
Is there a Sixth Sense in the Lady and the Uni
ornTapestries? To MarviWoven of silk and wool, 
ombining warmth and luster, the six Uni
orn tapestries thatwere transferred to the Paris Cluny Museum from the moldy 
hâteau de Boussa
 in thelate XIXth 
entury fas
inate us by their beauty but also their mystery. Who designedthem? Where were they exe
uted? For what purpose? With what intention? We sensethat they 
ommuni
ate an urgent but lost meaning, perhaps even a paradox related todesire. Why, for example, if the tapestries depi
t the �ve senses, does the protagonist inthe tapestry depi
ting Taste taste nothing?S
holars believe that the tapestries were 
ommissioned in the late XVth 
entury bya member of the Le Viste family, most likely by the su

essful magistrate Jean Le Viste,perhaps to mark his advent as head of the family in 1484 or perhaps to mark his appoint-ment as President of the Court of Aids in 1489.1 With regard to their 
ontent, a varietyof hypotheses have been put forth. The standard view is that the tapestries depi
t the�ve senses, to whi
h is added a sixth sense, possibly moral judgment, liberum arbitrium.2Elaborating on this interpretation, Mi
hel Serres has argued that the sixth sense is the \in-ternal sense" that marks the beginning of personal identity and language.3 Anna Nils�en,in turn, has argued that the theme of the �ve senses is 
ombined with \the eternal humanstruggle between moral ideals (the uni
orn) and bodily in
linations (the lion)." Nils�enthus denies that any sixth sense is depi
ted, interpreting the panel with the ins
ribedpavillion to introdu
e the theme of moral battle.4 The far{fet
hed interpretation thatthe tapestries depi
t the Virgin Mary likewise does away with the idea of a sixth sense,5as does Kristina Gourlay's interpretation that the tapestries depi
t a 
ourtly roman
eand were 
ommissoned as a wedding present.6 The most severe blow against the idea1See Alain Erlande{Brandebourg (Conservateur au Mus�ee de Cluny) La Dame �a la Li
orne (Paris:Editions de la R�eunion des Mus�ees Nationaux, 1978).2See A. F. Kendri
k, \Quelques remarques sur les tapisseries de la Dame �a la Li
orne du Mus�ee deCluny," A
tes du Congr�es d'Histoire de l'Art, III, Paris, 1924, p. 662.3See Mi
hel Serres, Les Cinq Sens (Paris: Grasset, 1985), pp. 52{60.4See Anna Nils�en, \The Lady with the Uni
orn. On Earthly Desire and Spiritual Purity" in Studies inArt History 16, eds. Marja Terttu Knapas and Asa Ringbom (Gummerus Kirjapaino Jyvaskyla, Finland,1995) pp. 213{235.5See Phyllis A
kerman, \The Lady and the Uni
orn," The Burlington Magazine for Connoisseurs, Vol.66, No. 382 (Jan., 1935), pp. 35{36.6See Kristina E. Gourlay, \La Dame �A La Li
orne: A Reinterpretation," Gazette des Beaux{Arts, 139(1997), pp. 47{72. 1



of a sixth sense, however, 
ame with Marie{Elizabeth Bruel's 
ompelling eviden
e thatthe tapestries represent, not the senses, but six 
ourtly virtues drawn from the Romande la Rose by Guillaume de Lorris.7 A problem with Bruel's otherwise solid argument,however, is that she dismisses the sumptuous night{blue pavillion ins
ribed with A MonSeul D�esir as a ba
kground element without spe
ial i
onographi
 importan
e. Sin
e thetapestries, she argues, were used not only to furnish a room of the Le Viste residen
ebut also to adorn outside walls during spe
ial publi
 festivities, the night{blue pavillionmerely publi
izes the high status of le Viste family.8 Bruel explains away the ins
riptionon the pavillion as the beginning of a family motto that wraps around the tent, suÆ
ientlywell{known to XVth 
entury viewers to be re
ognized.9Is there really no spiritual dimension to the tapestries? Are the six s
enes as whollyprofane as Bruel insists? And is the hypothesis of a sixth sense thus �nally put to rest?I want to suggest that the tapestries start with six 
ourtly virtues from the Roman de laRose, but then deliberately 
onne
t these virtues one by one to the �ve senses in orderto transform the profane ethos of 
ourtly love promoted by Guillaume de Lorris into ahigher spiritual ethos 
losely inspired by the tea
hing of Jean Gerson.Jean Gerson, who was made 
han
ellor of the University of Paris in 1395, was notonly the most prominent theologian in Paris in the �rst quarter of the 15th 
entury, butwas politi
ally a
tive in 
ourt 
ir
les where members of the Le Viste family o

upiedimportant positions. Like the Le Viste family, moreover, Gerson had 
lose ties to Lyons,where he died in 1429, venerated lo
ally as a saint. His younger brother, a Celestine monkin Lyons, tirelessly promoted his tea
hing. By the end of the XVth 
entury, Gerson'sComplete Works had undergone no less than �ve editions.10 Gerson's 
hief proje
t, tiedto his Con
iliarism, was to make mysti
al theology a

essible to laymen and laywomen,pre
isely in the hope of 
ountera
ting the profane in
uen
e of 
ourtly authors.11 Whymight Jean Le Viste, a prosperous magistrate from an emerging bourgeois family lo
atedin both Lyons and Paris have 
ommissioned a 
y
le of tapestries aimed at transforming theprofane virtues of the Roman de la Rose into the spiritual virtues of Gerson's Theologiamisti
a? By asso
iating himself and the Le Viste family with Gerson's proje
t of reforming7See Marie{Elisabeth Bruel, \Les tapisseries de La Dame �a la Li
orne, une repr�esentation des vertusall�egoriques du Roman de la Rose," Gazette des Beaux{Arts, De
embre 2000, pp. 215{232.8M.{E. Bruel, Les Tapisseries de La Dame �a la Li
orne," p. 217: \Le pavillon et ses tenants n'ontdon
 rien �a voir ave
 la s
�ene plaqu�ee devant."9Ibid.10See Jean{Lu
 Sol�ere, \Jean Gerson," Di
tionnaire du Moyen Âge, eds. Claude Gauvard, Alain deLibera et Mi
hel Zink (Paris: PUF, 2002), 762{764. Sol�ere des
ribes Gerson as \one of the most famoustheologians and prea
hers of the end of the Middle Ages."11See Christine de Pisan, Jean Gerson, Jean de Montreuil, Gontier et Pierre Col, Le D�ebat sur le Romande la Rose, �ed. E. Hi
kes (Paris: Champion, 1977). 2



Christian mores, Jean le Viste may have wished to an
hor his own worldly su

ess inspiritual pra
ti
es, forestalling 
riti
ism and envy, but also promoting a new religioushumanism to repla
e the ar
hai
 values of the old feudal nobility.12TasteIn the tapestry depi
ting Taste, the Lady rea
hes out to a 
hali
e{like dish presentedto her by her maidservant. Is she about to pi
k a sweet and taste it? A bird, per
hed onher left hand, 
lut
hes a pie
e of the white 
andy to its breast, no doubt a gift from theLady. In the foreground, a monkey lifts a red berry to its mouth. Sitting on the foldsof the Lady's dress, a lapdog wearing a jewelled 
ollar looks up at her eagerly, hoping tore
eive a treat. So far, so 
ourtly: the lap dog is a gift from the suitor to his Lady, symbolof �delity, and the elegant parrot is a symbol of the suitor himself. The verdure, in turn,with its mille 
eurs and exoti
 fauna, represents the pleasure garden where the 
ourtlyvirtues are found.13 The lion, however, wat
hes the Lady greedily, its jaws open, itstongue vora
ious. The 
ourtly garden (Deduit's or
hard) is subtly disrupted by the hintof a wilder, less inno
ent Nature. Animal 
reation is depi
ted as vibrant with appetite,either prone to gratify itself impulsively (the monkey) or to seek grati�
ation from anexternal sour
e, more or less ruthlessly.In sharp 
ontrast to the lion, the uni
orn addresses the viewer dire
tly with its gaze,as though wel
oming an outside witness. A witness to what? The Lady is frozen in asuspended gesture. The 
hoi
e to taste or not to taste, to give or not to give, is hers. TheSpirit blows elegantly in her veil, marking her as an allegory of the virtue of Fran
hise,whi
h is to say \nobility of 
hara
ter." Fran
hise is the distin
tive hallmark of free persons,as opposed to vilenie, baseness, whi
h is asso
iated with serfs (vilains).14What possible 
onne
tion is there between Fran
hise and the sensory fa
ulty of Taste?By preparing herself to taste, or not, Fran
hise dis
overs that nobility of 
hara
ter stemspre
isely from the power to abstain { the power to interrupt the whole spontaneity ofmaterial appetite through the exer
ise of free agen
y. The maidservant in
e
ts her kneein re
ognition of the soul's spiritual dignity. Roses bloom on the trellis behind Fran
hise,marking the pla
e where she stands as a pla
e fran
he, a pla
e of rational autonomy withinthe 
osmi
 island { an \en
losed garden" where the soul has burst upon the idea of itsfreedom. Taste, whi
h requires a deliberate gesture to insert a foreign substan
e into themouth, initiates the soul into its power of free volition { the power to regulate desire,12On Gerson's proje
t of 
ultivating lay piety, see Dorothy Catherine Brown, Pastor and Laity in theTheology of Jean Gerson (Cambridge, UK.: Cambridge U. Press, 1987).13See Le Roman de la Rose par Guillaume de Lorris et Jean de Meung, ed. Ernest Langlois (Paris,1920), II, p. 31, line 590, to p. 38, line 726.14M.{E. Bruel identi�ed Fran
hise based on two 
hief elements, namely the Lady's dress (\souquenille")and 
oating veil. See \Les Tapisseries de La Dame �a La Li
orne," 219{221.3



to abstain from devouring, and thus the 
apa
ity to a
t nobly, freely, rather than baselyand under 
ompulsion. The 
ourtly virtue of Fran
hise thus implies the higher and morefundamental spiritual virtue of Liberum Arbitrium, standing its ground mid{way betweentwo opposing for
es: natural appetite, symbolized by the lion's predatory teeth, tongue,and tempestuous mantle, and pure reason, symbolized by the uni
orn's ivory body andbillowing mantle, ready to take 
ight. Fran
hise, transformed by self{awareness intomoral freedom, will have to learn to dis
ern what to wel
ome, what to reje
t, what togive, what to withold. How? Hearing.The tapestry depi
ting the 
ourtly virtue of Liesse (Joy, Mirth) asso
iates Joy with Hear-ing. Why is Liesse immobilized, attentive to her musi
al isntrument, rather than dan
ingthe 
arole, as she does in the Roman de la Rose? The soul must rise above what is givenpassively to natural sense and learn to grasp \in a more abstra
t manner the rules ofarts and s
ien
es"{ or so at least Jean Gerson argued, 
onvin
ed that the art of musi
,above all other arts, promotes sublimation.15 Liesse must fo
us her attention on bothprodu
ing and hearing the musi
 of the spheres { the divine logos that pervades 
reationbut remains inaudible until human artistry labors to intervene.In dis
ussing 
ontemplative theology, Jean Gerson explains that Meditatio and musi
are analogous. Both meditation and musi
 strive to \regulate and 
alm bestial appetites"by developing a s
ien
e of limits, whi
h brings raw impulses, sounds, 
olors and gesturesunder the rule of rational 
omposition.16 A

ording to Gerson, Orpheus represents thepower of Meditation. Orpheus 
harms brute instin
ts with his lyre and strives, by meansof musi
, to res
ue the intelle
t (Eurydi
e) from the 
aptivating underworld of profanesensualism.17 Eurydi
e, in turn, is \the fa
ulty of intelle
t that is given to human beingsfor the purpose of 
ontemplating higher things."18 Without Orpheus's lyre 
alling it torational joy, the intelle
t would wander forever among profane pleasures.The fo
us of the tapestry depi
ting Hearing is Liesse's marvelous 
on
entration, whi
hspreads out to the garden and its inhabitants. Fox and hound refrain from tormenting anearby rabbit. The lion is appeased, its jaws 
losed, its eyes bewildered by an unfamiliarexperien
e. The uni
orn is bathed in musi
 as though in baptismal waves. The Lady'sharmonium, signi�
antly, serves now as a means to 
onne
t, even to re
on
ile, our two15See Joy
e L. Irwin, \The Mysti
al Musi
 of Jean Gerson," Early Musi
 History, Vol. 1 (1981), pp. 187{201; and Jean Gerson, Sur la Th�eology mystique, ed. Mar
 Vial (Paris: Vrin, 2008) p. 140: \intelligentesabstra
tius regulas artium et s
ientiarum."16See Jean Gerson, Sur la th�eologie mystique, p. 122.17Jean Gerson, Sur la th�eologie mystique, p. 122.18Ibid: \A

omodatius Euridi
em a

ipiamus vim intelle
tualem datam homini ad 
onsiderationemsupernorum." 4



warring opposites, lion and uni
orn, telluri
 energy and abstra
t purity, appetite andreason, matter and spirit. Liesse, transformed into Gersonian Meditatio, uplifts all of
reation. The maidservant assists Meditatio by taking 
harge of the me
hani
al aspe
tsof the instrument { perhaps alluding to philosophy's role as helpmate to theology. Byextension, Liesse, profane joy, assists Meditatio by imbuing rational e�ort with a solemnbut deep joy. Sight.The mind is now suÆ
iently pure to see. Spe
ulative theology, Gerson explains, as-
ends through three 
onse
utive steps. It starts with rational self{dis
overy (
ogitatio),develops through the e�ort of fo
used meditation (meditatio) and 
ulminates in 
ontem-plation (
ontemplatio).19 Symboli
ally, the Lady is seated, hosting the uni
orn on her lapand holding a mirror up to it. At a �rst level, she represents Oiseuse, Idleness, who invitesthe poet into the Pleasure Garden. But our Lady is Oiseuse of a more spiritual sort thanthe 
ourtly �gure of the Roman de la Rose and will usher the soul into a higher garden.Contemplation, Gerson explains, is a \high mountain" where the intelle
t, soaring abovethe earthly senses, sees all things in perspe
tive.20 No longer in need of dis
ursive reason(the maidservant), the soul re
overs its perfe
t sight. The uni
orn 
ontentedly rests itsfront legs on the Lady's lap and smiles at its own re
e
tion in the Lady's mirror, symbolof the intelle
t's purity but also of its immediate re
exivity.21Contemplation thus a
hieves a �rst type of hospitality. The intelle
t is host: Truth isguest, begging to enter. By means of pure intelligen
e, the intelle
t immediately intuits�rst axioms and thus the seeds of s
ien
e. Why, then, is Oiseuse, transformed intoContemplatio, forlorn? The pure intelle
t sees itself in her mirror, but she herself 
annotsee it, as though robbed of her own insight. What is lured \opti
ally" into the intelle
t'shospitality is only an intentional obje
t, the idea of God, the image of God, not God.Contemplatio re
ognizes the ultimate vanity of her spe
ulative e�ort, the futility of apurely intelle
tual 
ognition. Her a
hievement is real { she sees not with the 
eshly eyebut with the mind's timeless eye { but her grasp of �rst truths leaves her sterile, separate,alone with simula
ra. A

ording to Gerson, the 
hief bene�t of 
ontemplative theologyis to dis
lose that the mind's \
apture" of pure Truth leaves the soul in�nitely distantfrom God. The sterility of s
ien
e reveals God's absen
e. Voluptas, happiness, is not19See Jean Gerson, Sur la th�eology mystique, 128.20Jean Gerson, Sur la th�eology mystique, 128; \Pro 
uius manudu
tione palpabili ymaginemur, 
onfor-miter ad divinum Augustinum in suo De Trinitate, quod sit aliquis supra montem ex
elsum valde ad 
uius
a
umen neque venti neque nubes attingant, si
ut de Olympo narrat Aristotiles." ( \Let us imagine, inorder to guide ourselves palpably, someone situated in a very high mountain, where neither winds nor
louds rea
h, as in the 
ase of Olympus a

ording to Aristotle.")21For the mirror as a symbol of 
ontemplation, see Jean Gerson, Sur la th�eologie mystique, p. 108.5



in Contemplatio's garden. Contemplating Truth in the mirror of pure intelligen
e leavesthe soul dis
onsolate. From now on, the soul will set knowledge aside and turn to the\irrational wisdom and folly" of the heart.22The perfume of 
owers.The three remaining tapestries outline, symmetri
ally, the three main steps of mysti
altheology. Mysti
al theology starts with amorous desire, develops through morti�
ationand 
ulminates in e
stati
 love.23 On
e again, we will see that three 
ourtly virtues aretransformed into three spiritual virtues. A

ording to Gerson, while spe
ulative theologydepends on the intelle
t and seeks Truth, mysti
al theology depends on the a�e
t and seeksto know God experientially. Mysti
al theology, Gerson says, is as superior to spe
ulativetheology as the will is superior to the intelle
t and as Charity is superior to Faith.24 Andalthough mysti
al theology is higher than spe
ulative theology and provides the supremeand most perfe
t konwledge of God, mysti
al theology is not the ex
lusive prerogativeof monks and do
tores but is a

essible to all equally, 
alling laymen and women toperfe
tion.25The tapestry that depi
ts the 
ourtly virtue of Biaut�e asso
iates beauty, not simplywith 
owers as in the Roman de la Rose, but with the perfume of 
owers and with the senseof Smell. To the XVth 
entury viewer, perfume symbolized what is made volatile andmore intense by heat, radiating outward as a spiritualized substan
e. As Gerson explains,as long as the soul remains 
ontained in itself, 
on�ned by the intelle
t to its 
ognitions,the soul remains 
old, isolated, sterile. But when 
elestial rays a
t on it, love is kindled,and the soul starts to jubilate and exult.26 Al
hemi
ally speaking, love \volatilizes" thesoul. Through the impulse of love, the soul leaves itself and expands outward, \as thoughdan
ing and 
uttering."27 To explain the e�e
ts of amorous desire, Gerson appeals to thephysiologi
al e�e
ts of sensory delight: the fa
ulty of sense \abandons itself to a pleasantsensation and strives to �nd the desired obje
t in order to melt into it, transport itself22See Jean Gerson, Sur la th�eologie mystique, 148: \Theologia misti
a est irrationalis et amens, et slutlasapientia."23See Jean Gerson, Sur la th�eologie mystique, 140{3.24See Jean Gerson, Sur la th�eologie mystique, p. 144: \perfe
tior quam theologia symboli
a, si
ut dile
tioperfe
tior est 
ognitione, et voluntas intelle
tu, et 
aritas �de."25See Jean Gerson, Sur la Th�eologie mystique, p. 157: \Quoniam theologia misti
a, li
et sit supremaatque perfe
tissima notita, ipsa tamen potest haberi a quolibet �deli, etiam si sit mulieri
ula vel ydiota."26See Jean Gerson, Sur la th�eologie mystique, p. 152: \Si
 mens nondum amore 
ales
ens intra seipsamse 
ontinet, sed spiritu fervoris amore 
on
epto, supergreditur quodammodo smetipsam, quasi extra sesaltitans atque volitans." (\Thus when the soul is not yet heated by love, it remains 
ontained in itself;but when the spirit of fervor is born from love, the soul ex
eeds itself, as it were, as though dan
ing and
uttering outside of itself."27See Ibid: \saltitans atque volens." 6



to it, unite with it, penetrate inside it."28 In the spe
ial 
ase of perfume, there is nomaterial obje
t to terminate sensorial desire, sin
e perfume exists pre
isely as emanation.Perfume thus symbolizes amorous desire that 
annot quen
h itself by its own e�ort butmust re
eive grati�
ation as a free gift.In the Roman de la Rose, Beauty weaves garments of 
owers for her spe
ial friend,Love. By asso
iating Biaut�e with the perfume that emanates from 
owers, the tapestryimplies that the soul's kindled 
apa
ity to delight in the invisible radian
e of God's hand-iwork makes it, in turn, delightful to God. As Gerson puts it, \mysti
al theology is thesoul's expansion towards God through amorous desire."29 Just as perfume is a 
ower'squintessen
e, so the soul's amorous desire is metaphori
ally the soul's perfume, expandingupward to God like in
ense. While a monkey sitting on a bare wood ben
h vainly sni�sa stolen 
ower, Biaut�e no longer desires 
ourtly love but Love Eternal, symbolized by the
rown she 
omposes { a dis
rete hommage to the weavers of mille 
eurs who have madeher appear by desiring desire, anonymous lovers of paradise.Tou
hIf perfume symbolizes the soul's amorous desire and outward expansion towards God,spiritual Tou
h is the mysti
al sense par ex
ellen
e, rea
hed after a long journey of spiritualpenan
e. The Lady, 
rowned with a royal diadem and dressed in a dark robe, representsRi
hesse. As Bruel remarks, Ri
hesse wears a large es
arbou
le, whi
h shines in the night,and her dress is adorned with pre
ious stones reputed to have healing properties, knownas �epreuves, meaning \trials."30 In 
ourtly terms, Ri
hesse signi�es that 
ourtly love is theheart's 
ure and the heart's royal treasure, 
ompared to whi
h everything else is dross.Analogously, but at a higher level, spiritual Ri
hesse signi�es that love of God is theheart's royal treasure, 
ompared to whi
h everything else is dross.31 Spiritual Ri
hessethus 
oin
ides with the healing power of 
ontrition, beyond amorous desire, and is noneother than perfe
t Morti�
ation. Morti�
ation not only 
rowns but annoints the soul,abolishing the distan
e between earth and heaven. Through morti�
ation of the senses,Gerson argues, love that unites the soul with God be
omes a

essible to the least amongthe faithful.3228Jean Gerson, Sur la th�eologie mystique, p. 150: \Ho
 modo sensualitas aliquando se quasi 
apiens etse deserens, tota nititur in rem desideratam se e�undere, se transferre, se unire, ymmo illam penitus quasiintrorsus penetrare."29Jean Gerson, Sur la th�eologie mystique, p. 146; \Theologia misti
a est extensio animi in Deum, peramoris desiderium."30See M.{E. Bruel, \Les tapisseries de la Dame �a la Li
orne, pp. 221{222.31See Jean gerson, Sur la th�eologie mystique, 210: \Quietatur anima in Deo atque stabilitur, possidensin eo omnia 
eteraque 
ontempens atque parvipendens."32Jean Gerson, Sur la th�eologie mystique, p. 158: \Simpli
es, qui quidem �dem habent, possunt ex ea7



Spiritual Ri
hesse stands very straight, very vigilant, �xed and trans�xed, \hierar
hi-
al." In the ba
kground, brute 
reation is bridled, 
hained and sha
kled. A triple axismundi now 
onne
ts time and eternity, bridging worlds. The lion's energeti
 
ourage isno longer needed: the soul is healed, vi
torious over earthly tou
h. Spiritual Ri
hesse�rmly grasps the Le Viste standard that grows out of the island like a tree and withthe other deli
ately takes hold of the Uni
orn's horn { symboli
 of the purity that nowprote
ts the soul against the poison of profane wealth. The magi
 amulet of the hornmysteriously tou
hes the Lady's hand ba
k, 
ommuni
ating its power but also signifyingthat the Le Viste family prospers only through God's gra
e \whi
h tou
hes the soul." Theuni
orn's gaze is �xed a�e
tionately on Lady Morti�
ation, who gazes beyond the 
on�nesof spa
e, to a point at in�nity. Mysti
al theology, Gerson explains, is \an upward motion,an uplifting that guides the soul to God through a fervent and pure love."33 Mysti
altheology \guides us beyond the troubled sea of sensory desires and sets us on the �rmshore of eternity, where we are stabilized forever in God."34 In XVth 
entury al
hemy,the long{awaited moment of \�xation," when spirit and matter are permanently united,heralds the �nal metamorphosis, the point of no return and the imminent emergen
e ofthe philosopher's stone. The soul's sixth sense.The sixth panel, denominated by the ins
ription �A Mon Seul D�esir, depi
ts, as Bruelargues, the 
ourtly virtue of Largesse (Liberality). Sin
e, however, the �ve previous
ourtly virtues have ea
h been expli
itly 
oupled with a sense fa
ulty in order to bespiritualized, might Largesse not lead us to a Sixth Sense? To start, the Lady is notarbitrarily \plastered" in front of the magni�
ent night{blue pavillion, as Bruel suggests,but mysteriously poised to enter it. Lion and uni
orn now 
ooperate to hold the foldsof the pavillion open. The pavillion streams with mysterious gold symbols, whi
h havebeen variously interpreted: are they gold tears (alluding to the Virgin)? Or tongues of�re (referring to language)? Are they meant to evoke Danae's gold rain (alluding tomarriage)? Do they suggest synderesis, the s
intilla of divine love that shines in thedarkness of postlapsarian matter? Or do they symbolize the al
hemist's potable gold,itself symboli
 of heavenly manna?The pavillion 
arves out an inner spa
e within the island, inspiring Mi
hel Serres tointerpret it as suggesting a sixth \internal" sense. The Lady, however, hardly appears to
onsurgere ad unitivum amorem 
um Deo. Quomodo si
? Nempe per fortem 
ontritionem morti�
ativamsensualitatis."33Jean Gerson, Sur la th�eologie mystique, p. 146; \Theologia misti
a est motio anagogi
a, ho
 est sursumdu
tiva in Deum, per amorem fervidum et purum."34Jean Gerson, Th�eologie mystique, 168; \Per theologiam misti
am sumus in Deo, ho
 est in eo stabilimuret a mari turbido sensualium desiderorium ad litus solidum eternitatis addu
itur.8



be plunged in regret, as Serres's interpretation requires. Moreover, if she regrets givingaway her jewels, how is she a �gure of Largesse? In the 
ourtly ethos of the Roman de laRose, Liberality is the opposite of avari
e. Liberality is the distin
tive hallmark of 
ourtlylove sin
e, as the Fren
h adage says, Qui aime ne 
ompte pas. Courtly lovers give oneanother \everything," they \ex
hange hearts." Courtly Largesse thus mysteriously hintsat a more absolute and �nal gift of self.Our Lady does not seem to be giving her ne
kla
e away so mu
h as dis
arding it.Her gesture of self{divestiture transforms 
ourtly Liberality into the mysti
al virtue ofPur Amour { pure love that seeks no reward. Gerson explains that, unlike 
ontemplativetheology, whi
h leaves the soul unful�lled, mysti
al theology \ravishes and satis�es."Mysti
al theology is \an experiential knowledge of God through the embra
e of unitivelove."35 Pure love, he explains further, \suÆ
es to itself and seeks nothing ex
ept to love:"ne
 aliud preter amare querit.36 As a �gure of Pur Amour on the threshold of e
stasy, ourLady represents a paradox: her sole desire is to trans
end desire that is hers. How 
an shewill not to will? Thus she symboli
ally dis
ards her ne
kla
e, symboli
 of the self{volitionthat has be
ome as super
uous and burdensome to her as earlier her intelle
t. Both theLady and her maidservant are now dressed in red, the 
olor of the perfe
t Charity. PurAmour seeks nothing and has nothing of its own with whi
h to seek.In order to help us pi
ture the e
stati
 union that brings mysti
al theology to its
ulmination, Gerson, like earlier tea
hers, evokes al
hemy. Just as �re separates what isspiritual from gross matter, God's \vivifying" love preserves whatever in us is spiritual anddivine, leaving foreign substan
es and impediments behind.37 The soul, \thus assimilatedto God and qualitatively transformed by love, in turn transforms the body and givesit its own spiritual properties." Thus the body's own properties are abandoned or madeinoperative.38 Made weightless by love and sel
ess by gra
e, the soul begins to re
over itsethereal body and spiritual senses.What, then, is the Sixth sense? Is it synderesis, whi
h, in Augustine's words, 
ited byGerson, is the soul's weight, pondus meum amor meus?39 In numerous passages, Gersonidenti�es the soul's amorous desire, 
ontrition and then unitive love with the soul's highestsense, synderesis.40 But if synderesis is the soul's in
lination to seek God and thus thesoul's sense of its own exile, synderesis must in some sense vanish, or be transformed, when35See Jean Gerson, Sur la th�eologie mystique, p. 146.36Jean Gerson, Sur la th�eologie mystique, p. 180.37Jean Gerson, Sur la th�eologie mystique, 202{205.38Jean Gerson, Sur la th�eology mystique, p. 204. Emphasis added.39See Mar
 Vial, \Th�eologie mystique et suynd�er�ese 
hez Jean Gerson," in Vers la Contemplation, ed.Christian Trottman (Paris: Honor�e Champion, 2007).40See Mar
 Vial, \Th�eologie mystique et synd�er�ese 
hez Jean Gerson," in Christian Trottmann ed., Versla Contemplation (Paris: Champion, 2007) pp. 215{232, espe
ially pp. 217{225.9



the e
stati
 soul �nds its rest in God's embra
e. When the soul is puri�ed, illuminated andtested, Gerson explains, \nothing prevents it from being transported by love to the Onewho is wholly desirable and lovable { totaliter desiderabilem et totum amabilem." Whenthe soul is 
onjoined and united with God, Gerson pursues, \it embra
es its supremeGood, its 
enter, its destination and perfe
tion. What else 
ould it possibly need? Whatelse 
ould it desire?"41The Lady stands poised to enter into a \luminous darkness," whi
h already frames herfa
e like a halo. Her gaze is fo
ussed nowhere in this world. Stripped of her own self{will,her throat bare, Pur Amour has no resour
es left of her own and now depends wholly onGod's hospitality. A

ording to Gerson, e
stati
 love is perfe
t prayer, whi
h raises thesoul \beyond desire" (supra desiderium).42 Perfe
t prayer \�nds all that it seeks." Whenperfe
t prayer \kno
ks at the door, the door opens." Perfe
t prayer 
annot be sel�sh sin
eself{volition is dis
arded and tirelessly 
omes to the aid of selves in need, \feeding notjust one or two individuals but the whole mysti
al body with a maternal benevolen
e."And like a beggar who is always supremely wel
ome, perfe
t prayer is never refused butobtains spiritual 
onsolations inexhaustibly for all of 
reation.43 The sixth sense is thusthe sense that emerges beyond synderesis, in the radi
al sel
essness of e
stati
 prayer,namely the sense that, for God, \all things are possible."44Ba
k in the garden, the lapdog stares grimly at the viewer, per
hed on a silk 
ushionthat hides a plain wood ben
h. Its jewelled 
ollar is gone. Mi
hel Serres is right thatRegret is not absent from the s
ene, but it is the lapdog's regret that haunts the pleasuregarden, not Pur Amour's, who has dis
arded all possibility of regret along with self{volition. What have you done, the lapdog asks reproa
hfully, with 
ourtly love? Amidstthe mille 
eurs, the birds of paradise, the trees, the ri
h bro
ades, the �re of the lion,the radian
e of the uni
orn, the lapdog is now a �gure of the soul's exile, stu
k withits body, its hope of reward, its inadequate �delity and its �ve narrow senses. Profanevirtues 
atter us, but they pass through us, like a dream, leaving no tra
e { until thesoul is moved to dis
over the 
ountry that will be shown to it. Where it will be a beggar,a guest, re
eiving everything. To Jean le Viste and to the Master of the Cluny 
y
le, Imyself am the unwanted stranger, the lapdog of illusions, whom God has little reason tolove or wel
ome.41See Jean Gerson, Theology mystique, 206: quid ergo aliud ipsa requireret, aut ad quid aliud ulteriusinhiaret?42Jean Gerson, Sur la th�eologie mystique, p. 212.43Jean Gerson, Sur la th�eologie mystique, p. 219.44Thus Jean Gerson, in his last writings, sought to supersede synderesis with the diea that e
stati
 loveinvolves the whole essen
e of the soul, lifted by gra
e. See Mar
 Vial, \Th`'eologie mystique et Synd�er�ese
hez Jean Geerson," pp. 229{232. 10


