Considerations on the body according to St. Paul

and the Vital Crisis model

The concept of body has had a double meaning from ancient times: individuation or solidarity. The Greeks perhaps were the ones who most insisted on this distinction, so much so that they gave them different meanings. St. Paul distinguished the flesh (serg) as a substance and the body (glia) as the shape that joins the matter
. The Hebrews, on the other hand, only knew of one body.  According to them we do not have a body; we are a body.

In the German Language this distinction has been kept in the “having” (leib) and “being” a body. The phrase “to have a body” coincides with Psychoanalysis in that it makes it susceptible to objectification, that is to say, susceptible to identification with something that can be had. It is also the principle of individuation, the “corporeal SELF”. The libido (or sexual drive) leaves its erogenous marks on the different zones of this body and gradually integrates it in the process of psychosomatic development.

The idea of having a body as a substance, which can be objectified and identified as a principle of individuation, is accomplished with the idea of a ‘lived’ body, which partakes of a solidarity identity.  St. Paul, a Hebrew converted to Christianity, blends these two concepts of body the idea of a “mystical body”.  Ever since his conversion to Christianity he differentiated a flesh-body (serg) which is linked to “death” and “sin” from a solidarity mystical-spiritual body sharing in the energy of Christ’s resurrection.   With the “effective participation in Christ’s body is that we are saved  (healed)”.

By participating in this mystical body we are part of a living organism that unifies us with the others without losing the identity of our corporeal SELF.  According to St. Paul, we leave our physical body only to resuscitate into the mystical body. This mystical body represents the limitless endless crowd, the only life principle – there is no excluding representation but unity in the plenitude of life. Mortality’s limitations are absorbed by life.

At no time does St. Paul split both bodies; each gives a meaning to the other instead:  “… but our outward man perish, yet the inward man is renewed day by day”, the underlying idea is that the identifiable body, susceptible to be in-formed physically or mentally, is liberated through the mystical body of Christ that we are. This living common participation is a body that is transformed and freed from the possessive tendencies of the physical body that we have – to be and to have are not opposed but integrated in the process of healing.

In my model of vital crisis I propose a crisis where vitality is rescued beyond all structural changes or goals idealized by society or the institutions: vitality as a transforming and creative force of a new inside and outside. This liberating vital force is analogous to Christ’s energy. It is reached when we suspend the SELF and are part of a living body with a group identity.  This is the mystical body.

The crisis is vital when the SELF dies (it is defined by identifying itself with objects that represent reality). When this SELF – individual body dies (in relation to the need and desire of objects placed in space) we lose individuality and object-relationship and join in with another body-us sharing its vital transforming force. When objectified reality is lost, a transformation, owing to the vital force that takes place, arises between a body that dies and another that is born again.
  

To partake in this vital force is the essence of healing. To be part of this mystical body revitalizes us to go back to the needy body without so much slavery to the desires for everyday objects.

First conclusion: when the driving-SELF-body dies it integrates a vital-body-us
 that St. Paul calls “mystical”. When we return to the driving body, the SELF recovers from driving (desires) and social (ideals) determinisms becoming each time more adaptable and filled with solidarity.

St. Paul would call this return a “resurrection” from death “of the flesh”, that is to say, the body of sin and old chains.  In the model of Vital Crisis I call a “living body” that body reached when the SELF is suspended from all its determinisms (existential doubt) and becomes part of a liberating us.

Part II.   Healing through the Body
In the Vital Crisis model, we start from the idea that we are born in a subjective state without a differentiating body, as the newborn lacks the neurological possibility of making a distinction between an inside and an 
outside. From the fetus stage and the first three months of extra-uterine life we relate through a living body
, which is neither anatomically (objective) nor psychically represented (subjective). It is a body with which the baby participates as its own, provided the mother can regard it as a person who cannot be appropriated. The living experiences undergone inside this body are interoceptive and confer a feeling of group-participating identity. We register it as from a subject open to all experience. Relationships focused on part-objects take place when the baby recognizes outside objects
 and the sense of Self-identity is born.

The anatomically and psychically represented objectified body is asserting itself.  In both, self-identification relates as much to the parts of his/her own body as to those of the others. We are describing three bodies: the physical and the psychical bodies silently bound to the living body.

When anxiety arises, the SELF dissociates a part of the body to save the rest from a hypothetical persecutor. A triple dissociation takes place:

1. Amongst the different parts of the body.

2. In respect of other bodies.

3. Between mind and body.

The mind uses the body (both the anatomical and the represented body) to defend itself from anxiety as a way of saving one part at the expense of the others, trapped by the symptom-generating ghosts.

As the SELF does not play a part in the individual and therapeutic making of the living body, by the dissociation and projection of anxiety made by the SELF the body guarantees, through its participating unity, that the defense of the SELF shall not act in a dissociating manner and transforms ailing anguish into existential angst in face of the uncertainty of life
.

The instrumentation of this theory requires a fundamental change in practice. Therapists have to join with their living experiences to that living body so as to sense the image that encourages healing action within a healthy alternative frame. In other words, the therapist has “to become familiar” with life-death in itself and not with its psychical or anatomical signs, in the knowledge that death of the corporeal SELF gives life to the mythical body which transforms anxiety in a yearning for life.

On the one hand, St. Paul states that “through the body of Christ
 we are reconciled with the flesh-body” (‘For as in Adam we all die, even so in Christ shall all be made alive’) thus giving a healthy character to the reconciliation with the body, which connects our thoughts to sin.

In his famous phrase “ I am crucified with Christ:  nevertheless I live; yet not I but Christ liveth in me” he poses the limitation of the SELF, which relates us and connects us to objects. On the other hand, he rescues Christ as a mystical body “that lives in” each of us “with” or “in” the spiritual body.   In this manner, we participate in the transforming vital energy that the spirit conveys to us.

Even though his language is rooted in his age, it has transcended through theological thought. For the new Epistemology, the scientific model does not vouch for field in-formation but also makes science of the “cultural unconscious mind” which includes all languages (poetic; theological; artistic; mythical; scientific; philosophical, etc.) and beyond
. In order to have scientific accuracy, it is important that a hypothesis originated from intuition is formulated to be likely demonstrated or rejected in time.

This is an attempt to integrate the following two theories: the mystical body of Christ and the living body of the Vital Crises. They start from a wide epistemological conception which can beget revealing intuitions of “reality”.  This primeval, indeterminate field of thought dares our creative faculties to give a meaning
 to life and the humble task of making science by developing “fake-prone” theories.

When I speak of this effort I am putting forward the idea of, for instance, that stated by St. Paul that “… mortality might be swallowed up by life” or that “we are saved by the one who resurrected from the dead” (‘For as in Adam we all die, even so in Christ shall all be made alive’). I will not obviously take him literally, but will detect the meaning sensed when I get rid of all prejudice. Some analogies come up which do not try to represent but suggest a new orientation for the meanings to come.  Therefore “… that mortality might be swallowed up by life” is analogous to stating within the frame of the Vital Crisis theory that the drive which looks for release until its exhaustion (death) is absorbed by vitality as an expansive force in search of its own achievement (desire to be). So therefore, when St. Paul states “we are saved by the one who resurrected from the dead” he suggests that we are healed (psychology practice) when we recover from a vital crisis in which we participate with the living body or, as St. Paul would put it, with “the mystical body or Christ”.

I believe that the theory integrating these approaches to the body is the theory of participation. In Psychology in general and Psychoanalysis in particular, the relationships established by the SELF are by identification so much for outside as for inside objects, so much for what is thought as for what is perceived. There is always a certain degree of alienation and bonding in the identification. I leave something of my own, I take something from the others and, according to the manner in which I carry out these identifications, and I am connected to them, even if unconsciously. The “traumatic” aspects of these identified “scenes” can generate illness. It is our corporeal SELF, which is likely to generate illness because it is fixed to what is negative or to anxiety.

I explained my model of Vital Crisis with the theory of participation to give an account of my clinical psychology experiences. In these I was incorporated rather than related to my patients in a field of values. In this field we live a unique experience, which nobody can take over only subjectively be a part of its creating force. From then on, a group identity involves us in a kind of atmosphere that expands our conscience. This happened because I doubted my thoughts and perceptions; it was a way of suspending the SELF that encouraged my patients and me to live a community body experience. When interpreting, I noticed that all of us were reporting what was being lived in the present “beyond” what had been transferred from the past. How did I recognize it? I realized that we were “beyond good and evil” because, without passing moral judgment I interpreted from “what was lived with”. There was no judgment but respect for what had been experienced and then told. This ethical field (not a moral field) had therapeutic effects. The search for meanings to explain the evil would come later. It was not so much “to make conscious the unconscious”, which was repressed and generated symptoms, as to partake of another community body which liberates us when we integrate it; it is a Vital Body for it bonds us with the flow of life which seeks to be with the others.

St. Paul was categorical about this: “he who does not believe is sanctified by the believer” (‘… even so by the righteousness of one the free gift came upon all men unto justification of life.’). Relationships, group meetings in a community body, is what heals. A human being who believes in what has been lived and inspired from a participatory point of view is the person who helps others. It could not be otherwise for St. Paul as God appeared as a blinding light to him on the road to Damascus and a voice said to him:  “Saul, Saul, why persecutest thou me?”. Paul was not persecuting God nor Jesus but the Christians. From this, sprouts the inspiration that there is a community body that we all Christians partake in and are healed by beyond all moral judgment (Paul was the persecutor). The important thing is to suspend the previous outlook and to be reborn with another vision of oneself and reality (vital crisis). Good and evil are not opposed inside this body where all has to do with all and from that corporeal “all” each is a separate part. It is the natural diversity of the body derived from a previous vital unity which is the one we always long for. That is why the summit of human life is with the others and not on one’s own.

In Psychoanalysis we say that the moving source of human desire is the first gratification that the baby gets from its mother’s breast. Under the model of Vital Crisis we enlarge this concept by stating that the moving source is the desire to be one again with that body that we create with our mothers previous to any SELF, capable to establish identifying relationships; “our first identity is a group identity, it does not belong to the SELF”; we are us before we are I and long for that original fulfillment that made us into one body.

When we become individual selves, the crowd that we were (us) is represented in the SELF-identity and not the other way round. This is the only case of inclusive symbolic representation. Our first participating symbolic representation abides with us and is similar to the Pauline statement “Christ abides with me”. He does not say, “is” but “abides”. The vital “saving” energy;  “healing” or “transforming” manifests itself through participation in the sense of group identity. When we speak of this “mystical body” we do not represent something that is absent (linguistic symbol) but everything that has been lived is included in that image with sense (living symbol).

To awaken in us the desire to be is the most liberating therapeutic act. We are not looking for another consumption good or a fossilized truth about oneself and things. Rather it awakens our creative ability to be responsibly inserted into the community. We not only rescue the desire to have, trapped by the ghosts of the past or the future, but we go further along; we are searching for our self-realization together with the others.

Let us go back to St. Paul: “…but our outward man perish, yet the inward man is renewed day by day”. No matter the desire corrupted by the past or the determinisms of a corrupted society; what matters is the power to be “us” in each vital crisis and thus be renewed everyday. St. Paul’s hope is the same as our model: in the liberating participation of being with, as much in the therapeutic act as in daily love.

Conclusion: A society or a theory privileging “the others’ look” as a basis for the constitution of the subject generates extreme dependency from “good or evil objects under the others’ eyes”. Consequently, it privileges social embarrassment  (which blocks desires and identities); condemnation (guilt looking for punishment); idealization (success and banality); marginalization and division  (attempt to rule and control).

On the other hand, a society or theory privileging our look as a basis for the constitution of our subjectivity generates a singular main role from a group-identity body
. We sense an equalitarian solidarity that respects all the individual freedoms as a body; it heralds a future with no injustice; no guilt; no shame and no alienating dependency. This freedom comes to the rescue our creative ability.

The (social; religious; therapeutic) practice of participation
 in a living or mystic body is founded on a “radical equalitarianism” (J.D. Crossan) and allows for a solidarity role – everyone is apt to apprehend “the word” that interprets all (living symbol). The body, by being a mythical, energetic and spiritual place, does not belong to any SELF and that is why we can give from the us. That mythical body, which is beyond good and evil, participates without any opposition by reconciling macro and micro-systemic divisions; the spiritual; social and psychological meaning of human acts.

We partake in the body we are, when we get rid of all objects
 and reach the field of the “values that make us equal recognizing the differences”. In it flows a transforming vital energy that St. Paul called “the Spirit of Christ”.
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� “Soma” for the Greeks is a corpse, the lifeless body.





� Theoretically, we sustain that sexual libido is not only liberated when we dis-identify ourselves from an object in search of another that soothes us but that we reach a state of  participation without objects, which confers “group identity”  on us by experiencing the vital energy in a field of in-formation.


� The physical body sexual drive is different from the mystical or mythical body vital impulse.   Drives look for an “object of satisfaction” and life looks for self-achievement by expanding itself.


� Living body:  In the embryo,  fetus and baby before it is three months old there is no neurological motor pole; the inside-outside notion does not exist.  Inside and outside keep on being without any defined limitations.   This is a border zone that constitutes a living body where the sense of group identity is the emotional continent.   Inasmuch as it does not have a limited body it has “corporeal states” which move about in the field of group identity.   The Self-identity is widened in the us-identity which is susceptible to be registered in the body but not by the corporeal Self.  The living body is the mythical body, seat of the solidarity sense and of the knowledge that we are “a part of”.  When vital crises take place the vital body manifests itself in all its wealth of information.   It is Nietzsche’s  “body that knows” and St. Paul’s “mystical body”.


� The relating is included in participation, the SELF-other is already taking part.


� The ambiguousness of mystery is not persecuting but disquieting such as life or God.


� Christ is not totally identified with the historical Jesus; he is also the resuscitated Jesus who inhabits in our spirit so that we participate in his mystical body.


� Speech never reports things accurately. What is there beyond language? An indeterminate field loaded with in-formation. Pure “Word” or vital energy that we, believers, call “our” God.  Within the model of Vital Crisis I call it “Creation Context”; it bears an analogy with “the real”.


� One must not mistake “sense” for  meaning.   Sense comes up from a “context”; meaning from a “chain” of significances.


� The individual is to the whole as the whole is to the individual; when there is participation the individual is an “open subject”, not related.


� To participate, to become in the other without ceasing to be oneself.  In the context of the new Epistemology it means “to stop observing and thinking in order to experience belonging to a holistic reality which suggests creativity”. It happens when there are no fundamentals but a potential vacuum which integrates us in the flow of a force that longs to be more; that is to say, the force that from the origins (Big-Bang) continues transforming matter and expands creating space.   When we are not determined by any structure, code, object or previous idea (in the context of the vital crisis model “the Self is suspended from any perception or thought”) there only remains a wholeness, which is differentiated but indivisible, in which we participate without being able to identify ourselves. The indivisible atom in mechanical physics gives room to group identity in the “field of particles”. We are us before we are I; we, from our participative model, which is further away from all speculating subjective constitution, say: I-other. We go from the object, which is divisible by identification to the indivisible value in which we can participate.


� The meaning of “getting rid of all objects” has analogies with the following contexts:  “suspension of the SELF”; “existential doubt”;  “contemplation”;  “stop the world”; “deep silence”.
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