordial experience of impairment, or limitation. Human beings, by definition, are limited. But we have misspent ages trying to define what is acceptable and unacceptable limitation within a human being—through illness, disability, injury, and more. This chapter is in deep conversation with contemporary theologies of disability (especially Vanier, Reynolds and Yong) but ultimately finds its inspiration in the concept of kenosis, or self-emptying. The chapter rejects humanly created boundaries of what it means to be human, seeing how they have been used for discrimination and judgment. But much of Jesus Christ’s incarnation and death—his unique meeting with limitation and impairment—points to the ecstatic reality of his life and identity coming from and returning to God the Father. We who are impaired are called to do no less, to recognize life and identity as coming constantly from God, and to recognize that we are called to offer it back to God. The chapter ends with case studies of three different types of impairment, and how those experiences may differ from each other: genetic, psychological, and physical. We are all called to some form of spiritual brotherhood or sisterhood, and facing the experience of impairment lends meaning to what it means to be a spiritual brother or sister to Jesus Christ.

		

	


	
		
			CHAPTER 4

			The Gift of the Dying Body

			The Vocation To Elderhood

		

		
			This final chapter focuses on the experience of dying and asks the question the Theology of the Body insights would naturally pose: how is the dying body given in love? There are similarities to the second chapter’s focus on the experience of birthing, with a focus on being overwhelmed, availability to God, self-abjection, hospitality, and tenderness. There are also shared insights with the previous chapter on impairment, because death is the most visual and experienced limitation that human beings can perceive. The presentation of death in the third chapter of Genesis is examined as a way that God shapes human limitation to draw humanity to himself, even after the Fall. In conversation with the ars moriendi tradition and the hospice movement, we take a contemplative look at how we die and how it may point us to a God eager to nourish us beyond this limit and into a union with His life. This sign reveals in all of us a call to the vocation to elderhood—that is, we all exist in order to teach others how to die, or specifically, how to give one’s dying ensouled body in love.

		

	

OEBPS/images/knippers_isaiah-in-the_fmt.jpeg





OEBPS/images/logo_web_fmt.jpeg
ie}:‘ﬁ@'





OEBPS/images/ToBE_cover_ePub.jpeg
THEQLOGY
of the BODY
’ TENDED

- THE SPlRlTUAl. SIGNS 0F






