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302 The Crisis of Christology in Assessing Our Life in Chrise

this perspective, suffering and hardships bave always b'een part (:1f. GO.d’s
to help man “come to an awareness of hlms.elf and hl‘S proliccir ignity
thereby detach himself from the material things of‘ thlS. e that keep
from God. This perspective has the benefit of mal‘ntammg t'he conne
between original sin and the experience of physical suffering and

CHAPTER 13

“NO ONE KNOWS WHO DOES NOT
FIRST TASTE”

always been part of earthly reality, allowed by Go‘d in 'OITdC; o make
for love. To recast Maximus’s insight along Ratmfxgcn.alml ines, one.
say that God created a world with suffering not primarily in view of sin by

in vi ve.
rathler: lcr}lmv t:c::i,o <f)1110r knowledge of the events that trar'lspired at the. orij
human history is limited. Yet, thankfully, the most 1xT1portam. thi
our human nature is something we do in fact l‘mow with certainty:
crucified and risen Jesus is the true and definitive Adam who reve;?.l
himself, and that we will therefore find ourselves (?nl?r througha 51'ncg -
of self in union with our Lord’s kenosis. Seen in t.hlS llght, the very imj
tion of our evolving world with all the suffering IF cntaxlsdafi)rdsb us
the opportunity to become ever more like Chrlst—an- t cn; yh
God. No matter where each of us comes dqwn on thc? issue o vlvd
man suffering and death would have been part of a smless'worh d,
is that this essay has cast fresh light on this profound relat.m;s 1;;1
suffering and love and on what the New Adam has to do with itall.

The Spiritual Senses in Aquinas’s Christology

Gerald P. Boersma

ge of divine realities by way of experience or connaturality is an
t feature of St. Thomas’s religious epistemology. This theme is par-
prominent in two contexts: first, in the discussion of the invisible
of Son and Spirit to the soul of the believer, and second, in the dis-
of wisdom and understanding that are the gifts of the Holy Spirit. In
texts, Thomas draws especially on the language of zaste and touch to
culate how the spiritual senses operate with respect to apprehending the

God. After briefly surveying the category of experiential knowl-
crated by the invisible missions and the gifts of wisdom and under-
I argue that the spiritual senses are an extension of St. Thomas’s
dlogy. The spiritual senses express the experiential movements—es-
f taste and touch—that belong to the saint as a member of Christ’s

al body.

EXPERIENTIAL KNOWLEDGE AND THE
INVISIBLE MISSIONS

tary on the Sentences, Aquinas contrasts speculative knowl-
with the experiential knowledge of God generated in the soul
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that is the terminus of the invisible missions: “Each of them (Son or §p
is sent when he is known. This is to be understood as not only a specula
knowledge (cognitione speculativa), but also a knowing that has a certa
periential character (quodammodo experimentalis). This is shown by wh
lows: ‘[known] and perceived,’ ([cognoscitur] atque percipitur) which sug
an experience propetly speaking (proprie experientiam) in the gift posses
The origin of the phrase “known and perceived” (cognoscitur arque pergy
tur) is the fourth book of Augustine’s De Trinitate and is the wellspring
considerable medieval commentary.” Peter Lombard suggests that the
can doctor hereby distinguishes two ways the Son is “sent™ he is “knoy
(cognoscitur) when he is sent in the flesh in the Incarnation (i.e., a
mission), and he is “perceived” (percipitur) in the souls of the just whi
is experienced in love (i.e., an invisible mission). Subsequent commen
Lombard’s Sentences gave considerable attention to the Augustinian
“known and perceived” (cognoscitur atque percipitur) as articulating e
tinction between the visible and invisible divine missions.” In the sub
distinction in the Scriptum, Thomas maintains, “In the invisible mi
the Holy Spirit, grace overflows into the soul on account of the fullne
divine love. And through that effect of grace, the experiential know
this divine person is received by one to whom this mission is made (o
illius personae dininae experimentalis ab ipso cui fit missio).”* 4
To what degree is this experiential knowing intellectual? ThE
much-debated question. Some commentators hold that Thomas i
wholly emotional, nondiscursive, noncognitive type of knowing, Ot
a thoroughly intellectualist vector to experimentalis cognitio. 1% '

his question later. Regardless, it is clear that for Thomas
he divine persons in the soul of the just effects a new ty, e of uniti
natural knowledge of God that is experiential. In the Df)mi i mt’we Y
ion of the divine missions in the Summa (ST'1,q. 43), he ar. mca}I: e
is sent “not in accordance with every and any kind of ,intellegcltlte;lt atft he
,but according to the intellectual illumination, which breaks f phe i
cction of love.” Drawing once again on the much-discussed (:tt con
Augustine, Thomas remarks, “Thus Augustine plainly says: fcllb:, ; UOI'i
o, whenever He is known and perceived (cognoscitur atque CI.‘Ci it o)ﬂbu
yone. Now perception implies a certain experimental knowfl)ed 5 (ezr 1
lem ... notitiam); and this is properly called wisdom (mpz’eitz' )Per'l-
sweet knowledge (sapida scientia).” Tasting, savoring, and re;li;}?iillgt

werbs Thomas
e ve iy mas uses to expresses the connatural or experiential knowl-
geof God given to the saint in the invisible missions

the indwelling

3

EXPERIENTIAL KNOWLEDGE
AND THE GIFTS OF WISDOM
AND UNDERSTANDING

ond context i
fGtc;(t' in .whlch Thomas addresses experiential or connatural
. Cg; of God is his discussion of the gifts of wisdom and understand
In C résFlaE maturity, the distinct and radical union of God and the
] . . .
E e dm aptism manifests itself through the gifts and virtues. The
St tradition identifies thes i i .
¢ as habits; that is, the gi i
i ; » the gifts and virtu,
Ehc dl . . . . . CS ar_
vine life insinuated in the intellectual and moral fiber of the

1. In I Sent.d. 15, 2.3, q. 5, expos. expositio secundae partis textus (translation mine). The lif
i e 1 e Of God b «
ccomes “connatural” to the saint. The intel-

2. Augustine, Triz 4.28 (trans. Edmund Hill): “[ The Word] is precisely sent to anyo 3
known and perceived (cognoscitur atque percipitur) by him, as far as he can be perceived
the capacity of a rational soul either making progress toward God or already made perfect|
che Son of God is not said to be sent in the very fact that he is born of the Father, bute! he
that the Word made flesh showed himself to this world; about this fact he says, I we
Father and came into this world (Jo 16:28). Or else he is sent in the fact chat he is pete
someone’s mind, as it says, Send ber to be with me and labor with me (Wis 9:10). That he s b
that he is from eternity to eternity—he is zhe brightness of eternal light (Wis 7:26). But that
means that he is known by somebody in time.” I

3. Cf. John F. Dedek, “Quasi experimentalis cognitio: A Historical Approach to
St. Thomas,” Theological Studies 22, (1961): 357-90.

4.InISent.d.16,2.2,q.1, co. (translation minc).

-43,2.5, ad 2. All quotations fi
rom the Summa Theologs,
. A . giae are from the i
: English Dominican Province (New York: Benziger, 1948) Franclation by the
- 43, G- 5, ad 2: Et ideo signanter dicit Augustinus g
) N .
“quc percipitur, perceptio enim experimentalem quanda
444, quasi sapida scientia. Ber i
. Bernard McGinn notes, “Th i
o scen es, " Thomas, like most medieval think.
4 scientia, that is, knowled i T j el
A, ledge thar ‘tastes’ its object, rather than merely
- y-" " Contemplatio Sapientialis* Thomas Aquinas’ i
ey’ “Co . : as Aquinas’s Contribution
g eotogicae Lovanienses 95 (2019): 327.
ominican Francisco Marin-Sola,

uod filins mittitur, cum a quoguam
7m notitiam significat. Et haec proprie

in The Homogeneous Evolution of Catholic Dog-
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lectual gifts of wisdom and understanding allow for a new sense (ac
touch) for divine truth that is principally not speculative but affectiye®

Three texts from the Summa demonstrate the connection between ¢
intellectual gifts and connatural knowledge of divine truth.’ First,
dressing the nature of sacra doctrina (ST1, q. 1, a. 6), Thomas distin.g
two ways according to which wisdom renders judgment: by inclination
modum inclinationis) and by cognition (per modum cognitionis), Th
quotes Dionysius, whose mentor Hierotheus was “taught not by mere
ing, but by experience of divine things (patiens divina).”*® Second, i
question on wisdom (ST II-11, g. 45), Thomas contends, “It belongs
wisdom that is an intellectual virtue to pronounce right judgment abo
vine things after reason has made its inquiry (ex rationis inquisitione), b
belongs to wisdom as a gift of the Holy Ghost to judge aright about the
account of connaturality (quandam connaturalitatem) with them”™

ed to the Lord, is one spirit.”** Finally, in ST IL-IL q. 97, a. 2, ad 2, we

is a twofold knowledge of God’s goodness or will. One is speculative (specu-
) ... the other knowledge of God’s will or goodness is affective or exper-
al (affectiva seu experimentalis) and thereby a man experiences in himself
ste of God’s sweetness, and complacency in God’s will (experitur in seipso
ym divinae dulcedinis et complacentiam divinae voluntatis), as Dionysius says
ierotheos (Div. Nom. ii) that “he learnt divine things through experience (ex
passione) of them.” It is in this way that we are told to prove God’s will, and to
y His sweetness ( gustemus eius suavz'tatem).“

entical quotation from Dionysius in all three texts from the Summa
erscores both the immediacy of experiential or connatural knowledge
the soul’s passivity to such knowledge.”” Connatural knowledge is af-
ve knowledge of God, which belongs to the saint who “experiences in
If the taste of God’s sweetness.”* The saint has become morally and
ctually acclimatized to divine things through experience and has de-
d new spiritual senses to savor the things of God."”

Thomas advances the same quotation from Dionysius: “Hierotheus i
in Divine things, for he not only learns, but also experiences Divine
(patiens divina).”** Divine caritas obtains this unique, connatural wi
“Now this sympathy or connaturality for Divine things is the result o
ity, which unites us to God, according.to 1 Corinthians 6:17: ‘He w BT g 45,2, 2.

14.ST1I-IL q. 97,a.2,ad 2. ]

Thomas’s most extensive discussion of Dionysius’s description of his master Hierotheus “suf-
divine things” is (unsurprisingly) in the Commentary on the Divine Names, which I treat below
.2, lect. 4, nos. 189-92). Bernhard Blankenhorn’s masterful study The Mystery of Union with
ashington, DC: Catholic University of America Press, 2015) considers the Dionysian features
as’s account of union with God. Blankenhorn points out that Eriugena’s Latin translation of
sius is the source of not only Gallus’s “affective” interpretation, but also of the interpretation
b Albert and Aquinas. Eriugena translates Hierotheus’s experience of “not only learning but suf-
ivine things” as “not only learning bur also an affection for divine things (affectus divina)” (42).
The seventeenth-century Dominican John of St. Thomas, in The Gifis of the Holy Spirit, trans.
tic Hughes (New York: Sheed and Ward, 1951), 4.4, offers what is perhaps the most trenchant
ent of connatural knowledge of divine truth realized through the gifts of wisdom and under-
eaccents the saint’s distinct union with God as the wellspring of this wisdom:

ma, trans. Antonio T. Pifion (Manilla: Santo Tomas University Press, 1988), describes how connats
knowledge becomes a habit, i.e., a new sensing nature:

That faich, that grace, that charity, those virtues, those gifts—especially the gifts of wisdom,
understanding, and knowledge—are objective supernatural realities, second natures, gral
onto what in modern parlance would be called the subconscious of our being. By means ¢
them we are able to perceive, judge, and develop connaturally, intuitively, through co
quasi experimentally, many supernatural truths which the speculative theologian comes ¢
know only through science, as a conclusion, through study, through laborious reasoning,

.

8. ST1I-1L, q. 162, a. 3, ad 1: “Knowledge of truth is twofold. One is purely speculative ... the
knowledge of truth is affective.” Although the discussion of connatural knowledge is most exp
Thomas’s theology of the gifts of the Holy Spirit, the broader category of “affective knowing" €
undergirds his theology of the virtues and emotions. See Thomas Ryan, “Revisiting Affect
edge and Connaturality in Aquinas,” Theological Studies 66 (2005): 49—68.

9. An important locus for Thomas’s treatment of connatural knowledge through the
dom is the early sentence commentary (In I Sent. d. 34-36). Here Thomas also identifies t
with God through charity as the cause of a supernatural wisdom that involves a “caste of exf
(In III Sent. d. 34,q. 1, 2. 2, 2¢).

10.571,q.1,2.6,ad 3.

. STII-IL, q. 45, . 2.

12. STII-I1, q. 45, a. 2; translation altered.

4 [the gift of wisdom] judgment is unique, proceeding from a special impulse, by which the
d is elevated to judge with promptitude, and by which the soul is united and subjected
od from a connaturality and experience of divine things.... The gift of wisdom does not
¢ from any knowledge derived from study and reasoning about causes or even by a light
ch manifests them in themselves. It judges from a connaturality and union with the su-
ne cause which is possessed as it were through experience. (12 4-25)

f St. Thomas underscores the immediacy and intimacy of connatural knowledge given
ifts of wisdom and understanding, This immediacy is also the emphasis in St. Thomas’s
ine, for which reason the spiritual senses—especially touch and taste—play such a decisive role
“count of the intellectual gifts.

BCEST 1111, q. 2.4, a. 1x: “For just as the sense of taste judges flavors according to its own dis-
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wirit. It is important to note that the spiritual senses are not reserved to
piritual elite—say, mystics—but are part and parcel of the new life be-
towed in baptism.”°

" [t is axiomatic for Thomas that the soul receives knowledge of sensible
lities through the physical senses in an experiential mode.”* A parallel
emology operates with respect to divine truth. The spiritual senses per-
wive the things of God in an experiential manner. Just as our natural life is
gipped with physical senses to apprehend the material quiddity of sensible
ities, so, in an analogous fashion, the supernatural life given in baptism is
pped with spiritual senses to apprehend divine realities.

THE CORPUS MYSTICUM
AND THE SPIRITUAL SENSES

Experiential or connatural knowledge is not simply a heightene?d spirity
sensitivity, some type of unique spiritual superpower. The recurring em
sis in Thomas’s treatment of the invisible missions and the gifts of the
Spirit falls on the participatory character of this connatl.lral knowledge
formal cause of the spiritual senses is the saint’s union with God, whereb
experientially discerns divine things in participation w,1th C.hnst the
as a member of his mystical body."® Although Thomas’s entire corpus can
tains only approximately fifteen explicit references to the “spiritual se
the bulk of those are found in discussion of Christ’s mystical body."”
The efficient cause of the spiritual senses is baptism, which comm
cates a new spiritual life along with the attendant spiritual sensesiiy
life. The baptized are united to God and incorporated into Christ’s my :
body. The gift of divine filiation given in baptism allows 'the soul to b.c
the terminus of the invisible missions and bestows the gifts of the Spi r'
cording to which the soul is moved with docility to the promptings of the

0. Admitredly, the spiritual senses of some are more “artuned” to the things of God than others.
as’s treatment of folly (seultitia) (STII-L, q. 46) isan important locus for discussion of the spiri-
senses. Folly dulls the spiritual senises and, in its extreme, metastasizes into fatuity, which denotes
fmirc privation of the spiritual sense” (ST II-1L, q. 46, a. 1). Thomas describes folly as the loss of

sapor for divine things and develops the etymology provided by Isadore of Seville (Etymologia-
bri X, 10 [PL 82.393C]):

For “sapiens” [wise] as Isidore says (Ezym. x) “is so named from sapor [savor], because just as
the taste is quick to distinguish between savors of meats, so is a wise man in discerning things
and causes.” Wherefore it is manifest that “folly” is opposed to “wisdom” as its contrary,
le “fatuity” is opposed to it as a pure negation: since the fatuous man lacks the sense of
dgment, while the fool has the sense, though dulled, whereas the wise man has the sense
cute and penetrating. (ST I1-I1, q. 46,a.1,¢)

ceping with Thomas’s general epistemology, wisdom is ordered to judgment; wisdom is the
of discretion and sense” (STIL-1L, q. 46, a. 1, ad 2). Folly, its contrary, “denotes dullness of sense
g and chiefly as regards the highest cause, which is the last end and the sovereign good” (ST
6, a. 2, c). Folly may cicher be a natural deficiency or can be the result of sin. The spiritual
the person who has plunged himself into earthly things have become so dull that they are
incapable of perceiving divine things. They are condemned by the verdict of the Apostle Paul:
sual man perceiveth not the things that are of the Spirit of God,” [1 Cor 2:14] even as sweet
have no savor for a man whose taste is infected with an evil humor: and such like folly is a sin”
q. 46, 2. 2). Acute spiritual senses render perceptive judgments with respect to good and evil;
d “savor” describe the operation of this intuitive sense of wisdom.
Commentary on Job offers a similar example. Commenting on Job 12:11 (“Does not the ear
rords when it hears them, and when the palate relishes the taste of food, does it not discrimi-
here is wisdom in the ancients and prudence comes with advanced age”), Thomas remarks that
nae e - ] s in Westa and prudence are required to judge what the senses deliver. This involves experience, however,
. ocuvre: “Thomas Aquinas. klln z?é SPZ;:_itzdi_sgzna{,fggjgziio:;press, 2 fence is obrained only with time (“advanced age”). Hearing and tasting designate two types
anity, ed. Paul Gavnlyl.lk and SarahICoa ey \am | fg ’ rious forms of sensus spiritwal ential knowledge. Hearing, which is the “most teachable of all the senses,” is correlated with
lemma search in the “Library of Latin Texts .(BYCE-OhS) o ately twenty-five referenc i and regulates the contemplative life. Taste, which has to do with food and the necessities of
the pauciry of Th?mas’s CLcatmENE of t}}c to? b OQ;J:}:E f ;Zz)‘j:zr'lor) t)l"lc majority concern the trelated to prudence and regulates the active life. Thomas concludes, “From the judgment
of sensus spiritualis (aAnd cighteen tohv ar;o; - at here but that };ave bearing on the doctri’ enses, he shows the value of experience in both speculative things and practical things.”
interpretation offSc}::qptmie.. Tﬁi‘;z g‘;’;H :1) r;o: t:ec. In Il Sent. d. 13, 2. 2, q. 3, 0bj. 25 In IV Se tary on the Book of Job, vol. 28 (Lander, WY: Aquinas Institute 2016), 12.2, p. 154. In Iob X1I,
iri € soulinc tisatan ni :
if’z:‘:lcs;e;ie;:’n :.7, 3 obj. 53 De Ver. 27, 4 c; Super I Cor. 1, lect. 1 Super I Cor. 12,10 17; by : ne, 26:81, 1. 163-226.
11, lect. 1; Super epistolam ad Ephesios lectura, 1.8.71.

position, so too a man’s mind judges something to be done according to his own habitual disp
Hence, in Ethics 3 the Philosopher says, ‘As each one is, so will such-and-such an c.nd seem
John of St. Thomas comments, “The formal nature by which wisd'orn kno.ws the highest cau
internal experience of God and divine things. It is a taste, love, delight, ?r mt;mal conta;t, oo
with spiritual things. By reason of its union with spiri.tual tfuth the soulis, as it were, MaES c
to things divine.... The divine reasons through Whlch- wisdom pfoceeds to give its account
known in their essence by this gift of wisdom, but lovingly, mystically, and for a connatura
union, or interior experience of divine things” (Giffs of the Holy Gbosf, 4.6, 4.8 125-26?i ]
18, ST'II1, q. 69, a. 5. A key cext is In Philipp. lect. 252, in :Vhlch t/\qu.mzsbdc.tal s ho
spiritual senses realize by “experience” the Apostle’s injunction: “Let this mind be in you,
e 1?9?11{1;:}51;{?1512;055 mmainains thac Thomas makes only fifteen explicit references to th

ST1,q. 54,2. 5, ¢: “We have experience when we know single objects through the senses.”
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The ecclesiology of the corpus mysticum serves as the foundatie
Thomas’s doctrine of the spiritual senses. According to this ccclesiology
members participate in the spiritual realities predlcatid of the Head,
treatment of the effects of baptism, Thomas writes, “Just as the mem}
derive sense and movement from the material head, so from their spirjpy
al Head, i.e. Christ, do His members derive spiritual sense (sezsus Spiritug
lis). ... It follows from this that the baptized are enlightened b}" Christ
the knowledge of truth (cognitionem veritatis), and made fruitful by §
with the fruitfulness of good works (bororum operum) by the in
of grace.”* Here we see the participatory charafc.ter of the s.pu'ltual.
that gives a more literal connotation to the traditional locution senz
ecclesiae. The senses exist perfectly in Churist the Head and overflow t
who comprise his mystical body. The members do not pos.sess.the spirits
senses autonomously, but on account of their incorporation in thg ‘
The final cause of the spiritual senses is the intellectual illumination ¢
truth and fecundity in good works, which is a share in Christ’s ow

 the Saints there is only touch.” This seems to be false, because Origen, On Le-
us, distinguishes five spiritual senses, saying that spiritual sight occurs when
ye see God; hearing when we hear who speaks; smell, by which we smell the good
ydour of Christ; taste, when we taste his sweetness; touch, when we touch, with
, the Word of life. All of these things are in all the saints. So they do not have
ly couch. I reply by saying that the spiritual senses can be distinguished [1]

by likeness to the acts of corporeal senses ( per similitudinem ad actus sensuum
poralium), and thus they are in all the sains, as Origen says, and [2] by likeness

certain properties of the senses ( per similitudinem ad quasdam proprietates sen-

), according to which touch is necessary, and the others not, and in this way,

se there are in the saints all things necessary to salvation, whereas in Christ

are all things which simply pertain to the perfection of grace, it follows that

e senses are said to be in Christ, whereas in others there is only the sense of
24

e striking claim is not just thac the spiritual senses refer to the distinct
s the saint perceives Christ, but also that the believer sces, hears, smells,
,and touches with Christ’s senses. Contrary to Lombard, who admits
2 “likeness” of the spiritual senses in the members, Aquinas holds that
he senses exist perfectly in Christ the Head, they must also obtain for
embers. In Christ, who was a comprehensor in this life, they obtain per-

hereas for the members of his mystical body, they operate sufhiciently
25

and grace.
Thomas’s insistence on the real union of Head and members lea

to correct Peter Lombard, who in his Sentences maintains t.hat whi..
spiritual senses are in Christ, only the sense of touch obtains for ¢
bers. Lombard holds that just as in the physical body all five senses a
in the head and only touch in the members, so too only touch and

ther, Lombard admits only a “likeness” of the spiritual senses in ¢
bers, as they do not participate in “the same gracsiss to'the esse;l e’
belongs to the Head. In his Scriptum, Thomas dxsagfees with the I:/
sisting that a real union of Head and members constitutes the mystic

t feature of Greek mystical theology was widely known in the Middle
ause of its transmission in the Glossz 2 Peter Lombard instigates a

b Super Sent., lib. 3 d. 13 4.3 2.2 qc. 3 expos. Trans. Cross, “Thomas Aquinas,” 187.
‘ee nothing in this paragraph that warrants Richard Cross’s supposition that the sancti refer
rehensores possessing the beatific vision, Rather, the spiritual senses discussed s
€ saints iz via. See Cross, “Thomas Aquinas,” 187.
Karl Rahner, “The Doctrine of the ‘Spiritual Senses” in the Middle Ages,” in Theological
t0ns, vol. 16, Experience of the Spirit: Source of Theology (New York: Crossroad, 1983), 106;
Coolman, Knowing God by Experience: The Spiritual Senses in the Theology of William
Washington, DC: Catholic University of America Press, 2004), 3nro. Elsewhere, Boyd
derscores how the doctrine of the mystical body underwrites che theology of the spirirual
sughout the twelfth century, including William of St. Thierry, Hugh of St. Victor, Hilde-
VEUS, Peter Lombard, and especially Alexander of Hales. He al

:: iz;glllg;:l?;:ci,s&nt. 3, d. 13, n. 2. Lombard holds chat Cbrist alone is ﬁ‘l‘led tw;stl:
because in him dwells the fullness of divinity. He quotes Augustine (Ep 18}17):h J‘leth
there is a sense in cach of the members, but not so much as in the.head: forin ht’ e :jlso
hearing and smell and tastc and touch, but in the thcrs there is only tor.ltc) g s: e
the fullness of divinity, because he is the head in which are al.l the senses; but 1hen e
it were, touch alone, for to them the spirit was given according to measure,hw o fr'o_r" ._
fullness [Lk 2:40). How ‘we took from his fullness,” is to be understo?d. Butt C-):, o ,‘i
not according to essence, but according to likeness, because they did not recei 1

eem the pos-

{

$0 notes the uniqueness of
. »
essence, but a like one.
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new and vexed discussion when he maintains that Origen (and the Gloss,
contradicts Augustine. In Epistle 187, Augustine develops t:hc metaphor
bodily sense perception to explain the distinction of Christ the Head,
whom alone the “the fullness of divinity dwells” (Col 2:9), from his meg
bers. Just as a physical head possess all five senses but’ only touch oper:
in the rest of the body, so too the Headship of Christ’s assumed hum
is of a singular grace far exceeding any of his mcmbers.' L’ombarc'l ap
to Augustine in maintaining that the members of Christ’s mystical be

ysticum as a whole is metaphorical® Thomas is clear, however, that the
selation between head and members is a real (rather than linguistic) relation.
. writes, “The head influences the other members in two ways. First, by a
tain intrinsic influence, inasmuch as motive and sensitive force flow from
head to the other members; secondly, by a certain exterior guidance,
much as by sight and the senses, which are rooted in the head, man is
suided in his exterior acts.”® The “intrinsic influence” of Christ the Head
', his justifying power given in an unmediated manner to his members. The
%exterior guidance” of Christ the Head is given to his members in a mediat-
10de, as bishops direct the members of the body, for example.

only possess the spiritual sense of touch. The distinctio.n I’Kqu‘in.as propo
s that the members of the mystical body acz with Christ’s serltual sen
but that the proper nature of the spiritual senses belong exclusively to Cl

the Head. This permits Aquinas to affirm with Origen (and the Glossa)
Christ’s members fully participate in all the spiritual senses of the Head

6 . “NO ONE KNOWS WHO DOES
affirm with Lombard (and Augustine) the uniqueness of Christ’s assumed

| NOT FIRST TASTE”
hurr;:itl}:z’;d Cross maintains that Thomas does not have a.n account (
“spiritual senses” as a distinct faculty for apprchendu?g spiritual r.ca_j
He holds that “sensory language is not evidently anything other than m
phorical.”* This seems to run contrary to ‘Thomas’s theology on twEl
First, the spiritual senses are metaphorical only on the supposiEi th
new “life” of baptism is also metaphorical (i.e., not ontological). Bue :
lation between natural and supernatural life is analogc?us rath?r thail'.
aphorical. Baptism gives a real and new supernat.ura.l life t.hat is al-lal‘l
to and continuous with natural life. As natural life is f:q'ulpped wi :
perception, so too supernatural life is equxpped :mth Splcliltu’fll s'enslcls.?m. .
as argues that although the spiritual senses ane first = Prmapa v

of the soul, the unity of body and soul entails that spliitual sense ;c _
“secondarily” in the body in an “instrumental” mode. Sccon'di the
irual senses of the members of Christ’s mystical body are a par.tl‘ap?
the sense and movement of the spiritual Head. As such, the splrltua_f ¢

it i the.
can be metaphorical only on the supposition that the doctrine of

Sommenting on Psalm 34 [33]:8 (“O taste, and see that the Lord is sweet”),
s offers greater detail on how the spiritual senses operate distinctly as
iences of God, which coalesce in a type of spiritual sensorium:**

4. Admittedly, Thomas does describe the mystical body as “metaphorically called one body” (cor-
ilitudinarie dictum). But he does so in contrast to a “natural body.” The mystical body, like 2
ic or civil mulrirude, borrows the term “body” to express an “ordered multitude” (ST'11L q. 8, a.
it chis does not entail that the term “mystical body” is a linguistic contrivance. The mystical body
1+ “teal” body. Helpful here is the medieval theological articulation of the #riforme corpus Christi
nguished berween (1) “physical body” of the incarnate Christ, (2) the “mystical body” of the
ist, (3) and the “real body” of the Church. (The designations “mystical” and “real” were reversed
sunt of the Berengar controversy, so that the Eucharist was subsequently held to be the “real
i distinction to the “mystical body” of the Church.) Cf. Henri de Lubac, Corpus mysticum: The

and the Church in the Middle Ages, trans. Gemma Simmonds (Notre Dame, IN: University
Sotre Dame Press, 2006).

TIILq.8,a. 6.

This sensorium is perhaps best understood as a spiritual analogue to the inner sense or sen-
unis. A number of times, Thomas refers to the sexsus interior in a way that corresponds to
int of the sensus communis (or common sense). The sensus communis mediates between the
er of the exterior senses and the higher power of intellect. It can be considered in relation
i First, with respect to the external senses, it is passive and receptive. The sezmsus commaunis is re-
for sensory unification, simultaneously integrating the various external sense experiences into
twhole. Second, the sensus communis is proximate to the higher power of the intellect and on
this affinity participates in the power of understanding, which it exercises when it judges
ffances of the senses. As such, a hicrarchal chain structures Thomas’s process of cognition,
ceds from the material external senses to the immacerial internal sense (sensus communis)
Ui %0 the spiritual power of the intellect. The relevant texts are spread throughout Thomas’s

« »in The
Lombard’s controversial opinion proposed in Sex?. 3, d. 13. Sce' ‘Alexander of}f‘lélj:id:; e
Senses: Perceiving God in Western Christianity, ed. Paul Gavrilyuk and Sara
Cambridge University Press, 2011), 121-39.
2. Cross, “Thomas Aquinas,” 186.
28.8T11L q.8,a. 2.
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When the Psalmist says zaste and see how sweet, he urges an experience..., [Re
garding taste] he does two things: first he urges the experience; second he
scribes the effect of the experience, when he says and see how. And so he says g, :
and see, etc. Now the experience of anything comes through the senses but in dif
ferent ways, depending on whether the object is close or a't some distance, [ ?
removed at a distance (de absente), then the experience of it comes through sig,
smell or hearing. If it is close (de praesente), then touch and caste come into sl
but each in its own way. For touch senses the outside (de extrinseca) of the o
whereas taste senses the inside (de intrinseca). Now God is not far from u
outside us, but rather He is in us, as Jeremiah 14 says: You are in us, O Lord,
the experience of divine goodness is called tasting (ea.cperzemfm dll{lﬂﬂe bonin;
dicitur gustatio).... Next he shows that the effect of this experience is twofol |
certitude of understanding (certitudo intellectus) and the security of love (secar
affectus). Wich respect to the first effect he says see. F?r in corporéal t.hmgs, 50
thing is first seen and then tasted, but in spiritual things something is ﬁr'st t
and then seen, because no one knows who does not first taste: and for this r
he first says “taste,” and then “see.”’

.nd animated by the gifts of the Spirit suggests that touch and taste better
ress the soul’s experiential knowledge of divine realties. Thomas advances
reher distinction between these last two spiritual senses. Touch appre-
ds divine realities outside of us (de extrinseca), whereas taste apprehends
vine realties within (de intrinseca). The interiority of the experience of God
he soul is the reason the psalmist enjoins the believer to zaste God. The
ne goodness—which is God himself—is savored within: “Thus the ex-
ence of divine goodness is called tasting (experientia divinae bonitatis
r gustatio).”
I is telling that here Thomas prioritizes the senses of taste and touch
press the immediacy of the soul’s experience of God. In this respect,
oes not adopt the traditional philosophic hierarchy of the senses that
soceeds from the “lowly” bodily senses of taste and touch to the “high-
" spiritual senses of hearing and vision. Aquinas departs (at least in this
ce) from an established pattern of articulating the hierarchy of the
ual sense that emerged with Origen and was adopted by Augustine,
ry the Great, and Bonaventure. This broadly Platonic pattern held the
ectual” senses of sight and hearing to be more appropriate to express
we know the immaterial God than the “corporeal” senses of touch or

that are eminently somatic and often associated with the dangers of
pleasure.™

The spiritual senses allow for experiential knowledge of God but acco;
to a differentiated mode of experience, depending on the kind of sense!
is involved. Spiritual sight, smell, and hearing apprehend divine reality
distance—they grasp reality remote from us (de absente). Touch and tas
contrast, imply an immediacy and contact with divine realities proxim
us (de praesente).”” The intimacy of the soul indwelt by the divine persos

corpus: Summa contra Gentiles1, c. 61; De Ver. 15,1, ST'1,q. 78, . ‘?, ad2;1,9.77,2.3, ob) 4 T;g
q. 57, a. 25 Questiones disputate de anima, 13 obj.15and ad 15; 20 obj. 17 and ad 17. Tradltlonalsh
interpretation of the sensus communis includes Mark Gaffney, The Psychology of the Internal S¢
Louis: Herder, 1942); George Klubertanz, Notes o the Philosophy of Human Nature (St. Lou‘
is University Press, 1949); H. D. Gardeil, Inzroduction to the Philosophy of ..S't. “Yhomﬂ: Aqué
Psychology (St. Louis: Herder, 1956). A helpful overview is Stephen Laumakis, “The Sensus
Reconsidered,” American Catholic Philosophical Quarterly 82 (2008): 429743 ‘
32. In psalmos 33, 1. 9, ed. S. Freteé, Doctoris angelici divi Thomae Aqums Zpem omr{xlu
(Paris: Vives, 1871-80), 18:419. Translation mine, drawing on Gregory Froehch., The Aqui
lation Project,” accessed October 28, 2020, httpz//hosted.desales.edu/w4/ph11theo/loug_
index.html, and Cross, “Thomas Aquinas,” 188. . -
33. The paring of touch and taste goes back to Aristotle, for whom each sense cofrelal
of the four elements: we see with water, hear wich air, smell with fire, and touch w1t;1 e
considered a species of touch. Here Aristocle makes a fascinating remark germane 1 le to}}:. -
riential knowledge: “This explains why the sensory organ of both touch and taste 58 ;S; 4
the heart, For the heart, as being the hottest of all the bodily parts, is the counterpoisc oft le. y
Sensu 438b30-43923). In treating of the spiritual senses, Thomas not orlly follo.W? AF‘:M: i
taste and touch together, but also seems to transpose Aristotle’s physiognomic 1.1151%( e
heart as the seat of taste and touch to a spiritual register. Connatural knowledge is a know:
heart that operates through spiritual touch and taste.

4. The distinction between the higher intellectual senses and the lower corporeal senses goes
classical philosophy (Cf. Timaeus 47). Aristotle identifies touch and taste with “animal” senses
ed to the “human” senses of seeing and hearing (Or the Soul, 413~29). Christian discousse of
sensation evinces significant exceptions to this hierarchy. Mystical writers such as Bernard of
x, Hadewijch of Brabant, Jan Ruusbroec, and others seem to prefer taste and touch to express
riential knowledge of God. And even among figures such as Augustine, Gregory the Great,
nture, and Aquinas, who in the main favor seeing and hearing as expression of the soul’s union
h God, one can discover significant exceptions. C£. Gordon Rudy, The Mystical Language of Sen-

Wit the Later Middle Ages (London: Routledge, 2002); Gavrilyuk and Coakley, Spiritual Senses;

ts von Balthasar, The Glory of the Lord: A Theological Aesthetics, vol. 1, ed. Joseph Fessio, S,

Riches (San Francisco: Ignatius, 1982-89), 365-80; Mariette Canévet, “Sens spirituel,” in

aire de spiritualité, 14:598-617. Boyd Coolman has demonstrated the priority of the spiritual

uch for Alexander of Hales: “He arranges them on a continuum of proximity to their object:

laudition are most remote; smell, taste, and touch are respectively closer to their objects. Tell-

ocs ot construct a vertical hierarchy here of ‘lower” to ‘higher’ senses. He observes, rather, a

n from faith’s vision and audition of divine veritas, through hope’s olfaction of divine things,

aste and especially touch of divine bonitas, a movement from the most distant to the most

and cerrain knowledge of God.” Coolman, “Alexander of Hales,” 128.

bmas typically follows the tradirional hierarchy of the senses, prioritizing seeing and hear-

it of their exalted place in the discovery of knowledge. Thomas offers three reasons why
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After considering the psalmist’s exhortation to experience the diyi
goodness by taste, Thomas considers the effect of this experience as ha
bearing on the “certainty of the intellect” (certitudo intellectus) and ¢h
curity of the affect” (securitas affectus). Here we touch on the difficul
tion raised earlier: Does experiential or connatural knowledge of Go
long more properly to the intellect or the will? In the question on w
(ST 1L, q. 45), Thomas gives a succinct answer: “The wisdom that is
has a cause in the will, viz., charity, but it has its essence in the intelle
Experiential knowledge of God is certainly a type of knowledge, b
“loving knowledge”—a knowledge of divine love and knowledge by
of divine love. It involves both the will and the intellect. While it be
to the intellect to illumine, it belongs to the will to move the intellec
pulls the object of affection to itself; it focuses the intellect, giving it g
er attention and interest in the object of its delight. We might say tha
“loving taste” of the will carries the intellect toward its object as som

+ is commonly made to many, “not only learning, but also suffering divine
: "—that is, not only receiving the knowledge (scientia) of divine tﬁin s in
ntellect, but also by loving, [he] was united to them through affect (pjf af
wm). For passion appears to pertain more to appetite than to cognition, for
ies known are in the knower according to the knower’s mode and not acc,ord

p 1o the mode of the realities known, but the appetite moves to the realities ac:

g to the mode by which they are in themselves, and so in a way he is moved
47) to the very realities.”’

gap between knower and known defines the nature of scientia; 1 grasp the
ive object not in itself but in a new manner, “according to the mode of
nower.” The intellect desires its object under a new ratio of “knowable,”
ling a residual duality that is ever present betweén knower and knowr’l

ogitative gap does not apply to the will, which does not seck a distinct.
sellectual account of its object of affection, but seeks rather to penetrate

. . . _
ice itself to the very object of its affection. It does not want to engage
<
ct as “knowable” but to “experience” it.

ve holds the object desired under the light of the intellect, disposing

ellect to its illuminating task. But even on the supposition that love

© the intellect to greater attention, specifying its illuminating rask

lel cannot say that love kzows. Can affection add anything to intel-
illumination? While it i i

in a more perfect way because the operation of vision is the most spiritual and immarerial S Only the incellect knows’ che will

Only sight involves a “spiritual modification” in that the cye receives the immaterial forn o the formal Causaht}’ of knOWing- John of St. Thomas helps to
Sight alone is exempt from the “material modification” of both the sensc organ and the med ck Aquinas’s thCOlogy on this point: p
process of sensation. As such, sight operates in 2 more spiritual manner, enablingiit to jud
objects in a more certain and perfect mode than the other senses (Metaphysics 1.1.6)- Second ¥
the capability to obtain and deliver more information than the other senses (Metaphysics |
sight (along with touch) apprehends the sense object itself rather than a secondary effect. H
smell only apprehend the accidental qualities that flow away from the sense object. (Th
of the food, not the food itself, that I smell. Likewise, the sound of footsteps indicate to
person, but the person is not the sound of the footsteps that I hear.) While the proper obj
and smell diminish with time, the proper objects of touch and sight remain: “The judgment®
couch is extended to things themselves, whereas the judgment of hearingand smell is exte!
accidents which flow from things and not to things themselves” (Metaphysics 1.1.8).

35. ST1IL q. 45, 2. 2.

36. Marin-Sola remarks, “Love excites and concentrates our attention, it makes on:
loved object more constantly and with greater fixedness. This concentration of attention
to an increase in cognitive power.... The lover fixes his gaze intensely, and even exclu
loved: he thus receives impressions wich great force and greater puriry, and discerns more |
tain properties or features that others fail to notice, or come to notice much more later. It
Disciple who before all others recognizes the risen Christ on the shore, and exclaims:
(Elomogeneous Evolution of Catholic Dogma, 400-401).

experienced.*®
In the Commentary on the Divine Names, Thomas considers the poy

divine inspiration given to Dionysius’s master, Hierotheus, which

acute and penetrating

Aristotle’s claim for the superiority of si ht at the outset of the Metaphysics is true. First,
Y- .

ll does not formally illumine the intellect. However, it can causally furnish
ellect with greater light, in so far as love makes the object more L}llnited to
I, more immediately attached to it and tasted by it. Thus the object is pre-
new to the intellect with a different suitability and proportion tJo the \5'11
et is felt as if by an immediate experience. ... Thus the intellect proccclds'

6f t] llngS alld le in¢ tIuthS aCCOIdlIl as 1t kIlOWS theln n thls IOVlllg
r g
CC Of GOd-

¢ the i.ntellect apprehends the object of knowledge at a remove, as dis-
om itself, love apprehends the object of its affection by uniting with

WON, . 5, lect 4, N0, 19 (o) Y 0. ery o, nio, 2, 0a, 417.
. 3 > 45 . 191, as qu ted b lankenh 1978 M}I.Ct (4 Union wit d
! B s "y ion with G N .
Whn of St. Ih()mas, Gzﬂs t?ffhe HH!}/ Spilil, 4.15 (P 180). f
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it>® And so connatural or experiential knowledge has its seat in the

members. The soul that because of bapti i :
that is, it is driven by the impetus of love for union, even as its essenc ptismal incorporation into Christ is

made the terminus of the invisible missions and the recipient of the gifts of
Spirit apprehends divine things with new spiritual senses Thesegse .

n perfectly for Christ the Head and are participated in by'his memlileses
immediacy and intimacy of such experiential knowledge of God in t}: X
are the reason Thomas prioritizes the spiritual sense of taste above thleS

s. And indeed he contends that, at least for spiritual reality,
s who does not first taste.” ’

mains in the intellect inasmuch as it is a genuine knowledge.
Sight and hearing are standard conceptual metaphors for intellecty
perience. By contrast, touch and taste are standard conceptual metaphg
for affective experience. Perhaps this is because the former involve
tion. We see and hear things at a distance, mediated through air, light, way
or something else. Because knowledge engages its object at a distance— “no one
intellect grasps reality extrinsic to itself—knowledge involves media :
Touch and taste, by contrast, involve a direct, unmediated, and intj
union. The intellectual virtue of faith is typically allied with sight an
ing: its divine object is mediated (“through a glass dimly”). Faith
through what is heard and is realized in seeing. Love, which has its
the will, is unmediated; it does not seek to know its object at a distan
desires union with it. Love desires to possess, to enjoy that which it |
And so the unique type of divine knowledge that is experiential or cons
ral is not content to know God through the intellect, at a remove, by v
faith (through hearing and seeing), but aims also at a knowledge ger
by the experience of love (through touch and taste). In Thomas’s wos
“has its cause in the will, viz., charity, but it has its essence in the int
is for this reason, contends Thomas, that the order “taste and see” p
by the psalm is fitting. Unlike material reality, which I first see 4
taste (e.g., I first see the apple and then reach out to taste it), the love o
tual things is prior to my knowledge of them: “In spiritual things so
is first tasted and then seen, because no one knows who does not fi
and for this reason he first says ‘taste, and then ‘see.””*’
Aquinas’s theology of the spiritual senses is the ourworking
ception of the corpus mysticum—of the intimacy between the Hea

39. In the question on charity (ST II-IL q. 24, a. 1, ad 2), Thomas remarks that w y
proper seat is the will rather than the incellect, ic “is not alien to reason” but has an “affin

40. In psalmos 33, n. 9. A similar motif is found in Bernard of Clairvaux: “Doubtle
sweetness (suavitas), but unless you have tasted, you will not sce (wisi gustaveris, non vide
is said: “Taste and see that the Lord is sweet.” This is hidden manna, it is the new name W
knows except him who receives ir. Not learning, but anointing teaches it; not knowle:
but conscience (conscientia) grasps it.” Bernard, Ad clericos de conversione, sermon 13, pat.
Talbot, and Rochais, Sancti Bernard opera, 4:99-100; trans. Rudy, Mystical Language of Sens
slightly altered).




