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WISDOM IN ST. MAXIMUS THE CONFESSOR RECONSIDERED 
 
Abstract: The article aims to elucidate the role and the function of wisdom in 

the work of Maximus the Confessor. This polyvalent term occurs frequently in 
Maximus’ works and it links various fields of his thought, i.e. aretology, cosmology, 
epistemology, and eschatology, in a single theological vision. Maximus employs the 
notion of wisdom in his explanation of several interdependent processes such as the 
practice of virtues and the natural contemplation that lead to salvation as the 
appropriation of wisdom in its fullness. Moreover, Maximus connects these two 
practices with the divine activities of providence and judgment on the one hand, and 
the function of human cognitive faculties of mind and reason on the other hand. The 
divine revelation of wisdom and the corresponding human appropriation of wisdom 
taken together are reflected in the unity of God and man, in which man fully realizes 
the image of God.   

Key words: wisdom, practice of virtues, natural contemplation, providence, 
judgement, reason, mind, logoi of creation  

 
In his article “Wisdom in St. Maximus the Confessor,”1 Marcus Plested 

stressed several important aspects of this multifaceted and multivalent notion of 
Maximus. One of the most important aspects for the present study is related to 
Maximus’ distinction between the contemplative and practical wisdom. Plested refers 
to the prologue to the Ambigua to Thomas, where Maximus distinguishes between 
wisdom, and “the beauty of wisdom” as knowledge in practice. Furthermore, by 
pointing to several passages from Ambiguum 10, Plested substantiates his claim that 
true philosophy as love for wisdom is erroneous if it is not at the same time both 
practical and intellectual.2 It seems that Plested has tackled a very important, yet, 
according to Michael Harrington, a seriously neglected link between the practice of 
virtues and natural contemplation in Maximus. By remarking that the modern 
Maximian scholarship, represented by P. Sherwood, L. Thunberg, and J.-C. Larchet, 
has devaluated the natural contemplation at the expense of the practice of virtues, 
Harrington concluded that “for all three authors, the practice of virtues is the essential 
and enduring step to knowledge of, and union with God, while natural contemplation 

                                                 
1 Marcus Plested, “Wisdom in St Maximus the Confessor,” Studia Patristica 42 (2006), 205-209. 
2 Plested, “Wisdom in St Maximus,” 206. 
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constitutes either an optional, or a merely introductory stage in this process.”3 The 
alleged negligence of such an important theme in Maximus has inspired Harrington to 
prove further that the natural contemplation is sine qua non for deification.   

The question then arises as to whether it is possible for Maximian scholarship 
to neglect the contemplative aspect of love for wisdom, and at the same time to 
overstate its practical counterpart as Harrington claims. Thus, the aim of the present 
study is to elucidate the role of wisdom in Maximus in relation to both the practice of 
virtues and natural contemplation.   

By following the example of Plested, I intend to look first at the prologue of 
Ambigua to Thomas:   

“The beauty of wisdom is knowledge in practice, or practice filled with 
wisdom, the distinctive mark of which is the design of divine providence and 
judgment, since it is filled with both. In accordance with this design, by interweaving 
the intellect with sense perception through the Spirit, you have shown truly how God 
is wont to make man according to the image of God (Gen. 1.27). You have 
established a renowned wealth of goodness, lavishly demonstrating in yourself, by 
means of a comely mixture of opposites, God embodied in virtues, to whose self-
emptying you have achieved a certain symmetry by an exalted imitation, and have not 
disdained to descend even unto me, seeking those things of which you already have 
experiential knowledge.”4 

It seems that this opening of Maximus’ address to Thomas, pregnant with 
meanings instead of clarifying what wisdom really is, further complicates the whole 
issue. Thus, the elucidation of the notion of wisdom certainly requires an 
interpretation of the new elements such as practice filled with wisdom, providence 
and judgment, intellect and sense perception through the Spirit and the image of God 
that Maximus brings to the fore. All these notions constitute, or more precisely, are 
constituted by the idea of wisdom.  

 

The Practice of Virtues 
 

Since Maximus refers first to the beauty of wisdom as the practice of virtues, 
one may assume that this aspect is a departure point in his architecture of wisdom. In 
the Second Letter to Thomas, Maximus explains explicitly the link between wisdom 
and virtues:  

                                                 
3 Michael Harrington, “Creation and Natural Contemplation in Maximus the Confessor’s Ambiguum 
10:19,” in: Michael Treschow, Willemien Otten & Walter Hannam (eds.), Divine creation in ancient, 
medieval, and early modern thought: essays presented to the Rev'd Dr. Robert D. Crouse, Leiden, 
Boston: Brill 2007, 191-212, 196. 
4 Ambiguum ad Thomam, prol., 9-18, in: Bart Janssens (ed.), Maximi Confessoris Ambigua ad Thomam 
una cum Epistula secunda ad eundem, Corpus Christianorum. Series Graeca 48 (=CCSG 48), Turnhout: 
Brepols, 2002, 3: Σοφίας δὲ κάλλος ἐστὶν, γνῶσις ἔµπρακτος, ἢ πρᾶξις ἔνσοφος, ὧν ἐστι χαρακτὴρ, ὡς δι’ 
ἀµφοῖν συµπληρούµενος, ὁ τῆς θείας προνοίας καὶ κρίσεως λόγος, καθ’ ὃν αἰσθήσει τὸν νοῦν συµπλέξας διὰ 
τοῦ Πνεύµατος, ἔδειξας ὡς ἀληθῶς πῶς ὁ θεὸς κατ’ εἰκόνα θεοῦ ποιεῖν πέφυκεν ἄνθρωπον, τόν τε πλοῦτον τῆς 
ἀγαθότητος κατέστησας γνώριµον, πολυτελῶς τῇ καλῇ µίξει τῶν ἐναντίων ἐν σεαυτῷ δεικνὺς τὸν θεὸν ταῖς 
ἀρεταῖς σωµατούµενον· οὗ τῷ ὕψει συµµετρήσας µιµήσει τὴν κένωσιν, ἕως ἐµοῦ κατελθεῖν οὐκ ἀπηξίωσας, 
ἐκεῖνα ζητῶν ὧν πεπονθὼς ἔχεις τὴν εἴδησιν. The English translation of Joshua Lollar from Maximus the 
Confessor, Ambigua to Thomas and Second Letter to Thomas, Corpus Christianorum in Translation, 
Turnhout: Brepols Publishers, 2010, 47-48. 
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“They say that virtue is the real instantiation of wisdom, and that wisdom is 
the essence of virtue. Thus, the manner of life of those who practice contemplation is 
an unwavering demonstration of wisdom, and the principle of contemplation of those 
engaged in the practical life is the firmly established foundation of virtue.”5  

By considering only the first sentence, one may conclude that wisdom is 
manifested only by the virtues in their essence. This may inspire one to perceive virtue 
not only as necessary, but also as the most exclusive step toward wisdom. Harrington 
attributes such a view to the aforementioned scholars of Maximus. However, already 
in the second sentence Maximus challenges this view by claiming that the logos of 
contemplation (λόγος τῆς θεωρίας) is the solid basis for virtues. Thus, the development 
of virtues necessitates contemplation, just as the virtuous life is a prerequisite for 
contemplation. Nevertheless, wisdom is demonstrated in both the beauty of wisdom as 
practice of virtues, and the greatness of the creation as fruits of contemplation, but it is 
not exhausted through these activities. For Maximus, these two equally cherished 
activities “are the source of the pure mixture of the worthy ones with God in union.”6 
Wisdom is revealed in much greater extent in the union with God, than in the 
contemplation and the practice of virtues. Thus, the spiritual advancement toward the 
union with God is not a two-stage process, but it rather consists of three stages. 
Maximus describes these three stages of salvation as stages of virtue, knowledge, and 
theology.7 The first requires courage and chastity in the practice of virtues, the second 
requires righteousness or the right discernment in natural contemplation, while the 
third requires the full perfection of wisdom. Maximus places these three stages in the 
context of his exegesis of the Transfiguration by identifying the first stage with Elijah, 
the second stage with Moses, and the third stage with Christ.8  

Moreover, for Maximus the initiation in the logos of the divine unity 
represented here by Christ is accompanied by other two logoi, those of providence and 
judgment that are associated with Moses and Elijah, respectively. Thus, one may 
conclude that the practice of virtues is closely connected with judgment, the natural 
contemplation with the providence, and the unity with divine being as true theology 
with the full perfection of wisdom. It further requires the elucidation of theology in 
the context of providence and judgment.        

     
Providence, Judgement, and Theology 

 
It has been already emphasized by Hans Urs von Balthasar that the natural 

world, contemplated in the light of revelation, is a source of wisdom for Maximus.9 

                                                 
5 Epistola Secunda ad Thomam (=Ep. sec. Th), prol., 5-8, CCSG 48, 37; Maximus the Confessor, 
Ambigua to Thomas and Second Letter to Thomas, 77. 
6 Ep. sec. Th., prol. 12-13 (CCGS 48, 37); Maximus, Ambigua to Thomas, 77. 
7 Capitum theologicorum et oeconomicorum duae centuriae (=Cap.theol.) II, 16; PG 90, 1132C. The 
English translation of George C. Berthold in: Maximus the Confessor, Selected Writings, (Classics of 
Western Spirituality), London: SPCK 1985, 151. 
8 Cap. theol. II, 16. See also Ambiguum ad Joannem (=Amb) 10, 31; PG 91, 1168AD. 
9 Hans Urs von Balthasar, Cosmic Liturgy: The Universe According to Maximus the Confessor, San 
Francisco: Ignatius Press, 2003, 61. 
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The wisdom revealed through the creation is the source of our knowledge about God:  
“We do not know God from his being but from his magnificent works and his 

Providence for beings. Through these as through mirrors we perceive his infinite 
goodness, and wisdom and power.”10 

A few lines below this passage, Maximus clarifies that the divine attributes 
knowable to human beings are divine goodness, wisdom, and power by which God 
creates, governs, and judges beings.11 In Ambiguum 10:19, Maximus exposes further 
the theme of divine knowability in the context of the five modes of natural 
contemplation: being, movement, difference, mixture, and position.12 The first three 
categories provide the knowledge of God as the fashioner, provider, and judge, while 
the other two educate us in virtue and in assimilation with God. For Maximus, being 
is the teacher of theology, because it reveals the knowledge of God as the creator. The 
movement of creation indicates the divine providence over the universe, while the 
divine judgement instructs us in the difference in creation. The role of providence is to 
preserve the unvarying sameness of each of the things in the universe, and to preserve 
the universe in accordance with the logoi of which it consists. According to Maximus, 
the role of providence is to hold the whole creation and every single being within the 
unity with God and among themselves. As the judgment is indicative of difference, 
the role of judgment is to preserve the wise distribution of beings, “in accordance with 
which each of the things that come to be, in connection with the logoi in accordance 
with which it exists, has an inviolable and unalterable constitution in its natural 
identity.”13  

By considering the whole creation from the points of view of position and 
difference, Maximus introduces wisdom in the entire scheme. If the creation is beheld 
from the point of view of position, the five modes of contemplation are reduced to 
three domains of contemplation that correspond to earth, heaven, and what is in 
between.14 The contemplation of earth is to be found within the domain of natural 
philosophy, the contemplation of the people who live between earth and heaven is in 
the domain of ethical philosophy, and finally, the theological philosophy deals with 
the heaven. These three modes of philosophy resemble the above-mentioned three 
stages that lead to salvation: of virtues, of natural knowledge and theology. Moreover, 
by considering the creation from the point of view of difference, Maximus reduces 
these three modes of contemplations that deal with earth, heaven, and what is in 
between, to two modes of contemplation that are wisdom and philosophy. Wisdom is 
focused on heaven as something that contains everything, and philosophy is dealing 
with beings that are contained by heaven. While wisdom “circumscribes and receives 
in a way divinely fitting the above-mentioned reverent forms and encloses within 
itself the hidden and natural meanings of the others,” philosophy “holds together 

                                                 
10 Capitum de charitate (=De char.) I, 96; PG 90, 981c. The English translation of George C. 
Berthold in: Maximus the Confessor, Selected Writings, (Classics of Western Spirituality), London: 
SPCK 1985, 45-46. 
11 De char. I, 100. 
12 Amb. 10, 1133AB. 
13 Amb. 10, 1133D; Louth, Maximus the Confessor, 110. 
14 Amb. 10, 1136C. 



 201

character and inclination, activity and contemplation, and virtue and knowledge, 
drawing them up by an intimate relationship to wisdom as cause.”15  

It is a valuable Harrington’s remark that the difference between wisdom and 
philosophy is actually the difference between the state of wisdom and the love of 
wisdom.16 The state of wisdom is the order revealed in the structure of creation, while 
the love of wisdom represents the inclination of individual rational beings to act in 
accordance with their proper logoi, and thus by fulfilling the purpose of their existence 
to fit themselves in the divinely design.   

As it has been already mentioned, wisdom is revealed in the ontological 
structure of logoi of creation that are united in one logos of being, which in the final 
instance leads to the divine Logos. Therefore, Maximus claims that many logoi are the 
Logos of God due to His converting and hand-leading transference and providence 
(ἐπιστρεπτική καί χειραγωγική ἀναφορά τε καί πρόνοια).17 Wisdom or the state of 
wisdom reveals the perfect unity of creation, without confusing their parts, and at the 
same time it preserves the distinctions between the beings, without separating or 
dividing them one from another.18 By his insistence on the term “undivided” 
(ἀδιαίρετος), Maximus preserves the unity of the logoi among them, and with the one 
Logos, while by the insistence on the term “unconfused” (ἀσύγχυτος), he establishes 
all the beings as unique.  

Unlike wisdom, which is transparent in its fullness, the love of wisdom, or 
philosophy, is wisdom in via. The true philosophy always tends to attain the divine 
wisdom. As Maximus describes the whole process of the transformation of love of 
wisdom into the state of wisdom is by uniting the practical with the contemplative 
faculties in each rational being. Thus, by uniting the practical aspects of philosophy 
such as character (ἤθους), activity (πράξεώς), and virtue (ἀρετῆς) with the 
contemplative aspects of philosophy such as inclination (γνώµης), contemplation 
(θεωρίας), and knowledge (γνώσεως), the lover of wisdom appropriates the state of 
wisdom. The gnoseological process of transforming philosophy into wisdom is at the 
same time the ontological process of preserving the mode of existence in consistency 
with the natural logos.19 Therefore, Andrew Louth argues that the ascetic struggle, 
which recovers the dispassion that enables us to practice natural contemplation, 
prevents the mode (tropos) to run counter to its fundamental logos.20 While the 
creation of the universal essences which are designed according to universal logoi 
bears the stamp of divine wisdom, the providence over the individual rational beings 
attains the state of wisdom when the personal inclination of these beings is reconciled 

                                                 
15 Amb. 10, 1136CD: τήν µέν ὡς περιεκτικήν καί πάντας θεοπρεπῶς τούς εὐσεβεῖς ἐπ᾿ αὐτῆς λεγοµένους 
ἐπιδεχοµένην τρόπους, καί τούς περί τῶν ἄλλων ἐντός ἐαυτῆς µυστικούς τε καί φυσικούς περικλείουσαν 
λόγους, τήν δέ ὡς ἤθους καί γνώµης, πράξεώς τε καί θεωρίας, καί ἀρετῆς καί γνώσεως συνεκτικήν, καί 
οἰκειότητι σχετικῇ πρός τήν σοφίαν ὡς αἰτίαν ἀναφεροµένην. Louth, Maximus the Confessor, 114. 
16 Harrington, “Creation and Natural Contemplation,” 208.  
17 Amb. 7, 1081C. 
18 Amb. 7, 1077C.  
19 Amb. 5, 99-104 (CCSG 48, 3). Also PG 91, 1052A. 
20 Louth, Maximus, 57-58. 
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with their particular logoi. Thus, in his Quaestiones ad Thalassium 2, Maximus 
explains how God as Creator and Provider directs the multiplicity of the created 
beings toward the general logos of being, revealing the wise architecture of the 
creation:  

“God, as he alone knew how, completed the primary principles of creatures 
and the universal essences of beings once for all. Yet he is still at work, not only 
preserving these creatures in their very existence, but also effecting the formation, 
progress, and sustenance of the individual parts that are potentially within them. Even 
now in his providence he is bringing about the assimilation of particulars to universals 
until he might unite a creatures’ own voluntary inclination to the more universal 
natural principle of rational being through the movement of these particular creatures 
toward well being, and make them harmonious and self-moving in relation to one 
another and to the whole universe. In this way there shall be no intentional divergence 
between universals and particulars. Rather, one and the same principle shall be 
observable throughout the universe, admitting no differentiation in the individual 
modes according to which the created beings are predicated, and displaying the grace 
of God effective to deify the universe.”21 

In order to understand how Maximus defines universals and particulars, one 
needs to recall the passage from Ambiguum 10:37, where Maximus describes the 
movements of expansion (διαστολή) and contraction (συστολή). The process of 
expansion (διαστολή) is downward movement from the most general logoi of being 
and nature, and subsequent logoi of highest genus (γενικώτατον γένος), intermediate 
genera (γενικώτερα γένη), species (εἴδη), specific species (εἰδικώτατα εἴδη),22 to the 
logoi of individuals (ἄτοµα) and accidents (συµβεβηκότα). The process of contraction 
is the reverse movement directed upward, beginning from individuals, passing 
through generals and ending with the Logos of God. Torstein Tollefsen rightly 
remarks that the movements of expansion and contraction do not only offer the 
solution to the problem of the relationship between universals and individuals, but 
they also establish an ontologically constitutive relation or an ontological 
arrangement.23 It is possible to conclude from the previous passage from Ad 

                                                 
21 Quaestiones ad Thalassium (=Thall.) 2, 7-22 in: Carl Laga & Carlos Steel (eds), Maximi 
Confessoris Quaestiones ad Thalassium, Corpus Christianorum. Series Graeca 7, Turnhout: Brepols, 
1980, 51 (also PG 90, 272ab): Τοὺς µὲν πρώτους τῶν γεγονότων λόγους ὁ Θεὸς καὶ τὰς καθόλου τῶν 
ὄντων οὐσίας ἅπαξ, ὡς οἶδεν αὐτός, συµπληρώσας, ἔτι ἐργάζεται οὐ µόνον τὴν τούτων αὐτῶν πρὸς τὸ 
εἶναι συντήρησιν, ἀλλὰ καὶ τὴν κατ᾽ ἐνέργειαν τῶν ἐν αὐτοῖς δυνάµει µερῶν δηµιουργίαν πρόοδόν τε καὶ 
σύστασιν, ἔτι µὴν καὶ τὴν διὰ τῆς προνοίας πρὸς τὰ καθόλου τῶν µερικῶν ἐξοµοίωσιν, ἕως ἄν, τῷ κατὰ 
φύσιν γενικωτέρῳ λόγῳ τῆς λογικῆς οὐσίας διὰ τῆς πρὸς τὸ εὖ εἶναι κινήσεως τῶν µερικῶν τὴν 
αὐθαίρετον ἑνώσας ὁρµήν, ποιήσειεν ἀλλήλοις τε καὶ τῷ ὅλῳ σύµφωνα καὶ ταὐτοκίνητα, µὴ ἐχόντων τὴν 
γνωµικὴν πρὸς τὰ καθόλου τῶν ἐπὶ µέρους διαφοράν, ἀλλ᾽ εἷς καὶ ὁ αὐτὸς ἐφ᾽ ὅλων θεωρηθήσεται λόγος, 
µὴ διαιρούµενος τοῖς τῶν καθ᾽ ὧν ἴσως κατηγορεῖται τρόποις, καὶ οὕτως ἐνεργουµένην τὴν ἐκθεωτικὴν 
τῶν ὅλων ἐπιδείξηται χάριν· The English translation in Paul M. Blowers and Robert L. Wilken (eds.), 
On the Cosmic Mystery of Christ, Crestwood, NY.: St. Vladimir’s Seminary Press 2003, 99-100. 
22 Amb. 10, PG 91, 1177C. The English translation in Andrew Louth, Maximus the Confessor, 
London: Routlegde, 1996, 138.  
23 Torstein Tollefsen, The Christocentric Cosmology of St. Maximus the Confessor, [PhD 
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Thalassium 2, that Maximus describes exactly the movement of contraction. In this 
movement directed by the divine providence, God assimilates particulars to 
universals, leading them toward the most general logos of being, and through it to the 
Logos of God. When the multiplicity of universal and practical logoi is united in the 
general logos of being, God deifies the universe by uniting it with Him. By the divine 
providence God gathers and directs the multiplicity of logoi toward the union with 
Him. However, the way of gathering the universal logoi differs from the way of 
gathering the particular logoi. While the universal or generic logoi are held together 
by wisdom (σοφία), the particular logoi are held together by prudence or sagacity 
(φρόνησίς):  

And simply, to speak concisely, the logoi of everything that is divided and 
particular are contained, as they say, by the logoi of what is universal and generic, and 
the most universal and generic logoi are held together by wisdom, and the logoi of the 
particulars, held fast in various ways by the generic logoi are contained by sagacity, in 
accordance with which they are first simplified, and releasing the symbolic variety in 
the actions of their subjects, they are unified by wisdom, receiving congruence 
making for identity from the more generic. For the wisdom and sagacity of God the 
Father is the Lord Jesus Christ, who holds together the universals of beings by the 
power of wisdom, and embraces their complementary parts by the sagacity of 
understanding, since by nature he is the fashioner and provider of all, and through 
himself draws into one what is divided, and abolishes the war between beings, and 
binds everything into peaceful friendship and undivided harmony, both what is in 
heaven and what is on earth  (Col. 1:20), as the divine Apostle says.24 

We need to recall the previous quotation from Ad Thalassium 2 in order to 
explain the different means that Christ uses to preserve the universe and hold it 
together. Thus, the universal logoi revealed by the universal essences are created at 
the beginning. They are structured in the pyramidal hierarchy, which has at its base 
the multiplicity of specific species (εἰδικώτατα εἴδη), while on the top is the most 
universal logos of being. The place of every member, meaning every universal logos, 
is strictly determined in this structure, and it is not possible to make any transgressions 
of such an order. The relationship between different generic logoi and also between 
each logos and the whole, reveals the wisely structured creation. Thus, the universe 
reveals the wisdom as its source.  

                                                                                                                            
dissertation], Oslo, 2000, 101. See also Tollefsen, The Christocentric Cosmology of St Maximus the 
Confessor, 2008, 78. 
24 Amb. 41, 1313AB: Καί ἁπλῶς, ἵνα συνελών εἴπω, πάντων τῶν διῃρηµένων καί µερικῶν οἱ λόγοι τοῖς 
τῶν καθόλου καί γενικῶν, ὥς φασι, περιέχονται λόγοις, καί τούς µέν τῶν γενικωτέρων καί 
καθολικωτέρων λόγους ὑπό τῆς σοφίας συνέχεσθαι, τούς δέ µερικῶν ποικίλως τοῖς τῶν γενικῶν 
ἐνισχηµένους ὑπό τῆς φρονήσεως περιέχεσθαι, καθ᾿ ἥν ἁπλούµενοι πρότερον, καί τήν ἐν τοῖς πράγµασι 
τοῖς ὑποκειµένοις ἀπολύοντες συµβολικήν ποικιλίαν, ὑπό τῆς σοφίας ἑνίζονται, τήν εἰς ταὐτότητα τοῖς 
γενικωτέροις συµφυΐαν δεξάµενοι. Σοφία δέ τοῦ Θεοῦ καί Πατρός καί φρόνησίς ἐστιν ὁ Κύριος Ἰησοῦς 
Χριστός, ὁ καί καθόλου τῶν ὄντων συνέχων τῇ δυνάµει τῆς σοφίας, καί τά συµπληρωτικά τούτων µέρη 
περιέχων τῇ φρονήσει τῆς συνέσεως ὡς πάντων φύσει δηµιουργός καί προνοητής, καί εἰς ἕν ἄγων τά 
διεστῶτα δι᾿ ἑαυτοῦ, καί τόν ἐν τοῖς οὖσι καταλύων πόλεµον, καί πρός εἰρηνικήν φιλίαν τά πάντα καί 
ἀδιαίρετον συνδέων ὁµόνοιαν, τά ἐν τοῖς οὐρανοῖς καί τά ἐπί τῆς γῆς, καθώς φησιν ὁ θεῖος Ἀπόστολος. 
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The role of prudence and sagacity is displayed in dealing with the particular 
logoi or the logoi of particular rational beings that come to being in the course of time. 
Prudence differentiates from wisdom since it is not involved in fashioning the 
universal hierarchically determined structure, but rather it “unites creatures’ own 
voluntary inclination to the more universal natural principle of a rational being.”25 
Thus, by respecting the freedom of individual rational beings, Christ assists them by 
divine grace to follow their natural logoi, which leads them toward the unity with the 
Logos as the centre of all logoi. This synergy between the divine prudence and 
voluntary inclination of the particular rational beings is demonstrated in the practical 
and natural philosophy, which tends to transform itself to wisdom. Harrington argues 
that “Maximus seems to think of this philosophy more as a refinement of desire than a 
form of understanding.”26 In my opinion, the philosophy is founded on two equally 
important intellectual capacities, one of mind, and another of reason, and there is no 
progress toward the divine if these capacities are not fully realized. Therefore, giving 
the priority to one capacity over another may endanger the whole process of 
transforming the love for wisdom into the state of wisdom. The next step, therefore, 
would be to elucidate the particular roles of reason as the processor of sense 
perception, and its link with the mind.   
 

Reason and Mind 
 
According to Maximus the human soul possesses two intellectual capacities 

by which it is moved toward God, one of mind, and another of reason.27 In his 
Mystagogia 5, Maximus describes in detail these two intellectual capacities. Thus, the 
mind is the contemplating agency of the soul, which leads to God manifested in His 
essence as Truth, while the reason is the active agency of the soul leading toward God 
manifested as Good in his activities.28 Both movements pass through certain stages 
before attaining the final goal.  

The mind (νοϋς) rests in wisdom (σοφΐα), since wisdom is the power (δΰναµµµµις) 
of mind and the mind is wisdom in potency. The habit (ἕξις) of mind is contemplation 
(θεωρία), while the act or activity (ἐνέργεια) of mind is knowledge (γνώσις). The 
wisdom as the power of mind leads to contemplation, which becomes the habit of 
mind. By exercising the contemplation as a habit, the mind acquires knowledge, 
which is its activity. One may perceive the three states of mind, i.e. wisdom, 
contemplation, and knowledge not necessarily as subsequent stages, but also as 
simultaneous and deeply interconnected, since the mind is led by its power (δΰναµµµµις), 
habit (ἕξις) and activity (ἐνέργεια) to the next level. By actualizing its potency in 
wisdom, by discovering its habit in contemplation, and by performing its activity in 
knowledge, the mind ends in enduring knowledge (ἄληστος γνώσις).29 The enduring 

                                                 
25 Thall. 2, 14-16 (CCSG 22, 51). Blowers & Wilken, On the Cosmic Mystery, 100.  
26 Harrington, “Creation and Natural Contemplation,” 207.  
27 Amb. 10, 1112D-1l13A; Mystagogia 5, 2-3 PG 91, 673BD. 
28 Myst. 5, 3-4, 673CD.  
29 Myst. 5, 8-9; 676C-677A. 
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knowledge is “the perpetual and unceasing movement” of wisdom, contemplation, 
and knowledge as potency, habit, and activity of the mind, around God as the Truth 
(ἀλήθεια).  

Several issues characterize this final stage, in which the mind experiences 
something completely new. Maximus introduces the reader into this new state by 
claiming that the mind moves toward “the knowable which transcends knowledge.” 
Maximus moves beyond this “apophatic” figure, which denies the possibility of 
knowing God, by relying on the argument of Gregory of Nyssa regarding the divine 
infinity and the adiastemic nature of God.30 According to Maximus, the enduring and 
everlasting knowledge becomes circumscribed (περιγραφόµενον) as the ultimate 
knowable, or the Truth.31 Since the mind, according to Maximus, gains knowledge 
about a certain object by recognizing the definition or circumscription of this object, 
one may expect that the knowledge of God is possible by circumscribing Him by the 
mind. However, for Maximus, although God is knowable, He transcends knowledge. 
The knowledge of all created beings is possible due to their limited natures. Thus, in 
order to know a certain object, one should circumscribe it by the mind, or determine 
its borders, content, and purpose. When the mind passes from the limited and thus 
created natures, to the unlimited nature of God, it cannot find any border in Him 
where to stop, and to conclude something about His essence by distancing itself from 
Him. Therefore, the mind continues to move within the divine infinity and it 
constantly gains knowledge of God, which is eternal, and which never ends or passes 
into memory. In this manner, God, who is knowable, at the same time transcends 
discursive knowledge. God as the truth is the final destination of mind and by this 
final truth the mind’s essence, power, habit, and activity are determined.    

The next intellectual activity is that of reason, which in similar fashion like 
the mind passes through several phases. The faculty of reason is not contemplative 
like it is the case with the mind, but it is rather practical. Reason (λόγος) posses its 
potency in prudence (φρόνησις), since the power of reason is prudence. The habit of 
reason is reflected in action (πράξις), while the activity of reason is virtue (ἀρετή). The 
inward and unchangeable bond of prudence, action, and virtues as the power 
(δύναµµµµις), habit (ἕξις) and activity (ἐνέργεια) of reason generates faith (πίστις). Faith 
leads reason further forward to God as Good (τὸ ἀγαθόν), where it finally rests.32 

Both mind and reason know God, but the former knows Him as the Truth, 
while the latter knows Him as the Good. However, Maximus remarks that by the 
grace of the Holy Spirit and its own work, every soul can unite the mind with reason 
into reasonable mind, wisdom with prudence into prudent wisdom, contemplative 
with practical activity into an active contemplation, knowledge with virtues into 
virtuous knowledge, and finally, faith with enduring knowledge into enduring 
knowledge which is faithful and unchangeable.33 Thus, at the end it is possible to 

                                                 
30 Gregorius Nyssenus, Contra Eunomium I, 363 (Gregorii Nysseni Opera I, 134 Jaeger); Ad 
Ablabium quod non sint tres dei (Gregorii Nysseni opera III/1, 51 Mueller).   
31 Myst. 5,9; 677A. 
32 Myst. 5, 10-11; 677CD. 
33 Myst. 5, 13; 680A. 
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reduce the decade of the aforementioned categories of mind and reason to the monad 
that is God, but also it is possible to expand the monad into a decade. The expansion 
of the monad into a decade symbolically corresponds to the activities of God in the 
created world.  

In Maximus’ epistemological architecture wisdom again holds the prominent 
place. Wisdom is not the possession of mind,34 but it rather constitutes the mind since 
as the power of mind it provides the possibility for contemplation to gain knowledge 
and endurable knowledge of God as Truth. Moreover, for Maximus, the manifestation 
and the act of wisdom are prudence.35 Therefore, wisdom reveals the link that exists 
between the God’s being and his energy. Wisdom empowers the mind to discover the 
divine essence as simple, unique, one, identical, indivisible, immutable, impassible, 
all-seeing, and fully eternal, and thus to acknowledge God as the truth. At the same 
time, wisdom manifested through prudence as the utilization of virtues reveals God as 
Good by acknowledging his creative, providential, and judging energies.36  

Moreover, Maximus claims that intellectual capacities were interwoven 
through the Spirit of God. Thus, wisdom is the result of the divine grace caused by the 
activity of the Holy Spirit in human beings: 

“As the fashioner of wisdom, he [the Holy Spirit] resides in those who have 
been purified in body and soul through proper ascetical utilization of commandments; 
he dwells in them as his own through simple and spiritual knowledge, and imprints in 
their minds inviolate understanding of unspeakable things, which leads to 
deification.”37   

Maximus claims that the Holy Spirit is present in those who properly direct 
the natural inclinations of their intellectual and rational capacities. The proper 
ascetical utilization of commandments or the practice of virtues is the right 
employment of the rational capacity, while the mind’s appropriation of simple and 
spiritual knowledge is the result of the correct usage of the intellectual faculty. This 
confirms the stance of the three-stage development that leads from the practice of 
virtue and natural contemplation toward the union with God, described here as the 
Holy Spirit’s indwelling God’s people.  

Maximus explains that the activities of God in the created world actually 
affect various human capacities: 

“The grace of the Holy Spirit does not effect the wisdom in the Saints without 
the mind, which receives it, nor the knowledge without receptive power of reason, nor 
faith without announcement through mind and reason of the future things and so far 
not known by anyone, nor gifts of healing without natural philanthropy, nor any other 
gifts without receptive disposition and power for each of them. Neither will man 
receive any of these listed (gifts) by his natural capacity, without the divine power that 
gives them.”38 

                                                 
34 Harrington, “Creation and Natural Contemplation,” 208.  
35 Myst. 5, 15; 680B. 
36 Myst. 5. 4, 673CD. 
37 Thal. 15, 35-40 (CCSG 7, 103). 
38 Thal. 59, 55-64 (CCSG 22, 47-48). 



 207

By commenting on this, and the passage from Ad Thalassium 63,39 Plested 
claims that wisdom is the unifying action of energeia of the Holy Trinity and it is not 
only associated with the Son.40 His claim is correct in confirming that Maximus holds 
that the divine energies equally belong to all three divine persons. Moreover, the 
example that Plested quotes from Ad Thalassium 63 proves that the Holy Spirit 
accords the perfection of the divine activity, which springs from the Father, and passes 
through the Son. However, Plested’s identification of wisdom with divine energy is 
contestable. In my opinion, wisdom is the effect of the joint endeavor of the divine 
and human activities. This joint endeavor may be twofold, that is, at the level of 
practice of virtues, and at the level of natural contemplation. Maximus refers to the 
former throughout his works.41 Thus, in Ambiguum 7 Maximus claims that by 
practicing virtues human beings acquire the likeness of God that they add to the 
already inherent goodness of the image.42 Divine creative and providential activity is 
here joined with the human activity of practicing virtues and both lead to goodness. 
This is also evident in the above quoted passage from Ad Thalassium 59, where 
Maximus holds that there is no divine grace of knowledge without the receptive 
power of reason. The grace does work through the already created channels, such as 
mind, reason or natural philanthropy as a response to the human endeavor to utilize its 
natural abilities properly. Thus, by working together with the divine grace, the human 
reason, whose proper or natural activity is virtue, leads to virtuous knowledge.   

The second unity of the divine and the human activities is at the level of 
natural contemplation. For Maximus the grace of God perfected by the Holy Spirit is 
the response to the naturally exercised human capacity of contemplation that leads 
first to the acknowledgment of the divine wisdom in fashioning and providing the 
creation, and then to the recognition of God the Creator and Provider as the hypostasis 
of wisdom. In Ambiguum 10:35, Maximus describes the whole process of natural 
contemplation pursed by the Saints:   

“So therefore when the Saints behold the creation, and its fine order and 
proportion and the need that each part has of the whole, and how all the perfect parts 
have been fashioned wisely and with providence in accordance with reason that 
fashioned them, and how what has come to be is found to be not otherwise than good 
beside what now is, and is in need of no addition or subtraction in order to be 
otherwise good, they are taught from the things he has made that there is One who 
fashioned them.”43 

The natural contemplation is the process in which the mind first recognizes in 
each of the created things its particular logos, and next, it realizes how these particular 
things are connected in one harmonious order that are fashioned in accordance to the 

                                                 
39 Thal. 63, 219-227 (CCSG 22, 219): “[The Holy Spirit] accords perfection through luminous, 
simple, and complete wisdom of those found worthy of theosis, bringing them by all means and ways 
to the cause of beings… It is in her [wisdom] that they come to know themselves through God and 
God through themselves, with no wall or some such thing being interposed. For there is nothing 
interposed between wisdom and God.” The English translation is by Marcus Plested.  
40 Plested, “Wisdom in St Maximus the Confessor,” 208. 
41 Cap.theol. I, 13; Thal. 53 (CCSG 22, 435-37); Amb. 37 (1345D). 
42 Amb. 7, 1084A. Blowers & Wilken, On the Cosmic Mystery, 59.  
43 Amb. 10, 1176B. Louth, Maximus, 136-7. 
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general logoi and the most general logos of being. Finally, in the process of 
epistemological contraction the minds of the Saints arrive to the One, who is the 
fashioner of the creation, the Logos of God. Maximus describes the relation between 
the created things and their particular logoi, as well as the relations between the 
particular logoi and the wholeness of creation that is the most general logos of being, 
using the adverb ‘wisely’. The capacity of the mind to recognize the divine wisdom in 
the harmonious order of creation is boosted by the divine grace. Thus, the mind itself 
becomes the agent of wisdom. Moreover, the divine grace uplifts the mind toward 
God, who is wisdom by his being, and not by the participation in wisdom. The whole 
process of contemplation, which consists of the contraction of many logoi to one 
general logos of being, and of the recognition of God as the cause of this general 
logos, represents the synergy between the divine creative, providential, and judging 
activities, and the human activity of contemplation. Moreover, the mind’s proper 
contemplation of the divine activities leads further to the acknowledgment of certain 
attributes of God such as simplicity, uniqueness, oneness, indivisibility, immutability, 
etc.  

The wisdom cannot be the energy of God as Plested claims, but rather effect 
of the cooperation between the divine activities and the corresponding natural 
response from the side of the creation. Maximus describes the whole process of 
attaining wisdom and goodness as appropriation of the qualities, which are already 
inherent to human beings. He explains this as adding the acquired likeness to God 
through the practice of virtue and the natural contemplation to the image of God, 
which already exists in every human being. Therefore, he applies the terminology of 
the image of God when he addresses Thomas as somebody who has “shown truly how 
God is wont to make man according to the image of God.” The next step in our 
analysis will be the elucidation of Maximus’ usage of the terms image and likeness in 
relation to wisdom.  

 
Image, Likeness, and Wisdom 

 
Maximus is persistent in his linking of the cognitive abilities of the human 

being to the notions of image and likeness: 
“The one who has illuminated his mind with divine thoughts, who has 

accustomed his reason to honor ceaselessly the Creator with divine hymns, and who 
has sanctified his sense with uncontaminated images has added to the natural beauty 
of the image the voluntary good of likeness.”44 

For Maximus, likeness of human beings to God in voluntary goodness is the 
result of the properly exercised cognitive capabilities, while the image of God in 
human beings, described as natural beauty, is the natural disposition inherent to all 
human beings. The terms image and likeness have biblical origins.45 By following the 
biblical statement, Maximus maintains that God created the human being according to 

                                                 
44 Cap. theol. I, 13; Maximus, Selected Writings, 131.   
45 Cf. Gen 1.26 (LXX): “God said, let us make humankind according to our image and according to 
likeness.” 
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His image and likeness by attributing being and eternal being (εἶναι καὶ ἀεὶ εἶναι; τὸ ὂν 
καὶ τὸ ἀεὶ ὄν) to human essence to resemble His image, and goodness and wisdom to 
human likeness to correspond to the same characteristics in the divine being:  

“In bringing into existence a rational and intelligent nature, God in his 
supreme goodness has communicated to it four of the divine attributes by which he 
maintains, guards, and preserves creatures: being, eternal being, goodness, and 
wisdom. The first two of these he grants to the essence, the second two to its faculty 
of will; that is, to the essence he gives being and eternal being, and to the volitive 
faculty he gives goodness and wisdom in order that what he is by essence, the creature 
might become by participation. For this reason he is said to be made “to the image and 
likeness of God:” to the image of his being by our being, to the image of his eternal 
being by our eternal being (even though not without a beginning, it is yet without an 
end); to the likeness of his goodness by our goodness, to the image of his wisdom by 
our wisdom. The first is by nature, the second by grace. Every rational nature indeed 
is made to the image of God; but only those who are good and wise are made to his 
likeness.”46  

Prior to Maximus, Dionysius the Areopagite described creation as the process 
in which God endowed every created being with concrete gifts such as being, life, 
wisdom, and other gifts of all-creative goodness. Dionysius is more concrete in the De 
divinis nominibus 5.2, where he claims that good, being, life, and wisdom are good 
processions of God.47 Maximus follows Dionysius in this respect, but he adopts the 
Dionysian idea of divine gifts in a slightly different form. Firstly, Maximus replaces 
the term “Life”, meant as eternal Life by Dionysius,48 with the term eternal being (τὸ 
ἀεὶ ὄν). Secondly, Maximus employs the four divine gifts: being, eternal being, 
goodness and wisdom in an anthropological context. Thus, according to Maximus, by 
creating man in accordance with His image and likeness, God attributed being and 
eternal being to the human essence to resemble His image, and goodness and wisdom 
to the power of human will or inclination in order to resemble the divine likeness. 
Thirdly, Maximus expresses the gifts of goodness and wisdom as subsumed under the 
power of human will by the generic term “well-being” (τὸ εὖ εἶναι). Thus, he forms 
the triad “being” – “well-being” – “eternal well-being,” which is the leitmotif of his 
entire work. By replacing the terms “Goodness” and “Wisdom” with “well-being” 
Maximus follows Dionysius too, because Dionysius uses the term “well-being” as the 

                                                 
46 De char. III, 25. (PG 90, 1024 B.C.): Τέσσαρα τών θείων ιδιωµάτων συνεκτικά καϊ φρουρητικά καϊ 
διασωστικά τών όντων δι' άκραν αγαθότητα έκοινοποίησεν ό Θεός, παραγαγών εις τό είναι τήν λογικήν 
καϊ νοεράν ούσίαν τό όν, τό άεϊ όν, τήν αγαθότητα καί τήν σοφίαν. Τούτων τά µέν δύο τή ουσία: παρέσχε 
τά δέ δύο τή γνωµική έπιτηδειότητι καϊ τή µέν ουσία τό όν καϊ τό άεϊ όν τή δέ γνωµική έπιτηδειότητι 
τήν αγαθότητα καϊ τήν σοφίαν, Γνα άπερ έστϊν αυτός κατ' ούσίαν, γίνηται ή κτίσις κατά µετ|ουσίαν. ∆ιά 
ταύτην κατ' εικόνα καϊ όµοίωσιν Θεοϋ λέγεται γεγενήσθαι καϊ κατ' εικόνα µέν, ώς όν, όντος καϊ ώς άεϊ 
όν, άεϊ όντος εί καϊ µή άνάρχως, άλλ' ατελεύτητος καθ' όµοίωσιν δέ, ώς αγαθός, αγαθού καϊ ώς σοφός, 
σοφού τοϋ κατά φύσιν, ό κατά χάριν. Καϊ κατ' εικόνα µέν πάσα φύσις λογική έστι τοϋ Θεοϋ καθ' 
όµοίωσιν δέ, µόνοι οί αγαθοί καί σοφοί. 
47 De divinis nominibus (=DN) 5.2, PG 3, 816C. 
48 DN 6.1, 825C. 
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product of the procession of goodness in various passages of his works.49  
For Maximus the human being is an icon of God in actuality, since being and 

eternal being are already present in it, while attaining the likeness belongs to human 
potentiality. The goal of every human being is to acquire all four divine gifts and thus 
to attain the full identity with God in image and likeness. Maximus explains the whole 
process of acquiring likeness in the following passage from Ad Thalassium 59: 

“The salvation of souls is the end of faith (1.Pet. 1.9), and the end of faith is 
the true revelation of the object of faith. The true revelation of the object of faith is 
coinherence (interpenetration) of the object of faith in every faithful, proportional to 
his faith, and the interpenetration of the Object of faith is the return of the faithful to 
the beginning at the end. The return of the faithful to the beginning at the end is the 
fulfillment of the desire, and the fulfillment of the desire is the ever-moving rest of 
those who desire around the desired one. The ever-moving rest is the permanent and 
unceasing pleasure of the desired, and the permanent and unceasing pleasure of Him 
is the participation in supernatural Divine goods. The participation in the supernatural 
Divine goods is likeness of the participants to the participated, and the likeness of the 
participants to the participated is the actualization of the expected identity of the 
participants with the participated. The actualized identity of the participants with the 
participated is the deification of those who are worthy of deification.”50    

By participating in the supernatural divine goods such as goodness and 
wisdom, participants acquire the likeness not of the supernatural goods themselves, 
but of the one who possesses these goods as his attributes, that is the Logos of God, 
Christ Himself. Therefore, the participation in the divine goods is the participation in 
the likeness of God. By attaining identity with God, human beings also attain identity 
with his attributes of goodness and wisdom, and not the other way around.  

In Mystagogia 21, Maximus interprets symbolically the liturgical moment in 
which human beings attain the divine identity or the image and likeness of God: 

“The profession “One is Holy” and what follows, which is voiced by the 
people at the end of the mystical service, represents the gathering and the union 
beyond reason and mind which will take place between those who have been 

                                                 
49 DN 4.2, 696C; 5.8. 821D; De Coelesti Hierarchia 13.4, PG 3, 304D; De Ecclesiastica Hierarchia 
1.3, PG 3, 373D. 
50 Quaestiones ad Thalassium 59, 122-141 in: Carl Laga & Carlos Steel (eds), Maximi Confessoris 
Quaestiones ad Thalassium, Corpus Christianorum. Series Graeca 22, Turnhout: Brepols, 1990, 53: 
Σωτηρία δὲ τῶν ψυχῶν κυρίως ἐστὶ τὸ τέλος τῆς πίστεως· τέλος δὲ πίστεώς ἐστιν ἡ τοῦ πιστευθέντος 
ἀληθὴς ἀποκάλυψις· ἀληθὴς δὲ τοῦ πιστευθέντος ἐστὶν ἀποκάλυψις ἡ κατὰ ἀναλογίαν τῆς ἐν ἑκάστῳ 
πίστεως ἄρρητος τοῦ πεπιστευµένου περιχώρησις· περιχώρησις δὲ τοῦ πεπιστευµένου καθέστηκεν ἡ πρὸς 
τὴν ἀρχὴν κατὰ τὸ τέλος τῶν πεπιστευκότων ἐπάνοδος· ἡ δὲ πρὸς τὴν οἰκείαν ἀρχὴν κατὰ τὸ τέλος τῶν 
πεπιστευκότων ἐπάνοδός ἐστιν ἡ τῆς ἐφέσεως πλήρωσις· ἐφέσεως δὲ πλήρωσίς ἐστιν ἡ περὶ τὸ ἐφετὸν 
τῶν ἐφιεµένων ἀεικίνητος στάσις· ἀεικίνητος δὲ στάσις ἐστὶν ἡ τοῦ ἐφετοῦ διηνεκής τε καὶ ἀδιάστατος 
ἀπόλαυσις· ἀπόλαυσις δὲ διηνεκὴς καὶ ἀδιάστατος ἡ τῶν ὑπὲρ φύσιν θείων καθέστηκε µέθεξις· µέθεξις δὲ 
τῶν ὑπὲρ φύσιν θείων ἐστὶν ἡ πρὸς τὸ µετεχόµενον τῶν µετεχόντων ὁµοίωσις· ἡ δὲ πρὸς τὸ µετεχόµενον 
τῶν µετεχόντων ὁµοίωσίς ἐστιν ἡ κατ᾽ ἐνέργειαν πρὸς αὐτὸ τὸ µετεχόµενον τῶν µετεχόντων δι᾽ 
ὁµοιότητος ἐνδεχοµένη ταυτότης· ἡ δὲ τῶν µετεχόντων ἐνδεχοµένη κατ᾽ ἐνέργειαν δι᾽ ὁµοιότητος πρὸς τὸ 
µετεχόµενον ταυτότης ἐστὶν ἡ θέωσις τῶν ἀξιουµένων θεώσεως· The English translation is mine.  
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mystically and wisely perfected by God and the mysterious oneness of the divine 
simplicity in the incorruptible age of the spiritual world.”51 

It is evident that the process of deification gains a new dimension, which is 
beyond any rational and intellectual knowledge. Therefore, Maximus emphasizes that 
the union with the divine is beyond reason and mind, but at the same time he stresses 
that just those who are mystically and wisely perfected by God may enter this union. 
For Maximus, those who are mystically and wisely perfected by God are the people 
who acquired wisdom that lies in all the things by searching through mystical 
initiation for their Creator.52 By being initiated into the divine mysteries, and by 
acquiring wisdom about the orderly creation, human beings transcend their cognitive 
powers of reason and mind. Thus, they gain knowledge of the future union with God 
that is not mediated any longer by the human cognitive powers. As it is mentioned 
above, the new kind of knowledge that appears as ineffaceable or enduring reveals not 
only the image of God in man, but also the nature of the future union:  

“The enduring knowledge, whose spiritual gyration around God’s infinitude 
is unconditioned and beyond mind, images in its unconditionality the more than 
infinite glory of the truth. The voluntary imitation of the divine wisdom and goodness 
brings as its reward the mind’s longing for, and glorious attainment of, likeness to 
God, in so far as this is possible for man.”53 

The enduring knowledge as an unmediated experience of God through the 
spiritual gyration around His infinitude, establishes the everlasting link between God 
and the contemplating mind, which is already transformed into wisdom. As it has 
been stated above, Maximus maintains that the being and the eternal or everlasting 
being are divine gifts inherent to human nature. While it is undisputable that the 
existence of human beings is contingent upon the gift of being, it is not so evident 
how the everlasting life constitutes human existence. For Maximus, the everlasting or 
eternal being of human beings is realized through the everlasting activity of human 
contemplation of God as Truth, as well as by the appropriation of the divine goodness 
and wisdom by the human faculty of will. The eternal existence of human beings that 
consists of their everlasting contemplation of the divine being is exclusively in the 
power of God, while the appropriation of the divine goodness and wisdom completely 
depends on the human will.54 Moreover, Maximus maintains that the new state of the 
contemplative union, and the union of wills between God and the human being 

                                                 
51 Myst. 21, PG 91, 696d – 697a: Ἡ δὲ κατὰ τὸ τέλος τῆς µυστικῆς ἱερουργίας παρὰ παντὸς τοῦ λαοῦ 
γινοµένη τοῦ "Εἷς ἅγιος" καὶ τῶν ἑξῆς ὁµολογία τὴν ὑπὲρ λόγον καὶ νοῦν πρὸς τὸ ἓν τῆς θείας ἁπλότητος 
κρύφιον γενησοµένην τῶν µυστικῶς τε καὶ σοφῶς κατὰ Θεὸν τετελεσµένων συναγωγήν τε καὶ ἕνωσιν 
δηλοῖ, ἐν τῷ ἀφθάρτῳ τῶν νοητῶν αἰῶνι καθ᾽ ὃν τῆς ἀφανοῦς. Maximus, Selected Writings, 203. 
Berthold’s translation is slightly revised. 
52 Cf. Capitum Quinques Centenorum (=Cap. 1-5) II, 28; PG 90, 1232A: ὅτι πρός τῆς ἐν ὅλοις σοφίας, 
ἔδει πρός τήν τοῦ ποιητοῦ τῶν ὅλων µυσταγωγίαν ἡµῶν κινεῖσθαι τήν ἔφεσιν.  
53 Cap. 1-5, II, 88; 1253B.C.: Ἡ ἄληστος γνῶσις, ἀόριστον ἔχουσα περί τήν θείαν ἀπειρίαν τήν κατά 
νοῦν ὑπέρ νόησιν κίνησιν, εἰκονίζει διά τῆς ἀοριστίας τήν ὑπεράπειρον δόξαν τῆς ἀληθείας· ἡ δέ τῆς κατά 
τήν πρόνοιαν σοφῆς ἀγαθότητος αὐθαίρετος µίµησις, τιµήν φέρει τήν πρός τόν Θεόν τοῦ νοῦ κατά τήν 
διάθεσιν ἀρίδηλον, ὡς ἔστι δυνατόν, ἐξοµοίωσιν. Slightly revised English translation of G.E.H. Palmer, 
Kallistos Ware & Philip Sherrard (eds.), The Philokalia: The Complete Text, Vol. 2, London: Faber 
and Faber 1981, 206. 
54 De char. III, 27; PG 90, 1025A.  
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supersedes the original divine glory, expressed among other things in the creation of 
man according to the image of God. By voluntary imitating God in goodness and 
wisdom, the human being attains divine likeness, which extends the original glory of 
God, reflected in his activities. Thus, the voluntary response from the side of human 
being not only in reflecting the image of God in him/herself but also in appropriating 
the divine likeness, explains Maximus’ description of Thomas as the one who has 
“shown truly how God is wont to make man according to the image of God.”55 The 
ultimate eschatological union of God and the human being was the purpose of 
creating man in accordance with the divine image and likeness. Since the image is 
consisted of the being, and the eternal being, and the likeness of the well-being, the 
ultimate union reveals the eternal well-being as the mixture of the divine gift of 
eternity and the human appropriation of wisdom and goodness. Thus, the wisdom 
preserves the original order of creation in the God-human union by fulfilling the pre-
eternal plan of creation.  

 
Conclusion 

 
By way of conclusion, it may be argued that there are not many notions in 

Maximus, like the notion of wisdom, which essentially involve every important aspect 
of his theological thought. Therefore, my original intention was to show how wisdom 
is connected with Maximus’ theology of divine creative and providential energies, 
with his cognitive theory, the notions of image and likeness, and the union with God. 

Firstly, by following Harrington I attempted to demonstrate that human 
beings acquire wisdom by two equally constitutive practices, the practice of virtues, 
and the natural contemplation, but also that the full appropriation of wisdom is not 
exhausted by these two processes. Thus, I argued that the full appropriation of 
wisdom is not only the proper inclination of the human being toward its logos of 
being, nor the acknowledgement of the wise design of the creaturely order, but rather 
the voluntary union with the Creator of the world as the true source of wisdom.  

Secondly, I countered Plested’s claims that wisdom is the divine energy by 
arguing that, considered from the perspective of the creation, the wisdom is rather the 
effect of the cooperation between the divine activities and the corresponding natural 
response from the side of the creation. The divine activities by which God exercises 
His wisdom create the universe through the establishment of the general essences of 
being once and for all, and exercise providential care for the particular beings. 

 
Finally, I argued that wisdom, as the guiding principle toward the union with 

God, remains active after the complete fulfillment of the image and likeness of God in 
man. Wisdom is slightly shifting its role from the principle that leads created beings 
toward the unity with God, to the principle that preserves the identities of the created 
order incorporated in God.  

 
 
 
 

                                                 
55 Amb. Th., Prol. 12-13, (CCSG 48, 3).  



 213

Bibliography 
 
Balthasar, Hans Urs von, Kosmische Liturgie, Maximus der Bekenner: Höhe 

und Krise des griech, Freiburg: Weltbilds, 1941. The English translation: Cosmic 
Liturgy: The Universe According to Maximus the Confessor. San Francisco: Ignatius 
Press, 2003. 

Blowers, Paul and Robert Louis Wilken, On the Cosmic Mystery of Jesus 
Christ, Selected Writings from St. Maximus the Confessor, New York: St. Vladimir’s 
Seminary Press, 2003. 

Gregorius Nyssenus, Gregorii Nysseni opera (=GNO):  
Contra Eunomium I, in: W. Jaeger (ed.), Gregorii Nysseni opera, vols. 1.1 & 

2.2. Leiden: Brill, 1960).  
Ad Ablabium quod non sint tres dei in: F. Mueller (ed.), Gregorii Nysseni 

opera, vol. 3.1. Leiden: Brill, 1958.   
Harrington, Michael, “Creation and Natural Contemplation in Maximus the 

Confessor’s Ambiguum 10:19,” in: Michael Treschow, Willemien Otten & Walter 
Hannam (eds.), Divine creation in ancient, medieval, and early modern thought: 
essays presented to the Rev'd Dr. Robert D. Crouse, Leiden, Boston: Brill 2007, 191-
212. 

Janssens, Bart (ed.), Maximi Confessoris Ambigua ad Thomam una cum 
Epistula secunda ad eundem, Corpus Christianorum. Series Graeca 48 (=CCSG 48), 
Turnhout: Brepols, 2002.  

Laga, Carl & Carlos Steel (eds.). Maximi Confessoris Quaestiones ad 
Thalassium (=Ad Thall.), Corpus Christianorum. Series Graeca 7; 22 (=CCSG 7; 22), 
Turnhout: Brepols, 1980-90. 

Louth, Andrew, Maximus the Confessor, London: Routledge, 1996. 
Mаximus Confessoris, Opera Omnia. in: J.-P. Migne, (ed.), Patrologiae 

cursus completus. Series Graeca, vols. 90-91, Paris, 1865 
Ambiguorum liber , Ambig. Ioh. 6–71 ( = Amb.), PG 91, 1061. 
Mystagogia (= Myst.), PG 91, 657. 
Capitum Quinques Centenorum (=Cap. 1-5) PG 90, 1177. 
Capitum de charitate (=De char.), PG 90, 960. 
Capitum theologicorum et oeconomicorum duae centuriae (=Cap.theol.), PG 

90, 1084 
Maximus the Confessor, Selected Writings. (trans. B. Berthold), London: 

SPCK, 1985. 
Maximus the Confessor, Ambigua to Thomas and Second Letter to Thomas, 

(trans. Joshua Lollar), Corpus Christianorum in Translation, Turnhout: Brepols 
Publishers, 2010. 

Palmer, G.E.H., Kallistos Ware & Philip Sherrard (eds.), The Philokalia: The 
Complete Text, Vol. 2, London: Faber and Faber, 1981. 

Plested, Marcus, “Wisdom in St. Maximus the Confessor,” Studia Patristica 
42 (2006), 205-209. 

 



 214

Pseudo-Dionysius Areopagita, Opera omnia De Divinis Nominibus (=DN). 
in: Migne, J.-P. (ed.). Patrologiae cursus completus. Series Graeca, vol. 3. Paris, 
1857:  

De divinis nominibus (=DN), PG 3, 585  
De Coelesti Hierarchia (=CH), PG 3, 120. 
De Ecclesiastica Hierarchia (=EH), PG 3, 369. 
Tollefsen, Torstein. The Christocentric Cosmology of St. Maximus the 

Confessor. A Study of his Metaphysical Principles. (diss.). Oslo: Acta Humaniora, 
2000. 

Tollefsen, Torstein. The Christocentric Cosmology of St. Maximus the 
Confessor. Oxford: OUP, 2008. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



 215

Владимир Цветковић 
 

ПРЕИСПИТИВАЊЕ КОНЦЕПТА МУДРОСТИ 

КОД СВ. МАКСИМА ИСПОВЕДНИКА 
 
Рад је имао за циљ да осветли улогу и функцију мудрости у делу 

Максима Исповедника. Овај поливалентан термин често се јавља у 
Маскимовим делима, у вези са различитим областима о којима је размишљао, 
тј. у аретологији, космологији, епистемологији и есхатологији, увек као део 
јединствене теолошке визије. Максим користи концепт мудрости у свом 
објашњењу неколико међузависних процеса као што су практиковање врлина и 
природна контемплација која води спасењу кроз прихватање врлине у њеној 
целокупности. Уз то, Максим повезује ове две праксе са божанским 
активностима и провиђењем, с једне стране, као и са функцијом когнитивних 
способности људског ума и разума са друге. Божанско откривење мудрости и 
одговарајуће људско прихватање мудрости, узети заједно, рефлектују се у 
јединству Бога и човека, где човек у потпуности испуњава слику Божју. 
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