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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 Confessomarcus 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 thédmbigua to Thomasvhere Maximus distinguishes between
wisdom, and “the beauty of wisdom” as knowledge in practice. Furthermore, by
pointing to several passages fréambiguum10, Plested substantiates his claim that
true philosophy as love for wisdom is erroneous if it is not at the same time both
practical and intellectudllt 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 Confess@iutiia Patristica42 (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.”
dleged negligence of such an important theme in Maximus has inspired Harrington to
prove further that the natural contemplatiosiige qua norfior 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, | 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'”

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 Thomaslaximus explains explicitly the link between wisdom
and virtues:

3 Michael Harrington, “Creation and Natural Contemplation in Maximus the Confegsobigjuum
10:19,” in: Michael Treschow, Willemien Otten & Walter Hannam (ed@yine creation in ancient,
medieval, and early modern thought: essays presented to the Rev'd Dr. Robert D, Cealesg
Boston: Brill 2007, 191-212, 196.

4 Ambiguum ad Thomanprol., 9-18, in: Bart Janssens (ed/Jaximi Confessoris Ambigua ad Thomam
una cum Epistula secunda ad eund@urpus Christianorum. Series Graeca 48 (=CCSG 48), Turnhout:
Brepols, 2002, 3Zodiag 8t xdMhos Eotly, yvédais Eumpaxtos, %) mpakic Evoodos, Gv EaTt xapaxTip, we O
dudolv cupmnpoduevos, 6 Tiis Belas mpovolag xai xpioews Adyos, xaf’ bv aiobioer Tov volv cupmiébas Sl

ol Tvebparos, Eaifas dg dAnBais mids J deds xar’ elxdver Geol) motely méduxey dvlpwmov, Tév Te mhobTov THg
dyabdmiros xatéomaas yvapipov, ToAVTEAGS TH xaf wiber Tév évavtiwy v geautd dencvbs Tov Bedv Tals
Gpetals cwpaTolpevov- o0 T6 T\el CUURETPYoRS RILYOEL THY Xévwaw, Ews Epoll xaTehfelv odx dmméiwaag,
gxeiva Orév dv memovdis Exeis Ty eldnow. The English translation of Joshua Lollar from Maximus the
ConfessorAmbigua to Thomas and Second Letter to Thor@aspus 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 vittue.”

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
contemplationXéyos tijs fewpiag) 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 Gnion.”
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’ 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 €hrist.

Moreover, for Maximus the initiation in the logos of the divine unity
represented here by Christ is accompanied by othdptyeq 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.

® Epistola Secunda ad Thoma@Ep. sec. Th prol., 5-8, CCSG 4837; Maximus the Confessor,
Ambigua to Thomas and Second Letter to Thomas, 77.

6 Ep. sec. Th.prol. 12-13 (CCGS 48, 37); Maximusmbigua to Thomag§7.

7 Capitum theologicorum et oeconomicorum duae centuf@ap.theol) I, 16; PG 90, 1132C. The
English translation of George C. Berthold in: Maximus the ConfeS&bected WritinggClassics of
Western Spirituality)l.ondon: SPCK 1985, 151.

8 Cap. theol.ll, 16. See alsé\mbiguum ad Joanne®Amb) 10, 31; PG 91, 1168AD.

® Hans Urs von Balthasagosmic Liturgy: The Universe According to Maximus the Confessam
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 pow&r.”

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 beifiga. Ambiguum10:19, Maximus exposes further
the theme of divine knowability in the context of the five modes of natural
contemplation: being, movement, difference, mixture, and po$ftibhe 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 logbivhich 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 witlogfoe in accordance
with which it exists, has an inviolable and unalterable constitution in its natural
identity.”™

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
betweer!! 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 Confess@glected WritinggClassics of Western Spiritualityl.ondon:
SPCK 1985, 45-46.

" pe char.l, 100.

2 Amb. 10, 1133AB.

13 Amb. 10, 1133D; LouthMaximus the Confessat10.

4 Amb. 10, 1136C.
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character and inclination, activity and contemplation, and virtue and knowledge,
drawing them up by an intimate relationship to wisdom as cause.”

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?® 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 proplagoi, 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 oflogoi of creation that are united in olwgosof being, which in the final
instance leads to the divine Logos. Therefore, Maximus claims thatloggmgre the
Logos of God due to His converting and hand-leading transference and providence
(émorpentuey xal yewpaywyveh dvadopd Te xal mpévowr).” 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 anoth&t.By his insistence on the term “undivided”
(@draipetog), Maximus preserves the unity of tegoi among them, and with the one
Logos, while by the insistence on the term “unconfuseetlfutos), he establishes
all the beings as unique.

Unlike wisdom, which is transparent in its fullness, the love of wisdom, or
philosophy, is wisdom iwia. 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 characterijfpus), activity (mpdfews), and virtue §petiic) with the
contemplative aspects of philosophy such as inclinatjorbuf)s), contemplation
(Bewpiag), and knowledgeyfwoews), 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 logo¥. Therefore, Andrew Louth argues that the ascetic struggle,
which recovers the dispassion that enables us to practice natural contemplation,
prevents the modetr¢pog to run counter to its fundamentaigos®® While the
creation of the universal essences which are designed according to urogwsal
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

5 Amb. 10, 1136CD1#v uév g meptextihy xal mdvrag feompemiss Tobg edaePels ém’ adtis Aeyouévoug
émidexopévny TpdTous, xal Tovg mepl T@Y EAwy évTde auTis puaTixols Te xal $uaixols Tepixheiovoay
Adyougs, Ty 0¢ ¢ #jBoug xal yvauns, mpdfeds te xal Bewplag, xal dpetiic xal yvaoews cuvexTuoy, xal
olxeldTNTL oxXETIXf] Tpdg THY dodlay dg aitiav dvadepopévyy. Louth,Maximus the Confessor, 114.
16Harrington, “Creation and Natural Contemplation,” 208.

" Amb.7, 1081C.

¥ Amb.7, 1077C.

19 Amb.5, 99-104 (CCSG 48, 3). Also PG 91, 1052A.

?° Louth, Maximus 57-58.
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with their particularlogoi. Thus, in hisQuaestiones ad Thalassiug) 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 universg.”

In order to understand how Maximus defines universals and particulars, one
needs to recall the passage frégimbiguum10:37, where Maximus describes the
movements of expansiomidotoly) and contraction oQotoly). The process of
expansion diaotody) is downward movement from the most genérgbi of being
and nature, and subsequéyoi of highest genusyévixwtatov yévos), intermediate
genera(ysvixitepe yévn), speciesddy), specific speciescifuwrata €idy),” to the
logoi of individuals &toua) and accidentsr(ufefyxéta). 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
arrangemerft It is possible to conclude from the previous passage fAoim

2L Quaestiones ad Thalassiuf¥Thall) 2, 7-22 in: Carl Laga & Carlos Steel (ed$jaximi
Confessoris Quaestiones ad Thalassi@urpus Christianorum. Series Graeca 7, Turnhout: Brepols,
1980, 51 (also PG 90, 272al)vs pev mpiiTous T@Y yeyovétwy Adyous 6 Oeds xal Tag xabdrov T@v
Bvtawv odalag dmag, we oldev aldtds, cupmAnpdioas, &t épydletal o wévov TV TolTwy adTdv mMpds TO

lval ouvTApYowY, GAAG xal TV xat’ Evépyelay TE &v alTols duvdyel pwepdv dnuioupylay mpdoddv Te xal
chaTacty, &TL wiy xal ™y Sk Tis mpovolag mpds T xaBddov TGV pepidv Efopolwaty, Ewg v, TG xatd
dlow yevixwtépw Aéyw Tiic Aoywdis obolag Sk Tis mpds TO €0 elval xwjoews TGV pepudv THY
abbaipetov évihoag dpuny, moroeley dAAAoLg Te xal TG GAw cUudwva xal TadToxivyTa, Wi ExOVTwWY THY
Yvopray mpds Té xeBélou Tév Eml uépous diadopdv, AN els xal & adTos éd’ Shwv BewpndiceTar Adyos,

uh Stapolpevos Toic Tév xab’ dv lows xatyyopeital Tpémots, xal oltwes vepyoupévyy T éxbewtuoly

v Shwv émdeléyrar ydpw: The English translation in Paul M. Blowers and Robert L. Wilken (eds.),
On the Cosmic Mystery of Chrigrestwood, NY.: St. Vladimir's Seminary Press 2003, 99-100.

22 Amb 10, PG 91, 1177C. The English translation in Andrew LoMaximus the Confessor
London: Routlegde, 1996, 138.

2 Torstein Tollefsen, The Christocentric Cosmology of St. Maximus the Confessor, [PhD
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Thalassium2, 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 genegalsof being, and through it to the
Logos of God. When the multiplicity of universal and practiogbi 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 multiplicityogbi toward the union with

Him. However, the way of gathering the univerigjoi differs from the way of
gathering the particuldogoi. While the universal or generiogoi are held together

by wisdom godia), the particuladogoi are held together by prudence or sagacity
(bpovnats):

And simply, to speak concisely, thegoi of everything that is divided and
particular are contained, as they say, byldgei of what is universal and generic, and
the most universal and geneidgoi are held together by wisdom, and the lagfdhe
particulars, held fast in various ways by the gerlegoi 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 Apostl&*says.

We need to recall the previous quotation frAch Thalassiun® in order to
explain the different means that Christ uses to preserve the universe and hold it
together. Thus, the univerdaboi 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 speciei§ixwrata €ldn), 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 gelogrii 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 Tollef3ée, Christocentric Cosmology of St Maximus the
Confessor2008, 78.

24 Amb. 41, 1313AB:Kal amhéis, va quveldv eimw, mdvtwy tév dnpnuévey xal pepuedv of Adyot Toig
T@v xabodov xal yevixdv, &g daot, mepiéyovtar Adyols, xal Tolg wév TRV YeVIXWTEpwY xal
xabodxwtépwy Adyougs Umo THg codlag auvéyesBar, Tolg 0 wepx@v mowxilws Toig TRV yevixdv
gviayuévous U6 T Ppovnaews meptéxeabat, xad’ Ay amloduevor mpdTepov, xal TV év Tols mpayuast
Tolg Omoxelpévols dmorbovres cupPolueiy mouudiay, Omé i codlag évifovtal, Ty el TadTémyTa Tols
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mepléxwy T povioel Ti cuvérewg g mavTwY $UoEl ONiovpyds xal TpovonTig, xal eig v dywv Td
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The role of prudence and sagacity is displayed in dealing with the particular
logoi or thelogoi 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 b&ng.”
Thus, by respecting the freedom of individual rational beings, Christ assists them by
divine grace to follow their naturédgoi, which leads them toward the unity with the
Logos as the centre of dibgoi. 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® 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 réadonhis
Mystagogiab, 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 activiti@sBoth movements pass through certain stages
before attaining the final goal.

The mind {oiis) rests in wisdomapdic), since wisdom is the powelligaus)
of mind and the mind is wisdom in potency. The hdhit)(of mind is contemplation
(Bewpia), while the act or activity é¢épyei) of mind is knowledgeyywais). 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 pwgrc),
habit €i) and activity évépyeie) 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 knowled@edros yvaais).?® The enduring

2 Thall. 2, 14-16 (CCSG 22, 51). Blowers & Wilke@n the Cosmic Mystery, 100.
28 Harrington, “Creation and Natural Contemplation,” 207.

27 Amb.10, 1112D-1113AMystagogias, 2-3 PG 91, 673BD.

B 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
(@AnBer).

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 theadiastemimature of God® According to Maximus, the enduring and
everlasting knowledge becomes circumscribedpifpadouevov) as the ultimate
knowable, or the Trutft. 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. Reasing] posses its
potency in prudenceppovnaig), since the power of reason is prudence. The habit of
reason is reflected in actiompééic), while the activity of reason is virtuépgry). The
inward and unchangeable bond of prudence, action, and virtues as the power
(SUvayuic), habit €c) and activity évépyeia) of reason generates faithidric). Faith
leads reason further forward to God as Gadd{abév), where it finally rest&?

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 unchangeabl@hus, at the end it is possible to

%0 Gregorius NyssenusContra Eunomiuml, 363 (Gregorii Nysseni Opera |, 134 Jaegek)l
Ablabium quod non sint tres d@regorii Nysseni opera Ill/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 mifrtujt 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 prudefit@herefore, 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 enéfgies.

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.”®”

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.®

34 Harrington, “Creation and Natural Contemplation,” 208.
35 Myst.5, 15; 680B.

36 Myst.5. 4, 673CD.

3" Thal. 15, 35-40 (CCSG 7, 103).

% Thal. 59, 55-64 (CCSG 22, 47-48).
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By commenting on this, and the passage fAumThalassiun63° Plested
claims that wisdom is the unifying action @fergeiaof the Holy Trinity and it is not
only associated with the S8hHis 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 frakd Thalassiumb3 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 workd. Thus, in Ambiguum7 Maximus claims that by
practicing virtues human beings acquire the likeness of God that they add to the
already inherent goodness of the imagRivine 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 &dnThalassiunb9, 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. InAmbiguum10:35, 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?®

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

% Thal. 63, 219-227 (CCSG 22, 219): “[The Holy Spirit] accords perfection through luminous,
simple, and complete wisdom of those found worththebsis 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.

0 plested, “Wisdom in St Maximus the Confessor,” 208.

41 Cap.theol.l, 13; Thal. 53 (CCSG 22, 435-37)smb.37 (1345D).

42 Amb.7, 1084A. Blowers & WilkenOn the Cosmic Myster$9.

3 Amb. 10, 1176B. LouthMaximus 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 particulagoi, as well as the relations between the
particularlogoi 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 togay 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, unigueness, 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 likene$s.”

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 driggdollowing the
biblical statement, Maximus maintains that God created the human being according to

44 Cap. theol |, 13; Maximus, Selected Writings, 131.
4 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 biag¥ai del eivai; w0 dv
xal 70 el §v) 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.*°

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 concret®ia the
divinis nominibusb.2, where he claims that good, being, life, and wisdom are good
processions of Got. 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 Dionysflisyith the term eternal beir(gd
aet &v). 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” (1o €0 ejvalhus, he forms
the triad “being” — “well-being” — “eternal well-being,” which is thetmotif 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

6 De char.lll, 25. (PG 90, 1024 B.C.)[¢coapa Tév Belwv 10iwpdTov cuvextixd xai dpovpyTixd xai
dlaowaTied Twv Sutwy O dxpav ayabétyTa éxowomoinoey é Oeds, mapayaywy e T elvar THY Aoyueny
xal voepdv olaiav T6 b, T6 del dv, THY ayabdtyTa xal ™y codiav. TodTwy Td név 0o T ouaia: mapéoye
Td 3¢ d00 T yvaund) EmTneldTNTL xai T wév ouaia Té év xai Té del év T 0¢ yvwpixn émTndedTyTt
™Y ayabétyta xai Ty codiav, Dva dmep €otiv autds xat' odoiav, yivyral 1 xtiow xatd pet|ovaiav. Ad
TaUTYY xat' edva xai bpolwoty Oeol Aeyetar yeyewjobar xai xat' exdva pév, we v, 6vtog xail tg del
v, ael bvtog el xal W) dvapyws, aAN' atededTyros xaf' dpoiwaty 0, wg ayabis, ayabod xal ws codds,
godov Tol xata vow, 6 xata yapw. Kai xat' exéva wév maoa dvoig Aoyue) éott ol Oeot xab'
Suoiwoy 8¢, pévou of ayalbol xai codol.

4’ De divinis nominibug=DN) 5.2, PG 3, 816C.

DN 6.1, 825C.



product of the procession of goodness in various passages of his'orks.

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 A&drmhalassiun®9:

“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 patrticipation 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 deificatfon.”

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 Mystagogia2l, 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

*“*DN 4.2, 696C; 5.8. 821Me Coelesti Hierarchia3.4, PG 3, 304DDe Ecclesiastica Hierarchia
1.3, PG 3, 373D.

%0 Quaestiones ad Thalassiui®, 122-141 in: Carl Laga & Carlos Steel (eddaximi Confessoris
Quaestiones ad Thalassiyi@orpus Christianorum. Series Graeca 22, Turnhout: Brepols, 1990, 53:
Swmypla 0t @V Yuxdv xuplwg 20Tl TO TEAOG THg TioTews: TéNog O¢ TioTews €Ty %) Tod mioTeubévTos
aAnbng admoxddvig: dinbng o0& ol mioTeubévtos doTiv dmoxdiuig 1 xatd dvaloyiav Tiis &v éxdoTw
mioTews dppyTog Tol MEMOTEVEVOL TEPLYWPYTLS TEPLYpYals O¢ Tol memioTeupevoy xabéotnxey 1 mpog
THY GpYY XaTG TO TEAOG TGV MEMIOTEUXOTWY EMAVO00S™ 1) 08 TPOS THY olxelay dpxiv xaTd TO TEAOG TGV
TEMOTEVXOTWY €Mdvodds eoTw ¥ THg édéoews mMpwals: Edéoews 08 TANpwois eoTwy %) mepl T6 édeTdv
TRV élepévwy deivntos oTdolg Getxlvyros 08 oTdals €oTiv ¥ Tol édeTol dnvexrs Te xal GoidoTaTos
gmélavois dméhavais 0 divexis xal ddidatatos ) 6y Omtp dlow Belwy xabéoryne uébelic: uébebic ot
TGV OmEp dUow Belwy EoTiv M) Tpds TO weTexduevoy TEY ueTexdvTwy Opoiwals: 1) 08 mpds TO [eTEXSuUEVOY
TRV WeTEXOVTWY Opolwals 0Tty 1 xaT’ Evépyelav mpds alTO TO WETEXOMEVOV TAV WETEXOVTWY O
bpotdTYTog EvOEYOWEVY) TAUTOTYS' %) OF TEY UETEXOVTWY EVOEXOUEVY XAT EVépyElay O OpOLOTNTOS TPoS TO
uetexduevov TauTéTy 0Tl 1) Béwaig TéY dEloupévay Bewaews: 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 worfd.”

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 Creatof? 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 mah.”

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 \;sg)propriation of the divine goodness and wisdom completely
depends on the human witiMoreover, Maximus maintains that the new state of the
contemplative union, and the union of wills between God and the human being

1 Myst. 21, PG 91, 696d — 697&] 8¢ xatd T Téhog THs wuaTiKdjs iepoupyias mapdk Tavtds Tob Aaol
ywopévn tol "Elc dytog" xal Tév é&fic dpotoyla Ty dmep Aéyov xal voliv mpd o Ev Tij Delag amAdTyTog
xpUPLOY YEVNTOUEVNY TAY WUITIXGS TE Xal codEs xaTa Oedy TETEAETUEVWY quvaywyhV Te xal Evwaly
onrol, &v T6 adbBapTw TEY voytdv aidvt xab dv T ddavols. Maximus, Selected Writings203.
Berthold’s translation is slightly revised.

%2 Cf. Capitum Quinques CentenorufaCap. 1-5)I1, 28; PG 90, 1232A8tt mpés s év Shois aodlag,
€de1 mpds T Tol mowTol TéY SAwy puoTaywylav nuév xwvelobal Ty Ebeaty.

%3 Cap. 1-5, 11, 88; 1253B.C.:H d\natos yvéai, dépiatov Exovan mepi Ty Belav dmeiplay Ty xatd
voliv Umép vénaw xdvyaty, eixoviler did Tiis dopotiag Ty mepdmepov d6&av Ts dAnbelag: % 3¢ Tic xatd
TV mpdvotay godiis dyabétyros adbalpetos wiunaig, TiuRy dépet ™Y mpds Tov Oeby Tol vol xatd THY
didBeawv dpidnlov, wg Eott duvatdy, gopoiwarv. Slightly revised English translation of G.E.H. Palmer,
Kallistos Ware & Philip Sherrard (edsThe Philokalia: The Complete Textol. 2, London: Faber
and Faber 1981, 206.

* De char.lll, 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 Goteé
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 | 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, | 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, | 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, | 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.

%5 Amb. Th, Prol. 12-13, (CCSG 48, 3).
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Baamumup IBeTrkoBuh

INNPEMCIIMTUBAILE KOHIEIITA MYJAPOCTH
KO/l CB. MAKCUMA NCITIOBE/JTHUKA

Pax je mMao 3a mMib Ja OCBeTNIM yiory M (OYyHKUHMjy MYIPOCTH y eIy
Makcuma HMcemoBemnuka. OBaj TMONMHMBaJCHTAaH TEPMHH YECTO C€ jaBba Yy
MacknMOBHM JIeNTUMa, Y BE3W Ca Pa3IMYUTHM 00JacTHMa O KOjuMa je pa3MUIILbao,
Tj. Y apeTonoruju, KOCMOJIOTHjH, €MUCTEMOJIOTHjH U €CXaTOJIOTHjH, YBEK Kao Jeo
JENUHCTBEHE TEOJIOMKE BH3Wje. MaKCUM KOPUCTH KOHIENT MYAPOCTH Y CBOM
00janmehy HEKOJIMKO Mel)y3aBHCHUX Mpolieca Kao MITO Cy MPAaKTUKOBAE BPIMHA 1
NpUpPOJHA KOHTEMIUIAlMja KOja BOAM CHACeHy KPO3 MPUXBATamhe BPJIMHE Y HEHO]
LEJIOKYITHOCTH. Y3 To, MakcuMm TmoBe3yje OBe [BE Mpakce ca O0KaHCKUM
aKTUBHOCTHMA M TIPOBHhEHEM, C jJeHE CTpaHe, Kao M ca (PYHKIIMjOM KOTHHTHBHUX
CIOCOOHOCTH JbYJCKOT YMa U pa3yma ca Apyre. boskaHCKO OTKpUBEHE MyIpPOCTH H
oaroeapajyhe JbyACKO MpuXBaTambe MYAPOCTH, Y3€TH 3ajeHO, PedIIeKTyjy ce y
jenuHcTBY Bora u 4oBeka, rjie YOBEK Yy MOTIYHOCTH UCITYEaBa CIIHKY boxjy.
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