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PREFACE

In modern times, problems of the consecrated life, especially 
those concerned with spiritual theology, become of greater 
importance. This way of life – a fuller realization of the baptismal 
consecration – is a sign of the Church as a community of believ-
ers. In his post-Synodal exhortation Vita consecrata, dedicated 
to the consecrated life and its mission in the Church, St. Pope 
John Paul II expressed a wish for the entire Church – and conse-
crated persons in particular – to reflect on the religious vocation 
and to respond with their lives to the continuously emerging 
new challenges. At the same time, St. John Paul II reaffirmed 
that the consecrated life was at the “very heart of the Church.” 
This lifestyle matches the essence of the Christian calling “and 
the striving of the whole Church as Bride towards union with 
her one Spouse” (VC, 3). John Paul II also indicated a need “for 
fidelity to the founding charism and subsequent spiritual heri-
tage of each Institute” (VC, 36). The study of the spirituality of 
the individual religious families demonstrates the wealth of the 
Church as a charismatic community, enriched with various gifts 
of the Holy Spirit.

Among those who enriched the 17th-century Church 
with a new form of the religious life in Poland, Saint Stanislaus 
Papczyński († 1701) – the Founder of the first native (Polish) 
religious congregation – stands out as a prominent person. It is 
fortunate that the task of researching the problem of the spiritu-
ality of the religious life according to S. Papczyński and the early 
tradition of the Congregation of Marian Fathers was undertaken 
also by a Marian, Fr. Andrzej Pakuła. From the relative wealth 
of the source materials, he extracted the fundamentals of this 
community’s spirituality of the religious life.

According to the Author’s conclusions, the concept of 
the spirituality of the religious life, defined by Saint Stanislaus 
Papczyński and the early Marian tradition, is based upon sound 
Christian spirituality and possesses individual, specific features. 
The religious rules in particular, that is S. Papczyński’s Norma 
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Vitae, situating the religious life within the context of Christian 
love, demonstrate a good deal of originality. The ways of devel-
oping the religious life, such as the puragative, illuminative, and 
unitive, about which the Church has been teaching since ancient 
times, occupy an important place in this concept. Next to the 
Trinitarian aspect, the author underscores the prevailing element, 
which is the focus on the Person of Jesus Christ as the evangelical 
norm and rationale of the religious life. By the sacrifice of His 
own life, Christ freed men from sin and gave them hope to unite 
all things anew in Christ as the Head (cf. Eph 1:10).

This work accentuates the Marian character of the newly 
created Institute, envisioned by its Founder in the aspect of 
Mary’s Immaculate Conception, especially in regard to the 
community’s main goal; whereas he perceived the mystery of 
the conception of the Mother of God in categories, generally 
accepted and recognized by the Church of the day. The mono-
graph notes that the early Marian tradition of spirituality had 
a derivative character, especially following the adoption of the 
Rule of the Ten Virtues of the B.V.M. This fact greatly impacted 
the character of the Marian devotion and its forms promoted by 
the Institute. 

Examining the originality of Saint Stanislaus Papczyński’s 
thinking, the author realized the Founder’s certain reliance on 
the Ignatius school of spirituality. He also concluded that reli-
gious vows had been perceived as the most perfect form of the 
Christian life, the prototype of which had been demonstrated 
by Jesus Christ. Supported by the source documents, the author 
demonstrated that the primary goals of the new religious Insti-
tute founded by Stanislaus Papczyński were the instruction of 
the simple and poor folks in an easily understood manner and 
the prayerful assistance of the dead, especially the victims of 
wars and epidemics. Moreover, the author argued the influence 
of Franciscan spirituality on the concept of the Marian spiritu-
ality of the religious life. He closed with a correct conclusion 
that – in the light of his research – Saint Stanislaus Papczyński 
appeared as one of the prominent 17th-century Polish theolo-
gians of spirituality.
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It seems that Fr. Andrzej Pakuła, MIC succeeded in 
demonstrating in a clear, profound, and relevant manner the 
analyzed issues of the spirituality of the religious life. Note-
worthy are the source materials and various scholarly studies 
which were scrupulously collected and competently used by the 
author. The evidence of this is found, among other ways, in the 
exhaustive footnotes, further developing the ideas presented 
in the individual chapters. The author writes in a good Polish 
language and his statements are clear and comprehensible. Each 
chapter has a brief introduction and a closure with conclusions. 
The monograph is solid and rooted in the source material; it 
delivers subtle reasoning because of the issues raised. The views 
of Saint Stanislaus Papczyński and the Congregation’s early 
tradition were interpreted correctly and presented clearly and 
understandably. The exceptional importance of this monograph 
for the history and theology of Polish spirituality is noteworthy. 
It sheds light on the making of the spirituality of the religious 
life, especially because Fr. Papczyński was the first founder in 
the history of Poland of a native male religious congregation. It 
should be recognized that Fr. Andrzej Pakuła, MIC, has become, 
thanks to this monograph and his other works, one of the best 
experts on Marian spirituality. The present monograph is a great 
and important contribution to the development of the history of 
spirituality, especially of Polish spirituality of the religious life. 
It is a fundamental instrument for studying the process of the 
shaping of the Marian school of spirituality.

Fr. Jerzy Misiurek, PhD
Professor at the Catholic University of Lublin 

Lublin, September 17, 2009
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INTRODUCTION

Due to its very nature, the religious life is meant to express the 
deepest desire of the human heart, moved by grace: a complete 
dedication to the dearly beloved God through the profession 
of the evangelical counsels. It is a closer imitation of Christ, 
allowing one to become united with Him. From the beginning of 
Church history, this aspiration took on various forms, referring 
to the words and example of the life of our Savior, the Apostles, 
the Fathers of the Church, and Saints of various ages who also 
frequently were founders of religious communities. The diver-
sity of the institutes raised in the Church by the Holy Spirit, 
expresses, on the one hand, the riches of Christian spirituality. 
On the other hand, it shows the multitude of forms of the reli-
gious life and the diversity of the spirituality of the religious 
life that always drew from the same sources of faith, but found 
their concrete form in the experience of the founder (and of his 
disciples) and the historical circumstances (religious, cultural, 
social) that impacted the forming of a religious community. The 
Congregation of Marian Fathers of the Immaculate Conception 
of the Most Blessed Virgin Mary, founded by Saint Stanislaus 
Papczyński in 1670, testifies to both this variety and the mani-
festation of the evolving forms. In the time period when Saint 
Stanislaus called this new religious community into existence, 
there already existed institutes of the old type (monks, canons 
regular, mendicant orders) within the borders of the Com-
monwealth of Poland, as well as the new ones (Jesuits, Piarists, 
Missionaries, Oratorians). The Marians were established as the 
last institute of the new type, when the legal and organizational 
structures of the clerics regular had long since been defined.

Some aspects of the Marian Founder’s biography, also con-
taining elements of his spirituality, have been already examined 
and presented in works of uneven merit. Noteworthy primar-
ily are: the first academic and pioneer work of S. Sydry, MIC, 
entitled Czcigodny sługa Boży o. Stanisław od Jezusa Maryi 
Papczyński i jego dzieło w świetle dokumentów (Warszawa, 1937); 
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G. Navikewičius’s doctoral dissertation Stanaislao di Gesù Maria 
Papczyński (1631-1701), Scolopio e Fundatore della Congregazi-
one dei padre mariani (Roma, 1960); and two recent works, of 
which one belongs to W. Makoś, MIC, O. Stanisław od Jezusa 
Maryi Papczyński, Badania i refleksje (Warszawa, 1998), and the 
other to T. Rogalewski, MIC, Stanislaus Papczyński (1631-1701), 
Founder of the Congregation of Marian Fathers, Inspirer of the 
Marian School of Spirituality (Stockbridge, 2012). These two 
works were largely based on the work of C. Krzyżanowski, MIC, 
Sacra Congregatio pro causis Sanctorum, Officium Historicum, 
Poznaniensis Beatificationis et Canonizationis Servi Dei Stanislai 
a Jesu Maria Papczyński, Fundatoris Clericorum Regularium 
Immaculatae Conceptionis B.V.M. († 1701), Positio super Intro-
ductione Causae et super virtutibus ex officio concinnata (Romae, 
1977), produced as part of the Founder’s beatification process.

The state of the research on the legal and organizational 
structures of the Institute founded by Saint Stanislaus Papczyński 
is slightly worse. Previous research is basically in its infancy. J. 
Kałowski, MIC’s essay Początki mariańskiego ustawodawstwa, 
which appeared as part of the introduction to the Founder’s 
Pisma Fundacyjne [Founding Writings] (Warszawa, 2007, pp. 
13-76), discusses the Marians’ first by-laws in general and their 
dealings with the Reformed Franciscans in the context of the 
aggregation and acceptance of the Regula decem beneplacitorum. 
The 1930 doctoral thesis by S. Sydry, MIC, called Organizacja 
Zgromadzenia Księży Marianów w XVIII wieku [Organization 
of the Congregation of Marian Fathers in the 18th century], 
was published by the Marian Historical Institute (Puszcza 
Mariańska, 2004) under an altered title: Zgromadzenie Księży 
Marianów w XVII wieku [Congregation of Marian Fathers in the 
18th century], as the first part of a book entitled Zgromadzenie 
Księży Marianów od założenia do odnowienia [Congregation of 
Marian Fathers from Origin to Renovation]. The authors’ names 
were given as S. Sydry and J. Totoraitis. Because of the confusing 
way of giving the titles and authors’ names, this work of S. Sydry 
is nearly impossible to find, while it remains of importance to 
a historian, especially because some documents, to which the 
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author refers, perished in the fires that destroyed the Warsaw 
archives during World War II.

The greatest number of studies, usually of a theological 
and a popularized theological character, dealt with various 
issues of Saint Stanislaus Papczyński’s thought. Most frequently, 
these works were written as articles, treating some individual 
aspect. Chronologically, the first is the doctoral dissertation by 
C. Krzyżanowski, MIC, entitled Stanislaus a Jesu Maria Pap-
czyński O. Imm. Conc. (1631-1701). Magister studii perfectionis 
(Romae, 1963, typeset). The work systematizes elements of the 
Marian Founder’s teachings (except those for Inspectio cordis, 
discovered only in 1971), in theological and moral categories. 
T. Rogalewski, MIC’s research was similar in character. It was 
originally dedicated to Stanislaus Papczyński only in part; it 
was released as Teologiczne podstawy życia chrześcijańskiego 
w nauczaniu Założyciela i Odnowiciela Zgromadzenia Księży 
Marianów (Lublin-Warszawa 1996), [translated as Theological 
Foundations of the Christian Life in the teachings of the Founder 
and the Renovator of the Congregation of Marian Fathers (Stock-
bridge, 2012)]. Later, his research focused fully on the writings of 
St. Stanislaus and appeared as Koncepcja życia chrześcijańskiego 
w pismach ojca Stanisława Papczyńskiego (Warszawa-Lublin, 
2004). Also noteworthy are: the book by D. Kwiatkowski, MIC, 
Niepokalane Poczęcie Najświętszej Maryi Panny według ojca 
Stanisława Papczyńskiego (1631-1701), (Warszawa-Lublin, 
2004), which is an attempt to deepen the Marian Founder’s 
teaching on the Immaculate Conception of the Most B.V.M.; 
a collective work entitled Mąż Boży. Szkice teologiczno- 
duczpasterskie o Ojcu Stanisławie Papczyńskim (Warszawa, 
2007), containing a series of articles which provide a pastoral 
and theological reflection on the life and work of the Marian 
Founder in view of his beatification; K. Klauza’s study of the Fr. 
Papczyński’s Templum Dei Mysticum published under the title 
of Człowiek świątynią Boga; Teologia symboliczno-ascetyczna 
Błogosławionego Stanisława Papczyńskiego (in: Bł. S. Papczyński, 
Mistyczna świątynia Boga, Warszawa, 2007, pp. 9-135), as the 
introduction to the Polish translation of that work. Also, there 



Spirituality of the Religious Life According to St. Stanislaus Papczyński 18

are articles dealing with more specific issues on Mariology, 
eschatology, the theology of the Cross, and rhetoric.

Unfortunately, there still is no written work on the spir-
ituality of the religious life according to Stanislaus Papczyński 
and the early tradition of the Congregation of Marian Fathers. 
Sporadic mentions of the subject appeared in works dealing with 
some individual biographical issues of the Marian Founder or his 
theological thought. However, being marginal in character, they 
are introduced as part of a thesis or a period of the Founder’s 
life under discussion. They frequently omit the source docu-
ments which were important in the forming of the Institute’s 
spirituality. It should also be noted that no other publication has 
been known to deal with the theological and spiritual aspects of 
the religious life as presented in the writings of Saint Stanislaus 
Papczyński. Neither is there any work on the source documents 
of the early Marian tradition, that is, the time of the Congrega-
tion’s origin. Thus, the basic question still remains unanswered 
about the theological and spiritual core of this religious institute, 
founded over 300 years ago. This question is of great importance 
primarily for the identity of the Marians themselves. Whereas 
the Church documents on the consecrated life indicate the 
need for a “fidelity to the founding charism and subsequent 
spiritual heritage of each Institute” (VC, 36), it is not possible to 
positively respond to this need without theologically describing 
the Institute’s original spirituality. Also, the beatification of Fr. 
Stanislaus Papczyński in 2007, nearly 300 years after his death, 
seems to confirm the importance and relevance of the example 
of his life and message, which define the Institute he founded. 
Furthermore, theological studies on the Marians’ spirituality, 
especially of its earliest period, considerably impact the studies 
on the history of Catholic spirituality in Poland. Some of the 
researchers are of the opinion that Stanislaus Papczyński is the 
creator of a new trend of the inner life and that the Marians’ 
spirituality is illustrative – in the broad sense – of the Polish 
school of spirituality.1

1 Cf. K. Górski, Zarys dziejów duchowości w Polsce, Kraków, 1986, p. 219; W. Słomka, 
Duchowośći szkoły, EK 4, col. 316; S. Urbański, Teologia życia mistycznego. Studium 
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For the above reasons, the undertaking of the topic Spiritu-
ality of the Religious Life according to Stanislaus Papczyński and 
the Early Tradition of the Congregation of Marian Fathers is not 
merely justifiable but also necessary. The main goal of this work 
is to interpret the Marians’ source documents and to extract 
the fundamentals of the spirituality of the religious life. While 
clearly the subject of this study fits into the broad understanding 
of Christian spirituality2, it has its individual form consistent 
with the state of life in the Church. This state’s distinctive ele-
ments flowing from the nature of the religious life – proper to all 
institutes (such as the consecration of the person, religious vows, 
the communal life, public witness to Christ and the Church, 
and separation from the world3) – are imbued with the spirit 
of the Founder and other factors, highly relevant to the rise of 
the community. What elements of the spirituality of the religious 
life are essential and specific to Saint Stanislaus Papczyński and 
the early Marian tradition? What are their basic traits and what 
has been particularly emphasized? In what way have the basics 
of the spiritual life such as prayer, sacraments, and asceticism 
been interpreted? Is it viable to speak of an original approach 
to spirituality? Those are the main questions which the present 
work shall attempt to answer.

polskiej mistyki (1914-1939), Warszawa, 1999, p. 9; J. Misiurek, Polska Szkoła 
Duchowości, in: Leksykon duchowości katolickiej, Ed. M. Chmielewski, Lublin, 
Kraków, 2002, p. 488; same author, Mariańska Szkoła Duchowości, in: Leksykon 
duchowości katolickiej, p. 488.
2 At this opportunity, let us provide its definition given by the [Polish] Catholic 
Encyclopedia: “Christian Spirituality is a form of the spiritual life of a faithful 
striving towards unity with God through Jesus Christ; it is shaped and fulfilled in 
accordance with His teachings, example of life, and salvific work in Christianity. It 
embraces all manifestations of a Christian’s life that are part of the Christian ethos 
and which find their expression in religiosity, asceticism, and mysticism. Together 
with them, spirituality is a subject of study by a special branch of theology.” Cf. M. 
Daniluk, Duchowość chrześcijańska, EK, 4, col. 317. The issue of the unity of Chris-
tian spirituality understood in a different manner (as Christian holiness) in a broad 
(and highly useful for persons in charge of beatification processes) perspective 
is also discussed by I. Wierbiński in: Problemy i zadania współczesnej hagiologii, 
Toruń 2004, pp. 19-91.
3 Cf. M. Daniluk, Encyklopedia instytutów życia konsekrowanego i stowarzyszeń 
życia apostolskiego. Pojęcia, terminy, instytucje, dokumenty, czasopisma, Lublin 
2000, pp. 100-101, 405.
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The title of this research defines its timeframe, which also 
includes Saint Stanislaus Papczyński’s lifetime († 1701), as the 
period of the “early tradition of the Congregation of Marian 
Fathers.” It covers the first 50 years of this religious community’s 
history from 1673 (the year of the bishop’s approval of the first 
Marian monastery in Puszcza Korabiewska) until 1723, when 
Pope Innocent XIII ratified the Marian by-laws or Constitutions 
entitled Statuta Patrum Marianorum Ordinis B.V.M.... adapted to 
the Regula Ordinis Beatae Virginis Mariae quam Patres Mariani 
Congregationis Polonae... (alternate title: Regula decem beneplaci-
torum), adopted by the Marians in 1699. While the papal decision 
closes the period of the Marian community’s development as an 
institute of Clerics Regular, where Stanislaus Papczyński was the 
first to profess solemn vows before the Apostolic Nuncio Francisco 
Pignatelli in 1701, (his confreres made their professions into the 
hands of the Founder afterwards), there still were no Constitutions 
adapted to the Rule. Furthermore, Norma vitae written as early as 
1672, was intended by the Founder as his new Institute’s one and 
only principal law, according to the principle constitutiones pro 
regula4 that the Church used back in the day in spite of dissimilar 
formal legal requirements. However, circumstances surrounding 
the rise of the new community soon forced Stanislaus Papczyński 
to modify his Norma vitae to fit the eremitical status, in which 
the Congregation was initially established (as the only possible 
form of installing a congregation of simple vows based on dioc-
esan law). The Norma vitae (released in 1687) was edited and 
ratified in 1694 by Cardinal Leandro Colloredo on behalf of the 
Holy Congregation for Religious and Bishops. The text of this 
document – as we know it today – is the version adapted for the 
Marians’ status as hermits. In time, it also proved necessary to 
accept a rule previously recognized by the Church. The Marian 
Founder, who died in 1701, did not live to adjust his Norma vitae 
to the accepted Regula decem beneplacitorum, which was the 
necessary requisite. This work was performed by his successors.

4 Cf. J. Kałowski, Początki mariańskiego ustawodawstwa, in: Bł. Stanisław 
Papczyński, Pisma fundacyjne, Introduction by A. Pakuła, J. Kałowski, translated 
by K. Krzyżanowski, Warszawa, 2007, p. 62.



Introduction 21

The primary sources for this study were Saint Stanislaus 
Papczyński’s writings addressed to his confreres and closely 
dealing with the rise of the Congregation of Marian Fathers.5 It 
should be noted that all extant works of our Fr. Founder were 
recently released as a critical edition through the efforts of C. 
Krzyżanowski, MIC, and then translated into Polish by a group 
of people with A. Pakuła, MIC as the editor; this one-volume 
publication appeared in Warsaw in 2007, as Pisma zebrane. 
Among Saint Stanislaus’s works on the spirituality of the religious 
life, we shall mention Norma Vitae Religiosae Congregationi 
B. V. Mariae sine labe Conceptae Eremitarum Marianorum fi 
delibus defunctis praecipue Militibus et peste sublatis Suffragan-
tium Proposita et ab Eminentissimo et Reverendissimo Domino 
Domino Leandro Cardinali Colloredo ex Commissione Sacrae 
Congregationis Regularium et Episcoporum Correcta Romae 
Anno Domini 1694 (critical Latin edition in: Norma Vitae et alia 
Scripta, Varsaviae 2001, pp. 11-64; Polish edition: Reguła życia, 
transl. by C. Krzyżanowski MIC, in: Bł. S. Papczyński, Pisma 
zebrane, Warszawa 2007, pp. 33-76); these are the first Marian 
laws establishing the main principles of life for the Marian 
Institute, adjusted to the eremitical status, binding the Marians 
in 1694. In addition, worth noting is: Inspectio cordis, Stanislai 
a Iesu Maria Congregationis Immaculatae Conceptionis Cleri-
corum Recollectorum, ex Scholis Piis Praepositi – Recollectio-
nes pro Dominicis et Festis totius anni et Menstruis exercitiis 
tumulturaria opera consutatae [1679-85] (critical Latin edition:  
Varsaviae 2000; Polish edition: Wejrzenie w głąb serca, transl. by 

5 This work gives quotes from Norma vitae and the Statutes according to the chap-
ters and points because those works are legal documents. Since the author refers to 
a concrete translation, he gives the respective versions in the list of abbreviations. 
Sometimes, the original Latin text was also needed; therefore, the list of abbreviations 
gives this version, as well. The author of the present work always quotes the Statutes in 
his own translation, since they exist in Latin only. It is similar in the case of the Regula 
decem beneplacitorum, because the Polish translation in Pisma zebrane does not 
conform to the text of 1723. Therefore, all of the quotes from the Regula are given in 
A. Pakuła’s translation. The quotes are referenced by page number, not by chapter and 
point (as was done for the Norma vitae and the Statutes) only because the 1723 text 
has no points, but only fairly lengthy chapters. When quoting from the Norma vitae, 
the author used the translation published in Pisma zebrane. However, sometimes his 
own translation and/or text in the original Latin also appear (note of the Editor).
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W. Makoś MIC, in: Bł. S. Papczyński, Pisma zebrane, pp. 595-
1063), – a work meant exclusively for the religious, which treats 
in the form of meditations (before and after Holy Communion, 
as well as topical and daily reflections) the basic aspects of a life 
in God that leads to religious perfection. Also, the Oblatio (crit-
ical Latin edition in: Scripta Historica, Varsaviae 1999,pp. 25-30; 
Polish edition: Ofiarowanie siebie, transl. by C. Krzyżanowski 
MIC, in: Bł. S. Papczyński, Pisma zebrane, pp. 1421-1423), is 
significant for the present work because it was Saint Stanislaus’s 
first public declaration of his intent to found the Congregation of 
Marian Fathers and the definition of its main goal. Of no lesser 
importance is the Fundatio Domus Recollectionis (critical Latin 
edition in: Scripta Historica, Varsaviae 1999, pp. 75-96; Polish 
edition: Założenie domu skupienia, transl. by C. Krzyżanowski 
MIC, in: Bł. S. Papczyński, Pisma zebrane, pp. 1454-1469), a 
document describing the beginnings of the Institute and Saint 
Stanislaus’s first founding actions. The present study will men-
tion other short writings of Saint Stanislaus, which occupy an 
important place in the process of creating the Congregation of 
Marians and shaping their spirituality of the religious life. Like-
wise, references will be made to other writings of the Founder, 
not specifically addressed to his confreres, which would afford 
a better understanding of the theological and spiritual matters, 
should our study or the analysis of the theological issues so 
require it. These works have been only briefly mentioned in reli-
gious documents, but they occupy an important place in the con-
cept of the spirituality of the religious life. This is especially the 
Templum Dei Mysticum quod in homine christiano demonstravit 
R. P. Stanislaus a Iesu Maria Presbyter Polonus (critical Latin 
edition: Varsaviae 1998; Polish edition: Mistyczna świątynia 
Boga, tłum. W. Makoś MIC, in: Bł. S. Papczyński, Pisma zebrane, 
pp. 1065-1188). By presenting man symbolically as a mystical 
temple of God, this treatise demonstrates a model of holiness 
for people in all walks of life. Two other important works com-
prising sermons (meditations) on the Passion of Christ and the 
resulting applications to the Christian life are: Orator Crucifixus 
sive Ultima Septem Verba Domini nostri Iesu Christi, totidem 
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piis discursibus exposita per R. P. Joannem Papczyński, Presby-
terum Polonum (critical Latin edition: Varsaviae 1998; Polish 
edition: Ukrzyżowany Mówca, transl. by R. R. Piętka, MIC, in: 
Bł. S. Papczyński, Pisma zebrane, pp. 1189-1263) and Christus 
Patiens, Septem Discursibus Quadragesimali Paenitentiae acco-
modatis, Devotae Piorum considerationi Propositus per Patrem 
Stanislaum a Iesu Maria Sacerdotem Polonum (critical Latin 
edition: Varsaviae 1998; Polish edition: Ukrzyżowany Mówca, 
transl. by R. R. Piętka, MIC, in: Bł. S. Papczyński, Pisma zebrane, 
pp. 1265-1334).

Documents of the early tradition of the Congregation of 
Marian Fathers make up a second group of recently published 
source materials; however, the quality of their editing varies. 
Vita Fundatoris Congregationis Polonae Ordinis Immaculatae 
Conceptionis Beatae Mariae Virginis, written ca. 1705 by Man-
sueto Leporini, OFMRef, later included in the documents of 
the beatification process and published as a critical edition in 
Positio (pp. 634-650), is the first, fairly brief biography of Stan-
islaus Papczyński. Produced soon after his death, it is arranged 
in chronological order and gives facts from the Founder’s life, his 
virtues, and exceptional graces. The work has a narrative char-
acter, with its constant point of reference being the perspective 
of faith and growth in holiness of the depicted person. Other 
significant documents on the Marian tradition are the religious 
by-laws ratified by the Holy See in 1723. They were published 
under the title Leges marianae; Codices legis Congregationis 
Clericorum Marianorum ab eius fundatione usque ad nostra 
tempora (in a typescript format) by W. Makoś, MIC, (Romae 
1999). They are Statuta Patrum Marianorum Ordinis B.V.M... 
(in: Leges marianae..., pp. 73-96), or the religious Constitutions 
adapted to the Regula decem beneplacitorum (given as Regula 
Ordinis Beatae Virginis Mariae quam Patres Mariani Congrega-
tionis Polonae... (in: Leges marianae..., pp. 41-55).

It is important to indicate here that the Regula decem bene-
placitorum, translated into Polish and published in Pisma zebrane 
under the title of Reguła dziesięciu upodobań, czyli dziesięciu 
cnót Błogosławionej Dziewicy Maryi (in: Bł. S. Papczyński, Pisma 
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zebrane, pp. 1526-1543), is based on the Latin version of the 
same Rule that appeared in print in 1930 along with the Marian  
Constitutions. That version has some alterations as compared 
to the Rule published in 1723, which is the basis of the present 
work. While these differences do not change the essence of the 
document, they are important and worth noting. To give an 
example: The Prologus from the Rule of 1723 states: “Necesse 
habeatis ea scire, quae Evangelio dicit Virginem habuisse,  
cogitasse, dixisse vel fecisse. His quatuor modis offertur in 
Evangelio vobis Virgo...” while the version of 1930 says: “Necesse 
habeatis ea scire, quae Evangelio dicit Virginem cogitasse, dixisse 
vel fecisse. His tribus modis offertur in Evangelio vobis Virgo...” 
The word “habuisse” which indicates that what the Blessed 
Virgin possessed is omitted; consequently, the attention was 
diverted to the “threefold manner” of presenting Mary instead 
of the “fourfold” one. It is necessary to add that the 1723 text 
is closer to the Rule which the Holy See approved in its final 
version in 1517 (earlier papal approvals were: by Alexander VI in 
1502 and by Leo X in 1515).6

In order to understand the Marians’ spirituality of the 
religious life, it seems absolutely obligatory to take into account 
both of the religious by-laws of 1723; however, it should be 
noted that they have been extremely rarely discussed in works 
on Marian identity and spirituality. Surely, this is a shift made 
in recent decades, not dictated by the renovation of the Con-
gregation of Marian Fathers, accomplished by Blessed George 
Matulaitis-Matulewicz and his companions. The first reformers 
were deeply mindful of the Marian history and heritage, includ-
ing the sources of the spirituality and identity which had to be 
preserved from disappearing. This is confirmed, for example, 
in the Circular Letter on the Constitutions of the renewed 
Congregation, issued in 1933. In it, Francis Bučys, MIC, the 
then General Superior of the Marians, wrote: “The second part 

6 Cf. Règles successives des Sæurs de l’Ordine de la Vierge Marie. 1502-1515-1517. 
Texte latin et traduction Française-Néerlandaise, Westmalle-Peyruis 2002, pp. 
1-10, 53-73, 123-129; Constitutiones Congregationis Clericorum Regularium  
Marianorum, Romae 1930, pp. 331-347.
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of this book [meaning, the Constitutions – Fr. Pakuła’s note] 
includes numerous supplements, the first of which is the Rule of 
the Ten Virtues. For quite a long time, our Congregation drew its 
spirit from this Rule, although it was not written by our Founder, 
the Venerable Servant of God, Father Stanislaus Papczyński. 
Nevertheless, it preserved his spirit and that of his sons. Not-
withstanding the fact that it does not now possess the force of 
law, it should nevertheless be a delightful spiritual nourishment 
for our community, so that the 10 virtues beloved by the Blessed 
Virgin Mary might take shape in us. And just like the Order of 
St. Benedict venerates their Rule, so we, also, should appreciate 
and love the Rule of the Ten Virtues.”7 

In addition to the aforesaid documents, the fulfillment of 
the subject of this dissertation will necessitate considering other 
source materials on the early tradition of the Congregation of 
Marian Fathers that contain information valuable to the topic 
at hand. Moreover, it will be advisable to recall something that 
is very significant in the history of the Marians, the biography 
of Stanislaus Papczyński written by the Servant of God Casimir 
Wyszyński and entitled, Vita Venerabilis Servi Dei Patris Stanislai 
a Iesu Maria Qui Congregationem Religiosorum Marianorum (...) 
instituit, Composita per Patrem Casimirum Wyszyński (1754) 
(Positio, pp. 660-717; The Polish text is in: Stróż duchowego 
dziedzictwa marianów. Wybór pism o. Kazimierza Wyszyńskiego, 
transl. and ed. by Z . Proczek, MIC, Warszawa-Stockbridge 2004, 
pp. 49-142). Although this work does not belong to the period 
under discussion, it has a special impact: it is the very first and 
purposeful interpretation of the Founder’s life and spirituality, 
as well as of the character of his Institute, and it draws practical 
conclusions for the Marians’ work. The book has the character 
of a hagiography.

For this paper, we will use a method suitable for research-
ing the theology and history of spirituality, i.e. an analysis of the 
source documents and the works on the subject and organized 

7 F. Bučys, Circular Letter regarding the Constitutions, in: Konstytucje Zgromadzenia 
Księży Marianówpod wezwaniem Niepokalanego Poczęcia Najświętszej Maryi 
Panny, Kraków 1933, s. XIV.
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as a conference on the basic theological ideas contained therein. 
Since we intend to set the research within a historical context 
potentially leading to determining the originality of the analyzed 
opinions, the findings of this study will sometimes be measured 
– by comparison – against the general situation of the Polish 
spirituality of the day. Because the source documents have been 
written only in Latin, in order to uncover the significance of 
their statements and to more precisely interpret the meaning, 
including the implicit one, we shall use their original language 
as this work’s primary reference language, even though some 
of the documents may have been already translated into Polish. 
For the same reason, the work will quote characteristic original 
Latin terms or phrases that deepen the theological sense of the 
problems being discussed.

The work is divided into five chapters. The first chapter 
is dedicated to an examination of charity as the basis and the 
source of the spirituality of the religious life. After discussing 
the concept of supernatural love, we will show customary ways 
of growing in love/charity (purgation, illumination, union), 
and this love’s essential meaning for the common life and the 
organization of a religious community. The second chapter will 
attempt to interpret the Trinitarian context of the spirituality 
of the religious life according to the examined documents. In 
other words, it will show the place of God the Father and the 
hallmarks of the religious person’s relationship to Him, followed 
by an analysis of the characteristic features of relating to Christ 
with the goal of following in His footsteps (sequela Christi) and 
becoming like Him. We will indicate the causative role of the 
Holy Spirit in the initiation of the religious life in its communal 
and individual dimensions. In the third chapter, will consider 
the relationship with the Mother of God from the immaculist 
perspective, but particularly, the aspect of Mary’s maternal 
presence, the imitation of her virtues and the fulfillment of 
the basic aim for which the Institute was founded. The fourth 
chapter will discuss the means of formation of the spirituality of 
the religious life which were clearly emphasized in the analyzed 
documents, namely: prayer and mortification, the meaning of 
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the sacraments of penance and the Eucharist, the religious vows 
of obedience, poverty and chastity. The goal of the fifth chapter 
is to examine the spirituality of the religious life in an ecclesial 
dimension. Therefore, an attempt will be made to interpret the 
image of the Church in light of the analyzed sources, to define 
the meaning and scope of service to the Church, especially in 
providing Christian teaching to the simple people and support-
ing the dead with prayer and penance. Then we will extricate 
the meaning of the religious life as a sign of the kingdom of 
heaven. The conclusion will provide a summary of the research 
results as well as the conclusions for spiritual theology in both 
the context of the Congregation of Marian Fathers and the  
history of Polish spirituality.
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Chapter I

CHARITY AS THE BASIS AND SOURCE OF THE 
SPIRITUALITY OF THE RELIGIOUS LIFE

The central character of supernatural charity as the essential and 
unifying factor of the spirituality of the religious life is clearly 
noticeable in all of Stanislaus Papczyński’s writings, as well as 
in the important documents of the early tradition of the Con-
gregation of Marian Fathers. The Marian Founder outlined his 
new community’s general and specific goals in the first chapter 
of his Norma vitae, indicating supernatural charity (charitas) 
at once as the means for their realization. Let us note that this 
interpretation gives an original view on the religious life – also 
expressed in a legal manner (the religious constitutions) – and 
an emphasis on the spiritual and evangelical contents. Without 
a doubt, we may consider this to be Fr. Papczyński’s personal 
contribution to the concept of the religious community, because 
“up until the 19th century, neither the tradition nor the Holy See 
came up with any guidelines for composing a religious order’s 
constitutions.”1 Furthermore, Fr. J. Kałowski, MIC, believes that 
such a structure in the Norma vitae suggests that Fr. Papczyński 
might have modeled his work after some earlier religious rules, 
such as the Rule of St. Augustine, the Camaldolese constitutions 
or the rule of the Ferriolacensis monastery. However, all these 
works set charity in the background and give it a slightly different 
meaning. Fr. Papczyński’s other writings on the spirituality of the 
religious life treat the topic of love/charity similarly, emphasizing 
its fundamental importance for the comprehensive idea of the 
spirituality of the religious life. This is true for his Inspectio cordis, 
as well as for his less extensive works.2 The author of the Regula 

1 J. Kałowski, Norma vitae. Pierwsze konstytucje Zakonu Marianów, in: “Prawo 
Kanoniczne” 26(1983) nr 3-4, p. 122.
2 It seems necessary to mention here that the matter of supernatural love, as the 
essential goal of the religious life, has not only a theoretical and programmatic 
character for Papczyński, but also a vital and practical character, meaning that it 
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decem beneplacitorum also centered the perspective of the evan-
gelical life on love/charity – following the example of Mary – as 
a reference point for consecrated persons. The concept of charity 
must be understood in a proper manner and, therefore, it requires 
explaining and defining. It has a meaning that regulates a proper 
understanding of individual growth in the spiritual life. The 
process is described as a path, on which a person goes through 
subsequent stages from purgation to illumination, to union and 
friendship with God who is Love (1 Jn 4:8). Ultimately, charity 
takes on a social character that regulates the life of a religious 
community. We shall also note that the aforesaid, clearly present 
dimensions of charity, understood as the basis and source of the 
spirituality of the religious life, are not shown in a fully systematic 
manner either in the writings of our Founder or in any other 
documents of the early tradition of the Marian Fathers.

1. The Concept of Supernatural Love
The concept of evangelical love – charitas – as a certain plan for 
the religious way of life – was clearly presented by Papczyński in 
the second chapter of Norma vitae. He centers the spirituality of 
the religious life in its external, organizational, and legal aspects 
exactly around this very charity. This perception of the spiritual 
life becomes more evident if we consider the entire structure of 
the religious by-laws of the first Marian Fathers as proposed by 
our Founder. Discussing various aspects of the religious life, 
Fr. Papczyński reiterated that the love of God should be the 
has a bearing on him personally, as well. At the time of the dispute with the Piarists 
that led to Papczyński’s departure from that Order and the subsequent founding of 
a new religious community, Saint Stanilaus gave – as one of the reasons for leaving 
– his love of the religious life (charitas), understood as a love for the community to 
which he belonged. This was corroborated by the decree of the heroic virtues, which 
states that “completely taken by true love [...] he asked in 1669 for permission to 
leave the Order of the Piarist Fathers, which was given on the base of the apostolic 
breve of Dec. 11, 1670.” Cf. Bl. S. Papczyński, Apologia wystąpienia z Zakonu Szkół 
Pobożnych, PZ, p. 1448-1450; Congregation for the Causes of Saints, Decree [...] 
The canonization cause of the Servant of God, Stanislaus of Jesus Mary Papczyński, 
Founder of the Congregation of Marians under the title of the Immaculate Conception 
of the Blessed Virgin Mary (1631-1701), in: Lest You Remain without Work in the 
Vineyard of the Lord. Proceedings of the Committee of the Congregation of Marian 
Fathers in Charge of Preparations for the Beatification of the Venerable Servant of 
God, Fr. Stanislaus Papczyński, Ed. A. Pakuła, Warszawa-Stockbridge 2006, p. 95.
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only motivation and the objective of the religious’ every aspi-
ration. However, neither the Norma vitae nor any other work 
of St. Stanislaus provides a definition of love/charity or even 
a description that could fulfill this purpose. Consequently, the 
concept of love takes on various meanings in his works. He 
wrote in Latin and therefore used different nouns to define love 
(charitas, dilectio, amor) as well as verbs (amare and diligere), 
basically attaching the same meaning to them; yet, while using 
the word charitas, he frequently refers directly to mercy.3 Wish-
ing to indicate another content of the concept, he usually added 
a descriptive: amor spiritualis, amor carnalis, amor divinus. A 
similar manner of using Latin concepts is found in Regula decem 
beneplacitorum, although its author, talking about love, in most 
cases used amor and amare. Other works from that period do 
not add any new information to the topic at hand.

In the Christian tradition, the above-named definitions 
were meant to describe individual kinds of love/charity.4 They 
were synonymous in the early documents of the Marian Fathers’ 
tradition, which becomes even more noticeable when we con-
sider their use in a sentence. It seems that the reason lies mainly 
in the character of the analyzed works: they weren’t intended as 
systematic treatises on love/charity, but as practical, theologi-
cal, and ascetic directives for growing in the spiritual life and 
religious formation. We should not exclude an additional pos-
sible factor: the impact of St. Augustine’s theological doctrine 
on the theological and spiritual thought of our Founder – as 
well as the author of the Regula decem beneplacitorum – and 
other works of the period. It is known that the Bishop of Hippo’s 
focus was not on terminology, but on the internal intentions of 
human actions and he regarded various definitions of charity/
love as synonymous.5 

3 Cf. A. Pakuła, Miłość jako podstawa życia zakonnego według “Inspectio cordis” 
Stanisława Papczyńskiego OIC (1631-1701), RT 42(1995) z. 5, p. 109-119.
4 Cf. F. Prat, Charité, DSAM, t. 2, Paris 1953, kol. 508-530; F. Drączkowski, Miłość 
syntezą chrześcijaństwa, Lublin 1990, p. 13-28; R. Coste, Miłość, która zmienia świat. 
Teologia miłości, przeł. M. Stokowska, Rzym-Lublin 1992, p. 15-20.
5 Cf. F. Drączkowski, ibid., pp. 22-23. It is noteworthy that Papczyński, educated 
by the Jesuits and the Piarists who mainly taught Thomistic scholasticism (like 
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To Saint Stanislaus Papczyński, true love – as the essence 
of the Christian and the religious life – has a theological charac-
ter, and we may assume that, for this reason, – as well as to avoid 
misunderstanding –he dedicated a separate chapter to love 
entitled De caritatis in his Norma vitae. He gave the same Latin 
title to a meditation in his Inspectio cordis. In this way, as we may 
believe, he intentionally placed this idea in the framework of the 
concepts of the New Testament, especially of the First Letter 
of St. John (1 Jn 4:8), which calls God ‘love.’ Without further 
analyzing this sentence, the Marian Founder frequently evoked 
suitable biblical fragments and also called ‘love’ the individual 
persons of the Most Holy Trinity. Thus, God the Father is called 
Love (Charitas), while His love towards man, especially in the 
context of human sinfulness, is called the “love of the merciful 

everywhere else in the then Commonwealth of Poland), does not really quote St. 
Thomas Aquinas in his works; also, his works do not show direct references to St. 
Thomas’ thinking. Instead, it seems as if a great impact on his theological position 
was made by his theological studies at the St. Anthony College of the Friars Minor 
in Warsaw from 1655-1656. Saint Stanislaus’s favored and most quoted author 
was St. Augustine or other similar theologians. This may also be indicative of 
some superficiality in the Saint’s theological education and of his predominant 
orientation towards rhetoric, which caused him to be more comfortable with St. 
Augustine’s writings with their rhetorical virtues, than with the writings of the 
scholastics. Indirectly, this may also support B. Kupis’s opinion that the Marian 
Founder was mainly a self-educated man. Cf. B. Kupis, Niedoceniony podręcznik 
retoryki Stanisława Papczyńskiego (1631-1701), Warszawa-Lublin 2006, p. 63-64. 
As to the impact of St. Thomas upon the 17th century’s mentality, see: M. Rechowicz, 
Jedność teologii i jej podział w epoce renesansu i baroku. Zarys problematyki, in: 
W. Granat, Dogmatyka katolicka, Introductory Volume, Lublin 1965, p. 61-65; B. 
Kumor, Dzieje ustroju kościelnego w Polsce, in: Historia Kościoła w Polsce, t. I , 
part 2, Ed. B. Kumor, Z. Obertyński, Poznań-Warszawa 1974, pp. 255-256. The 
evident influence of Saint Thomas is also noticeable on the spiritual theology of the 
time; e.g. speaking about various kinds of charity, J. Morawski SJ, in his Duchowna 
theologia albo Kościół Ducha Świętego to jest człowiek doskonały... (Poznań 1695) 
emphasizes – after St. Thomas – amor concupiscentiae  and amor amicitiae. The 
same distinctions were made by his predecessor J. Ch. Adamowicz, OSPPE, in 
his work Abecedarium vitae spiritualis explicans, causas, gradus (...) religiosae 
perfectionis, published in Częstochowa in 1720. The influence of Thomism may 
be observed in the religious schools of the time, the majority of which – with the 
exception of the Franciscans (the Dominicans, St. Paul’s Fathers, Canons Regu-
lar, Cistercians, Carmelites, and Jesuits) – followed St. Thomas’s principles. Cf. 
Dzieje teologii katolickiej w Polsce, Ed. M. Rechowicz, Lublin 1975, t. II, part 2; J.  
Misiurek, Historia i teologia polskiej duchowości katolickiej. T. 1 (w. X-XVIII), 
Lublin 1994, t. I .
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God.”6 Also, the Son of God “is Love Himself” (qui est ipsa 
Charitas) or “pure Love” (castus Amor)7. Similarly, the Regula 
decem beneplacitorum defined Christ as Love (Amor), but also 
as the Loving One (Amator).8 The Holy Spirit is “most worthy of 
love” (Spiritus amabilissimus), because He is the one who fills 
human hearts with the love of God.9

Considering the above concept, we must conclude that – in 
the opinion of the Marian Founder – the theological virtue of love 
means God’s love towards men, revealed throughout their history 
as “general” and “particular favors” and imparted as “a gift.”10

In Saint Stanislaus Papczyński’s teaching, the first “favor” – 
which is also the foundation for all other “favors” – is the work of 
creation, where God reveals Himself as “the most perfect Good-
ness and Wisdom; infinite Love and Omnipotence.”11 Because 
He is Love, “out of nothingness He created man” in “His image,” 
giving him all that is needed to respond to His love: “He gave him 
intellect” to comprehend that God is his Creator and the “heart” 
to love Him with; He also gave him a “will” so that “he [man] can 
make a choice, and love and follow what he has chosen. God also 
gave him “memory” so that he can “ponder the kind of soul that 
he breathed into you […] comprehend that God is your Creator.”12 
The author of Inspectio cordis, believed that – by the will of God 
– man was made into the “image of God” and that the goal – but 
also the cause for which all creation exists – was revealed in him 
to the fullest among all other creations. This cause is love.13 In the 

6 IC, Sunday in the Octave of Corpus Christi, After Holy Communion, pt. 1; 
[Hereinafter abbreviated AHC]; also see Meditation I, pts. 1-2; Cf. A. Pakuła, Idea 
doskonałości zakonnej w „Inspectio cordis” Stanisława Papczyńskiego. Komentarz 
teologiczno-ascetyczny, in: Bł. S. Papczyński, Wejrzenie w głąb serca, tłum. W. Makoś, 
Warszawa 2008, pp. 32-34.
7 IC, Sunday in Albis, Before Holy Communion, pts. 1-2; [Hereinafter abbreviated 
BHC]; Sunday of Pentecost, BHC, pt. 3.
8 Regula, p. 46.
9 Cf. IC, Sunday of Pentecost, BHC, pt. 3; Sunday of Pentecost, AHC, pt. 3.
10 Cf. NV II 1; IC, Meditation I. 
11 IC, Meditation I. pt. 1; also see: T. Rogalewski, Teologiczne podstawy życia 
chrześcijańskiego w nauczaniu Założyciela i Odnowiciela Zgromadzenia 
Księży Marianów, Lublin-Warszawa 1997, pp. 19-26.
12 IC, Meditation I. pt. 1.
13  Cf. A. Pakuła, Miłość jako podstawa życia..., p. 113.
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created world, this love is focused on man, because the world 
has been created for him and because of him.14

In Fr. Papczyński’s opinion, every creative action of God 
flowed out of His love. Similarly, all human actions should 
have their root in love. Made in the image and likeness of his  
Creator, man has an inner structure focused on love, since all the 
gifts with which God endowed him at the moment of creation 
are oriented towards love and serve to accept the love flowing 
from God and to love God and neighbor. This belief is at the 
basis of the concept of the religious life, which can be clearly 
seen in the Norma vitae. While discussing various aspects of the 
religious life, Fr. Papczyński untiringly encouraged having “the 
pure love of God” as the only motivation for every action. His 
Norma vitae alone listed a vast array of actions performed “out 
of love of God,” starting with the making of religious profession, 
obeying God’s commandments, the evangelical counsels, the 
law and “every instruction of the holy Roman Catholic Church;” 
to loving enemies, bearing mortifications, afflictions, reproofs, 
injuries, calumnies, labors, etc. Finally, “out of the love of God, 
you will perform every good and escape every evil; you will 
exercise every virtue possible, and detest every vice and sin.”15 
Therefore, we may say that in our Founder’s design, supernatural 
love was to become the manner of all actions and virtues of a 
religious who enters the way of life, which Saint Stanislaus out-
lined in his works.

According to Fr. Papczyński, “the work of salvation” 
demonstrates God’s constant, faithful, and incomprehensible 

14 A characteristic example can be found in, Recollectio IX “De charitate” of Inspectio 
cordis: “Now consider that virtue by which every creature has been created; the earth 
and heaven came into existence, the man has been formed; God became Man, and 
although he was impervious to suffering, he suffered in a flesh subject to suffering 
and was cruelly killed; immortal, he died for you not as God, but as a man. By this 
virtue, the heavenly light, the Teacher of Truth and the Spirit of all knowledge was 
brought down from heaven upon the Apostles and the other disciples; by this virtue, 
the one body of the Church of God was brought together with the most diverse 
peoples of the nations as members and so many sacred associations, Congregations 
and Orders join together and live deeply united in one spirit and in the love of the 
one God.”
15 NV II 3.
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love for man who – due to sin – became his Creator’s adversary.16 
In this context, the Founder’s particular amazement is roused by 
the mystery of Christ’s Passion and Death, accepted out of love 
for sinful men. Referring to the biblical texts, especially St. Luke 
(14:16-21) and St. John (3:16), he depicts “God’s merciful love” 
(charitas Dei misericordis),17 revealed in the incarnation and the 
surrender of “His only Son” for the salvation of the world: “Occupy 
your mind with reflections on God’s love towards humanity, 
which is so great, that no human or even angelic tongue can 
express it, and our mind is unable to comprehend it. For if we 
were to forget for a second all of his other acts of love for us, 
and if God had not shown any other besides the one in which he 
decided to offer his only Son as a sacrifice for the salvation of the 
entire human race, and in fact did so, this alone would certainly 
be evidence of his infinite charity and inconceivable love.”18

The author of Inspectio cordis believes that the sacra-
ments, which Christ left to every member of the Church, fit 
perfectly into the stream of redeeming love. On the one hand, 
the Redeemer’s love for man is revealed through the sacra-
ments; and on the other hand, men become participants in 
God’s love. Speaking about baptism as a sacrament that washes 
souls of “all stains,” Fr. Papczyński proclaims that one obtains 
salvation through baptism and one’s soul becomes “marked by 
particular signs of grace” of the Holy Spirit. In a like manner, he 
presents the sacrament of penance, which he sees as “a second 
birth” – similar to baptism – to life in grace.19 Father Papczyński 
dedicates a great deal of attention to the Eucharist, strongly 
accentuating its significance. He emphasizes that the Eucharist 
is a sacrament that actualizes Christ’s redeeming love for man, 
16 IC, cf. Feast of the Finding the Holy Cross, BHC, pt.1.
17 IC, Sunday in the Octave of Corpus Cristi, AHC, pt. 1. Among others, T. Rogalewski 
wrote about Papczyński’s acceptance of the concept of Divine Mercy as “salvation 
for the endangered world” on account of human sins; see  Miłosierdzie gwiazdą 
przewodnią dla świata. Z myśli teologicznej ojca Stanisława Papczyńskiego, “Studia 
Warmińskie” 40(2003), pp. 277-287; cf. also: E. Matulewicz, Miłosierdzie Boże w 
charyzmacie Zgromadzenia Księży Marianów, Lublin, pp. 71-74.
18 IC, Monday after Pentecost, BHC, pt. 1.
19 Cf. T. Rogalewski, Koncepcja życia chrześcijańskiego w pismach ojca Stanisława 
Papczyńskiego, Warszawa-Lublin 2004, p. 100.
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free from sin and eternal death. One of the meditations of his 
Inspectio cordis teaches: “Consider that you have consumed 
today the same living Lord who died for the salvation of the 
world. O you, the redeemed and wonderfully beloved by God, to 
whom the Redeemer offered himself as food!”20

Divine Providence is a special sign of God’s love for His 
creation, especially for men. The Marian Founder does not 
provide a definition of this mystery, although he outlines its con-
cept in his writings. The opening sentences from the, Founding 
of the Retreat House are significant here, where Fr. Papczyński 
describes in the form of his personal testimony the beginnings 
of the Congregation: “The Divine Goodness and Wisdom — 
despite innumerable difficulties that stand in the way — begin 
and complete what they desire, even when the means — accord-
ing to human judgment — are inadequate. For there is nothing 
impossible for the Omnipotent. This [truth] manifested itself 
most clearly in me, the most wretched sinner, the most worthy 
of disdain, most miserable, the most unfit instrument [used by 
God] for founding the least, the smallest Congregation of Fathers 
of the Most Blessed Virgin Mary Conceived Immaculate. Within 
me, I had an unbecoming spirit, no virtue, little prudence; every-
thing was far too small, proper more for dreaming rather than 
for undertaking a matter of such great difficulty. But just as God 
Himself (to whom be everlasting, endless glory and thanksgiving) 
lovingly, mercifully, wisely, and miraculously inspired me to this 
work of His Providence, so also He Himself has brought it about 
— and He will bring it to completion, forever and ever.”21 Outlin-
ing his vision of the spirituality of the religious life in, Inspectio 
cordis, Papczyński frequently refers to Divine Providence and 
associates it with God’s “wisdom” (sapientia) and God’s plan 
(consilium). Sometimes he also writes about the “Providence of 
eternal Wisdom” (aeternae Sapientiae providentia) which not 
only governs the history of the world, where no event (casu) is 
“accidental,” but it also watches over and directs the life of every 

20 IC, Monday after Pentecost, AHC, pt. 1.
21 The Foundation of the House of Recollection, in: St. Stanislaus Papczyński Selected 
Writings, Warszawa-Stockbridge 2022, p. 901.
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man, leading them away from evil to good, from sin to grace, 
from earthly life to life eternal. Moreover, the reason for certain 
people’s religious vocation and their continuous striving after an 
ever greater and more perfect love of God, can be found only in 
Divine Providence’s wise plan. After all, Christ’s entire life was 
also marked by that very action of Divine Providence.22

In the Marian tradition, the concept of Divine Providence 
occupies an important place and is linked primarily to the inter-
pretation of the Founder’s life and the experience of faith of the 
first Marians. Depicting Fr. Papczyński’s life – especially the times 
of his various difficulties – M. Leporini says that the Saint used 
“to put his hopes in Divine Providence alone.”23 In the opinion of 
this biographer, the appointment of Bp. Stephen Wierzbowski 
as the protector of the Marians was a special grace of Divine 
Providence for both the Founder and the Congregation. This 
bishop established the Marian Order in the Diocese of Poznań 
and cared for it during his lifetime, which gave the new Congre-
gation an opportunity to grow.24  In this way, the belief that God 
was watching over the Congregation in a special manner found 
its way into all subsequent works about the Congregation and the 

22 IC, cf. Sunday in the Octave of the Nativity, AHC, pt. 2; IV Sunday after Epiphany, 
BHC, pt.1; I Sunday of Lent, BHC, pt, 2; V Sunday after Easter, AHC, pt.1; IV 
Sunday after Pentecost, AHC , pts. 1-3; Feast of Holy Apostles Peter and Paul, AHC, 
pts. 1-2;  Feast of the Birth of the BVM, AHC, pt.1;  Feast of St. Andrew, the Apostle, 
BHC, pts. 1-2; Meditation II, pts. 1-2. In one of the meditations in Inspectio cordis, 
Papczyński claims, referring to the actions of Divine Providence in the mystery of 
the Incarnation: “Consider how Divine Providence acts: the name was assigned to 
the Savior of the world even before His conception (cf. Lk 1:31). In the same way, 
certain graces had been arranged for the salvation of your soul before you were 
born: the endowments to be at your disposal and the vocation, especially to your 
present state, God determined for you once, before your birth.” IC, Feast of the 
Circumcision of the Lord, AHC, pt. 3.
23 VF, p. 643.
24 It is worth recalling the following account, established in the Marian historiogra-
phy as proof of Divine Providence’s special care over the Congregation of Marians as 
the assignment of its first protector: “While visiting his benefactor, Stephen Wierz-
bowski, the Bishop of Poznań for the last time and asking for his fatherly blessing for 
himself and the entire Congregation, he [Fr. Papczyński] said: ‘What then does your 
Excellency leave us in his will?’ and the Bishop [replied]: ‘Divine Providence.’ Over-
joyed by these words, he [Fr. Papczyński] blessed the Lord and from that moment 
on, [and] began to recite twice daily three ‘Our Fathers’, and ‘Hail Marys’ in honor 
of Divine Providence, instructing his followers to do the same always.” VF, p. 643.
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life of Fr. Papczyński.25 Actually, this conviction was expressed 
by all the Marians throughout history, which may be seen clearly 
in the official documents of the Institute’s early tradition. The 
protocols of the first Marian monasteries in Puszcza Mariańska, 
the Cenacle of the Lord (Góra Kalwaria), and Goźlin – as well as 
other monasteries which were subsequently founded – contain 
the same idea of God’s presence in all creatures and in the events 
under His protection.26 This is, in a way, a continuation of the 
same interpretation of Divine Providence as the “merciful, wise, 
and miraculous love” of God that Fr. Papczyński expressed in his 
writings related to the Order, such as the Norma vitae. It is there 
that the Founder includes – along with instructions to his spir-
itual sons – his reflections on the mystery of God’s Providence, 
which means to “acknowledge, worship, and bless God present 
everywhere” and ruling the world, because He is present “in all 
creatures, and not only in yourselves, since we live and move and 
exist in Him (Acts 17:28).”27 As the Marian Founder states, this 
lifestyle makes sure that the mystery of God and His Providence 
“will never fade from the consciousness” of a religious.

The concept of Divine Providence, present in Fr. Pap-
czyński’s writings and his experience of faith, as well as in the 
early tradition of the Marians, corresponds with the situation 
of the Republic of Poland at that time. There was then a general 
interest for this mystery of faith manifested not only among the 
theologians, but also among the general public. External events 

25 Cf. C. Wyszyński, Żywot Czcigodnego Sługi Bożego Ojca Stanisława od Jezusa 
i Maryi Papczyńskiego, in: Stróż duchowego dziedzictwa marianów. Wybór pism 
o. Kazimierza Wyszyńskiego, translated and edited by Z. Proczek, Warszawa- 
Stockbridge, 2004, p. 75; S. Sydry, Czcigodny Sługa Boży o. Stanisław od Jezusa Maryi 
Papczyński i jego dzieło w świetle dokumentów, Warszawa, 1037, p. 205; T. Rogalew-
ski, Stanisław Papczyński (1631-1701). Założyciel Zgromadzenia Księży Marianów. 
Inspirator mariańskiej szkoły duchowości, Lublin, Warszawa 2001, pp. 266-268.
26 In this aspect, the Protocollum Balsamanensis is very characteristic where we read: 
“Divine Providence, which expands from end to end and rules with sweetness and 
whose ways are not our ways, deigned to have spread this tiny little Marian flock 
dedicated to the most beloved and immaculate Mother not only within borders of 
the Kingdom of Poland alone – where her cradle is – but all over the earth.” Proto-
collum Ordinis Mariani Immaculatae Conceptionis B.V. Mariae […] conscriptum a P. 
Fr. Alexio de Octaviano Fisher […] Anno Domini 1758 (manuscript AMG).
27 NV, V, 1.
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such as the War with Sweden in the mid-17th century and the 
miraculous defense of Jasna Góra, the vows of John Casimir, the 
victory of John III Sobieski at Vienna, and the extremely difficult 
circumstances of 18th century life contributed to that interest.28 
Therefore, it is possible to say that the general piety of the time 
did have some impact, but it is irrefutable that Fr. Papczyński 
personally experienced God’s providential love on his path 
of faith, to which he gave witness in his teaching and writings 
addressed to the community that he founded. It seems that he 
wished to share the gift of faith that helped him overcome all 
difficulties and adversities, which accompanied the beginnings 
of his new Congregation. This view is particularly supported 
by the message contained in the last sentence of Papczyński’s 
Testament, written in 1701 in anticipation of his death: “…to all 
present and to all my future brothers and Companions assigning 
forever the greatest Foundation: the Providence of the Most 
Generous God.”29 In time, this experience of faith also became 
the inheritance of the young Marian community, and it was 
particularly felt during the period of the so-called Rostkovian 
dispersion, when the very existence of the Congregation of the 
Marian Fathers came under serious threat.30 

In his Inspectio cordis Fr. Papczyński lists “vocation to the 
Catholic faith” and “vocation to the religious life” among the 
“general benefits” through which God’s love for man is mani-
fested. In his opinion, the faith – as a gift and a light (donum 
et lumen) – is granted “thanks to the Holy Spirit,” and it leads 
men out of “darkness of the unbelief” (tenebrae infidelitatis) and 
the “infernal abyss” (abyssus infernalis). Combined with grateful 
28 Cf. J. Misiurek, Tajemnica Bożej Opatrzności w piśmiennictwie filozoficzno- 
teologicznym doby baroku, in: Patrimonium marianorum, Ojciec Kazimierz 
Wyszyński (1700-1755) w kontekście epoki, Ed. K. Pek, Warszawa-Lublin, 2003, pp. 
25-39. Nowicka-Struska thus characterizes the period in question: “The Providen-
tionalistic understanding was nearly dominant and an irrefutable vision of history in 
the 17th century.” A. Novicka-Struska, Klio znaczy chalić. Historia, czasy I ludzie w 
siedemnastowiecznych pogrzebowych kazaniach karmelitańskich, in: Karmelici bosi 
w Polsce 1605-2005. Księga jubileuszowa, Ed. C. Gil, Kraków, 2005, p. 52.
29 Saint Stanislaus Papczyński, Second Testament, in: Selected Writings, p. 938.
30 Cf. S. Sydry, Czcigodny Sługa Boży .... pp. 268-269; B. Jakimowicz, Stabilizacja i 
rozwój Zakonu w XVIII wieku, in: Marianie 1673-1973, Ed. J. Bukowicz, T. Górski, 
Rzym 1975, pp. 39-41.
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love, it leads a man to the “heavenly region and inheritance” (at 
caelestem regionem at haereditatem). Similarly, the religious 
vocation, inscribed in the way of faith and Christian love, leads 
man away from the “very dangerous sea of the world” to the 
“beloved tabernacles of God” (dilecta Dei tabernacula), so that, 
upon attaining it, he may “live more purely, fall more rarely, rise 
more quickly, be sprinkled with grace more often, walk more 
speedily, die with hope, and be saved more assuredly.”31 

The Marian Founder places “daily graces,” by which God 
“protects [man] against sins,” “encourages virtues and good 
deeds, assists in acts and advances their fulfillment” among the 
“special benefits” that are signs of God’s love for men. And he 
adds to this all of the circumstances of life in which men experi-
ence the help of “the most admirable God, your best Father and 
Defender,” as well as the “gifts and charisms” and the “necessities 
of life that make it easier” that are received from the “infinite and 
most merciful Benefactor.”32

God Himself is the origin and object of supernatural love.33 
He reveals this love in many different ways, particularly through 
His actions towards men, so that – by becoming part of His love 
– men also learn to love God. For this very reason, presenting a 
catalogue of “favors,” Fr. Papczyński every time urges having “a 
conversation with God” that should be marked by “profoundest 
feelings, elicited from your heart and expressed by the force of 
gratitude and love.”34 However, fully realizing that theological 
love is not so much a result of human efforts as it is the fruit 
of men’s cooperation with the gift of love, the source of which 
is God, Fr. Papczyński continues searching for the means to 
encourage his disciples to turn to the Triune God. He claims that 
– ultimately – true love in human life must have its foundation 
in grace, which is the gift of the Holy Spirit, because, “the Holy 

31 Cf. IC, XVIII Sunday after Pentecost, BHC, pt.1; Feast of St. Andrew, the Apostle, 
BHC. Pt. 1; Meditation I, pt. 3.
32 Cf. IC, XVII Sunday after Pentecost, BHC, pts. 2-3; Meditation I, pts. 1-3.
33 This idea was clearly expressed by Papczyński in his Templum Dei Mysticum, 
where he states, among other things, that this “love is pure, holy, fiery, heavenly; it 
flows from the fountain of eternal Love.”
34 IC, Meditation I, pt. 3.
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Spirit changes the disposition of sinful people into love towards 
himself, as he did with the Apostles. While they were without 
him, tongues like fire appeared to them; when he was within 
them, their hearts were set on fire.”35 In this way, Fr. Papczyński 
states, ordinary human love also attains a new dimension: it 
becomes a supernatural, Divine love (divinus amor).36

Humility and gratitude combined with frequent thanksgiv-
ing to God for His gifts, the ability to recognize them and nurture 
the memory of “celestial benefits” or the love of God, the good-
ness and mercy which man experiences in various circumstances 
of his life, as well as the desire to respond to “divine love” with 
“equal love” (pari amore)37 are the external manifestation and 
“the infallible evidence” that someone possesses “true divine love 
hidden within us and of the good Spirit dwelling within us.” It is 
insufficient to “abide in the love of Christ.” It is necessary to per-
form works of love. On the other hand, self-love, carnal desires, 

35 IC, Sunday of Pentecost, AHC, pt. 3. It is worth noting that in Latin, this sentence 
reads as follows: “Spiritus namque Sanctus mentes carnalium in sui amorem permu-
tat…” The mentes carnalium means not so much “souls of sinful men” (as W. Makoś’s 
translation provides), but rather “souls of carnal [men].” Therefore, we may infer that 
by the use of this concept, Papczyński wishes to emphasize the supernatural aspect 
of the virtue of love granted by the Holy Spirit as opposed to a purely human love, 
which lacks the theological virtue of love. The same contrast appears in Papczyński’s 
Inspectio cordis, when the author speaks about “carnal love” (amor carnis) and “spir-
itual love” (amor spiritus). IC, see Feast of St. John Evangelist, BHC, pt. 1.
36 IC, see III Sunday of Lent, AHC, pt.3; Sunday of the Resurrection of the Lord, 
BHC, p. 2; Sunday in the Octave of Ascension, BHC, pt. 3; Sunday of Pentecost, 
BHC, pt. 3; and others.
37 IC, Sunday of Pentecost, BHC, pt. 2. In his Inspectio cordis, Papczyński thus 
speaks about the role of the Holy Spirit: “Consider that the Holy Spirit comes to 
us for a threefold reason: 1) to stimulate; 2) to console; 3) to convict. He stimulates 
the frigid and the lukewarm, whereby they advance more fervently on the path 
of virtue. He consoles the afflicted, whereby, realizing his rather great care and 
goodness with respect to them, they love the most gracious God more. He convicts 
the disobedient, the sinners, the wicked, whereby they more quickly come to their 
senses, give up their depraved conduct, avoid lying and adhere to truth. As for you, 
beseech that the grace of the Holy Spirit may always rest in you, so that if you should 
become lukewarm, inflamed by this grace, you may be ardent; if you should be 
distressed by grief, obtaining a consolation from it, you may burst forth in ever 
more remarkable acts of divine love; if you should turn away from the path of virtue 
and from attachment to truth, led back there and convicted by this grace, you may 
say: if the Lord had not helped me, if he had not convicted me, little was wanting, 
lest my soul would have remained in hell (cf. Ps 93:17). And for the future, by raising 
your spirits more bravely, you may be able to advance continuously in the path of 
God’s commandments.” IC, Sunday in the Octave of the Assumption, BHC, pt. 1.
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laziness, and other vices prove the absence of both “having the 
true ardor of divine love,” to which God desires to draw the con-
secrated persons, and of the closely associated “desire to receive 
Christ your Love.”38 Thanks to the grace and the power of the 
Holy Spirit, men can share in God’s love and can love with a true, 
supernatural, and worthy love. However, without Christ and 
the community of the Church, man cannot attain the fullness 
of love. In Fr. Papczyński’s opinion, this is why human actions 
flowing from “a pure heart” ought to be offered to God together 
with “the merits of Christ the Lord, His Immaculate Mother, all 
of the Saints, and the universal Church.”39 Closing his reasoning 
about God’s love in his Norma vitae, Papczyński recalls the 
passage from the New Testament (Mk 12:30), stating for all the 
Marians that “this, which Divine Wisdom wanted to be most 
recommended in both the [Old and New] Testaments, should be 
your common rule and the safest way to heaven,”40 should be the 
commandment to love one another. It is not a ‘natural love’ (amor 
carnis or amor carnalis) that is the goal of spiritual love but a 
‘spiritual love’ (amor spiritus or amor spiritualis). Moreover, it 
is a ‘supernatural love’ (amor supernaturalis) or the kind of love 
that has its foundation in God and is a gift of the Holy Spirit.41 
Therefore, the external sign of supernatural love is submission to 
the Spirit, because this is exactly the kind of life lived by Christ 
the Lord and even He “did not guide himself, but had the Spirit 
by whom he was led.”42

A strong emphasis on the supernatural character of Chris-
tian love as seen in Stanislaus Papczyński’s writings, as well as in 
Regula decem beneplacitorum, results in narrowing the concept 
of love, on the one hand; and on the other hand, provides an 
opportunity to track down and to pedagogically eliminate all 
manifestations of a false love. The authors of the analyzed works 

38 IC, cf. Third Sunday of Lent, AHC, pt. 1; Sunday of the Resurrection of the Lord, 
BHC, pts. 1-2; XIII Sunday after Pentecost, BHC, pts. 1-3; cf. A. Pakuła, Idea 
doskonałości zakonnej…, p. 36.
39 NV II, 3.
40 Ibid.
41 IC, see Prayer to Recite Aloud before Holy Communion.
42 IC, Second Day of Lent, AHC, pt. 3.
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most frequently identify true and false loves by comparing and 
juxtaposing them.

Regula decem beneplacitorum states that true love is a love 
linked to the person of Christ; it is born out of a desire to “please 
Christ the Bridegroom alone” and to seek “intimacy with no 
one except Jesus,” who “is thirsty for and worthy of love, being 
more beautiful than anyone else.” This love leads to loving Christ 
with “the whole heart and senses” and to “seek pleasure and 
consolation in Him alone.”43 In the opinion of the author of the 
Regula decem beneplacitorum, the Blessed Virgin Mary is the 
best example of evangelical love; she who always “had the most 
ardent love” and “from her love, she thought, spoke, and acted 
in order to please God”.44 The opposite of true love is “deceptive 
love” that leads to “idleness, drunkenness, keeping worldly com-
pany and intimacy with persons” other than Jesus; it leads to a 
lack of forgiveness and peace and brings about quarrels, hatred, 
and – ultimately – damnation.45

Referring to Christ’s words from the New Testament, “No 
one can serve two masters. He will either hate one and love the 
other” (Mt 6:24), the Founder of the Congregation of Marian 
Fathers recalls St. Augustine’s ideas from De civitate Dei46 
– which he apparently knew – and states that “there are two  
masters: God and the world, spiritual and carnal desires, self-
love and the love of God.”47 In the Marian Founder’s opinion, 
these two realities are mutually exclusive; however, they are not 
equal in their value or crucial power. Being supernatural and 
having its origin in God, “the love of God abolishes or suffocates 
the love of the world” and fights both “self-love” and “the love 
of the world.” In this context, as Papczyński states, finding their 
confirmation in the words from the Song of Songs (8:6): “Love 
is as strong as death” because “as death separates the soul from 
43 “[...] solique Christo placere quaerant, et studeant, qui totus est desiderabilis, 
amabilis et pulchrior universis”. Regula, p. 46.
44 Rule of the Ten Virtues, in: The Rule of Life, Stockbridge, 1980, p. 42.
45 Regula, p. 46, 53.
46 Cf. A. Kasia, “O państwie Bożym przeciw poganom ksiąg XXII” św. Augustyna, in: 
“Przegląd Filozoficzny –  Nowa Seria” 1 (1992), No. 4, pp. 171-190.
47 IC, XIV Sunday after Pentecost, BHC, p. 1.
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the body, so the love of God eliminates from the heart the love 
of the world and of all vain things.”48 Man receives the power 
of true love through the Holy Spirit, because “the Holy Spirit 
often inspires them with a special grace to lead a better life, and 
attracts them to the divine love in many different ways.”49 How-
ever, the acceptance of God’s love leads to a spiritual battle that 
aims at conquering “whatever of the world, of perverse desires, 
or of self-love exists within you, or uproot and bravely beat back 
whatever attacks your mind, already consecrated to another 
Master,”50 namely: Christ. The author of Inspectio cordis believes 
that this kind of struggle is – on the one hand – a sign of a positive 
response to the endowed gift of God’s love; while on the other, it 
is an expression of human freedom and a personal endeavor to 
love God. For there can be no coercion in love. To substantiate 
his teaching, Saint Stanislaus recalls the life of St. Paul the Apos-
tle. He uses St. Paul’s example to show that Christ did not force 
Paul to follow Him, but that “He attracted Paul with the bands of 
love.”51 To live by God’s love is a religious’ personal choice, which 
is made not only in the area of his ideas, desires, and intentions, 
but his factual deeds, as well. “The essence of perfect love is to 
observe the divine words,” teaches the Marian Founder, adding 
that it is necessary to fulfill them “exactly,” because this is the 
proper attitude of the “sons of God” who “would like to be lovers 
of the best and greatest Father.”52 What is more: those who truly 
love God will seek the slightest opportunities, the minutest deeds, 
the ‘lowliest jobs,’ ‘despised occupations,’ discovering in them a 
chance to ‘kindle the flames of God’s love with their fervor.’  They 

48 IC, XII Sunday After Pentecost, AHC, p. 3; cf. A. Pakuła, Idea doskonałości 
zakonnej..., pp. 15-17.
49 IC, Sunday in the Octave of Corpus Christi, AHC, pt. 2.
50 IC, XIV Sunday after Pentecost, BHC, pt. 1. In researching the main features 
of Marian spirituality based on the Constitutions of 1930, Fr. W. Nieciecki, MIC, 
remarked that the idea of a spiritual struggle with self-love and various forms of self-
ishness, aimed at supernatural love – which is inherently appropriate to Christian 
spirituality at all times – has its specific features also manifest in the tradition of the 
Congregation of Marian Fathers, beginning with the teaching of Saint Stanislaus 
Papczyński. Cf. W. Nieciecki, Główne cechy duchowości Zgromadzenia Księży 
Marianów w świetle Konstytucji mariańskich z 1930 r., Rome 1965, pp. 90-112. 
51 IC, Feast of Sts. Peter and Paul, Apostles, AHC , p. 3.
52 IC, Sunday of Pentecost, BHC, pt.1.
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will humbly and cheerfully endure all sorts of experiences, duties, 
‘constant crosses,’ adversities, failures, and persecutions. For the 
‘powerful love of God’ reigns in the hearts of those “who do not 
long for extraordinary favors and graces, but who bear the yoke 
of divine service with the utmost holy determination” and never 
stop  “striving on the path of perfection, of practicing charity or 
doing their daily toil.”53 The same idea was similarly expressed 
by Papczyński in his Norma vitae, where he counsels accepting, 
out of love of God, all experiences, both good and bad; as to the 
ascetical life, he concludes: “Although love is a gift of God, it is 
obtained and preserved however, by constancy of prayer and 
mortification.”54 Therefore, supernatural love is the basic tester 
of holiness. Wherever united love and humility are missing, the 
holiness would be false, illusory. Due to its nature, sin – which 
can take on various guises – is what is most opposite to love. 

Acts of divine love leading man to God must be comple-
mented by love of neighbor. Considering the matter as a whole, it 
is necessary to say that love of neighbor is an extension of God’s 
salvific love, as it were, which is the destiny of a religious. The 
author of Inspectio cordis believes that a religious person,  who 
shares in the “treasures of knowledge and of the virtues” and the 
“supernatural graces,” should be “distributing these treasures 
prudently and generously for the salvation of our neighbors”, in 
order “to gain the souls of many,”55 so that everyone may attain 
salvation merited by Christ on the cross. True supernatural love 
ought to find its manifestation in our attention to and ‘work’ 
for the salvation of the neighbor and his growth in the virtues, 
the first among which is love. Moreover, one of the irrefutable 
and unequivocal criteria indicative of a ‘perfect love’ is to desire 
and to actually help the neighbor, as well as “to endure for the 
common good, things that are painful and contrary to your 
disposition.” Otherwise, a religious would find himself – as 

53 IC, see IV Sunday of Lent, BHC, pts. 2-3; III Sunday after Pentecost, BHC, pts. 
2-3.
54 NV II, 1.
55 IC, see III Sunday of Advent, BHC, pt. 1-2; II Sunday after Epiphany, BHC, pts. 
2-3; IV Sunday of Lent, AHC, p. 3.
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Fr. Papczyński believes – “in total ignorance of all the virtues 
by which we ascend to Heaven.”56 In one of his meditations on 
the evangelical incentive for mutual charity and unity between 
the ‘brothers’ (Mt 5:25), Fr. Papczyński states: “He who does 
not burn with the love of neighbor, is unworthy of the love of 
God,” because “eternal life is founded on the love of God and 
neighbor.”57

The matter of the supernatural virtue of love in its aspect 
of love of neighbor was discussed at length in works about the 
organization of the religious life of the first Marian communities. 
However, in the case of the principles given in Norma vitae (and 
later in the Statuta of 1723) that concerned the Marians, the 
directives of St. Stanislaus’ take on a specific meaning because 
they are intended to communicate the inner substance to the 
religious community, which should be exactly the virtue of love. 
For this reason, one of the chapters of Norma vitae entitled Love 
contains Fr. Papczyński’s suggestions on mutual love among 
members of the same institute. One of these suggestions, which 
refers to 1 Cor 16:14, became part of our Institute’s tradition: 
“Let everything you do, be done in love.”58 

Supernatural love is linked so closely to the theological 
virtue of faith that sometimes, it is difficult to define which one 
is first, as Papczyński remarks. Meditating on the vocation of 
the Apostle Andrew (Mt 4:18) in his Inspectio cordis, Papczyński 
points out that “the light of the divine gaze” that Christ bestowed 
on that fisherman, appointing him an apostle, created some-
thing of a new reality similar to the act of creation. Just like God 
created the world out of the “unfathomable abyss, surrounded 

56 IC, Quinquagesima Sunday, AHC, pt. 1.
57 IC, V Sunday after Pentecost, AHC, pt. 2; XII Sunday after Pentecost, AHC, pt. 3. 
Page 67v of the IC manuscript displays this sentence in bold characters in order 
to emphasize the weight of its meaning: “indignum esse amore Dei, qui non flagrat 
amore proximi”.
58 It is worth recalling that the Marian tradition makes references to that very 
sentence as to the characteristic element of the Marian charism in both written 
works and art. For example, the novitiate chapel in Skórzec (Poland) has a bas-relief 
showing Papczyński and the inscription “Omnia apud vos in charitate fiant.” Also, 
Krzyżanowski used this sentence as the motto of his Doctoral thesis. Cf. also W. 
Nieciecki, W poszukiwaniu mariańskiej drogi, Ed. J. Kumala, Licheń, 2004, p. 221.
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on all sides by darkness,” and gave “form to formless matter,” so 
His gaze, bestowed on Andrew, incorporated “two principles: 
faith and love, from which all virtues spring.” For this reason – 
as Papczyński claims – having met Christ’s divine gaze of love, 
the aforesaid fisherman “immediately followed him, having left 
everything (cf. Mt 4:20). He believed and, at the same time, fell 
in love”.59 For just like love, faith is a gift received “thanks to the 
Holy Spirit.” Similarly, the virtue of love, present in the soul of 
one of the faithful, introduces him into the Divine reality and 
transforms his outlook on the world by becoming his new rule 
of cognition, as it were. As the author of Inspectio cordis teaches 
about the passion of Christ, the Lord’s disciples “did not under-
stand the Lord speaking at length about His torments and His 
impending death. There was no other cause for this occurrence, 
than this: the virtue of charity, with its office and perfection was 
still concealed from them.”60 It was given to them on Pentecost, 
as a gift of the Holy Spirit. 

In its internal, theological content, supernatural love is 
oriented toward God and becomes the law of living with Him, 
drawing near Him, uniting with Him, because “By it, you attain 
him, who is loved!”61 Therefore, the basic feature of the theo-
logical virtue of love is to undertake all kinds of works “for the 
sake of God,” “out of love of God,” and not only for the personal 
sanctification of an individual religious, but mainly for the 
“greater glory of God,” as Saint Stanislaus stated in the Norma 
vitae. Christ is the model of this kind of love, because He gave 
his own life out of love for the Father and for the salvation of the 

59 IC, Feast of St. Andrew, the Apostle, BHC, pt. 1.
60 IC, Quinquagesima Sunday, BHC, pt. 1.
61 It is worthy quoting here the entire passage of this meditation, which is concerned 
with the issue at hand: “O truly profitable love of God! By it you attain him, who is 
loved! Oh it is truly good to love the Infinite and to be loved by the Infinite! O love 
insatiable, sweet, firm, generous, peaceful, laudable, unlimited! Allow me to experi-
ence you, allow me to taste you, allow me to always seek you; to burn always with your 
ardor and never to be burned up; to thirst for you always and never to be satiated! O 
God! bring about that, truly loving you and serving you out of pure love, one day at 
last, in the most blessed region of Your vision, I may sing loudly the sweetest song of 
love: “I found him whom my soul loves: I will hold him: and I will not let him go” (cf. 
Sg 3:4) for ever.” IC, For the Feast of St. Mary Magdalene, AHC, pt. 2.
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world. For this reason, love of neighbor is also a “surrender of 
one’s life” for the sake of the brethren (cf. 1 Jn 3:16). This array 
of examples from the early Marian tradition, which illustrate the 
attitude of supernatural love as shown in the Gospels, embrace 
also the Blessed Virgin Mary, Immaculately Conceived. 

2. Ways of growing in charity
The three-stage concept of attaining evangelical perfection 
which has been known since early Christianity – that is the 
road of purgation, illumination, and union – is also present in 
the writings of Fr. Stanislaus Papczyński; but it appears much 
less and is nearly imperceptible in the documents of the early 
tradition of the Congregation of Marian Fathers. Let us note 
here that this manner of seeing the development of the spiritual 
life was not unusual for the 17th century Commonwealth of 
Poland, but it wasn’t common, either. A similar approach may 
be found in the writings of the well-known theologians of the 
time, such as Chryzostom Dobrosielski, OFM, and Jan Kwiat-
kiewicz, SJ.62 For the Marian Founder, the three-path concept 
of growth in the spiritual life was, in a way, a constant point of 
reference, although he never presented it in an orderly manner 
nor described it systematically. In his works on the spirituality 
of the religious life, especially in Inspectio cordis, Papczyński 
either expressis verbis or indirectly refers to this concept, 
indicating that the spiritual life of the religious has a dynamic 
character and is concerned – like a path – with passing through 
individual stages. In the interest of his readers, he endeavors to 
clearly characterize each individual step of the development of 
evangelical spirituality, while indicating each individual path’s 
special traits.63 In his works which are related to the Order, 
62 Cf. J. Misiurek, Historia i teologia polskiej..., pp. 286-296, 359-364. We should also 
mention that recourse to the three paths of the interior life is also noticeable in the 
spirituality of the Resurrectionists, which was considered a typical Polish school of 
spirituality. Cf. ibid., pp. 671-673; J. M. Popławski, “Confessio Trinitatis” as a founda-
tion of the spiritual life in the writings of the Polish Resurrectionists, Lublin, 2003, p. 163.
63 In his Inspectio cordis, Papczyński wrote: “Note, that this happened in order 
to warn you, so that you would not seek too much enlightenment before you are 
cleansed, lest you attempt to enter the way of light before you free yourself from 
darkness. What would a picture painted with the most excellent colors be without 
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Saint Stanislaus Papczyński quantitatively dedicated his greatest 
attention to the path of purgation. Moreover, Fr. C. Krzyżanowski 
believed that, similarly to Templum Dei Mysticum [The Mystical 
Temple of God], – a textbook on spirituality for lay people – Fr. 
Papczyński’s ascetic doctrine, which is evidently practical and 
not overly speculative, was meant rather for beginners and those 
making progress rather than for those already advanced in per-
fection. However, let us note that Fr. Papczyński not only shows 
the path of purification and enlightenment, but also prepares 
us for further advancement on the path of unification.64 Along 
with presenting the individual stages of growing in charity in his 
religious works, he also speaks of special graces or phenomena 
proper to each period of the spiritual life. He devotes much 
space to the graces of prayer, especially contemplative prayer 
as a proper path to unification with God, for it is in the act of 
contemplation that the grace of supernatural love is revealed.

2.1. Imago Dei est anima tua – purgation
According to Saint Stanislaus Papczyński, the purgative stage 
in its essence is connected above all with the gradual discovery 
of the basics of human dignity and its meaning in the light of 
Christian faith and the plan, which God has for man. Further-
more, it requires an effort of organizing one’s life according to 
them. Saint Stanislaus of Jesus and Mary Papczyński asserts 
that man is ‘an image of God’ (imago Dei). However, because of 
sins, including original sin, this image has become “darkened” 
and it no longer radiates its beauty, is no longer related to its 
original. Therefore, man as the image of God needs to regain his 
beauty; he needs to “wash up” and to “be cleansed” in order to 
reappear as “living and unsullied.”65 In the opinion of the author 

a background? Your soul is the image of God. Do not attempt to adorn it too soon 
[f.103r] with brilliant qualities, until it has been well washed and cleaned with the 
tears of repentance.” (See: For the Feast of the Conversion of St. Paul, AHC, p. 2) 
[Please note: This work is quoted in English according to its unpublished English 
translation by Fr. C. Krzyżanowski, MIC).
64 Cf. C. Krzyżanowski, Prooemium, in: St. S. Papczyński, Templum Dei Mysticum, 
Ed. C, Krzyżanowski, Varsaviae, 1998, p. VIII.
65 In his Templum Dei Mysticum, Fr. Papczyński closely considers the question of 
man as an image of God, also in relation to the Fathers of the Church, quoting 
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of Inspectio cordis, a process of a gradual departure from our 
sins and errors – including the false concepts of the spiritual 
life – is achieved during the purgative stage, prompting us to 
take on the spiritual battle in order to regulate our passions and 
to subordinate them to the law of supernatural love. Another 
characteristic trait of this stage is a growing knowledge of the 
things of God, including the rules of life with God and the 
knowledge of oneself. The path of purgation may also be called 
a time of eye-opening to the truth about God and man, and thus 
the truth about his inequity but also the truth about his dignity 
as a child of God. As Papczyński believes, it is important here 
that the “true knowledge of your sins, but also an abhorrence, 
sorrow and a swift repentance for them” be achieved with the 
comprehension of God’s mercy revealed in Christ, because it is 
on account of these sins that “the Son of God […] suffered so 
much.”66 To learn the truth about oneself, it is necessary to get 
to know God. However, on the other hand, man must learn “his 
passions and inequities” so that he could “learn the powers and 
perfections of God.”67 This “knowledge of God and of oneself” is 
attained in various ways, but it always serves the one and 

some of them. As to the need to purify “the image,” he says: “Nor is it sufficient to 
apprehend the mere presence of God; we must also show in our actions and exterior 
deeds that we truly bear within us the living and unsullied image of God.” And then, 
quoting from St. Ambrose (De dignitate conditionis humanae, 2, PL 17, 611-612), 
he adds: “Therefore, let everyone pay more careful attention to the excellence of 
his first condition and acknowledge the venerable likeness to the Holy Trinity in 
himself, and strive by the nobility of his conduct, the exercise of the virtues and the 
dignity of merits to possess the honor of the divine likeness; so that when what he 
is like becomes manifest, it then appears that he is similar to Him who wondrously 
formed him in His likeness in the first Adam, and yet more wondrously reformed 
him in the second” (MTG, pp. 27-28, Stockbridge, 2013).
66 IC (See: 12. Saturday Morning, pt. 3 ) Cf. T. Rogalewski, Miłosierdzie gwiazdą… 
pp. 280-281.
67 It is worth citing here a longer excerpt from the above-quoted Inspectio cordis: 
“Therefore, if you want to know God, then first acquire a knowledge of yourself. 
Acquire a knowledge of your passions and imperfections if you have the intention 
of knowing the divine powers and perfections. After you have toiled sufficiently in 
attaining this knowledge of yourself, then you will easily know God. You labor in 
vain, when you seek to know the divine things without self-knowledge. If you will 
not strive to attain a knowledge of yourself, you will not know God. Woe to you, 
who do not know your Shepherd, for neither will he know you as his sheep.” (Feast 
of St. Adalbert, BHC, pt. 3)
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fundamental goal: It awakens “a greater love of Him.”68

However, before the virtue of charity can become the first 
rule of life of a religious, he needs to form a proper disposition of 
mind and will to receive the whole truth, which the goodness of 
God wishes to reveal to him. A part of this truth is also a need for 
conversion, for a radical breaking away from sin, for undertak-
ing mortifications, and regulating one’s passions and inequities. 
However, for this spiritual effort to bear fruit, it is necessary, as 
Fr. Papczyński points out, to enter into a generous and faithful 
cooperation with the grace of the religious vocation, the goal of 
which is the love of God.

In Fr. Papczyński’s view about the cause of all sins, one 
can detect a correlation with the teachings of two great Church 
authorities whose doctrine was greatly important in the Church’s 
history in 17th century Poland, namely: St. Augustine and St. 
Thomas Aquinas. It is possible to suppose that the belief of St. 
Thomas that an “inordinate self-love”69 lies at the base of each sin 
or the teaching of St. Augustine about “an inflated self-love that 
spurns God”70 influenced the view expressed in Inspectio cordis: 
“your own will and immense self-love; indeed, they comprise 
all vices to such an extent that no imperfection, no defect, no 
fault, and finally, no sin proceed from anywhere else than from 
your own will and self-love.”71 Selfishness as the basis of sin is 
so deeply rooted and concealed in the human heart and mind 
that it hinders a religious in his opening himself to the truth of 
God, in his learning and accepting it. For this very reason, as the 
Marian Founder proves, man need outside help. A good example 
of a sinful man’s story is given in the biblical account of David’s 
sin and conversion (2 Sm 12:1-13). “It was beneficial for David” 
that “the divine goodness” used the Prophet Nathan to display 
his faults before his eyes; and, “admonished by the Prophet, he 
acknowledged his offence.” In this context, Fr. Papczyński speaks 
of King Solomon to stress that “it was harmful for Solomon, that 

68 IC, cf. Fourth Sunday after Easter, AHC, p. 2.
69 “Inordinatus amor sui est causa omnis peccati”. STh I -IIae, q. 77, a. 4.
70 Św. Augustyn, Państwo Boże, tłum. W. Kubicki, Poznań 1934, t. II, s. 401-402. 
71 IC, cf. On the Common of an Evangelist, BHC, pt. 2.
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nobody revealed to him his grievous lust or dissolute living, that 
nobody admonished him about his cult of idols.”72 By invoking 
these two biblical characters, the author of Inspectio cordis was 
able to formulate a common principle stating that self-love and 
managing one’s own will are so deeply rooted in the human soul, 
that man needs outside help to “open his eyes.” What is more, 
this kind of help is a sign of God’s goodness and special grace 
“that your evil deeds and your defects may never be hidden from 
you, but rather that even the smallest imperfections may be very 
well known to you”73 because of it. Also, the purgative stage is, 
in Fr. Papczyński’s view, a time for the “treatment of the soul;” 
however, only those who have noticed “the inner ailments of the 
soul” and have been aware of both the ailments and the need for 
treatment, were advancing on the path toward perfect love.

The identification of the true causes of sin, of its essence 
and manifestations cannot be achieved through human endeav-
ors, meditations or reflections alone.74  On the path of purgation, 
the human mind needs above all an illumination by the grace of 
God, thanks to which, it can recognize sin, its consequences and 
its “ugliness” (turpitudo), as well as errors, shortcomings, and 
imperfections. The author of Inspectio cordis declares: “Just as 
the rays of the sun entering into a house uncover all of its dirt 
and reveal all its ugliness, so the Sun of justice, Christ our God 
– entering into the dwelling-place of the soul, into the depths of 
the heart – clearly shows to it all the stains and every sin, which 
the soul, overwhelmed by the darkness of its offences, was not 

72 IC, cf. Ninth Sunday after Pentecost, AHC, pt. 3.
73 Ibid.
74 We must note that in his religious writings Fr. Papczyński frequently speaks 
about sin and encourages avoiding it; however, he does not give a precise defini-
tion of sin, as if assuming that his readers understand this matter well. While there 
are exceptions, as a rule, he does not distinguish between a mortal and a venial sin, 
even though his description of the consequences of sins place them in the category 
of mortal sins. Far more systematic attention is given to sin in the context of the 
sacrament of penance in the 22nd chapter of the Mystical Temple of God, entitled 
The Reconciliation of the Mystical Temple of God. Cf. MTG, in: Selected Writings, 
pp. 656-661; cf. also C. Krzyżanowski, Stanislaus a Jesu Maria Papczyński, O.Imm.
Conc. (1631-1701). Magister studii perfectionis, Romae, 1963, pp. 174-181 (typeset 
AMG); T. Rogalewski, Koncepcja życia chrześcijańskiego..., pp. 54-60.
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able to notice.”75 From a faith perspective, sin is identified as 
a lack of God’s love, but also a deed that “brings about death” 
as well as “depriving one of His grace” and making the super-
natural life fade away. Consequently, persevering in sin means 
dwelling in a state of “spiritual death” (mors spiritualis), out 
of which only Christ the Redeemer can save us by performing 
a “resurrection” as it were: creating life where death reigned 
before.76 Sin is primarily a theological reality, it is a deed per-
formed in regard to God. 

Man, guided solely by “his own will” and acting out of 
“self-love,” turns away from God and “violently breaks the bond 
of intimacy, and fellowship with God.” As a result, according 
to Saint Stanislaus, man becomes God’s adversary (Domino 
adversarius per peccatum factus) and a rebel (homo rebellis); 
but simultaneously, by rejecting grace, thanks to which he 
obtains salvation, he acts against himself and his own destiny 
and happiness.77 Each sin which is committed puts someone in 
the position of the first man and woman and their original sin 
described in the Book of Genesis (3:1-19), bringing about the 
same tragedy.78 At the same time, everyone, except for Jesus and 
His Immaculate Mother, participates in original sin and bears its 
consequences. Original sin imprinted its mark on every human 
being, the most vivid image of which is death. Moreover, each 
subsequent mortal sin “makes the soul die.” Christ set man free 
75 IC, see Second Sunday of Advent, AHC, pt. 1.
76 At this point, it is worth referring again to Inspectio cordis: “‘Being resuscitated’ 
means to rise by the grace of Everlasting Life  from spiritual death, which is far more 
grave than bodily death.” (II Sunday of Advent, AHC, pt. 2).
77 IC, see Fifteenth Sunday after Pentecost, BHC, points 1-2.; and The Feast of the 
Finding of the Holy Cross, BHC, points 1-2.; also see A. Pakuła, Idea doskonałości 
zakonnej…, pp. 11-13.
78 One of the meditations from Inspectio cordis is significant in this context, in 
which Saint Papczyński transports the reader to the Garden of Eden: “Today, my 
soul, you visit Christ not through an envoy, but you go to Him yourself. However, 
do not hasten to Him so that He would console you, held in the harsh prison of your 
body, because you are not at all worthy of the consolations of Him whom you have 
so many times saddened by your evil deeds, especially in the fatal garden (of Eden). 
Rather, you come that you may know to what you should cling: to pleasure? To the 
world? To the passions in which you are greatly entangled? Or to this crucified 
God,” See IC, Second Sunday of Advent, BHC, pt. 1. This theme is also found in 
other passages of Inspectio cordis. 
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from spiritual death which was the result of sin; and He achieved 
this through His passion, death, and resurrection.79 Just as the 
mystery of salvation accomplished in Jesus Christ has a timeless 
dimension because it embraces all people of all times, there is a 
like dimension with the mystery of sin. In his writings, Papczyński 
notes that everyone who commits a sin – no matter what time 
and place in which he lives – takes an active part in the events of 
Our Savior’s passion, placing ourselves on the side of those who 
make Him suffer. Addressing his readers in Inspectio cordis, he 
admonishes: “It is you, yourself, who handed the innocent Jesus 
over to the Jews to be mocked, scourged, and crucified. You 
handed over not some wicked thief, but the gracious Son of God; 
not an evildoer, but the good and gracious Creator and Father of 
all. Should you ask him about His reason for going to the City of 
Jerusalem, where He would suffer the most horrid kind of death, 
He would answer you: “for the transgressions of my people” (Is 
53:8), and He would add, in strict conformity with the truth: “For 
your enormous and unbearable sins. You are the one who led 
Christ to the cross, and alas! You crucify him every day when 
you act impiously!”80 In Saint Papczyński’s view, this manner of 
teaching was meant to make the reader aware of the true nature 
of sin and to encourage him to accept the grace earned by Christ, 
as well as to be converted and to make reparation. 

Saint Stanislaus also believes that all faults, even “the small-
est infidelities,” untamed desires and passions together with 
their selfish tendencies also belong to the logic of sin and the 
need for purification. Thus, the need for conversion becomes, as 
it were, a conclusion flowing from a proper understanding of the 
mystery of the redemption as well as an efficacious instrument 
for awakening faith and starting a life of evangelical charity. The 
sacraments – especially the sacrament of penance – are the most 
appropriate means to achieve this purpose along with frequent 

79 The above-discussed matters concerning the consequences of sin and the 
redemption of men, as well as the suffering of our Redeemer that they caused, were 
close to Papczyński’s heart. This was reflected in his two small works of a meditative 
character, i.e. Orator Crucifixus published in Krakow in 1670 and Christus Patiens, 
published in Warsaw in 1690.
80 IC, see Quinquagesima Sunday, BHC, pt. 2.
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meditation on the Passion of the Lord.81 The characteristic traits 
of conversion should be: “taking hold of […] the austere disci-
pline of the Cross” combined with a radical renunciation that 
leads to the obliteration of the “evil desires of the body” and the 
“passions” (mortificatio passionum); uncovering and uprooting 
the deeply hidden “desire and love of possessing” (cupiditas et 
amor habendi occultissimus), opposing slipups, but most par-
ticularly, “spiritual lethargy, in other words, sloth or dejection.”82 

However, the conversion is not born solely out of a reali-
zation of our sins and their consequences; neither does it result 
from the pain of the “frequently reopened wounds of your soul” 
(animae vulnera), which were incurred from sinning. Conver-
sion is always a sign of a preceding action of God’s grace and of 
the salvific presence of Jesus, because through them, “the ability 
to depart from sin is acquired.”83 In this context, Saint Stanislaus 
recalls some evangelical examples of conversions, i.e. the conver-
sion of Zacchaeus, Mary Magdalene, or Peter, in order to estab-
lish that a true and fruitful conversion must contain some sort of 
a model that repeats itself in the life of every man. This model is 
the meeting of Jesus the Redeemer who does not condemn the 
sinner but wishes to save him and therefore, He addresses him 
with “infinite mercy and unfathomable love” in order to draw the 
man to Himself. Christ is the source of eternal life and true love, 
to which every person is called according to the Divine plan.84 
The Apostle Peter also experienced this liberating presence and 
love of Christ. He “acknowledged being a sinner only when he 
saw Christ, the eternal Sun, in the boat.”85 Next, the author of 
Inspectio cordis demonstrates the presence of the same Christ in 
all of the sacraments and in reading and meditating on the Word 
of God. Encouraging us to listen and to prayerfully read the Word 

81 Cf. T. Rogalewski, Koncepcja życia chrześcijańskiego..., pp. 54-63.
82 Cf. IC, Third Sunday after Easter, BHC, pts. 1-2; Fifth Sunday after Epiphany, 
BHC, pts. 1-2; Meditation VI, pt. 3.
83 IC, See Feast of St. Matthew, Apostle and Evangelist, BHC, pt. 3.
84 See: IC, Sunday in Albis, AHC; Sunday of Pentecost, AHC, p. 3; Feast of the 
Assumption, AHC, points 2-3; Feast of St. Matthew, Apostle and Evangelist. Also, 
cf. A. Pakuła, Idea doskonałości zakonnej…, p. 14.
85 Cf. IC, Fourth Sunday after Pentecost, AHC, pt. 1.
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of God, he adds that “the Word of God is so efficacious that it 
purifies its listeners.” He corroborates this statement by referring 
to the Gospel of St. John (15:3), where Christ says, addressing 
His Apostles, “You are already clean because of the word which 
I have spoken to you” (New King James Version). The Eucharist, 
similarly as the sacrament of penance, being the true presence of 
the Risen Son of God, “not only purges the inmost part of a soul, 
but also nourishes! It drives away spiritual illness and pours in 
new strength.”86

It should be noted that the discussed sources of the early 
Marian tradition and Saint Papczyński’s writings regard con-
version as associated with the formation of permanent, positive 
Christ-like aspirations, contrary to egotistical tendencies. By 
making an effort of renunciation, a religious becomes free in 
an evangelical sense, which means that he can now advance in 
learning and fulfilling the will of God on the path of growing 
in supernatural love, which is the internal sense of the religious 
vocation. On the one hand, the purgative stage is associated with 
an “abnegation of your own will” and an “uprooting of your pas-
sions” (passiones eradicaturus); but on the other hand, it is also 
the beginning of a “planting of the virtues” (virtutes plantaturus).87 
Being marred by sin, human nature preserves a propensity for 
evil even after conversion and therefore, the purgative stage calls 
for a spiritual struggle. Proffering this idea, Papczyński evokes 
motives of struggle, known from Christian antiquity, especially in 
monasticism88, against the triple enemy: Satan, the world, and the 
body. This issue is also present in the Polish culture of the period, 
especially in its literature, although it is not always noticeable 
in ascetical and mystical works.89 Papczyński sees the biblical 
foundations for the spiritual struggle primarily in the description 
86 Cf. IC, Tuesday after Pentecost, BHC, pt. 1.
87 Cf. IC, Feast of the Conversion of St. Paul, the Apostle, BHC, pt. 3.
88 Cf. J. Aumann, Zarys historii duchowości, Transl. J. Machniak, Kielce 1993, p. 
50, 74; M. Kanior, Historia monastycyzmu chrześcijańskiego, t. 1, Starożytność 
(wiek III-VIII), Kraków 1993, pp. 34-37, 90-91, 165-166; I . Werbiński, Asceza a 
nawracanie się mnicha według „Reguły” św. Benedykta, in: Postawy duchowe wobec 
Boga, Kościoła i człowieka, Ed. M. Chmielewski, Lublin 1995, pp. 186-197. 
89 Cf. J. Pelc, Stulecie prac nad literatura baroku w Polsce, in: Literatura polskiego 
baroku w kręgu idei. Referaty z konferencji zorganizowanej przez katedręliteratury 
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of Christ’s struggle with the demon in the desert: the Man-God 
Himself is being tempted there. As a result of His victory over 
the evil spirit and its temptations, Christ becomes the “Heavenly 
Leader” of all those who follow in His footsteps, fulfilling the will 
of the Father. In Saint Stanislaus’ opinion, a person truly wishing 
to serve God cannot avoid that kind of strife, which Christ had 
to undertake and which is described by the Gospels, since, “this 
is what Divine Providence does with those tempted: He allows 
them to be attacked, […]permits them to be troubled and 
overwhelmed by various waves of temptations; […]but in the 
end, he reserves for them all joy and consolation: ‘To everyone 
who conquers’ he says, ‘I will give some of the hidden manna’ 
(Rev 2:17), and I will let him ‘eat from the tree of life [Rev 2:7].’”90 
Also, according to the author of Inspectio cordis, Christ’s strug-
gle against the evil spirit did not end in the desert after 40 days 
of fasting, but continued until His ultimate victory over Satan, 
which was achieved on the cross when the devil was defeated 
and death was vanquished. Papczyński found additional corrob-
oration for this statement in the Book of Job (7:1), in which the 
inspired author says: “The life of man upon earth is a warfare” 
(Douay-Rheims Version). Therefore, everyone who enters the 
path of following Christ in perfect love must fight the battle. 
However, one must always remember that the victory in this 
battle is not achieved by natural means, “It is not by great knowl-
edge, or experience, or mortification that the infernal tempter is 
conquered; but he is put to flight, driven away, and completely 
conquered by: custody of the senses, the sword of prayer, 
great trust in God, patient humility, and humble patience.”91 In 
another passage, Papczyński adds that one should also turn for 
help to Our Blessed Mother, Immaculately Conceived, whose 
intercession is always efficacious.92 

staropolskiej Katolickiego Uniwersytetu Lubelskiego w Kazimierzu nad Wisłą 18-22 
X 1993, Ed. A. Nowicka-Jeżowa, M. Hanusiewicz, A. Karpiński, Lublin 1995, p. 102. 
It is worth noting that Papczyński, speaking about spiritual struggle, interchange-
ably uses several Latin words: pugna, bellum, certamen, lucta.
90 See IC, First Sunday of Lent, BHC, pt. 3.
91 See IC, First Sunday of Lent, AHC, pt. 2.
92 See IC, First Sunday of Lent, AHC, pts. 1-3.
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In general, the Marian Founder’s great evangelical enthu-
siasm in this matter is noticeable, which he expressed in one 
of his encouragements to take on the spiritual battle: “Conquer 
the world, conquer the demon, and conquer yourself. As to the 
threefold enemy, if you would want, you can win with the help 
of God the threefold victory, the threefold crown.”93

The clearly expressed need for a spiritual battle that appears 
in Papczyński’s writings does not contain sufficient definitions of 
the individual categories, described by the collective name of the 
“triple enemy.” If the need to conquer oneself is frequently spoken 
of together with additions such as “one’s own will,” “self-love,” 
or “personal inclinations” (also quite clear is why the enemy is 
called a demon – a biblical “adversary” of man and his salvation), 
the category of the “world” has a broad meaning. The discussed 
context basically means the reality that opposes God and, there-
fore, is a sinful one, which has – in the teaching of Papczyński – a 
reference to the dualism of John (1Jn 2:15; 5:19).94 The Regula 
decem beneplacitorum does not contain the clear definition of 
the “triple enemy” that can be found in Saint Stanislaus’ writings. 
Nonetheless, there is no doubt that all of the impediments to the 
possession of the virtues mentioned in this work, especially the 
virtue of charity, fit into the same categories. The least space is 
devoted to the fight against Satan, for the need to live in evangel-
ical charity is mentioned just once, because where it is lacking, 
there is the “abode of Satan” (domicilium diaboli). Satan’s reign 
is destroyed by Christ and the result manifests itself outwardly 
in mutual love and peace.95 Likewise, several passages only refer 
to the “world” in order to provide the reason for departing from 
it, of which the outward sign should be either the enclosure or 
renouncement of all “worldly” contacts which could interfere 

93 IC, Feast of the Holy Innocents, AHC, pt. 2. This theme is found throughout the 
entire work. 
94 Cf. T. Goffi, Mondo, in: Nuovo dizionario di spiritualità, Ed. S. de Fiores, T. Goffi, 
Milano 1999, pp. 1031-1035.
95 Regula, p. 53. Papczyński uses this contrast in his Templum Dei Mysticum: 
Discussing the signs of the presence of the Holy Spirit in man’s soul, he states: “He, 
therefore, that does good is recognized to be the Temple of God; he that does evil 
is a chapel of the devil,” MTG, p. 86.
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with one’s dedication to the causes of God.96 The author of the 
Regula decem beneplacitorum gives most attention to the strug-
gle against the selfish tendencies of sinful human nature. The 
counterparts in Regula decem beneplacitorum to Fr. Founder’s 
terms, “one’s own will” or “self-love” are “personal inclinations,” 
“personal opinions,” or “own wills.”97 The principle accepted for 
fighting the inclinations of  sinful nature is the same as shown in 
Saint Stanislaus Papczyński’s writings. This is the radical choice 
of the evangelical virtues along with a concern for growing in the 
virtues and seeking help through supernatural means: prayer, the 
sacramental life, God’s help and the intercession of the saints, 
especially of the Blessed Mother.98

Studying attentively the writings of the Marian Founder and 
the documents of the Congregation’s early tradition, one notices 
they further a belief that the spiritual struggle is inscribed into 
the principles of God’s pedagogy leading consecrated persons to 
a perfect love of God and neighbor. As a result of temptations, 
man can examine his mind and heart or his convictions, ideas, 
inclinations, passions, likings, and the consequences of sin. As a 
result of the spiritual struggle, he realizes his weakness and the 
need for God’s grace. The temptation forces him, as it were, to 
seek with faith and prayer the support and help of our powerful 
God, because – as Papczyński points out – only the person that 
was under the attack of the “advancing enemy” and realized that 
he is “sinking and nearly drawn by [his] evil deeds into the abyss 
of hell, shouts out: “Lord, save me, I perish [Mt 8:25].”99

96 Regula, pp. 46, 53. 
97 Here is a passage most characteristic of this Regula: “Further, all should remember 
that when they entered this Order, they renounced their own wills on account of 
God, and to take back their own wills and inclinations would be sacrilegious,” p. 56.
98 Regula, pp. 46-55.
99 See IC, Fourth Sunday after Epiphany, BHC, p. 3. In this context, it is worth 
showing Fr. Stanislaus’s meditation on one word “trust” from Mt 9:22: “Have 
complete trust” (Mt 9:22). Consider that you should not be frightened at all, even 
if challenged by the whole world and hell; and you should never lose the courage to 
fight because of fear, since the Lord has the power to help you and to free you. He 
never abandons you, unless he puts you to a test for the sake of attaining greater 
merit. Since you are enrolled in God’s army, believe that it is necessary for you to 
battle a variety of enemies, and to become stronger in virtue in that way. But put 
your complete trust solely in him, in God who fights for you, and not in your own 
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The transformation achieved on the path of purification 
must be innermost, total, and profound.100 For this reason, all 
of the temptations and impediments produced by the “threefold 
enemy” must be matched so that they can expose the hidden 
roots of sin and the disordered passions. The author of Inspectio 
cordis teaches that one may frequently believe himself to be 
“resigned to the will of God” or to be “humble and patient”, while 
in truth, the “smallest thing,” providing an occasion “to become 
furious” or “insistent,” shall reveal that “a certain root of pride is 
still hidden in the bottom of your heart.”101 Since a religious is 
called to perfect love, he must submit himself to the law of the 
spiritual struggle in a manner to make him zealous by revealing 
all his imperfections and by indicating what is “most perfect.” 
The process of the purification of the human heart and mind is 
not performed automatically but demands human cooperation 
with the prevenient grace of God. This is a requisite factor that 
determines the fruitfulness of growing in perfect love. The spir-
itual struggle is also a time of trial during which one’s faith and 
love are tested, on the one hand; and on the other hand, their 
purification is achieved. There are various means, listed by Saint 
Stanislaus Papczyński, which help to live out this time fruitfully 
such as the sacramental life, prayer, spiritual direction, and 
practicing asceticism. The decisive role however, is played by the 
Holy Spirit. It is above all the “goodness of God” that “guides and 
counsels” on the path to a true love for God and neighbor. In the 
final outcome, a well-traveled path of purification that “changes 
habits” and “renews the righteous spirit” is not only the result of 
human efforts and aspirations but is, in fact, “the work of God.”102 

many skills; as did those who said on the verge of battle: “Some trust in chariots, and 
some in horses: but we trust in the name of the Lord, our God” (Ps 19:8). Certainly, in 
this name, you will conquer any enemy, having employed the shield of perseverance 
and the sword of prayer.” IC, Twenty-third Sunday after Pentecost, AHC, p. 2.
100 Cf. T. Rogalewski, Tajemnica krzyża a życie chrześcijańskie w myśli teologicznej o. 
St. Papczyńskiego, “Studia Theologica Varsaviensia” 21(1983) No. 1, p. 66.
101 IC, On the Common of Several Martyrs, AHC, pt. 1.
102 IC, pp. Third Sunday after Epiphany, pt. 2; First Sunday of Lent, BHC, pt. 3;  
Sunday of the Holy Trinity, BHC, pt. 3;  For the Feast of the Transfer of the Body of 
St. Stanislaus, Bishop and Martyr, BHC, pts. 2-3; Cf. A. Pakuła, Idea doskonałości 
zakonnej..., pp. 15-21.
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As Papczyński notes, this pedagogy of God’s action, not 
only in the victory over temptation but also in failure and sin, 
was manifest very clearly and in all its glory in the life of many 
saints, especially the life of Peter the Apostle. “Sinful Peter,” sub-
jected to many temptations, was formed to become the “highest 
head of the Church” and the “vicar” of Christ, whom he denied; 
for “we needed such a Shepherd, who would know how to 
forgive the straying sheep and to admit them most kindly into 
the sheepfold of Christ, as they showed repentance. Since he 
himself had sinned in the past, he knew how great the proclivity 
to sin was in men, the ease of their moral failure, and the will 
of doing good, once they have risen!”103 Papczyński wished to 
convince those striving for perfect love that in the life of every 
Christian, the words of St. Paul the Apostle may come true: “We 
know that all things work for good for those who love God, who 
are called according to his purpose” (Rom 8:28). He also wished 
to shape an attitude of trust in God in all circumstances of life 
and various experiences. For this reason, frequently quoting 
St. Thomas a Kempis’, The Imitation of Christ, he encouraged 
people “to be of strong spirit in worries, because “in tempta-
tions and tribulations, a man is tested by how much progress he 
has made; and therein one gains greater merit, and virtue shines 
more clearly.”104

In the opinion of the Marian Founder, another charac-
teristic feature of the purgative stage is the need for a radical 
commitment made by a religious to strive on the path of 
supernatural love. The Gospel parable about the pearl and the 
treasure buried in a field (Mt 13:44-46), helped him to formu-
late a firm principle: “Therefore, you have to deprive yourself of 
self-love if you want to be inflamed with divine love; you have 
to renounce your own will if you want to live in conformity 
with the divine will. Lastly, it is necessary that you wholly deny 
yourself if you desire to possess the whole Christ, the priceless 

103 IC, For the Feast of Sts. Peter and Paul, Apostles, AHC, p. 1.
104 Thomas a Kempis, O naśladowaniu Chrystusa, Kraków 1949, pp. 49-56; cf. IC 
pp. 628, 665, 880, 924. 
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treasure of heaven.”105 According to Saint Stanislaus Papczyński, 
this point of view corresponds to the importance of the goal, 
to which a religious is called and which he strives to achieve 
through the process of purification discussed here. Seeing that 
the “carnal and spiritual loves” cannot reign simultaneously in 
one heart, there is a need for “total self-denial” combined with 
the repudiation of self-love and one’s own will so that it becomes 
conformed to the will of God and God’s love becomes the only 
guiding principle for every action of the religious. Papczyński 
particularly brings this to mind in Norma vitae.106

In general, it is not just about making an effort at the purga-
tive stage to fight sin and its consequences or the “triple enemy,” 
instead, to take the path of a gospel way of life, which leads to 
supernatural, perfect love, of which the true example was given 
by Christ and the saints, and among them in particular, the Most 
Blessed Virgin Mary, Immaculately Conceived. Following this 
train of thought, the Marian Founder points out the need to fight 
all that which is not in itself a sin or its consequence, but is only 
natural, devoid of the supernatural dimension of faith and love. 
The purgative path leads to such a “rebirth” that man is capable 
of fully living out the reality of holy baptism and allowing the 
Holy Spirit to guide him. The author of Inspectio cordis is of the 
opinion that “Because he wanted them to live not only by the 
law of nature, but also according to the law of grace, to which 
they can submit themselves only through faith and Baptism.”107 
Also, the path of purification will help repudiate one’s own ideas 

105 IC, For the Feast of St. Anne, Grandmother of Jesus Christ, BHC, pt. 3. How-
ever, if we consider this passage in its original Latin, then the radicalism of Saint 
Stanislaus becomes even clearer and it is seen in the play on words and contrasts: 
“Exuendus ergo tibi proprius amor, si Divino vis inflammari; abicienda propria 
voluntas, si divinae vis conformis esse; denique totam te abneges necesse est, si 
totum possidere cupis Christum, inaestimabilem caeli thesaurum.” The Polish 
translation of Inspectio cordis unfortunately somewhat weakened the expressive-
ness of the quoted excerpt, in which the essential role belongs to: 1. the allusion 
to the evangelical “must deny himself” [abnegatio, abnegare] (Mt 16:24), and 2. 
the contrast between totam te abneges necesse est [you must deny yourself totally] 
and si totum possidere cupis Christum [if you desire to possess the whole Christ] 
(critical edition of IC, p. 299).
106 NV II, 1-5.
107 IC, For the Feast of the Finding of the Holy Cross, AHC, pt. 1.
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and principles based on the “laws of nature” alone and submit 
oneself to the “law of grace.” The reality of God’s love exceeds the 
merely human, natural abilities of men in both understanding 
and action. Papczyński finds substantiation for this conviction 
in the First Letter of St. John (cf. 1 Jn 4:20), who taught about the 
love and greatness of God “whom we do not see, (and we do not 
know).” For this reason, the Person of Jesus Christ and His life 
described in the Gospel become the only principle and norm of 
our conduct. In a meditation after Communion, Papczyński says: 
“Indeed, if you want to be a hero, you should imitate the heroic 
deeds of the Redeemer whom you have just received; namely, 
his conformation, resignation and abnegation.”108 Referring to 
the teachings of St. Paul, the Apostle, Papczyński states that 
all of the stages of growing in supernatural love ultimately lead 
to gradually laying “aside the old man – that is his bad morals, 
poor habits – and regain[ing] the new garment of innocence, 
according to St. Paul’s expression: ‘Put on the Lord Jesus Christ’ 
(Col 3:9; Rom 13:14).”109 The author of Inspectio cordis believes 
that God delights in a “pure soul” out of which flows a “pure 
love” for Him, “for Christ bought it for himself at the immense 
price of his blood.”110 This is also the reason for God’s special 
cleansing action during this period. All those, who truly strive 
for perfect love, submit themselves to this action in the attitude 
of trust in God and through “your steadfast patience.” Therefore 
– Papczyński concludes – the words of Christ’s teaching about 
the vine and the branches (Jn 15:2) come to fulfillment in the 
life of such persons and although he does not elaborate on this 
issue, he points out the need to go through the time of “tempta-
tions,” “scruples,” “various oppressions,” “troubles,” various kinds 
of “unpleasantness”, and “internal harassment.” Experiences 
similar to those described above may also be found in another 
passage from Inspectio cordis, where Papczyński defines them 
108 IC, Fifth Sunday After Pentecost, AHC, pt. 3; also cf. W. Makoś, O. Stanisław 
od Jezusa Maryi Papczyński. Badania i refleksje, Warszawa, 19998, pp. 300-302; T. 
Rogalewski, Teologiczne podstawy życia..., pp. 60-66.
109 IC, Fourth Sunday of Advent, AHC, pt. 2.
110 IC, For the Feast of the Transfer of the Body of St. Stanislaus, Bishop and Martyr, 
AHC, pt. 3.
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as a “mystical night” and he gives us Nicodemus as an example 
of a man whose “eyes of the soul” were covered by night and his 
intellect was “plunged into the cloud of darkness.” The Marian 
Founder is of the opinion that Nicodemus’s example will help  
others to successfully get through similar experiences, for in the 
ultimate outcome, “the darkness of his soul was dispersed by 
“that Light, “which enlightens every man that comes into this 
world” (Jn 1:9).”111  

Here we may notice that Papczyński does not treat the 
elements proper to the purgative path equally. He omits some: 
e.g., the development of a life of prayer, the characteristics of the 
sacramental life on that stage of striving for holiness, or the issue 
of passive purification.112  On the other hand, he sets emphases 
in such a way as to situate the purgative path within the context 
of the entire Christian life, where – aside from the other sac-
raments invoked in various references – baptism appears as a 
foundation of the spiritual life. Supernatural love, recognized in 
relation to the Person of Christ, is presented not as something 
theoretical or as an abstract idea, which assigns worthy goals 
for selected people, but becomes an extremely specific reality, 
revealed and already fulfilled, as described in the pages of the 
Gospel. With this approach, the purgative path becomes not 
only a stage of growth in supernatural love, but also a period of 
becoming conformed to Christ.

2.2. Anima tua resplenduit sicut sol, a Sole increato  
illuminata – illumination
Speaking about the illuminative stage in the development of 
supernatural power as presented in the teaching of the Marian 
Founder, it is necessary to point out two main trends of his 
thought. First, Saint Stanislaus Papczyński is quite willing to call 
the “enlightened” (illuminati), those religious who obediently 
submit themselves in faith to “illumination” from God. Secondly, 
the duration of the illumination is proportionate to the growth in 

111 IC, For the Feast of St. Martin, Bishop of Tours, AHC, pt. 3.
112 Cf. R. Garrigou-Lagranbe, Trzy okresy życia wewnętrznego, t. 1, Poznań 1960, 
pp. 271-472.
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the virtues – as indications of a maturity for perfect love – which 
are particularly important in that stage of the spiritual life. The 
path of illumination is also a period of a more responsible and 
conscious striving for perfect love, of undertaking a persistent 
and faithful cooperation with God’s grace to become more like 
Christ – the example of evangelical love. It is also a period of 
intense actions by God who continues to cleanse man of his 
deeper layers of vices and the consequences of sin, but who also 
illuminates man with His divine light and guides him to friend-
ship and unity with Himself.

Papczyński is of the opinion that God illuminates man, 
especially his “mind,” his “heart” or “soul,” by performing this 
work through the actions of the Holy Spirit who reveals Himself 
in His “graces and gifts.” Sometimes, Papczyński recalls Christ’s 
enlightening actions and usually connects them to the Eucha-
rist. However, in general, he upholds the opinion expressed in 
a commentary on Jn 3:19, which states in Inspectio cordis that 
“Although the Evangelist says that Christ was this light “which 
enlightens every man that comes into this world” (cf. Jn 1:9), 
it can be assumed nevertheless, that he meant the Holy Spirit, 
who was always united to our Savior.”113 He adds in this context, 
that such is the belief of the entire Church, which is expressed 
in the prayers to the Holy Spirit to “enlighten human minds and 
hearts” with His grace. For the enlightenment is nothing other 
than a form of a transformation of an “intellect plunged in dark-
ness,” (it considers human what is divine) into an intellect able to 
grasp the truth from the Divine perspective.114 Indeed, it is not 
just a matter of theoretically recognizing the truth about God 
and men, but it is about accepting and living it out in such a 
way, that it would become an experiential part of man who is 
acknowledged to be both a sinful creature and a beloved child 
of God, in whose “dwelling-place of the soul, [in] the depths of 
the heart” God dwells.115 In a certain sense, this enlightenment 

113 IC, p. Monday after Pentecost, AHC, pt. 3.
114 IC, p. For the Feast of Sts. Peter and Paul, Apostles, BHC, pt. 1.
115 IC, p. Second Sunday of Advent, AHC, pt. 1. The human being presented as a 
“mystical temple of God” is one of the most characteristic elements of Saint Stanislaus 
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is also Christian faith, because faith allows one to see things that 
men are not capable of knowing on their own. Through faith, 
man learns the mysteries of God that concern both His life and 
His essence, as well as in the events in salvation history and in 
the lives of individual persons. Particularly significant here are 
the salvific actions performed by Christ and described by the 
New Testament, as well as Christ’s redeeming work through the 
sacraments. This way of seeing the place and importance of the 
faith is quite characteristic for the Marian Founder. Krzyżanowski 
remarks that Papczyński’s entire spiritual doctrine, in which he 
presents the path of striving for perfect love, is permeated with 
the spirit of a living and supernatural faith. Frequently described 
implicite, his doctrine plays the role of guidelines for man in the 
aspect of the supernatural as well as the moral life.116

In his Inspectio cordis, Papczyński directly addresses the 
analogy that he observes between faith and the experience 
of illumination of people that strive on the path of Christian 
holiness; for this reason – we may assume – he uses definitions 
pertaining to illumination in its description.117 Saint Stanislaus 
Papczyński bases his convictions on, among other things, the 
gospel description of St. Peter’s profession (Mt 16:13-19) which 
“overcame his erroneous opinion about Jesus” based only on the 
light of the “human intellect” of those who “immerse themselves 
in the affairs of flesh and blood.” Peter, “by a very powerful act 
of professing God” which he made thanks to his faith, and also 
because he was “more enlightened than the others”, revealed the 
truth that Jesus “is the Son of the Living God.”118 Faith introduces 

Papczyński’s theology, which is confirmed not only by the book under the same title, 
written as a handbook of spirituality for lay people, but also the constantly recurring 
idea of the “human soul,” the “depth of the heart,” of a “dwelling” in a human being 
where God resides.
116 Cf. C. Krzyżanowski, Stanislaus a Jesu Maria…, pp. 229-230.
117 The meditation on Jn 20:29 is characteristic here: “‘Blessed are they that have not 
seen, and have believed.’ Consider that the Son of God also had you in mind then; 
for although you did not see him among men with your corporal eyes, yet today you 
believed that he, concealed under the species of bread, is present [f.146r] on the 
altar; and you adored him and hospitably admitted him into your heart. Praise the 
Lord for this illumination” IC, p. 951.
118 It is worth quoting here the passage in question in its original Latin, because 
it perfectly illustrates the matter at hand: “1. «Quem dicunt homines esse filium 
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us into the world of the Divine mysteries and salvation history; 
it illuminates them and brings them closer in such a way that 
they become a part of the believer. Ultimately, it introduces the 
faithful into the Divine life and gives a true perspective for per-
ceiving reality. Papczyński finds substantiation for such views in 
the life and teaching of St. Paul the Apostle, whom he considered 
as “well enlightened” (bene illuminatus). It is in St. Paul’s confes-
sion of his sinfulness and weakness and his experience of being 
a “chosen instrument” “caught up to the third heaven” (cf. Acts 
9:15; 2 Cor 12:2) that Papczyński finds the unquestionable proof 
that true enlightenment goes together with living by the fullness 
of truth faithfully accepted in humble obedience and regarded in 
the same manner as God regards it.119 The truths, which Christ 
revealed on the pages of the Gospel and in salvation history, are 
a world filled with mysteries, where the human mind becomes 
lost and cannot comprehend anything on its own. Even if man 
hears the word of God proclaimed, but without the inner 
enlightenment of the “Divine light” of the Holy Spirit, he cannot 
perceive its depths, understand, and assimilate it. On the other 
hand, “illumination” causes man to not only accept the truths 
revealed by Christ with an obedience proper to His disciples and 
to live according to them, but he also begins to gain a certain 
understanding of theological truths according to his vocation 
and the tasks assigned to him by God in the Church. Papczyński 
finds motivations for this attitude in the Gospel description of 
the Apostles’ path of spiritual growth. Saint Stanislaus offers 
commentary in his Inspectio cordis on Christ’s words to His 
disciples that He would be with them “only a little while longer” 
(Jn 13:33) because He was about to leave this world. He also 
speaks of Christ’s promise to send them the Paraclete (Jn 16:5-
15). With a special emphasis, Saint Stanislaus remarks upon the 
need for enlightenment in one’s striving for unity with God, that 

hominis?». Matt. 16. Considera, Dominum non fuisse Patre homine, sed Deo 
natum; tamen existimatum fuisse Filium hominis, filium Joseph. Sic scilicet 
humanus intellectus caligat, ut quae divina sunt humana putet esse. Verum Petrus 
caeteris illuminatior erroneam sustulit de IESU opinionem, quando illum vivi Dei 
Filium esse asseruit,” IC, p. 878 (from the critical edition).
119 Cf. IC, Third Day of Easter, AHC, pts. 2-3.
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“whereas before the coming of the Paraclete, they did not under-
stand the meaning of “a little while” (cf. Jn 16:16-19), after being 
enlightened by Him, they interpret the writings of the prophets 
and the doctors of the law and acquire a perfect knowledge of all 
of the sciences.”120

According to the Marian Founder, the path of illumination is 
also related to a deeper knowledge of the truths and principles of 
the spiritual life, including an understanding of what the virtues 
are and why it is necessary to make a spiritual effort in order to 
shape appropriate moral skills in oneself.121 It should be immedi-
ately emphasized that Papczyński speaks of the virtues, including 
the natural ones, giving them a theological nature and character-
izing them as true signs of the religious person’s advancement in 
becoming Christ-like by growing in supernatural love. According 
to his personal conviction expressed in many ways in his writ-
ings on the religious life, the persistent and fervent practice of 
the virtues and growing in them are part of the religious voca-
tion and they are inextricably linked to the pursuit of evangelical 
perfection.122 This attitude is an unquestionable criterion of the 

120 IC, Fourth Sunday after Easter, AHC, pt. 3.
121 We must point out here that Papczyński did not provide in his writings on the 
religious life any definition of virtue or their classification, as he did in his other 
works. Instead, he employs a general concept of a virtue (virtus) or speaks about 
specific aptitudes needed to attain the goal. He gives a definition of virtue in 
Prodromus Reginae Artium: “We consider a virtue to be this power (vis) of spirit 
that directs the body, learns through the senses and the mind, leads and pushes 
wherever a good intention tells one to go, ensuring the best disposition (habitus) 
of the soul, and ultimately rejoicing in God,” PRA, p. 316. Papczyński dedicated 
chapter IX of his Templum Dei Mysticum to the issue of virtue and provided the 
classification of the virtues with their brief explanations. He sets apart in a special 
manner, “the theological virtues [which] are pre-eminent, since without them, 
eternal salvation cannot be obtained […] For ‘without faith it is impossible to please 
God’ (Heb 11:6); ‘and hope does not disappoint’ (Rom 5:5); charity finally takes 
possession of God (cf. 2 Jn 1:9). Only in our present lives are we adorned by the 
former virtues [i.e. faith and hope], but we shall retain the splendor of charity also 
as the blessed in heaven,” MTG, p. 55. As to the cardinal virtues, Papczyński teaches 
there as follows: “I do not expound prudence, justice, temperance, and fortitude at 
this point: first, because they regard more civil life than mystical doctrine, unless 
they are understood in a certain non-philosophical manner; then, because they will 
shine forth in the mystical lamp-stand in the next chapter; and also because they 
are almost all found with one real virtue,” MTG, p. 57. Also cf. C. Krzyżanowski, 
Stanislaus a Jesu Maria…, pp. 264-266.
122 Noteworthy in this context is Papczyński’s admonition in the Letter to the Mari-
ans in the Korabiew Hermitage of 1690, in which he presents his ideal of the religious 
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spiritual life, because – as Papczyński remarks – “the soul of a 
spiritual man, who loves advancing in all kinds of virtues, is vig-
orous; his mind flourishes, and abundant fruits spring forth. On 
the other hand, not only does nothing good come to be and to 
remain in the mind and heart of sluggish or halfhearted persons, 
but many imperfections and even the filth of terrible sins stain 
them both.”123 Offering instructions on the need to practice all of 
the virtues, both theological and moral, he refers to the example 
of Christ’s life, which is the prototype of the religious life; but he 
also recalls the examples of the lives of the saints, among whom, 
Mary Immaculately Conceived occupies a special place.

Other key documents of the early tradition of the Congre-
gation of Marian Fathers – such as Regula decem beneplacitorum 
and Vita Fundatoris by Leporini – display a similar view on the 
matter of practicing the virtues as intricately related to the reli-
gious vocation. Discussing “these 10 virtues which, according to 
the testimony of the Gospel, the Virgin possessed,” Regula decem 
beneplacitorum encourages practicing them in such a way as to 
“please Christ most perfectly” and “to serve God,” since such is 
the goal of the religious life.124 The author of the Rule is of the 
opinion that the following virtues may be found in the Gospel’s 
descriptions of Mary’s life: chastity, prudence, humility, faith-
fulness, piety, obedience, poverty, patience, “mercy or charity,” 
and “sorrow or compassion.” While discussing these virtues, the 
author sometimes describes the accompanying attitudes, and he 
give them the character of moral skills. The attitude that stands 
out most clearly is the preservation of the “true enclosure of the 
heart,” that should be “loving Jesus alone” and “seeking delight 
and consolation” in none other than Jesus. Similar importance 
is attributed to silence – as an invariable tendency of speaking 

life in the context of practicing the virtues: “There are two splendors by which sacred 
[religious] institutes shine out greatly: virtue and learning. Virtue is shown by the 
observance of the religious rule, profit of the one’s neighbors recommends learning. 
Therefore, moved by Divine decree to the government of our Tiny-Congregation 
and to be of service to it, we try with all zeal to apply ourselves to this that we may see 
and have all our brothers in the Lord conspicuous by a perfect discipline of religious 
life and by the luster of sufficient knowledge,” in: Selected Writings, p. 920.
123 IC, Fifth Sunday after Epiphany, BHC, pt. 2
124 Rule, p. 40-41.
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with deliberation; silence is linked with the need – in the exam-
ple of Mary – to “ponder in their heart (praemeditari) what they 
are going to say.”125 Leporini, the author of the first biography 
of the Marian Founder, presented him as someone who con-
sequently and faithfully practiced the virtues from his youth, 
being “inflamed by a keen desire for a higher perfection.”126 Vita 
Fundatoris lists the following virtues: chastity, moderation, 
poverty, humility, prudence, fortitude, patience, stability of 
spirit, wisdom, zeal, generosity, trust in Divine Providence, love 
of God and of the neighbor, magnanimity, faith, hope, piety, 
perseverance, and compassion. Summing up Fr. Papczyński’s 
characteristics, Leporini states that Saint Stanislaus was “a 
guardian and an ornament of all the virtues.”127

In his writings, the Marian Founder notes above all the 
significance of the infused virtues called, the “seeds of virtues 
scattered into the soil of [the Christian’s] heart,” which – in the 
likeness of growing crops – demand constant and persistent 
practice. Otherwise – as he admonishes in Inspectio cordis, writ-
ing a commentary on the Gospel story about planting the seed 
of the Divine Word (Lk 8:7), “the thorn bushes of fresh faults 
and offenses, the thistles of evil feelings and shameful desires 
[which] grow upon the beautifully cleaned out, cultivated, and 
well-planted soil of your heart,” rise in the human heart and 
consequently “choke the excellent seedlings.”128 We must remark 
125 Rule, p. 44.
126 This phrase, used by Leporini to describe the Marian Founder, is constantly pres-
ent in the latter’s teaching, especially in his Inspectio cordis. There, he repeats like 
a refrain his encouragements and admonitions about the religious persons’ duty to 
strive for a higher perfection and “higher virtues” (sublimiores vitutes), connected 
to a closer and more precise imitation of Christ in carrying of the cross instead 
of settling for “some simple perfection” (quavis simplex perfectio) and “ordinary 
manner of living” (vulgaris vivendi consuetudino). VF, p. 636; cf. also IC p. 303.
127 VF, p. 642. Leporini’s conviction was unquestionably confirmed by the Decree of 
the Heroic Virtues of the Servant of God Stanislaus of Jesus and Mary Papczyński, 
issued on June 13, 1992. The Decree reads: “It is considered to be a certain thing 
that the Servant of God Stanislaus of Jesus Mary Papczyński practiced the theo-
logical virtues of faith, hope, and charity, the cardinal virtues of prudence, justice, 
temperance, and fortitude, and other virtues associated with these, to a heroic 
degree,” Sacred Congregation for the Causes of Saints, Decree on the Heroic Virtues 
at stanislawpapczynski.org
128 IC, Sexagesima Sunday, AHC, pt. 2. 
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here that Papczyński’s teaching about the virtues and the need 
to practice them always places the virtues within the supernat-
ural endowment that man receives along with sanctifying grace. 
Also, he quite frequently reminds us that the Eucharist is an 
inexhaustible fount of the continual renewal of grace, including 
the infused virtues. This is where his convictions take root, both 
those expressed implicite and explicite, that “the health of the soul 
... is based on the infused virtues” (mentis sanitas in virtutibus 
infuses posita est).129 This position allows him to keep a proper 
balance between ascetic efforts – which he tirelessly calls for, 
and the grace of God, received through Christ in the Church and 
imparted to men particularly through the sacraments.  However, 
to underline the primacy of God’s actions and the significance of 
Christ’s merits earned through the Pascal events, Saint Stanis-
laus also places the virtues in a Christological context and states 
that “Jesus is the Lord of the virtues” (Iesus Dominus est virtu-
tum) and the “giver of all goods and all virtues.”130 Since Christ 
was animated by a constant desire to save lost and sinful men for 
“Christ assumed human flesh for no other purpose than to save 
what was lost,” then the surest sign of His disciple’s advancement 
on the path of enlightenment is the presence of the same desire 
in his own life. Under these circumstances, Papczyński regards 
all actions which lead to the abandonment of a selfish preoccu-
pation with one’s own problems for the sake of “cooperat[ing] 
with Christ the Lord for the salvation of souls” as features that 
best configure one to Christ. In particular, “love and zeal for the 
matter of converting sinners and those deviating from the way of 
perfection” are indicative of “truly enlightened” (vere illuminati) 
persons, “this work is of the utmost importance, inasmuch as in 
it contains both the love of God and of neighbor, on which all 
perfection depends.”131

129 IC, Eleventh Sunday after Pentecost, BHC, pt. 3; also cf. A. Pakuła, Idea 
doskonałości zakonnej..., p. 23.
130 IC, Feast of the Circumcision of the Lord, BHC, pt. 3; Palm Sunday, BHC, pt. 3; 
cf. also T. Rogalewski, Koncepcja życia chrześcijańskiego…, pp. 63-68, 76-86.
131 IC, Feast of Nativity of St. John the Baptist, BHC, pt. 3.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 72

Following the Marian Founder’s train of thought, it should 
be noted that at the stage of illumination, there is a further pro-
cess of purification and the development of the virtue of love 
so that the supernatural character of love is more and more 
revealed.  Love gradually assumes features that conform us to 
Christ, because through God’s grace, the same love that ani-
mated Christ becomes part of His disciples. God’s special way 
of acting towards men plays an important role in this process. 
In his Inspectio cordis, Papczyński states that “the Lord’s depar-
ture from your soul to be twofold.” The first is “due to the dense 
darkness of sin and the filth of evil deeds;” while the other is to 
“probe the steadiness, faith, and fortitude of a soul dear to him.” 
God wishes to introduce a strong and loving soul to a greater, 
purer and truer supernatural love and to the deepest obedience. 
For this reason, He “deprives it of his presence, consolations, 
and favors; and instead, he lets it fall into innumerable anxieties, 
fears, and temptations.” These actions result in an intensi-
fied shaping of such virtues as total trust in God so that “his 
Majesty does with it as pleases his will,”132 as well as fortitude, 
perseverance, faithfulness, humility, and others. Developing this 
idea further, Saint Stanislaus remarks that the soul “recognizes 
and experiences its own worthlessness, and it understands how 
much this state of abandonment differs from the constant pres-
ence of its beloved God. Therefore, having acquired through this 
withdrawal a knowledge of itself and of God, the soul turns to 
Him with greater love.”133 

As can therefore be seen, such a pedagogy of God’s “illu-
minating” actions brings about very important fruits for the 
spiritual growth in supernatural love.  It is worth noting here, a 
growth in evangelical wisdom and the related ability to discern 
spirits with the effects of their actions, and a re-evaluation of 
one’s views about the question of love.  If previously, experiences 
were signs of God’s love manifested along the lines of human 
preferences, the “enlightened” person begins to perceive God’s 
love in the experience of the cross, thanks to which he becomes 
132 IC, Fourth Sunday after Easter, BHC, p. 1.
133 IC, Fourth Sunday after Easter, AHC, p. 2.
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akin to Christ – the paragon of true love. Papczyński reminds 
us that “through His favors, the Lord wants to bring you closer 
to himself and to His Cross, so that having tasted how sweet he 
is, you would desire nothing worldly”134 Consequently, a change 
comes to pass that consists of abandoning the circle of self-
ishness and even obligations and prohibitions previously seen 
as imposed from the outside, and seeking and taking actions 
henceforth upon the internal movement of the will. These 
actions would produce a real growth in supernatural love and a 
closeness to a personal God who allows Himself to be known in 
some way already on the path of illumination. All of the activ-
ities of a religious begin focusing on love and other correlated 
virtues so that supernatural love becomes the main motivation, 
strength, and goal of the religious’ aspirations.

Papczyński claims that the supernatural virtue of faith is 
both the “greatest gift and Divine light” for someone advancing 
on the path of the spiritual life; not only does it increase the 
knowledge of the truths of faith pertaining to salvation, but it 
also leads to a deeper knowledge of God and the principles of 
coexistence with Him. Saint Stanislaus Papczyński remarks that 
the virtue of faith is open to development and goes through the 
same stages as the virtue of love. Recalling evangelical events, 
he describes the trials of faith that befall a person striving for 
perfect love.  It is not only a question of probing the faith, 
but also strengthening and making it more aware and mature 
proportionally to the level of perfection to which God calls the 
person.  In this aspect, a meditation in Inspectio cordis describ-
ing the storm on the lake (Mt 8:23-27) is very characteristic. The 
author draws conclusions regarding the path of faith of Christ’s 
disciples. The primary finding here is the statement that these 
events were necessary as much for the Apostles as for the dis-
ciples of all times: “For we incessantly find ourselves on the sea, 
that is, in this miserable and calamitous life. We cannot possibly 
avoid the tempests of torments, the waves of temptations, the 
storms of sorrow, neither should we be free from them.” The 

134 IC, Second Sunday of Lent, BHC, p. 1.
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events described by the Gospel helped the Lord to “probe the 
faith of the disciples,” while they helped the disciples to learn 
and experience their own weakness and fidelity to the Lord, but 
most importantly, they became a lesson in “fidelity in virtue and 
in the divine service.”135

Thus understood, supernatural faith transforms into hope 
or trust in God in all circumstances of life, especially in the 
experience of the cross. Papczyński believes this kind of atti-
tude to be a necessary condition for advancement on the path 
of the spiritual life, because it permanently predisposes – as it 
were – the human will toward accepting the will of God. This is 
particularly the case when the comprehension of it exceeds the 
natural abilities of the human mind, but this does not stand in 
opposition to faith and to the rules of living in unity with God. 
To Papczyński, the classical example of such circumstances is 
the events of the cross which he recalls in his teaching.136 He is 
entirely convinced that the path first taken by Christ and then by 
the Apostles is contained in the vocation of every religious. The 
presence of the  faith experience described here, that includes 
the mystery of the cross and the ability to adopt the proper atti-
tude of trust in God in everything, is also one of the signs that 
someone striving for perfect love is in the stage of illumination.

An essential element of Saint Stanislaus Papczyński’s 
teaching about the theological virtues is his conviction, which 
is constantly present and manifested in various ways, that the 
basic function of the virtues is not moral improvement, but a 
continuous growth in the supernatural life, in other words: a 
participation in the life of God Himself and man’s progressive 
conformity to Christ. Thanks to this, the human person regains 
his dignity, not only in the natural sphere, but primarily as a child 
of God. The theological virtues, therefore, are the signs and also 
the means of both imparting God’s life to man and of advancing 
in the process of his configuration to Christ.137

135 IC, Fourth Sunday after Epiphany, AHC, p. 1.
136 Cf. T. Rogalewski, Tajemnica krzyża…, pp. 66-71.
137 Cf. C. Krzyżanowski, Stanislaus a Jesu Maria…, p. 227.
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The other virtues that the Marian Founder treats with 
special attention in his writings on religious spirituality are 
primarily humility, moderation, and prudence. In his Inspectio 
cordis, he wrote individual meditations on these virtues. Also, 
there is Meditation XV138, in which he discusses “all of the 
other virtues conducive to religious perfection.” He lists among 
them: kindness, gentleness, and meekness, naming them “the 
greatest jewels of a religious,” followed by “patience, fortitude, 
and magnanimity,” to which he opposes the vices of “pusilla-
nimity, groundless fear, uncontrolled sadness, impatience, and 
furious anger.” He concludes with presenting the virtue of resig-
natio139, which is “the most certain cause of internal peace and 
perseverance.” 

Among the natural virtues, Papczyński expounds the most 
on humility and he believes that it is “in a certain way, the nat-
ural virtue of any religious” and “the foundation of all the other 
virtues.” He sees the essence of this virtue in the identification 
with the truth. As he states in his Inspectio cordis, he found 
substantiation for this belief in the teaching of St. Theresa of 
the Infant Jesus.140 In view of the above, Papczyński emphasizes 
that “humility consists in an open, honest, genuine and sincere 
spirit, and in similar actions.” On the other hand, the virtue of 
moderation “is very friendly to the truth” and for this reason, 
it is called “the custodian or feeder of the virtues, or their 

138 IC, Meditation XV.
139 In his Inspectio cordis, Papczyński quite freely uses the concept of resignatio – 
spiritual detachment, calling it a virtue several times. Outside of Inspectio cordis 
the concept of spiritual detachment appears as a virtue only in Protestatio Romam 
abeuntis. In view of the importance of this virtue in Papczyński’s spiritual doctrine 
and because its proper counterpart is missing from the Polish language, this work 
uses the Latin word. It is worth noting that this word does not belong to classical 
Latin and that the Latin-Polish dictionary does not supply its translation in theo-
logical and spiritual aspects. [LATDICT, the online Latin Dictionary and Grammar 
Resources, states that resignatio belongs to Latin post 15th cent.; used in Scholarly/
Scientific in 16th-18th centuries – note of the translator].
140 IC, Meditation XI, pt. 1,3. It is probably a reference to the teaching of St. Teresa 
in the Inner Castle, where the Saint, explaining what humility is, states that “it is 
walking in the truth.” Cf. Teresa of Jesus, Inner Castle, in: Works, vol. II, trans. into 
Polish by H. P. Kossowski, Krakow 1962, p. 195.
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directress” (moderatrix).141 The Marian Founder links the virtue 
of prudence to an aptitude for proper actions, the goal of which 
is “doing good and avoiding evil”. In his opinion, in order to call 
a human action “an act of prudence,” it must contain the fol-
lowing elements: 1) To consider that the goal of your whole life 
is, naturally, serving God and doing things that are pleasing to 
God, as well as attaining heavenly happiness and also to consider 
the end of virtue in every action and every [f.170r] occupation. 
2) To ponder the means of attaining that aim by observing the 
divine laws; to ask for God’s light to discern his will in any action, 
to undertake extraordinary prayers for this intention, and also 
to anticipate every work, especially of great importance, by 
attentive reflection, consultation, and the advice of others, not 
relying only on oneself. 3) To weigh out and properly differenti-
ate things brought for consultation; separating the useless from 
the useful, the evil from the good, the more important from the 
less important. At the same time, it is necessary to consider one’s 
own status and vocation, as well as the scope of one’s virtues and 
graces. 4) To choose better and more appropriate things for the 
attaining of the goal for which we strive. 5) With authority, to 
impel the will and the other powers of one’s soul to efficaciously 
comply in order to accomplish the things that have been chosen 
and accepted. As the Sage testifies: “A wise man is strong: and a 
man of knowledge, stout and valiant” (Prv 24:5). Wherefore, he 
not only assesses and chooses rightly, but also firmly brings into 
effect the good that he has assessed and chosen. 6) And perhaps 
the last action of prudence is to deem the prudence of the world 
as carelessness and its wisdom as foolishness, and to hold on for 
dear life to the love of God as the Polish saying goes.142

Among the other virtues that the Marian Founder qualifies 
as pertaining to the spirituality of the religious life and making 
their appearance at the illumination stage, a special place 
belongs to the virtue of resignatio143, identified sometimes by a 

141 IC, Meditation XIII, p. 1.
142 IC, Meditation XIV, pt. 3
143 In the opinion of A. Derville, the term resignatio pursuant to spirituality appeared 
in Latin in the Middle Ages. Its meaning was borrowed from legal language. Cf. A. 
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verb resignare. On the path of striving for supernatural love, this 
virtue stands out as a characteristic manifestation of progress 
in the spiritual life, while possessing this virtue is an indispens-
able condition for following Christ. In a way, resignatio is the 
entrance room to perfect love and a crossing over from every-
thing that is considered as “pleasant,” “good,” along the lines of 
human “preferences.” In this aspect, Papczyński’s commentary 
in his Inspectio cordis on the transfiguration on Mount Tabor 
is of great significance. Taking as a starting point the words of 
Peter (“It is good for us to be here” (Mt 17:4), he states: “it is 
good for us, O Lord, to be here; it is good to seek delight and to 
rest solely in your delight. It is good to come to you frequently 
and to enjoy your consolations. But it is better to be resigned; it 
is best to suffer on account of your love.”144 In a certain sense, the 
virtue of resignation (spiritual detachment/surrender) is a result 
of choosing God unreservedly and His interests in complete 
reliance and entrustment to Him.  It is also a sign of some sort of 
reconciliation in a spirit of faith and complete trust in God with 
the state of things, into which a religious person is brought by 
God out of His love, true and difficult to comprehend (because it 
is Divine). Without this fascination with God’s love, resignation 
would be only an image of acedii or idleness mixed with spiritual 
apathy. The Marian Founder has in mind some kind of resig-
nation from everything other than God and His love achieved 
together with a simultaneous re-prioritization of basic human 
aspirations in order to focus more fully on God, the ultimate and 
most important goal of human life. Only from that perspective 
and thanks to that kind of experience of the faith can such a 
prioritization of things and human aspirations be achieved, 

Derville, Résignation, in: DSAM, t. 13, Paris 1988, col. 413-415.
144 In view of the significance of the quoted passage, it is worth having it here in 
its original language: “‘Bonum est nos hic esse.’ En quanto desiderio Apostolorum 
Princeps tenetur Thabo reio in culmine commorandi, quin manendi: in quo ali-
quid gloriae caelestis, mente, oculisque hauserat. O si tu, qui ipsum totius gloriae 
Regem totum suscepisti, eundem affectum elicias: BONUM est nos, Domine, hic 
esse; bonum est in tuo solummodo beneplacito voluptatem quaerere, et quiescere. 
Bonum est te frequenter adire, et frui tuis consolationibus; ast melius esse resig-
natum; optimum tui amore pati,”  Second Sunday of Lent, BHC, pt. 3 (IC critical 
edition, p. 66).
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in which the reality of God and His love become so dominant 
in human life that it produces resignation or “renunciation,” 
“surrender,” “reconciliation,” “submission,” and “dedication” of 
everything as a result of choosing God and submitting to His 
will. As Papczyński remarks, this is the reason for which the 
virtue of resignation is linked to conformitas145or conforming the 
human will to the will of God, and with abnegatio or the biblical 
concept of resignation and self-abnegation (cf. Mt 16:24).146

Papczyński derives resignation from Christ’s attitude. It 
applies mostly to those moments described in the Gospel that 
reveal His “resignation” from His own will for love of the Father 
and salvation of men, associated with total entrustment to the 
Father. Papczyński recalls the events in the Garden of Olives to 
state that “But when an angel appeared to him [to Christ – note 
of the translator], fortifying him, and declared [to him] the will 
of his eternal Father (although it was not unknown to him as 
God), with the greatest resignation (maxima cum resignatione) 
he exclaimed: ‘Not as I will, but as you will.’”147 The Marian 
Founder finds traits of the same virtue in the attitude of Isaac 
who “The other, being led out by his father to Mount Moriah, 
offered himself as a victim to be slain in sacrifice, in order to 
be obedient both to God and to his father,” which was to pres-
age the same submission of Jesus on another mount, namely 
Golgotha.148 Therefore, the virtue of resignation is a sort of an 

145 The conditions between resignatio and conformatio can best be seen in 
Papczyński’s reflection of the mystery of the Incarnation, especially in its original 
language: “Considera apertam, et regalem viam ad nos Deo patere, per voluntatis 
nostrae cum illius voluntate conformationem: neque enim, hac absque Filius Dei 
uterum Virginis intemeratae ingressus fuisset. Quod si ad humanum pectus aditum 
aperuit conformatio resignatioque Deo, et effecit ut homo fieret; eadem illi ad tuum 
cor viam paratura, et datura est. Ita est, Pater aeterne, nullum donum caeleste, nulla 
gratia, nulla fere virtus intrare in animam meam poterit nisi fuero resignatus. Subicio 
itaque omnes meos sensus tibi, dedo cor; guberna illa, ut per veram resignationem 
verum, et liberum mentis assequar dominium. Paratum tibi cor meum: Fiat voluntas 
tua: Ecce ego servus tuus, quid me vis facere?” IC, critical edition, p. 14.
146 Cf. IC, Fifth Sunday after Pentecost, AHC, p. 3.
147 IC, cf. Daily Meditations, Monday Morning.
148 IC, Feast of the Presentation of the Blessed Virgin Mary, AHC, pt. 1. It is worth 
noting that in his Protestatio Roman abeuntis written at the time of the Piarist 
disputes, Papczyński attributes to himself the attitude of resignation as a sign of 
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attitude of complete inner freedom in regards to everything that 
befalls a person. It is associated with a complete confidence in 
God and entrustment to His plans, especially those marked by 
the cross and the night of faith. In Papczyński’s opinion, resig-
nation is necessary not only for conforming one’s will to the will 
of God (conformitas), but also for configuration to Christ. For 
“those ‘whom God foreknew’, as t he Apostle asserts, ‘and also 
predestined to be made conformable to the image of his Son’ 
(Rom 8:29). [...] they will attain heavenly glory and will be joint 
heirs with the Son of God only when “like the Son of God they 
accept and drink with all resignation (cum omni resignatione)  
the chalice of suffering as did the Son of God; who are repaid 
with evils for their good deeds; who are unjustly accused and 
condemned; who meet with groundless hate and derision; who 
in imitation of Christ, with cheerful spirit sustain for the love 
of Christ any contempt, adversities, labors, afflictions, crosses, 
and persecutions.”149 To this, the author of Inspectio cordis adds 
that having [the virtue of] resignation indicates that the soul of 
someone striving for perfect love presently possesses “light from 
on high” (lumen supernum), thus causing not only “a clear vision 
of what to do and what to avoid,” but also an aptitude to live the 
gospel way of life demonstrated by Christ.150

The sacraments – especially the Eucharist – also have an 
“illuminative” character. Although in the Christian tradition, 
baptism also has an “illuminative” character mostly because it 
introduces you into the mystery of salvation – especially getting 
to know Christ through faith and understanding the call to holi-
ness151 – yet Papczyński places this sacrament closer to the path 
of purgation. On the other hand, he strongly emphasizes the 
illumination of the soul through the Eucharist, often speaking of 
it in a communion aspect (especially, in his Inspectio cordis).152 

obedience and a proof of compliance to the orders of his superiors who sent him to 
Rome for punishment, undeserved in his opinion. 
149 Cf. IC, Feast of St. James [the Greater] Apostle, BHC, pt. 3.
150 IC, cf. Fourth Sunday of Lent, BHC, pts. 1-2; Fourth Sunday after Easter, AHC, 
pts. 1-3.
151 Cf. J. Aumann, Spiritual Theology, London, 198, pp. 212-213.
152 Cf. IC, passim.
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This emphasis won’t be found in Regula decem beneplacitorum; 
it stresses the importance of the Eucharist only for the advance-
ment in prayer.153

We must point out that in his views on the path of illumi-
nation – especially the “illumination of reason” and its close link 
to faith as the light for the human mind (as it were) – Papczyński 
is not far from the concept of Chryzostom Dobrosielski, OFM 
(†1676), who worked within the framework of St. Bonaventure’s 
theology.154 Although the Marian Founder does not make a clear 
distinction between “intellectual and affective illumination” as 
does the Franciscan theologian, yet the motive of illumination 
as “a passage of the mind from the darkness of ignorance to clear 
cognition of spiritual and divine truths” and the reference to “the 
light of holy faith” are also dear to the author of Inspectio cordis.  
This can also be an indication that Papczyński’s theological 
studies done from 1655-1656 at St. Anthony College of the Friars 
Minor in Warsaw made a deeper impression on his intellectual 
formation than was previously believed.

On the other hand, his concept of resignatio is quite original. 
We may surmise that the Marian Founder drew many ideas from 
the teaching of St. Thomas a Kempis and his book “The Imita-
tion of Christ,” where the idea of resignatio appears, while one of 
the chapters is entitled in Latin: “De pura et integra resignatione 
cordis ad obtinendam sui libertatem.”155 It seems however, that 
attributing the rank of a virtue to resignatio, placing it in the 
biblical context, as well as deriving its main traits from Christ’s 
attitude and incorporating them into the path to supernatural 
perfect love has been a personal contribution of Saint Stanislaus 
Papczyński. We did not discover any influence of other writers 
of spiritual theology  listed by A. Derville156, including even the 
well-known such as, e.g., St. Francis de Sales.

153 Cf. Regula, p. 50.
154 Cf. J, Misiurek, Historia i teologia polskiej..., pp. 360-361; W. Słomka, Dobrosielski 
Stefan OFM Ref., EK 3, col. 1395-1396. 
155 The title of this chapter (No. 37) was translated into English as: “A Pure and 
Entire Resignation of Self to Obtain Freedom of Heart” (see www.catholictreasury.
info/books/imitation_of_Christ/index.php) – note of the translator.
156 Cf. A. Derville, op. cit., col. 414-415.
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2.3. Divine amicitia – unity and friendship with God
According to Saint Stanislaus Papczyński, as well as the author 
of Regula decem beneplacitorum, the essence of the religious 
life is the perspective of unity and friendship with God, closely 
associated with the idea of supernatural love. At the base of this 
conviction of the Founder lies a general vision of this love that 
spontaneously tends – of its nature – to unite people. For this 
reason, he calls it a “bond of peoples and minds, one which unites 
(unitrix) our spirit to God.”157 This loving tendency to unity has 
its ultimate source in the inner essence of the Triune God; it was 
revealed in the history of the creation, redemption, and sancti-
fication of men, of whom it becomes a part thanks to a “united 
spirit and in the love of the one God.” This conviction is expressed 
by the Marian Founder in one meditation of his Inspectio cordis 
entitled De charitate, where he states: Thanks to that love, “every 
creature has been created; the earth and heaven came into exis-
tence, man has been formed; God became Man, and although 
he was impervious to suffering, he suffered and was killed in his 
human body which was subject to suffering; immortal, he died 
for you not as God, but as a man. By this virtue, the heavenly 
light, the Teacher of Truth and the Spirit of all knowledge was 
brought down from heaven upon the Apostles and the other 
disciples; by this virtue, the one body of the Church of God was 
brought together with the most diverse peoples of the nations as 
members and so many sacred associations, Congregations and 
Orders join together and live deeply united in spirit and in the 
love of the one God.”158  

The unity in love has its divine prototype, while Papczyński 
sees its fullest fulfillment in the Person of Christ who, united with 
the Father, has everything in common with Him and is constantly 
“anxious to fulfill the will of the Father.” In addition, “the Holy 
Spirit has always been united with our Savior” and “constantly 

157 IC, Meditation X, pt. 3.
158 IC, Meditation IX. We should note that those ideas were expressed in Papczyński’s 
other writings, e.g., in Norma vitae (II., 1-5), in The Crucified Orator (passim), and in 
The Suffering Christ (passim).
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guided him.”159 Another example of unity with God is the Immac-
ulately Conceived Blessed Virgin Mary, Mother of the Son of 
God who has always been joined to her Son in the most perfect 
manner. It found its clear manifestation in the events of the pas-
sion and death of Christ, when His Mother remained in unity 
with the dying Jesus, thus revealing her perfect maternal love.160 
Mary’s love is regarded similarly by the author of Regula decem 
beneplacitorum, with just one difference: In addition to Christ’s 
passion, he also sees this love in the biblical story of the search for 
the 12-year old Jesus (Lk 2:41-50) and links it with “the virtue of 
patience” (patientia) and “compassion” (dolor sive compassio).161

Although in Saint Stanislaus Papczyński’s concept of 
spirituality, the unitive stage is defined in the manner of a goal, 
thus defining the limit of a religious person’s aspirations, it is not 
understood in a static manner which precludes further growth in 
supernatural love. The aspiration for man who has experienced 
God’s love is – on the one hand – indescribable joy, and on the 
other – a growing desire to respond with “equal love” (pari amore), 
which gives love the dynamism for a constant striving toward 
full unity with God. Although man knows his imperfections, he 
does not shut himself off to love; on the contrary, the awareness 
of the power and beauty of God’s love and of human limitations 
enhances love. The author of Inspectio cordis thus expresses this 
belief in one of his meditations: “O the happiness of the soul that 
loves Jesus! O the bliss of the spirit submissive to the Holy Spirit! 
Consider: What greater happiness could you experience in this 
life than being loved by God? The most wonderful thing has 
already happened when someone is loved by God. But make sure 
that you respond to the divine love extended to you with an equal 
love (although who is able to achieve this?).162

159 IC, Sunday within the Octave of Epiphany, AHC, pt. 2; cf. Tuesday after Pentecost, 
BHC, pts. 1-2; cf. A. Pakuła, Idea doskonałości zakonnej..., pp. 39-41.
160 Cf. IC, cf. Daily Meditations, Sunday Morning, pt. 2-3. Papczyński speaks quite 
extensively on the topic of Mary’s love and union with Christ, especially in the face 
of the Cross, in his work The Crucified Orator, e.g., in the Second Word, where he 
meditates on the phrase “Behold your mother” (Jn 19:26-27).
161 The Rule of the Ten Evangelical Virtues…., pp. 60, 65-67.
162 IC, Sunday of Pentecost, BHC, pt. 2.
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In teaching about the ways to attain perfection, the Marian 
Founder shows the spiritual state of a religious person and also 
defines the conditions for advancement on the path to perfect 
love, which strives for unity and an ever greater assimilation to 
Christ. The first among these dispositions is a constant readiness 
to fulfill God’s will, which presents itself in the religious life in 
various ways and involves not only a detachment from sin and 
other disorderly inclinations of human nature, but also other vir-
tues, especially the virtue of resignation and obedience to God’s 
will. Papczyński remarks that “the essence of perfect love is to 
observe the divine words. Just as children who truly love their 
parents try to fulfill their will exactly, in the same way, as the sons 
of God, those who would like to be lovers of the best and greatest 
Father should take great care to fulfill His commandments most 
diligently. […]Therefore, it will be your duty to strive for a perfect 
union through the true observance of the laws and command-
ments of God, and of those who represent him.”163 A prerequisite 
for uniting with God is also a conscious undertaking of actions 
aiming at a close imitation of Christ who came to fulfill the law 
and the prophets (cf. Mt 5:17), and, being totally submitted to 
the Father, He fulfilled His will in everything. Therefore, this 
stage is marked by an intensive configuration to Christ, in which 
the conforming of the human will to the will of God must be 
regarded as fundamental, because “conforming our will to the 
will of God opens for Him a clear and royal road to us. Without 
this, even the Son of God could not have descended into the 
Immaculate Virgin’s womb. If conforming to the will of God and 
resignation from one’s own will caused God to become man and 
opened for Him the way to the human heart, then it will also 
make ready and open for Him the way to your heart.”164

In the opinion of the Marian Founder, the main trait of 
supernatural love in the context of the unitive way is, on the one 
hand, the tendency to “divest yourself of the old man, passionate 
and imperfect;” and on the other hand, to “put on Jesus Christ” 

163 IC, Sunday of Pentecost, BHC, pt. 1.
164 IC, Third Sunday of Advent, BHC, pt. 3; also cf. T. Rogalewski, Koncepcja życia 
chrześcijańskiego..., pp. 34-39.
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in order to “be transformed into him” (in eum transformari).165 
Papczyński attributes a special place in this process to the 
Eucharist, perceived as a sacrament of unity between man and 
the Triune God. For this reason, he calls it a “mystical wedding 
feast,” because through the Holy Spirit, in the Eucharist, the 
Bridegroom, the God-Man incorporates Himself in the one who 
receives Him.166 Consequently, in the Marian Founder’s concept 
of the spirituality of the religious life, supernatural love acquires 
specific characteristics in the aspect of unity between man and 
God, namely those proper to the nuptial symbolism specifically 
centered on Christ and configuration to Christ. The Incarnate 
Son of God is the Bridegroom of the human soul. The nature of 
love is such a striving for unity with Him that through it, man 
not only wants to reach “the One he loves,” but also to become 
ever more like Him (transformare). In the experience of the love 
of the betrothed, Christ is perceived as the absolute, the only and 
the ultimate good. As Papczyński states, “these are the effects 
of Christ’s action when he remains in the arms of a soul: the 
desire to depart from here and to be with Christ (cf. Phil 1:23); 
the wish to die to the world and to live for heaven; the belief that 
everything that is not Christ is death; the belief that all things are 
vain, except the love of God. Indeed, anyone who has received 
Jesus may rightly exclaim: “Now you can dismiss your servant, O 
Lord.”167 Therefore, perfect love – possible to attain already here, 
on earth – contains the experience of eschatological love, which 
is characterized by the total and constant love of God. Therefore, 
it is necessary to avoid everything contrary to love and to strive 
– while fulfilling the will of God – to have “a heart continuously 
fixed on God” (cor habere in Deo continuo fixum), to be con-
stantly in His presence and to “love only God abundantly” in all 
actions, especially in the acts of love of neighbor.168 

165 IC, Feast of St. Agnes, Virgin and Martyr, AHC, pt. 1; cf. S. Urbański, Zatopieni 
w Bogu. Mistycy polscy, Warszawa 1999, p. 77. 
166 IC, Cf. Feast of St. Catherine, Virgin and Martyr, BHC pts. 1-2; also cf. Feast of St. 
Thomas, Apostle, AHC, pt. 3.
167 IC, Feast of the Purification of the Blessed Virgin Mary, AHC, pt. 1.
168 IC, Seventeenth Sunday after Pentecost, BHC, pt. 3.
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In his description of union with God, Papczyński uses the 
idea of friendship with God as readily as nuptial symbolism, 
whereas the author of Regula decem beneplacitorum actually 
stop there. For this reason, the entire Rule becomes a kind of 
treaty defining the conditions for the existence of love of the 
betrothed in the life of a religious. They are – above all – the 
exercises in the virtues proper to persons making religious vows 
on this Rule and a characteristic manner of relating to Christ the 
Bridegroom. Therefore, these persons must “be intimate with 
Jesus, their Spouse, alone,” in the experiences of the cross to “seek 
in [their] Spouse alone,” and to “have familiar conversation with 
and pose questions to Christ, as the Loved One would speak to 
his Lover.” The author of the Rule firmly believes that “Happy 
the one who can say with heart, lips and deeds: Jesus, my Love! 
Jesus, my Spouse! Jesus, my God and my All!”169 The originality 
of this concept consists in attributing explicitly Marian features 
to nuptial symbolism. Although the Bridegroom here is Christ 
and the bride – the soul of a religious, yet Mary is the prototype 
of the bride. In order for the religious “to please the Spouse of 
[their] souls” they must “imitate the Virgin” Mary in her “ten 
evangelical virtues” strictly defined by the Rule.

Except for one clearly quoted fragment from the Song of 
Songs (5:16), Regula decem beneplacitorum does not contain 
any references to biblical texts. Neither does it have references 
to other authors or works from the field of Christian spirituality. 
In the opinion of H. Jacobs, the great impact on the shaping of 
that Regula was made by personal mystical experiences of St. 
Joan de Valois and – undoubtedly – by the spiritual formation of 
her confessor and spiritual director, Blessed Gilbert Nicholas, a 
Franciscan, the co-founder of the Order of the Annunciades, for 
which the Rule was composed in its first version.170

In his writings, the Marian Founder frequently refers to 
biblical symbolism, which he clearly quotes in various contexts. 

169 Rule, pp. 42, 61-62.
170 Cf. H. Jacobs, L’intuition spirituelle de Jeanne de France, w: Jeanne de France et 
L’Annonciade. Actes du colloque international de l’institut catholique de Paris (13-14 
mars 2002), red. D. Dinet, P. Moracchini, M. E. Portebos, Paris 2004, pp. 79-81. 
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He specifically invokes the verses from the Song of Songs (1:3-4; 
2:9.17; 4:1-3) and fragments from the New Testament referring to 
the nuptial character of the relationship between God and man 
(Mt 25:1-13; Rev 21:2-3).171 Neither does he give references to 
other authors characterized by the same manner of understand-
ing the spiritual life, especially the mystics of the Carmelite and 
Dominican schools.172 The only author to whom St. Stanislaus 
directly refers in his Inspectio cordis is St. Gregory the Great.173 
He was quoted in regards to the biblical commentary on the 
parable of the ten virgins (Mt 25:1-13). However, we may sur-
mise that other writers on spiritual theology, whom Papczyński 
quoted in his various works, impacted the shaping of his views in 
this matter.174 Taking into account the cultural and spiritual con-
text of the Republic of Poland in the 17th century, we can say that 
the Marian Founder fits into the general trend, as it were, of the 
then fashionable style of allegory that describes the relationship 
between God and man in terms of pious love. Papczyński uses 
far fewer allegorical tools in his writings for the religious which 
sets him apart from other writers of the period, such as the Jesuit, 
171 In this context, it is worth recalling a meditation after Holy Communion from 
Inspectio cordis; it refers to Mt 25:6 (“Behold, the bridegroom!”). In view of the 
characteristic concepts used by Fr. Papczyński, it is best to quote this fragment 
in its original Latin: “‘Venit Sponsus.’ En iam Christus anima cum tua nuptias 
celebrat, iam illius thalamum ingressus est, iam in amplexibus illius haeret, iam 
illi suavissimum osculum, pacis et amoris schema libavit. Sed hae nuptiae, haec 
tecum ipsius coniunctio, fidem, charitatem, obedientiamque a te exigunt. Antea 
figebas gressus ad tuum placitum; nunc in viis mandatorum eius debes ambulare. 
Antea inspirationibus eius, monitisque tam internis, quam externis refragatus es; 
nunc fideli obsequio teneris ei famulari, ne sis adulterae instar, ac meretricis; ante 
frigidus otiabaris; nunc igne charitatis accensus opus est bonum opereris ad omnes, 
maxime vero ad domesticos fidei. Itaque exue veterem hominem, passionatum, 
imperfectum, et indue IESUM Christum; ante non deceat in eum, quem suscepisti 
transformari?”. IC, critical edition, p. 225. 
172 Cf. M. Chmielewski, Mistyka, in: Leksykon duchowości katolickiej..., pp. 536-542; 
E. J. Malatesta, Matrimonio mistico, in: Nuovo dizionario di spiritualità, Ed. M. 
Downey, Vaticano 2003, p. 432.
173 Cf. Gregorius Magnus, Homilia 12 in Ewangelium, PL 76, col. 1118 (n. 1476).
174 The idea of the love of the betrothed, although less developed than in Inspectio 
cordis, is also present in Papczyński’s writings not addressed to the religious breth-
ren. It is noteworthy that The Mystical Temple of God evokes the symbolism of the 
love of the betrothed only once in the context of the Eucharist, quoting the work 
of a Carmelite writer by the name of John of Jesus and Mary Liber de prudentia 
iustorum, V 1, Opera omnia, t. II, Coloniae Agrippinae, 1622, p. 391, MTG p. 29.
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Kaspar Drużbicki, who provides allegoric interpretations for the 
individual parts of Jesus’ body in order to describe Christ, the 
Bridegroom of the human soul.175

The concept gladly used by the Marian Founder to 
describe the mystery of union between God and man is the 
idea of “friendship with God.” This concept, which does not 
appear in other documents of the early tradition of the Mari-
ans, with the exception for a reference to the religious person 
as a “special friend of Jesus” in the Rule of the Ten Virtues,176 is 
characteristic of Papczyński and very coherent. Basically, it is 
the result of a consequently developed idea of the religious life, 
which he understood as a school of evangelical perfection, the 
essence of which is the imitation of Christ by His disciples. In 
this way, the idea of “friendship with God” acquires decidedly 
Christo-centric features. The attitudes of the Apostles and 
Christ’s calling them “friends”, is something that Papczyński 
easily applies to the religious. Although friendship properly 
belongs to those disciples of Christ who significantly advanced 
in imitating Him and becoming like Him, yet all religious are 
called to it. Christ and His manner of relating to man are the 
source of true friendship. Indeed, it is Christ who bestows on 
His disciple the grace of friendship. Papczyński clearly speaks 
of it in the commentary on the sentence from the description 
of the conversion of St. Paul (Acts 9:4): “ ‘Why do you persecute 
me?’ Through grace, I made you my friend.”177 In the mind of 
the Marian Founder, Christ’s gift to man of a “true and lasting 
friendship” is a sign of redemptive love, linked to the remission 
of the penalty incurred on account of the debt, “your entire 
debt,” and to the forgiveness of all sins.178 In this way, God the 

175 Cf. M. Hanusiewicz, Święte i zmysłowe w poezji religijnej polskiego baroku, Lublin 
1998, pp. 244-270; cf. Also J. M. Popławski, Kaspra Drużbickiego teologia krzyża, 
Lublin 1997, pp. 103-119.
176 The Rule, p. 61.
177 IC, Feast of the Conversion of St. Paul, BHC, pt. 1.
178 Here is a longer excerpt from this characteristic meditation: “Behold, my soul, 
what a great grace your Lord has granted to you! It was not enough for his goodness 
to forgive the punishment ascribed to you because of your debt, but he also forgave 
your entire debt. This means nothing else but giving complete amnesty for all your 
offenses and admitting you to his true and constant [f.88v] friendship. This is not 
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Redeemer descends to man, introducing him more and more 
into His life, including in the plan of the salvation of the world. 
God shares His knowledge and plans with man; He reveals 
Himself and His mysteries. God wants man – His friend – to 
cooperate with Him in the work of salvation, to share [with 
Christ] His fate. For those who were chosen to become “the 
coworkers of Christ, whom he adopted here as his own” shall 
become “co-heirs of the heavenly Kingdom.”179 What’s more: 
Christ, the God-Man, whose life was described in the pages of 
the New Testament, needs friends and their presence, while 
the path of following Him leads to becoming His true friend. 
Papczyński finds corroboration for his beliefs in the descrip-
tion of Jesus’ behavior when He chooses His disciples to be 
with Him in the most important moments of His life, and by 
doing so, He introduces them into a deeper bond of friendship. 
Particularly expressive are the events related to His praying in 
the Garden of Olives and the description of His transfiguration 
on Mount Tabor when Jesus, going to meet with His Father 
in prayer, “took Peter, James, and John his brother” (Mt 17:1; 
26:37). In this context, the author of Inspectio cordis says: “The 
Lord wanted to have these Apostles as observers of His glory 
so that they would be carriers of the cross as well.”180 According 
to the Marian Founder, the Lord also wished that the Apostles 
would fortify themselves by witnessing His transfiguration so 
that they could fight evil together, spreading the salvific word 
of God throughout the world and speaking of their Master as of 
the Redeemer of the universe. Christ teaches friendship to His 
Apostles. He is the Master who leads them on new pathways, 
thus far unknown. Sometimes, however, His students lack the 
necessary interest and “for that reason, he reproached them for 
not being piously curious enough to inquire of him.”181 

how the heavenly Lord dealt with you today: he forgave you what you owed; he took 
you back into his graces, although you did not merit it; and he has forgotten your 
wicked deeds faster than you asked for their forgiveness,” IC, Twenty-first Sunday 
after Pentecost, AHC, p. 3.
179 IC, Feast of St. James [Greater], Apostle, AHC, pt. 3.
180 IC, Second Sunday of Lent, BHC, pt. 1.
181 IC, Fourth Sunday after Easter, BHC, pt. 2.  It must be noted here that speaking 
about Papczyński, his two first biographers (Leporini and Wyszyński) present him 



Charity as the Basis and Source of the Spirituality of the Religious Life 89

The Marian Founder remarks that true friendship requires 
the reciprocity of love. If every action of God toward men is 
marked by love and kindness – which found their manifestation 
in the work of creation and salvation along with the invitation 
to friendship with Him – on the part of men, their love must be 
manifested as the perfect fulfillment of God’s will. In his Inspectio 
cordis, Saint Stanislaus states: “God calls his friends those whose 
will he perceives as matching his own in all things; as is clear 
from the exhortation to the Apostles: “You are my friends, if 
you do the things that I command you’ (Jn 15:14).”182 Sin is the 
extreme proof of a lack of love for God, the refusal to do His 
will, and the rejection of his friendship. If a sinner enters into 
friendly relations with God through conversion and the sacra-
ment of penance, then through sin, he becomes His enemy. The 
true sacrament of friendship with God is the Eucharist which, 
being in itself a grace endowed to man, becomes a feast to which 
“he [the Lord] invited you to the sacred table in the friendliest 
manner.” Since God wants man to come to the holy table along 
with His other friends, the Eucharist thus become also a sign of 
communion between the friends of God.183

The Marian Founder firmly believed that – although it 
was true that God loves ever sinner and invites everyone to 
enter into friendship with Him – he emphasized however, that 
God embraces with a special love those who “strive to imitate 
the life of Christ the Lord exactly.”184 To confirm his views, he 
calls to mind the example of St. John the Apostle who professed 
to be the beloved disciple (cf. Jn 13:23; 19:26, 21:1), in which 
Saint Stanislaus sees the hallmarks of true friendship. Quoting 
from the Gospel of St. John (21:20), he explains the reasons for 
this exceptional friendship between Jesus and John, while also 

as a true and faithful friend of God to whom He revealed His mysteries and whom 
He sent to fulfill various tasks in the Church, among which a special place is given 
to the founding of a new Order. Cf. VF pp. 639-640, 648-649; K. Wyszyński, op. cit., 
pp. 68-69, 74-76, 128-129.
182 IC, Meditations for the Commons, for the Feasts of the Apostles, AHC, pt. 1.
183 See IC, Third Sunday after Pentecost, AHC, pt. 2; also see Fourth Sunday after 
Pentecost, AHC, pts. 1-2.
184 IC, Feast of the Annunciation of the Blessed Virgin Mary, AHC, pt. 3; also see T. 
Rogalewski, Teologiczne podstawy życia…, pp. 60-62.
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attempting to create some sort of a program defining the rules 
of living in friendship with Jesus for the religious. In Saint Stan-
islaus’ opinion, in St. John’s attitude we can see four particular 
virtues for which “the Son of God bestowed love upon the holy 
Evangelist.” The first is this disciple’s great radicalism: “although 
being younger than the others,” once he heard the calling, “he 
left his work of fishing, and afterwards never wanted to with-
draw from his sacred side.” “The second is that of a generous 
and resolute spirit, with which he offered himself to suffer with 
Christ and for Christ, and to carry any cross.” In Papczyński’s 
view, John expressed his readiness when replying to Jesus as the 
latter asked him and his brother, the Apostle James, if they were 
ready to drink the cup, which He had to drink. John “eagerly 
answered: ‘We can!’ [Mt 20:23].” The third reason is that St. John 
“was the most chaste.” It is also for this reason – as the Marian 
Founder believes – that “the Lord, nailed to the cross, committed 
the Virgin Mother to the virgin disciple.” The fourth reason Pap-
czyński finds in the nature of the love which the beloved disciple 
had for his Master: “on account of which, he accompanied him, 
not out of a natural love, like a brother, but out of a spiritual love 
to his Teacher, recognizing him as the Son of God and adoring 
him as the true Messiah. Moreover, he proved his love at the 
time, when all of the other disciples had scattered in flight, and 
he alone followed Jesus to the High Priest, to the Judge and to 
the cross; and he never left him until he had performed what was 
due to the most holy body [of Christ].”185  

The reason that the author of Inspectio cordis describes and 
comments on the attitude of St. John the Apostle is not only to 
show someone endowed with Christ’s love and friendship, but 
above all, to give all of the religious a model of the response 
to the grace of a loving friendship. Discovering the mystery of 
“God’s friendship”, one also discovers the need to practice the 
virtues sacrificially, to transition from physical to spiritual love, 
and to follow Christ fully, including His suffering and death 
on the cross, through which He passed to the glory of the 

185 IC, Feast of St. John the Evangelist, BHC, pt. 1.
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resurrection, because this is how Christ reveals His submissive 
love of the Father. For this very reason, the Passion experiences of 
a consecrated person also take on a special significance because 
they become both the defining factor in attaining the fullness of 
unification and the necessary condition for entering into a true 
friendship with God.186 Outlining his vision of unity with God 
and the supernatural love which is proper to him, Papczyński 
does not give it any exclusively vertical and individualistic traits, 
the crucial element of which is what happens between God and 
man striving for unity with Him. In addition to the internal atti-
tude relating to the Passion and the Paschal events in a Christ-like 
manner, it is important to actively practice love of neighbor. It is 
true that “no one is closer to the glory of God than His friends” 
as Papczyński states in his Inspectio cordis. However, he adds at 
once that although it may seem as if only those, “whose hearts 
are continuously fixed on God” enjoy the fruits of the love, “the 
Lord says that loving one’s neighbor is much like loving God (cf. 
Mt 22:39). Indeed, it must be asserted that the one cannot exist 
without the other.”187 The condition and criterion of a true loving 
friendship is the ability to love one’s neighbor along with the 
enemies and to abide by God’s commandments and the evangel-
ical counsels, because supernatural love “discourages rebellions, 
averts wars, begets peace, loves laws, highly esteems the neigh-
bor, embraces the enemy, wishes well and does good to all.”188

Contemplation is an appropriate prayer of union with 
God. Papczyński sees it as “a good and a gift from God.” It is 
given to men as a sample and a promise of eternal life. Through 
contemplation, the consecrated person attains a knowledge 
of himself and of God, as well as receiving the grace of a “very 
close union” (unio arctissima) with his Creator. Seeing that “the 
entire happiness of the saints in Heaven comes from looking 
upon God,” those who gaze at God and see themselves and 
divine works in Him, somehow taste the happiness of the 

186 Cf. T. Rogalewski, Tajemnica krzyża..., pp. 62-70.
187 IC, Seventeenth Sunday after Pentecost, BHC, pt. 3.
188 IC, Meditation IX, pt. 1; cf. J. Misiurek, Zarys historii duchowości chrześcijań-
skiej, Częstochowa 2003, p. 174..
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redeemed and participate in it. Consequently, contemplative 
prayer also increases a true love of friendship, which, through 
contemplation, becomes a result of an experiential knowledge 
of God, His beauty, goodness, and His immeasurable love for 
men. In fact, the very act of contemplation turns into an act of 
loving God not only through faith, but also through a personal 
internal experience; each kind of prayer is transformed into a 
way of establishing a “friendship with God” (contrahere cum 
Deo amicitiam).189

Both concepts that Papczyński uses in his writings on the 
religious life describing union with God are very close to each 
other, namely: divine friendship and spousal love. Sometimes, a 
meditation that has a spousal character ends with wording that 
refers to friendship as is the case in a meditation on the Eucharist 
in which St. Stanislaus prays: “Come, come my beloved! Nourish 
with your body my languishing soul, refresh it for it is thirsty, and 
wash it with your blood; grant me both for my salvation, for the 
remission of sins, for the betterment of  life, and for everlasting 
friendship.”190  

The concept of uniting with God, presented both in the 
writings of the Marian Founder and in the documents of the early 
Marian tradition, does not distinguish between an active and a 
passive manner of union, which is one of the characteristic traits 
of Carmelite mysticism and is present in the tradition of the great 
Catholic mystics.191 It is true that, in the writings of Saint Stan-
islaus Papczyński, we find the concept of a passive purification, 
the mystical night, spiritual sufferings and related experiences 
of the night of faith, corresponding to the classical approach to 
passive purification of the spirit, but they are not assigned to 
some specific period of the spiritual life: beginner, advanced or 
perfect. It is similar in the case of special mystical graces related 
to a particular prayer, which are especially relevant to the unitive 
stage.192 However, here too, the Marian Founder more than once 

189 IC, Quinquagesima Sunday, AHC, pt. 3; Fifth Sunday after Easter, AHC, pt. 2.
190 IC, Feast of the Finding of the Holy Cross, BHC, pt. 3.
191 Cf. R. Garrigou-Lagrange, opt. cit., pp. 351-353.
192 Cf. A. Poulain, Łaski modlitwy, Poznań-Warszawa-Lublin, 1966, pp. 81-381.
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evokes the special mystical experiences of people devoted to 
prayer to indicate the possibility of God’s supernatural action. In 
addition to the grace of contemplation, he also mentions com-
punction (compunctiones), ecstasies (excessus mentis), raptures 
(raptus), visions (visiones), revelations (revelationes) and others. 
However, he generally does not describe their nature in detail. 
More attention is given to factors indicating the behavior of a 
person experiencing such graces. As a rule, he recommends 
caution with extraordinariness and provides a means for the 
verification of these phenomena. The most important thing is 
to see if the fruits of the experience bring peace, repentance, 
modesty, humility, submission to God, and the ability to accept 
suffering and the cross, in other words, if they truly lead us to 
God. However, the ultimate test is the presence of active charity 
and humility, because “whoever has no charity has no virtue,” 
and “do not believe anything to be holiness which does not have 
charity, and which lacks humility” (non veram credas sancti-
tatem, quae charitatem non habent, destituitur humilitate).193 
Thus, supernatural love, being oriented towards God, in prac-
tice, will also manifest itself in relation to another person or to 
a particular community, in this way, gaining a social dimension. 

Generally speaking, Stanislaus Papczyński’s mysticism, 
as well as all three of the above-presented stages of growth in 
charitas or supernatural love, include a requirement for the 
commitment of the whole man that employs all his powers and 
aspirations, as defined in Norma vitae by the biblical concepts 
of “heart,” “soul,” or “all strength” (Deut 6:5; Mt 22:37, Mk 12:30, 
Lk 10:27), to a constant quest for an ever more perfect union 
with God, including the full assimilation and unification of the 
will, a life in friendship with Him and the spiritual betrothal.194 
In his Mystical Temple of God, Papczyński strongly underlines 
the Theo-centric dimension of Christian spirituality, while 
emphasizing the dignity of the person as a mystical temple of 
the Triune God.

193 IC, Meditation X, pt. 3; Seventh Sunday after Pentecost, AHC, pt. 1.
194 Cf. S. Urbański, Zatopieni w Bogu..., p. 78.
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3. Charity – the essence of the communal life and the 
organizing principle of a religious community
The communion characteristic of supernatural love is not only 
revealed in the relationship between man and God, but also in 
the creation of an interpersonal community. The concept of a 
spirituality of the religious life that emerges from reading the 
works of Saint Stanislaus Papczyński and the documents of the 
Congregation of the Marian Fathers’ early tradition contains 
more than just ideas about personal striving for the love of God 
and unity with Him. Its other important element is the vision of 
a religious community that gathers people who share the same 
values and strive to reach their common goal by using defined 
means. Supernatural love also has a special place there. The vision 
of the spirituality of the religious life recognized in this perspec-
tive is clearly demonstrated in Norma vitae – the first Marian 
Constitutions composed by the Founder circa 1672, before the 
installation of the first monastery.195 This is indicated not only by 
the use of theological and spiritual reasoning, intended to set out 
the goals for the principles of the religious life and the means for 
their realization, but also by the composition of the individual 
chapters of Norma vitae. 

According to the Founder’s instructions, the main goal of 
the life of the Marians should be “the one that all the Orders have 
in common with you: the greater increase of God’s glory, and 
care for your own salvation combined with serious striving for 
perfection.”  On the other hand, their specific goal should be the 
promotion of “devotion to the Immaculate Conception of the 
Virgin Mother of God, and with utmost zeal, piety and fervor 
to assist the souls of the faithful departed subjected to expiatory 
pains – especially the souls of soldiers and those who died of 
pestilence.” In addition, they should also be “humbly helping 
pastors in their church work.”196 The principal means of their 

195 Cf. C. Krzyżanowski, Prooemium editori, in: Norma vitae et alia scripta, ed. C. 
Krzyżanowski, Varsaviae 2001, p. 16. 
196 In view of the significance of the quoted passages, it is worth providing here 
both Norma vitae and the Statuta in their original Latin: “2. Inprimis finem vestre 
Congregationis diligenter et assiduo expendite; qui sicut omnium sanctissimarum 
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implementation is charity (charitas). Although this is a rather 
unusual approach to the religious life, especially because it is not 
concerned with the rule but the basic laws of the Order, there 
is no doubt that this was the Founder’s intention. According to 
J. Kałowski, several factors speak in favor of it: among others, 
the placement of the chapter entitled De Charitate directly 
after the first chapter that deals with the Order’s character, its 
general and specific goals, the principles of admitting candidates 
and their formation, etc. The very composition of the chapter 
De Charitate, as well as its contents, indicates that it is entirely 
with reference to the means necessary for the realization of the 
above-mentioned goals. Chapter II would be incomprehensible 
and senseless if it did not contain instructions as to how to 
achieve the above-mentioned goals. This chapter discusses all 
aspects, manifestations, and the order that must be followed in 
practicing the virtue of supernatural love.197 We may assume that 
a more meaningful reason for this structure of Norma vitae was 
Fr. Papczyński’s purpose for including abundant theological and 
spiritual elements in the Constitutions – a document defining the 
legal and organizational character of the new community – which 
would give better grounds for the approval of the Congregation 

Religionum, ita vester communis debet: maius incrementum divinae gloriae et 
cum seria ad perfectionem tendentia propriae salutis cura. «Quis enim prodest 
homini», docente Salvatore, «si mundum universum lucretur, animae vero suae 
detrimentum patiantur?» [Mt 16:26]. Ne tamen otiosi stetis in Vinea Domini, cultum 
Immaculatae Conceptionis electissimae Dei Matris Virginis pro modulo virium 
vestrarum promovebitis et fidelium defunctorum piacularibus paenis addictorum 
animabus praecipue militum et peste extinctorum, summo studio, pietate, fervore, 
suffragabimini. 3. Quanquam non prohibebuntur, qui fuerint eiusmodi talentis 
dotati, parochos in laboribus ecclesiasticis humiliter adiuvare...”. NV I, 2-3. Statuta 
are basically repeating the same methodology, changing only the order of the goals 
(first: promoting devotion to the Immaculate Conception and then: “teaching the 
Christian faith to simple folks,” missing in this reading from Norma vitae, and 
helping the deceased: “In primis finem vocationis suae quisque vestrum quotědie 
diligenter, et devote expendat, nempe majus incrementum Divinae gloriae; cultum 
Immaculatae Conceptionis electissimae Dei Matris Virginis promovere, ac eiusdem 
virtutes in Regula descriptas, omni studio mediante Divina gratia imitari, cum seria 
ad perfectionem tendentia propriae salutis curae, et proximorum praecipue quoad 
erudiendam in Doctrina Christiana rudem plebem quilibet incumbat, ac maxime 
Fidelium defunctorum piacularibus poenis addictorum animabus omni pietate, et 
orationum assiduitate suffragari conetur”. Statuta I, 1.
197 Cf. J. Kałowski, “Norma vitae”. Pierwsze konstytucje..., pp. 125. 122-123.
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of Marian Fathers upon these religious Constitutions, without 
an obligation to accept a religious rule, previously ratified by 
the Church. Since this intention failed to secure the Church’s 
approval, it had become necessary, following the acceptance of 
the Regula decem beneplacitorum, to make amendments and 
modifications in order to adapt Norma vitae to the new rule. 
The thus edited Statuta were ratified by Pope Innocent XIII 
in 1723. However, they did not fully preserve the composition 
of Norma vitae as per Saint Stanislaus Papczyński’s version. In 
place of the chapter, De Charitate, they contain De oboedientia, 
paupertate et castitate, while the contents of the chapter De 
Charitate in their much poorer theological reading were placed 
in chapter VII, entitled De mutual Charitate et correctione 
fraterna.198 Other elements that were characteristic of Norma 
vitae were scattered throughout the remaining chapters.

Unlike the purely Marian sources, Regula decem bene-
placitorum dedicates decidedly less attention to the problems 
of the communal life. This is due in part to the character of 
that document whose main purpose is to deepen the spiritual 
aspect of a religious community. On the other hand, its vision 
of the religious life is marked by a verticality with an emphasis 
on a life in union with God and in imitation of Mary. The author 
of this Rule discusses the matter of charity as the essence of 
the communal life more extensively in chapter IX entitled De  
virtute pietatis sive Charitatis Mariae Virginis. He states, among 
other things, that all those who make their vows upon this Rule 
“must be sure to strive [to possess] the virtue of charity to a 
more perfect degree.” Seeing that all religious order members 
belong to Christ, they should love one another and bring peace 
just as He brings peace everywhere. In addition – the Rule 
states – it is “only through love” (ex sola charitate) that one can 
please God and that “everything that is done without love is 
forfeited.” These principles allowed the author of the Regula to 
draw practical conclusions concerning the instructions about 
the communal life, namely: that the religious should “conduct 

198 Cf. Statuta, VII, 1-6.
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daily conversations that bring peace,” that they should “recon-
cile the contending,” “easily forgive others their offenses,” and 
“show love and mercy to the sick.”199

The Founder of the Marians closely linked the idea of 
supernatural love with a religious vocation and made it the basic 
principle of holiness and inviolability for his entire Order.200 
Previously, at the beginning of Norma vitae, he sketched the 
outlines of this concept, comparing charity to “a pearl of great 
price, a treasure buried in the field” (Mt 13:44.46). He claimed 
that our “attainment of eternal life – and the value of meritori-
ous works – is rooted in love.” And from this belief, he drew the 
conclusion that “a servant of God who is not glowing with true 
love” can be compared “to a tinkling bell and a clanging cymbal” 
(1 Cor 13:1). Therefore, we must seek the grace of God’s love in 
our private as well as our communal life. Ultimately, everything 
that happens in a religious community ought to be done out of 
love (omnia apud vos in charitate fiant), thanks to which – as 
Papczyński points out in Norma vitae – the basic command-
ment of both the Old and the New Testaments can be fulfilled, 
quoted by the first Marian Constitutions: “You shall love the 
Lord, your God, with all your heart, with all your soul, and with 
all your strength [Mt 22:37; cf. Deut 6:5; Mk 12:30; Lk 10:27]”.201 
Thus, theological love becomes a basic and a “common rule 
and the safest way to heaven” of all religious; it becomes their 
means to fulfill the goals of both their religious community and 
its individual members. Likewise, to emphasize and validate the 
importance of charity in the religious life, he instructs everyone 
to always be guided by the love of God as the primary motiva-
tion of their aspirations and works. 

Generally, the Founder of the Marians takes a stand –  
distinctly expressed in his Inspectio cordis – that “no community 
can endure without love.” For this reason, “Jesus wanted to 
compel the Apostles to mutual love, not only through exhor-
tations, but even giving a commandment. Just as the parts of 

199 Regula, pp. 53-54.
200 Cf. J. Kałowski, “Norma vitae”. Pierwsze konstytucje..., p. 125.
201 NV II, 1-3.
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the human body live in harmony with one another, constantly 
helping and serving each other; likewise, the people in God’s 
Church and in any Order, Congregation, and Society, of which 
they are constituents, as if the parts of a body, should manifest 
mutual love together and render service to each other. Realize, 
therefore, that you have as much perfection in you as you have 
love.”202 At the same time, Papczyński refrains from reducing 
love to subjective beliefs or innermost feelings of an individ-
ual religious. Evangelical love must be orderly and objectified, 
guided by the principles allowing for its growth and providing 
criteria for its verification. The goal is served, among other 
things, by the religious law. If it is true that “no society can 
remain without love,” likewise “no community can exist except 
under the guidance of laws,” “nor would it be possible for one 
to live without law in this earthly existence.”203 Therefore, the 
correlation between the spiritual dimension concerned with the 
love of God and man and a simultaneous emphasis on organi-
zational and legal matters leads Papczyński to indicate in his 
Norma vitae the need for interiorizing his own religious rules 
ratified by the Church. These rules ought to be recognized as 
both a path to perfect love and also as a manner of fulfilling 
one’s vocation in its individual and communal dimensions. 
Just as the need to have and to abide by laws is a criterion for 
the community’s existence,  the careful observance of the laws 
and the associated inner peace (tranquillitas interna) and clear  
conscience (conscientiarum securitas) of the religious order 

202 IC, On the Feasts of the Apostles outside of and in Paschal Time: BHC, p. 1.
203 With these words, Papczyński opens the first chapter of  his Norma vitae, writ-
ing “Cum nulla Communitas absque legum praesidio subsistere queat, nec deceat 
quenquam in hac mortalitate exlegem esse: proinde vos in una Societate congre-
gavit et caenabiolis inclusi, sub unius Praepositi regimine [...] haec paucula Statuta 
pro vestra interna tranquilitate et securitate conscientiarum vestrarum sedulo 
contendetis observare”. NV I, 1. The Statuta also open similarly, although they 
omit a whole fragment speaking about the need of one’s personal stance towards 
the law in question: “Cum nulla Communitas absque legum praesidio subsistere 
queat: proinde pro maiori Regulari observantia, disciplina, augmentoque Vestrae 
Religionis, haec nonnulla Statuta in Capitulis Vestris quaedam sancita, praeter 
regulam imitationis decem virtutum, seu decem beneplacitorum B. M. V. obser-
vanda sint ordinata”. Statuta I. 
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members204 is a criterion for the correct process of its inter-
nalization. The fact that Papczyński placed this vision of the 
religious life right at the beginning of Norma vitae signifies 
that it embraces all Church-approved regulations that define 
the lifestyle of this religious community without making them 
absolute. It seems that Papczyński realized that an accepted 
community’s lifestyle – even if ratified by the Church and 
defined by its own laws – does not have an ultimate character: 
a character that would be absolute and unchanging and that 
would belong to that congregation’s charism. We may assume 
that such beliefs emerged out of his experiences in the Piarist 
Order205 as well as the history of founding his own religious 
community combined with the need for seeking an appropriate 
form of the religious life proper to the charism and tasks of his 
Congregation.206 The organization of a religious community 
– including its entire law system – requires that the religious 
institute be so arranged as to allow for living out the religious life 
in a manner proper to that particular institute. However, evan-
gelical values– particularly true charity combined with humility 
and manifesting itself in the observance of the religious vows, 
communal unity, the daily carrying of the cross, practicing the 
virtues, and remembering man’s ultimate destination and God’s 
close proximity in His Providence – are still the basic criteria.207 

204 Cf. A. Pakuła, Idea wspólnoty zakonnej w pismach Stanisława Papczyńskiego OIC 
(1631-1701), RT 47(2000) notebook 5, p. 37.
205 The Piarists were ratified in 1621 as an Order of Clerics Regular, following which 
they were reduced to the status of an Association after the example of the Oratorians 
of St. Philip Neri. During the papacy of Pope Alexander VII, they partially rebuilt the 
structures of the communal life. In 1699, the Piarists were restored to their original 
status of Clerics Regular. Cf. G. Ausenda, Chierici Regolari Poveri della Madre di Dio 
delle Scuole Pie, DIP, Ed. G. Pelliccia, G. Rocca, t. II, Roma 1975, col. 927.
206 Papczyński minutely and precisely described his problems with founding 
the Congregation of the Marian Fathers – including the necessity to start with 
the Korabiew hermitage for the lack of other options – in Fundatio Domus  
Recollectionis. There is no doubt that he strove from the very beginning to found a 
congregation of an apostolic character, similar to the Piarists whom he knew well. 
Eventually, after years of trying and making alterations, he was able to bring his 
plan to life: in 1699, the Marians were approved as the last Order of Clerics Regular 
in the history of the Church. Cf. K. Krzyżanowski, Powstanie i dzieje zakonu do 
odrodzenia, in: Marianie..., pp. 21-38; F. Andreu, Chierici regolari, DIP, red. G. 
Pelliccia, G. Rocca, t. II, Roma 1975, col. 897.
207 Cf. A. Pakuła, Idea wspólnoty..., pp. 36, 38.
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Papczyński expresses his beliefs about the primacy of theo-
logical charity (also in its institutional dimension) in all of his 
writings, especially those pertaining to the Order. Speaking to 
his spiritual sons through Norma vitae, he admonishes: “Each 
of you should keep in mind that the soul of his Institute is love, 
and to the extent that he withdraws from love, he withdraws 
from life.” Therefore, he instructs them to avoid everything that 
may destroy that love, namely: “envy, hatred, rancor, rivalry, 
suspicion, calumny, exclusive attachment, antipathy, jealousy, 
secret accusation, jeering, whispering, verbal abuse, annoy-
ance, ambition, contempt for others, disturbances, agitations, 
quarrels, and contentions.” Finally, he speaks of the necessity to 
“suitably drive away any evil both from the whole Congregation 
and from each of its members.” In addition, they should make 
every effort to “promote the goodness, reputation, integrity, 
and holiness of the whole Congregation,” and to “render to the 
individual members of the same Congregation all those things 
which he would wish for himself.” In addition, he instructs them 
to “watch over the tranquility of [their] own spirit, so the zealous 
guardian of love will also give great care to guarding the tran-
quility of others and the whole house.” He provides two reasons 
in support of his instructions. The first is to express his view that 
“the one who excels in mutual love is more dear to the Divine 
Majesty.” The second reason is given in the form of an exhor-
tation describing the life of the early Church: “Call to mind the 
love of the early Church, about which the writer of the Acts of 
the Apostles says, ‘the community of believers were of one heart 
and one mind [Acts 4:32].”208 This theologically and spiritually 

208 Undoubtedly, Papczyński also addresses here a similar reference to the life of the 
early Church contained in the Rule of St. Augustine, which he cites in the Introduc-
tion to his Norma vitae. Cf. Saint Augustine, Rule (Praeceptum), in: Starożytne reguły 
zakonne, Prep. M. Starowieyski, Ed. E. Stanula, Warszawa 1980, p. 93. The entire 
fragment from Norma vitae, discussed here, reads thus: “Ad mutuam charitatem 
quantum attinet, ille se sciat inter vos divinae Maiestati chariorem, qui charitate 
mutua praecellentior habebitur. Cogitet quisque animam esse Instituti sui charita-
tem, a qua quantum recederet, tantum a vita. Proinde sicut totius Congregationis 
bonum, famam, integritatem, sanctimoniam, serio promovebit, sic eiusdem perso-
nis singulis eadem omnia, que sibi exoptaverit, praestabit. Vitabit ergo pestiferam 
illam et charitati adversantissimam luem, ividiam, odium rancorem, aemulationem, 
suspicionem, infamationem, antipathiam, zelotypiam, delationem, scommata, 
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rich passage from Norma vitae was considerably reduced in the 
Marian Constitutions’ subsequent edition of 1723. Although the 
Statuta largely quote Papczyński’s statements in their chapter VII 
entitled De mutua charitate et correctione fraterna, the meaning 
of charitas is limited there to indicate the love of neighbor and 
its correlation to fraternal admonition. In addition, the Statuta 
changed one of the Founder’s most characteristic statements 
that “the soul of his Institute is love,” saying that “the soul of 
the Institute is mutual love” (charitas mutua), out of which 
they draw conclusions, directly referring to ascetic practices. 
Basically, the quoted sentence is regarded as an introduction to 
practical instructions.209 While Papczyński embeds the entirety 
of the religious life, including the category of theological love 
(charitas) in a broader theological context, in the case of the 
Statuta,we notice a tendency to center on the ascetic and moral 
point of view. We may say that the theological dimension was 
partly limited in this way.

In a religious community with its institutional, outward 
dimension, Saint Stanislaus Papczyński tries to discern the 
innermost substance of the life of the early Church described by 
the Acts of the Apostles. The ideal of this community of Christ’s 
first disciples, invoked in his Norma vitae, serves the Founder 
not only to indicate that the community of believers were of one 
heart and one mind, but also to note that “the Apostles, stirred 
up by this heavenly Spirit” who were “fearlessly preaching the 
glory of Jesus” and, being “scourged for this preaching” “rejoiced 

susurrationes, oblocutiones, vexationes, ambitionem, aliorum contemptum, pertur-
bationem, tumultum, rixas, lites; et ut sui animi traquillitati, sic alienae et domesticae 
studiosus charitatis custos, invigilabit. Denique tam a tota Congregatione, quam ab 
eius quolibet membro, quodvis malum convenienter propulsabit. Mementote dilec-
tionis primaevae Ecclesiae, de qua Apostolicorum Auctor scriptor: «Multitudinis», 
inquit, «credentium erat cor unum, et aninma una» [Act 4,32]”. NV II, 4.
209 The corresponding first article of the Statuta reads: “Ante omnia mutuam Char-
itatem inter se semper studeant habere, sine qua, nec propria, nec proximi salus 
obtineri potest. Anima vestri Instituti sit charitas mutua, a qua quantum recedent, 
tantum a vita, memores illius sint Christi Domini mandati toties repetiti; Hoc est 
praeceptum meum, ut diligatis invicem; Itaque evitabitis illam pestiferam luem, 
invidiam, odium, rancorem, antipatiam, sympatiam, aliaque dissidii semina, et 
fomites, omnes se invicem honore Superiores oboedientia, et reverentia prosequan-
tur ex officio se nominantes, qui illud habent”. Statuta VII, 1.
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that they were accounted worthy to suffer reproach for the 
name of Jesus [Acts 5:41], to receive lashes for their witness 
to the truth.”210 From the very beginning, the vocation of the 
early apostolic community was not only for its members to 
show charity to each other but also to the outsiders, especially 
by proclaiming the Gospel, the mystery of God’s love for man 
revealed in Christ. However, all this was possible only because 
that community was animated by a supernatural love, imparted 
to it by the Holy Spirit. Thanks to this, it has become one body, 
one community of “brothers in faith” gathered around Jesus and 
linked not only to each other, but also to Christ by the “bonds 
of love.” In his Inspectio cordis, Papczyński emphasizes that “the 
Lord values unity and concord, since he appeared in the midst 
of his disciples soon after he saw them gathered together and 
united. For unity thrives among those who live in harmony; and 
where there is unity, there is love. Where there is true love, there 
is Jesus, who himself is Love.”211 

Papczyński’s reference to the ideal of the early Church 
gives freshness and dynamism to his concept of the spirituality 
of the religious life, also placing it in a broader ecclesial perspec-
tive. By way of substantiating his theses about specific aspects 
of the religious life, he often provides descriptions of certain 
Church realities. Likewise, while characterizing a religious 
community, he sometimes compares it to the community of the 
entire Church. Frequently, and in various works, he expresses 
his beliefs enclosed in his Inspection cordis that “a man without 
charity, a religious without love, is a shadow without the sun, 
a body without a soul; indeed, he is nothing.” As the body is to 
the soul, so the Church, religious Institutes and religious houses 
are to love. For this reason – as he concludes in the same medi-
tation – “charity is the soul, light, and life of religious Institutes 
and of any human association; consequently, he who injures 
charity seems to injure life, to extinguish light, and to deprive 
the soul of life. It happens thus, because the lack of charity in 
one member simultaneously injures the whole body. It can be 
210 IC, Sunday within the Octave of the Ascension, AHC, pt. 1.
211 IC, Sunday in Albis, BHC, p. 2.
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seen in the human body: if only one finger is injured by septic 
iron, the poison, creeping little by little throughout the whole 
hand, would take over the whole body and all of its limbs will 
feel the wound of its injured part. By means of charity, one body 
of a religious order is formed from the individual persons; its 
members: the superiors, peers, and inferiors.”212

Depending upon the content that he wishes to express, 
Papczyński uses a variety of terms and the riches of biblical and 
theological symbolism to describe a religious community. He 
most frequently uses the word religio to define the state of the 
religious life. Other terms are communitas or coetus which serve 
to define a specific religious community – usually a local one – 
when the author wishes to emphasize its communal dimension, 
therefore, the place where a member of a religious order spends 
his entire life. The words congregatio and ordo appear in the 
text when Papczyński means a religious community which is  
organized and regulated by laws, especially in relation to the 
Congregation of Marian Fathers. The term religio deserves 
our special attention.213 In Papczyński’s writings, the term reli-
gio has a rich layer of meaning that refers to artistic religious 
images borrowed from both the Old and New Testaments, 
which were fashionable and typical of the 17th century.214 To 
the Marian Founder’s eye, religio – meaning religious commu-
nity – includes a certain eschatological dimension. To him, it 
is a symbol of a “blessed haven” or eternal life, to which every 
person heads, subjected to laws of transience and sin on the 
path to perfect love, the full realization of which will come to 
pass in the house of the Father.215 As the “holy city,” Jerusalem is 
also a place of God and His grace’s particular presence; a place of 
212 IC, Meditation X: On the Same Virtue (of Charity), p. 1.
213 The passage from Inspectio cordis is characteristic here where Papczyński writes: 
“Circa religiosam vitam id trutinabis: eam esse portum, ad quem e mari periculisis-
simo mundi declinatur, insuperabilesque mugnarum [=magnarum?] tempestatum 
procellae effugiuntur; esse Civitatem Sanctam Jerusalem; esse portam Ezechielis, 
per quam patet aditus ad aeternae vitae mansionem”. IC, Meditation I, pt. 3.
214 Cf. J. T. Maciuszko, Symbole w religijności polskiej doby baroku i kontrreformacji, 
Warszawa 1986, pp. 94-112.
215 Cf. IC, Second Sunday after Epiphany, AHC, p. 3; Sunday of the Holy Trinity, 
AHC, p. 3; Meditation X, pt. 3.
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unity with God of love and light; it is a symbol of community of 
the beloved Church, where there is no room for sin and hatred 
or for the reign of Satan because he is on the outside. For religio 
signifies “a city of God, holy and fortified” (civitas Dei sacra e 
munita), subjected to God and His law of love; it is a symbol 
of the “the town of Christ the Lord ... Jerusalem which Saint 
John saw in his vision.”216 Also, the author of Inspectio cordis 
compares the religious community – religio – to “the gate of 
Ezekiel” (Ez 40-42), that gives access to the holy place, where 
God in his glory is present and is close to man. Religio is also 
the “gate of Christ” and His “sheepfold” or a “sheepfold of the 
Order” since the Incarnate Son of God, who gave His life for 
His sheep out of love for them, became its center and is always 
present among His disciples, according to His words “For where 
two or three are gathered together in my name, there am I in the 
midst of them” (Mt 18:20). This sheepfold’s governing law is the 
law of Christ’s love.217 

In the Founder’s intention, supernatural love ought to be 
the organizational principle of the religious life and the norm of 
the personal interactions between the members of the Order. It 
applies equally to both the subjects and the superiors, since it 
is only by joining all of the members “united in one spirit and 
in the love of the one God” that “one body of the Church of 
God” and a religious community can be put together.218 Real-
izing, however, that the necessary charity may be occasionally 

216 Cf. IC, Eighteenth Sunday after Pentecost, BHC, p. 3. Also see Feast of the Nativity 
of the Most Holy Blessed Virgin, AHC, pt. 2; Solemnity of the Nativity of Christ the 
Lord (another meditation), AHC, pt. 2; Meditation I, pt 3; Meditation XVI, pt. 1; 
Saturday Evening, pt. 1.
217 See IC, Tuesday after Pentecost, BHC, pt. 3; Trinity Sunday, AHC, pt. 3; Feast 
of St. Adalbert, Archbishop and Martyr, BHC, pt. 2; Feast of Saints Peter and Paul, 
Apostles, AHC, pt. 1; Feast of the Transfer of the mortal remains of St. Stanislaus, 
Bishop and Martyr, BHC, pt. 1. Also see: A. Pakuła, Idea wspólnoty..., pp. 32-34.
218 IC, Meditation IX, pt. 1. Also see: C. Krzyżanowski, Stanislaus a Jesu Maria..., 
pp. 243-245. Papczyński indicates the necessary presence of Christian love and its 
practical dimension, including the deeds of mercy (pietatis actiones) in his Mystical 
Temple of God, as well. There, referring to the tradition of the faith, he lists them 
in the two classical groups of the corporal and spiritual works of mercy. He also 
makes them into a hexameter easier to remember and examines them in detail. Cf. 
Mystical Temple of God, chapter XXI.
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lacking, he recalls the evangelical commandments (Mt 5:21-26. 
43-48), and suggests that the religious community should then 
become a place of reconciliation first with the Savior, and then 
with the neighbor. At that opportunity, he also notes that these 
two kinds of reconciliation are so interconnected that there is 
no reconciling with Christ without reconciling with the neigh-
bor, since that would mean that a heart harbors love of Christ 
and hatred of the neighbor, which is impossible since “love and 
hatred cannot agree, or linger in one heart.”219

The principle of the primacy of love in interpersonal 
communications within a community impacts the manner of 
understanding and fulfilling the office of both the major and the 
local superior. As the guardian of the religious vocation of the 
community entrusted to him and of its individual members, he 
must be “with them as one of them and give “an example for 
the flock to follow” (forma gregis). To reinforce the authority of 
his words, Papczyński refers to two Scriptural sources: the Book 
of Sirach (31:32) and the First Letter of St. Peter (5:3). He had 
already emphasized it in the introduction to the said principles, 
claiming that they are a kind of “admonition of the Holy Spirit,” 
which every superior would do well to remember.” To conclude, 
he repeats the same thought, only in different words: “Let him 
then first do by example what he is about to order others [to do] 
by word. He is equally an observer of the law with others, not 
only its custodian. Let him be endowed with piety, discretion and 
prudence, moderating zeal with mildness and moderating mild-
ness with zeal, lest, through too much strictness or indulgence, 
he hurts the Institute, rather than contribute to its good.”220 All 
principles mentioned by laws, such as the sacramental life, the 
observance of the vows, individual or communal ascetic and 

219 IC, Fifth Sunday after Pentecost, AHC, pt. 3.
220 It is worth quoting this passage here in its original Latin, especially because it was 
repeated entirely in the Statuta with just some minor syntax modifications:” Quilibet 
autem Superiorum meminerit illius Divini Spiritus moniti: «Rectorem te posuerunt? 
noli extolli, esto in illis quasi unus ex Ipsos» (Eccli 32,1). Quare non dominator, sed 
forma gregis effectus, prius faciat exemplo, quod imperaturus est verbo, pariter 
cum omnibus legum servator, non tantum custos, pietate, discretione, prudentia 
praeditus, zelum lenitate, lenitatem zelo attemperans, ne per nimium rigorem, aut 
conniventiam magis obsit Instituto, quam prosit”. NV VII, 2; cf. also Statuta X, 6. 
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pious practices, taking specific stands dictated by the practicing 
of the virtues, religious discipline, as well as the organization 
and governing of the Congregation are to assist in preserving, 
strengthening, and spreading – also among outsiders – the 
supernatural love which is, according to the Founder, “the soul 
of this Institute.” Kałowski sees similarities between Papczyński’s 
instructions concerning the observance of peace, order and 
mutual love, and the previously-known rules of the religious life 
or religious constitutions, especially the Pachomius Rule, the 
Rule of St. Augustine, the Rule of St. Caesarius of Arles for monks, 
the Rule of Paul and Stephen, the Rule of the Master, the Rule of 
St. Benedict, the Rule of St. Columba, and the Rule of St. Isidore 
of Seville.221 It would be hard to believe that the Marian Founder 
knew all these Rules especially because, in the researchers’ opin-
ion, some of them were little known and only briefly referenced, 
while their critical editions were made available only in the last 
decades.222 Instead, these similarities lead us to understand that 
Papczyński knew well the basic works on the religious life and its 
spirituality and that he took good care to see that Norma vitae 
was solidly realized, also from the point of view of the religious 
life tradition, including the Rules, best known and respected by 
the Church.

It is possible that such a clear display of supernatural love 
in Saint Stanislaus Papczyński’s concept of the religious life in 
both its individual and its communal aspects could be a result 
of his personal path in the spiritual life and related experiences 
that are part of his personal growth in maturity. We are think-
ing here primarily of his difficulties as a Piarist, which resulted 
in his leaving the community. Therefore, we would be right in 
assuming that Papczyński gradually grew to understand the 
importance of supernatural love as the essence of the communal 
life and the organizational principle of a religious community. 
This interpretation finds a certain corroboration in Papczyński’s 
personal observations given in his Apologia pro egressu e Scholis 

221 Cf. J. Kałowski, “Norma vitae”. Pierwsze konstytucje..., p. 126.
222 Cf. M. Starowieyski, Reguły Italii. Reguła Pawła i Stefana. Wprowadzenie, in: 
Starożytne reguły zakonne..., p. 141.
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Piis of 1671, as well as his Testamentum primum written in 1692, 
near the end of his life. Describing the communal life as he knew 
it in the Piarists in his Apologia, he says: “The love that makes 
a religious order into an exceptional paradise: O how cold it 
was! I assume that the Apostle’s words refer to that love: “Bear 
one another’s burdens, and so you will fulfill the law of Christ” 
(Ga 6:2). Indeed, it was not so: burdens weren’t borne, instead 
another’s faults were invented to torture him.”223 Doubtless, this 
memory echoed in the instruction left in the Testament for his 
newly founded community: “My beloved, I wish above all that 
peace, harmony, and mutual love blossom in your midst. ‘Bear 
one another’s burdens, and so you will fulfill the law of Christ” 
(Ga 6:2).’ May the God of peace and love protect, direct, defend 
and save you always.”224 This motive appears fairly often in the 
Founder’s writings addressed to his spiritual sons.

It can be assumed that there existed in the early Marian 
tradition, impacted by Saint Stanislaus Papczyński’s attitude, a 
high awareness of the importance of theological love, especially 
concerning the quality of interpersonal relations. One recom-
mendation of the Protocollum Ordinis recording the proceed-
ings of the first General Chapter of 1685 was to care for the 
good, marked by love and forgiveness, “living in harmony with 
one another for the benefit of the Congregation.”225 Wording like 
this or similar statements also appear during the subsequent 
Chapters or in the letters announcing the Chapters’ decisions. 
For example, we can turn our attention to the decision of the 
General Chapter celebrated in Puszcza Korabiewska in 1725, or 
two years after the new ratification of the Constitutions (1723) 
had been adjusted to the accepted rule. One of the ordinances 
commands the performance of an annual communal act of 
reconciliation (deprecatio mutua) presided over and initiated 

223 St. S. Papczyński, Apologia wystąpienia..., p. 1445.
224 Same author, Testament pierwszy, PZ, p. 1488
225 Cf. Puncta Commissionis Episcopalis a 1685, in: Decreta – Ordinationes 
Capitulorum Congregationumque Generalium M.I .C. 1702-1999, Ed. W. Makoś, 
Puszcza Mariańska 2001, p. 3 (mps AMG); also see: S. Sydry, Zgromadzenie Księży 
Marianów w XVIII wieku, in: S. Sydry, J. Totoraitis, Zgromadzenie Księży Marianów 
od założenia do odnowienia, Puszcza Mariańska 2004, p. 199. 
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by the superior. This act, combined with the renewal of vows, 
included a formula which would be spoken aloud by which one 
forgave all of the transgressions against him and humbly asked 
the confreres to forgive him his. This decision was based upon 
the love of Jesus and Mary, while the general introduction to the 
article containing this ordinance states that there should be no 
divisions, lingering anger and hatred among the Marians since 
they are “sons of the Virgin Mary.”226 Although neither the 
Founder’s writings nor the Regula decem beneplacitorum contain 
such acts or suggest having them communally performed, one 
notes the same concern for the quality of the communal life, to 
which Papczyński dedicated so much attention in his teachings.

By placing charitas – theological love – at the center of 
the spirituality of the religious life, both in its individual and its 
communal aspects, Saint Stanislaus Papczyński made this idea 
into an all-defining turning point, an inspiration enkindling 
individuals and religious communities, and a constant point of 
reference. It is also a biblical inspiration and a thought deeply 
rooted in the experience of the Church. In the case of Saint 
Stanislaus, it is also possible to speak about his own experiences 
resulting from his life story. Although the Marian Founder did 
not leave us a systematic work on the problems of supernatural 
love, yet, due to the above factors, his concept in which charitas 
plays the role of the foundation of the spirituality of the religious 
life is quite consistent and comprehensive in principle.

226 The article reads as follows: “Quoniam inter Fratres Marianos filios Beatissimae V. 
M. nullae debeant esse scissiones ira inveterata, et rancores, ideo fiat simul quolibet 
anno cum renovatione votorum deprecatio mutua tempore meditationis matutinae 
vocaliter ab omnibus incipiendo ab ipsomet superiore, in haec vel similia verba: «Ego 
NN ob amorem Iesu et Mariae dimitto ex corde omnibus quascunque iniurias habere 
possum, et invicem dimitti mihi meas peto humiliter»”. Capitulum Generale septimum 
in Conventu eremi Corabievensis a. 1725, in: Decreta – Ordinationes..., p. 67.
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Chapter II

THE TRINITARIAN CONTEXT  
OF SPIRITUALITY

The Trinitarian character of spirituality is clearly present – even 
fundamental – in the writings of Saint Stanislaus Papczyński. It 
has been emphatically demonstrated in the construction of “a 
short work greatly beneficial for people of all walks of life,” which 
treats in a systematic manner the matters of Christian spirituality, 
namely: The Mystical Temple of God. To conclude the presenta-
tion of his vision, the author composed a dedication and placed it 
as an inscription on the Mystical Temple of God: “To You, eternal 
Father, my Creator; to You, eternal Son, my Redeemer; to You, 
eternal Spirit, my Sanctifier, this temple described and living, 
which I am, I most humbly dedicate forever. Do not despise what 
you have created; do not cast away what you have restored; do 
not abandon what you have promised to inhabit.”1

A similar manner of presenting the spirituality of the 
religious life in a Trinitarian context is clearly noticeable in all 
of the writings on the religious life of Fr. Papczyński. However, 
the Trinitarian accents in Inspectio cordis are significant, where 
references to the individual Divine Persons often appear as 
short, comprehensive acts of prayer, as it were. Also quite often, 
referring to specific passages from the Holy Scriptures contain-
ing Trinitarian elements, Papczyński includes in his meditations 
matters on the truths of the faith to teach about the unity of the 
Triune God and his manner of acting in the economy of salva-
tion. This is usually motivated by a desire to awaken a personal 
relationship of faith and love with the Persons of the Holy Trinity. 
Then, recalling the discussed “benefits,” in which a religious 

1 TDM, p. 135. The matter of the similarity of human beings “formed out of the clay 
of the ground” (Gen 2:7) to the Holy Trinity is treated by Papczyński in the first 
chapters of his Templum Dei Mysticum. Having stated that man is the “image of the 
Holy Trinity,” he goes on seeking analogies and proofs confirming the imprinted 
“image of the most Holy Trinity,” TDM, pp. 21-27.
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person has a share, he states that although “offered to man by the 
Most Holy Trinity,” they are “attributed in a special way solely to 
the Father,” or “the Son of God […] when he took on human flesh,” 
or to the Holy Spirit. It was in that manner that man was brought 
“to a perfect enjoyment of the Most Holy Trinity.”2 Sometimes 
Papczyński sums up his meditations in acts of prayer, which, at 
the same time, have the character of a profession of faith in the 
Most Holy Trinity. Papczyński thus prays in his Inspectio cordis: 
“O Trinity! O most holy Father, most merciful Son, most beloved 
Spirit, the abode of my soul is open to you. Come, hasten; here I 
am, a sinful man.”3 

Other writings of the Marian Founder also have a Trini-
tarian character, although this is not always as evident as it is 
in case of Templum Dei Mysticum or Inspectio cordis. Among 
his writings on the religious life, there are documents that are 
especially connected to special moments in his life, namely: his 
two testaments, the Oblatio, and the documents of the religious 
vows. In view of the importance of the occasion, they contain an 
open profession of faith in the Holy Trinity combined at times 
with his profession of faith in other Church dogmas. A special 
place here belongs to the Oblatio as the first and clearest public 
declaration of his desire to found the Congregation of the Marian 
Fathers, as well as his self-offering to “God the Father Almighty, 
to the Son, and to the Holy Spirit, and also to the Mother of God, 
the Ever-Virgin Mary.”4 

Leporini, the first biographer of Fr. Papczyński, states that 
the Marian Founder’s personal spirituality was a Trinitarian one. 
It would be revealed not only in Papczyński’s personal relation-
ship with the Triune God, but also in his apostolic activities, 
especially in important moments, such as intercessory prayer 
for others. On such occasions, he used to pray directly to the 
Holy Trinity.5

2 IC, Trinity Sunday, AHC, pt. 2.
3 IC, Sunday of Pentecost, BHC, pt. 3; also see Trinity Sunday, BHC, pt. 3 and AHC 
pts.1-3.
4 St. Stanislaus Papczyński Selected Writings, Warszawa-Stockbridge 2022, p. 871.
5 VF, p. 77.



The Trinitarian Context of Spirituality 111

The Trinitarian dimension of the spirituality of the reli-
gious life is mentioned quite sparingly in the Regula decem 
beneplacitorum, although it contains clear references to the 
Holy Trinity. The clearest expression of this is the formula of 
religious profession, which is made “in the name of the Most 
Holy Trinity, Father, Son, and Holy Spirit.”6 There are ongoing 
references to Jesus Christ, usually in the mysteries of His earthly 
life that are intended to strengthen the ascetic character of the 
religious life. 

Statuta Patrum Marianorum contain a vision of spirituality 
in its Trinitarian aspect similar to the one presented in Regula 
decem beneplacitorum and Norma vitae. These documents refer 
to certain dimensions of the religious life and to the individual 
Persons of the Trinity, but they do not discuss them in greater 
detail. This is due to the legal and organizational character of 
these documents.

1. God the Father in the spirituality of the religious life
To Stanislaus Papczyński, God is above all “the eternal Father” 
(Pater, Parens) of the “eternal and true Son of God,” who “equal 
in all things to the Father, was willing to assume human nature” 
and became “the Incarnate Word of God.”7 In regards to creation, 
the fatherhood of God reveals itself in a creative and life-giving 
love directed to and intended for men. It first revealed itself as 
such in the act of the creation of the world and the “shaping of 
man,” which “is attributed in a special way solely to the Father,”8 
although it is the work of the Holy Trinity.

6 The Rule, p. 56.
7 Cf. IC, Meditation I, Second Sunday of Advent, AHC, pt. 2; Fourth Sunday 
after Easter, AHC, pt. 3; Fifth Sunday after Easter, BHC, pts. 1-2 and others. K. 
Drużbicki, SJ, who lived slightly before St. Stanislaus, used a similar terminology, 
which was mentioned by J.M. Popławski in his research. This may indicate that this 
terminology was commonly used by 17th-century theological writers. It does not 
look as if Papczyński was so well acquainted with Drużbicki’s writings as to borrow 
the latter’s terminology; however, it is a fact that he knew and valued Drużbicki. 
In, Templum Dei Mysticum, Fr. Stanislaus mentions him and recommends his way 
of celebrating the anniversary of baptism. See TDM, p. 1149; see J. M. Popławski, 
Kaspera Drużbickiego teologia ..., p. 50.
8 IC, Trinity Sunday, AHC, pt. 2.
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When speaking about God the Father in the spirituality 
of the religious life, Stanislaus Papczyński refers mainly to two 
theological realities: the mystery of Jesus Christ, the incarnate 
Son of God, and the creation of the world and men. Basically, 
without referring to both of them, it is impossible to grasp 
the internal content of the religious life as presented by the 
Marian Founder. In a sense, these two realities also mutually 
condition each other as paired factors in the internal logic of a 
religious’s relationship with the person of God the Father. These 
two realities are spoken of in various works dedicated to the 
spirituality of the religious life, but they are particularly evident 
in Inspectio cordis. Other documents of the early tradition of 
the Congregation of Marian Fathers mention God the Father 
only sporadically and mostly implicite. This may be observed 
in Regula decem beneplacitorum, which – while discussing 
the ten virtues – repeats almost as a litany the appeal that 
“devout souls” would “always serve God sincerely” and strive 
to be “pleasing to God,” because it was what the Most Blessed 
Virgin Mary used to do who “conceived the Son of God in faith, 
humility and obedience.”9 Papczyński believes that God the 
Father is the ultimate source of all goodness, including the gift 
of the religious life and finds grounds for his belief in the Letter 
of St. James the Apostle (1:17) who says that “every good gift 
comes from the Father of lights (cf. Jas 1:17).”10 In his meditation 
on the passage from the Gospel according to St. John, “God so 
loved the world that he gave his only Son, so that everyone who 
believes in him might not perish but might have eternal life” 
(3:16), the Marian Founder made a very characteristic emphasis 
on the love that God has for men as their Father and Creator 
(Conditor, Creator). Papczyński wrote: “Occupy your mind 
with reflections on God’s love towards humanity, which is so 
great that no human or even angelic tongue can express it, and 
our mind is unable to comprehend it. For if we were to forget 
for a second all of his other acts of love for us, and if God had 
not shown any other besides the one in which he decided to 

9 The Rule, passim.
10 Cf. IC, Sunday within the Octave of the Ascension, BHC, pt. 3.
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offer his only Son as a sacrifice for the salvation of the entire 
human race, and in fact did so, this alone would certainly be 
evidence of his infinite charity and inconceivable love. Consider 
how many things he does every day out of love for you, and 
how many things he did at the early stages of the world coming 
into existence. Out of love, for you He created the vast universe. 
[…] Undoubtedly, the most gracious Father thought that these 
things, created out of his love for you, were still too small and 
inadequate, since he also wanted his only-begotten Son to be 
put to death for your salvation. In this way, the all-good God 
loved the world; he loved the human race, and he loved you, 
who are ungrateful.”11

Papczyński sees the gift of the religious life – at least in 
relation to a concrete person – as part of the fatherly gift-giving 
love of God. He makes this argument while commenting on the 
annunciation of the incarnation of the Son of God and his receiv-
ing a name: “Consider how divine providence acts: the name was 
assigned to the Savior of the world even before His conception 
(cf. Lk 1:31), he concludes that God acts the same way in the case 
of a religious vocation. Then, addressing the reader directly, he 
says: “In the same way, certain graces had been arranged for the 
salvation of your soul before you were born: the endowments to 
be at your disposal and the vocation, especially to your present 
state, God once determined for you, before your birth.” In such 
an action toward a consecrated person, Papczyński sees “God’s 
concern for you, the all-good Father, in anticipation of your 
birth!”12 A resolute emphasis on the prevenient grace of a voca-
tion and its bond with the unlimited love of the Father causes 
the very life of a religious to acquire the special features of God’s 
particular and intentional gift for both the Church and for the 
person who has been called. On the other hand, the total dedi-
cation to God of the consecrated person, which is both a sign of 
the consecration and of the love of God, is, in a way, anticipated 
in the grace granted to the person and will be fulfilled through 
his actions throughout his religious life. 
11 IC, Monday after Pentecost, BHC, pt. 1.
12 IC, Feast of the Circumcision of the Lord, AHC, pt. 3.
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The religious vocation that was greatly valued by the 
Marian Founder has its source in God’s fatherly love for man 
and in man’s striving to return this love. The Father, Creator, and 
Giver of all good things attracts man with His love, manifested in 
all possible manners from the moment of creation through the 
offering of His Only Son until man’s personal experience of this 
love in the outcome of which, man decides to dedicate himself to 
God out of love, following the example of Christ. In this regard, 
the total character of man’s involvement is important which 
embraces all aspects of his life. Following the example of God, 
man is to dedicate himself as a “sacrificial offering.” He does so 
following the example of God the Father who thus “offered His 
only Son” and following Christ’s example who offered Himself 
in the same way to the Father and man, for the sake of their 
salvation. This is also the reason for [Papczyński’s] frequently 
recalling, in his Inspectio cordis meditations, events from the 
history of salvation, especially those described in the Gospels, 
as well as for his tirelessly invoking the person of the Incarnate 
Son of God. Thanks to this, the spirituality of the religious life 
acquires a powerful quality of a configuration to Christ. On the 
other hand, without the person of Jesus Christ, there is no way 
of understanding the place of God the Father in that spirituality. 
For even the act of creation of the world and man – even as it is 
the first manifestation of God’s fatherly love – is not fully com-
prehensible outside of it relation to Christ, through whom and 
for whom everything has been created. Therefore, Papczyński 
links these two events and shows the birthplace of the true spir-
ituality of the religious life, namely: the religious’ filial relation to 
God the Father following the example of Christ, upon whom he 
[the religious] must gaze, but most importantly – must imitate. 

In his comment on Christ’s transformation on Mount 
Tabor and the words: “This is my beloved Son, with whom I am 
well pleased; listen to him” (Mt 17:5), Papczyński remarks that 
in this event, God the Father “…showed [the Son] to the disci-
ples.”13 At the same time, He [God the Father] reveals Himself as 

13 IC, Second Sunday of Lent, AHC, pt. 3.
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the Father of Jesus Christ as well as of all those who are, together 
with Christ, “adopted children and co-heirs of the heavenly 
Kingdom.”14 Moreover, the Incarnate Son of God, constantly 
living with and referring to the Father, indicates the Father as the 
beloved and most important Person, for the fulfillment of whose 
will He [Christ] came into the world. It is as if with great pleasure, 
Papczyński recalls many excerpts from the New Testament that 
tell how Christ sought to fulfill the will of the Father: from the 
moment of the incarnation, through the childhood events, the 
teachings, healings, prayers, and especially through the Passion 
events.15 Discussing in his Inspectio cordis the story of finding 
the 12-year old Jesus in the temple and His saying that He must 
be “in my Father’s house” (Lk 2:49), Papczyński speaks of “a 
12-year-old Boy, already realizing at His young age the reason 
for which He came into the world; He is already anxious to fulfill 
the will of the Father.”16 In Christ’s attitude toward the “eternal 
Father,” the Marian Founder finds grounds for his vision of the 
religious life, in which an important place is reserved to seeking 
and fulfilling God’s will. In one of the meditations addressed to 
the Order members, Saint Stanislaus admonishes: “The Lord 
Jesus has need of obedient servants, as he himself was; for his 
sustenance was to do the will of the Father and to be obedient 
to him till his death on the Cross.”17 This kind of relationship of 
the Incarnate Son of God to God the Father is – in the Marian 
Founder’s opinion – the highest expression of filial love, a love 
full of trust, “dedication, self-abnegation, and sacrifice” given 
in return to fatherly love. Consequently, Papczyński interprets 
the spirituality of the religious life as an evangelical school of 
loving God following the example of Jesus Christ, rooted in 
the fulfillment of the Father’s will. He [Papczyński] claims that 
the “noblest and highest perfection is to accomplish the divine 

14 IC, Feast of the Annunciation of the Blessed Virgin Mary, AHC, pt. 3.
15 This specific fascination with the docility of the “God-Man” (as Papczyński  
frequently calls Christ) to the “eternal Father” is noticeable in all of the works of 
the Marian Founder, especially in his Inspectio cordis and his Passion writings, 
such as Christus Patiens and Orator Crucifixus.
16 IC, Sunday within the Octave of Epiphany, AHC, pt. 2.
17 IC, Palm Sunday, BHC, pt. 3.
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will and to conform to it. This is the most well-traveled way to 
Heaven, followed by all the Saints, Patriarchs, and religious. […] 
In accordance with eternal wisdom, always say of all actions or 
plans: ‘“Thy will be done on earth as it is in Heaven’ (Mt 6:10). As 
for me, O Lord, may Your will be done with me in every moment, 
hour, day, and in eternity.”18 

The Marian Founder believes that God the Father is always 
close to men and helpful in all needs, while His love is forgiving 
and tender, especially toward the lost and the weak. Sometimes 
it feels as if the imagery of Inspectio cordis radiates warmth, great 
cordiality, and a sense of fatherly closeness and concern. One 
can notice some typically human experiences of early childhood 
and the relationships between father and child, perhaps even 
Papczyński’s personal experiences. In one meditation, he writes: 
“This is what God, our Father, usually does to us. He carries and 
holds us in His hands, He leads and supports us; but then He 
leaves and abandons us at an unexpected moment so that we 
learn to run on our own. He does so as a father or a nurse would 
do with a little child, teaching him to take steps: first leading 
him by his right hand, then handing him a little staff to lean on, 
and eventually taking it back and telling him to walk without 
any guide or support.”19 We may rightly assume that the goal of 
such a depiction of God’s fatherly goodness is the author’s desire 
to encourage our turning in trust to our heavenly Father whose 
salvific goodness is greater than any earthly love.

In the Marian Founder’s opinion, the generally understood 
goal of the religious life is oriented toward God the Father and 
strives to “give glory to the Father” (glorificare Patrem). Recall-
ing in Inspectio cordis a sentence from the Gospel of St. Matthew 
(5:16), Papczyński recalls that the religious – as the disciple of 

18 IC, Sunday within the Octave of Epiphany, AHC, pt. 2. In his writings on the 
religious life, the issue of God’s will is not systematically presented; therefore it is a 
complex concept, covering not only the basic dimensions of the Christian life, but 
also the specific elements of the spirituality of the religious life, such as the vows. 
In his Templum Dei Mysticum, Papczyński states that for a Christian (implicitly a 
secular), God’s will is revealed mainly through the commandments and the “inner 
voice of God speaking in one’s conscience.” Cf. Por. T. Rogalewski, Koncepcja życia 
chrześcijańskiego..., pp. 34-39.
19 IC, Sunday within the Octave of the Nativity, AHC, pt. 3.
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Christ – has to make certain that “your good works may shine 
before men forever, so that they may glorify your Father, who is 
in heaven (cf. Mt 5:16).”20 The same idea is repeated and slightly 
elaborated on in another meditation referring to Luke 12, 
verse 35, and to the spiritual fruits of the Eucharist. The author 
implores: “Oh, may the most holy Eucharist also rouse you to 
good works, so that your soul may shine with them before men, 
and thus our heavenly Father may be glorified.” (caelestis Pater 
glorificetur).21 The quoted excerpts allow us to interpret and 
focus on the person of God the Father as the goal of the religious 
life as given in the first versions of the Marian Constitutions, 
namely: Norma vitae and Statuta. Thanks to this, the Theo-cen-
tric character of both legal documents takes on a fatherly dimen-
sion, while the concern for the “greater increase of God’s glory” 
(NV I, 2) refers to Christ’s encouragement to “glorify your Father, 
who is in heaven’ (cf. Mt 5:16).”22 

The spirituality of the religious life in its eschatological 
perspective is also oriented toward God the Father. Drawing 
on the New Testament, especially the Gospel of St. John (14:2; 
16,17), Papczyński claims that Christ was going to “the house 
of the Father,” and said so clearly to His Apostles. In this way, 
he indicates the ultimate aim, the place where a disciple follows 
his Master. “The house” or “the dwelling of the eternal Father” 
(domicilium aeterni Patris), where true love reigns and the 
redeemed will “look upon the face of the Father,”23 becomes the 
horizon of man’s spiritual path, the ultimate point of reference 
for the spirituality of the religious life that the Incarnate Son of 
God shows us by His entire life and teaching. In this context, 

20 IC, Solemnity of the Immaculate Conception of the BVM, AHC, pt. 2.
21 IC, p. Feast of St. Casimir, Confessor, BHC, pt. 2.
22 It is worth noting is that in the Norma vitae, Papczyński gives the general aim 
of the Congregation of Marian Fathers as the one “that all the Orders have in 
common […]: the greater increase of God’s glory and care for your own salvation 
combined with serious striving for perfection,” and only afterwards does he develop 
the Congregation’s particular aim. On the other hand, Statuta does not make this 
distinction and makes the “greater increase of God’s glory” the first element in the 
definition of the “aim of the [Marian] vocation.” Cf. NV I, 2; Statuta I, 1.
23 Cf. IC, Third Sunday after Epiphany, BHC, pts. 2-3, and also the Feast of St. James 
[Greater], Apostle, AHC, pts. 1-2.
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the very layout of the Norma vitae takes on a special signifi-
cance due to the frequent mention of the “love of God” as the 
initial principle of the religious life, and is meant – as the author 
intends – to orient the spirituality of the religious life vertically.24 
The ultimate goal is God the Father toward whom everything 
goes. The love of God the Father is the only justification for 
every action of the religious, especially those that go beyond, as 
it were, natural human aspirations and take him to the world of 
supernatural life.

In the concept of Fr. Papczyński, the religious life relates 
the religious to the eschatological and future reality in its aspect 
of the path to the house of the Father, although it finds its actual-
ization in the present. A person living in a state of grace, praying 
and meditating on the word of God, and especially a person 
living out a sacramental life, spiritually meets God the Father 
already at the present time. In this context, the Eucharist has a 
special meaning for the Marian Founder. He frequently under-
lines the Holy Trinity’s personal presence in this sacrament, 
made accessible in the religious’ experience of faith. Discussing 
Christ’s words from John 14:23: “Whoever loves me will keep 
my word, and my Father will love him, and we will come to him 
and make our dwelling with him,” Papczyński remarks that man 
himself becomes the dwelling of the Triune God.25 It is necessary 
to enter the path to the house of the Father already in the earthly 
life even though the ultimate goal lies beyond it. The Eucharist, 
which is the true presence of God, introduces us into the future 
reality of faith, about which Christ taught. This is the logic of 
the religious’ spiritual path as outlined by Fr. Papczyński in one 
of his meditations: “by approaching the sacred table of Christ 
you go to the Father, […] Indeed, you go to the very Father who, 

24 NV, passim.
25 It is worth providing an extensive excerpt here from Inspecio cordis, in which this 
train of Papczyński’s thought is particularly clearly visible: “Consider that he comes 
to you today, indeed not alone, but with the Father and the Holy Spirit. For where 
the Son promises to abide with the Father, there, the Spirit is also invariably present, 
proceeding from both of them. Therefore, come down to your chamber in a hurry 
and clean it; put it in order and adorn it so that it may be fitting to receive such a 
great guest,” cf. Sunday of Pentecost, BHC, pt. 3.
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receiving you with very great joy and open arms, will embrace you 
as a prodigal son and will order your white garment of innocence 
to be brought in, which he will restore to you in this most holy 
banquet. […] Therefore, go back to your Father, go back! Why do 
you travel in the far country of the passions, feeling estranged 
from the highest good? Go to the Father! Christ calls you, go 
on! If you are afraid and ashamed because you have wasted the 
whole inheritance of so many of his goods, it is a good sign: The 
fear and the feeling of shame are the first steps toward approach-
ing him. The greater your repentance and atonement for your 
sins is, the more welcome you will be in the house of your most 
holy Father.”26 Constantly relating – together with Christ and 
following His manner – all manifestations of the spiritual life 
to the Father causes that the religious forms an attitude of the 
divine childhood. Thanks to this, the Father becomes the real 
beginning of living out the spirituality of the religious life, as well 
as its aim experienced already during the earthly life.27 

The matter of God the Father’s presence in the spirituality 
of the religious life as shown by the works of Saint Stanislaus 
Papczyński was not closely examined thus far. Other documents 
of the Congregation of Marian Fathers’ early tradition paid little 
attention to this matter. Although the discussed documents of 
the spirituality of the religious life communicate a Theo-centric 
character to it, yet quite frequently, they do not contain refer-
ences to the individual persons of the Holy Trinity and limit 
themselves to the general concept of “God.”28 However, the 
texts containing such references indicate that God the Father is 
presented primarily through the prism of Jesus Christ. Usually, 
God the Father is spoken of during a discussion of Christo-
logical issues, frequently connected to matters of the spiritual 

26 IC, Third Sunday after Easter, BHC, pt. 2.
27 Cf. J. Misiurek, Historia i teologia polskiej...., p. 404.
28 In his Inspectio cordis, as well as in other works, Stanislaus Papczyński quite often 
uses various Latin words to define God. Some of them have been documented in 
the present work while discussing the Trinitarian context of the spirituality of the 
religious life. However, it is noteworthy that one of the Marian Founder’s preferred 
terms is Numen, which was not discussed in this work. B. Kupris, the translator of 
Prodromus Reginae Artium, writes about the etymology and meaning of that word 
in PRA, pp. 123-124, footnote 37.
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life. Nonetheless, it is easy to notice that the spirituality of the 
religious life in Papczyński’s understanding is rooted in a love of 
God the Father, the Giver of all good things, as well as in man’s 
loving response, manifested in discerning and fulfilling God’s 
will in the manner of Christ. Thanks to this, God the Father is 
truly glorified, while man – also following the example of Christ 
– is going to the house of the Father, where he will gaze at His 
loving countenance.

In the context of the Polish theology of the 17th century, the 
fact that the image of God the Father as a harsh and avenging 
judge is absent from the discussed documents is quite amazing. 
As M. Brzozowski remarked, it was characteristic of the Baroque 
period to present God in two ways. On the one hand, as the 
harsh and avenging God of the Old Testament, a concept which 
was to be linked to the idea of the absolute power of that time. 
On the other hand, we find an understanding and forgiving God 
who approves of the world and embraces it with His unlimited 
fatherly love, which provided grounds for the democratic forms 
of the regime.29 The works of the Marian Founder do not depict 
God as a judge. The “true Judge,” who “will come to judge the 
living and the dead,” is Jesus Christ, “the Son of the true God.” 
Before Him, as before the supreme Judge, says Papczyński, 
“each of us has to appear twice […] at first in the individual 
judgment” and then “in the general judgment, which Christ 
the Lord shall arrange […] when the world would be coming 
to an end and totally destroyed.”30 The judgment is depicted as 
harsh and the Judge as avenging only sometimes, but we shall 
not forget the fact that Papczyński tried to mitigate the austerity 
of these descriptions. Perhaps, it is in connection to the then 
concept of God as a harsh and avenging judge that Papczyński 
writes in one of his meditations: “Realize that this happens so 
that you, being burdened with evil deeds, do not despise the 
remedy of penance because you consider God as an excessively 
severe Judge. For the truth is that he mercifully calls everyone 

29 Cf. M. Brzozowski, Kulturowe i historyczne uwarunkowania kaznodziejstwa 
Tomasza Młodzianowskiego, Lublin 1988, p. 219.
30 IC, First Sunday of Advent, BHC, pt. 1, Daily Meditations, Wednesday night, pt. 1.
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to himself and does not will to be the cause of anyone’s condem-
nation, but desires that everyone be saved. He helps those who 
strive for perfection and is very merciful to those who repent.”31 
The Marian Founder’s logic is right and consistent: If God the 
Father is filled with creative and forgiving love for men, than so 
is Christ the Judge – the incarnate and eternal Son, who shows 
the way to the Father to all His followers.

2. Sequela Christi
The spirituality of the religious life in the understanding of both 
Fr. Papczyński and the Marians’ early tradition is focused on the 
person of Jesus Christ, presented either directly or implicite as 
the basic principle of the religious life and its “norm” (ad normam 
Christi existere).32 It is particularly Christ’s “human” behavior, 
marked by sensitivity, delicacy, forbearance, mercy, and compas-
sion for men, and combined with His resoluteness, fortitude, and 
inner fidelity to the truth, that is presented as the model of human 
perfection. On the other hand, His spiritual life, characterized by 
the fullness of love and a constant relation to the Father along 
with tireless discernment and fulfillment of His will, causes that 
Christ, presented as a timely model, also becomes a constant 
point of reference and criterion for the religious life. The dis-
cussed documents depict Christ’s life in various ways, not so 
much by making and developing a Christological discourse as 
by employing allegory and symbolism.33 The intention of the 
authors of these works was to show Christ as the model and 
to encourage men to imitate Him (sequela Christi), in order to 
shape a religious attitude in themselves in the manner of Christ.

31 IC, Feast of the Presentation of the Blessed Virgin Mary, BHC, pt. 3.
32 This phrase was used by Papczyński in his Inspectio cordis meditations addressed 
to the religious and speaking about the love of enemies in the manner of Christ, as 
well as about suffering all sorts of adversities. Similar expressions which are quite 
frequently used are meant to express the uniqueness of the religious vocation which 
must become a Christ-like lifestyle. Cf. IC, Feast of Sts. Simon and Jude, Apostles, 
BHC, pt. 2 and others.
33 This manner of presentation of important theological issues was typical for 
Stanislaus Papczyński’s times, which excelled in the use of allegory and symbolism. 
However, in comparison to the often exuberant symbolism and allegory of the time, 
the works of Stanislaus Papczyński and the early tradition of the Marians are quite 
economical with the use of these literary forms. Cf. J.T. Maciuszko, op. cit., passim.
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2.1. Ways of presenting Christ
The goal to express the mystery of Christ in an easily-under-
standable way, to conform to the teaching of the Church and to 
encourage the religious to embark on the path of His imitation 
urged Stanislaus Papczyński to use multiple words signifying the 
Person of the Redeemer. Some are meant to bring the nature 
of the Incarnate Son of God closer, while others characterize 
His salvific mission and relate to key moments in His life. Other 
expressions describe Christ in His basic relationships both with 
God and with men, especially the religious order members. A 
similar logic may be found in other documents of the Marians’ 
early tradition, such as Regula decem beneplacitorum. 

Theological terms defining the nature of Jesus Christ, espe-
cially in His relation to the other Persons of the Most Holy Trinity 
have a particular significance. He is being called the Word of the 
Father (Verbum Patris), true Son of the true God equal in every-
thing to the Father, the only Son of the only God (Filius Numinis 
unius soliusque), the second Person of the Holy Trinity, the 
beloved Son of the Father, the Incarnate God, born of the Virgin 
Mary, and the true Messiah, Son of the living God.34 Jesus Christ 
is “the true God and Man,” who has all the power in heaven and 
on earth. He is eternally equal “in divinity” (secundum Divini-
tatem) to the Father; as well as in power (potentia), which He did 
not receive from anyone, but always had it “from Himself.” His 
particular relationship with the Father, also manifested in the 
fact that the Son “has everything in common with the Father,” is 
noticed by Papczyński in various passages of the New Testament 
that describe Christ’s behavior. However, Papczyński speaks 
about the attitude of complete obedience to and fulfillment of 

34 See IC, First Sunday of Lent, BHC, pts. 1-2;Third Sunday of Lent, BHC, pt. 1; 
Trinity Sunday, BHC, pts. 1-3; Feast of Presentation of the Blessed Virgin Mary, 
BHC, pts. 1-2; Feast of Sts. Peter and Paul, Apostles, BHC, pts. 1-2, and others. 
Saint Stanislaus Papczyński, as well as the documents of the early tradition of the 
Marians afterwards, devoted much less room to describing Christ’s relationship 
with the Holy Spirit than His relationship with the Father. Basically, the Holy Spirit 
is spoken of in His function of animating the relationship between the Father and 
the Son, and communicates its dynamism. He also governs Christ’s life, making a 
permanent mark of filial obedience and love. 
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the Father’s will more than of any other thing. In his opinion, the 
mark of Christ’s true sonship is His knowing and fulfilling the 
Father’s will, performed sometimes at the cost of a great struggle 
with adversities. This becomes particularly noticeable in times 
of trial as Christ struggles against Satan in the desert, when the 
latter “craftily indeed […] attacks Christ the man” or as Christ 
decides to fulfill the Father’s will to the end, while praying in the 
Garden just before the Passion.35 The special actions of the Holy 
Spirit are also important in the fidelity to the Father’s will and 
the building of Christ’s human relationship with the Father. The 
Holy Spirit, being always united with Christ, reveals to Him this 
will and prompts and leads Him in its fulfillment.36 

Christ, the almighty God-Man, “equal in all things to the 
Father,” is the Redeemer of men; He “was willing to assume 
human nature in order to bring […] rebellious man back to the 
Fatherly abode and to free him […] from the prison of everlasting 
limbo or hell.” The human “mind is unable to grasp the torments, 
tortures, and sufferings of the God-Man,” that our Redeemer 
“endured in order to atone for innumberable sins” committed 
by man. As “infinite (incomprehensibilis), he was enclosed in the 
Virgin’s womb; – impervious to suffering (impassiblilis), he suf-
fered all his life various persecutions, hardships and misfortunes 
[…]in teaching, he had to bear the evil tongues of the godless, to 
avoid being pelted with stones, to endure the temptations of hell, 
and to receive the very worst in return for all his goodness […] he 
endured countless tortures in order to atone for countless sins.”37 
The “most merciful Savior” (Servator but also Salvator) who, out 
of great love for man, suffered “cruel and unheard of tortures,” 
died, was raised from the dead, and sent the Holy Spirit – the 
Teacher of truth and the Spirit of all knowledge, so that “the one 
body of the Church of God was brought together.”38 

35 IC, First Sunday of Lent, BHC, pt. 2; Daily Meditations, Monday Morning, pts. 
1-2. Cf. A. Pakuła, Idea doskonałości zakonnej...., p. 29.
36 See IC, Quinquagesima Sunday, AHC, pt. 3; Second Day of Easter, AHC, pt. 2.
37 IC, Meditation I, pt. 2.
38 IC, Meditation IX, pt. 1.
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Papczyński believes that thanks to the work of salvation, 
Christ became “the Lord of death” and “the Lord of life,” “who 
gives life and puts to death, saves and condemns,” and yet he 
desires “that no man perish.” We shall have to appear before 
Him, not “some invented and fictional judge, but rather the 
true Judge, the Son of the true God, to render an account of all 
our thoughts.”39 Papczyński continues: “Therefore, authority in 
Heaven was given to Christ as a man so that, having entered it 
first, he would open it to those who believe – to the just and holy 
– and close it to the faithless, the unjust, and the condemned. 
This power on earth was given to him to annihilate all worship 
of created things, to crush idolatry, to bring the pagans to the 
true faith both personally and through his disciples, to institute 
his Church, and finally to reign in the minds, souls, and hearts of 
men everywhere.”40 Having completed the work of the redemp-
tion of the creation called into existence at the beginning of time, 
Christ became “the Lord of Heaven, the Creator of the world.” 
Through His life and the work of salvation, described in the 
Gospels, Christ became for men “the Way, the Truth, the Life.”41 

39 IC, First Sunday of Advent, BHC, pt. 1; Trinity Sunday, BHC, pt.1. The concept of 
Divine Judgment is present in other writings on the religious life of St. Stanislaus, 
although it is most clear and even particularly emphasized in our Founder’s Testa-
ment, written in all probability in the year of his death. As if in a solemn form, and 
“by the terrible judgment of God,” this document places a double obligation on Fr. 
Joachim Kozłowski, St. Stanslaus’s successor in the office of the Superior General, to 
uphold the observance of the religious rule or “not introduce any innovations in the 
habit, in the title of the Order, nor that he dare to impiously abolish the veneration 
of the Most Blessed Virgin Mary,” cf. in: Selected Writings, pp. 939-940.
40 IC, Trinity Sunday, BHC, pt. 1.
41 Third Sunday of Lent, BHC, pt. 3. It is worthwhile on this occasion, quoting 
Papczyński’s entire meditation, in which he discusses Christ’s words saying that He 
is “the way, the truth, and the life” (Jn 14:6): “The Lord rightly calls himself the way: 
for wanting the whole human race to attain everlasting glory, he descended to earth 
from heaven, not only to show us the way, but also to pave it and make it secure, 
marked with so many sacraments and branded with so many traces of his virtues. 
But why does he join together these three things: the way, the truth, and the life? For 
he wants to teach you that you should seek the truth if you want to have life; that 
you should walk in the way of the Lord if you want to find the truth. Hence, he says 
to you: “Follow me” (Mt 8:22), “I am the way, and the truth, and the life.” Without 
the way, one cannot walk; without the truth, one cannot learn; without the life, one 
does not live. I am the way, which you should follow; the truth which you should 
believe [f.114v]; the life that you should hope for. I am the imperishable way, the 
infallible truth, and the endless life. I am the straightest way, the supreme truth, the 
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Repeating in his works these New-Testament words many a time 
after St. John the Evangelist, the Marian Founder frequently per-
sonifies them and thus communicates a more personal character 
to the religious’ relation to the Word of God.  

In relation to a religious, Christ is the Bridegroom to 
whom the person is bound by religious vows and whom he must 
please above all by his lifestyle. Whoever has dedicated himself 
to Christ on the path of the evangelical counsels becomes His 
(mystical) bride and enters into a special relationship of mutual 
love. Consequently, the person re-evaluates not so much his 
aims, interests, or lifestyle as his manner of existence where 
Christ is concerned. Papczyński claims that the religious should 
“commune solely with Jesus, the Bridegroom” (unice cum sposo 
Iesu conversari).42 A similar understanding, although much 
more highlighted, may be found in Regula decem beneplacito-
rum. Discussing each of Mary’s 10 virtues, the Rule constantly 
urges behaving in such a way as “to be intimate with Jesus, their 
Spouse, alone.” The construction of the Rule is so very nuptial, 
that in His relation to a consecrated person, Christ is mainly 
defined as the “Bridegroom.”43  

To a religious, who takes on the attitude of a disciple and 
embarks on the path of following Christ, Jesus of Nazareth 
becomes the Master as well as a kind, wise, divine, and loving 
Teacher (Magister but also Praeceptor). Himself being “the eternal 
Truth,” He teaches wisdom to those who – by heeding His word 
– become His disciples and follow in His footsteps. Christ is the 
Master of evangelical perfection who not only teaches truth and 
virtue, but fulfills and affirms them by His own life. Besides, He 
is the “Lord of virtues” who shows us by His word and example 
what the virtues are and how they must be practiced. After all, 
He is the perfect model of a consecrated person in which there is 
the wisdom and sense of the religious life, primarily the example 

true life, the blessed life, the uncreated life. If you will follow this way, you will come 
to know the truth; and the truth shall set you free (cf. Jn 8:32), and you will attain 
eternal life.” IC, Feast of Sts. Philip and James, Apostles, AHC, pt. 3.
42 IC, Twenty-fourth Sunday after Pentecost, BHC, pt. 1.
43 The Rule..., passim. It is noteworthy that neither Statuta nor Vita Fundatoris 
define (or have the concept of) Jesus as the Bridegroom. 
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of living out the true love of God and neighbor. As a result of his 
convictions, in his Norma vitae, Papczyński centers his concept 
of the spirituality of the religious life on the person of Christ in 
such a way that He becomes, on the one hand, the example of 
the religious life; and on the other – the object of supernatural 
love. Saint Stanislaus finds grounds for his beliefs in the passage 
from St. John’s Gospel (14:23) and the vision of the Church, of 
which Christ is the “supreme Head” (supremum Caput). Calling 
for actively loving the Church, he states that the love shown to 
the individual members of the Body of Christ is simultaneously 
the love shown to Its Head.44 By presenting Christ in the Norma 
vitae as the “supreme Head” of the entire Church – and the reli-
gious community within it – the Order thus becomes a fraternal 
community living in constant reference to Christ as its model, 
teacher, and master. 

In the Marian Founder’s opinion, Christ’s guiding His 
disciples in their learning the truth and wisdom is performed 
in two ways, as it were. The first is the religious’ heeding the 
proclaimed word coming from the outside either as a result of 
preaching or his personal reading of the Scriptures and other 
books on the spiritual life. The second – the more important one 
in a sense – is Christ’s talking to the religious from “the chair of 
the heart.” This time, His word comes as an inner enlightenment 
granted by the divine Teacher. Since Christ as the Teacher is 
the eternal Wisdom, then the teaching that comes from Him by 
way of this enlightenment has a greater value than any external 
teachings. It leads to the “highest perfection” of the spiritual life 
and true love. In that action, as Papczyński remarks, Christ is the 
“uncreated Sun” that enlightens everyone who adopts His way of 
life.45 The external and inner teachings are mutually condition-
ing and serving each other. On the one hand, the word of God 
given in revelation is the criterion of trustworthiness of the reli-
gious’s external enlightenment (and is, for this reason, the main 
point of reference of Papczyński’s spiritual teaching, especially, 

44 Cf. NV II, 2.5.
45 See IC, Twelfth Sunday after Pentecost, BHC, pt. 2; Fourth Sunday of Advent, 
AHC, pt. 3; Sunday within the Octave of Epiphany, AHC, pt. 2.
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his meditations centered on biblical texts). On the other hand, 
his internal enlightenment internalizes the contents of the 
faith, gives them a personal mark and – above all – results in a 
deepening of a personal and an individual relationship between 
the pupil and the Teacher (and this is the reason why the author 
of the meditations frequently urges us to establish a close and 
heart-felt bond with Christ the Teacher.) 

In Papczyński’s interpretation, Christ is the heavenly 
Healer filled with caring love, concerned for the health and 
salvation of men. But He is also the good Shepherd and tireless 
“Guardian of the flock,” who gave His life for His sheep (cf. Jn 
10:1) in order to lead them to the pastures of eternal life. Taking 
a cue from the Gospel of St. John and referring to traditional 
Christian symbolism, the Marian Father speaks of Christ as of 
a gate (cf. Jn 10:9), leading to His sheepfold or the “space” of 
grace and God’s presence, that is the Church as a community 
attaining salvation.46  

Depending upon the context of the meditations presented 
in, Inspectio cordis, Papczyński uses various Christological 
terms describing the theological content of the excerpts from 
the Holy Scriptures that he examines, to discuss an individual 
feast or solemnity, as well as to explain a mystery of the faith. 
Some of these terms are used only sporadically, while others 
appear frequently. The latter are: “the Lord of heaven and earth,” 
“Supreme Monarch,” “Ruler of infinite majesty,” “Supreme Ruler 
of the world,” “heavenly King of Kings,” “holy Child,” “naked 
Infant,” “almighty Son of Mary,” “Giver of peace,” “glorious 
Pelican,” “immortal Leader,” “supreme and worthiest Guest,” 
“Magnet attracting sinners and criminals,” “heavenly Architect,” 
“Highest Priest,” “immaculate silent Lamb led to the slaughter,” 
“Ruler of the universe,” “Master of all perfection.”47 

46 Cf. IC, Second Sunday after Easter and Tuesday after Pentecost. In his Mystical 
Temple of God, Papczyński pointed to slightly different aspects of the symbolism of 
the gate – the door (porta), where, as K. Klauza remarks, “he reduces the semantic 
field of the door to the function of seeing.”
47 In addition to the terms contained in the writings on the religious life of St. Stan-
islaus, there are also many others used by him in works not subject to this analysis. 
These works show the linguistic richness of the author as well as the symbolic 
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Compared to the works of St. Stanislaus, Statuta is poor 
in Christological terminology. Except for the fragment extracted 
in its entirety from the Norma vitae’s article five, chapter two 
that speaks of Christ as “the Supreme Head” of the Church, basi-
cally, no other descriptive expressions were employed. The only 
exception was calling Christ “the Lord” or “our Lord.”48 Similar 
terminology was employed by Leporini in his biography of the 
Marian Founder. He does not use any other than well-known 
descriptive terms, but sometimes he adds adjectives that depict 
the bonds between St. Stanislaus and Christ as cordial, warm, 
and close. To Papczyński, Christ is “suffering,” “merciful,” and the 
“sweetest.”49 

To bring the Person of Christ closer and to prompt us to 
establish a heart-felt bond with Him, St. Stanislaus uses some-
times typically existential terms that refer to human needs, 
aspirations, desires, and expectations. His Christ-centered 
meditations are greatly charged emotionally and bear the mark 
of his personal witness to faith and love, as we may assume. 
The meditation upon the name of Jesus from Inspectio cordis 
is highly significant as well as characteristic of these types of 
texts: “It is with the name of Jesus that you should occupy your 
mind, and even if you reflected on it constantly, you would never 
comprehend it. You have countless goods in the name of Jesus. 
Are you sad? Call upon Jesus, and he will console you. Are you 
being attacked? Invoke Jesus, and he will defend you. Do you 
desire to be saved? Love Jesus, follow and honor him: Jesus is 
the Savior. Are you poor? Run to Jesus, and he will enrich you. 
Are you naked? Ask Jesus, and he will clothe you. Are you ill? 
Beseech Jesus, and he will heal you. Are you ignorant? Jesus is 
the Teacher. Are you surrounded by vices? Jesus is the Lord of 

and pastoral depth of his terminology, sometimes already manifest in the work’s 
title, as we see in: Orator Crucifixus, Christus Patiens, Templum Dei Mysticum. 
Cf. B. Kupris, Egzegeta Stanisław Papczyński, in: Przemawiaj do nich słowami. 
Księga pamiątkowa dedykowana jego magnificencji księdzu rektorowi profesorowi 
Ryszardowi Rumiankowi w 35. rocznicę kapłaństwa i 60. rocznicę urodzin, Ed. Z. 
Godlewski, Warszawa 2007, pp. 344-345.
48 Cf. Statuta, II 1, 5; III 1, 4; IV 1, 4; V 1, 4; VII 1, 6. 
49 VF, pp. 683, 639, 646.
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virtues. Are you full of sins? Jesus came to save sinners. There-
fore, let Jesus be the object of your contemplation, your love, 
your joy, your refreshment, your life, and your heaven. Embrace 
Jesus, that he may embrace you; love Jesus, that he may love you; 
do not abandon Jesus, that he may not abandon you. Nothing 
in the whole world and in heaven is more excellent than Jesus; 
therefore, may you love nothing more than him. Give yourself 
entirely to Jesus, and Jesus will be entirely yours.”50 

According to the teaching of St. Stanislaus, discovering the 
mystery of Christ is accomplished not only on the basis of the 
prayer and study of a religious, while such actions are necessary. 

It is particularly important to read and pray on the Word 
of God. This is exactly why Inspectio cordis supplies meditations 
for individual days, focusing them on excerpts from the Scrip-
tures. Also, the sacraments – the Eucharist in particular – are of 
exceptional significance. In Papczynski’s concept, in the process 
of getting to know Christ, His own supernatural action is of 
primary importance. In discussing the gospel of Christ’s trans-
figuration (Mt 17:2), he emphasizes that just as the Lord once 
offered a great favor to the apostles by showing Himself to them 
in his divine glory, He similarly lets them recognize Him later. 

50 IC, Feast of the Circumcision of the Lord, BHC, pt. 2. In his works, Papczyński 
often writes about the need for Christ’s salvific presence at the center of human life. 
Sometimes, he phrases it as an encouragement and sometimes as an admonition 
and urges us to convert and change the way of thinking about the human condition 
and the power of Christ. To illustrate, let us call to mind the passage from Inspectio 
cordis that discusses Christ’s words to His disciples (Jn 15:5): “Without me you can 
do nothing.” Papczyński insists: “Cast away the idea that you are somebody, that 
you can and know how to do something. Oh! Miserable one, what are you without 
Christ? What are you able to do without Christ? What would you do without 
Christ’s help? Shame on you! For you have glorified your deeds sometimes, as if 
you really could do something all by yourself, other than sin. Therefore, do not steal 
another’s glory in the future nor ascribe somebody else’s credit to yourself. Do not 
steal the glory due to God, for it is God who works all good things in you. Do not 
adorn yourself and be pleased with another’s feathers, O little crow! Your nature 
knows, the world knows, heaven knows, that you are nothing, that you are inca-
pable, that you do nothing good. Kindly realize that fact and fully believe it. May 
you desire that the glory for all good things be given not to you, but to the name 
of God.” IC, Feast of St. Mark the Evangelist, AHC, pt. 3; also cf. J.A. Sobkowiak, 
Dla Chrystusa – Człowieka. Ojca Stanisława Papczyńskiego „teologia człowieka”, in: 
Mąż Boży. Szkice teologiczno-duszpasterskie o ojcu Stanisławie Papczyńskim, Ed. A. 
Pakuła, Warszawa 2007, pp. 94-100.
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Papczyński continues: “…He shows you a favor just as great, or 
even greater, when He gives you not only to see but also to con-
sume His deity, and at the same time, His most sacred humanity, 
concealed for your sake by the veil of bread.”51 Developing his 
discussion of the scene of the transfiguration on Mount Tabor 
(Mt 17:2) further, he remarks that the “eternal Father […] reveals 
the Son to the apostles, lest, upon seeing all the unusual and 
ignominious things happening to him at his most shameful 
death, they should waver in faith or be scandalized.”52 Continu-
ing on this thought, he emphasizes that the same Christ, whom 
the Father revealed on the mountain to the Apostles, is not only 
revealed to the disciples of later ages, but, moreover, is given 
to them to be consumed in the Eucharist. The Holy Spirit, who 
filled and led the Master, acts in a similar manner within the 
disciple, letting him learn His mystery. 

In the writings of Saint Stanislaus Papczyński, depictions of 
Christ in connection to His Passion have an exceptional impor-
tance. Substantially, the majority of his Christological references 
contain the idea of Christ’s Passion. This is most clearly visible 
in works in which the title already specifies that the subject of 
consideration is the Passion and Death of Christ, e.g. Orator 
Crucifixus and Christus Patiens.53 In reality, elements pertain-
ing to the Passion may be found in all of the written works of 
the Marian Founder. Sometimes, he even singles them out as a 
special part of his work in which he discusses Christ’s Passion 
or emphasizes the importance of meditating on it. Particularly 
meaningful is the fact that the morning meditations of the last 
section of Inspectio cordis, Part Five, entitled Daily Meditations, 
were dedicated to the Passion of the Lord.54 In the same spirit, 
51 IC, Second Sunday of Lent, BHC, pt. 3.
52 IC, Second Sunday of Lent, AHC, pt. 3.
53 An extremely interesting research in the field of literature and study of the Passion 
was dedicated to the examination of Passion dimension in St. Stanislaus Papczyński’s 
works (Orator Crucifixus and Christus Patiens): They are the Introductions to these 
books. Also see W. Pawlak, Bł. Stanisław Papczyński wśród kaznodziejów baro-
kowych, in: Bł. S. Papczyński, Pisma pasyjne, Warszawa 2008, pp. 7-53; M. Miotk, 
Teologia i antropologia w pryzmacie pasjologii bł. Stanisława Papczyńskiego, in: Bł. 
S. Papczyński, Pisma pasyjne..., pp. 55-85.
54 See IC, Daily Meditations, Monday to Sunday.
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Papczyński also advises in his Templum Dei Mysticum “for 
your benefit” to make a habit “to recall with devotion the Lord’s 
Passion, the four last things, the life of Jesus Christ, the most 
holy Virgin and the Saints admitted to heaven.”55 Norma vitae 
presents Passion elements in the same manner, when this topic 
comes up in the discussion on certain religious practices. To 
illustrate: When one is being scourged, the Founder’s advice is 
to remember the scourging of the Teacher. The passion theme 
is even more notably shown in the discussion of the vow of  
obedience, where Papczyński intentionally recalls – while 
emphasizing the kenosis of the Incarnate Word – the New  
Testament’s vision of Christ humiliated yet obedient until death 
on the cross (cf. Phil 2:8), in order to make Him the “motive and 
example (motivum et exemplum) of obedience” for the brethren. 
As if to complement this thought, the author offers heart-felt 
remarks that the religious’ inner resolution to “innocently suffer 
with Christ,” especially if treated unjustly by his superiors, is a 
mark of greater evangelical perfection.56  

Although proper to the times57 in which Stanislaus Pap-
czyński lived and worked, the presence of Passion themes in his 
works bears the mark of his personal experience of the faith. This 
is true above all for the period of the controversy and his depar-
ture from the Order of the Pious Schools, which he dubbed later 
a “long-lasting martyrdom,”58 followed by his endeavors in found-
ing the Congregation of Marian Fathers, which were marked by 

55 The Mystical Temple of God, in: Selected Writings, p. 600.
56 See NV III, 1; IX, 3.
57 H.D. Wojtyska draws attention to the universality and intensity of “devotion to the 
suffering Christ” in the 16th, and particularly in the 17th and 18th centuries, which 
manifested in the piety of both the laity and consecrated persons or even in circum-
stances which he considered to be “not very Christian.” In addition to the formation 
of penitential and passion practices pertaining to the Passion of Christ, studies for 
preachers of an ascetical and theological character were created, which resulted, 
among other things in “the intensification and depth of an authentic religious 
experience in the 17th century”. In this context, St. Stanisłaus Papczyński, through 
his preaching and writing activities, is one of the participants and co-creators of 
this current spirituality trend in the history of the Polish people. Cf. H. D. Wojtyska, 
Męka Chrystusa w religijności polskiej XVI-XVIII w., w: Męka Chrystusa wczoraj i 
dziś, red. H. D. Wojtyska, J. J. Kopeć, Lublin 1981, s. 61-79.
58 See St. S. Papczyński, Second Testament, in: Selected Writings, pp. 934-935.
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suffering and spiritual darkness. This was the period when the 
above-mentioned works particularly dedicated to the Passion of 
Christ were created and later published as two separate short 
books (Orator Crucifixus and Christus Patiens). Thus, we may 
assume that the passion character of Papczyński’s spirituality 
comes from the personal support that he found in the events of 
the cross described in the pages of the Gospels. His experience 
of the deepening of his faith also flowed from discovering in the 
passion events, Christ’s abundant love for man and the true path 
of the spiritual life related to the sequela Christi, especially on 
His way of the cross.59 In the Marian Founder’s view, the Passion 

59 A powerful example of this idea is contained in Christus Patiens, where Papczyński 
writes: “But in fact, you say, it may be objected to weep over His situation, for He 
Himself thus spoke to some of the women who were affectionately grieving in 
sorrow, when He passed them by: “Daughters of Jerusalem, stop weeping for me, but 
weep for yourselves and for your children” (Lk 23:28). I am not opposing the truth. 
But, together with St. Leo, I do not consider as proper the reason for the tears in the 
present situation. This very holy and most eloquent Bishop says: “For the weaker 
sex is accustomed to cry over the death of those who are guilty and sympathize with 
their fate because of our common nature. The Lord Jesus scorned that lament of 
theirs to be directed toward Him, because grief was not proper for a victory parade, 
nor mourning for a triumph. Then, turning toward them, He said, ‘Daughters of 
Jerusalem: Do not weep over me, weep instead for yourselves and your children’” 
(Lk 23:28). He was willing to suffer the cross, and His own death, as He permitted 
Himself to be put to death, which He was about to destroy. He did not wish women 
to weep for the one dying for the redemption of the world, whom the women will see 
as the one judging in the majesty of the Father.” These weak women were without a 
doubt weeping aloud, not over Christ burdened with their sins, but over one benefi-
cent and innocent man inflicted with the penalty of death.

Truly, it is not right for us to refrain from tears, because on the back of 
the incarnate Son of God, we have laid an enormous pile of evil deeds. We have 
constructed out of our crimes the gibbet for Him, and we have stretched out our 
iniquities upon Him. Although out of love for us, He Himself most bravely carried 
and fully expiated them, yet we still decline to carry out of love for Him (our) little 
crosses, insignificant afflictions. Either we avoid them, or we rush through them with 
many complaints and sometimes shameful impatience. Did we expect that we would 
enter into a different glory while partying, drinking, indulging ourselves, when even 
the King Himself obtained glory through His suffering? Or did we wholly forget His 
words and salvific warnings, which He made so clearly for us through the writer of 
His deeds that no explanation is needed? “If anyone wishes to come after me,” He 
said at another time, “he must deny himself, and take up his cross and follow me” 
(Mt 16:24). The cross is an accepted affliction of the body; the cross is uninterrupted, 
a serious penance; the cross is infamy, contempt, injury, and any kind of tribulation; 
the cross is infirmity, lack of goods, hardships, forfeiting temporal goods, a loss of 
wealth; the cross is the lack of necessities, the pruning off of the superfluous, the 
subtraction of success, the entrance of adversity, and whatever either in the spirit 
or in the body causes difficulty. To carry such a cross out of love for Christ with an 
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of Christ reveals in the most expressive manner the nature of the 
Incarnate Word of God and His salvific love for sinful men, for 
whom “he sacrificed himself to the heavenly Father in suffering 
and atonement.” In the Passion of Christ, Papczyński sees a clear-
cut act of Jesus’ salvific delivering of Himself “the one flourishing 
like a palm, the Holy of the Holies” as a burnt offering, made 
because of “a burning desire to save souls.”60  

In a way, Saint Stanislaus sees the Passion of the Lord as 
the manifestation of everything that is most supernatural and 
divine in Christ as well as the most human and noble, unmarred 
by sin. For this reason, placing Christ as the norm and model of 
the religious life, he also outlines the scope of the aspirations of 
a consecrated person. On the one hand, it is the supernatural life 
related to the faith, hope, and love of God; on the other hand, 
it is service to the Church and to men, especially, cooperation 

eager and joyful heart, we are all called by Christ Himself through His word and 
example – particularly, through the most bitter carrying of the salvific wood of the 
cross –so that, ultimately, we may attain together with Him the eternal inheritance 
of everlasting joy and glory by following after our Predecessor on the way of the 
cross”, The Suffering Christ, in: Selected Writings, p. 791.
60 Cf. IC Daily Meditations, Monday Morning, p. 2; Friday Morning, pt. 1; The 
Crucified Orator, in: Selected Writings, pp. 722-730. The meditation on the Passion 
of Christ brings about appeals to the readers in which the author not only expresses 
his own faith in Christ’s limitless love revealed in the events of the cross, but also 
encourages the readers to come closer to the Redeemer. To illustrate, let us recall 
the following passages: “All these things, the most innocent Son of God bore alone 
in His most sacred Body up to the end for all men, bound to the column not so 
much by chains of iron, as much as with the ropes of charity: In order that we may 
acquire mercy, placing all our confidence without presumption in this His most 
dreadful flagellation that He accepted out of utmost love. Are you afraid, whoever 
you are, crushed by the burden of many sins, of the abyss of hell, and its punish-
ments, terrible, incurable, and unending? Sigh, flee, and hasten to the scourges of 
the Savior with true contrition: “Hoping in the Lord,” lest justice punish, ‘his mercy 
will surround [me]’ (Ps 31:10, Vulgate). Are even you afraid, those who have a more 
tender conscience, of being sent one day to the purifying prison, since you are not 
yet free from sins (committed or good acts omitted)? Have recourse to the scourged 
Jesus: ‘Hoping’ in Him, ‘mercy will surround [you]’” The Suffering Christ, in: Selected 
Writings, pp. 783-784. A similar theme appears in the short work entitled The Cru-
cified Orator: “If [you are] deserted by God, possessed by an evil spirit, deprived of 
grace or burdened with transgressions, whoever you are: Groan, beat your chest, 
shed tears, cry out, shout out: ‘My God, my God, why have you abandoned me?’ 
Power will be given you from on high, the demons will be put to flight and your sins 
will be forgiven. You will be filled with God’s grace and glory,” in: Selected Writings, 
p. 721. Also see D. Mażewski, Kimkolwiek jesteś, a jesteś opuszczony przez Boga, in: 
Mąż Boży…, pp. 121-130.
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in the work of salvation. He finds validation for his beliefs in 
the contemplation of the Passion of Christ, in which he sees 
the fullness of perfection. Consequently, the Marian Founder’s 
writings on the religious life contain a clearly prominent idea of 
following the suffering Christ, which is often presented as the 
characteristic of the spirituality and as its criterion. Papczyński 
states with conviction: “God wants the religious who serve him, 
to follow him in suffering: carrying the cross, whichever would 
be imposed upon them, not only bravely, but also cheerfully.”61 
However, ultimately, he links the following of the suffering 
Christ not so much to the command of taking up the cross, with-
out which there is no Christ and no following Him, but mostly 
to the eschatological perspective of reigning together with the 
Redeemer, because “those who accept and drink with all resigna-
tion the chalice of suffering as the Son of God did; who are repaid 
with evils for their good deeds; who are unjustly accused and 
condemned; who meet with groundless hate and derision; who 
in imitation of Christ, with cheerful spirit, sustain for the love of 
Christ any contempt, adversities, labors, afflictions, crosses, and 
persecutions; these will posses heavenly glory and be the coheirs 
of the Son of God.”62 

The Sequela Christi, set against the background of Christ’s 
passion, also has a paschal dimension: the passage from death to 
life. This theme, although not always referring to the Passover of 
Christ, is always marked by the light of Christ’s resurrection, His 
passing from the Passion to Passover, and His paschal presence 
in the Eucharist. Also, the paschal perspective is often connected 
to the basic principle that Papczyński upholds in his appeals to 
follow the suffering Christ.  Meditating on the transfiguration of 
Christ on Mount Tabor (Mt 17:1-8), he remarks that “a signifi-
cant portion of the celestial glory was shown to these observers 
of Christ’s majesty, so that, having tasted it, they would desire to 
undergo for him all misfortunes, even death itself; that having 
become participants in the scorn and torments he suffered, they 
would also become participants in his honor and eternal joy.” 
61 IC, Feast of St. Lawrence, Deacon and Martyr, AHC, pt. 1.
62 IC, Feast of St. James [the Greater] Apostle, BHC, pt. 3.
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And addressing the readers, he concludes: “Thus the all-good 
Lord grants His glory to your soul in the most sacred Eucharist 
more often than not, and refreshes it with wonderful consola-
tions for no other reason than to have you (incited by the taste 
of everlasting joys, delights, honors, and goods), endure joyfully 
and willingly scorn, injuries, calamities, and the light yoke of the 
religious life, and to assure you that you must come through the 
most burdensome labors to the sweetest rest, through pains and 
the greatest anxieties to the highest serenity, and through death 
to life.”63 The same chance for a new and eternal life in the Father, 
which the Marian Founder sees in “pains and the greatest anxi-
eties” and Christ’s resurrection from the dead, defines the scope 
of the aspirations of His followers. The Eucharistic Christ is the 
guide on that journey. He leads His disciples using methods 
known to Himself, so that they may – by following Him – attain 
the “house of the Father.” 

Papczyński aspires to justify such an idea of the sequela 
Christi, of which the essential feature is to imitate Christ in His 
entirety, in all of the dimensions of His existence and actions64 so 
that, ultimately – with God’s grace – to form the religious in the 
image of Christ.

2.2. Imitation of and Conforming to Christ
By placing Christ at the center of the spirituality of the religious 
life, Saint Stanislaus Papczyński wanted to do more than to simply 
demonstrate the Incarnate One as the “norm” and model of the 
religious life. Above all, the Marian Founder wished to emphasize 
the dynamism of the relationship that occurs between the Master 
and His disciple. Judging by how frequently he quotes passages 

63 IC, Second Sunday of Lent, AHC, pt. 1.
64 The idea of following Christ in His entirety is also present in The Mystical Temple 
of God, where Papczyński states: “Let the body be subject to the spirit, and the spirit 
to reason and the law; let us become conformed to the image of the Son of God, 
and we shall become coheirs of His heavenly kingdom: if we suffer with Him, we 
shall be glorified with Him.” MTG in St. Stanislaus Papczyński Selected Writings, 
Warsaw-Stockbridge 2022, p. 666. Karol Klauza sees here “an eschatological moti-
vation for building the mystical temple of God in man’s soul.” Indeed, the above 
quoted excerpt from the The Mystical Temple of God comes from the part in which 
Papczyński deals with eschatological matters. Cf. K. Klauza, op. cit., p. 121.
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from the New Testament describing both Christ’s call to follow 
Him, as well as the positive or negative response of the called, it 
can be assumed that the Marian Founder understood imitation 
as a journey. To express the theological content of the idea of 
following Christ, Papczyński usually used the word sequere or 
– sometimes – imitare. If, however, in the analyzed works, the 
verb imitare may relate to the “imitation” of the Saints, especially 
the Most Blessed Virgin Mary, the word sequere is reserved to 
signify the “following” of Christ.65 It usually appears in the same 
sense in Inspectio cordis, when Papczyński discusses evangelical 
episodes speaking of the Apostles’ following of Christ and draws 
conclusions for his readers’ benefit. The use of the same words 
that the Gospels use to describe “striving after Christ” (Christi 
premere vestigia), gives this idea a certain dynamism and enliv-
ens it, also making the following of Christ – sequela Christi, 
timeless. He shows the same relationship between the pupil and 
his Master as the one described on the pages of the New Testa-
ment and he indicates that imitating Christ means striving after 
Him just as the Apostles did, as he wrote in the commentaries. 
Papczyński frequently incorporates encouragement of a moral 
character in these matters, thus wishing to indicate the need for 
the inner transformation of a religious. On such occasions, he 
contrasts positive and negative attitudes and thus defines indi-
rectly his own manner of understanding the idea of the sequela 
Christi and what the signs of the lack of its implementation are.66 
65 The only exception, is Papczyński’s use of the word sequere to speak about imi-
tating the Saints in Inspectio cordis, in the meditation dedicated to St. Stanislaus, 
Bishop and Martyr. Papczyński encourages us there “to follow” the Martyr, IC, Feast 
of the Transfer of the Body of St. Stanislaus, Bishop and Martyr (crit. ed. p. 263).
66 One of the characteristic passages is the meditation on the calling of Matthew: “He 
said to him: ‘Follow me’ (Mt 9:9). Consider that the evidence of a true conversion 
is the true imitation of Christ the Lord. Judas Iscariot was not converted, because 
although he followed Jesus, he was following him deceitfully; he followed him with 
a false disposition, thinking of his moneybags. Saint Matthew, on the contrary, was 
a true follower of Christ; because, getting up, he followed him. From where did he 
get up? From sin. To where did he follow Christ? To the virtues. Behold, a simple 
rule of following Christ is given to you: get up and follow him. If you have not gotten 
up, you will not follow him, even if it would seem that you are keeping at his heels. 
If you have the moneybags of your own will, of self-love, and similar things, you do 
not follow, you do not truly go in the footsteps of Christ, although you wear a reli-
gious habit, although you boast that you have taken the vows of obedience, chastity, 
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The main reason for the idea of the sequela Christi is the Marian 
Founder’s belief in the evangelical foundations of the religious 
life, the essence of which is to follow Christ aiming toward 
“transformation” (transformare) and “conforming to Him” 
(conformare).67 Consequently, Papczyński places the command 
to follow Christ among the principle duties of a consecrated 
person. On the other hand, when quoting examples of the saints 
in order to rouse zeal, he emphatically strives not to obscure the 
most essential example given by Christ Himself.68

Papczyński also associates the concept of the religious life 
recognized as the sequela Christi with the general purpose of 
human life which is pointed out by Christ through His teach-
ings, but especially through His way of life. Christ was marked 
by His special bond with the Father, by His love-stimulated 
fulfillment of the Father’s will, and – ultimately – by His enter-
ing the “house of the Father” (Jn 14:1). In this way, Christ has 
defined the scope of the aspirations for the religious. Recalling 
the teaching of St. Paul, Papczyński remarks that the glory of 
the new life is to manifest itself in the disciple following in 
the footsteps of his Master. It comes about through an accep-
tance of Christ’s manner of thinking and acting, expressed in 
the Pauline proclamation of the need “to put on Jesus Christ” 
(Rom 13:14). On the other hand, the rejection of the evangelical 
appeal to follow Christ risks not only spurning the glory that 
God prepared for the followers of His Son, but also spurning 
Christ Himself who followed the path leading to the Father, 
inviting His disciples to do the same.69 

and poverty. Get up, therefore, and follow him; because you will by no means follow 
him, unless you get up.” IC, Feast of St. Matthew, Apostle and Evangelist, BHC, pt. 2.
67 See IC, Second Sunday of Lent, BHC, pt. 2, Palm Sunday, AHC, pt. 3, Sunday 
within the Octave of the Ascension, AHC, pt. 2, and others.
68 It is worth noting what Papczyński wrote in his Testamentum alterum left to 
his first companions and spiritual sons: “I leave the portrait of my person to the 
curious to be looked at, whereas the life of my Lord Jesus Christ to be imitated,” 
Saint Stanislaus Papczyński, in: Selected Writings, p. 936.
69 IC, First Sunday of Advent, AHC, pts. 1-2; Fourth Sunday of Advent, AHC, pt. 
2; also see: A. Pakuła, Naśladowanie Chrystusa jako istotny wymiar duchowości 
zakonnej w pismach Stanisława Papczyńskiego OIC, in: In Christo Redemptore. 
Księga pamiątkowa ku czci Księdza Profesora Jerzego Misiurka, Ed. J.M. Paoławski, 
Lublin, 2001, p. 130.
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In Papczyński’s belief, man’s inner movement prompting 
him to follow Christ has its source primarily in the actions 
of Christ and the Holy Spirit. The Paraclete awakens the first 
“desire of the heart” to follow Christ and to become like Him.70 
Now, the following continues, not only according to the words 
of Christ, but also according to His deeds, especially His heroic 
attitude of love for the Father and man, expressed in many ways, 
most clearly in the events of His Passion. This desire, based on 
some previously-obtained knowledge of Christ’s mystery is at 
the onset of one’s following Christ and stays with the person 
during one’s entire life (Papczyński claims that the first disciples 
first “learned who He was” and then “followed Him”). It begins 
with an encounter with Christ and the inspiration of the Spirit 
and continues to be enlivened by the same Spirit. In addition, 
the Marian Founder believes that the very fact of adopting the 
sequela Christi is an infallible sign of living according to the Holy 
Spirit and embarking on the path of becoming like Christ. He 
asserts: “Consider that if the desire to imitate the life of Christ, 
and especially his most holy Passion, is instilled in your heart, 
you have certainly obtained in the most holy sacrament of the 
Eucharist the true Spirit of the Lord. For this is an infallible sign 
of a heart inflamed by the divine Spirit, when it wants not only 
to continuously contemplate the way of life and the deeds of the 
Lord, but also to try to imitate them to the best of its ability.”71 

The human desiderium cordis that has its roots in the work 
of the Holy Spirit and men’s collaboration is filled with the faith 
and love of a disciple who embarks on the path of responding to 
the supernatural gift. Papczyński sees this sequela Christi logic 
in the description of the vocation of St. Andrew the Apostle 
and, discussing the corresponding excerpt from the Gospel (Mt 
70 The idea of imitating Christ in order to become like Him is present not only in 
Papczyński’s writings on the religious life. It is also worth noting that Papczyński 
gives attention to this matter in his ascetic treaty, Templum Dei Mysticum whose 
goal it is to show the universal call to holiness. Basing on the authority of St. 
Bernard, he writes there: “Do everything like the Son of God that you may be 
worthy of Him who deigned to call you son,” The Mystical Temple of God, in: 
Selected Writings, p. 671.
71 IC, Sunday within the Octave of the Ascension, AHC, pt. 1; also cf. IC, Second 
Sunday of Advent, BHC, pt. 3. 
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4:18-20), he remarks: “But indeed, when that uncreated Sun 
would turn the light of his grace upon someone; soon, having 
dispersed the darkness, it gives form to the formless matter 
and instills it with two principles: faith and love, from which all 
virtues spring. Let today’s Apostle be an example: as soon as the 
Incarnate God looked at him attentively, he immediately fol-
lowed him, having left everything (cf. Mt 4:20). He believed and, 
at the same time, fell in love.”72 Papczyński uses the historical 
fact of the Apostle’s calling described in the Gospel to emphasize 
the same logic of God’s actions after Christ’s resurrection. The 
same living and acting Christ calls in the very same manner 
various people throughout time to follow in His footsteps. And 
the response of the person who is called ought to be the same 
as was the response of the Apostles. In this logic of Christ’s 
actions, Papczyński assigns a special role not only to the Holy 
Spirit, but to the Eucharist, as well. The same true and living 
Christ is present in the Eucharist and – by imparting Himself 
to men – He enables their genuine encounter with Him. Thanks 
to this, the once-awakened “desire of the heart” becomes as if 
re-ignited, thanks to which the original intention and the ideal of 
a life dedicated to Christ undergoes purification.73 

An emphasis, which is strong at times, on the moral 
dimension of following Christ is meant to mobilize the religious 
internally to embark on the path of personal conversion. This 

72 IC, Feast of St. Andrew, Apostle, BHC, pt.1. Papczyński similarly interprets the 
vocation of St. John the Apostle, emphasizing in the relationship between the 
disciple and his Master the guiding love that leads to his following Christ and the 
primacy of “spiritual love.” Cf. Feast of St. John the Evangelist, BHC, pts. 1-3.
73 See IC, Sexagesima Sunday, BHC, pt. 3; Second Sunday of Lent, AHC, pts. 2-3, 
Sunday within the Octave of the Ascension, AHC, pt. 3. To illustrate, let us recall 
the episode that speaks about this kind of passage from a historical description of 
Christ’s relationship with His disciples to the present, made possible thanks to the 
Eucharist. This is a meditation on the transfiguration on Mount Tabor (Mt 17:2): 
“Consider that Christ’s disciples believed that they associated only with a man and 
not also with God; and for that reason, Christ was transfigured before them, so that 
they would recognize that he is both man and God; and so that having recognized 
it, they would profess it; and having professed it, they would preach it. Thus, when 
the same Christ sometimes gives you in Holy Communion signs of his divinity, that 
is, spiritual delights; he does it so that you may suffer more willingly for him, and 
having suffered, you may profess him; since nobody professes Christ better than he 
who follows him through adversities.” IC, Feast of the Transfiguration, BHC, pt. 1.
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dimension also has a dynamic character reminiscent of a path, a 
passage from the basics marked by sin, flaw or imperfection to 
grace, virtue, and the adoption of Christ’s attitudes. An ascetic 
effort is always necessary. Papczyński offers frequent reminders 
to “consider the words of the Lord” that indicate the hallmarks 
of Christ’s follower (sequax). From this, he sometimes draws 
conclusions in his own way “…you can easily deduce whether 
you are following Christ, whether you ever carried his cross, and 
whether you have been denying yourself out of love of him. For 
leaving behind in the world all your resources, wealth, honors, 
neighbors, and friends is of little importance in striving for the 
height of perfection and sanctity, unless you also forsake in the 
Order, yourself and your will. Christ did not save the world just 
because, leaving heaven he descended to earth and assumed 
human shape, but because he suffered while doing the will of 
the Father.”74 Therefore, only the authenticity of a conversion, 
undertaken not as a one-time effort but a continuous process 
of becoming like Christ, “the Holy of Holies,” can verify if the 
sequela Christi was true. A religious vocation thus takes on 
more than just the dimension of personal relationships – the 
first and most important of which is the relationship to Christ. 
It also results in a sort of realignment of the spiritual life in 
which sin – and all sin-related matters – is recognized as a non-
Christ reality, lacking His presence, His grace and power. The 
radical rejection of sin is irrevocable and the primary condition 
for following Christ. On the other hand, the contrast – extreme 
at times – between what is worldly or secular and what is evan-
gelical and religious is meant to lead to the discovery of what 
is supernatural, Divine, of Christ. One of his meditations in 
Inspectio cordis says: “Neither shall you find Him in idle chats, 
in curious reading, in the world, on the streets, in thoughts 
foreign to your manner of life, or in the conversation of worldly 
people.”75 Further in the book, he concludes: “Consider that for 
those who are to follow Christ, the greatest impediments are 

74 IC, Meditation III, pt. 3.
75 IC, Sunday within the Octave of Epiphany, BHC, pt. 2; also see Fourth Sunday 
after Pentecost, BHC, pt. 2; cf. C.J. Krzyżanowski, Stanislaus a Jesu Maria..., p. 170. 
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wealth, friends, and whatever is loved besides God. Hence, he 
said to the young man striving after perfection and wishing to 
attain eternal life: “Sell all, and follow me” (cf. Mt 19:21). Hence, 
it is clear that nobody can truly follow Christ, unless he is free, 
poor, and naked.”76 As the outcome of such beliefs, Papczyński 
comes to a conclusion that the lack of “contempt for the world” 
and everything that is “loved besides God” would rather lead to 
assimilating to the world and everything that is loved besides 
God than to becoming like Christ.

For Saint Stanislaus Papczyński, Christ is the supreme 
model of all of the evangelical virtues and relationships, both 
with the Father and with creatures. The entire earthly life 
of Jesus Christ – from the moment of the incarnation to the 
cross and resurrection – was a life lived for the Father. This 
unique relationship with the Father found its expression in His 
love-motivated fulfillment of the Father’s will. And there, also 
– as Papczyński teaches – we find the model for the disciple 
Christ to have the proper attitude toward the Father. Just as 
Christ fulfilled the will of the Father, so also His disciple must 
learn this basic attitude of obedience, if he wishes to become 
like Christ. Papczyński places prayer within the scope of the 
imitation of Christ’s attitude toward the Father. And here again, 
Christ is a peerless model that not only brings God’s reality 
closer, but He also teaches the manner of praying, especially 
the one marked by sacrificial love for the Father and men. The 
Marian Founder sees the highest ideal in Christ’s intercessory, 
priestly prayer; for this reason, he states in Inspectio cordis the 
need to imitate the Highest Priest exactly in praying. Particu-
larly dear to Papczyński are all the difficult moments of Christ’s 
praying: during the temptation in the desert, in the Garden, 
on the cross.77 After all, the relation to the Father also includes 
such a manner of imitating Christ which offers to the Father the 
entirety of the spiritual life, any and all sufferings and actions in 
unity with Christ. As the Marian Founder claims, consecrated 

76 IC, Feast of St. Lawrence, Deacon and Martyr, AHC, pt. 3.
77 IC, see Feast of the Epiphany of the Lord, BHC, pt. 2; Feast of St. Bartholomew, 
Apostle, BHC, pt. 2.; cf. also T. Rogalewski, Teologiczne podstawy życia…, p. 63.
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persons fulfill the sense of their vocation only if – having 
“become similar to Christ” – they would die to everything that 
is not of God in order to live for God alone, just like Christ did.78

Among the exemplary references to Christ proposed to 
be followed, Papczyński also includes His relationship to man. 
He considers it in the aspect of the original reference to God. 
As its foundation, Saint Stanislaus recalls Christ’s love for men, 
revealed especially in the Passion of the Lord. The model of 
that love, which also includes love of enemies, has been fully 
fulfilled in Him up to the point of dying on the cross, because 
Christ is “the Author of salvation of us all.” His never-ending love 
transcends all boundaries of time and space and “He is ready, if 
need be, to pour forth his blood again for even just one soul.”79 
Therefore, imitating Christ means cooperating in the work of 
salvation of every man. Just like the Master, His disciple ought to 
awaken in himself a thirst for the salvation of men. Concern for 
others necessitates the fulfillment of all of the other instructions 
of Christ in regard to one’s neighbor, and especially loving one’s 
enemies and treating people in a proper manner, i.e. with the 
fullness of understanding and kindness. Papczyński endeavored 
to provide additional motivation for imitating Christ by calling 
to mind not only the example of Christ Himself, but also the fact 
that each and every reader of his works has been endowed with 
the gift of redemption merited by our Savior. For this reason, 
Saint Stanislaus’ encouragement to adopt an attitude similar to 
Christ’s is emphatically clear and obligatory: “Your Savior, the 
best Shepherd, gave his life and expired for you. Moreover, (he 
did it) especially for this reason, that you too, redeemed, would 
not refuse to sacrifice your life for him and for your neighbor. For 
he expects this from you when he says: “‘Look and make them 
according to the pattern that was shown you on the mountain’ 
(Ex 25:40). Which mountain? On Golgotha. What was shown? 
Christ, the Son of God, crucified for you and for all mankind. 
Look at him! It is fitting and necessary that you imitate him, 

78 IC, see Feast of St. Lawrence, Deacon and Martyr, BHC, pt.s 1-3; Meditations III 
and IV, and others; also cf. A. Pakuła, Naśladowanie Chrystusa…, p. 134.
79 IC, Fourth Sunday of Lent, AHC, pt. 3.



The Trinitarian Context of Spirituality 143

not sparing yourself for the salvation of your neighbor, treating 
everyone kindly, praying for your enemies, exposing yourself to 
the divine justice for sinners, taking refuge with God in afflic-
tions, and persevering in good works. This pattern and model 
was shown to you on the mountain. If you refuse to imitate it, 
then desist from your intention of consuming Christ. For he 
who hides himself to avoid working with Christ and for Christ, 
is unworthy to be nourished by Christ.”80 Papczyński emphasizes 
that cooperation in the work of salvation is one of the basics 
reasons for calling the Apostles as well as a sign of their truly 
becoming like the Master. This applies primarily – aside from 
actively proclaiming the Gospels – to establishing Christ’s salv-
ific presence through the example of one’s own life consistent 
with “Christ’s standards.” In his Inspectio cordis, the Marian 
Founder teaches that “witness to Christ is given by those who are 
crucified with him; that is, those who suffer together with him 
because of their love for him and who, through such co-suffering, 
reveal his image by enduring all the adversities, temptations, 
torments, harsh words, and cruel beatings.”81

According to St. Stanislaus’s teaching, the sequela Christi 
leads the disciple to recreate His Master’s life in his own attitude. 
Out of concern for not omitting anything from Christ’s teaching 
and actions, His disciple formulates a principle of the necessity 
to follow Christ “in action and in suffering,”82 so that they would 
not only act according to this highest Ideal, but would also bear 
suffering in His manner. This conformity to Christ in His Pas-
sion in a general sense, also contains other mysteries, especially 
His death, resurrection, and the entrance into “the house of the 
Father.” The dimension of conformity, which in its first sense 

80 IC, Feast of the Transfer of the Body of St. Stanislaus, Bishop and Martyr, BHC, 
pt. 3.
81 IC, Sunday within the Octave of the Ascension, AHC, pt. 2 and see also pt. 3.
82 Since the essence of this principle is more clearly presented in Latin, it is worth 
quoting here in the original language: “Perpende, velle Dominum, ut illum omnes 
Religiosi, qui se vere Dei ministerio applicuerunt, sequantur, agendo scillicet atque 
patiendo.” Crit. Ed. IC, p. 307. This excerpt was thus translated in English: “Consider 
that the Lord wants all the religious who have devoted themselves truly to the 
service of God to follow him in their actions and also in their suffering,” Feast of St. 
Lawrence, Deacon and Martyr, AHC, pt. 1.
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signifies the need to die to sin and to all that is “is loved besides 
God,” Papczyński places within the biblical category of self-de-
nial and the acceptance of one’s cross (cf. Mt 16:24). Principally, 
the properly understood imitation of Christ leads to meeting 
and accepting one’s cross. Seeing that the whole Christ – being 
free from sin – lived only for the Father, then all those who 
follow strive after Him become like Him, and free themselves 
from sin to fulfill the Father’s will, while living for the Father. 
In the process of adjustment, fundamental importance belongs 
to the sacrament of baptism through which the “reborn” person 
becomes inseparably united with Christ.83 On the other hand, 
religious consecration acquires a particular meaning through 
which man – uniting himself with Christ as if in a more con-
scious way and for a new reason – strives to become more like 
Christ in all aspects of his life. Papczyński believed the internal 
justification for [making] religious vows consisted in “following 
the Crucified Christ” (sequere crucifixum) since only those who 
“have lovingly embraced His Cross” become in His likeness and 
“will take their place at the right side of the Crucified” in His 
kingdom.84 Although Papczyński did not aim at creating a defi-
nition for the religious life, a few of his terms that could possibly 
play that role are related to the idea of the sequela Christi. He 
states in Inspectio cordis that the religious are faithful Christians 
“who, having embraced the evangelical counsels and made a 
profession upon an apostolic rule, strive to imitate the life of 
Christ the Lord exactly.”85

Although it is only in eternal life that Christ’s followers 
would fully transform into His likeness, yet certain signs of it can 
be seen already now on earth. These signs are also indication of 
a true following of Christ. Discussing the conversion of St. Paul, 
Papczyński indicates that an advancing process of changing 
(vertere) “from a carnal into a spiritual man” involves a transition 
from living by “your senses,” “your desires,” and “your own will” 
83 IC, Feast of St. Lawrence, Deacon and Martyr, AHC, pt. 3.
84 IC, First Sunday of Advent, AHC, pt. 2; 95-98, 132.
85 IC, Feast of the Annunciation of the BVM, AHC, pt. 3. By saying “the apostolic 
rule,” Papczyński most probably meant the rule approved by the Apostolic See; cf. 
A. Pakuła, Naśladowanie Chrystusa…, pp. 132-133.
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towards heeding God; striving to please Him; constantly dis-
cerning His will, practicing the virtues in the manner of Christ 
and becoming “transformed in the newness of your mind” (Rom 
12:2), and ultimately gazing at “what is above, not [at] what is on 
earth (cf. Col 3:2).”86 

The Christocentrism present in 17th century Polish spiritu-
ality took on forms known in Europe, but to some degree, it also 
had specifics proper to the Republic of Poland, as – for exam-
ple – adoring Christ’s humanity was linked to the Most Sacred 
Heart of Jesus devotion. The representative of this current in 
theological work and an influence on the character of Polish 
spirituality of the time was Kasper Drużbicki, SJ.87 However, 
in Saint Stanislaus Papczyński’s religious writings, this impact 
was not seen, although he knew and highly valued Fr. Drużbicki. 
We can only assume that the Christology of the time made its 
imprint on the Marian Founder’s views. Certainly, while shaping 
the spirituality of the Congregation that he founded, Papczyński 
also included his personal experience of faith into the related 
theological reflection. The special trait of this concept is its 
Christocentrism focused on reflecting Christ in one’s life. This 
fact should be noted as significant in the context of the previous 
nearly universal belief of biographers and authors dealing with 
Papczyński’s spirituality, who were dominated by the idea of the 
remarkably Marian nature of his views.

3. The Holy Spirit as the Author of the Religious Life
Although at the center of the spirituality of the religious life 
defined by St. Stanislaus Papczyński and the documents of 
the early tradition of the Congregation of Marian Fathers are 
Jesus’ teaching and example of life, the Holy Spirit also holds 
an important place there. The key moments describing both the 
Marian Founder’s personal experience of faith and his teaching 

86 IC, see Feast of the Conversion of St. Paul, BHC, pt. 3; also Feast of St. John the 
Evangelist, AHC, pt. 2.
87 See J. Misiurek, Il cuore di Gesù e la santissima Trinità alla luce del pensiero 
di Gaspare Drużbicki S.I . (1590-1662), in: Congresso Internazionale Semiotica del 
Testo Mistico, L’Aquila-Forte Spagnolo – 24/30 Giugno 1991, L’Aquila 1995, pp. 
407-410.
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on the religious life indicate the Holy Spirit as the source of all 
gifts and charisms. Although certain similarities may be also 
found in other writings of the period, yet – due to their nature 
– they are devoid of personal witness and devote much less 
attention to the discussed issue. 

Saint Stanislaus evokes the person of the Holy Spirit most 
when he speaks about the origin of the Congregation of Marian 
Fathers. Describing in his Fundatio Domus Recollectionis the 
beginnings of the new religious community, he emphasizes 
that the idea was not his, but that it came from the Holy Spirit. 
Explaining the reasons for refusing a few proposals of lucrative 
benefices, he stated that “the divine vision imprinted” in his soul 
“in respect to the founding of the Congregation of the Immacu-
late Conception of the B. V. M.” demanded the fulfillment of this 
goal and therefore, his finding solutions to bring it about. He 
adds in the same document as if an interpretation of his previous 
statement that “for nearly two years […] I was searching for the 
ways to begin the Society of Immaculate Conception already 
formed in my mind by the Divine Spirit (formata in animo meo 
a Divino Spiritu Societas Immaculatae Conceptionis).88 Pap-
czyński was firmly convinced that the Holy Spirit entrusted him 
with a special mission, the goal of which was to raise a religious 
community into existence dedicated to spreading devotion to 
the Immaculate Conception. He first expressed this conviction 
on December 11, 1670, as he accepted the indult of departure 
from the Piarist Fathers and made his act of oblation, in which 
he declared his intention to found a new community. At that 
time, he did not mention any “Divine vision” or special act of the 
Holy Spirit in his soul. They appeared some years later, around 
1675.89 Importantly, while referring to his personal experience 
of faith which can be called mystical, he did not focus on the 
form of the religious institute to be founded – as he believed 
– after the Divine decree. He dedicated far greater attention, 
at least during the first years of his founding activity, to the 

88 FDR, p. 65. Cf. W. Makoś, O. Stanisław od Jezusa Maryi..., pp. 278, 288-294.
89 This date is given by C. Krzyżanowski, MIC, as the probable time of Papczyński’s 
writing the document entitled Fundatio Domus Recollectionis. Cf. Positio, p. 350.
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charismatic dimension of the future Marians’ religious life, as if 
placing the institutional forms on the back burner. In addition 
to other realistic difficulties which the Founder speaks about, 
this was possibly one of the important reasons that it took so 
long for the religious life proper to the community to crystallize, 
transitioning from the hermitical state through a mixed form 
that allowed pastoral work, to becoming an Order of Clerics 
Regular, historically the last one in the Church. Also, there is 
no doubt that from the beginning of his founding activity, Saint 
Stanislaus Papczyński had exactly this form of the religious life 
in mind which our Congregation reached nearly 30 years after 
its founding.90 In Stanislaus’s experience of faith, one notices a 
conviction that the Holy Spirit constantly acts within the com-
munity that he founded. It is true not only for the moment of the 
Congregation’s emergence, but also for its future. And just as he 
himself was accompanied and guided by the Holy Spirit, so also 
his spiritual sons would be. It seems that this conviction was so 
firmly implanted in the Founder’s mind that he wanted to prove 
that only the Order members themselves could impede the Holy 
Spirit’s action in them. For this reason, in the Norma vitae, he 
insisted that the Marians invoke the Holy Spirit in all important 
moments, especially those that impact the community’s shape 
and quality of spiritual life. This particularly concerns elections 
to offices responsible for the Congregation: the Superior Gen-
eral, the Provincials, the Assistants, etc.91 The Founder’s views 
were further developed by the Statuta, which added to the list 
other events of the religious life requiring the special assistance 
of the Holy Spirit, such as: the discernment of a vocation by the 
novices, the completion of the annual retreat by “seminarians 
after professing their vows in order to preserve the Spirit and 
to become more firmly rooted in the Spirit and the observance 

90 Cf. A. Pakuła, Un’esistenza offerta a Dio e alla Vergine Madre, in L’Osservatore 
Romano, 211(2007), p. 10.
91 NV, IX 1. In addition to the cited fragment from Norma vitae, Papczyński expressed 
the same spiritual view on the events of the religious life in his, Apologia pro egressu 
e Scholi Piis, where he stated, among other things: “I had professed a public oath, 
in addition to the customary vow, that I would not accept any office of a Superior, 
unless I were elected by the Holy Spirit in secret voting.” in: Selected Writings, p. 879.
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of the religious rule.92 Therefore, a religious community is 
a work intended and brought to existence and service in the 
Church by the Holy Spirit, although it is being accomplished 
by the founder and approved by the Church. Deeply convinced 
of this, Fr. Papczyński did his best to also obtain the ecclesial 
approbation from the Pope as the highest authority on earth 
that represented Christ Himself. It is because – as Papczyński 
emphasizes – Christ rules the Church, “which he forms and 
governs by his Holy Spirit.”93 

Being very concerned to document the charismatic origin 
of the community that he founded – based on the work of the 
Holy Spirit –Papczyński did not pay much attention to the theo-
logical questions related to the Third Person of the Holy Trin-
ity. In his writings on the religious life, he related many issues 
regarding the spirituality of the religious life to the person of the 
Holy Spirit. However, he did not treat issues regarding pneuma-
tology in a systematic manner,94 probably assuming a general 
knowledge about the Holy Trinity. Similarly, in his Regula decem 
beneplacitorum, aside from the formula of religious profession, 
he refers to the Holy Spirit only once. However, that was a key 
moment which is to prove indirectly the supernatural origin 
of this Rule as coming from the Holy Spirit. Papczyński states: 
“even though the Blessed Virgin Mary was fully endowed with 
all graces and virtues, yet the Holy Spirit willed and caused that 
only 10 among them were mentioned by the Evangelists.”95 The 
logic of this argument is as follows: It is the same Holy Spirit, 
who inspired the Evangelists to describe Mary’s life and Blessed 
Gibert-Nicholas together with St. Joan de Valois to write the rule, 
which prompts consecrated persons to imitate the evangelical 
virtues of the Most Blessed Virgin. The religious life, described 
in the Regula decem beneplacitorum, has both an evangelical 
and a charismatic origin, which is the Holy Spirit. Thanks to His 

92 Statuta, I 8.
93 NV II 2.
94 In his, Templum Dei Mysticum, he gives somewhat greater attention to these 
issues, discussing especially the gifts of the Holy Spirit, TDM, pp. Chapter X.
95 Cf. Rule, p. 45.
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action –and also by practicing the 10 therein presented virtues – 
a religious may please God.96

In his Inspectio cordis Fr. Papczyński dedicated much more 
attention to the role of the Holy Spirit in the spirituality of the 
religious, presenting the Third Person of the Trinity as the giver 
of gifts and charisms, including the grace of an individual reli-
gious vocation. In a meditation on gifts received by the religious, 
Papczyński speaks about “a double vocation” granted to the 
person who dedicates his life through religious vows to God and 
the Church or “to the Catholic faith and to the religious life.” And 
yet, both the gift of faith and the religious vocation were granted 
“by the grace of the Holy Spirit.”97 We find the same substan-
tiation for the charismatic origin of a religious vocation in the 
Inspectio cordis meditation on the path of faith of Abraham who 
“at the sound of the divine voice, […] went from his ancestral 
land and left all his kindred and friends [cf. Gen 12:1-5; 22:1-12].” 
Reference to this biblical description of the events from the Old 
Testament allowed Fr. Papczyński to state that a religious voca-
tion contains a similar experience of faith that includes the act 
of leaving behind your “ancestral land,” in order to “consecrate, 
dedicate, and sacrifice your only son Isaac, which is your will, 
to the one, all-good, and all-powerful God.” All of which was 
possible only if the religious vocation was shown “by the finger 
of the Holy Spirit.”98 

Pictorial representations of the charismatic origin of the 
religious life basically arrive at the thesis of the supernatural 
origin of the religious life. There are two aspects – man’s indi-
vidual discovery of the grace of a vocation and the institutional 
(or, to a degree, the ecclesial one) which found its expression 
in Papczyński’s statements about his special founding mission 
entrusted by the Holy Spirit. To the Marian Founder, this 
substantiation of the origin of the religious life has yet another 
basis. He believes that the source of the religious life is found in 

96 Cf. H.M. Guindon, Théologie mariale du bienheureux Gabriel-Maria, w: Jeanne 
de France...,pp. 65-72.
97 IC, Meditation I, pt. 3.
98 IC, Sunday within the Octave of Epiphany, AHC, pt. 2.
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the Gospels and that the religious are direct successors to the 
Apostles,99 who have closely united their lives with Christ and 
have accepted His lifestyle, by following after Him. This concept 
communicates a Christological perspective to the spirituality of 
the religious life, which, in turn, links it to the person of the Holy 
Spirit. Seeing that Jesus’ life and work were both marked by the 
Holy Spirit, Saint Stanislaus reveals some Gospel passages which 
contain pneumatological elements and applies them to the life of 
a religious – the pupil and follower of the Master from Nazareth.

Papczyński was firmly convinced that the same Holy Spirit 
that guided Jesus and directed the life and conduct of the Apostles 
would want to work in the same manner in the life of a religious. 
For this reason, he introduces into his works on the spirituality 
of the religious an array of references to various places in the 
Gospel linked to Christ and the Holy Spirit and applies them to 
the spiritual life. Saint Stanislaus Papczyński remarks that the 
Holy Spirit “has been always united to Our Savior.” He then adds 
that the Holy Spirit fulfills the functions that have always been 
attributed to Him alone, because “it is proper to the Holy Spirit 
to enlighten, to excite, to direct.” For this reason, “even Christ the 
Lord did not guide himself, but had the Spirit by whom he was 
led and by whom he fulfilled the will of his eternal Father most 
exactly.”100 Papczyński discerns the attitude of docility and the 
guidance of the Holy Spirit in Christ’s entire life, including the 
moment of the incarnation, when “the most holy Virgin Mary 
is with child, the Son of God, through the Holy Spirit.” Conse-
quently, when describing certain actions of Jesus, he states that 
“the Lord was prompted, or rather stirred up or driven by the 
Divine Spirit” to perform salvific actions.101 The Marian Founder 
perceives a similar character of the Spirit’s actions in the spiri-
tual life of a religious who follows on the path of imitating Christ. 
Discussing the benefits of the Holy Spirit, he states that “His 
office is to bring us to embrace the true faith, to recognize the 

99 IC, Fifth Sunday after Easter, AHC, pt. 3.
100 IC, Second Day of Easter, AHC, pt. 3; Monday after Pentecost, AHC, pt. 3;
101 IC, Feast of St. Joseph, Spouse of the BVM, BHC, pt. 2; First Sunday of Lent, 
BHC, pt. 1.
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truth, to give us the knowledge of and aversion to our sins, to 
urge us to improve our life, to illumine our hearts with a special 
light, to turn the lodging of a demon into the dwelling of God, to 
infuse holy inspirations, to help us make and carry out good res-
olutions, and also to accomplish in man’s soul many other works 
proper to him until he brings the soul to a perfect enjoyment of 
the Most Holy Trinity.”102 The goal of such actions of the Spirit 
is to “conform” the religious to Christ. The genuineness of this 
action and its true initiation in the Holy Spirit are authenticated 
by man’s desire not only to “contemplate the way of life and the 
deeds of the Lord, but also to try to imitate them to the best of his 
ability.” Papczyński finds the example of such an attitude in the 
attitudes of the Apostles who, becoming like Christ and “stirred 
up by this heavenly Spirit, immediately began fearlessly preach-
ing the glory of Jesus, and scourged for this preaching “went from 
the presence of the council, rejoicing that they were accounted 
worthy to suffer reproach for the name of Jesus.” (Acts 5:41), to 
receive lashes for their witness to the truth.”103 Papczyński also 
finds similarities as to the Spirit’s actions and man’s response in 
the lives of biblical saints, especially of the Most Blessed Virgin 
Mary. However, he is very cautious with examples of the Holy 
Spirit’s working in the life of all other saints known throughout 
the history of the Church, although he mentions many of them 
in his Inspectio cordis because of the feasts and the solemnities 
of the liturgical year. 

Although in his writings on the religious life, he constantly 
brings up the need for asceticism and even dedicates a whole 
chapter to it in his Norma vitae104; he eventually sees man’s inner 
change as a result of the work of the Holy Spirit. The Founder’s 
teachings show his great concern for having these two elements 
skillfully merged, but without redefinition of man’s necessary 
efforts. In the dynamics of the spiritual life, the grace of the 
Spirit’s presence and work is principal; nonetheless, it needs to 
be supplemented with a human response and cooperation: “so 

102 IC, Trinity Sunday, AHC, pt. 2.
103 IC, Sunday within the Octave of the Ascension, AHC, pt, 1.
104 Cf. NV IV 1-6.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 152

that you would be considered as not only having received the 
Holy Spirit internally, but that you would also show it externally; 
henceforth avoiding all kinds of imperfections and making the 
greatest efforts in the zealous exercise of all of the virtues. The 
Holy Spirit changes the dispositions of sinful people into love 
towards himself, as he did with the Apostles. While they were 
without him, tongues like fire appeared to them; when he was 
within them, their hearts were set on fire.”105

The internal working of the Holy Spirit is – to Papczyński 
– the only explanation for the change in the Apostles that he 
perceives. To emphasize the Paraclete’s role and to indicate 
the need for His presence on our path to becoming fully like 
Christ, Papczyński recalls in his Inspectio cordis the Apostles’ 
behavior from before and after the descent of the Holy Spirit. 
He states, “for with the coming of the Holy Spirit, they obtained 
a knowledge of tongues, an understanding of the Scriptures, an 
unparalleled magnanimity, and an unconquerable fortitude, to 
such an extent, that instead of taking flight out of fear and pusil-
lanimity as they did shortly before during the passion of their 
Master, now, filled with the gifts of the Holy Spirit, they started 
to openly spread His Gospel, proclaim His Resurrection, convert 
the Gentiles to the true faith, and continually endure in his name 
many persecutions, innumerable calamities, enormous crosses, 
and torments, and they suffered terrible deaths with a great, 
joyful, and brave spirit.”106 Biblical events and the descriptions of 
the Apostles’ spiritual transformation are intended to underline 
the Holy Spirit’s analogous action in the religious. The Marian 
Founder demonstrates that the Risen Lord gives the Spirit to His 
disciples of all times so that they may “live and die according 
to the Holy Spirit.” The bestowing of the Spirit is primal, since 
it enables our embarking on the spiritual path and warrants 
our spiritual transformation, which demands, however, proper 
actions. Papczyński remarks that “it is a great happiness to pos-
sess the Holy Spirit; greater still, to act according to the Holy 
Spirit; and the greatest, to finish one’s own days in the Holy 
105 IC, Sunday of Pentecost, AHC, pt. 3.
106 IC, Fourth Sunday after Easter, AHC, pt. 3.



The Trinitarian Context of Spirituality 153

Spirit.”107 So it is in this sense, that the Spirit becomes a pledge of 
the eternal happiness of the redeemed, as it were, because He – 
being “a gift from the heavens” – also leads us there.

By referring to biblical passages, Papczyński wishes to 
demonstrate that the Holy Spirit is a gift from Christ bestowed 
on the Church community after His resurrection. Discussing the 
biblical description of the Risen Lord’s meeting the Apostles (Jn 
20:19-23), and the words: “Receive the Holy Spirit,” Papczyński 
emphasizes the continuity of the glorified Christ’s working in the 
Church and the constant imparting to the faithful of the same 
gifts of the Risen Lord, among which the Holy Spirit is the first 
and most important one.108 Therefore, as Saint Stanislaus con-
cludes, just like Christ “For if he gave his Spirit to the disciples 
by breathing on them, he will certainly not deprive you of the 
same Spirit.”109 Frequently referring to the Holy Spirit as “a gift,” 
Papczyński makes sure to present Him as the God that works 
in the hearts of the faithful. For this reason, he sometimes calls 
Him “the Teacher of Truth,” “spirit of science” and the “heavenly 
light.”110 Recalling Christ’s promise to send the Holy Spirit (Jn 
15:26), who – as “the Spirit of Truth” – shall “teach everything” 
to the Lord’s disciples, the Marian Founder claims that He [the 
Spirit] shall be our “Teacher, Protector, Helper and Consoler.”111 
In the Marian Founder’s opinion, the Holy Spirit is the Person 
concerned with bringing man to actively receive the gift of the 
offered grace of salvation and to fulfill his life’s mission inscribed 
in that gift, as well as to make him Christ-like and, ultimately, to 
lead him to the “house of the Father.” Actions of the Holy Spirit 
pursue the goal of the continuous enlightenment of men and to 

107 IC, Feast of St. Joseph, Spouse of the BVM, BHC, pt. 2.
108 One of Papczyński’s prayerful meditations becomes very significant in this 
context: “O highest grace! O gift than which nothing greater can be attained! What 
more wonderful benefits, favors, and charisms besides the Holy Spirit could the 
Lord impart to his disciples? He who possesses him seems to have everything! He 
who is directed by him cannot err, and a safe and straight road leads him toward the 
heavenly Fatherland!” IC, Sunday “In Albis,” AHC, pt. 2.
109 IC, p. Feast of St. Thomas, Apostle, AHC, pt. 3.
110 IC, Meditation IX, pt. 1.
111 IC, Sunday within the Octave of the Ascension, AHC, pt. 3.
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lead them to discerning and accepting the salvific truth,112 and 
eventually embarking on the path of imitating “the life of Christ, 
and especially his most holy Passion.”113 In God’s salvific plan, the 
Holy Spirit is to be a lasting gift imparted to men and – thanks to 
this – the foundation of true faith, hope, and love.

Papczyński tells us that in the person’s fulfilling of a reli-
gious vocation, it may happen that he would possess and live 
by the Holy Spirit, but that others would either not realize it or 
prove incapable of the proper discernment and evaluation of the 
fact. In his opinion, this is what happened in the life of St. John 
the Baptist who was led by the Holy Spirit, although other people 
“thought that he did all the things which they saw from the 
outside by his own human powers and not by the power of the 
Holy Spirit. They did not know that the Holy Spirit was dwelling 
in the saint’s heart, instructing and directing him.”114 Therefore, 
there is a need for criteria of the presence and working of the 
Holy Spirit, because they can help a religious not only praise 
God properly, but above all to knowingly cooperate with Him 
in the work of salvation. In presenting criteria, Papczyński uses 
in part relevant biblical passages; but he also establishes some 
criteria on the basis of his own spiritual life, especially in regard 
to the concept of the spirituality of the religious life and some 
of its essential elements such as supernatural love, the imitation 
of Christ, truth, and the practice of the theological and moral 
virtues, especially the virtue of obedience. 

112 In this context, it is worthy is the meditation about the Spirit of Truth (Jn 15:26) 
from Inspectio cordis: “If you want to recognize whether someone has, or whether 
you have, the Spirit of the Lord, consider whether he is a lover of truth and also 
whether you attend to the truth. For concealing the truth is characteristic of a dia-
bolical mind, and not admitting the truth is proper to the evil one. He who neither 
tells the truth to others nor allows it to be said to them is not of God; nor is the one 
who neither hears the words of God, which are the truth, nor proclaims them to 
another. On the other hand, if you welcome as precious the rebukes made to you, 
you have the Spirit of God. If you acknowledge the faults of your past life, and your 
present defects, if you atone for them and correct them, you have the Spirit of God. 
If you also bring others to recognize their evil deeds, repent for them, feel disgust 
for them, and correct and atone for them, you have the Spirit of God. Every desire 
for virtue, and every disapproval of vice is proper to the Spirit of God, because these 
are the best things. In truth, every good gift comes from the Father of lights (cf. Jas 
1:17), IC, Sunday within the Octave of the Ascension, BHC, pt. 3.
113 IC, Sunday within the Octave of the Ascension, AHC, pt. 1.
114 IC, Third Sunday of Advent, AHC, pt. 2.



The Trinitarian Context of Spirituality 155

The Marian Founder used biblical references from the Acts 
of the Apostles (2:2) – along with his own commentary about the 
signs that accompanied the descent of the Holy Spirit – as well as 
from the Letter to the Galatians (5:2). Reflecting on the biblical 
description of the Holy Spirit’s descent upon the Apostles (“And 
suddenly from heaven there came a sound like the rush of a vio-
lent wind, and it filled the entire house”) Papczyński remarks that 
this was undoubtedly “the coming of the Holy Spirit,” for there 
were substantiating circumstances: “1) because of the sadness of 
the heart that preceded it, according to the words of the Lord: 
“Sorrow will fill your heart” (cf. Jn 16:6); 2) because an enormous 
sound was heard upon its arrival; 3) and because it was coming 
from nowhere else but Heaven.” Continuing the reflection, he 
accentuates: “And this is the way to recognize the Spirit of God: 
Namely, if a trial precedes him. For this is a peculiar sign of the 
divine grace to be poured into man’s soul, according to someone’s 
saying: ‘We almost never have God nearer to us, than when we 
find ourselves in a difficult situation.’ 115 And Nahum says: “The 
Lord’s ways are in a tempest, in a whirlwind” (cf. Nah 1:3). The 
Holy Spirit comes to a man with a loud clamor and sound, when 
the soul is disturbed, frightened, and worn out. Finally, he comes 
from Heaven, sent by Christ the Lord from that immortal ark of 
the triumphant heavenly Sovereign. The inspirations proceeding 
from the infernal marsh (namely, the whisperings of the evil 
spirits) seductively approach the soul and gently caress it; but on 
their departure, they leave a thousand vexations of conscience, a 
thousand stings, and a thousand severe pains. On the contrary, 
it is clear that the Spirit of the Lord (preceded by anguish) 
comes in a whirlwind and with noise. However, signs of joy, a 
thousand consolations, a thousand fruits and a thousand goods 
immediately follow him.”116 Calling on the authority of St. Paul, 
the Marian Founder point outs not only extraordinary spiritual 
experiences, such as those described by the author of the Acts 

115 C. Krzyżanowski in editio critica – and after him W. Makoś in the Polish trans-
lation – indicated that this quote was borrowed from H. Drexelius, SI, Gymnasium 
patientiae, in: H. Drexelius, SI, Opera Omnia, t. II, Andverpiae 1643, p. 10; cf. IC, 
Sunday of Pentecost, AHC, pt. 1, also see IC footnote 171.
116 IC, Sunday of Pentecost, AHC, pt. 1.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 156

of the Apostles, but also the everyday behaviors which reveal 
the power of the Holy Spirit and the submissiveness of man. 
In, Inspectio cordis, he dubs them “the traits of the Holy Spirit.” 
They are: “joy, peace, wisdom, gentleness, patience, humility, 
discretion, forbearance, and others like them (cf. Gal 5:22).117 In 
conjunction with supernatural love – charitas, which is the first 
gift of the Spirit, these “traits” equate with the attitude of Christ 
and – as such – they also are the “traits” of becoming like Him.

In his concept of the spirituality of the religious life, Saint 
Stanislaus Papczyński draws attention to the criteria of living 
“according to the Spirit.” Conscious of the need to imitate 
Christ and of the truth about the man’s spiritual condition, he 
also notes both man’s sinfulness and his dignity, including his 
calling to true love. Accordingly, he emphasizes “it is of the holy 
and divine Spirit to agreeably bear the yoke of the Crucified,” 
for such was the path that Jesus followed. And then Papczyński 
continues: “You should follow such a spirit in the future if you 
desire to be a true disciple of Christ.”118 A religious is also said to 
live “according to the Spirit,” when his attitude clearly displays 
the goals to which the Spirit leads him. Papczyński’s commen-
tary is very emphatic on the evangelical words promising the 
coming of the Comforter (Jn 15:26). He remarks “that the Holy 
Spirit comes to us for a threefold reason: 1) to set us on fire; 2) 
to console us; and 3) to convict us.” Developing the thought, he 
teaches: “He sets the frigid and the lukewarm on fire, whereby 
they advance more fervently on the path of virtue. He consoles 
the afflicted, whereby they love the gracious God even more, 
realizing His great care and goodness toward them. He convicts 
the disobedient, the sinners, and the wicked, whereby they come 
to their senses faster, give up their depraved conduct, avoid 
lying, and adhere to the truth.” And finally, he directly addresses 

117 IC, Sunday “in Albis,” ZHC, pt. 2. The signa Spiritus Sancti, listed in the quoted 
excerpt, are frequently referred to or discussed as obvious and universally rec-
ognized – because they are based on biblical authority – in Inspectio cordis and 
other writings of Papczyński as well as in the early tradition of the Congregation of 
Marian Fathers. See Feast of the Visitation of the BVM, AHC, pts. 2-3; AHC, pt. 3; 
Common of a Martyr, AHC. pt. 1-2.
118 IC, Feast of St. Thomas, Apostle, AHC, pt. 3.
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the reader: “…implore that the grace of the Holy Spirit may rest 
in you always: if you become lukewarm, may you be inflamed 
by this grace; if grief distresses you, may you burst forth in ever 
more remarkable acts of divine love, having been comforted by 
the Spirit; if you divert from the path of virtue and the pursuit 
of truth, may you be brought back on it and convicted by this 
grace.”119 Living “according to the Spirit” also has a communi-
ty-creating trait in relation to both God and man. Papczyński 
points out that the Church – and a religious community within 
it – is also built that way, because it is united by “the same Spirit” 
and “the love of the only God.” The Marian Founder recognizes 
the icon of the early Church (Acts 4:32) as the example and also 
the biblical ideal.120 Therefore, the ability to build a community 
in unity and true mutual love – charitas are visible traits of the 
authenticity of living “according to the Spirit.”

It should be noted that – according to Saint Stanislaus 
Papczyński’s teaching – the Holy Spirit is the efficacious cause of 
man’s sanctification at all stages of the spirituality of the religious 
life. First, He appears as the source of the religious life and the 
associated gifts and charisms; then He becomes the inner prin-
ciple and origin of the spiritual transformation which awakens 
in the heart of the religious a desire for conversion and an ample 
response to His grace in order to become fully similar to Christ. 
And finally, the Holy Spirit is the guide that leads to “the house 
of the Father,” as the Marian Founder’s wish is fulfilled “that we 
live and die according to the Holy Spirit.”121

Stanislaus Papczyński’s views on the role of the Holy Spirit 
in the spirituality of the religious life greatly deviate from the 
main theological trend of his times. The research conducted 
by the historians of spirituality did not demonstrate that the 
theologians in Papczyński’s time had any special interest in the 
matter under present discussion. There was an opinion, set forth 
by Tomasz Młodzianowski, SJ, that the forms of piety which 
define Catholic spirituality should not differ significantly from 

119 IC, Sunday within the Octave of the Ascension, BHC, pt. 1.
120 Cf. NV II 4; IC, Meditation IX, pt. 1.
121 IC, Feast of St. Joseph, Spouse of the BVM, BHC, pt. 2.
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the “Trinitarian–Passion–Marian trend,” which, however, did 
not devote much room to the role of the Holy Spirit. This is also 
clearly noticeable in the case of such theologians of the time 
as Nicolaus Moscicensis, OP (Polish: Mikołaj z Mościsk OP); 
Hieronymus of St. Hyacinth, OCD (Andrzej Cyrus); or Kasper 
Drużbicki, SJ, although the latter reflected in his written works 
on the issue of the gifts and fruits of the Holy Spirit.122 Possibly, 
the extended pneumatological perspective of the St. Stanislaus’s 
concept is related to his personal experience of faith, which he 
mentions in this writings, as well as with his founding work, 
which – by its very nature – demanded a deeper reflection on 
the charism of the religious life, but particularly an answer to the 
question of the origin of his new religious community, to whose 
founding and consolidating St. Stanislaus devoted so many years 
of his life.

The Trinitarian traits of the spirituality of the religious life 
present in the works of Saint Stanislaus Papczyński and in the 
documents of the early Marians’ tradition portray it as theo-
logically mature. Although the documents of the period do not 
contain systematic studies on the mystery of the Holy Trinity in 
the context of the spiritual life, yet the multiplicity of excerpts 
from these documents allows for recreating this concept, if only 
tentatively. The representations of the Divine Persons that they 
contain clearly refer to the New Testament and they are charac-
terized by a historical and Christological perspective. That leads 
to discovering the presence of Mary, the Mother of the Lord, on 
the paths of the religious and the spiritual life.

122 Cf. M. Brzozowski, op. cyt., pp. 271-275; also see J. Misiurek, Historia i teologia 
polskiej..., pp. 63-74; O. Filek, Duchowość zakonna według nauki o. Hieronima od 
św. Jacka (Andrzeja Cyrusa). Studium historyczno-teologiczne, Kraków 1965; A. 
Dziuba, Mikołaj z Mościsk. Teolog moralista XVII wieku, Warszawa 1985, passim; J. 
M. Popławski, Kaspra Drużbickiego teologia..., pp. 192-193.
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Chapter III

THE IMMACULIST CHARACTER  
OF SPIRITUALITY

If we look at the beginnings of the formation of the Congregation 
of Marian Fathers both in terms of its spirituality and its structure, 
we would see clearly that the mystery of the Immaculate Concep-
tion of the Most Blessed Virgin Mary was the cornerstone, upon 
which Saint Stanislaus Papczyński – and then his successors and 
spiritual sons – organized the entire Marian life. The immaculist 
character of the community’s Marian attribute revealed itself in 
the first stage of the Congregation’s emergence. First, it mani-
fested itself as an intention, when – at the moment of receiving 
the indult of departure from the Order of the Pious Schools – 
Papczyński made the act of the Oblatio, also declaring his plan 
to found the “Society of the Marian Fathers of the Immaculate 
Conception.” The act of the Oblatio, which contained his briefly 
declared creed and an outline of the new community’s main goal, 
is marked by an immaculist Marian character: “I confess that I 
believe in everything that the Holy Roman Church believes, and 
in what she will teach everyone to be believed in the future, I 
especially confess, in truth, that Mary the Most Holy Mother of 
God was conceived without original sin, and I promise that I will 
spread and defend her honor even at the cost of my life.”1 

The Marian Founder credited his intention of giving an 
immaculist attribute to the new community to his particular 
spiritual experience, which he mentioned a few times in his 
written works and which he called “the Divine vision imprinted” 
on his soul by “the Divine Spirit.” The title of the Order – which 
was also an essential part of this vision – contains an immac-
ulist trait.2 Therefore, the Marian Founder was not concerned 
with the Marian character in its broad aspect, but with its 

1 Self-Offering (Oblatio), in: Selected Writings, p. 872.
2 FDR, pp. 63-64.
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immaculist attribute and its meaning.3 This way of thinking was 
also noticeable in the Marian Founder’s written works, including 
the Norma vitae – the most representative work concerning 
the newly-created community. There, in legislative form, Pap-
czyński described the spreading of devotion to the Immaculate 
Conception as its basic goal. By the authority of the Church, this 
specific trait of spirituality will be enriched in time by the idea 
of imitating the Most Blessed Virgin Mary, expressed not only in 
various writings of the Marian Founder, but especially – expres-
sis verbis – in the very title of the Regula decem beneplacitorum, 
accepted by the Marians in 1699 as the initial point of reference 
in their spiritual life. 

1. Maternal presence of the Immaculate Virgin
Before Stanislaus Papczyński founded for the first time in the 
history of Poland a male religious community with a Marian and 
an immaculist character, Polish spirituality promoted various 
mysteries of Mary’s life and offered many forms of Marian devo-
tion. Examining the growth of devotion to the Mother of God in 
Poland, J. Wojnarowski, CSSR, concluded that there was a cor-
relation between religious orders existing at that time in Poland 

3 Stanislaus Papczyński gave a spectacular, although somewhat surprising testimony 
to that conviction shortly after departing from the Piarist Order and taking the 
first steps towards founding his “Society of the Marian Fathers of the Immaculate 
Conception.” About half a year after leaving the Piarist Order, he started seriously 
considering going back to that Order and he addressed its superiors with a request 
(discussed by the Piarists’ General Chapter in Rome in 1671), in which he insisted, 
among other things, that the Congregation of Piarists sub nomine et titulo Immac-
ulatae Conceptionis B.V.M. vocetur. It is worth noting the fact that the Piarist Order 
was an explicitly Marian community in terms of both its title (Order of Poor Clerics 
Regular of the Mother of God of the Pious Schools) and its spirituality. St. Joseph 
Calasanctius (also known as Calasanz) who titled himself St. Joseph of the Mother 
of God and called his Order “the work of Mary,” wrote in its Constitutions: “Let all 
the religious honor the Most Blessed Virgin Mary and her Most Holy Name with 
filial piety and special devotion,” while the Order’s coat of arms displays Mary’s 
name and the patronal feast falls on the day of Most Holy Name of the B.V.M. In 
this context, Papczyński’s attitude would indicate that the essential content of his 
spiritual experience to which he referred during his founding work, was connected 
not to the Marian character as such, but with its immaculist aspect. Cf. Positio, p. 
329; M. Rolka, Kult maryjny w życiu i posłannictwie polskich pijarów do roku 1864, 
in: Niepokalana. Kult Matki Bożejna ziemiach polskich w XIX wieku, Ed. B. Pylak, 
Cz. Krakowiak, Lublin 1988, p. 359.
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and the forms of Marian devotion.4 Some similarities may also 
be found in the spirituality of the religious life represented by 
the Marian Founder, Saint Stanislaus Papczyński and the early 
tradition of his Congregation. On the one hand, the general 
atmosphere of Marian spirituality of the time made an impact 
on forming the spirituality of the Marian Fathers; but on the 
other hand, the forms of spirituality offered by the new Institute 
had some influence on the general public’s spirit in the 17th and 
18th centuries. However, this does not regard the devotion to the 
Immaculate Conception, already present for quite some time in 
the Church, and also in Poland.  

During the period under discussion, this experience of 
faith and Marian piety took on various forms in the Republic 
of Poland, including holy slavery to Mary which was well-
known and actively fostered, especially by the school of Casper 
Drużbicki.5 Certain influence of this kind of Mariological 
thinking may be also found in Stanislaus Papczyński’s views. 

Studying the matter of veneration and the imitation of 
the Immaculate Mother of Christ, K. Pek, MIC, points out 
two Marian elements that are characteristic of our Founder: 
an “extreme focus on the mystery of Mary’s Immaculate Con-
ception and a wish to practice Marian devotion based on the 
imitation of her life.”6 However, a closer examination of St. 
Stanislaus’ works leads to the conclusion that the theme of 
Mary’s motherhood with its consequences for the Christian life 
is clearly present in his writings along with a certain association 

4 Cf. J. Wojnowski, Rozwój czci Matki Bożej w Polsce, “Homo Dei” 26(1957) 6, pp. 
846-862. A similar outlook, although given through the eyes of individual persons 
spreading specific forms of Marian devotion, may be found in the works of J. Maj-
kowski and of J. Misiurek – to an extent. Cf. J. Majkowski, Matka Boża w dawnej 
polskiej ascezie, “Homo Dei” 26(1957) 6, pp. 862-874; J. Misiurek, Wspólnoty 
zakonne w kształtowaniu duchowości i pobożności maryjnej na przestrzeniwieków, 
RT 41(1994) b. 5, pp. 5-26; M. Pisarzak, Niepokalane poczęcie Maryi w liturgiir-
zymskiej. Studium w aspekcie teologicznym i duchowym, in: Tota pulchra es Maria. 
Materiały z ogólnopolskiego sympozjum mariologicznego z okazji 150 rocznicy 
ogłoszeniadogmatu o Niepokalanym Poczęciu Matki Bożej, Ed. J. Kumala, Licheń 
2004, pp. 90-109.
5 Cf. J. Majkowski, op. cit., pp. 865-872; W. Makoś, Forma kultu Maryi proponowa-
naprzez Drużbickiego, Fenickiego i Chomętowskiego, RTK 29(1982) b. 2, pp. 127-154.
6 K. Pek, O czci i naśladowaniu Niepokalanej Matki Chrystusa, in: Mąż Boży..., p. 65.
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with the concept of holy slavery to Mary which is particularly 
noticeable in the first period of the Saint’s founding activity. It 
manifests itself primarily in terminology and references to cer-
tain forms of Marian devotion. However, the proper ideology 
of holy slavery to Mary combined with an act of surrender to 
Mary – the Mother of God, Our Lady and Sovereign, as well as 
the forms and prayers typical of that piety, are not found in St. 
Stanislaus’ written works.7 Making the act of the Oblatio that 
initiated the process of creating the Congregation of Marian 
Fathers, Papczyński declared: “I […] offer and consecrate to God 
the Father Almighty, to the Son and to the Holy Spirit, and also 
to the Mother of God the Ever-Virgin Mary, Conceived without 
original sin, my heart, my soul, intellect, memory, will, feelings, 
my whole mind, my whole spirit, my interior and exterior senses, 
and my body, leaving absolutely nothing for myself, so that in 
this way I may be henceforth the whole-hearted servant of the 
same Almighty [God] and of the Most Blessed Virgin Mary.”8 To 
indicate his position in regard to the Triune God and the Blessed 
Mother he calls himself a servant – servus. Following the linguis-
tic association in reference to the Latin word, C. Krzyżanowski, 
MIC, the translator of Papczyński’s several works, added in a 
footnote that to Papczyński the word servus might have had a 
dual meaning: “servant” in regard to God and “slave” in regard 
to Mary, because in 1632 in Poland, the “holy slavery to Mary” 
devotion was well-known.9 C. Krzyżanowski, MIC did not dis-
close his reasons for this assumption. Likewise, W. Makoś, MIC, 
the Polish-language translator of Inspectio cordis, states in the 
footnote to the passage, where the Founder uses the word “slave” 
(mancipium), that St. Stanislaus thus refers to the idea of holy 
slavery to Mary. He then goes to add that “he not only knew, but 
also practiced” this form of piety “and prescribed it to his spir-
itual sons.”10 To substantiate, he proffers Papczyński’s Oblatio, 

7 Cf. Niewolnictwo mariańskie. Dwie publikacje polskich jezuitów z roku 1632, 
Edited by E. Reczek, in: Sacrum Poloniae Millennium. Rozprawy – Szkice – Mate-
riały historyczne, t. X, Rzym 1964, pp. 319-480.
8 Oblatio, p. 28.
9 Ibid., footnote 33.
10 IC, p. 636, footnote 23.
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the excerpt from Protocollum Ordinis Beatae Mariae Virginis 
Immaculatae Conceptionis Congregationis Polonae, Defuncto-
rum et Parochorum Suffragatricis sub Regula Imitationis Decem 
Virtutum seu decem Beneplacitorum B. Mariae V. […] Anno 
Virginei partus 1705 in Colle Mariano Eremi Corabieviensi die 
13 Maii, and the first version of the Norma vitae. In fact, aside 
from the already discussed Oblatio, where the word servus has 
been actually used, the Protocollum Ordinis does not contain 
any word referring to slavery, but it quotes the opening words 
of the act of oblation by Stanislaus Krajewski known as Brother 
John of the Immaculate Conception, who was Papczyński’s first 
companion.11 Although the full text is missing, including the 
word servus most probably meant by W. Makoś, yet we know 
that the formula of the oblation uttered by Krajewski was the 
same as Papczyński’s Oblatio, which the latter confirms in his 
Fundatio Domus Recollectionis.12 On the other hand, the excerpt 
from Inspectio cordis that sparked in W. Makoś associations with 
holy slavery to Mary contains no Marian references at all. On the 
contrary, it has explicitly theo-centric traits and speaks about the 
Eternal Father who prepares the celestial wedding for those who 
make their wills conform to His, become docile and obedient, 
and serve Him most fervently as to become His slaves.13 

Worth examining more closely is the Norma vitae of 
1687 – the first version of the religious laws, known today only 
thanks to the Protocollum Balsamanensis. In the formula of 
the vows, after the religious has offered himself “to the Divine 
Majesty and His Most Blessed Mother in the Religious Society 
of the Recollect Fathers of the Immaculate Conception or the 
11 Cf. Protocollum Ordinis Beatae Mariae Virginis Immaculatae Conceptionis 
CongregationisPolonae, Defunctorum et Parochorum Suffragatricis sub Regula 
ImitationisDecem Virtutum seu Decem Beneplacitorum B. Mariae V. [...] Anno 
Virginei partus 1705 in Colle Mariano Eremi Corabieviensi die 13 Maii, § 110, p. 22 
(manuscr. AMG).
12 FDR, p. 68.
13 The following excerpt is worthy quoting here: “Therefore, if you wish to rejoice in 
the celestial wedding, there is nothing else to do but to learn to conform your will 
to His will. If you wish to reign for all eternity together with the all-good God in the 
Kingdom prepared by the Eternal Father for His slaves, it is necessary that you be 
obedient, docile, and serve Him most zealously right now” IC, Second Sunday after 
the Epiphany, AHC, pt. 3.
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Marians”, there is the phrase, pro mancipio indignissimo.14 In 
the prayer of surrender into Mary’s slavery, this phrase served 
as a descriptive; however, the construct of the act of oblation 
of Marian slaves differs entirely from the formula of religious 
profession. If the prayer of someone surrendering himself into 
slavery is addressed to Mary as “the Mother of God,” “Our Lady,” 
“Queen,” and “Sovereign,” to whom the person surrenders him-
self, the formula of religious profession – similar to the earlier 
Oblatio – is addressed to the Triune God, to whom the religious 
dedicates himself. “The Virgin Mother of God, Mary conceived 
without stain of sin” is also contained in the domain of the Holy 
Trinity, and the person dedicates and offers himself to her, as 
well.15 Thus, the similarity of language notwithstanding, it is dif-
ficult to detect the practice of the holy slavery to Mary devotion 
in both the writings and practices of Stanislaus Papczyński and 
the early tradition of the Congregation of Marian Fathers.  

Excluding the presence of the holy slavery to Mary con-
cept – at least in the form and with the ideology observed in the 
17th-century Republic of Poland, there is no doubt that the views 
of the Marian Founder and his first companions contain the idea 
of Mary’s motherhood (Deipara, Mater Dei, Virgo Dei Genitrix) 
and her presence in the life of a person. Papczyński’s views had 
their starting point in the article of faith speaking about the 
incarnation of the Son of God and Mary’s Divine motherhood. 
He remarks in Inspectio cordis: “Consider the dignity of the 
Mother, which she received from the eminence of the Son. Due 
to the very fact that she became the Mother of the Son of God, 
the Lord of the angels and the King of the universe, she became 

14 Cf. Norma vitae ex Protocollo Balsamanensi, in: Leges marianae. Codices 
legisCongregationis Clericorum Marianorum ab eius fundatione usque ad nostra 
tempora, ed. W. Makoś, Romae 1999, p. 7 (mps AMG). 
15 These differences become clear if we consider the act of surrender in holy slavery 
to Mary performed by K. Drużbicki and the formulas proposed by two typical 
books fostering this form of devotion: Mariae mancipium by F.S. Fenicki, TJ, and 
Pętko Maryey by J. Chomętowski, TJ. Drużbicki – the initiator of holy slavery to 
Mary – surrendered himself in holy slavery to the Mother of God in the face of 
the Holy Trinity and Christ the Lord. The acts of Fenicki and Chomętowski are 
similarly constructed. Cf. Niewolnictwo mariańskie. Dwie publikacje..., pp. 335, 
405-406, 449-452.
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not only the Bride of God, but at the same time the Mistress 
of the angels and the Queen of all creation. Therefore, all the 
Virgin’s honors, favors, prerogatives, privileges, and exemptions 
depend solely on her Maternity just as your whole salvation and 
the means of salvation depend solely on the redemption accom-
plished by her Son, whom you have received today. Thus, rejoice 
with the Virgin Mother about such a remarkable Maternity. 
Moreover, for your part, rejoice in such a fortunate, salutary, 
and excellent redemption. Give thanks to the Mother, that she 
provided her most pure blood to create and form the body of 
your Savior. Moreover, ceaselessly give thanks to the Son who 
poured out for you, from the same most sacred body, abundant 
streams of the most precious blood.”16 Papczyński associated 
Mary’s dignity and mission with her motherhood and derives 
basic conclusions from it which define the Mother of God’s 
position both towards the individual Persons of the Holy Trinity 
and towards the religious. It is to the latter that he addresses the 
excerpts analyzed above. 

Mary’s relationship to the Divine Persons in the context 
of her virginal maternity arouses the Marian Founder’s special 
interest along with faithful astonishment. To express this reality, 
Papczyński mostly uses three definitions: Daughter of God the 
Father, Mother of the Son of God, Bride of the Holy Spirit.17 The 
Founder derives Mary’s maternity out of the will of the Eternal 

16 IC, Feast of the Birth of the Most BVM, AHC, pt. 3. Other written works of St. 
Stanislaus, such as Prodromus Reginae Artium, give us a similar argument for 
Mary’s worthiness in regards to her Divine maternity: “Therefore, it should not 
surprise anyone that she whom God adorned with so many virtues – impossible 
even to recount them all and certainly unattainable by anyone from the human 
race – was elected to become the Mother of God,” Cf. PRA, p. 218.
17 The most characteristic example of such definitions is found in “Eulogy to the 
Virgin Mary, the Mother of God,” from Prodromus Reginae Artium. This Eulogy is 
a sermon that Papczyński delivered before his Marian friends and then included 
in his textbook on rhetoric as an example of the rhetorical form of eulogy (laus). 
Here is a brief excerpt from that sermon: “A Virgin becomes a Mother and, having 
become a Mother, she remains a Virgin. What should be admired more: that out 
of the Daughter of God she is transformed into the Mother of the Son of God, the 
Bride of the Holy Spirit, the receptacle of the entire Holy Trinity? O blessed Virgin, 
endowed with so many titles, showered with so many favors and gifts! And thus, the 
Daughter gives birth and brings the Son of God into the world. The Creator is born 
out of a created being.” PRA, p. 219. 
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Father and His plan for the salvation of man. God planned “before 
the ages” that the Savior of the world would be born of Mary and 
for that reason, He endowed her with all of the necessary gifts 
and privileges. When the Eternal Son of God decided – as Fr. 
Stanislaus remarks in his Inspectio cordis – to take upon Him-
self “an admirable venture,” in order “to be a man and to clothe 
[His] divine majesty in human baseness,” He prepared Mary to 
be His “perfect Ark” in which He was going “to remain for nine 
months.” Thus “the Sanctuary, which [His] presence will sanctify 
more, was erected in the middle of the Church.”18 Papczyński 
also notices Mary’s exceptional unity with the Holy Spirit, which 
he also connects with her Divine maternity. Reflecting on the 
sentence from Matthew (1:18) that “She was found with child 
through the Holy Spirit,” he remarks that “The most holy Virgin 
Mary is with child, the Son of God, through the Holy Spirit. It 
is a mystery, a grace, and an article of faith. Indeed, it is justly 
said that she conceived through the Holy Spirit, she who was full 
of grace and full of the Holy Spirit.”19 He elatedly cries out, “O 
happiest of virgins! O most blessed of mothers!” and asserts that 
this privilege of Mary is unique and exceptional; it was granted 
to her “alone among the entire multitude of Holy Women.”20 

Papczyński views Mary’s Divine maternity as indivisibly 
connected to her virginity. Returning many times in his medi-
tations to that mystery from the Mother of Our Lord’s life, he 
seeks not so much to explore it theologically as to prompt his 
readers to adore God for the work of salvation, which he deems 
extraordinary and unfathomable to the human mind. Meditat-
ing on the passage from Matthew that foretells the birth of Jesus, 
(1:18-25), Papczyński writes: “It is not up to you to inquire into 
the profound mystery of the virginity joined with the mater-
nity and the maternity with the virginity. Instead, you should 
be overwhelmed by astonishment that this was done for your 
salvation. What is it? What does this mean? The Virgin remains 
undefiled, and yet she is a Mother; she has a Spouse, and yet she 

18 IC, Feast of the Birth of the Most Blessed Virgin, BHC, pt. 1.
19 IC, Feast of St. Joseph, Spouse of the BVM, BHC, pt. 2.
20 Ibid.
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is a Virgin. Both the Husband and the Wife present the incorrupt 
lily of virginity, and yet, between them, the Son appears in the 
middle and is adored. O most wonderful mystery, full of wonder 
and worthy of admiration! The Virgin did not know man, and 
yet she carries in her womb God who is at the same time man, 
and Man who is at the same time God. He is God, born of the 
Father before the ages without a mother; he is a Man, created in 
time in the Mother without a father, by the action of the Holy 
Spirit. Indeed, there is no other mystery that we would revere 
and admire more, and which would amaze us more. None of the 
divine works is grander. And you, dust and clay, do you see what 
God did for your sake?”21 

Through her divine maternity, Mary enters into a special 
and unique relationship with the Son of God, as Papczyński 
emphasizes in his reflections on various passages from the New 
Testament, especially the ones containing Marian elements. 
Then, depending on the content of the examined reading, he 
draws conclusions which are helpful to either present one of the 
mysteries of Mary’s life or to establish a special bond with the 
Mother of God. Analyzing Papczyński’s meditations, we notice 
that the Marian Founder wished to demonstrate that the Blessed 
Virgin’s special bond with Christ primarily served the work of 
salvation and that Mary’s mission was closely connected with 
the mission of Christ. In this key, pondering the wedding at 
Cana and the first miracle performed by Christ (cf. Jn 2:1-11), 
Papczyński emphasizes: “Just as the disciples’ dedication and 
obedience, (which were roused in them by the encouragement 
of the Blessed Mother who understood the will of her omnip-
otent Son), were necessary for the performance of the miracle 
at Cana, so also all of the works to be accomplished in you and 
through you by divine grace, as well as all of the favors that the 
good Lord will grant you, require the consent of your will, your 
concurrence, and your cooperation.”22

Mary kept company (comitari) with her Son at the most 
important moments of Christ’s life, e.g., during His Passion and 
21 IC, Feast of St. Joseph, Spouse of the BVM, BHC, pt. 1.
22 IC, Second Sunday after Epiphany, AHC, pt. 3.
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Death, and she participated in the passion of “the Son of the eter-
nal Father, and also hers.” When “Christ suffered the ignominy 
of this wound [His pierced heart – note by A.P.], all of the pain 
pierced the Blessed Virgin Mary, who felt it no differently than 
if her own side and heart had been stabbed. Therefore, consider 
that you owe much to the Son, but also not a little to the Mother.” 
This exceptional and special unity was never broken and “after 
his most glorious Resurrection, the Redeemer appeared first 
to his most holy Mother and filled and refreshed her with joys 
and heavenly delights that were as great as the sorrows that 
had afflicted and tormented her at the time of his Passion were 
heavy.”23 Consequently, Papczyński concludes that this special 
relationship between Mary and Christ comes from the will of 
God Himself, because “He respects the Mother so much that he 
does not want her to be without the Son, nor the Son without 
the Mother.”24 

Papczyński discovers the source of Mary’s maternal 
presence in the life of a Christian in Christ’s decision person-
ally expressed during His passion. The Marian Founder finds 
particularly eloquent the entrustment of His Mother to the 
disciple described by St. John (Jn 19:26). This passage appears 
in his written works as a key-moment in which the Savior’s will 
is manifested for Mary to become the Mother of all of His dis-
ciples. This is the moment of Christ’s “entrusting the disciple to 
the Mother as a son, and the most chaste Mother to the most 
chaste disciple as a Mother.”25 Christ’s decision made on the cross 

23 IC, Saturday morning, pts. 1-2, Sunday morning, pt. 3; cf. Matka Boża Bolesna 
w nauczaniu o. Stanisława Papczyńskiego (1631-1701), “Salvatoris Mater” 6(2004) 
No. 2, p. 151.
24 IC, Feast of the Holy Innocents, BHC, pt. 1.
25 IC, Friday morning, pt. 3. The same biblical excerpt that Papczyński discusses in 
his short work called The Crucified Orator, only doing so in a pastorally enlarged 
manner: to “… John, […] our Lord, dying on the Cross, entrusted His Virgin Mother. 
At the same time, I greatly rejoice that all kinds of sinners were entrusted as sons to 
the same most loving Mother of God through the person of John. Indeed, Cornelius, 
the learned commentator on the Divine Word, addressing the Most Holy Mother in 
these words, as if speaking for Christ: “O Mother! Henceforth, be a courageous and 
magnanimous woman: In my stead, be the foundation, the rock, and the pillar of My 
Church, so as to avert and disperse the storms of trials arising against Her [i.e., the 
Church] by your steadiness, counsel, and prayer – not only now, but ever hereafter 
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creates a new situation not only for Mary, but for John as well, 
and in his person – to every disciple of Christ. As the Mother 
of the Son of God, Mary becomes the Mother of the Church, 
entrusted to her at the foot of the cross in the person of John. For 
this reason, Papczyński urges us to fly to her and to “learn also 
to take refuge in her in case of doubts, anxieties, and difficulties, 
and to give continuous thanks to the Lord, because he chose 
and made her his own Mother and our advocate” (sibi Matrem, 
nobis advocatam).26 Therefore, raised by the will of Christ, 
the Mother of God’s protection over a Christian is justified by 
Mary’s motherhood and the nature of the Church, which is the 
Body of Christ. Papczyński remarks that Mary sees the children 
of the Church as Christ’s members and she takes care of them 
in the same way that she cared for Christ the Lord, her only and 
most beloved Son.27 What is more: Saint Stanislaus perceives 
that Mary’s intercession for us began before the incarnation of 
the Son of God, because “the Most Blessed Virgin contributed 
not an insignificant help for the rise of the uncreated Sun, so that 
the people, who had walked in darkness, may see a great light (cf. 
Is 9:1). Undoubtedly, she prayed to God, that he would bestow 
the promised Messiah as soon as possible, and that he would 
send a “Light to the revelation of the Gentiles” (cf. Lk 2:32).”28 
This belief prompts his entreaties with the readers to trustfully 
commend themselves to the intercession of Mary whom he 
calls “the Mother of Mercy,” “gracious Mother,” or even “the 
most gracious Mediatrix.” It is possible that some of his Marian 
texts – also found in Inspectio cordis – that relate his belief in the 

for all centuries to come, until the end of the world.” Sinners, be of good cheer! The 
crucified Jesus entrusts His Church to His sweetest Mother: I say, that Church, “in 
which,” on the testimony of Gregory the Great, “evil men with good men, reprobate 
with the elect, have been mixed together.” For it must be accepted that in this way, 
our Lord commended you, the evil men, and the good ones in the person of John: He 
gave her to you as a gracious Mother”, in: Selected Writings, pp. 704-705.
26 IC, Feast of the Presentation of the BVM, AHC, pt. 3.
27 This is explained precisely in the work, Templum Dei Mysticum: “Who could 
adequately explain the care the Most Holy Mother has for us? I would like to do 
so, if I could. Yet, I know that she is concerned for us in no other way than she was 
concerned for Christ the Lord, her only and most beloved Son, since she recognizes 
that we are His members”, in: Selected Writings, p. 638.
28 IC, Feast of the Immaculate Conception, AHC, pt. 2.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 170

Immaculate Mary’s close and warm presence are the expression 
of his personal spiritual experience, because they are greatly 
charged emotionally. To illustrate: in one of the meditations, he 
describes the Mother of God as “clement, loving, sweet” – words 
also used in the prayer, Salve Regina, which evokes in him an 
attitude of special filial devotion marked by profound gratitude: 
“Oh, you are truly sweet, Virgin Mary! Was there ever anyone, 
filled with bitterness, who had recourse to you and went back 
without a most sweet consolation? Who approached you filled 
with worry and was not immediately comforted? Who was 
tormented by bitter temptations, and did not experience sweet-
ness in your bosom? You console, refresh, help, and lift up the 
disheartened, the grieving, the tempted, and the depressed. You 
are gentle to all, sweet to all. If only I could express how sweet I 
comprehend you to be! The entire Christian world experiences 
and tastes your sweetness and draws from it, but cannot express 
it. Therefore, O clement and loving and sweet Virgin! Show unto 
us Jesus, the blessed fruit of your womb, reconciled with us 
today and gracious in the hour of death.”29  

The written works of St. Stanislaus Papczyński contain 
numerous entreaties to entrust oneself to Mary’s protection. 
As a rule, they are addressed to the Order members as sinners 
and for that reason, they are spoken with great warmth. The 
Mother of God, this “Rebecca of the New Testament,” embraces 
with her special protection everyone suffering from adversities, 
weakness, and sins. Therefore, anyone finding himself in these 
spiritual states should – as Papczyński urges in Inspectio cordis 
– “approach her yourself, […] and knocking at the door of mercy, 
call out in solemn words: “Holy Mary, Mother of God pray for 
us sinners”, etc.”30 Papczyński believes in the power of Mary’s 
intercession, [as] the Mother of God and also the Mother of His 
mystical body, the Church. He not only expresses this belief in 
his written works, but also wants to pass down that personal 
29 IC, Feast of the Immaculate Conception, BHC, pt. 2. It should be noted that the 
translator of this passage weakened the eloquence of the text a bit, by translating 
pia as pious while traditionally and in the official Polish version of this prayer, it is 
rendered as “merciful.”
30 IC, Feast of the Annunciation of the BVM, BHC, pt. 1.
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experience to his companions and spiritual sons. For this reason, 
speaking to them – especially in the most critical moments – 
he calls upon Mary’s intercession. This may be seen clearly in 
Another Testament, written shortly before his death, where he, 
asking for the blessing of God the Father, the grace of Our Lord 
Jesus Christ, and the help of the Holy Spirit, entrusts the Congre-
gation that he founded into the care (patrocinium) of the Most 
Blessed Virgin Mary, Mother of Mercy and the protection of all 
the Dwellers in Heaven.31 A similar idea is found in the Norma 
vitae, where the author – referring in a few places to the person of 
Mary – uses Church-approved concepts about her Divine moth-
erhood and urges the recitation of specific prayers. In this way, he 
emphasizes the intercession of the Mother of God, thus wishing 
to persuade his spiritual sons to seek her maternal care. He sug-
gests using specific prayers addressed to Mary and invoking her 
help. Along with the best known, such as the Rosary, the Litany 
of the Mother of God, and the Little Office of the Immaculate 
Conception, he includes the psalms of the Most Holy Name of 
Mary32 – a practice taken from the Piarists. However, the Norma 
vitae generally has a Christo-centric character: it shows Christ as 
the fundamental reference point of the religious life.  

The presentation of the Immaculate Virgin’s maternal 
presence in the documents of the early tradition of the Con-
gregation of Marian Fathers is inconsistent. This dimension of 
the Marian characteristic is nearly completely absent from the 
Statuta, although it is possible to find sporadic references to the 
most important Marian truths, such as the Divine maternity, 
Mary’s virginity and her Immaculate Conception.33 The Statuta 
deals with the goals that must be pursued by the religious com-
munity founded by St. Stanislaus Papczyński – which include 
spreading devotion to the Immaculate Conception of the Most 

31 Second Testament, in: Selected Writings, p. 938.
32 NV VI 1-4; cf. also Constitutiones Congregationis Pauperum Matris Dei Schola-
rumPiarum, in: Clericorum Regularium Scholarum Piarum I. Constitutiones cum 
Notis. II. Regulae et Ritus Communes, [bmw] 1768, I part I, chapter V, § 11.
33 Statuta I 1, II 10, VIII 1; cf. also A. Sikorski, Maria marianorum. Problem 
chrystotypicznościi eklezjotypiczności maryjnego charyzmatu Księży Marianów, 
Lublin-Warszawa 2001, p. 72.
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B.V.M. – but they do not pay much attention to the dimension of 
Mary’s spiritual motherhood in regards to the entire Church or 
simply the Marian community. It is only in the second part that 
speaks about the religious vows that one can find the phrases 
stating that “in preservation of this angelic virtue” of chastity, a  
“fervent invocation” of the Virgin Mother of God among others 
is helpful.34 Although Regula decem beneplacitorum is centered 
on the Mother of God, it is generally limited to the presenta-
tion of her life as a model for the imitation of her virtues and 
does not tread upon the issue of her maternal presence in the 
Christian life. Meanwhile, in Leporini’s interpretation – as well 
as in subsequent biographers – St. Stanislaus Papczyński was 
connected in a special way with the Immaculately Conceived 
Mother of Our Lord from the beginning of his life, continuously 
felt her protection, and imitated her virtues. The entire Vita 
Fundatoris is written in this vein and its author made quite 
clear the very Marian characteristic of the person whose life he 
described: “Still in his mother’s womb, he was dedicated by his 
mother to Christ the Lord and His Most Blessed Mother. Born 
on a night between Saturday and Sunday, his very ardent love for 
the Mother of God turned out to be his future. Indeed, he later 
became a promoter of her Immaculate Conception. For this very 
reason, he founded the Polish Congregation under the title of 
the Immaculate Conception of the Blessed Virgin.”35 Recounting 
the ups and downs of Papczyński’s life, Leporini indicates his 
filial entrustment, on the one hand; and Mary’s motherly care 
on the other. Saint Stanislaus “daily demonstrated his obedience 
to the Virgin Mother of God as to a mother and treated her with 
filial trust. He was always embraced by her miraculous care and 
received God’s many favors.”36 

Members of the religious Institute founded by Papczyński 
have been always aware of his deep unity with the Mother of God 
and from the Institute’s very beginning, they were prompted to 
imitate Mary. The important factor here is the logic behind the 

34 Statuta II 10.
35 VF, p. 634.
36 Ibid.
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presentation of Papczyński’s biography; without negating its 
truthfulness, it goes to prove Stanislaus Papczyński’s sanctity in 
his attitude toward Mary. Only a person bonded from the first 
moment of existence with the Immaculately Conceived Mother 
of God is capable of a fervent and total dedication to spreading 
Our Lady’s honor and defending her privilege. The first two biog-
raphers of Papczyński – Leporini and C. Wyszyński37 (50 years 
later) – described the many miraculous events related to Our 
Lady’s protection that occurred in Stanislaus’ childhood: a safe 
crossing of the Dunajec River by his mother while still carrying 
him in her womb; the extraordinary intellectual abilities bestowed 
on him at the time of his great – and seemingly unconquerable – 
learning difficulties; the special graces that he received in prayers, 
healings, etc. The accumulation of extraordinary things that 
may seem today as a wishful interpretation and artificial quest 
for proofs of holiness in the manner of medieval hagiography, 
has its own logic in the way of thinking and explaining current 
events. Someone who is an extraordinary person today could 
not possibly be an ordinary child and youth. But certainly, the 
basic thesis is an attempt to demonstrate that the Founder of the 
Marians was a special venerator of the Immaculately Conceived 
Mother of God; he followed the example of her life, experienced 
her special maternal care, and entrusted himself to her motherly 
Love.38 His companions and spiritual sons ought to act similarly 
and to learn not only to recognize Mary’s motherly presence in 
their lives but also to seek her protection and imitate her vir-
tues. This kind of Marian spirituality was reflected by the early 
tradition of the Congregation of Marian Fathers in a somewhat 

37 Cf. C. Wyszyński, op. cit., pp. 49-167.
38 Cf. A. Pakuła, Niepokalana w życiu i pismach Sługi Bożego o. Stanisława 
Papczyńskiego, założyciela Zgromadzenia Księży Marianów Niepokalanego 
Poczęcia NMP, in: Tota pulchra es Maria..., pp. 381-382. The Servant of God 
Casimir Wyszyński thus summed up Stanislaus Papczyński’s special relationship 
to the Immaculate Mother of Our Lord: “He venerated the Mother of God in daily 
pious practices and with filial trust, he appealed to her, as to a Mother. He received 
numerous graces through her intercession and experienced her miraculous protec-
tion. It is not by doctors’ skill, but by Divine grace received through the continuous 
intercession of Mary that he was delivered from serious illnesses and great dangers,” 
C. Wyszyński, op. cit., p. 56.
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extraordinary manner: in his, Vita Fundatoris, Leporini reports 
that after his death, the Founder used to appear to his confreres 
and encourage them to love one another, to amend their lives, 
and to obey the holy rule. He also commanded that after the 
canonical hours, they should recite in choir a special prayer to 
the Mother of God: “Holy Mary, unfathomable Virginal Mother 
of God, intercede for us.”39 In his Testament, written shortly 
before his death, Saint Stanislaus entrusted the newly created 
community into the care of Mary – the Mother of Mercy – and 
his Lord Jesus Christ. At the same time, he professed his faith in 
Mary’s Divine motherhood and intercession.40  

We shall also take note of the depictions of Mary in relation 
to her spiritual motherhood in Fr. Papczyński writings. K. Pek 
remarks – not without reason – that “from a theological point 
of view, they are unclear, if nothing else.”41 Although their pres-
ence in the writings on the religious life is marginal, it impacts 
nonetheless the entire manner of seeing Immaculate Mary’s 
motherly presence. This is especially true when Papczyński uses 
essentially Christo-centric or Theo-centric texts to present the 
Mother of God. He draws on such generally recognized author-
ities in the field of theology and spirituality of the time as St. 
Bernard of Clairvaux and St. Albert the Great, and he aims to 
demonstrate Mary’s distinction and importance for the work of 
salvation, by depicting Mary as the Mediatrix of all graces42 or 
by occasionally opposing the Blessed Mother’s mercy to God’s 

39 VF, p. 650.
40 Here is one of the most characteristic passages of his Testament: “I entrust this 
Tiny-Congregation, as its unworthy Superior, to my Lord Jesus Christ, and to the 
most Noble Virgin Mary, His Mother, in so far as they are the true and only Found-
ers, Directors, Protectors, Patrons of this Tiny-Congregation of the Immaculate 
Conception, Helper of the Deceased,” in: Selected Writings, p. 935.
41 K. Pek, O czci i naśladowaniu Niepokalanej..., p. 71.
42 For example, in his Templum Dei Mysticum he wrote: “We have all things through 
Mary, and, after God, it is in her that ‘we live, move, and have our being’ (cf. Acts 
17:28). ‘After God’ (as Albert the Great thinks) ‘she is the source of all grace in us.’ 
Hence, Bernard, who is most devoted to her, says: ‘We venerate Mary with all the 
depth of our hearts, with all the ardor of our hearts, and with our desires: because 
such is the will of him who wished us to have all through Mary,’” TDM, in: Selected 
Writings, pp. 638-639; also cf. K. Pek, O czci i naśladowaniu Niepokalanej..., pp. 
71-72; K. Klauza, op. cit. pp. 85-86.
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severity.43 K. Pek is quite correct in remarking that these writings 
“deviate from Fr. Papczyński’s guiding theological idea,”44 as they 
are primarily of a homiletic – rhetorical character, and they aim 
at stimulating the listener’s religious experience, inclining him 
to convert and return to God. This kind of content won’t be 
found in the basic writings related to his work of founding the 
Order, for their Marian references focus largely on presenting 
the Mother of God as a model for imitation, while outlining the 
ways of fulfilling one of the Marian Congregation’s main goals 
which is spreading devotion to the Immaculate Conception. 

2. Imitatio virtutum Beatae Virginis Mariae
The idea of imitating the Blessed Virgin Mary, which is pres-
ent in Saint Stanislaus Papczyński’s writings on the religious 
life greatly increased with the acceptance of the Regula decem 
beneplacitorum BVM, also known as Regula decem virtutum 
BVM. The difference in naming results from the manner of 
thinking and emphasizing Mary’s virtues (pleasures)45 given in 

43 This passage from Orator Crucifixus is especially characteristic here: “The erudite 
Richard [of Saint-Laurent] […] reasons in the following manner: ‘Often, those 
condemned by the justice of the Son, are set free by the mercy of the Mother: So it 
would seem as if the justice of the Son, and the mercy of the Mother are in disagree-
ment. It is as if Justice would say: «I will slay and wound.» The Mercy of the Mother 
would then respond: «And I will bring back to life and heal.» The mercy of the 
Mother still adds: «And there is no one to pluck from my hand.»’ Concluding this 
dialogue, the inquisitive Father incites and encourages the sinner to flee to Mary 
for refuge as for a most certain haven from the wrath of God. Richard exclaims, 
‘Therefore, may you flee to the protection of her hand, and there is nothing to be 
feared,’ absolutely nothing at all: not the violence of the accuser, nor the magnitude 
of the infernal tortures, nor the eternal prison of the condemned. O most powerful 
and most tender City of refuge! Under whose protection there is nothing for the 
sinner to fear, nothing, nothing at all! O Mother, you are much more merciful than 
can be said or thought! The guilty sons of Adam are received into your bosom, 
immune from all fear and danger of eternal death, and they obtain the assurance 
of a blessed Eternity. Indeed, the goodness and kindness of the Lord our God have 
no limits. Therefore, so that He never has to chastise or destroy us, who shamefully 
have fallen, according to the rigor of His severe justice, in His solicitude, He gave 
us the Virgin Mary as our intercessor before Him, just as for the Hebrews, He had 
prepared Esther to be an intercessor before the king of the Medes and Persians,” 
OC, in: Selected Writings, pp. 708-709.
44 K. Pek, O czci i naśladowaniu Niepokalanej..., p. 71.
45 Changes in naming also appear during the final shaping of this Rule from 1502-
1517, long before it was accepted by the Marians. The first version of this Rule ratified 
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the book and always called ‘evangelical,’ since – in the author’s 
opinion – they were described in the Gospel and extracted from 
it. The Marian laws, which were adjusted after the Founder’s 
death to the Rule ratified in 1699, marked the Congregation’s 
spirituality with Marian characteristics of an imitative kind 
and greatly impacted not only the spirituality of the Marians, 
but also promoted Marian devotion and the forms associated 
with it. It is particularly evident in the Congregation’s first cen-
tury, especially in the actions taken by the Venerable Servant 
of God Casimir Wyszyński and his successors, beginning with 
publishing the work, (i.e., Gwiazda zaranna [The Morning Star] 
which presented Mary’s life in a manner similar to the Regula 
decem beneplacitorum) to founding Marian confraternities and 
building chapels and churches. Elements of their décor clearly 
promoted the idea of the imitation of the Blessed Mother’s 10 
virtues (the church in Goźlin built in 1776 and the monastery 
church in Balsamão, Portugal, are the most characteristic 
examples.)46 

The writings on the religious life of Saint Stanislaus 
Papczyński reflect the idea of imitating Mary Immaculately 
Conceived present on every stage of his pastoral and founding 
work. While still a Piarist, in a sermon before the members of 
the Marian sodalities, he spoke of giving honor to Mary – also 
by Pope Alexander VI had in its title the words secundum virtutes et beneplacita B. 
Mariae Virginis, used alternatively. However, all the 10 chapters depicting Mary’s 
conduct are titled exclusively as ‘her pleasures’ (de beneplacito). The second version 
of 1515, which was ratified by Pope Leo X and containing few changes, has a more 
technical structure that avoids both definitions. Unlike the previous edition, it has no 
introduction or conclusion, while its chapters are not titled, they are only numbered 
(chapter one, chapter two, etc). The contents speak about the virtues without provid-
ing any definitions, but only encourage the reader to imitate Mary’s attitude/conduct 
described by the particular chapter. The third and final edition of this Rule, prepared 
in 1517, after the death of Joan de Valois († 1505), and ratified by Pope Leo X, is 
basically a return to its first edition. It has an introduction and a conclusion, while the 
chapters – just like in the second edition – have numerical values, but also subtitles in 
which the author names the virtue being discussed by the chapter. It should be added 
that the Rule approved in 1723 together with the Marian Constitutions is basically the 
version of 1517 with certain changes and alterations to fit the Marian community. Cf. 
Règles successives des Sæurs de l’Ordine de la Vierge Marie..., passim; Regula Ordinis 
BeataeVirginis Mariae..., in: Leges marianae..., pp. 37-55.
46 A. Pakuła, La “Règle des dix plaisirs de la bienheureuse Vierge Marie” dans l’histoire 
de la Congrégation des Pères Mariens, in: Jeanne de France..., pp. 401-410.
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mentioning the subject of the Immaculate Conception – and 
he implored his listeners to imitate Mary’s way of life. At the 
close, he stated: “Let no one expect to see Mary in the heav-
enly abode if he hasn’t followed her example here, on earth (in 
terrestri domicilio).” And, drawing on St. Ambrose’s authority, 
he concluded: “Mary was such a person whose life can be a 
school (disciplina) for everyone.”47 In his writings related to the 
Order, he draws the attention of the religious to the need for a 
continuous striving to become like the Mother of God and he 
emphasizes in various ways that Mary is the greatest paragon 
of the evangelical virtues regarding both God and people.48 To 
illustrate this thesis, Papczyński quotes examples from Mary’s 
life described on the pages of the New Testament and indicates 
the implications for the spiritual life. Sometimes, he expresses 
the same idea in a poetic form in order to awaken the reader’s 
interest and encourage his developing a cordial relationship 
with the Mother of the Lord. In this context, a meditation from 
Inspectio cordis is worthy of attention. There, Saint Stanislaus 
writes: “My soul, you’ve been clinging so far to books containing 
various kinds of knowledge, but today, look into a new book, 
a fresh book, unknown to you so far: the most holy Mother of 
God; I’ll tell you that is a book which is written, illustrated, and 
published by God himself. Could you find anywhere else what 
you could not get from Mary? Could anyone else give to you 
what Mary can? This is a book of the virtues, of every perfection. 
It has as many chapters as the number of virtues it discusses. 
Thus, immerse yourself completely in the reading of this book 
and gather from it the flowers necessary for your state of life.”49 

A religious – the recipient of Papczyński’s meditations – 
should recognize Mary’s conduct as the proper example of an 
evangelical life based on the perfect love of God and men. The 
Marian Founder indicated that the sublimity of Mary’s example 
is not only due to her being elected to become the Mother of 
47 PRA, p. 224.
48 Cf. J. Misiurek, Maryja a Bóg Ojciec w świetle polskiej teologii duchowości XVI i 
XVII wieku, “Salvatoris Mater” 1(1999) No. 4, p. 159.
49 IC, Feast of the Presentation of the BVM, BHC, pt. 1; cf. A. Pakuła, Idea 
doskonałości zakonnej..., p. 64.
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the Savior, with all special graces and privileges attached. He 
attributed a great importance to her “virtues,” that is, to certain 
attitudes which – conformed to the Christian lifestyle – were 
marked by particular faith and love. Papczyński sees examples 
of such attitudes, which are worthy of imitation, primarily in 
Mary’s relationship to Christ. This special bond was established 
by interaction both at the Incarnation and then throughout 
Jesus’ entire life and suffering on the cross. Mary always faith-
fully accompanied Jesus, thus Papczyński proposes the Mother 
of the Lord as the paragon of a relationship with Christ. Pon-
dering Christ’s Passion and Mary’s presence under the cross, 
he proclaims: “Accompany him, my soul! For the Most Holy 
Mother also accompanies him, and desire to help him carry 
the cross as the most chaste mother also desires, but is not 
able to.”50 Mary is always present at Christ’s side and united to 
Him with special bonds of love and integration into the life of 
the Gospels. Papczyński recognizes in the person of Christ, the 
truth of the Gospels and their fulfillment. He depicts Mary in a 
like manner, seeing her as the realization of Christ’s teachings, 
having a special and unique similarity to Him. For this reason, he 
frequently concludes his presentation of an individual attitude 
or virtue with a brief encouragement: “Therefore, imitate, as you 
should, Mary and Jesus; these two prototypes of modesty.”51 He 
finds similar reasons to imitate Mary in her relationship with the 
Holy Spirit. In his meditation on Christ’s conception “through 
the Holy Spirit” (cf. Mt 1:18), he remarks that Mary “full of grace, 
filled with the Holy Spirit” lived and acted according to the Holy 
Spirit. Her deeds had their source in the Paraclete, and they 
aimed at the goals that He assigned to the Mother of the Lord. 
Consequently, having reflected on Mary’s attitude, Papczyński 
addresses his readers: “Oh, if only this could be affirmed about 
your actions: that they proceed from the Holy Spirit, that they 
are made perfect by the Holy Spirit! Truly, it is a great happiness 
to possess the Holy Spirit; greater still, to act according to the 

50 IC, Friday morning, pt. 1; cf. also: T. Rogalewski, Matka Boża Bolesna w nauczaniu 
o. Stanisława..., pp. 150-151.
51 IC, Meditation XIII, pt. 3.
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Holy Spirit; and the greatest, to finish one’s own days in the Holy 
Spirit. What shall I say or think about her who carries in her 
virginal womb the son conceived by the Holy Spirit? […] Bring it 
about that we live and die according to the Holy Spirit.”52 There-
fore, whoever wants to lead a truly spiritual life, which places 
listening to the Holy Spirit above all things, shall imitate Mary. 
In her, we find the proper model of cooperation with Christ in 
the work of salvation of the world, the source of which is in the 
grace and power of God who became Man in Mary through the 
Holy Spirit. This exceptional bond that emerged between Mary 
and the Holy Spirit during the Incarnation lasted her entire life. 
For this reason, she may be rightfully given as an example of 
perfect unity to anyone who embarks on the path of evangeli-
cal perfection. Papczyński’s concept of “dying according to the 
Holy Spirit” acquires special significance in this aspect on the 
strength of its Marian association. Papczyński sees the Mother 
of Our Lord as a model of behavior that defines all of human life, 
including death and the entrance into eternal life.  

Taking into account Saint Stanislaus’ statements about 
Mary’s relationship with the Divine Persons in view of imitat-
ing the Mother of God, we notice his tendency to present the 
Mother of God as permanently united with God, knowing the 
mystery of living in intimacy with Him, and actually living for 
God, always fulfilling His will. Thanks to this, God was able to 
fulfill in her – and also thanks to her openness – His plan of sal-
vation foretold right after the sin of our first parents. In doing so, 
God did not violate her free will, but assumed it in a way, because 
He needed human cooperation for this work. Papczyński com-
ments on this: “… she never followed her own [will], but did only 
the will of God.” Making this attitude into a rule of the religious 
life, in his meditation on the birth of the Blessed Mother, Saint 
Stanislaus says: “Be born again with the Virgin being born and 
obtain at least obedience from her! It belongs among the great 
virtues; beseech it humbly from the little infant Virgin Mary, 
because she, still in her cradle, is generous toward men. If you 

52 IC, Feast of St. Joseph, BHC, pt. 2.
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have obtained obedience, believe that you have obtained all the 
virtues. Do you ask for the reason? Obedience is the mother of 
all the virtues.”53  

Mary’s exemplary behavior in response to God’s actions 
towards her and related spiritual experiences also fits into the 
scope of life with God. Papczyński points out the need to “first 
consider, in order to discern” (prius expendit, ut agnoscat) any 
given spiritual phenomenon after the manner of the Mother of 
God and indicates Mary as a sure model of behavior. For this 
is exactly the way Mary acted during the Annunciation: “the 
Most Blessed Virgin does not immediately assent to the angelic 
salutation, but considers it first to discern whether that vision 
is heavenly and good or rather an infernal temptation and evil 
deception.” Since Papczyński is fully convinced that God sim-
ilarly acts towards men and their attitudes, he concludes his 
meditation thus: “For this reason, you should similarly take 
note of all internal inspirations and prior to putting them into 
action, consider whether they truly come from God. Since the 
Most Blessed Virgin was not unaware of the fact that the angel 
of darkness quite often takes on the guise of an angel of light, 
she realized that she should not immediately believe that mes-
senger, lest she be either deceived or act heedlessly in matters of 
great importance. Therefore, think first before carrying out any 
suggestions. Test the spirits, whether they are from God, and do 
not readily follow an internal command, minding the countless 
examples of those who were thus deceived.”54

Saint Stanislaus’ written works – particularly his Inspectio 
cordis – supply many such examples of God’s actions towards 
men and the latter’s correct response, and they show Mary as 
a model of behavior and life with God.55 At the same time, the 
actions of Mary in relation to man and her related virtues of a 
social or community-creating character are strongly emphasized. 

53 IC, Feast of the Birth of the BVM, BHC, pt. 2; also see: A. Pakuła, Niepokalana w 
życiu i pismach..., p. 390.
54 IC, Feast of the Annunciation of the BVM, BHC, pt. 3.
55 Cf. T. Rogalewski, Teologiczne podstawy życia..., pp. 130-134; same author,  
Koncepcja życia chrześcijańskiego..., pp. 43-53.
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In principle, the Marian Founder shares the opinion of contem-
porary Polish writers on spirituality, which claims that Mary is 
the model of the Christian life in all of its aspects not only as to a 
life for God, but also as to loving one’s neighbor.56 He expressed 
his views in a meditation on the Gospel account of Mary’s trip to 
the hill country to render service to Elizabeth: “Behold, the most 
holy Virgin, the Mother of God, gives you two ways of striving 
for perfection which are mutually complementary: The first is to 
despise the low-lying valleys and to ascend to the hill country; 
that is, to always choose a higher degree of perfection and try 
to reach it. The second is to work with haste for the salvation 
of yourself and your neighbor, and to not allow, in a lazy delay, 
the loss of most precious time, which is to be used only for mer-
itorious deeds.”57 Papczyński further elaborates on the example 
Mary’s concern for the needs of others –especially their salvation 
– while he reflects on the biblical account of the Wedding at Cana 
(Jn 2:1-12). In his opinion, Mary’s behavior shows “how solicitous 
the holy Mother is toward the need of another; regarding it as her 
own, she says: “They have no wine.’” Turning from the example to 
the application, he says: “Therefore, fear not to present before the 
heavenly King the necessities of your own soul and the souls of 
others, following the example of the most holy Mother.”58 

The reason for undertaking the path of imitating Mary 
in her care for the good of others is, on the one hand, love of 
neighbor; and on the other, as Papczyński tells us further in the 
same meditation, God’s taking delight in the good and virtuous 
life of man. Thus, he urges the religious to make efforts to follow 
Mary’s example, which would result not only in their own salva-
tion, but in the salvation of others. He admonishes: “It is fitting 

56 Cf. J. Misiurek, Historia i teologia polskiej..., pp. 67-69; same, Zarys historii..., 
pp. 163-181; same, Specyfika polskiej duchowości katolickiej, in: “Nova et vetera” 
polskiej duchowości, red. M. Chmielewski, Lublin 2004, pp. 58-62; M. Chmielewski, 
“Przez Jezusa do Maryi” w duchowości polskiej, w: Przez Jezusa do Maryi. Mate-
riały z sympozjum mariologicznego zorganizowanego przez Polskie Towarzystwo 
Mariologiczne. Licheń 26-27 października 2001 r., Ed. S. C. Napiórkowski, K. Pek, 
Częstochowa-Licheń 2002, pp. 132-135.
57 IC, Feast of the Visitation, BHC, pt. 2.
58 IC, Second Sunday after Epiphany, BHC, pt. 3.
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that you too have a solicitous concern both for your soul and for 
the soul of your neighbor, and that you ask Jesus Christ, the Lord 
of the virtues (both on your behalf, as well as that of others), for 
the wine of the virtues. For the virtues have a sweet aroma that 
rejoices the heart of man and of God.”59 

In our Founder’s eyes, Mary is – “the greatest ornament of 
heaven and earth” – the model of the virtues which are crucial 
for a religious to attain evangelical perfection. Similar to Christ, 
thanks to her attitude, she also prompts them to imitation. 
This is the aspect in which Papczyński presents the Mother of 
the Lord’s individual virtues, with a special accent on her faith 
which is unwavering in all circumstances; true love of God and 
neighbor; “very great, and even quite divine, humility,” which is 
the “the ladder to Heaven, the door to life, the gate to paradise;” 
obedience which “is the basis of all the virtues;” poverty, chas-
tity, inseparable from virginity; and “exceptional” patience that 
enables sustaining “quite deadly sorrows.”60 Speaking of Mary’s 
virtues and giving them as a model to follow, Papczyński does 
not lose sight of a Christ-centric perspective. On the contrary, 
he either emphasizes that all the fullness of perfection, including 
the supreme example of all the virtues, is located in Christ who is 
the “Lord of the virtues,” or he sometimes indicates the person of 
Mary or her virtues as directly related to Christ. He stresses that 
“the Most Blessed Virgin was filled with greater gifts and favors, 
and adorned with greater sanctity than before. As the trees are 
adorned primarily by their fruits, so she received an unheard-of 
beauty, grace, and sanctity from the holiest Fruit of her womb.”61 
Therefore, Mary’s example of life is to lead not to the moral 
59 Ibid. Further in the same meditation, Papczyński offers a prayer of his own 
composition for recitation for the salvation of others: “O richest Lord of Heaven 
and earth, we have no wine: both N.N. and I are deprived of the sweet wine of the 
virtues. The springs and wells of our hearts are dry, the vineyards are laid waste. 
Show us your generosity and transform into sweet nectar the founts of tears that 
we pour out before you, asking for heavenly gifts. Fill our vessels, that is, our souls, 
with the most excellent wine. Thus, we may offer you and our heavenly guests the 
sweet drink of the virtues and refresh the parched palate, at least at the end of the 
wedding (that is, of our life). Amen.”
60 IC, see Meditation XII, Second Sunday after Epiphany and others. Also cf. T. 
Rogalewski, Teologiczne podstawy życia..., pp. 47-51.
61 IC, Feast of the Annunciation of the BVM, AHC, pt. 2.
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perfection of a religious in the first place, but to his discovery of 
God’s greatness, love, goodness, closeness to man, as well as to 
encourage repentance leading to the holiness revealed in Christ, 
His Mother Mary, and the other saints. 

In the mind of all his biographers, starting with Leporini 
and those that follow, Saint Stanislaus was united with the 
Immaculately Conceived Mother of Our Lord from the begin-
ning of his life and strove to imitate the example of her life in 
everything. Describing the life of the Marian Founder in his 
biography, Leporini pays greater attention to his filial bond with 
the Mother of God, while Wyszyński, who repeats Vita Funda-
toris in great measure, emphasizes the aspect of imitating her. 
Keeping to this convention, the biography frequently gives and 
interprets the facts of Papczyński’s life according to the model 
of the imitatio Mariae, which is most evident in the descrip-
tion of the Founder’s death, where the author states: “Since the 
Venerable Servant of God, Father Stanislaus of Jesus and Mary 
was a great venerator of the Blessed Virgin Mary, Mother of God 
throughout his life, and an ardent defender of her honor, Christ 
the Lord willed to bestow a double privilege upon the servant of 
His Beloved Mother, namely: prior to his death, he made his pro-
fession of vows on the Rule of Imitating the Blessed Mother; he 
imitated her death by dying in a similar place. Like the Mother of 
God who died at the Cenacle in Jerusalem, he died at (the mon-
astery of) Our Lord’s Cenacle in New Jerusalem, having lived 70 
years.”62 This “Marian” interpretation of the Founder’s life was 
later continued by other biographers until modern times.63 

The Regula decem beneplacitorum, which the Congre-
gation of Marian Fathers adopted in 1699 and which gave 
him legal Papal approval, has a markedly imitative Marian 
character. However, Papczyński’s biographers emphasize that 

62 C. Wyszyński, op. cit., p. 129.
63 In the latest biography of St. Stanislaus by T. Rogalewski, MIC, we can notice a 
similar manner of presenting his person, where one of the most important mani-
festations of his spirituality is a close relationship with the Mother of God. Stating 
the matter briefly, Rogalewski claims: “One of the characteristic features of Fr. 
Papczyński’s spirituality is his ardent love for the Most Holy Mother Immaculately 
Conceived,” Lumen marianorum..., p. 424. 



Spirituality of the Religious Life According to St. Stanislaus Papczyński 184

he recognized the Rule’s similarity to the spirituality of the 
Marian Fathers. Leporini reports in his Vita Fundatoris that 
at the news of the Congregation’s Papal ratification upon this 
Rule, the Founder, “filled with great joy” intoned the Te Deum 
laudamus.64 However, judging by the declaration made before 
the Apostolic Nuncio during the act of the profession of vows, 
he had great reservations in regards to this Rule. It does not 
mean that he was against the idea of imitating Mary. On the 
contrary, he himself propagated this idea and found similarities 
in it. His reaction rather reflects his attitude towards the accep-
tance of the Rule, because from the beginning, he sought the 
ratification of his community on the foundation of the Norma 
vitae alone. Nevertheless, the adoption of Regula decem bene-
placitorum strengthened the ecclesio-typical dimension of the 
Marian character of the community founded by St. Stanislaus 
and directly impacted the form of its spirituality.  

The Rule’s imitative character can be noticed both in the 
manner of presenting Mary who is shown as a model of the reli-
gious life in its various aspects, and in the structure of the work, 
which is divided into 10 chapters, each speaking of one specific 
virtue of the Blessed Mother. Already in the Preface, the author 
states that the Rule contains verum modus Virginem imitandi et 
ad illius exemplum Deo placendi. All the chapters are written 
in this vein; they depict the Blessed Virgin’s 10 virtues derived 
from the Gospel and set them up as a model for imitation by the 
religious order members in the following order:

—  chastity (castitas) referring to virginity, is based 
upon the author’s belief that Mary vowed chas-
tity, which is supported – in his opinion – by the 

64 VF, p. 649. Wyszyński speaks of the same reaction of Papczyński, only further 
reinforced by the acceptance of the rule: “Having recovered, the Venerable Servant 
of God, Fr. Stanislaus of Jesus and Mary convoked the Chapter, presented the Rule 
of Imitating the 10 Virtues of the Most Blessed Virgin Mary to his confreres and had 
it read with utmost attention and piety. Every listener marveled with great fervor 
and joy at the fact that the Rule was so perfectly fitting. They all expressed their wish 
to accept it and wanted to profess their solemn vows upon that Rule immediately. 
Thus, they all signed the following petition to the Apostolic Nuncio,” C. Wyszyński, 
op. cit., pp. 126-127.
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Gospel story of the Annunciation, where Mary first 
addressed the Archangel Gabriel with a question 
and then stated: “I do not know man,” (Lk 1:34);65

—  prudence (prudentia) derived from the Gospel 
texts speaking about Mary’s encounter with the 
Archangel Gabriel, where “she kept all these 
words, pondering them in her heart” and her flight 
into Egypt followed by her return to Galilee “for 
the safety of her Son,” (cf. Lk 1:29; Mt 2:13-23);66

—  humility (humilitas), which Mary displayed during 
the Annunciation by responding to the Archangel 
Gabriel: “I am the servant of the Lord. Let it be 
done to me as you say,” (cf. Lk 1:38);67

—  faith (fides) combined with humility and obedi-
ence, which Mary displayed by “conceiving the 
Son of God” and by going “up to the hill country, 
and entering Zechariah’s house, she greeted St. 
Elizabeth. Indeed, in view of all this, St. Elizabeth 
congratulated her: ‘Blest is she who trusted that 
the Lord’s words to her would be fulfilled,” (cf. Lk 
1:39-45);68

—  devotion (devotio) whose example the author finds 
in Mary’s behavior during her visit to St. Elizabeth 
and singing the Magnificat; in her annual pilgrim-
ages to Jerusalem where “following her Son, she 
listened with greatest devotion to his preaching. 
She returned often to Nazareth, and finally, with the 
Apostles, also persevered in prayer” (cf. Acts 1:14);69

—  obedience (oboedientia), whose example, the 
Blessed Mother gave, “not only to God, but for 
God’s sake, also to men,” primarily by conceiving 

65 Rule, p. 41.
66 Rule, p. 44.
67 Rule, p. 46.
68 Rule, p. 49.
69 Rule, p. 51.
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“in obedience […] God, and when the days of her 
purification were completed, [cf. Lk 2:22] she pre-
sented her Son in the temple, there offering a pair 
of turtle doves or pigeons. In obedience to Caesar, 
she went to Bethlehem, and there she declared her 
submission to the Emperor [cf. Lk 2:1.4-5]”;70

—  poverty (paupertas) described – in the opinion of 
the author of the Rule – in the Gospel of St. Luke, 
where Mary “lodged in a poor place, since there 
was no room for her at the inn [cf. Lk 2:7]; she laid 
Jesus in a manger, wrapped Him in cheap swad-
dling clothes [cf. Lk 2:7] and nourished her Son at 
her breast, having no other food to give to him”;71

—  patience (patientia) which Mary demonstrated 
by enduring “patiently the persecution of Herod 
and of the Jews” and by searching “for her Son 
sorrowfully for three days, and when she joyfully 
discovered him with a maternal voice she said: 
‘Son, why have you done this to us? You see that 
your father and I have been searching for you in 
sorrow [cf. Lk 2:48];”72

—  mercy or charity (pietas sive charitas) that Mary 
displayed when “she nourished her Son with her 
own milk, saved him from the persecution of 
Herod by carrying him to Egypt [cf. Mt 2:14], as 
well as out of “solicitude for her neighbor, [she was] 
asking for wine in Cana of Galilee [cf. Jn 2:3]; and 
finally, gave salutary instruction to the servants, 
advising and enlightening them [cf. Jn 2:5];”73

—  sorrow or compassion (dolor sive compassio), which 
were most clearly seen – in the author’s opinion – 
where, after meeting Simeon at the temple, “Mary 

70 Rule, p. 55.
71 Rule, p. 58.
72 Rule, p. 60.
73 Rule, p. 62.
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often pondered the words of Simeon; ‘… and you 
yourself shall be pierced with a sword’ [cf. Lk 
2:35], and where “she stood near the Cross of her 
dying Son;” she “was always full of compassion for 
the death of her Son;” and “often contemplated 
his wounds, and kept visiting the stations of the 
Passion.”74 

In discussing each individual passage of the Gospel, the 
author usually uses allegory to interpret the attitudes of Mary 
in order to draw certain conclusions in regards to the religious 
life and to following on the path of the imitation of the Blessed 
Mother. Depending on the virtue, the author ties it in with some 
aspect of the spirituality of the religious life and then examines 
other topics regarding life with God in its broadest sense: a 
relationship with Christ, Mary, the Church, the world, spiritual 
experiences (such as trials, joys, sufferings, graces received, 
prayer, confession, Eucharist, etc.) or practical topics related 
to the organization of the communal life and its structures, the 
profession of the vows, the role and importance of the superiors, 
the value and necessity of certain religious practices, religious 
garb, the manner of celebrating certain days of the liturgical 
year, the recitation of recommended prayers, the principles of 
interpersonal communications, etc. 

The main goal of each virtue, emphasized at the beginning 
of the chapter, is to please God and Christ just as Mary did. She 
pleased Them in what she thought, said, and did as related to an 
individual virtue. The principle used by the author for selecting 
and examining the 10 virtues of the Blessed Mother is based on 
his conviction that “unable to enumerate in detail all the virtues 
of the Virgin Mary, we shall recall only those that are specially 
mentioned in the Gospel.”75 In addition, while examining a 
single virtue – from chastity to sorrow and compassion – the 
author justifies their succession by briefly stating that the Gospel 
enumerated them in this way. Although each virtue is described 

74 Rule, p. 65.
75 Rule, p. 41.
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in the chapter title by a noun (i.e., chastity, prudence), in their 
analysis in relation to Mary’s behavior, they are described by 
adjectives (i.e., most pure, most prudent, etc.). It would seem 
that the author means to indicate that Mary practiced those 
virtues to the highest degree and that she is their most perfect 
example, thanks to which she most pleased Christ. Therefore, 
those wishing to find themselves in the circle of Christ’s delight, 
must embark on the same path of practicing the virtues that the 
Rule outlines for us. This is confirmed by the author’s belief that 
“members of that Order are, and are claimed to be, special and 
particular imitators of the Virgin Mary.”76 Therefore, they must 
imitate her closely in order to please God just like she pleased 
Him. Therefore, they must “possess and cultivate” each of Mary’s 
10 virtues presented and discussed in the Rule, which have – in 
the author’s opinion – their Gospel source, “on three paths,” 
that is doing as Mary “thought, spoke, and acted.”77 Addressing 
the members of the religious order in the Prologus, the author 
explains what he means by the said definitions and states that 
the Blessed Virgin Mary must be imitated “in your hearts, on 
your lips, and in your actions.” He sees this as the entirety of reli-
gious perfection and incidentally indicates that the manner of 
imitating Mary described above is the goal served by this Rule.78 

Aside from the biblical references visible both in the quo-
tations and opinions offered by the author of the Rule, some 
researchers find the influence of St. Joan’s spiritual experience 
there on the creation and final shape of the Rule. H. Jacobs 
believes that St. Joan’s love for Jesus and Mary was not just a 
feeling, but that it expressed itself above all else in the specifics 
76 Rule, pp. 62-63.
77 It is worth noting the fact that the Prologus [of the Regula of 1723] speaks of the 
“quadruple” manner of imitating Mary: ‘In what the Virgin possessed, thought, 
spoke, or acted.’ However, further in the text, there is no other references to “what 
the Virgin possessed” (habuisse) and, consequently, only the triple manner of imitat-
ing the Virgin’s 10 virtues is discussed. Regula, pp. 45-54.
78 Since the quoted passage belongs among the most characteristic expressions, it is 
worth quoting a longer excerpt here: “Has Decem Virtutes, quas (teste Evangelio) 
Virgo habuit, debetis habere et omnia, quae per illas Virgo legitur cogitasse, dixisse, 
aut fecisse, debetis cogitare, et facere, et ita secundum quamlibet harum Virtutum 
tripliciter debetis Virginem imitari: corde, ore et opere, in quo perfecte stat, et 
consistit omnis perfectio, et Regulae Vestrae vera completio”. Regula, p. 45.
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of life and it led her to discover this specific grace, that Mary’s 
love is active, is depicted in her virtues, and is to be taken up in 
the effort of imitating them. Saint Joan’s biographers report that 
she originally had the habit of reciting 10 Hail Marys, which 
led her in time to discovering Mary’s 10 virtues and entrust-
ing herself to the Mother of God. This later blossomed in the 
establishment of a new religious community dedicated to Mary 
and imitating her way of life in all of its aspects. Those entering 
the religious life based on the Rule of imitating the virtues of 
the Blessed Virgin “dedicate themselves to serving Mary night 
and day,” and they strive to become like Mary in everything. 
The goal of imitating is to become like the entire Holy Trinity 
and, in a sense, to reproduce Mary’s behavior in such a way, that 
anyone looking at the person that lives by this Rule would see 
Mary living in today’s world.79 

The acceptance of the Regula decem beneplacitorum [by 
the Marians] brought about the need to alter their constitu-
tions accordingly. The Norma vitae did not contain the idea of 
imitating Mary and had Christ as its basic point of reference 
and the example to follow; on the other hand, the Statuta, 
already adjusted to the Regula decem beneplacitorum, speaks 
of imitating Mary and indicates that the model of such a life 
is found in the Rule. This new situation in which the Marians 
found themselves is most clearly visible at the beginning of the 
Constitutions: although they repeat the Founder’s guiding idea 
presented in his Norma vitae, yet they present it in the context 
of the Rule, stating at the same time that both the Statuta and 
the Regula decem beneplacitorum have the status of the Marian 
Fathers’ bylaws and thus must be read and respected accordingly. 
After repeating essential excerpts from the Norma vitae and the 
point from the Statuta about the goals of an individual voca-
tion and the goal of the Congregation, it adds the requirement 
to “fervently imitate – with the help of God’s grace and utmost 
effort – the Blessed Virgin Mother of God’s virtues presented in 
the Rule.”80 The same references may be found in the key parts 
79 Cf. H. Jacobs, op. cit., pp. 81-82.
80 Statuta I, 1; cf. A. Sikorski, op. cit. pp. 71-73.
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of the Statuta, especially where such matters as the formation 
of novices, the religious vows, mortification, availing oneself of 
the sacraments, and carrying out the office of the superiors are 
discussed.81 

Looking at a cross-section, the idea of imitating the Blessed 
Mother’s virtues, as proposed by both Saint Stanislaus Papczyński 
and the early tradition of the Congregation of Marian Fathers, 
contains a universal belief, reflected by the documents under 
examination, that it is the best way to please God. The core of 
this idea is based on the inference that if Mary’s behavior – in the 
context of her being elected and endowed – pleased God, then 
everyone who will imitate the path of her conduct will also incur 
the same divine pleasure. Along with this thought, somewhat 
dominant in the Marian tradition, the Marian Founder’s view that 
the imitation of Mary’s attitudes leads to becoming like Christ is 
clearly visible and it accelerates this process to some extent. 

3. Spreading devotion to the Immaculate Conception 
of the Most Blessed Virgin Mary
The most original, chronologically the first, and the key pur-
pose of the Congregation of Marian Fathers, thus indicated 
by both Saint Stanislaus Papczyński and the early tradition of 
the Congregation of Marian Fathers, was spreading devotion 
to the Immaculate Conception of the Blessed Virgin Mary. On 
Dec. 11, 1670, while taking leave from the Piarist Order and 
declaring his intention to found a new religious community, 
the Marian Founder dedicated himself to God and His Blessed 
Mother and outlined the basic features of his new Institute. 
They were: the Congregation’s future title related to the mystery 
of the Immaculate Conception (Societas Clericorum Mariano-
rum Immaculatae Conceptionis) and its particular goal, which 
is spreading Marian devotion (honorem propagare). We may 
assume that the presence of these two formal elements in the act 
of the Oblatio, which the commentators of St. Stanislaus’ life and 
spirituality considered thus far as an exceptionally personal and 

81 Statuta I, 4.7; III 1; V 2; X 3.10.
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private act, is related to his composing the Oblatio consciously 
and purposefully as a form of the religious vows professed in the 
still non-existent yet already clearly defined Institute.82 There-
fore, the inclusion in the Oblatio of the Congregation’s title and 
its particular goal, which will find their legal expression in the 
Norma vitae two years later, demonstrates that the essence of 
the new community – in the Founder’s mind – has been always 
connected with the Immaculate Conception of the Mother of 
God. Not without importance is the concluding “blood vow” 
(votum sanguinis) in the Oblatio, which is a special, personal 
obligation to promote and defend the truth about the Immac-
ulate Conception of the Most Blessed Virgin Mary even at the 
cost of one’s own life.83 By doing this, Papczyński reinforced, 

82 This interpretation is supported by the composition of the document, the Oblatio 
and the moment of performing the act, e.g., the circumstances of St. Stanislaus’ 
accepting the indult of departure; the attendees, including a Major Superior who 
delivered the papal document; and the account of the Vice-Provincial, Fr. Kraus’ reac-
tion to the Oblatio, described by Papczyński in his Fundatio Domus Recollectionis. 
Incidentally, his reaction had no ecclesial or legal consequences because Kraus was 
not authorized to receive these vows. He apparently said: “May God strengthen all 
that He achieved in you.” The essential content of the Oblatio has all the earmarks of 
a religious profession of vows and there is no doubt that Saint Stanislaus Papczyński 
regarded it as such, because – after consecrating himself at the beginning to “God 
the Father Almighty, to the Son and to the Holy Spirit, and also to the Mother of God 
the Ever-Virgin Mary, Conceived without original sin” – he goes on to make vows of 
chastity, poverty, and obedience along with a promise to serve the Trinity and Our 
Lady till the end of his life in “the Society of the Marian Fathers of the Immaculate 
Conception (which by the grace of God I resolve to found.)” We can validate the 
belief that Papczyński regarded his Oblatio as a form of religious profession by the 
fact that the first candidate to the new religious community, Stanislaus Krajewski, 
used the very same Oblatio as the formula of his religious profession, as he joined Fr. 
Papczyński on July 4, 1673. Self-Offering (Oblatio), in: Selected Writings, pp. 871-872, 
also, The Foundation of the House of Recollections, in: Selected Writings, pp. 908-909; 
also see Positio, p. 210; T. Rogalewski, Stanislaus Papczyński…, p. 171. 
83 According to a study by M. Pisarzak, MIC and Z. Proczek, MIC, “in the 17th Cen-
tury, there were three types of vows expressing faith in the Immaculate Conception 
of the Blessed Virgin Mary: 1) a simple vow to defend the Immaculate Conception 
by spoken and written word, stating that Mary was conceived without original sin; 
2) a blood vow in honor of Mary’s exclusion from the law of the inheritance of 
original sin: she was never touched by the stain of original sin; 3) a blood vow in 
Mary’s honor, in defense of the thesis that she had no propensity to sin.” The first 
form was popular in Belgium, France, Spain, in some cities of Italy and Poland, and 
it was particularly promoted by the Benedictines and Franciscans from Salzburg. 
This vow was made mainly by members of the Marian Sodality and the nobility. 
They did not make a commitment “to shed their blood.” The second form is a typical 
vow of blood to defend faith in the Immaculate Conception in case of need, which 
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as it were, his personal belief in this truth’s significance for the 
history of salvation, but – most importantly – he tied it in with 
the spirituality of the community that he founded.  

The first chapter of his 1672 Norma vitae speaks of the 
Marian community’s goals, having previously discussed the 
goal common to all religious orders, which is the concern for 
the “greater increase of God’s glory” combined with “serious 
striving for perfection.” Thus, the Institute’s particular aims are 
to “promote devotion (cultum promovere) to the Immaculate 
Conception of the Virgin Mother of God” to the utmost strength 
of its members, to prayerfully support “with utmost zeal, piety, 
and fervor […] the souls of the faithful departed subjected to 
expiatory pains, especially the souls of soldiers and those who 
died of pestilence,” and to help “humbly, pastors in their church 
work.”84 Compared to the Oblatio, the goals set forth by the 
first Marian laws have been increased by two additional tasks. 
However, in the formula of religious profession contained in the 
Norma vitae, the Marian Founder speaks only of two out of the 
three of the above-mentioned goals, i.e., to promote devotion to 
the Most Elect Virgin and to assist the dead who lack suffrages. 
The formula says nothing about helping pastors. However, in 
both the spirituality and the life of the Founder and his first com-
panions, as in the legal structure of the first religious laws, these 
three elements are linked together, which seems to indicate that 
Saint Stanislaus Papczyński perceived their interdependence 
and internal logic. Since the idea of promoting the honor of the 
Immaculate Conception was chronologically first and basic – 
which is supported by the Congregation’s title – we may assume 
that, in a sense, this idea brought St. Stanislaus to understand 
the need to support the dead and to conduct a vigorous apostolic 

emerged at the beginning of the 17th century in Spain. This vow had many followers, 
and it was made individually and communally (e.g., by confraternities), and it was 
promoted mainly by the Jesuits and the Franciscans. The third vow was a commit-
ment to defend not only the Immaculate Conception, but also Mary’s freedom from 
original sin. Although the above-quoted authors do not specify in their study which 
of the three vows Papczyński included in his Oblatio, it seems that it was the second 
one. Cf. M. Pisarzak, Z. Proczek, Niepokalana, ślub krwi i świadectwo marianów, 
“Salvatoris Mater” 6(2004) No. 1, pp. 231-259.
84 NV I ,3; cf. J. Kałowski, “Norma vitae”. Pierwsze konstytucje..., p. 121.
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activity aimed at assisting the pastors in the work of the church.85 
If the interdependence between “devotion to the Immaculate 
Conception” and pastoral work seems to be obvious, especially 
if one considers that Papczyński’s intention from the start was 
to found a community of an apostolic character; the correlation 
between praying for the dead – especially those who left this 
world suddenly and unprepared, e.g., “soldiers and those who 
died of pestilence” – needs further examination.

Bringing together within Marian spirituality devotion to 
the Immaculate Conception of the Most Blessed Virgin Mary and 
praying for the deceased has at least two reasons, in addition to 
the dramatic social and religious circumstances of 18th-century 
Poland, where dying in wars and from pestilence had become 
only too common, and Fr. Papczyński’s mystical experiences, in 
which he saw souls suffering in purgatory and felt their pains, as 
reported by his biographers.

First, Poland of the Baroque era still kept current and 
alive the mainstream spirituality rooted in the Middle Ages and 
known as the “art of dying,” with an emphasis not only on the 
overall Christian life (called preparatio longa), but also on the 
various states of the process of dying and the Saints’ presence 
in it. The Mother of God was believed to be an extraordinary 
protector of the dying86 and also, by extension, the advocate of 
the souls suffering in purgatory. Consequently, praying for the 
dead and commending them to Mary’s intercession came as a 
natural reaction of faith in regard to those who – due to wars 
(soldiers), poverty, and pestilence – hadn’t been able, when 
leaving this world, to have completed consecutive stages of the 
process of dying, defined by the Christian ars moriendi. The 
second instance that might have caused these two elements in 
Papczyński’s concept to come together was the practice of holy 
slavery to Mary that greatly permeated the spirituality of the 

85 Cf. A. Pakuła, Kult niepokalanego poczęcia NMP według o. Stanisława  
Papczyńskiego (1631-1701), “Salvatoris Mater” 6(2004) No. 1, pp. 52-53.
86 Cf. A. Nowicka-Jeżowa, Pieśni czasu śmierci. Studium z historii duchowości 
XVIXVIII wieku, Lublin 1992, pp. 71-141, 355-375; also M. Włodarski, Ars moriendi 
w literaturze polskiej XV i XVI w., Kraków 1987, pp. 130-133; J. Kracik, Pokonać 
czarną śmierć. Staropolskie postawy wobec zarazy, Kraków 1991, pp. 154-178.
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time. Its core was a total dedication of oneself in holy slavery 
to Mary, the Mother of God and the Queen of the universe, 
and – at the same time – freeing oneself from bondage to sin 
and Satan. The Blessed Virgin Mary, especially in her mystery 
of the Immaculate Conception, was the symbol and most per-
fect model of one’s dedication to slavery to God and freedom 
from evil. Mary’s “slaves” did not stop at freeing only themselves 
from the slavery of sin and evil, but took up apostolic works, 
such as praying for the slaves and ransoming Christians from 
pagan slavery; assisting prisoners and helping souls suffering 
in purgatory. According to the idea of holy slavery to Mary, 
“from among all the slaves, the souls suffering in purgatory are 
in the most difficult situation. Therefore, Mary’s “slaves” were 
obliged to remember them in prayers in a more special man-
ner.”87 Before Fr. Papczyński raised the Congregation of Marian 
Fathers into existence, he got acquainted with these trends of 
spirituality and pious practices; and although there may not be 
any direct reference to any of these trends of spirituality, yet 
we may assume that they had some impact on Fr. Papczyński’s 
general concept of spirituality, including the spirituality of the 
emerging Congregation. The fact is, however, that the Marian 
Founder did not leave any explanation that could shed some 
light on the real reasons for promoting the idea of   the Immac-
ulate Conception and linking it with “praying for the souls  
suffering in Purgatory” and “assisting the pastors in the works of 
the church.” It is noticeable however, that he consistently placed 
devotion to the Immaculate Conception as the first task of the 
newly established community. This applies both to the chrono-
logically consecutive documents written by St. Stanislaus, and 
to successive General Chapters celebrated after his death.

In a document created in 1675 entitled Fundatio Domus 
Recollectionis, Papczyński stresses the supernatural origin of the 
Congregation. At the same time, he attempts to demonstrate 
that due to the immaculast character of the community which 
it had from the beginning according to the Divine plan, it must 
87 W. Makoś, Maryjne niewolnictwo w nauce polskich teologów z pierwszej połowy 
XVII wieku, Lublin 1964, pp. 120-121 (mps AMG).
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first serve the task of spreading devotion to the Immaculate 
Conception.88 In his Letter to Fr. Alexis Armini, S.P., General 
Superior of the Order of the Pious Schools, written in 1688, Fr. 
Papczyński presented a similar concept of the spirituality, albeit 
in a simplified manner.89 Having expressed his doubts about his 
personal and his new community’s future and having asked Fr. 
Armini to read the attached copy of the Norma vitae, Fr. Pap-
czyński emphasized that his life was now focused, among other 
things, on giving “honor to the Virgin conceived without sin.” 
Such a brief yet essentialist approach, characteristic particularly 
of the Founder’s epistolary style, may be found in his Letter to 
the Marians in the Korabiew Hermitage of 1690,90 and in his 
First Testament.91 There, in order to emphasize the importance 
of some aims and practices, “he urgently recommends” that 
his confreres continue an “enduring veneration of the Virgin 
conceived without sin.”92 Writing Second Testament with his 
approaching departure from this world in mind, he categorically 
forbids making any changes whatsoever, especially to the Con-
gregation’s title, and he admonishes his successor that he would 
not “dare to impiously abolish the veneration of the Most Blessed 
Virgin Mary which we, very unworthy, offer to her Majesty.”93 

The same approach is noticeable in the documents of the 
early tradition of the Congregation of Marian Fathers, especially 
the documents of the Chapters held in Góra Kalwaria in 1702 
and 1705; in Goźlin in 1706, 1710, and 1722; and in Puszcza 
Korabiewska in 1712.94 On the other hand, Statuta nearly exactly 
repeats the formulation of the Marian community’s aims which 
were first stated in the Norma vitae, with just one difference: 
Statuta does not identify the goals of the religious life as general 

88 FDR, in: Selected Writings, pp. 905, 907, 908.
89 Cf. Letter to Fr. Alexander Armini, SP., General Superior of the Order of Pious 
Schools, in: Selected Writings, pp. 914-919.
90 Cf. St. S. Papczyński, A Letter to the Marians in the Korabiew Hermitage, in: 
Selected Writings, pp. 919-922.
91 Same author, The First Testament, in: Selected Writings, p. 928.
92 Ibid.
93 Same author, Second Testament, in: Selected Writings, p. 939.
94 Decreta – Ordinationes..., pp. 12-59.
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and specific, but proceeds to present “the goal of a Marian voca-
tion,” which is – in addition to concern for the greater glory of 
God – “spreading devotion to the Immaculate Conception of 
the Most Elect Virgin, Mother of God.”95 This wording is a literal 
repetition of the corresponding passage from the Norma vitae, 
except for the characteristic phrase of the Marian Founder “to 
measure your strength” contained in the first Marian laws. More-
over, Statuta, unlike the Norma vitae, does not have a formula 
for the profession of religious vows which contains references 
to the Immaculate Conception. Instead, the correct formula of 
the vows is found in Regula decem beneplacitorum, upon which 
the Marians were making   their vows since its adoption in 1699. 
However, Regula has no reference to the immaculist issues.96

Right from the start, in his Vita Fundatoris, Leporini 
strives to demonstrate that St. Stanislaus Papczyński was an 
exceptional “promoter of the Immaculate Conception,” both 
in terms of his life marked by a close and warm unity with the 
Mother of God Immaculately Conceived and his works which 
aimed at spreading the honor of the Immaculate Conception.  
He substantiates this thesis primarily by referring to the found-
ing of the Congregation of Marian Fathers, which not only 
bears its title, but is also dedicated to promoting this truth of 
the faith.97 Moreover, Leporini sees the rise of the religious 
community dedicated to spreading the Immaculate Conception, 
as well as summoning Stanislaus Papczyński for this work as 
God’s extraordinary action. He claims that “…having seen his 
[Papczyński’s] patience and his works undertaken for the glory 
of God and His Most Gracious Mother, the merciful Lord, stim-
ulated him [St. Stanislaus] in various ways through inspiration 
and divine revelation, which were recognized by theologians and 
confessors as true and reliable, and called him to found in His 
95 Statuta I, 1.
96 Regula, p. 51.
97 The most telling are the first sentences of Vita Fundatoris, where Leporini writes: 
“Adhuc in utero existens Christo Domino, et ejus Sacratissimae Matri dicatus a 
Matre sua Die Sabbathi in diem Dominicum nascitur, ad demonstrandam eius 
futuram erga Matrem Domini Dei ardentissimam pietatem. Nam Immaculatae 
Conceptionis postea promotor extitit. Unde et Congregationem Polonam sub 
titulo Immaculatae Conceptionis Beatae Mariae Virginis instituit”. VF, p. 634.
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Church a new Institute to increase  devotion to the Immacu-
late Conception.”98 The narrative of the Marian Founder’s first 
biographer is characterized by an emphasis on St. Stanislaus’ 
personal positive behaviors that led him not only to holiness, but 
opened the possibility of his becoming an instrument to create 
the new Congregation. Leporini stresses that Papczyński always 
“remembered his Mother, the Immaculately Conceived Blessed 
Virgin Mary,”99 and dedicated himself to her and had concern for 
giving her due honor. 

Examining the life and work of St. Stanislaus Papczyński, 
no one can doubt that he was fascinated by the mystery of the 
Immaculate Conception of the Mother of God. He saw it as a 
source of strength and a signpost for himself and the Order that 
he founded. Also, to some extent, he discovered the redemptive 
and gratuitous love of God in the true faith bestowed upon men. 
Although he did not leave us any extensive reflection on the 
topic in his writings, it is easy to see that the immaculist spir-
ituality determined his way of thinking and acting and that he 
saw in it the Gospel ideal of life.100 On the other hand, growing 
in his understanding of his vocation as a founder, he decided to 
98 VF, p. 649. It must be added here that after the words “to increase devotion to the 
Immaculate Conception,” the quoted excerpt also speaks of “assisting the pastors in 
their work” and “helping the deceased.”
99 VF, p. 644.
100 It should be noted that no theological studies have been made thus far on the 
impact of his fascination with the Immaculate Conception on the general concept 
of Christian spirituality in the views of St. Stanislaus Papczyński. Even a cursory 
analysis indicates the presence of such a correlation. To illustrate: outlining his 
concept of spirituality in Templum Dei Mysticum, he most certainly refers to the 
“preceding merits of Christ,” by virtue of which, Mary was exempt from coming 
under the law of original sin. Saint Stanislaus writes: “But listen to Ambrose when 
he is advising how much you are obliged to your Creator for His grace: “Man was 
created” (he says) “with the deliberation of the Holy Trinity and by the work of the 
Divine Majesty, so that he might understand from the honor of his initial condition 
how much he owed his Creator: and might love his Creator all the more ardently, 
the more wondrously in his understanding he was created by him.” What else can 
be said? When our creation had already been corrupted by sin, He added sanctifi-
cation, as though clothing His temple with sheets of gold. He also enlightened us 
with the light of His grace and consecrated us completely to Himself when He gave 
us back original justice, bathed in the sacred font. “And for that reason, dearest 
brothers” (so St. Augustine exhorts us) “since we have not deserved to become the 
Temple of God by any previous merits but by the grace of God, let us labor as hard 
as we can with his assistance to ensure that our Lord may not find anything in 
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subordinate this mystery to his concept of the religious life by 
communicating a Marian character in its aspect of the Immacu-
late Conception to the spirituality of the Institute that he founded.

Stanislaus Papczyński included in his teaching a belief in 
the special role of the mystery of the Immaculate Conception 
in the Christian life, including the spirituality of the religious 
life. However, among his surviving works, there is no system-
atically developed treatise on theology, including those of a 
Mariological character. The elements of his immaculist doctrine, 
although quite meager, may be found in nearly all of his writings, 
although their vast majority is not addressed directly to religious 
order members. Generally though, there is a noticeably meager 
systematization of the theology of the Immaculate Concep-
tion, which may also be because not all of his works survived, 
including the ones dedicated to the Immaculate Conception.101 
Father D. Kwiatkowski, MIC102 performed a formal study of 
the elements of the immaculist doctrine present in Stanislaus’ 
surviving letters and documents. Summing up his research, he 
stated that “the immaculist doctrine of the Servant of God as 
reconstructed upon the few, but biblically, dogmatically and 
ascetically supportive passages of his writings and documents 
has the following features: a rational justification (Epigram), 
strong biblical argumentation (Laus, Inspectio Cordis) based on 
the Book of Genesis (3:15) and the Gospel of St. Luke (1:28), and 
theological and speculative argumentation (Triumphus).103 On 
the other hand, Fr. K. Pek, MIC, having studied St. Stanislaus’s 
ways of explaining the mystery of the Immaculate Conception, 
remarks that the latter used two arguments clarifying this truth 
of the faith: praeservatio and ex consequentibus.104

His Temple, that is, in us, that offends the eyes of His Majesty.” MTG, in: Selected 
Writings, pp. 576-577.
101 Cf. Por. T. Rogalewski, Stanisław Papczyński..., pp. 366-368.
102 Cf. D. Kwiatkowski, Niepokalane Poczęcie Najświętszej Maryi Panny według ojca 
Stanisława Papczyńskiego (1631-1701), Warszawa-Lublin 2004.
103 Ibid., p. 140.
104 Cf. K. Pek, Ojca Stanisława Papczyńskiego wyjaśnianie misterium Niepokalanego 
Poczęcia, in Niepokalana Matka Chrystusa. Materiały z sympozjum mariologicznego. 
Lublin, 23-24 kwietnia 2004 roku, Ed. K. Kowalik, K. Pek, Częstochowa-Lublin 2004, 
pp. 75-76.
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Starting his theological reflection on the mystery of the 
Immaculate Conception, Papczyński first examines the problem 
of reconciling two basic these: the universality of original sin and 
the redemption of all by Christ. In this context, he turns to Mary, 
calling her “full of grace, full of the Holy Spirit”105 – after the 
Gospel of St. Luke (cf. 1:28) – who was not touched by original 
sin and its consequences thanks to the redemptive merits of her 
Son who offered Himself for the salvation of the whole world. 
When gazing upon Mary, one should never lose sight of the basic 
fact that she is the Mother of the Savior. This gift was granted to 
her in view of her future maternity. In St. Stanislaus’ opinion, 
God predestined Mary before all ages to become the Mother of 
the Son of God and for this reason, He endowed her with special 
gifts, among which was also the privilege of the Immaculate 
Conception. In an exceptional manner, this gift manifests the 
mercy of God and the primacy of grace. For Mary was endowed 
not because of her own merits, but because of the future merits 
of her Son.106 Saint Stanislaus substantiates this way of thinking 
in biblical texts (especially in Gen 3:15, Prv 8:23, Sir 2:3), also 
quoted by the Polish theologians of the 17th century.

The excerpt from the Book of Genesis, quoted from the 
Vulgate as ipsa conteret caput tuum becomes the object of 
St. Stanislaus Papczyński’s meditation. In his Inspectio cordis 
meditations, based on the words “from the mouth of the Most 
High I came forth” (Sir 24:3), Papczyński alludes to the Proto-
evangelium and claims that these announcements concern the 
New Woman. Selected to become the Mother of the Incarnate 
Word, Mary existed in God’s plans from the beginning of cre-
ation and for that reason, she could not be touched by original 
sin. Following this path which had been previously trodden 
by the Fathers of the Church, St. Stanislaus confronts the sin 
of Eve with Mary’s holiness and victory over sin and derives 
from that a proof of the Immaculate Conception, even though 

105 IC, Feast of St. Joseph, BHC, pt. 2.
106 PRA, p. 218; cf. also K. Pek, Ojca Stanisława Papczyńskiego wyjaśnianie..., p. 80.
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early Christianity had not generally interpreted it this way.107 
He asserts: “Consider, that the Blessed Virgin came forth from 
the mouth of the Most High, that is, she was promised by an 
oracle of God even to our first parents, when he foretold that 
the fault, of which the woman was the culprit, would be blot-
ted out by means of another, better woman. For he said to the 
serpent: “I will put enmities between you and the woman (...): 
she shall crush your head” (Cf. Gen 3:15). Since that time when 
the divine command was broken in paradise, all men became 
friends of the infernal serpent, and, indeed, enemies of God. 
The Most Blessed Virgin alone was hostile to the devil from 
the very beginning of her life since she was conceived without 
original sin. Therefore, she crushed the head of the serpent both 
at the beginning of her life and when she gave birth to the Savior 
of the world.”108 The prediction of the New Woman is linked 
with God’s plan of salvation, in which the Immaculately Con-
ceived [Mary] is present as the new Eve. However, Mary’s place 
in this plan is conditioned by her relationship with her Son. The 
Immaculately Conceived Mary is above all the Mother of the 
Savior of the World, the Mother of God. God’s plan of salvation, 
announced right after the sin of our first parents, does not deny 
Mary her free will, but presupposes it. Thanks to this, having 
become the Mother of the Savior at the Annunciation, Mary 
is actively cooperating in the incarnation of the Son of God. It 
is proved by her response to the Savior’s message of incarna-
tion: “May it be done to me according to your word” (Lk 1:38). 
Stanislaus Papczyński believes that Mary’s unique relationship 
with the Triune God is concealed in the depth of the gift of the 
Immaculate Conception: she [Mary] is chosen and destined by 
God the Father to become the Mother of the Savior, whom she 
conceived through the Holy Spirit.109

107 Saint Ireneus, St. Cyprian of Carthage, St. Leo the Great, and St. Epiphanius 
advocated the Marian meaning of this text. However, none of them tried to use it 
to prove the privilege of Mary’s Immaculate Conception. Cf. J. Misiurek, Historia I 
teologia polskiej… p. 413.
108 IC, Feast of the Immac. Conc., AHC, pt. 1.
109 A. Pakuła, Niepokalana w życiu i pismach..., p. 390.
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The substantiation of the Immaculate Conception on the 
basis of reverse causality (from consequences to cause) may be 
found in the Marian Founder’s written works, especially in a 
brief poem from Prodromus Reginae Artium.110 The logic of the 
reasoning goes from a reflection on Mary’s attitudes presented 
in the Gospels, especially her life “in the fullness of grace,” her 
lack of inclination to sin, her extraordinary endowment, and 
participation in the life and salvific work of Christ, to the asser-
tion that all this demonstrates the absence of original sin and its 
consequences.111

Naturally, the mystery of the Immaculate Conception in 
Papczyński’s theological reflection, expressed sometimes in 
poetic form, contains an anthropological dimension that refers 
to the redeemed man, marked by a grace that renews creation.  
In his poem, Triumphus sine originali macula conceptae 
magnae virgini, written on the occasion of the second edition of 
110 Using the form of the epigram, Papczyński knows how to substantiate Mary’s 
Immaculate Conception very well, as he tells us in the preface to this work. Since 
this is one of his few works in which he attempts to provide the grounds for Our 
Lady’s privilege, while using this consciously selected method, it is worth giving the 
full excerpt here: “Likewise, out of the consequences, one can demonstrate in the 
following epigram that the Virgin Mary was conceived without original sin: 

“Quis Te primaevo tactam, Virgo, asserat ausu?
Cui tetigit mentem nulla cupido mali?
Quae stygium gaudes pede contrivisse colubrum.
Amisit vires qua pariente dolor:
Cuius, non mortis vi, sed vi tractus amoris,
Spiritus ex famula sponte migravit humo:
Cuius perpetuo membra incorrupta manebunt;
Iamque dato lucent glorificata Polo:
Quae nulla primi poena ausus tacta fuisti,
Hoc Te quis tactam, Virgo, fuisse putet?” 
‘Who would dare, O Virgin, to think that you have been marred by the   
    original stain, 
[You] Whose thoughts weren’t touched by | any proclivity to evil? 
[You] Who crashed the infernal serpent with her foot. 
Childbirth lost all its intensity | as soon as it started. 
Your Spirit  that was guided by love, not the power of death 
Left the body itself, | left its earth. 
Members of your body shall always be intact. 
And glorified they shine already | in heaven gained. 
No punishment of original sin touched you. 
Who would dare to | think you marred?’” PRA, p. 323-324.

111 Cf. K. Pek, Ojca Stanisława Papczyńskiego wyjaśnianie..., pp. 78-79.
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the work by Dominik Korwin Kochanowski,112 Saint Stanislaus 
– while praising the Immaculate Conception of the Mother of 
Our Lord – emphasizes in a concise manner the renewal of man 
and the graciousness of God revealed in this privilege of Mary. 
Everybody is guilty because of original sin and thus they may be 
called “children of anger,” whereas Mary – Immaculately Con-
ceived thanks to the grace endowed to her – is a prediction of the 
redemption and renewal of creation. As the Mother of the Son 
of God, who is the source of grace and the one through whom 
we received the grace, she becomes the “Virgin of Grace.”113 In 
this way, she becomes the harbinger of grace, brought by her 
Son, Christ, to set free from sin and redeem every human being.  
Therefore, the Immaculately Conceived [Mary] is the hope of 
and the light that illuminates the Christian life. Being free from 
all sin, she reveals the triumphant power of grace and God’s plan 
for man, which is the mystery of salvation. The fruitfulness and 
effectiveness of the work of salvation accomplished by Christ 
was fully revealed in her.114 According to the Marian Founder, 
the fact that the Mother of the Lord and the “Mother of sinners” 
is Immaculately Conceived is not insignificant. Mary’s spiritual 
motherhood and her participation in the work of the redemp-
tion mean that Mary is placed in a special relationship to people. 
Saint Stanislaus expresses this conviction in his meditations on 
the Feast of the Immaculate Conception in his Inspectio cordis, 
where he thus encourages the listener: “…you may hasten to her 
with the greatest trust, and she will obtain for you every kind of 
grace from God and the honor of eternal blessedness. For what 
would she not obtain from her Son for mankind, especially on 
this day, on which, by a unique privilege, she was exempted from 
the common lot of all men; on which she was conceived without 
original sin; on which she was adorned and crowned with count-
less gifts of grace and raised entirely above all creation?”115  
112 D. K. Kochanowski, Novus asserendae Immaculatae Conceptionis Deiparae 
Virginis modus, Casimiriae ad Cracoviam 1699.
113 Cf. Bl. S. Papczyński, Triumf bez zmazy pierworodnej poczętej wielkiej Dziewicy, 
najwspanialej w nowy sposób ozdobionej, PZ, pp. 1397-1398.
114 Cf. A. Pakuła, Niepokalana w życiu i pismach..., p. 391.
115 IC, Feast of the Imm. Conc., BHC, pt. 2. 
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Saint Stanislaus Papczyński’s theological reflections on 
the mystery of the Immaculate Conception are above all prac-
tical and are meant to lead to devotion (broadly understood). 
This way of thinking is already visible in the first period of his 
pastoral work when he taught rhetoric in the Piarist Colleges. 
It was then that he wrote that it was necessary to “honor the 
Virgin Mother of God more with love than with oration.”116 The 
devotion that should be spread to the Immaculate Conception 
as indicated by the Marian Founder is multifaceted. Examining 
St. Stanislaus’ writings, particularly those addressed to religious 
order members, and considering his life, it seems obvious that 
he believed that the witness of life should be the main form of 
honoring the Immaculate Conception. For this very reason, in 
his teachings, one can easily notice a continuous focus on form-
ing Marian attitudes, the essential feature of which is to present 
specific events from Mary’s life in such a manner so that their 
imitation would also attain specific goals, including those of the 
immaculist aspect.117 

Without a doubt, Saint Stanislaus’ raising the Congregation 
of Marian Fathers into existence may also be placed within the 
theological domain of spreading devotion to the Immaculate 
Conception by the witness of a life, since the emergence of the 
Institute in itself is a certain form of promoting the Immacu-
late Conception. This understanding, noticeable in the Marian 

116 PRA, p. 214. In view of the significance of this quotation, it is worth giving it 
here in its original Latin: “Optime sibi consulit, qui Virginem Dei Parentem pietate 
magis celebrat, quam fecundia.”
117 Let us give examples of this joining together the idea of imitating Mary and her 
Immaculate Conception included in Inspectio cordis: “Consider that by conform-
ing our will to God’s will, the clear and royal way to us (= to our heart) is wide 
open for Him. For without this conformity, even the Son of God would not have 
entered the womb of the immaculate (Intemerata) Virgin. For if (this) conformity 
and resignation opened for God access to the human heart and brought it about 
that He was made man, so the same (conformity) will make ready and will give 
him the way to your heart,” IC, pp. 30-31. It is also noteworthy that Papczyński 
uses two Latin words to define the Immaculate Conception: Immaculata and also, 
frequently, Intemerata. B. Kupis believes that by using Intemerata the Marian 
Founder seems to be referring to the 16th-century Marian hymn. Cf. B. Kupis, 
Niedoceniony podręcznik…, p. 216.
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tradition,118 can be observed primarily in the Marian Founder’s 
views: the community was founded “for the honor” of the Immac-
ulate Conception; religious profession was made “to honor” the 
Mother of God Immaculately Conceived; and the Marians are 
a “Religious Congregation of her Immaculate Conception.”119 
What is more: describing the emergence of the first Marian 
monastery in Puszcza Korabiewska, Papczyński remarks with 
tangible pride: “I decided to build a house of recollection there 
with a chapel of the Immaculate Conception and St. Michael the 
Archangel,” while at the end of his life, he speaks with great con-
cern about the continuity and identity of the charism and forbids 
making any changes whatsoever, especially to the habit and the 
title of the Congregation.120 Consequently, St. Stanislaus attached 
great importance to the pious practices and the external signs 
related to the mystery of the Immaculate Conception and indic-
ative of the Congregation’s charism. Building up the immaculist 
spirituality in this way, he strove to deepen evangelical perfection, 
(with Mary as the model), by daily pious practices, especially by 
the communal recitation of the Little Office of the Immaculate 
Conception at the start of the day; the rosary and other prayers 
(e.g., the Litany). Among other practices were: Marian hymns; 
fasting in community before the main Marian solemnities, 
especially the Solemnity of the Immaculate Conception; placing 
images of the Immaculate Conception in Marian monasteries, 
as well as the recitation of an exclamatory prayer: Immaculata 
Virginis Conception sit nobis salus et protectio121. This had been 
frequently practiced by the Founder himself and it later became 
compulsory in all Marian Monasteries at the conclusion of all 
common activities. Papczyński believed that the appearance 
of his confreres had to be a sign of the religious community’s 

118 The Servant of God, Casimir Wyszyński, writes in his memoirs about an audi-
ence granted by Benedict XIV, during which, the Pope allegedly praised and greatly 
appreciated the fact that the Congregation of Marian Fathers was founded for the 
greater glory of the Immaculate Conception of the Blessed Virgin Mary. Cf. Z. 
Proczek, Kult Niepokalanego Poczęcia Najśw. Marii Panny, w: Marianie..., p. 326.
119 Cf. NV I, 2; St. St. Papczyński, First Testament, p. 92.
120 FDR, p. 73; Another Testament…, p. 110.
121 NV 1-4; cf. also K. Wyszyński, op. cit., p . 45; S. Sydry, Zgromadzenie Księży 
Marianów..., pp. 153-190.
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main purpose. Describing the religious garb and the associated 
requirements in his Norma vitae, the states: “All of these will be 
white in color, in honor of the pure Conception of our Lady.”122

St. Stanislaus Papczyński ascribed a special role in spread-
ing devotion to the Immaculate Conception of the Mother 
of God to the Confraternity of the Immaculate Conception. 
He had great hopes that it would help to implement the main 
aim associated with it. This is evidenced by the fact that, upon 
invoking the special powers received from the Holy See in 1681, 
he included in the religious laws an instruction to have Confra-
ternities established at all churches run by the Marians: “The 
Superior [General] will assign to each house, a promoter of the 
Confraternity of the Immaculate Conception assisting the souls 
of the faithful departed. It has been erected or is to be erected 
in your churches on the basis of the permission granted by the 
Holy Father Innocent XI on March 20, 1681, and on the basis 
of the admission of this document on the part of the Ordinary. 
He to whom this duty, full of merit, shall be entrusted will in 
every way apply himself to this so that he may bring forth as 
many fervent and devout members, lovers of the Immaculate 
Virgin, and helpers of the dead as possible. Let him administer 
this Confraternity prudently so that he may obtain great profit 
for souls. To this end, he will especially exhort and incite those 
who become members of this Confraternity by inspiring them to 
the frequent and salutary use of the Sacraments of Penance and 
Eucharist, as well as to works of charity and to the abandonment 
of vices.”123 We may assume that the idea of   spreading devotion 
to the Immaculate Conception through the Confraternities is a 
122 NV IV, 4. The theme of a habit, understood not as a sign of separating from the 
world and the consecration of the person, which is a traditional understanding of 
the significance of the religious garb, but as a way of spreading devotion to the 
Immaculate Conception, is also evident in Papczyński’s last testament, where he 
mentions some events of the founding period and remarks: “I assumed the white 
habit in honor of the Immaculate Conception.” Second Testament, in: Selected 
Writings, p. 935; cf. also M. Daniluk, Encyclopedia instytutów…, p. 143.
123 NV VII, 8. The footnote to this excerpt in the Polish translation of the Norma 
vitae made by Fr. C. Krzyżanowski, MIC, says that Fr. Kisieliński testified during the 
Founder’s beatification process in 1769 that the above Confraternities in omnibus 
ecclesiis nostrorum Conventuum tuum vigent – are active at all of our monastery 
churches, see NV, p. 69, footnote 70.
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result of Fr. Papczyński’s positive experience from the time of his 
pastoral ministry as a Piarist, when he served from 1663-1667 
as a promoter of the Confraternity of Our Lady of Grace, or 
from the time immediately after his departure from the Piarists, 
when he was in charge of the Arch-Confraternity of the Immac-
ulate Conception of the Blessed Virgin Mary at St. Jacob at  
Kazimierz-Krakow in 1670.124 As J. Kosmowski, MIC, remarked, 
many Marians considered the Confraternity of the Immaculate 
Conception to be “their own.” In practice, that “would indicate 
that [the Confraternity] was under the jurisdiction of the Mari-
ans;” however, due to a lack of relevant documents, it is difficult 
to speak about the development of the Confraternity in the first 
half of the 18th century. Moreover, according to the opinion of 
this student of Marian history, the records of the Marian Chap-
ters celebrated from 1734-1739 seem to indicate the absence 
of Confraternities, because the Chapters appealed to the local 
superiors to have them established, validating the request by the 
Congregation’s purpose and name, as well as the instructions of 
the Marian Founder.125 After this period, and especially during 
Fr. Wyszyński’s time in the office of the Superior General, we 
note a more dynamic development of the Confraternities both 
in Poland and in Portugal. The Confraternities had their legal 
status organized, and they started distributing the Scapular 
of the Immaculate Conception among the faithful of all social 
strata. This scapular was associated with indulgences granted by 
the Holy See and devotion to the Immaculate Conception of the 
Blessed Virgin Mary.126 In this way, St. Stanislaus’ idea of having 
the laity’s active participation in the spirituality and mission of 
the Congregation was realized. 

The form of the spirituality of the religious life, according 
to both St. Stanislaus and the early tradition of the Congregation 
of Marian Fathers, was distinctly immaculist. There is no doubt 
124 Cf. T. Rogalewski, Stanisław Papczyński…, pp. 111-115, 169.
125 Cf. J. Kosmowski, Marianie w latach 1787-1864, Warszawa-Lublin, 2004, p. 207.
126 Cf. Uwiadomienie o sukience albo Szkaplerzu Niepokalanego Poczęcia Najświętszej 
Maryi Panny, który się rozdaje wszelkiego stanu ludziom przez WW. OO. Maryanów 
[...], Berdyczów 1773; cf. also J. Kosmowski, op. cit., pp. 209-211; J. Flaga, Bractwa 
religijne w Rzeczypospolitej w XVII i XVIII wieku, Lublin 2004, ps. 140.
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that the decisive impact was made by the Marian Founder whose 
life and written works are marked by references to Mary, from 
which, he drew inspiration and a role model. Recognizing in 
faith, Mary, as the Immaculately Conceived Mother of the Son 
of God, he also perceived in her the redeeming love of God and 
a model of the Christian life that he believed essential for the 
members of the religious order. Having experienced the mater-
nal protection of the Mother of the Lord, he strove to spread 
honor to her Immaculate Conception. Consequently, apart from 
the spiritual and theological dimensions, the immaculist charac-
ter of the examined spirituality also impacts the formation and 
the pastoral dimensions.
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Chapter IV

MEANS OF SPIRITUAL FORMATION

A prominent place in St. Stanislaus Papczyński’s written works, 
as well as in the documents of the early tradition of the Con-
gregation of Marian Fathers belongs to the matters of prayer, 
mortification, a sacramental life, and the religious vows. These 
integrally and conditionally interconnected issues play the role 
of the means to mold those who dedicate themselves to the 
spiritual life in a manner proper to a religious community. They 
are also programmatic traits defining the style of the religious 
life. Their proper understanding and implementation determine 
one’s growing in a vocation and spiritual maturity. Due to their 
significance, they are included in the principle normative docu-
ments of the religious life. In his Norma vitae, the Marian Founder 
details the chapters dedicated to the religious vows (Caput III: 
De Obedientia, Paupertate, Castitate); to mortification (Caput 
IV: De mortificatione), and to the sacraments (Caput VIII: De 
sacramentorum frequentatione et administratione). He also 
includes these issues in his other works and discusses them at 
length in various aspects. However, the most characteristic here 
are two works: Inspectio cordis and Templum Dei Mysticum, in 
which entire chapters or meditations are focused on the means 
of spiritual formation.1 A similar approach may be noted in the 
Constitutions adjusted as per Regula decem beneplacitorum. 
Chapter II of the Statuta discusses the religious vows, while 
Chapter III – mortification, Chapter IV – prayer, and Chapter 
V – the use of the sacraments. Although neither Leporini nor 

1 If, in Inspectio cordis, Papczyński discusses the issues of prayer, mortification, the 
sacraments, and the vows in relation to various passages of the Holy Scriptures, in 
Templum Dei Mysticum, the same matters (with the exception of the religious vows) 
are considered in individual chapters in a more organized manner: mortification (in 
Chapter VI: The Victim of the Mystical Temple); prayer (in Chapter VII: The Incense 
of the Mystical Temple); the sacraments of penance and the Eucharist (in Chapter 
XXII: The Reconciliation of the Mystical Temple), see The Mystical Temple of God, 
in: Selected Writings, pp. 569-675. 
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the author of the Rule treat the matter at hand, while describing 
the model of the spirituality of the religious life, they place it 
in the context of either Stanislaus Papczyński’s attitudes (Vita 
Fundatoris) or the requisite principles of behavior of a religious 
(Regula decem beneplacitorum).

1. Prayer and mortification
In St. Stanislaus Papczyński’s concept of the spirituality of the reli-
gious life, prayer and mortification, which are mutually related, 
are ordered to perfect love. The Marian Founder expresses this 
view in a particular manner in his Norma vitae, where he states: 
“Although love is a gift of God, it is obtained and preserved how-
ever, by constancy of prayer and mortification.”2 In his opinion, 
prayer is specific, it is a manifestation and simultaneously an 
act of love of God and, therefore, it is characterized by features 
similar to supernatural love. This is primarily about an attitude 
of a certain internal discipline of a spiritual life, where an ascetic 
lifestyle maintains a loving focus on God and His matters, even 
in the most active forms of the religious life. The Marian Founder 
calls this attitude “mortification”3 and devotes a lot of space 
to it in his teachings, as do other sources of the early tradition 
of the Congregation of Marian Fathers. In his Inspectio cordis,  
Papczyński remarks that there is no prayer without mortifica-
tion and, recalling Christ praying on the mountain (cf. Lk 6:12), 
he admonishes: “you […] burdened by the load of your passions, 
cannot follow Jesus to the mountain!” For the passions burden 

2 NV II, 1.
3 We must emphasize that St. Stanislaus Papczyński does not use words such as 
“asceticism” or “ascetic,” although the matters he treats belong to asceticism in its 
traditional understanding. The only exception was made in Inspectio cordis, where, 
while encouraging one to fight sin, vices, and various disorders of the spiritual 
life, he points to St. Anthony of the Desert as an example of a proper attitude and 
calls him “a model of asceticism” (ascetarum speculum). A favorite and consistent 
concept used by the Founder is “mortification,” which was even used as a title of one 
of the chapters of the Norma vitae. Therefore, the article by E. Matulewicz, Prob-
lemy chrześcijańskiej ascezy w pismach bł. Stanisława Papczyńskiego, założyciela 
Zgromadzenia Księży Marianów, RT 56(2007) n. 5, pp. 115-138, while valuable in 
itself, causes some confusion if left without saying that it presents its author’s per-
sonal interpretation of the matter. Cf. IC, p. 64; J. W. Gogola, Asceza, w: Leksykon 
duchowości katolickiej..., pp. 63-66.
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the person’s heart and mind and don’t allow one to “rise on high 
in your mind.”4 Therefore, prayer and mortification belong to the 
essential elements of Marian spirituality. Both the documents of 
the early tradition of the Congregation of Marian Fathers and 
Stanislaus Papczyński’s written works provide their characteris-
tics, manners, time, and place of their being practiced.

1.1. Prayer
Although Saint Stanislaus Papczyński frequently returned to the 
matter of prayer, he did not attempt to explain its nature. The 
documents of the early tradition of the Congregation of Marian 
Fathers acted likewise. It would seem as if they assumed the 
reader’s general understanding of the matter and went on focus-
ing on two issues. On the one hand, by using symbols, imagery 
or short theological and ascetical reflections, they strove to 
deepen the understanding of prayer and to encourage praying. 
On the other hand, however, they aimed to demonstrate the 
obligation to pray, and specified the place, kind, and duration of 
this practice in the religious life.

The general tone of all of the documents indicates a certain 
vital necessity to pray linked with an inner – rather than an 
external – command, which is at the center of the spirituality 
of the religious life. The dialogical nature of a vocation, in which 
Christ calls someone to establish a relationship with Him and to 
follow in His footsteps, requires updating this bond of love. This 
is exactly the task of prayer. Consequently, all the documents 
defining early Marian spirituality dedicate individual chapters to 
the matter of praying: Norma vitae calls the chapter that brings 
the nature of prayer and the manner of practicing it close at hand, 
Recollection (De recollecione), and it provides a list of obligatory 
prayers in its chapter called Schedule. On the other hand, the 
Statuta treat the matter of prayer in its chapter IV (De oratione), 
while the Regula decem beneplacitorum discusses it in chapter 
V dedicated to Mary’s “virtue of devotion.” Although Inspectio 
cordis does not assign any individual chapter to the theory of 

4 IC, Feast of St. Bartholomew, BHC, pt. 1.
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prayer, in a sense, this work is a handbook of praying since it 
suggests topics for and specifies the form of praying. Sometimes 
the author introduces some instructions on this subject, thus 
wishing to make the reader more familiar with the very nature 
of prayer, as it were.

Among the numerous presentations of prayer scattered 
throughout the works on the spirituality of the religious life, 
the most characteristic are the ones found in Inspectio cordis. 
Papczyński strives to demonstrate that praying is a way to “con-
verse with God,”5 where it is essential to speak to God in such a 
manner that it would engage the man entirely, not only his spir-
itual powers, but also his senses. The meditations in Inspectio 
cordis display significant similarities to the 17th-century methods 
of meditation described by H. Wojtyska, which were going from 
sensory perception (imagination: watching, listening) by grad-
ually introducing the meditator into the mysteries of the faith, 
to making acts of the will: compassion, regret, a resolution to 
improve.6 Wojtyska places this method in relation to pondering 
the mysteries of Christ’s Passion. In this type of meditation of 

5 In a meditation on the need to pray, he states: “the more often that we apply our-
selves to prayer, the more frequently we converse with God,” IC, Fifth Sunday after 
Easter, AHC, pt. 3; also see Fourth Sunday of Lent, BHC, pt. 1.
6 Cf. H. D. Wojtyska, op. cit. P. 75. It is worth giving an excerpt here from a medi-
tation for Wednesday morning entitled, On the most cruel scourging of Our Lord: 
“Turn your thoughts fully to Christ the Lord and ponder him with admiration as 
he, inflamed with the greatest desire to suffer for you, removes his garments from 
himself; as he offers to the enraged torturers his hands to be tied to the pole and, by 
his meekness, rouses their fury for flogging. Now, close your eyes, curb your pious 
imagination, lest perhaps you may be frightened and struck by incredulity and 
abhorrence at the first apprehension of the unheard of, unseen and unspeakable 
cruelty of the tormentors in carrying out the flogging. Succeeding one after another, 
the executioners approached the less injured parts of the body and flogged this 
purest body with their utmost strength till there was no room for new scourges, 
lashes, and wounds. And this is what a certain seer declared in a prophetical inspi-
ration: “From the sole of the foot unto the top of the head, there is no soundness 
therein” (Is 1:6). The legs, knees, chest, sides, loins, arms, shoulders, hands have 
been most cruelly torn to pieces; and the space between the shoulder blades was 
so exposed that it awakened dread in the onlookers and moved those reflecting on 
it to tears. If you hold your tears back, if you keep indulging your flesh, then you 
are like a hard and rough rock and the most wretched of men. Mourn, therefore, 
mourn and lament not so much the scourging itself of the Savior as the cause of the 
scourging; and make a serious effort in the future not to scourge him more severely 
with your sins.”
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Papczyński’s, the similarity of form is most noticeable. There 
are elements of the method, particularly the use of the senses 
associated with an encouragement to explore the mysteries to 
be meditated on, which are present in all of the meditations of 
Inspectio cordis. This is true even when, in some parts of this 
work, Papczyński rigidly sticks to the form of the three sub-
sections before and after Communion, where each subsection 
is preceded by a quote from the Scripture for the liturgy of the 
day. Analyzing the fourth part of the meditations in Inspectio 
cordis (called Meditations for Weekly Retreats), it is possible to 
accurately reconstruct the structure of a meditation as suggested 
by Papczyński. It is as follows:

1. A prayerful invocation of the Holy Spirit and a prepara-
tory prayer.

2. The meditation on the proposed topic (frequently, with 
an encouragement to use one’s senses), divided into three 
parts, each of which usually starts with an invocation that 
indicates the prayerful character of the meditation, such 
as: meditaberis, tibi meditation instituenda est, consid-
era, cogita, perpende. Except for Part IV, all subsections 
start with a brief excerpt from the Bible, to which the 
author refers in the course of his meditation.

3. An encouragements to make affective acts and practi-
cal resolutions, as the culmination of the meditation, 
e.g., “Let your conversation with God consist of the pro-
foundest feelings, which He will awaken and bring from 
your heart and expressed by the strength of gratitude and 
love;”7 or someplace else: “And so, consider how, with 
what zeal and ardor, you shall exercise this virtue, shown 
to you and proved by the word and example of Christ.”8

4. The meditation is concluded with a prayer (Our Father, 
Hail, Mary).

7 IC, Meditation I, pt. 3.
8 IC, Meditation III, pt. 3
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The Marian Founder advocates vocal, mental, individual, 
and communal prayer, including liturgical ones. The forms of 
the suggested prayers are: petition, atonement, thanksgiving, 
and adoration. It seems that to him, the form of prayer is sec-
ondary. Its evaluation, which may be observed at times, suggests 
that – in the Marian Founder’s opinion – the form of the prayer 
may be indicative of the degree of the development of one’s 
spiritual life or its meaning. And so, in terms of Inspectio Cordis, 
prayer is sometimes referred to as an inner recollection (recol-
lectio), a reflection (consideratio), a meditation (meditatio) or a 
contemplation of God (contemplatio). However, these concepts 
– with the exception of contemplation – are usually used inter-
changeably to designate mental prayer.9 Whereas contemplation 
– being defined as the “eye of the soul” able to “contemplate 
the Creator Himself” and to see in Him “the works of God, and 
themselves” – is a privileged manner of praying. Contemplation 
indicates an advanced degree of the spiritual life and a special, 
divine endowment granted to the praying person, because “in 
this way, one comes to the knowledge of himself and of God, 
and to the closest union with the Creator of all things, with the 
supreme Good.”10 Contemplation is also a foretaste of future 
happiness, for if “the entire happiness of the saints in Heaven 
comes from looking upon God” then “those who contemplate 
God, the works of God, and themselves with the most diligent 
and most attentive mind, taste that blessedness in some measure, 
they feel it beforehand, and become sharers in it.”11 Therefore, 
in a sense, contemplation is to Papczyński the culmination of 
the development of a life of prayer and its purpose, as it were; 
it is an introduction into the way of life proper to the saints in 

9 Papczyński speaks in the Norma vitae of two main manners of praying, i.e. mental 
prayer (oratio mentalis) and vocal prayer (oratio vocalis), instructing the Marians 
to practice them “tirelessly.” Saint Stanislaus expressed the same thought, although 
more categorically (“No one shall absent himself from prayer both meditative and 
oral”) in the letter to his spiritual sons in Puszcza Korabiewska. A similar inter-
pretation may be seen in Regula decem beneplcaitorum, which instructs practicing 
“mentali, non solum vocali orationi.” Cf. NV V, 7: St. S. Papczyński, Letter to Marian 
Confreres, in: Selected Writings, pp. 930-931; Regula, p. 50.
10 IC, Quinquagesima Sunday, AHC, pt. 3.
11 Ibid.; cf. A. Pakuła, Idea doskonałości zakonnej..., p. 61.
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heaven and announces it. Consequently, contemplation forms 
an attitude of true faith and love. Being a special gift granted 
by the Holy Spirit, contemplation means turning our “internal 
eyes” to God in order “to contemplate God” and “to recognize 
Him;” and it bears supernatural fruits, among which is a deeper 
understanding of the mystery of Christ that leads to imitating 
the “life and the deeds of the Lord.”12

In his Inspectio cordis, Saint Stanislaus closely linked the 
matter of praying with the mystery of Christ who is depicted not 
only as a perfect model of prayer, but also as the One who com-
mands it. Papczyński states: “After His resurrection and before He 
withdrew Himself from their sight, triumphantly ascending into 
Heaven, the heavenly Teacher taught the apostles many things. 
Among other things, He recommended to them in the first place 
the art and study of prayer; prudently, of course, and not without 
great consideration for future things. For He had foreseen their 
future crosses and persecutions, and also many other evils, and 
knowing that nothing is more suitable than prayer to take them 
away or to endure them (especially prayer offered in His name), 
He taught it to them first of all. Indeed, He left prayer to them 
as nearly the only remedy for all calamities and all necessities, 
and also, as a way to attain all perfection and self-knowledge. 
You too, having established a friendship with God today, be 
convinced that prayer is necessary for you to the highest degree. 
Equipped with this anchor, you will safely navigate through all 
storms; armed with this shield, you will pass unhurt through fire 
and water, through countless dangers of death.”13

Papczyński remarks that Christ encourages us to pray and 
sets an example by frequently and prayerfully turning to the 
Father. He begins all important matters with a prayer and often 
goes to secluded spots to pray in private and even spends entire 

12 IC, Second Day after Easter, BHC, pt. 2; Sunday in the Octave of the Ascension, 
AHC, pt. 1. The study performed by theologians of spirituality indicated the need 
for contemplation in modern-day religious life. This was corroborated by the article 
of J. Popławski, Kontemplacja w życiu zakonnym według nauczania papieża Pawła 
VI, “Homo orans” 3(2002), p. 175.
13 IC, Fifth Sunday after Easter, AHC, pt. 2; cf. also T. Rogalewski, Koncepcja życia 
chrześcijańskiego..., pp. 95-96.
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nights in prayer.14 By His example and teaching, Christ tells us 
what the prayer of His disciples must be like. Above all, a person 
must be in a state of grace, must bring his petitions to the Father 
in the Name of Jesus, must be trustful, faithful, steadfast, and 
must achieve the proper stance of his spirit and body, as it is 
fitting for someone who faces “the Lord, King of the universe.” 
In addition, one must set aside his everyday matters in order to 
“enter the chamber of his heart.”15 Papczyński also makes brief 
appeals to follow the praying Christ in relation to His priesthood 
and Passion. In one of the meditations, he states: “Imitate […] 
the high Priest in praying,” thus indicating that human prayer 
reaches its highest dimension in Jesus’ priestly prayer. On the 
other hand, in an event regarding suffering, both a reminder 
and a sign of the true love for one’s enemies are shaped through 
prayer. For this reason, as St. Stanislaus teaches, we must pray 
for those who persecute us “after the example of Christ the Lord, 
who prayed for those who crucified him.16

Therefore, prayer is not only the establishing of a personal 
contact with God and a way to “converse” with Him; it also acts 
as an instrument to assimilate man to Christ, by forming in 
him Christ’s attitudes that are described in the Gospels. Prayer 
gives us a deeper understanding of the mysteries of His life and 
ushers us into the world of the supernatural. A proper spiritual 
life is necessarily linked with prayer, i.e. a conscientious personal 
relationship with the Triune God, who imparts Himself to man.  
Someone who enters into a friendship with God through prayer 
can always ask for gifts and graces necessary for the fulfillment of 
his vocation, to which he was called by God. What is more: Pap-
czyński believes that God expects His elect ones to demonstrate 

14 IC, Third Sunday after Epiphany, BHC, pt. 2; Easter Sunday, AHC, pt. 3; Feast of 
St. Bartholomew, BHC, pts. 1-2 and AHC, pts. 1-2.
15 IC, Sunday within the Octave of the Nativity of the Lord, BHC, pts. 2-3; Third 
Sunday after Epiphany, BHC, pt. 1; Quinquagesima Sunday, AHC, pt. 2; Fifth 
Sunday after Easter, BHC, pts. 1-3; Eleventh Sunday after Pentecost, BHC, pts. 
2-3;Twenty-Second Sunday after Pentecost, AHC, pt. 1; Feast of the Nativity of St. 
John the Baptist, BHC, pt. 1; also cf. T. Rogalewski, Teologiczne podstawy życia..., 
pp. 156-158.
16 IC, Feast of the Epiphany of the Lord, BHC, pt. 3; Twenty-first Sunday after 
Pentecost, BHC, pt. 1.
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exactly this attitude and prayer, because “the prayers of men are 
of such a great value to God that even those coming from the 
mouth of nonbelievers make it to his divine Majesty. And they 
are in no way ineffectual.”17 However, for the religious’ prayer to 
be consistent with his vocation, the Marian Founder suggests 
that the religious asks in prayer for three things: light, that you 
may walk the true path of religious perfection; speech, that 
abounding in the ardor of devotion, you may persist in contin-
uous prayer without distractions; finally, liberation from all the 
vile attacks of the evil spirit, which you are unable to resist, and 
from every irresistible temptation and every action contrary to a 
religious and holy life.”18  

Biblical examples of prayer, given in Inspectio cordis, are: 
the “holy widow, the Prophetess” […] who “offered her prayers 
in the temple” whose prayers were “true and irreproachable” (Lk 
2:37); a blind man who “sitting by the wayside” (Lk 18:35) and 
“begging only this, that sight be restored to him” (Lk 18:41); or 
a leper in whom “the desire to regain health was so great” (Mt 
2:8). However, the ideal prayer is a prayer of thanksgiving.  Pap-
czyński writes in his Inspectio cordis: “There are manifold prayers 
according to the necessities of the petitioners. Some express in 
prayer their sorrow for sins; others pray earnestly requesting the 
forgiveness of sins. Some people ask with the most vehement 
yearning for the gifts of the Holy Spirit and for the holy virtues; 
on the other hand, other people demand from God, with the 
greatest longing and persistence, knowledge, wealth, property, 
and other goods of nature and of fortune. But in the present time 
set aside for prayer (assigned to you by the providence of eternal 

17 IC, Fifth Sunday after Easter, AHC, pt. 3. Papczyński emphasized many times in his 
written works the importance of prayer in the Christian life and its power which is 
difficult even to explain. One of the most characteristic is an excerpt from Templum 
Dei Mysticum, where he speaks about prayer symbolized by incense: “Such souls as 
these, intent on their zeal of prayer, can help the whole Church more in one moment 
than all preachers with their sermons, Teachers with their lectures, confessors with 
the administration of penance. They can rouse the dead to life, recall the wicked to 
righteousness; they can destroy whole armies, avert famine, chase away disease, and 
do all things being supported in their prayer by two arms: Faith and Charity,” TDM, 
in: Selected Writings, p. 600; cf. also K. Klauza, op. cit. pp. 76-77.
18 IC, Third Sunday of Lent, BHC, pt. 2.
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Wisdom), you will exercise yourself in thanksgiving, partly for 
some of the countless and various benefits, such as creation, the 
preservation of life, justification, redemption, illumination, and 
your vocation; partly for the institution of the most abundant gift 
of this sacred meal. For you see how lavishly indeed he treated 
your soul at his table today. And do not doubt that the Lord will 
impart to you many additional graces if you receive the present 
grace most gratefully, and give worthy thanks for it. For every 
thanksgiving prepares man to receive greater gifts and to obtain 
charisms from the all-good and most high God. He, who praises 
the almighty God by showing gratitude, makes for himself a 
debtor of the surest remuneration.”19

D. Drzewiecki, MIC, who studied the prayer of adoration 
present in the Founder’s writings, remarks that – in Papczyński’s 
approach – the prayer of adoration is largely a prayer of thanks-
giving that praises God for His greatness and the works of His 
might. The association of adoration and thanksgiving is one of 
the characteristics of numerous meditations in the Founder’s 
works. Yet, in Inspectio cordis, where the author frequently 
invokes the Eucharist and grounds his meditations in that con-
text, prayer takes on a special Eucharistic character.20

The kinds of prayer suggested by St. Stanislaus aim at 
teaching an attitude of continuous focus on God and His causes. 
A constant awareness of the “divine presence” is helpful here, 
especially in regard to Mass and Holy Communion which are 
properly living out, where Christ’s real presence in the Eucha-
rist is being extended somehow throughout the day.21 Also, in 

19 IC, Fifth Sunday after Easter, AHC, pt. 1. The last sentence in the original text is 
in bold; we may assume that it reflects the author’s or the copyist’s conviction of the 
importance of praying a thanksgiving.
20 Cf. D. Drzewiecki, Modlitwa uwielbienia w mariańskiej szkole duchowości, 
„Homo orans” 5(2004), pp. 239-249.
21 The following meditation from Inspectio cordis is very meaningful in this regard: 
“My soul, you learned from experience that the cause of such a great sadness, nay, 
of so many evil deeds and imperfections, was your neglect or withdrawal from the 
divine presence. For as long as the celestial light is in you, you see most clearly 
what you should do or what you should shun. Then you endure all bitter things 
with sweetness, you possess all agreeable things with a readiness to renounce them. 
Then you have a pure conscience, and it seems to you as if you dwell and rest in 
an earthly paradise, which you believe to have already found, to enjoy its delights 
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Norma vitae, he recommends a “continual interior silence” 
regarded as a kind of foundation of both prayer and the spiritual 
life. He writes: “your continual interior silence will consist in 
this: that you will acknowledge, worship and bless God present 
everywhere, and thus you will walk in His sight modestly, faith-
fully and piously as it is proper for servants to behave in the 
presence of the Master. Make an effort to contemplate God in 
all creatures, and not only in yourselves, since we live and move 
and exist in him (cf. Acts 17:28). In this way, He will never slip 
away from your mind.”22 The same attitude of “continual prayer-
ful concentration” is treated in Regula decem beneplacitorum 
in terms of the virtue of devotion that consists of teaching 
oneself “the art and science (ars et scientia) of praising God and 
of praying.” As instruments which are helpful in attaining this 
attitude, the author’s first suggestion is imitating Mary in her 
devout way in which “she thought, spoke, and acted” (he also 
provides biblical descriptions of her prayer: Lk 2:46 – the Mag-
nificat; Lk 2:41 – the annual visit to the Jerusalem temple on the 
Feast of Passover; Acts 1:14 – perseverance in prayer along with 
the Apostles). He then lists a number of pious practices, e.g., 
the recitation of the breviary or of a special Crown of the Most 
Blessed Virgin Mary (72 Hail Marys and seven Our Fathers); the 
celebration of and the active participation in the Holy Mass; the 
recitation of the Chaplet of the 10 Virtues of the Most Blessed 
Virgin Mary; mental prayer; listening to sermons.  Concluding 

to the full. Whenever you pray, you feel as if you were in the presence of angels; 
hence you pour out your prayers with great devotion, humility, and care. I will pass 
over in silence countless other blessings, which the divine presence brings to you. 
On the contrary, when you do not have God’s presence before your eyes, when 
Jesus departs from your mind, you become sad, you suffer from dryness, you are 
shattered, you fall, you stagger, you sink into even the worst offenses, and it seems 
to you that you are in hell, or close to it. Quite right was the one who said: “To be 
without Jesus is a grievous hell; and indeed, to be with Jesus is a sweet paradise.” 
Therefore, you can see how much you should value God’s presence and with what 
great diligence you should preserve it after receiving the Lord at the sacred table!” 
IC, Fourth Sunday of Lent, BHC, pt. 1.
22 NV V, 1. We must note that this excerpt in Norma vitae that plays the role of an 
introduction to the chapter on prayer and particular pious practices is omitted in 
the Statuta which stops at detailing spiritual exercises. As a result, Statuta appears 
to be much poorer in theological and ascetical matters than Norma vitae. Cf. 
Statuta IV, 1-9.
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its teachings on prayer, Regula emphasizes that “in order to 
possess this virtue of prayer more perfectly, devout souls should 
above all love [praying in choir and] devotion to the Sacrament 
of the Eucharist.”23 

Detailing prayerful practices in their respective chapters, 
the Marian Fathers’ laws (both Norma vitae and Statuta) empha-
size mental prayer, which they called “meditation.” Norma vitae 
calls for a two-hour daily meditation24, while Statuta requires 
only one hour: “half an hour in the morning, another half an hour 
after Compline, from which no one will be excused.”25 Among 
the other practices recommended by both documents, a prom-
inent place belongs to devotion to the Most Blessed Sacrament 
(particularly advocated by Fr. Papczyński) and the Divine Office.  
Statuta reserves special paragraphs to meditation and the prayer 
of the breviary and indicates their significance, while providing 
practical helps as to the manner of doing them. Statuta does not 
name the topic of the meditation, which is done by Norma vitae: 
“reading of Sacred Scripture – especially the New Testament 
– or the lives of the Saints, your Rule [i.e. Norma vitae], and 
spiritual books for growth of the soul and perfection.”26 It is safe 
to say, however, that the preferred source from which Stanislaus 

23 Regula, p. 50.
24 Although St. Stanislaus undoubtedly valued and practiced mental prayer in 
particular, as well as encouraging his confreres to do so, yet we must assume that 
his instruction to do two hours of meditation daily comes as a sign of the necessary 
alterations to Norma vitae in order to adjust them to the “eremitical state” in which 
the Congregation of Marian Fathers was approved in the first stage of its existence. 
Therefore, it would seem that the duration and manner of meditation prescribed by 
Statuta, just like the other pious practices described therein, are more in tune with 
the Marian lifestyle since the Constitutions of 1723 were adjusted to the form of 
the religious life which the Founder had in mind from the start. In the opinion of S. 
Sydry, the custom of meditating twice daily for half an hour was practiced since the 
inception of the Congregation, which the decrees of the General Chapter of 1685 
allegedly corroborate.  However, the extant documents of the said Chapter only call 
for meditationes without specifying their duration and manner. It would seem to 
transpire out of the context, that the meditation was supposed to be communal. Cf. 
Puncta Commissionis…, p. 2; cf. also S. Sydry, Zgromadzenie Księży Marianów..., p. 
165; K. Krzyżanowski, Wprowadzenie do „Reguły życia”, PZ, pp. 37-40.
25 NV V, 5; Statuta IV,1. Modern-day theologians also emphasize the important of 
Christian meditation for sanctification: see I. I. Werbiński, Medytacja jako droga 
uświęcenia człowieka, “Homo orans” 2(2001), pp. 183-196.
26 NV VI, 2.
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Papczyński drew topics for meditation and which he indicated 
in his writings, is the Holy Scriptures – both the Old and New 
Testament – especially the Psalms and the Gospels related to the 
mysteries of Christ’s life. This is especially noticeable in Inspectio 
cordis, where practically all the meditations that sometimes turn 
into a prayer addressing God directly, begin with the Word of 
God as their reference point. 

Meditation, which is recommended in Chapter VI of 
Norma vitae and concisely discussed at the start of Chapter IV of 
Statuta, is conditioned by ascetic requirements and is presented 
as the main tool for spiritually fighting and resisting the forces 
of evil, because – as the Constitutions put it – “the demon tries 
harder than anything else to distract people from prayer since he 
knows that it is the only thing through which he loses his profits, 
gained elsewhere.”27 Meditation ought to be done communally, 
in one location and at the same time. Absence from it may be 
excused only for “legal reasons” and with the special permission 
of the superior. Someone absent from communal meditation is 
obliged to do it privately. Probably, there were misuses of the rule, 
because in a separate paragraph, the legislator forbids depar-
ture from the place of prayer during the time of the communal 
exercises and admonishes that there should be no conversations 
with guests, no turning meditation into a conference, and no 
sending for the religious without their superior’s permission.28  
The meditation should be prepared the day before, after the 
completion of all other prayers and tasks. After the meditation, 
“a brief reflection over its fruits” should take place, followed by 
an Our Father and a Hail Mary for the intention of those “who 
live in mortal sin and for the needs of the Order.”29

A number of the various spiritual exercises listed in Statuta, 
such as an eight-day annual retreat, daily examination of con-
science, a designated time and place of silence, the renewal of 
vows, served to shape the spirituality of the religious life proper 
to the Congregation of Marian Fathers. The number of pious 

27 Statuta V, 1.
28 Statuta V, 2.
29 Statuta V, 2, 8.
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practices detailed in the Constitutions of 1723 is less than those 
listed in Norma vitae. This was caused by the adjustment of the 
Marian laws to fit a religious institute of an apostolic character 
(the Order of Clerics Regular) that the Congregation of Marian 
Fathers became, after accepting Regula decem beneplacitorum 
in 1699 and abandoning the eremitic features which Stanislaus 
Papczyński added to Norma vitae during the transitional period.30 
Similar to Regula decem beneplacitorum, the Marian laws also 
recommended certain pious practices and thus strove to shape 
an attitude fostering continuous prayer, which is perceived as 
one of the most important aspects of a life with God and a true 
spirituality of the religious life. Leporini’s Vita Fundatoris puts 
an emphasis on prayer. Right at the beginning, his biographer 
indicates that Fr. Papczyński “from his teenage years gave signs 
of his future renowned holiness.” The author stresses St. Stanis-
laus’ fondness for spiritual exercises, including “frequent prayer.” 
Sometime later, but still before entering the Piarist Order, 
Papczyński received – as Leporini believes – a special gift of 
contemplation that “totally immersed him in God” and “ignited 
the flame of higher perfection.” These spiritual experiences 
were to be the cause for his decision to “serve God alone and 
His Most Blessed Mother.” All of the important moments of his 
life were preceded by the special graces of prayer: “having been 
nurtured by the highest contemplation” he wrote and published 
Lenten sermons about the suffering Christ and a book depicting 
man as a mystical temple of God. In a time of persecutions, he 
“prayed for God’s forgiveness for his offenders and attackers;” 
and, out of obedience to “divine inspirations and visions,” he 
left the Piarists and “laid the foundation for his institute.” In his 
founding works, “he was illuminated through God’s miraculous 
signs. He experienced many mystical states during which he 
heard prophecies about important matters of the Church and 

30 One of the important changes was the departure from nocturnal prayers recited 
“shortly after midnight,” when all the religious had to go to the monastery’s 
church for a brief adoration of the Most Blessed Sacrament and recitation of the 
“Little Office of the Immaculate Conception of the Blessed Virgin Mary up to 
and including the None.” Cf. NV VI, 1; cf. also J. Kałowski, Początki mariańskiego 
ustawodawstwa..., p. 33.
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the faithful. Being “deprived of all his senses and knowing only 
God and his conscience, he interceded before Almighty God.” 
While praying for the souls in Purgatory and being gravely ill, 
he “greatly suffered the punishments of purgatory,” and died 
eventually with a prayer on his lips.31 Without undermining the 
described biographical facts from the life of St. Stanislaus, it may 
appear that the main goal of this narrative of his life of prayer has 
a didactic hallmark and serves to prove that the Marian Founder 
was a man of continuous prayer. Leporini seems to indicate this, 
when he summarily states “he prayed constantly.”32

Discussing the biblical story of Mary and Martha (Lk 
10:38-42), Fr. Papczyński ponders the relationship between con-
templation and action. Following the traditional interpretation 
of St. Augustine that sees in Martha people devoted to the active 
life and in Mary those dedicated to contemplation,33 the Marian 
Founder makes an effort neither to oppose the two or to repre-
sent the contemplative life as the perfect form of the Christian 
life. Instead, he strives to balance both. He remarks: “He loves 
equally contemplatives and those who lead an active life if both 
honor him with equal effort through their service and offices. He 
endows the souls devoted to constant prayers and those serving 
their neighbors with the same reward of beatitude. He blesses 
with the same reward of his vision both the hermits given to 
contemplation, and the husbandmen active in his vineyard.”34 
Fr. Papczyński consistently strives to demonstrate the necessity 
of the proper intensity of the spiritual life, i.e., “to communi-
cate and unite with Jesus through frequent inner recollection,” 
deflecting various distractions caused by external works, and 
keeping earthly and bodily needs from overshadowing spiri-
tual values. It seems to transpire, from the general tone of the 
analyzed text, that Fr. Papczyński praises the active way of life, 
which is corroborated to some extent by his wording, skillfully 

31 VF, passim; cf. also W. Makoś, O. Stanisław od Jezusa Maryi..., pp. 232-261.
32 VF, p. 644.
33 Cf. L. Borriello, Contemplazione, in: Dizionario di mistica, Ed. L. Borriello, E. 
Caruna, M. R. del Genio, N. Suffi , Vaticano 1998, p. 343.
34 IC, Feast of the Assumption of the BVM, BHC, pt. 3.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 224

saturated with contemplative overtones.35 The ideal is a disciple 
constantly united with his Master and gazing at Christ the Lord, 
while giving himself steadfastly to the work of the salvation of 
the world. 

1.2. Mortification
In his writings related to the Order, St. Stanislaus Papczyński 
dedicated much attention to mortification, although he never 
presented it in a systemized manner. Only in his Templum Dei 
Mysticum, did he carry out the division of mortifications into 
external and internal, together with assigning to each group 
individual subjects of mortification.36 In Norma vitae, he ded-
icated an entire chapter to this issue entitled, Mortification, 
where he also speaks about the need for mortifications, dividing 
them into internal, i.e., “of the passions, desires, and your own 
judgment and will;” and external or any other type listed in the 
chapter and presented to the new religious community in a brief 
summary as “bodily chastisements” (corporis castigatio). In the 
six points contained therein, the Founder regulates the following 
areas of the religious’ life: mortification in eating and drinking 
(points 1 and 2) associated with general remarks on the subject;37 
the principles and days of fasting (point 3), also ending with 
instructive maxims;38 rules regarding attire (point 4 and 5) also 

35 Here are some characteristic sentences from Inspectio cordis: “It pleases God very 
much to remain with the anxious Martha or other very busy people, and he rejoices 
that their hearts, troubled with so many things, do not lack a dwelling place for him;” 
or: “Truly, the righteous are also those who, leading an active life, cooperate with 
Christ in the salvation of souls., “IC, Feast of the Assumption of the BVM, BHC, pt. 
2, and AHC, pt. 2.
36 Cf. TDM, Chapter 6; cf. also K. Klauza, op. cit. pp. 78-81.
37 These instructions often refer to the Scriptures, e.g., “Frequently think: food is des-
tined for the stomach, but the stomach is destined for worms. By limiting yourselves 
to a small amount of food, you will render your nature satisfied, your spirit vigorous. 
Certainly water and bread were the staple food at the beginning of human kind [cf. 
Cir 29:28]. When man thus feasted, he lived longer. The abundance of meals now 
brings about sicknesses, shortens life, opens up hell. Certainly, that one who feasted 
splendidly daily was buried in hell [Lk 16:19.22]. Be content, therefore, with little and 
simple food and drink. Do not murmur on this account against anyone” NV IV, 2.
38 “While you will hard press the body by abstaining from food, try all the more 
to abstain from vices. One fasts in a disorderly way if he is hard pressing the body 
while he neglects the spirit. ‘Nor is food fruitfully taken away from the body unless 
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interspersed with sentences of an educational character;39 and 
rules about flagellation (point 6). In his study of the beginnings 
of the Marian Father’s legislation, J. Kałowski, MIC, remarks that 
certain rules, laid down by Papczyński, result from the universal 
law of Church at the time (with the exception of fasts), obligatory 
religious customs in the 17th century (particularly flagellation), 
and the need to adjust Norma vitae to the eremitical state in 
which the Congregation was initially erected (the ban on eating 
meat and meat products).40

Undoubtedly, the Founder’s personal touch is the ban on 
drinking homemade distilled alcohol (crematum),41 which – 
although characteristic of the eremitical state in general – has 
been always perceived by the tradition of the Congregation of 
Marian Fathers as a mortification proper to the spirituality of that 
Institute. It seems that the ban emerged out of the catastrophic 
state of mind of the 17th century Polish public that greatly suffered 
from drunkenness caused, among other things, by propination 
[= the right to distill spirits].42 Papczyński wanted to confront 
that situation with his personal and the religious’ example of 
abstinence and the promotion of the apostolate of sobriety. The 
Marian Founder frequently repeats his ban on drinking home-
made distilled alcohol and corroborates it with a theological 
explanation. He wrote in Another Testament: “… this drink, 
by the mysterious mercy of God, is alien to our Company.”43 
In his Regulations for the Korabiew Hermitage, the Founder 

the mind is recalled from evil.” NV IV, 3. The quote contained therein was identified 
by Fr. C. Krzyżanowski, the translator of Norma vitae, as part of the sermon De 
Quadragesima by St. Leo the Great, see NV, p. 58, footnote 48 in: Pisma zebrane, 
Warszawa 2016. 
39 To illustrate: this point begins thus, “Because softness of garment incites not only 
pride, but also lust, you, as hermits, will…” or another sentence that concludes and sort 
of summons up the instructional part, “...dirty poverty can please no one.” NV IV, 4.
40 Cf. J. Kałowski, Początki mariańskiego ustawodawstwa..., pp. 35-44.
41 This ban states: “Your ordinary drink ought to be water. Should you have any 
other drink, it will be up to the superior to allow you to drink it sparingly, with the 
exception of homemade distilled alcohol, which is absolutely prohibited to you.” 
NV IV, 2.
42 Cf. A. Wyczański, Polska Rzeczą Pospolitą Szlachecką, Warszawa 1991, pp. 
291-304.
43 St. S. Papczyński, Second Testament, in: Selected Writings, p. 939.
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commands: “Drinking homemade distilled alcohol both outside 
and inside the house is forbidden under the pain of forfeiting 
God’s blessing; this [measure] is in honor of Christ Our Lord and 
Savior suffering from thirst on the cross.”44 The above-named 
ban does not appear consistently in the documents of the early 
tradition of the Congregation of Marian Fathers. Vita Funda-
toris does not refer to it, while Statuta, which faithfully repeat 
numerous recommendations from Norma vitae in its chapter 
about mortification, omit the ban on drinking homemade dis-
tilled alcohol. Instead, they situate it in chapter six (a potu callido 
tanquam a fomite peccati abstineant), dedicated to missions and 
proclaiming the Christian teaching.45 This may be interpreted as 
a witness to sobriety in the face of wide-spread drunkenness in 
the 17th and 18th century Poland rather than a restriction.46 The 
majority of the Marians held the conviction, as Z. Proczek, MIC, 
reports, that in setting this rule of mortification, the Founder 
was guided by the concept that “the sobriety enables one to keep 
a conscientious and close bond with God, while its practice gives 

44 C. Krzyżanowski, who translated this work from Latin into Polish, remarks in the 
footnote that the copy of this document has the following editor’s addition: “Which 
is indeed being observed by all our devout and non-drinking [confreres].” Cf. St. 
S. Papczyński, Regulations for the Korabiew Hermitage, PZ, p. 1507, footnote 413.
45 Statuta VI, 3.
46 In later years, this ban was interpreted differently in the Congregation and 
progressed from strict limitations (an absolute ban on hard liquor consumption) 
to its very literal understanding (only as a ban on drinking homemade distilled 
alcohol). Some explanation was provided by the servant of God Casimir Wyszyński 
in his biography of Fr. Papczyński: “[Papczyński] shunned from drinking alcoholic 
beverages as from the hotbed of sin. He forbade homemade distilled alcohol to 
his [companions], because homemade distilled alcohol is the kind of drink that 
inebriates quickly and is the cause of many illnesses, various troubles, and even 
death.” This interpretation of the ban seems to be shared by C. Krzyżanowski, MIC, 
the researcher of St. Stanislaus’ life and writings, while J. Kałowski, MIC, states 
in the discussion of the respective excerpt from Norma vitae that “Fr. Stanislaus 
Papczyński strictly forbade the Marians to drink any type of alcoholic beverages, 
and this ban was repeated several times in the history of the Marian Order.” A more 
restrictive interpretation seems to be advocated by Bl. George Matulewicz, MIC, 
who wrote in the Constitutions: “as far as possible, they should ordinarily abstain 
from alcoholic beverages.” The standing Constitutions repeat this after Bl. George 
almost literally. Cf. K. Wyszyński, op. cit., pp. 73-74; Konstytucje Zgromadzenia 
Księży Marianów..., § 274; Konstytucje i Dyrektorium Zgromadzenia Księży Mari-
anów Niepokalanego Poczęcia Najświętszej MaryiPanny, Warszawa 1991, § 90; NV, 
p. 57, footnote 44; J. Kałowski, Początki mariańskiego ustawodawstwa..., p. 36.
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an example and an incentive to oppose the plague of inebria-
tion.”47 We may assume that for this very reason, St. Stanislaus 
Papczyński’s spiritual sons made every possible effort from the 
origin of the community to faithfully abide by his instructions 
in this matter. In this spirit, the Chapter of 1712 admonished 
all “to eschew the cult of the stomach (cultus ventris) so often 
found in the habits of the lay people”48 of the time. The General 
Chapter of 1722 spoke in the same vein, stating that the “vice of 
inebriation (ebrietatis vitium) is the mother of all other vices,”49 
and instructed avoiding it, promising to impose punishments, 
including solitary confinement, in the case of breaching the 
prohibition. 

Many of the aforementioned mortifications and spiritual 
exercises which are included in Norma vitae were repeated by 
St. Stanislaus in other letters addressed to the young religious 
community, especially recalling those which, in his opinion, were 
either neglected or particularly important for the growth of the 
religious vocation of the first Marians. It is noteworthy however, 
that while Fr. Papczyński considered internal mortification more 
important and crucial, quantitatively, he devoted more space 
to detailed rules to discipline the body, which probably led K. 
Górski to believe that he was a “strict ascetic.”50 Fr. Papczyński 
claimed that without internal mortification, “there was no way 
to cast off the old Adam.”51 

The multitude of ascetic measures in the Founder’s writings 
is, on the one hand, a response to St. Paul’s call in the Letter to the 
Colothians (3:5) to mortify everything that is “earthly” and sinful; 
on the other hand, it has the task of keeping the religious within 
the sphere of the supernatural life, to which he has been called. 
It seems that a similar motive guided Leporini who reported in 
his Vita Fundatoris numerous incidents from St. Stanislaus’ life 
47 Z. Proczek, Apostoł trzeźwości, in: Mąż Boży..., p. 83.
48 Capitulum Generale quartum in Conventu eremi Corabievensis a. 1712, in: 
Decreta – Ordinationes..., p. 38.
49 Capitulum Generale quartum in Conventu Goslinensi a. 1722, in: Decreta – Ordi-
nationes..., p. 82.
50 Cf. K. Górski, op. cit., p. 222.
51 Cf. NV IV, 1.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 228

to demonstrate that the latter led a saintly religious life marked 
by various mortifications; always, however, put in the context 
of the spiritual life, they either confirm the extraordinary or 
supernatural character of the attitudes described or they are 
to encourage taking up certain mortifications, already known 
from Norma vitae to those who are proficient in the Marian way 
of life, in order to attain the holiness proper to the vocation.52  
However, Vita Fundatoris is characterized by great prudence in 
presenting the mortifications performed by Fr. Papczyński. The 
author puts more stress on the elements of the Saint’s spiritual 
life such as his total dedication to God, his extraordinary love 
for the Mother of God, special graces of prayer, as well as con-
templation and activity related to the religious life. On the other 
hand, the author of Regula decem beneplacitorum attributes to 
the individually discussed virtues various accompanying mor-
tifications which are meant to assist in the attainment of these 
virtues. In his opinion, sin is what defies God most and therefore 
“perfect wisdom consists in knowing how to please God and 
avoiding all sin, by which God is offended.”53 The mortifications 
listed therein are mainly oriented to fighting various sins, which 
are in opposition to each of the 10 discussed virtues.

In contrast to Norma vitae and other documents of the early 
tradition of the Congregation of Marian Fathers, in Inspectio 
cordis, Papczyński talks quite a lot about mortification without 
however discussing its individual practices. Instead, he places it 
in a broader theological and ascetic perspective in which super-
natural love plays the leading role, connected with  discernment 
and the obedient and humble fulfillment of God’s will in the imi-
tation of Christ, and the necessity to subordinate it in all spheres 
of human life.  In this approach, the subject of mortification is 
basically the whole spectrum of human life, both the areas that 
St. Stanislaus sees as dissonant, disordered or sinful, as well as 

52 To illustrate, let’s consider the structure of point 17 from Vita Fundatoris, where 
Leporini starts with a statement “Erat in victu modicus, in oratione assiduus, in 
solitariis latitando recessibus, a Deo in benedictionibus dulcedinis praeventus, 
supernarum rerum contemplationi, attento sic animo adhaerere caepit,” in order to 
emphasize the primacy of spiritual matters. VF, p. 636.
53 Rule, p. 45.



Means of Spiritual Formation 229

the generally positive spheres, but which stand in conflict with 
the primary purpose of the religious life. All manifestations of 
sin are considered absolutely negative; therefore, the basic object 
of mortification is everything that might lead to sin. In one of 
the meditations, St. Stanislaus calls out: “Ah! I implore you, try 
to overcome your spiritual coldness already here, lest you suffer 
the infernal one forever! Try to subdue by serious mortifica-
tions the flames of furious anger and the urge of passionate lust 
(vesanae luxuriae incentivum), lest you be punished with those 
untamed flames.”54 The mortification of the senses, lust, and 
the passions seems to be a priority since the inability to control 
them directly leads to sin. In his meditation on the Gospel story 
about the leper (Lk 17:12), Papczyński identifies the lack of 
mortification as a “great leprosy of sins” and asserts: “leprosy 
is pride; it is the lack of mortification; the extravagance of the 
senses (sensuum evagatio); leprosy is hatred for your brothers; 
it is envy and furious anger; but especially leprous is any kind 
of avarice”55  According to the author of Inspectio cordis, the 
general principle of the mortification of the senses is their being 
tamed and subjected to reason.56 This leads to progress in the 
development of the virtues. 

On the other hand, the Marian Founder associates the 
extension of mortification into the internal dimension with an 
accentuated mortification of feelings, reason, and the will, as 
well as with the desire to be conformed to Christ, “he ordered 

54 IC, Friday Evening, pt. 1.
55 IC, Thirteenth Sunday after Pentecost, BHC, pt. 1.
56 It is worth quoting a passage of the meditation in which Papczyński symbolically 
discusses, in the context of Holy Communion, the mortification of the senses and 
the rules to be followed, based on a quote from the Gospel of St. John: “‘Consider 
that those servants are nothing else than your senses. They hasten to meet their 
master, that is, the intellect, as many times as a decayed mortification rises up in 
you again, and, when it revives, they announce that it is alive. If it is necessary that 
you mortify yourself in all things always, it is much more necessary today when you 
have the Heavenly host enclosed in your heart. Not only is it unbecoming, but it is 
an evil deed to commit even a small act of foolishness in his presence. Therefore, 
bridle your eyes, your tongue, your hands, and feet, which are prone to do evil; curb 
your gluttony, and your irascible and lustful appetites; and make good progress 
every day in the practice of mortification, which is the only thing preventing the 
death of the soul.” IC, Twentieth Sunday after Pentecost, AHC, pt. 2.
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you to pursue your soul with hatred, namely: mortifying your 
evil feelings, passions, eager desires, intellect, judgment, and 
will; thus he himself laid down his soul for you when he endured 
wicked tongues, detractions, abuses, and the blasphemies of 
the Jews and Pharisees, which he suffered not in his body, but 
in his soul.”57 Consequently, Papczyński shows the scope of the 
ascetic importance of mortification as quite broad. Sometimes 
he combines it with the imitation of Christ and attributes to it 
a criterion of authenticity of following and loving Him; at other 
times, he considers it as a sign of a genuine acceptance of the 
Gospel’s command to take up the cross (cf. Mt 16:24-28) and an 
external proof that “the heavenly kingdom, ... is to be taken only 
by force (cf. Mt 11:12).” It also happens that he identifies it with 
an external expression of free choice of God and the authenticity 
of the spiritual life, as well as a conscientious choice of virtue 
and grace, rejecting that which is of the body, of the senses, and 
sin. He also sees it as the fulfillment of an evangelical call for 
vigilance and readiness for the Lord’s coming (cf. Lk 12:35-40).58 

A feature, which can be considered characteristic of St. 
Stanislaus, is to give an eschatological dimension to a posture 
of mortification. Since the Christian life is moving towards res-
urrection following the example of Christ and to eternal life in 
His manner, Papczyński does not call for the destruction of the 
“body,” while establishing the need for its mortification in this 
life; instead, he advocates the body’s subordination to the spirit 
in order to have it adequately adapted to the glorious resurrec-
tion from the dead. Thus he teaches: “we should mortify our 
flesh, so that it may rise from the dead more glorious, because, 
as the Savior said in a parable: Unless the grain falling into the 
ground die, it will bring forth no fruit (cf. Jn 12:24-25).”59 He 
57 IC, Feast of St. Adalbert, AHC, pt. 1; cf. also T. Rogalewski, Koncepcja życia 
chrześcijańskiego..., pp. 88-94.
58 Cf. IC, pp. Fourth Sunday of Advent, AHC, pt. 3; Sunday of the  Passion of the 
Lord, BHC, pt. 3; Palm Sunday, Ahc, pts.2-3; Second Sunday of Easter, AHC, pt. 1; 
Fifteenth Sunday after Pentecost, BHC, pt. 1; Feast of St. Casimir, Confessor, all; 
Feast of the Finding of the Holy Cross, AHC, pt. 3; Feast of St. Laurence, Deacon 
and Martyr, AHC, pt. 3; Meditation XIX, pt. 2; also cf. E. Matulewicz, Problemy 
chrześcijańskiej ascezy..., pp. 120-136.
59 IC, Sunday Morning, pt. 3.
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links mortification with a future reward that God has prepared 
for those who, out of genuine love for Him, have fought their 
weaknesses and vices in order to serve the cause of salvation and 
to advance on the path to their personal evangelical perfection. 
Meditating on the fact of the resurrection  of our Lord (cf. Mk 
16:6) on Easter Sunday and recalling that we shall all rise from 
the dead following the example of Christ, he exhorts: “do not fear 
to weaken your body by labors, mortifications, night vigils, and 
penances if you long for the greater glory and future splendor 
of everlasting happiness.” And, referring to Holy Communion, 
he concludes: “This immortal Lord, risen from the dead, whom 
you are going to receive as a guest today with vivid faith, will 
be your greatest helper in all these things.”60 Ultimately, as the 
author of Inspectio cordis points out, the whole man is to enjoy 
the beatific vision of God in heaven, both in his physicality and 
spirituality, and therefore surrendering his various spheres to 
mortification tends to ascertain their organization and prepara-
tion. Being convinced that not only are man’s spiritual powers 
to experience joy, but also his senses, St. Stanislaus cries out: 
“Strive, therefore, for continuous mortification of your senses if 
you want to take delight in their beatitude. But chiefly, mortify 
exceptionally your will and intellect since extraordinary gifts 
are prepared for them in heaven.”61 

60 IC, Sunday of the Resurrection of the Lord, BHC, pt. 3.
61 IC, p. Sunday Evening, pt. 2. This sentence comes as the conclusion of a longer 
passage worth quoting in full because of the fairly positive vision of man, including 
his sensuality, in the context of eternal life: “Propose to consider which goods 
the body as well as the soul will obtain in that holy city at the same time. The 
body will acquire immortality, impassibility, agility, and clarity. The soul will have 
perfect beatitude together with the highest glory. Should you want to learn the 
privileged gifts of the individual senses, consider how there (i.e. in the heavenly 
Fatherland): – sight shall receive the highest clarity and sharpness, by which it 
will penetrate everything above and below; – touch shall be endowed with incor-
ruptible vibrancy; – taste shall abound in all sweetness and various tastes, not for 
nourishment, but for satiety and pleasure; – hearing shall be refreshed constantly 
by the various melodies of the angels singing together; – smell, finally, shall detect 
unusual fragrances from everything, and even from one’s own body.” Papczyński 
included the same concept, together with the outline of excellent sensations of the 
body, in his Templum Dei Mysticum. Cf. TDM, in: Selected Writings, pp. 666-671; 
cf. also K. Klauza, op. cit. pp. 121-124.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 232

As it transpires from the analysis of relevant documents, 
the concept of mortification found in the writings of St. Stan-
islaus and the early tradition of the Congregation of Marian 
Fathers seems to depict the religious’ rational daily behavior. 
Being guided by necessary restraint in all his activities, the 
religious strives to attain an inner order that promotes his con-
tinued growth in faith and supernatural love. Consequently, this 
leads to a specific attitude characterized not only by a rejection 
of anything that could lead to sin, but also by restraint in terms 
of goods generally considered as fair, but inconsistent with 
Marian spirituality. From this point of view, therefore, we may 
say that the spirituality of the religious order members – as per 
the concept of the above-discussed authors – has the nature of 
mortification as well as a Paschal, Resurrection nature, because it 
refers to eternal life and is reminiscent of ultimate human values.

2. The Sacraments
The spirituality of the religious life according to St. Stanislaus and 
the documents of the early tradition of the Marians is expressed 
in a unique way and concretized by the sacraments, especially the 
Eucharist and the sacrament of penance. The first Marian laws 
reserved specific parts dedicated to availing of the sacraments 
and their administration,62 while other documents referred to the 
sacramental life mostly while discussing some specific aspects of 
the spiritual life or religious discipline. In contrast to the Templum 
Dei Mysticum where St. Stanislaus discusses in a more or less sys-
temic manner the importance of some of the sacraments in the 
Christian spiritual life,63 in his religious writings intended for the 
religious, he usually invokes only two of them: the Eucharist and 
penance. The exceptions are contextual references to baptism in 

62 NV VIII; Statuta V.
63 The sacrament of baptism is discussed in Chapter 19, “The Consecration of the 
Mystical temple,” where Papczyński also encourages celebrating the anniversaries 
of baptism by suggesting “The Method of celebrating […] the mystical consecration 
of the Mystical Temple.” Teachings about the Eucharist and penance are given in 
chapter 21, “The Restoration of the Mystical Temple.” Other sacraments are not 
discussed but only mentioned. Cf. TDM, in: Selected Writings, pp. 635-638, 640-656; 
also see K. Klauza, op. cit., pp. 103-107, 112-115.
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Inspectio cordis, where the author states that it was instituted by 
Christ as the sacrament of “spiritual rebirth of people” which “the 
Lord demanded” of Nicodemus (cf. Jn 3:3-7), and in him from 
all other people. Saint Stanislaus writes in this regard: the Lord 
asserts that Nicodemus should be born again through baptism, 
and that other men were bound thus to be born again a second 
time. The Lord wanted them to live not only by the law of nature, 
but also by the law of grace, to which they can submit themselves 
only through faith and baptism. Also, through this bath, the 
stains of the soul incurred thus far, and especially original sin, are 
removed from adults, so that they are entirely born again.64

Other, minor references to baptism present in Inspectio 
cordis basically repeat the same idea, while references to other 
sacraments weren’t observed. Aside from regulations regarding 
confessions, celebrations of the Mass, and receiving Holy Com-
munion, Norma vitae only instructs the superiors “with greatest 
charity, be certain to give the sick not only the bodily medicine 
they need at the right time, but especially to give them the rem-
edies for eternal life. These are: […] devout reception of the Holy 
Eucharist and of the last rites.”65 Statuta repeats the same idea, 
briefly stating that “those departing from among the living must 
be provided with all of the sacraments.”66 References to the sacra-
ment of priesthood are present only in the legislative documents 
which treat the issue of suitability for receiving holy orders as well 
as the criteria to follow in admitting to them. By far, the most 
attention is dedicated by the documents to the Eucharistic sacri-
fice, and slightly less to the sacrament of penance. Teaching about 
the sources of the spiritual life, Papczyński frequently brings both 
sacraments together, attributing nearly similar effects to them,67 

64 cf. IC, Feast of the Finding of the Holy Cross, AHC, pt. 1. A broader perspective 
may be seen in the Templum Dei Mysticum, where Papczyński, speaking about 
baptism in the context of the consecration of the temple, indicates baptism’s 
sanctifying actions and remarks that it is “the first [consecration] that the Holy 
Spirit performed in us by the ministry of a priest […] when He consecrated us to 
Himself.” TDM, in: Selected Writings, p. 635.
65 NV, IX, 5.
66 Statuta V, 4.
67 It is worth recalling here one of Papczyński’s most characteristic takes on both sacra-
ments together: “…he [God] eagerly desires the salvation of all, and for this reason, he 
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while pointing at their fundamental importance for the sanctifi-
cation of the religious.

2.1. Penance
Father Papczyński included in Inspectio cordis his most exten-
sive reflections on the sacrament of penance, where he calls 
penance the sacrament of re-birth and regaining the sanctity and 
purity received in baptism. Examining the experiences related to 
confession, in the meditation entitled Preparation for Holy Com-
munion, he states: “Consider that you are now about to approach 
the fountain of the Supreme Good from which you will be able 
to draw all you want and as much as you like; into which you 
will immerse all your faults and cleanse every stain of your soul. 
And you will come out and return pure from there, untouched 
by evil deeds, spotless, such as you had come out from the holy 
bath of baptism in the past. For the Apostle calls this sacrament 
of penance a baptism.”68 In the consequences of confession, 
Papczyński sees a similarity between penance and baptism, but 
especially in the washing off of all sins and recovering sanctifying 
grace, either violated or lost through sin. A person that commits 
a mortal sin excludes himself from the circle of God’s life and 
enters into spiritual death. However, if such a person wants to 

handed over his only-begotten Son to be crucified. Indeed, he eagerly desires it at 
the present time, since he instituted the sacraments of penance and the Eucharist 
for the sake of those who after the baptismal bath (where are all stains of the soul 
were washed away) acquired anew the stains and filth of either mortal or venial 
sins; that through the proper use and frequent reception of this sacrament, they 
would be able to make expiation and be cleansed.” IC, Monday after Pentecost, 
AHC, pt. 2.
68 IC, Meditation XVI, pt. 3. The same idea, but marked by greater symbolism and 
numerous references to the Scriptures that stress the need for “putting on the new 
man” (cf. Rom 13:14) were concluded by Papczyński somewhere else in Inspectio 
cordis: “Penance is not the same as the sacrament of baptism, but it has been called 
baptism. Just as all sins are washed away in the baptismal fount, so all stains of evil 
deeds are removed by penance. Like a serpent that crawled into a tight hole to shed 
its old skin and assume a new one, also the sinner, who undertakes the strictest 
penance, lays aside the old man – that is his bad morals, poor habits – and regains 
the new garment of innocence, according to St. Paul’s expression: “[P]ut on the Lord 
Jesus Christ” (Rom 13:14).” IC, Fourth Sunday of Advent, AHC, pt. 2. How close the 
above point of view was to Papczyński may be proven by the fact that he included 
the same concept of the sacrament of penance in Templum Dei Mysticum, where he 
calls it “a second baptism.” Cf. TDM, in: Selected Writings, p. 657.
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return to living with God, he must have recourse to a different 
source that washes off all wickedness – confession.69

It must be said that St. Stanislaus sees the sacrament of 
penance as having a personalistic dimension. He formulates 
penance in a similar way to baptism, in which he emphasizes 
the remission of sins associated with the recovery of sanctifying 
grace, including the healing of wounds inflicted by sin and the 
restoration of the soul’s health. First of all, the establishment 
of the sacrament of penance places a penitent in relation to 
the person of Christ, because, as Papczyński teaches in one of 
the meditations: “your gracious Savior, poured out both on the 
entire human race in general and on you in particular; because, 
having foreseen such frequent wounds to your soul, he provided 
the most excellent physicians for you, his vicars, and a very effi-
cacious medicine in the most sacred sacraments of penance and 
the Eucharist.”70 

Thus, as Papczyński remarks, the establishment of confes-
sion by Christ is a sign of His salvific love marked by divine 
intervention. Knowing the weakness of human nature, Christ 
gives the Church a special gift thanks to which man, who 
through sin disconnects himself from God and enters into “the 
death of the soul,” is given the opportunity to re-establish a free 
and personal relationship with Him. Therefore, the sacrament 
of penance is this kind of “happy access to

Jesus,” by which there is not only “the capacity to turn away 
from sin,” but also the special grace of conversion, which “turns 
a sinner into one who loves; a servant of the world into a servant 
of God; a son of darkness into a son of light; a slave of the devil 
into a freedman of Christ!”71 The broken spiritual communion 
with God is restored in a sacramental way, and “complete 
amnesty for all offenses” is granted to the sinner who returns 
to true life in God. At the same time, as Papczyński emphasizes 
in Inspectio Cordis, Christ the Lord receives the sinner “into a 

69 Cf. IC, Sunday of Pentecost, AHC, pt. 2, and also Septuagesima Sunday, AHC, pt. 1.
70 IC, Sunday “in Albis,” AHC, pt. 3, cf. IC, Trinity Sunday, AHC, pt. 1. 
71 Cf. IC, Feast of St. Matthew, Apostle and Evangelist, BHC, pt. 3; also cf. T. 
Rogalewski, Koncepcja życia chrześcijańskiego…, p. 100.
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true and constant friendship,” which was lost through sin. This 
return goes together with the true and saving joy of the convert 
as well as freedom from “countless tortures and torments from 
hell […], plaguing the soul with reproaches of conscience”.72 Res-
toration of the life of grace and the associated peace of heart is 
permanent, because that is the nature of the sanctifying work of 
the sacrament of penance instituted by Christ. In this context, 
Papczyński recalls the sentence from the Gospel of St. Matthew 
(18:18) that speaks of the power given to the Church to  bind 
and lose, and he teaches that “a confessor acting in the name 
of Christ,” has that power and exercises it, hence, “whatever is 
loosed here on earth, Christ shall loose in Heaven.”73 For the 
sacrament of penance has a “divine origin” indicated not only 
the words of Christ in the New Testament (cf. Jn. 20:22-23), but 
also by the very nature of confession. Saint Stanislaus remarks 
that the power of forgiving sins – although it has the hallmark 
of “apostolic power. The power of the successors of Christ.” – is 
above all a manifestation of God’s actions, because “to forgive 
sins is something divine.”74

To be fruitful, the sacrament of penance requires the peni-
tent’s proper disposition and the fulfillment of certain conditions. 
K. Klauza remarks in his study of the concept of man as a mystical 
temple of God contained in Papczyński’s book by the same name 
dedicated to the universal call to holiness, that the latter presents 
there the post-Tridentine principles of confession. They are: 
preparation (alms, fasting, and the mortification of the body); the 
examination of conscience; repentance with a strong resolve for 
improvement; the confession of sins; the fulfillment of the pen-
ance imposed by the priest; and the fulfillment of the conditions 
needed to gain indulgences. He also adds that the list lacks the 

72 IC, Twenty-first Sunday after Pentecost, AHC, pts. 2-3.
73 IC, Twenty-first Sunday after Pentecost, AHC, pt. 2; also cf. IC, Feast of St.  
Matthew, Apostle and Evangelist, BHC, pt. 3.  
74 IC, Sunday “in Albis,” AHC, pt. 3. Further in the quoted excerpt from Inspectio 
cordis, Papczyński sort of sums up his conclusions and admonishes once more: 
“a sacrament instituted by the Most High God Himself with such great authority, 
with such great benevolence, and with such great solicitude!” Sunday “in Albis,” 
AHC, pt. 3.
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doctrine of atonement, broadened by the Council of Trent.75 Pap-
czyński presents similar views in his Inspectio cordis, keeping all 
the essential elements, although not in a systematic manner as he 
has done it in Templum Dei Mysticum. Sometimes, discussing the 
sacrament of penance, he introduces the virtue of penance to indi-
cate the degree to which the fruitfulness of the sacrament depends 
on the proper disposition of the soul, especially the intensity of 
repentance. Although God wants to forgive “all evil deeds, faults 
and imperfections” and to have them erased “through the holy 
sacrament of penance,” He expects you to be “truly contrite” and 
“rightly and well prepared.”76 Specific ascetic actions, which are 
both “extraordinary penitentiary actions” and “adequate to some 
extent for the remission of punishment and sufficient for trans-
gressions,” namely: “prayers, or the mortification of the body, the 
works of mercy, and others such things” can help in attaining such 
a disposition. The author of Inspectio cordis believes it necessary 
to remember that “without a doubt, no evil deed can be forgiven 
either in this or in the other life without the penalties being paid 
and endured.”77 Repentance and, consequently, the possibility for 
a sinner to be “reborn into a new man” thanks to “having wiped 
away all its stains through the sacrament of penance,” is, however, 
conditioned by his faith in the mercy of God and the acknowl-
edgment of their sins. The examination of conscience and of one’s 
sins is to serve to this extent.78 The act of confession also implies 
the appropriate disposition of the heart and mind enlightened by 
faith; for this reason, the Marian Founder encourages one to live 
it out conscientiously, with trust in God’s goodness, disregarding 
one’s comfort and pushing aside one’s feelings in a spirit of faith 
and anticipated grace. A well-lived out act of sacramental penance 
raises in us disgust for sins and prompts us to amend our ways and 
to zealously fulfill the imposed penance.

75 Cf. K. Klauza, dz. cyt., p. 113; also cf. S. Urbański, Człowiek „Mistyczną świątynią 
Boga” według bł. Stanisława Papczyńskiego, in: W pokornej służbie prawdzie i 
miłości. Księga pamiątkowa ku czci ojca profesora Pawła Placyda Ogórka OCD w 
siedemdziesiątą rocznicę urodzin, Ed. S. Urbański, Warszawa 2008, pp. 329-340.
76 Cf. IC, Meditation XVI, Pt. 2.
77 IC, Ibid. Cf. also C. J. Krzyżanowski, Stanislaus a Jesu Maria..., pp. 214-220.
78 Cf. IC, Solemnity of the Nativity of Christ the Lord, BHC, pt. 1.
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In contrast to Templum Dei Mysticum, in Inspectio cordis, 
Papczyński speaks of atonement and suggests doing it. As an 
example worth following, he gives King David who not only 
acknowledged his sin, confessed it in the face of God and repented 
for it, but who also promised “a certain remarkable atonement, 
namely: teaching justice to the unjust.” Taking this concept 
further, St. Stanislaus emphasizes the significance of atonement 
made directly after confession and corroborates it with the need 
to bear punishment for sins, if not in this life than after death: “…
it would be better for you to voluntary undertake atonements for 
your faults and failings, which will be very pleasing to the most 
merciful God, rather than waiting for different ones that are sure 
to come after death; for not even the most severe acts of penance 
can be compared with them.”79 Understanding the inevitability of 
making up for one’s transgressions, i.e. the atonement, prompted 
the Marian Founder to intercede frequently for the souls suffer-
ing in purgatory and to include this work among the main goals 
of the religious community that he founded.

According to the rules set forth in the Marian legislation, 
the members of the Order ought to avail themselves frequently 
of the sacrament of penance. Legislators in both Norma vitae 
and Statuta join together confession and Holy Communion and 
instruct the clerics and brother-helpers to receive it “on each 
Sunday and on feasts, and as frequently as the Superior wishes 
[…] proceeded by sacramental Confession.”80 We find similar 
instructions intended for the priests celebrating Holy Mass. 
Both documents issue identical order that priests would “never 
approach the altar with some sin on their conscience,”81 and 
without prior confession. Regula decem beneplacitorum speaks 
twice about the sacrament of penance, while treating other 
topics. In the first instance, it states that “devout souls, in order 
to please Christ, must be obedient to God, […] by confessing 
their sins.”82 In the second instance, it recalls the evangelical 

79 IC, Meditation XVI, Pt. 2; see also IC, Feast of Presentation of the BVM, BHC, pt. 3.
80 NV VIII 1 repeats this instruction exactly.
81 NV VIII, 2; Statuta V, 1.
82 Cf. Regula, p. 55.
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story of finding Christ in the temple (cf. Lk 2:41-50), and states: 
“there are many people who do not find Jesus, because they do 
not look for him for three days, but only for two days, inasmuch 
as they do not make a good and valid Confession, hiding or 
passing over in silence some sins.”83 The aim of references to 
the sacrament of penance in the Rule is to strengthen incen-
tives to acquire the virtues of the Virgin Mary and to determine 
their obstacles or resources. Both Marian Fathers’ legislative 
documents contain helpful hints for confessors on hearing 
confessions. The legislators stress the need “to join sweetness to 
prudence,” to be “cautious in examining the consciences of pen-
itents, especially the simple folk,” and to be careful in assigning 
penances. Confessors must be properly trained, “learned in 
resolving doubts and scruples. […] not ignorant of those cases 
reserved to the Apostolic See, or the bishop or the superior.”84

The views of St. Stanislaus Papczyński on the Sacrament of 
Penance as well as the rules set forth in the legislative documents 
as to its accession and exercise suggest that the sacrament was 
recognized primarily in the context of the Eucharist, especially 
Holy Communion. The sacrament of penance is a proof of 
Christ’s salvific love which is always available and imparted in 
sacramental signs, especially Baptism and the Eucharist. Pen-
ance is an expression of God’s mercy that restored sanctifying 
grace to man which he had lost through sin, and the bond of 
friendship with Christ.

2.2. The Eucharist
The Eucharist is the sacrament to which St. Stanislaus Papczyński 
dedicates the greatest attention, placing it at the center of the 
spiritual life. The Eucharist occupies a special place in Inspectio 

83 Cf. Regula, p. 61.
84 NV VIII, 4; Statuta V, 3. Expressions quoted from Norma vitae (and repeated 
later in Statuta) indicate that the principles of moral theology, including hearing 
confessions, which the Marian Founder employed, did not vary from the main-
stream of the time that paid considerable attention to studying specific cases. Cf. 
J. Bajda, Teologia moralna (kazuistyka) w XVII-XVIII wieku, w: Dzieje teologii 
katolickiej w Polsce, Ed. M. Rechowicz, t. II, Od odrodzenia do oświecenia, część I, 
Teologia humanistyczna, Lublin 1975, pp. 280-281. 
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cordis primarily because of the structure of that work, where the 
majority of the meditations have two parts: Before and after Holy 
Communion, each subsequently divided into three subsections. 
For this reason, the Eucharist is perceived as a constant point of 
reference of all the meditations85 and as a means for man to be 
in unity with Christ. 

However, while the way of presenting the Eucharist in 
Inspectio Cordis is theological and ascetic, others documents of 
the early tradition of the Congregation of Marian Fathers capture 
it in organizational and legal categories, regulating the frequency 
and manner of celebrating Mass, receiving Holy Communion, as 
well as the principle of exposing the Blessed Sacrament.

Following the recommendations of Norma vitae, each 
priest should celebrate Mass every day, if it will be permitted by 
law. S. Sydry emphasizes that in the 18th century, the Congrega-
tion of Marian Fathers developed a tradition of celebrating Mass, 
according to which one was always a conventual Mass of a par-
ticularly ceremonial character (on Sundays and feast days, Mass 
was also sung). One priest usually presided with all of the other 
priests present in the choir, while brother-seminarians and lay 
brothers were kneeling during Mass in their usual places in the 
choir and standing up only during the Gospel. Prior to receiving 
Holy Communion, they would go to the sacristy to put on the 
surplice; upon their return before the altar, they would recite the 
Confiteor.86 These customs weren’t mentioned in either Norma 
vitae or Statuta. Instead, both documents contain instructions 
as to how the religious were to receive Holy Communion, with 
particular emphasis on the proper disposition of the celebrants. 
Both documents state that, as a rule, Holy Communion must 
be received with “utmost devotion” every Sunday and every 

85 These views correspond with Fr. Papczyński’s opinion expressed in Templum Dei 
Mysticum, where he also emphasizes the exceptional significance of the Eucharist 
for Christian spiritual life. After briefly recalling for the readers what this sacrament 
is and asserting that it would be better to avail themselves of this sacrament daily, he 
states: “I advise this: those first faithful Christians were always most ready to die for 
Christ, because they refreshed themselves by Holy Communion almost every day.” 
TDM, in: Selected Writings, p. 659; also cf. K. Klauza, op. cit., p. 115.
86 Cf. S. Sydry, Zgromadzenie Księży Marianów..., pp. 157-158.
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solemnity, following confession and devout recollection. The 
celebrant was subject to similar requirements. Should he be 
aware of any sin, he was first to go to confession and then to 
make himself ready by performing appropriate acts aimed at 
recollecting the spirit. While “celebrating Mass, let them neither 
hurry nor protract it; rather, reading everything distinctly, atten-
tively and with devotion.”87 A nearly similar opinion in the matter 
is expressed in Regula decem beneplacitorum. It commands the 
religious order members, depending on whether they are priests 
or not, either celebrate or participate in Mass daily.  These who 
weren’t priests were obliged to receive Holy Communion every 
fortnight and on the feasts of the Lord of Hosts and the Blessed 
Virgin, as well as on Holy Thursday, on the first Sundays of 
Advent and of Lent, on All Saints Day and the feast of St. Francis 
of Assisi.88 

Only a small part of the instructions in regards to the 
Eucharist contained in the legislative documents is dedicated to 
the adoration of the Blessed Sacrament. Norma vitae commands 
that the expositions of the Blessed Sacrament would normally 
“be done very seldom,” but if they are done, then “the great-
est care both in decoration and lighting should be observed.” 
During exposition, at least one religious “should be engaged in 
continual prayer.”89 While repeating the same principles, Statuta 
emphasize the need for “one or two religious” to be praying and 
kneeling during the exposition.90 Regula decem beneplacitorum 
also regulates the manner of exposition of the Blessed Sacra-
ments, although in a slightly different aspect. While discussing 
the virtue of devotion, Regula states that loving devotion to the 
Sacrament of the Eucharist is greatly helpful in attaining that 
87 NV VIII, 1-2. Following the example of Norma vitae, Statuta repeats many recom-
mendations relating to accession to the sacraments and their administration. It does 
not say anything about the disposition, which a priest celebrating Mass should have. 
It is worth noting also that Norma vitae instruct the priests   – which Statuta did 
not mention – to keep the church properly cared for: “the priests themselves would 
sweep out the church, clean the linens and vessels,  and attend to the decoration 
and maintenance of the churches and their furniture.” Cf. NV VIII, 4; Statuta V, 1-4.
88 Regula, p. 50.
89 NV VIII, 1.
90 Statuta V, 1; also see S. Sydry, Zgromadzenie Księży Marianów..., p. 182.
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virtue. Consequently, it instructs that “The superiors must be 
vigilant that by word and example they teach the members to 
seek this first. When it is possible, they should arrange that 
constant praise of such a great Sacrament should take place for 
the whole octaves.”91 The legislative documents in general do 
not contain theological references to the Eucharist. The same 
approach can be noticed in Vita Fundatoris, although the goals 
of these documents are clearly different. Striving to define the 
model of the religious life, Leporini indicates the Eucharistic 
tendency of the Marian Founder’s spirituality. Its particular 
manifestations were to be the Founder’s “fervent devotion to 
the Blessed Sacrament of the Eucharist,” which he also “taught 
to his confreres by reciting daily the prayer Tantum ergo Sac-
ramentum,”92 as well as his personal experience of the power of 
the Eucharist that extraordinary strengthened him in especially 
difficult circumstances.93

Contrary to other documents of the early tradition of the 
Congregation of Marian Fathers, Inspectio cordis presents the 
place of the Eucharist in the spirituality of the religious life in 
a broad theological and spiritual perspective. Saint Stanislaus 
strives above all to place the Eucharist in the context of Church 
teachings and the tradition and thus he frequently refers to 
respective biblical texts that speak about its establishment. One 
of the most characteristic meditations is Meditation XVIII from 
Part IV, where he suggests making exemplary preparations before 
every Holy Communion. In this meditation, St. Stanislaus fol-
lows the path of events related to the institution of the Eucharist 
and suggest their interpretation: The Eucharist was instituted by 

91 Regula, p. 50. Concluding the discussion of the virtue of devotion, the author 
of Regula corroborates this practice a bit oddly, stating: “Praecipua enim devotio 
Virginis fuit ad Missam, sive ad dignissimum Sacramentum Altaris.” 
92 VF, p. 644.
93 As the first of such events, Leporini mentions the 10-year old Papczyński 
crossing the Dunajec River. Unable to find the ferryman, he boarded the boat and, 
having uttered the words: “May the Blessed Sacrament be praised,” he suddenly 
and happily reached the other bank. The second instance refers to the danger 
of death, in which Papczyński found himself once in Warsaw. At that time, Pap-
czyński, a young Piarist, having been “strengthened that day by Holy Communion,” 
was ready to die at the hands of a Swedish soldier, yet, although “wounded, he was 
not beheaded.” VF, pp. 635, 638.
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our Lord and Savior, Jesus Christ, the only Son of the true God; 
He accomplished it in Jerusalem at the Last Supper, prior to His 
cruel Passion and death; it happened when He was celebrating 
with His disciples the Passover at the house of a certain citizen of 
Jerusalem, undoubtedly a very good and just man; the event was 
recorded by Saint Matthew, a former customs collector, later a 
participant of the Last Supper and a most faithful steward of the 
divine word; Christ spoke the words of institution of the Eucha-
rist and they are recorded in the Gospel; Christ’s words establish 
unequivocally that the Most Holy Eucharist is the true (vere) and 
actual (realiter) Body of Christ in the form of bread; His presence 
is not only spiritual but also material; the body of Christ, though 
it is the same body that has been repeatedly wounded and killed, 
is alive in the sacrament of the Eucharist. Papczyński concludes 
the first part of that meditation with a declaration that Christ 
left the sacrament of the Eucharist to the Church as a pledge 
of perpetual love. In the remaining sections of that meditation, 
the author teaches about the real presence of the whole Christ 
in one form of His Body, for “although our Savior, having taken 
the chalice, also gave his blood to his disciples to drink, Mother 
Church acts rightly in allowing and distributing to the faithful 
Holy Communion under one species.” Continuing his reasoning, 
he states: “For we, Catholics, consume the living Christ. Yet can 
a living body be lacking blood at any point?”94

The essential content of the Eucharist presented in the 
meditation in preparation for Holy Communion is supplemented 
in other parts of Inspectio cordis. Some concepts present in this 
work deepen the understanding of the mystery of the Eucharist, 
while others have an instructional character and aim at properly 
preparing the believer for receiving Holy Communion. Pro-
claiming the true and real presence of Christ, St. Stanislaus also 
reminds us that in the sacrament of the Eucharist, the “ineffable 
Man-God” who offers “himself to you in spiritual food surpasses 
all of this: true God and true man.”95 Consistently and faithfully 

94 IC, Meditation XVIII, pt. 2.
95 IC, Fourth Sunday after Epiphany, pt. 3. Let’s recall at least some of the char-
acteristic expressions, used by Papczyński in Inspectio cordis: “There is however 
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preaching in the spirit of the Council of Trent that defined the 
real presence of the Body of Christ, Papczyński emphasizes that 
the Eucharist is “the little piece of bread already transubstantiated 
into His Body” (panis in corpus transsubstantiatus), where the 
Risen Lord is present in His essence (essentialiter). This presence 
is sacramental.96 

The manner in which St. Stanislaus presents the sacrament 
of the Eucharist and his frequent references to the true, actual, 
and transubstantiated presence of Christ are aimed at demon-
strating the Savior’s personal presence. Where the body and 
blood are, there the whole man also is. Therefore, the Body and 
Blood of Christ, His Divinity and humanity are inseparable from 
the Divine Person. Christ not only instituted the Eucharist – the 
sacrament of His personal presence – and invites us to take it as 
food, but He also enters into a personal and intimate dialogue 
with the people who receive Him with faith in a sacramental 
manner. This is what Papczyński frequently used as a means 
of presenting the Eucharist; he goes from drawing attention to 
Christ’s presence (sometimes given in the context of the history 
of salvation) to encouraging people to establish personal close 
ties with the Eucharistic Christ.97 The personal presence of 

something in this present Holy Communion that you should admire more than all 
else, namely that under the little piece of bread, already transubstantiated into His 
Body, remains the incomprehensible God-Man. He distributes Himself to all, and 
yet remains intact.” Sunday within the Octave of the Nativity, BHC, pt. 1. And also: 
“As for you, the same almighty God-Man performed today an even greater miracle 
in you, as he offered himself along with his humanity and divinity as nourishment 
for you, while remaining alive and intact.” IC, Fourth Sunday after Epiphany, pt. 2.  
Also see A. Pakuła, Idea doskonałości zakonnej..., pp. 53-55.
96 Sunday within the Octave of the Nativity, BHC, pt. 1. Although Papczyński does 
not use in his writings the characteristic pronouncement of the Council of Trent 
about the substantial (substantialiter) presence of the Body of Christ in the Eucha-
rist, there is no doubt, however,  that he professed such a presence, which his works 
confirm. Instead, he uses the word essentialiter to speak of transubstantiation.
97 Here is one of his typical meditations: “You ask, what sort of man is the one whom 
you have received in the most Holy Eucharist? He is alive, immortal, strong, sweet, 
and invincible; He is good, merciful, very gracious and all-great; He is gentle and 
kind; He is wisdom, love, truth, the fullness of all life and goodness. Picture in your 
mind gold, silver, precious stones, all the jewels in the world along with the riches 
and delights of Heaven; the world with all its created beings; Heaven with all the 
angels and the blessed. God who gave himself to you in spiritual food surpasses all 
of this: true God and true man. It is He who created you; it is He who redeemed 
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Christ, who offered Himself in food, is the expression of His 
loving devotion to mankind. As emphasized by the author of 
Inspectio cordis, the Redeemer comes to man and gives Himself 
entirely to him in the Eucharist so that man would also give his 
whole person to the Redeemer with faith and love. A gift calls for 
a gift, a dedication prompts dedication, and love calls for love.  
Thanks to this, the Eucharist becomes the site of God’s personal 
meeting with man in the dimension of true love.98 Moreover, 
as St. Stanislaus remarks, Christ’s presence and His imparting 
Himself in the Eucharist is at the same time the presence and 
imparting of the entire Holy Trinity. Interpreting a sentence 
from the Gospel according to St. John (14:23), St. Stanislaus 
states that not only the incarnate Son of God is present in the 
Eucharist, but He is there together with the Father and the Holy 
Spirit. For wherever the Son is present, there also are the Father 
and the Holy Spirit. In conclusion, Papczyński exclaims: “Here 
comes the Father; rise, why are you sleeping? Here the Spouse is 
near; go forth to meet Him. Here the Consoler hastens toward 
you; why are you groaning, filled with grief? Open to them the 
chamber of your heart, and they will transform it into Heaven”99 
Therefore, in the Eucharist, the religious establishes a unique, 
personal bond with the Triune God who imparts Himself to 
man. Thanks to this, the religious person sees himself as a child 
of God the Father and as the bride of Christ – the Bridegroom. 
Emphasizing man’s “sadness” (maeror) in relation to the Holy 
Spirit seems to indicate a deep inner role played by the Paraclete 
in regard to the human condition, including His preparation of 
the human heart and mind to properly respond to the Triune 
God imparting Himself during Holy Communion.

you; it is He who will judge you. Finally, if you inquire about the taste of Him whom 
you have received, know that he is sweet.” IC, Fourth Sunday after Epiphany, pt. 3.   
98 IC, Sunday within the Octave of the Nativity, BHC, pt. 3; Fourth Sunday after 
Epiphany; Monday after Pentecost, AHC, pts. 2-3; Tuesday after Pentecost, BHC, 
pts. 1-2; Sunday within the Octave of Corpus Christi, BHC, pt. 3 and AHC, pts. 1-3; 
Sixth Sunday after Pentecost, AHC, pts. 1-3; Feast of St. Thomas, Apostle, AHC, 
pts. 1-3; Solemnity of the Nativity of Christ the Lord, BHC, pts. 1-3. Also see T. 
Rogalewski, Koncepcja życia chrześcijańskiego..., pp. 103-105.
99 IC, Sunday of Pentecost, BHC, pt. 3.
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Papczyński believes that Christ’s total offering of Himself 
in the Eucharist leads to its discovery as a means of unity with 
the God-Man and staying in communion with Him. The Risen 
Lord and Redeemer offers his divinity to be consumed by you, 
“and at the same time, His most sacred humanity, concealed for 
your sake by the veil of bread.”100 In turn, man, animated by the 
inner work of the Holy Spirit, not only accepts the gift, but – 
above all – unites himself with Him spiritually and physically  
(corporaliter). S. Urbanski rightly remarks that the Eucharist is to 
Stanislaus Papczyński the source of the mystical life, because in 
his encounter with Christ, it unites and transforms a Christian.101  
When the dedication of the Eucharistic Jesus to man encounters 
the desire of the religious who was called to dedicate himself to 
God through baptism and consecration, then a union of persons 
occurs as the fruit of that meeting. Human life becomes included 
in the circle of God’s life, while “the Sun of Justice – Christ our 
God – by entering into the dwelling place of the soul,”102 brings a 
kind of transformation of a person from the inside. 

Moreover, the Marian Founder stresses that this inner 
transformation from the “old man” to the “new man” who lives 
by the law of love according to the Spirit – also imparted in Holy 
Communion – not only leads to union with God, but primarily 
brings about a profound assimilation to Christ. By consuming 
the God-Man in Holy Communion, as observed by the author 
of Inspectio cordis, He “somehow incorporates Himself” (incor-
porare) in the recipient, “transfigures (transfigurare) his heart 
and soul” to ultimately “transform (transformare) in Himself the 

100 IC, Second Sunday of Lent,  BHC, pt. 3.
101 Cf. S. Urbański, Zatopieni w Bogu..., p. 77.
102 IC, Second Sunday of Advent, AHC, pt. 2. Presenting the reception of Holy Com-
munion as Christ’s entrance into the dwelling place of the human soul (or heart) is 
one of Papczyński’s favorite ways of teaching. Cf. IC, Fourth Sunday after Epiphany, 
AHC. pts. 1-2; Third Sunday of Lent, BHC, pt. 1; Sunday of the Passion of the Lord, 
BHC, pt. 3 and AHC, pt. 1; Third Day after Easter, pt. 1; Sunday “in Albis,” BHC, pt. 
3; Sunday of Pentecost, BHC, pt. 2-3 and AHC, pts. 1-3; Monday after Pentecost, 
BHC, pt. 1; Feast of St. Mark, Evangelist, AHC, pt. 2; Solemnity of the Nativity 
(second meditation) pt. 2; For the Consecration of a Church, pt. 2. We may assume 
that the idea is a way to show human being as a mystical temple of God, which 
found its expression in the Templum Dei Mysticum.
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whole person.”103 Consequently, the Eucharist contains a per-
sonalistic dimension, because it is not only the union of persons 
(God and man) that results in assimilation to Christ, but it also 
permeates the whole human being and influences his life in all 
its manifestations.

In Papczyński’s view, the Eucharist is also a feast, also in a 
double sense. It is firstly Christ’s feasting with the community of 
His disciples to whom He offers Himself as food. But it is also 
his human feast, i.e. of the community of Christians in their 
midst. Conscious that his meditations are intended for religious 
order members, St. Stanislaus teaches that to them, the Eucha-
rist is not only “the banquet of God most holy” (sacrum Dei 
convivium), but it becomes – as a result of a new relationship 
incurred through the consecration – a mystical “wedding feast 
for the immortal Bridegroom.”104 The Body of Christ consumed 
at this banquet is “a salutary drink”, “most blessed food, which 
not only purges the inmost part of a soul, but it also nourishes! 
It drives spiritual illness away and pours in new strength. It is 

103 It is worthwhile – because of the significance of the terminology used by  
Papczyński – to have this excerpt here in its original Latin: “Itaque precare ab 
eo in hac Sacratissima communione; ut cor tuum, animamque transfiguret, et 
in se totum te transformet”. IC, p. 65. The second excerpt: “[...] iam hodie alium 
hominem sumpto Deo Homine induere debes. Nam si ille per affl atum Discipulis 
dedit suum Spiritum; tibi profecto eundem non subtrahet, cum quodammodo sese 
tibi incorporavit”. IC, p. 536.
104 Descriptions of the Eucharist as convivium and nuptiae together with an 
adjective (convivium may be sanctissimum, lautum, exauisitissimum, Dei Hominis 
convivium; while nuptiae are defined as mysticae, nuptias cum Agno) are among 
the favorite expressions employed by Papczyński in Inspectio cordis. Cf. IC,  Second 
Sunday after Epiphany, BHC, pt. 1; In Selected Writings, see also pp. 136, 144-147, 
157, 173, 176, 218, 221, 236, 250-253, 263, 273, 284-286, 288, 292-293, 301-303, 
316, 318, 322, 329-332, 337, 340, 354, 374, 379-381, 424-425, 437, 443-444, 467, 483, 
518, 531-533, 535. To illustrate, let’s recall here one of the most typical meditations 
before Holy Communion: “Today, my soul, the immortal Spouse invites you to a 
wedding. He invites you to the heavenly wedding, for which a banquet is prepared 
that surpasses all earthly banquets, because its food is God Himself. Put on the 
robes and don quickly the beautiful virtue of humility. For at this wedding of the 
heavenly Lord, nobody would be more welcome and better dressed than the one 
clothed in humility. Without this most precious toga, no one would be admitted 
to this banquet. Beware, my soul, not to come to the solemn act of this wedding 
without this garment, lest you be expelled with the words: “How did you get in here 
without a wedding garment?” (Mt 22:12).” IC, Second Sunday after Epiphany, BHC, 
pt. 1; see also A. Pakuła, Idea doskonałości zakonnej..., pp. 55-56.
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medicinal and nourishing!”105 By consuming the Eucharistic 
meal, the recipient also enters into a personal relationship with 
Christ imparting Himself to man, and, regardless of the number 
of the recipients of Holy Communion, “the participants of this 
sacred banquet always consume the entire Christ (totus Chris-
tus), and yet he is always intact (integer); he is not dismembered 
(non discerpitur) ; he is not diminished (non diminuitur).”106 He 
never ceases to be the living and almighty God-Man, who – out 
of love for man – offered Himself up to a salvific passion and 
death and who, after three days, rose from the dead. As it were, 
the Eucharistic banquet is a sign of the same offering that Christ 
makes of Himself to man which happened in history, while the 
token of His love is that “He distributes Himself to all,” and 
“becomes food for both the virtuous and the wicked.” 107

While presenting the sacrament of the Eucharist in Inspec-
tio cordis, Papczyński frequently repeats words of admiration 
that rouse his thanksgiving to Christ for “the great and ineffable 
gift.” Also, he recognizes the need for “a very careful prepara-
tion” each time to receive Holy Communion and states that 
its fruitfulness depends on the faith and love of the recipient. 
While encouraging the appropriate preparation of one’s soul, 
he brings some aspect of the mystery of the Eucharist closer in 
order to arouse the proper actions of man’s spiritual powers.108  

105 IC, Tuesday after Pentecost, BHC, pt. 1. Also see C. J. Krzyżanowski, Stanislaus 
a Jesu Maria..., pp. 221-223.
106 IC, Sunday in the Octave of Corpus Christi, BHC, pt. 2.
107 IC, Sunday within the Octave of the Nativity, BHC, pt. 1. Also see IC, Sunday 
of the Passion of the Lord, AHC, pts. 1-3; Sunday in the Octave of Corpus Christi, 
AHC, pts. 1-2; Thirteenth Sunday after Pentecost, BHC. Pts 2-3 and AHC, pts.1-3; 
Feast of St. Catherine, Virgin and Martyr, AHC, pts. 2-3.
108 The model example of this type of meditation is Papczyński’s commentary to 
1 Cor 11:28, where he writes: “Consider that preparation for Holy Communion is 
not only a useful thing, but is also necessary, as per the commandment, for these 
reasons: 1) Since most Holy Communion is a heavenly banquet; therefore, could 
those attending this banquet come unprepared for it? 2) Just as kings are not to be 
approached inconsiderately, much more so is the sacred Eucharistic God, where the 
true God and Man is present. 3) Since the most holy Body of Christ is a medicine 
for souls, those who will take the medicine must prepare themselves well for it. 4) 
Since this is most sumptuous food; therefore, somebody wishing to experience its 
heavenly taste should consume it with a recollected mind. 5) Although this is the 
“bread of life,” yet those who eat it without a previous proper preparation of their 
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Although he has no doubt that this nourishment will always 
remain a mystery of faith, he seeks to bring its subject matter 
closer, and, pointing at its grandeur and magnificence (for 
indeed, it expresses Christ’s ineffable love for man), Papczyński 
also wishes to arouse appropriate desires in the human heart. 
He cries out: “O love! O affection! O generosity with which you, 
Jesus, dispense your body to us! You invite us, lest we, wretched 
men, aware of our worthlessness, fear to be partakers of your 
divinity. You encourage us, lest we, men with defiled lips, fear to 
taste the most holy banquet. You say: “Take and eat,” lest we hes-
itate to eat the bread of angels, deterred by your majesty. A still 
greater proof of love and generosity is the fact that you do not 
exclude anybody from your sacred table, you say to all: “Take.” 
Therefore, overcome by the great benevolence and affection of 
the One who invites, although a man of unclean lips (cf. Is 6:5), 
I open nevertheless to you, God of all goodness, my mouth and 
heart; let it be done to me according to your word.”109 At the same 
time, the Marian Founder is aware of some “vulnerability” of 
the Eucharist, because it may be received unworthily, and Judas 
was the example of such an attitude. Saint Stanislaus exhorts a 
person remaining in sin, who is without a “wedding garment, 
that is, without the right intentions and a pure conscience,” to 
not receive Holy Communion, otherwise this sacrament “harm” 
someone, and those who receive it unworthily expose themselves 
to “the ruin of their souls.”110 The symbolism of the “wedding 
garment” in Papczyński’s approach primarily points not to a 
proper disposition, but to the category of “the new man” who 
lives in a state of grace and practices the virtues. He speaks of 
those who receive the Body of Christ and drink His blood, while 
being in this state. “Every time people approach the sacred table, 
and especially those who prepare themselves most attentively to 

soul cannot be vivified by it. 6) If every divine work is to be approached with great 
deliberation and the preparation of one’s soul; therefore, it is more applicable to the 
consumption of the divine body. Thus, do not approach the sacred table thought-
lessly. Consider who is the one whom you are going to consume, and why you are 
going to consume this food.” IC, Feast of Corpus Christi, BHC, pt. 2.
109 IC, Feast of Corpus Christi, BHC, pt. 3.
110 IC, Meditation XVIII, pt. 3.
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receive this Holy Sacrament, they are filled by God with count-
less gifts, they receive unheard-of and inconceivable graces; they 
are sanctified, strengthened, and obtain the forgiveness of evil 
deeds and the promise of eternal life.”111

Inspectio cordis contains descriptions of the Eucharist that 
have significant theological and ascetic value, despite the fact that 
they are presented in an unsystematic fashion and they are scat-
tered throughout the entire work. On the other hand, references 
to the significance of the Eucharist in terms of community are 
quite scarce since specific attention is focused on the individual 
experience of Holy Communion. In his writings on the religious 
life, Papczyński does not mention the Eucharist as a sacrifice, 
except for one reference contained in Norma vitae, where he says 
that the priests must daily celebrate “the sacrifice of the Mass.” 
However, the explanations of the mystery of the Eucharist that 
awaken faith in the real presence of the whole Christ and His love 
for man and which constantly renews itself in this sacrament are 
valuable. This is how the Eucharist is presented. It is also, to some 
extent, an announcement to and preparation of the person for 
the final union with the Triune God.

3. Religious vows
One of the distinctive characteristics of the spirituality of the 
religious life is a Christian’s dedication to God, who is beloved 
above all things, through the profession of the evangelical 
counsels. For this very reason, nearly all of the written works of 
St. Stanislaus Papczyński addressed to the religious, as well as 
the other documents of the early tradition of the Congregation 
of Marian Fathers, treat the matter of the religious vows pro-
grammatically. Detailed regulations to this extent are provided 
primarily in the legislative documents of the Marian Fathers, 
namely: Norma vitae and Statuta. Regula decem beneplacitorum 
discusses the issue of the religious vows along with the virtues 
of the Blessed Mother. Vita Fundatoris only mentions the vows, 
while Inspectio cordis places them in a theological and ascetical 
context. The legislative documents assign separate chapters to the 
111 IC, Meditation XVIII, pt. 2.
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matter of the vows and place them near the beginning (Norma 
vitae in Chapter III, Statuta in Chapter II), stating the vows in 
the following order: obedience, poverty, and chastity. Both legis-
lative documents also provide in these chapters a list of detailed 
instructions for the preservation of the vows. In contrast, Regula 
decem beneplacitorum lists chastity first, then obedience, and 
at the end – poverty. Although the Rule does not provide any 
regulations – which role belongs to the religious constitutions 
– yet, while discussing the individual virtues, it points out some 
practical aspects of the religious life. On the other hand, Inspectio 
cordis, in addition to various passages about the religious vows 
spread throughout the book, also contains meditations that 
discuss the religious vows in the categories of the virtues – in 
accordance with the work’s ascetical character. The sequence 
of the vows is: obedience, chastity, and poverty. Papczyński 
emphasizes the primacy of obedience in the inner connection of 
the vows, calling it “the mother of the virtues, on which the other 
two vows depend.”112 In Norma vitae, Papczyński placed chastity 
last and justified this by stating: “Obedience guards chastity, and 
poverty nourishes chastity. Therefore, the one eager for purity 
exercises himself in obedience and poverty, and then he will 
possess chastity.”113

Papczyński sees the three vows, understood as a concrete 
sign of the religious profession and entrance into the life accord-
ing to the evangelical counsels, primarily as the distinctive mark 
of the religious life, and he places them in a Christological per-
spective. To him, they are the most perfect form of the Christian 
life, the prototype of which he sees in the life of Christ and His 
first disciples. By entering the path of the evangelical counsels 
and making the religious profession, the religious strives to 
faithfully imitate the life of Christ, who taught “obedience, pov-
erty and chastity” “by example and word.”114 This is a journey of 
112 IC, Meditation III, pt. 1.
113 NV III, 3. Statuta repeats this sentence exactly.
114 IC, p. Feast of the Transfiguration, BHC, pt. 3. References to Christ are present 
in many passages of Inspectio cordis dealing with the religious vows, e.g. Feast of 
the Visitation of the BVM, AHC, pt. 3; Feast of Transfiguration, pt. 2; Feast of St. 
Matthew, Apostle and Evangelist, BHC, pts. 1-3.
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faith and a closer assimilation to Christ with whom man binds 
himself through the vows by entering into a new relationship of 
obedience, love and entrusting everything to Him. The Apostles 
are to Papczyński the very example of such attitudes. In their 
lives and behavior described on the pages of the New Testa-
ment, Papczyński sees the full realization of the evangelical 
ideal. He believes that the religious life, which he outlines in his 
writings, is an apostolic lifestyle, because – as he claims in one of 
the meditations – “the evangelical counsels come down from the 
apostles by the law of inheritance” to the religious.115

However, entering the path of following Christ through 
the profession of the evangelical counsels encounters multiple 
adversities. Saint Stanislaus divides them in two groups. They 
are: “prosperity, abundance, honors, and riches,” and internal 
obstacles related to uncontrolled aspirations of the human heart 
and mind, such as “avarice and lust, as well as by vulgar relations 
and carnal love.”116 There is no doubt that – although Papczyński 
is not quoting directly St. John’s words about “sensual lust, 
enticement for the eyes, and a pretentious life” (1 Jn 2:16) – this 
triple hindrance to the excellent love of God and neighbor, yet 
he emphasizes this traditional point that substantiates the three 
religious vows.117 Therefore, the vows are an expression of the 
perfect love of God which surpasses all limitations of human 
life in the world, including those arising from sin and its legacy. 
And since they are at the same time a gift granted to man by 
the Holy Spirit in the community of the Church, they signify the 
primacy of God and His grace. Both Marian legislative docu-
ments recommend the renewal of vows in order to strengthen 
one in the grace of the vocation: Norma vitae instructs doing it 
daily and individually before the Blessed Sacrament; Statuta – 
communally on the Solemnity of the Immaculate Conception of 

115 IC, Fifth Sunday after Easter, AHC, pt. 3.This thought is repeated in several 
places in Inspectio cordis. Here is one of its most typical presentations: “O blessed 
religious, who are almost considered as the Apostles’ successors in the sense that 
anyone called to the religious status is regarded as if called to the office of the sacred 
apostleship. .” IC, Feast of St. Bartholomew, Apostle, BHC, pt. 3.
116 IC, Sunday within the Octave of Corpus Christi, AHC, pt. 3.
117 Cf. M. Daniluk, Encyklopedia instytutów..., p. 315.
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the Blessed Virgin Mary, also advocating their personal renewal 
during the sacrifice of the Mass.118 Both documents emphasize 
the formative effects of this practice.

3.1. Obedience
The basic justification for the vow of obedience, to which Pap-
czyński points in Norma vitae, is the full submission of Christ’s 
life to the Father, especially at the moment of His censure to a 
shameful death. Saint Stanislaus states: “You should assume the 
motive and example of obedience of our Redeemer Himself, 
who ‘humbled Himself, being made obedient unto death, even 
death on the Cross [Phil 2:8].”119 To him, obedience is a form 
of configuration to Christ and it should flow out of a desire to 
become like Christ and to strive for evangelical perfection.

In turn, a loving imitation of Christ that flows from total 
submission to the Father in all things, leads to “reign[ing] with 
Christ,” that is participation in His praise. In this context, the 
legislator emphasizes that it is “the highest form of stupidity” 
to oppose “the divine Will,” which is expressed to the religious 
in various ways, and especially through the decisions of their 
legitimate superiors.120 The same point of view is also shared by 
Statuta. Although it does not repeat Papczyński’s Christological 
vision of obedience, it states right from the start that “Obedience 
is more pleasing to God than a sacrifice; the dearest burnt offer-
ing to Him is the renunciation of one’s own will.121 Consequently, 
they build up the concept of obedience primarily as a sign of 
submissiveness toward God. Obedience to the superiors would 
come, then, as a manifestation of obedience to God, because – 
as Statuta claims – “all power comes from God and those who 
oppose it also oppose God;” and also because the superiors do 
not act on their own behalf but as “the vicars of Christ” (tan-
quam Christi vicarii) and “as the spokesmen of the Lord” (quasi 
ipsius Domini figurantes). For this reason, as the document 

118 NV V,6; Statuta IV, 8.
119 NV III, 1; cf. J. Kałowski, Początki mariańskiego ustawodawstwa..., p. 25.
120 NV III, 1.
121 Statuta II, 1.
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states, the religious order members ought to show obedience 
to their superiors “ably with noble readiness, humbly, perfectly, 
and consistently.” On the other hand, they should also beware of 
what is opposed to religious obedience and is a sign of rebellion: 
“murmuring, fueling complaints against their superiors’ orders 
and opposing them.”122 After the initial presentation of the gen-
eral principles related to the correct understanding of the vow 
of obedience, Statuta, just like Norma vitae before it, gives a 
few points regulating the religious life subjected, according 
to the legislature, to this vow. They are: the religious’ conduct 
towards the lower echelon of the officials assisting the supe-
rior in carrying out his office and the principles regulating the 
conduct of the latter in regard to their legitimate superiors; the 
rules of conduct in the case of going out of the monastery on 
personal business or the monastery’s business; regulations of 
the superior’s conduct toward his subordinates during his time 
in office; the subordinates’ conduct toward their superiors, 
especially in the case of disputes or conflicts of a subordinate 
and a superior; the rules for handling an open disobedience of 
a member of the Order.123 

The scope of issues discussed by Statuta in the context of 
the vow of obedience is significantly broadened as compared 
to Norma vitae, because in a similarly composed chapter, Pap-
czyński included only three issues: the inter-relations between 
different religious authorities that includes a recommendation 
to apply some kind of principle of subsidiarity; the ways of deal-
ing with the openly disobedient, borrowed – according to C. 
Krzyżanowski, MIC – from the Piarist Constitutions; the rules 
of submission towards immediate superiors, especially when the 
superior seems to be unduly “hard” (gravis) on his subordinates.124  

122 Ibid. The idea of regarding the place of the superiors in relation to Christ, 
contained in Statuta (Christi vicarii or ipsius Domini f gurantes) corresponds to 
a similar concept in Inspectio cordis, where Papczyński teaches that the “superiors 
are as if Christ” (superiores instar Christi). These phrases are intended to emphasize 
the supernatural character of the vow of obedience; cf. IC, Tuesday after Pentecost, 
BHC pt. 3 and AHC, pts. 1-2.
123 Statuta II, 2-5.
124 NV III, 1.
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In Statuta and especially in Norma vitae, one notices the legis-
lators’ concern not only that the vow be correctly understood, 
but also – and above all – with ascertaining that its fulfillment 
helps the individual religious and the whole community to grow 
in faith and holiness. They desire that the establishing of such 
relations between the superiors and their subordinates would be 
marked by mutual charity to set an example of the evangelical 
life for the whole community. This attitude should externalize 
in everyday life, especially in difficult situations (e.g., cases of 
disobedience, disputes, excessive duties imposed on a religious). 
In such situations, both documents call the superior to show his 
paternal feelings, his prudence, calm, fairness, good and prudent 
management, self-restraint, “attracting his subordinates more by 
charity than severity,” patient endurance of nuisances “for the 
sake of eternal life,” a spirit of reconciliation and so on.125

In turn, discussing the virtue of obedience, Regula decem 
beneplacitorum presents Mary as the model and emphasizes 
that she was always “obedient to God, but for God’s sake, also to 
men.” Continuing the line of reasoning and providing examples 
of Our Lady’s obedience from the New Testament, the Rule 
proves that Mary’s conduct was dictated by a desire to “please 
God through obedience.”126 In the view of the author, the reli-
gious who similarly imitate Mary in her obedience, “for God’s 
sake” (propter Deum) should be “resolutely” (firmiter) obedient 
to their legally chosen superiors and observe their own Consti-
tutions, remembering that “they renounced their own wills on 
account of God and to take back their own wills and inclinations 
would be sacrilegious.”127 Regula decem beneplacitorum does 
not speak about the consequences of the vow of obedience for 
the religious’ everyday life as do the other legislative writings. 
As a rule, it focused on the spiritual dimension.

Describing the life of the Marian Founder, Leporini usu-
ally places the category of obedience in a broader context than 
a religious vow. He seeks to demonstrate that St. Stanislaus 

125 NV III, 1; Statuta II, 4-5.
126 Regula, p. 50.
127 Regula, p. 51.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 256

was “obedient to his Lord” throughout his entire spiritual life 
and in all of his activities. However, he particularly highlights 
two critical moments of St. Stanislaus’ life: first, his departure 
from the Piarist Order in “obedience to the voice of God” and 
the moment of making the act of Oblation while receiving his 
indult of departure. Second, wishing to “demonstrate a greater 
obedience to his Lord, and, feeling guided by His inspiration, 
he put the foundations for his institute.”128 The only reference 
to St. Stanislaus’ observance of the vow of obedience is a brief 
account of his membership in the Piarist Order, which stated 
that Papczyński “was obedient with such docility and zeal to 
the Superiors’ orders and instructions, as if he heard in them 
the voice of God speaking to him.”129 Leporini opts for a strictly 
supernatural interpretation of obedience, seeking to show that 
obedience is a kind of lifestyle of someone totally dedicated to 
God. Thanks to such an attitude in Papczyński, God could use 
him to raise a new religious community into existence.

St. Stanislaus Papczyński devoted the most space in 
Inspectio cordis to the vow of obedience, where – as in Norma 
vitae – he sees Christ as both an amazing and an inspiring exam-
ple of obedience.130 The configuration of the religious to Christ 
as the basic purpose of this vow leads to a continuous discovery 

128 pp. 639-640.
129 VF, p. 638.
130 Here is one of the most typical meditations. It discussed Christ’s obedience to 
His parents (Lk 2:41-52): “And [he] was subject to them” (Lk 2:51). Now Christ 
teaches you the sublime virtue of obedience not by lengthy words, but by the 
power of brief examples, as you consider His submission to the will of His par-
ents. I am more astounded here, O Jesus, at Your humble obedience to Joseph, 
than at Your persuasion of the Israelite teachers with the admirable power of 
Your words and knowledge. For what is astonishing in Your debating most 
wisely, since You are eternal Wisdom? But who would not be astonished that 
You, the Lord of Heaven, willingly subject Yourself to parents; that You, who are 
God, submit Yourself to human beings? O my Jesus, having Your example before 
my eyes, I acknowledge the excellence and necessity of the virtue of obedience. 
For it was necessary that He who would have to be obedient to His executioners 
later, and to Whom the whole world was to be subjected, obeyed His parents 
first. Should neighbors and kinsfolk have noticed that He rebelled against His 
Virgin Mother and His presumed father Joseph, they might have suspected that 
He was under the influence of an evil spirit and that He was hypocritical and 
conceited. Obedience is the true witness and proof of all holiness.” IC, Sunday 
within the Octave of Epiphany, AHC. pt. 3.
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of the will of God, to its fulfillment and to an ever closer union 
of man to God following the example of the Incarnate Son of 
God. It is also a growing in a posture of being a child of God, 
becoming Christ’s true brother, because “his brothers are the 
obedient ones who do his will (cf. Lk 8:21), as he himself did the 
will of the Father who is in Heaven.” 131 Although obedience pre-
sumes the renunciation of one’s own will, the rejection of one’s 
own aspirations and plans; and yet, this kind of resignation is not 
a goal in itself, because it should result from a desire to follow 
Christ and to become like Him. What should animate this thirst 
is a true love of God, because it is the love of the Father that also 
guided Christ. For this reason, Papczyński states briefly in one 
of his meditations: “False and useless is the obedience that is not 
undertaken and practiced out of charity.”132 In His teaching and 
deeds, Christ left us a true example of accomplished obedience. 
Thanks to His obedience to the Father in fulfilling His will, He 
saved the world. This must also be the path of the religious, for 
by persevering in the vow of obedience, they not only sanctify 
themselves, but they also contribute to the salvation of others.

In one of his reflections, Papczyński presented six require-
ments for a true obedience. First, it should be done in a unique 
and ample (unice) manner, with care, resourcefulness, and 
precision, which may be gauged, in a way, by the quality of the 
performed task “that it could not be done anymore perfectly.” 
Secondly, it should be done “with love” (dilecta), meaning that 
the only motive of this vow should be only the “pure love of God 
and neighbor” and not for any other reason, such as, for example, 
vainglory, or material repayment. A sign to prove the authen-
ticity of the obedience is it’s being upheld “willingly” (prompte), 
with an immediate transition from receiving the instruction to 
its realization without it’s being needlessly repeated, without 
pressuring and additionally motivating the religious. Another 
hallmark is an “unrelenting” (constanter) action expressed in 
faithful perseverance in carrying out an act of obedience despite 

131 IC, Palm Sunday, BHC, pt. 2.
132 IC, Meditation X, pt. 3. Also see A. Pakuła, Idea doskonałości zakonnej..., pp. 
48-50.
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all adversities, hardships, discouragement, fatigue, whisperings 
of the evil spirit that prompt the abandonment of the assumed 
actions. The attributes of true obedience are also its “fortitude”  
(fortiter), expressed in “forcing one’s spirit to carry out the grave 
and difficult tasks;” and its “faithfulness” (fideliter) that seeks to 
continually grow in the virtue of obedience, while erradicating 
all opposing deficiencies. Thus practiced, obedience is a source 
of happiness, as Papczyński concludes; it guards against mis-
constructions of evangelical perfection, and from the danger of 
forfeiting one’s salvation. Most importantly, however, it makes 
one conformed to Christ, and it pleases God mightily.133 As a 
result, therefore, it frees man from himself, so that he can dedi-
cate himself entirely to God, loved above all else. 

3.2. Poverty
According to Norma vitae, the essence of religious poverty “is 
found in this: that no one keeps anything privately without the 
consent of the superiors, nor would he dare to call anything his 
own.”134 As a justification for this vow, as in the vow of obedi-
ence, Papczyński points to the example of Jesus Christ and His 
teaching. From the biblical texts, he chooses a passage from the 
Gospel of St. Luke (14:33) and claims that – in order to become 
a true disciple of Christ the Lord – one must renounce one’s 
entire possessions. He also advises that, “before profession, he 
[the member] should dispose of his inheritance and his goods in 
the world, if he had any.” And once again, he cites the example 
of Christ remembering that a religious should be rather “the 

133 Cf. IC, Meditation IV. Papczyński also discusses the above-named attributes 
of true obedience elsewhere in Inspectio cordis, although they aren’t always pre-
sented as systematically in the meditation on obedience. To illustrate, let’s give an 
excerpt from one of the similar meditations: “Naturally, the authentic spirit of true 
obedience consists in the prompt readiness to obey, although the task may seem 
impossible to achieve. Since obedience is almighty, it overcomes all difficulties and 
never leaves unfinished something it had once undertaken. Therefore, take caution, 
you who have received in the most holy Sacrament the Son of the immortal Father, 
obedient unto death, lest you disobey him to whom you are bound. Beware, lest 
you push away all those things that you have a duty to accomplish and which God, 
through his deputies, commands you to do. Take heed, for it is better to be ready to 
die rather than to disobey.” IC, Palm Sunday, AHC, pt. 1.
134 NV III, 2. Aso see J. Kałowski, Początki mariańskiego ustawodawstwa..., p. 27.
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imitator of the heavenly King in need, who, it is said, had neither 
his own home, nor, when he was thirsty, was ashamed to have 
asked for water [cf. Mt 8:20; Lk 9:58, Jn 4:7).”135 In addition, the 
legislator discusses some practical matters covered by the vow 
of poverty: the manner of handling things entrusted to one’s 
use; the remittance of all income into the communal treasury 
regardless of their source; and he lists the things banned from 
being kept in one’s cell. To sum up the section on the vow of 
poverty, St. Stanislaus stresses that the Marians, especially if 
they find themselves in a situation of utmost poverty,” should 
rejoice, because then they can be “true disciples and followers 
of Christ the Lord.”136 It should be noted immediately that the 
phrase “utmost poverty” (summa pauperatas) used in Norma 
vitae is, on the one hand, a personal sign of the Marian Founder’s 
love of evangelical poverty; and on the other hand, it is a reflec-
tion of the Piarists’ internal debates over the vow of poverty in 
its highest form, in which St. Stanislaus was actively engaged.  
He most resolutely opted for the “utmost poverty,”137 which was 
to be a characteristic trait of the spirituality of both St. Joseph 
Calasanz and the religious community that he founded.138 Saint 
Stanislaus Papczyński’s great love of the “utmost poverty” was 
also emphasized by Leporini: describing the time of the Saint’s 
struggle for a stricter religious observance, he calls him a “most 
amazing defender and guardian of evangelical poverty.”139 

Statuta discusses the vow of poverty in a manner similar 
to Norma vitae. It also quotes from Norma vitae an excerpt 

135 NV III, 2. Also see C. J. Krzyżanowski, Stanislaus a Jesu Maria..., pp. 447-450.
136 NV III, 2.
137 Cf. Bł. S. Papczyński, Apologia wystąpienia..., p. 1443; also see T. Rogalewski, 
Stanisław Papczyński..., pp. 121-122. As a resolute advocate of the closest religious 
observation in the spirit of St. Joseph Calasanz and his ideal of the “utmost poverty,” 
Papczyński wrote a short work entitled Apologia pro summa paupertate. Unfortu-
nately, this work did not survive til today. Cf. Positio, p. 268, footnote 2.
138 In fact, the act of St. Joseph Calasanz’s profession contains the formula of a vow 
of “utmost poverty.” Cf. Św. Józef Kalasancjusz i szkoły pobożne (from Spanish: M. 
Rodriguez Espejo, En cualquier frontera: Calasanz), transl. by J. Tarnawski, Kraków 
1992, p. 34; G. Cianfrocca, Giuseppe Calasanzio, DIP, Ed. G. Pelliccia, G. Rocca, t. IV, 
Roma 1977, col. 1345-1347; W. Makoś, O. Stanisław odJezusa Maryi..., pp. 102-105.
139 VF, p. 639.
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explaining the essence of poverty and repeats from the first 
Marian constitutions the majority of the ordinances, although 
at times employing versions which were slightly modified either 
grammatically or textually. A ban on keeping “any kind of 
drinks” in the cells comes as something new and the instructions 
for the superiors to take the proper care to satisfy the needs of 
their confreres according to their state and professed poverty, 
as well as to care for the observance of the vow according to the 
law.140 The ordinances regarding the vow of poverty remain on a 
disciplinary level, while there are no references to the theolog-
ical and ascetic nature present in Norma vitae. In turn, Regula 
decem beneplacitorum dedicates a great deal of attention to the 
virtue of poverty. To start, it states – similar to the beginning of 
the discussions of the other virtues – that the goal of its prac-
tice is to please God as Mary did who “always lived in greatest 
poverty.” Dubbing poverty an “evangelical pearl,” the author 
sees it as the foundation of religious perfection and opposes it 
to “affluence,” without however, explaining his meaning. From 
these few general observations, he derives detailed instructions 
that define poverty in practical terms. Therefore, the monastery 
“buildings should be without splendor and simply constructed;” 
the religious’ clothing must of raw and rough fabric; things must 
be shared; all appearances of simony should be avoided in admit-
ting the candidates; excessive or unnecessary things cannot be 
accumulated. The religious should receive what is necessary 
for life, but according to the professed poverty. Particular care 
should be given to the sick. As a rule, the religious should live 
by the work of their own hands, because – according to the 
author – the Blessed Mother also “worked with her hands.”141 
These tips on the vow, quite detailed as to the religious rule, and 
the concern for the preservation of the proper simplicity and 
the spirit of genuine poverty without any appearance of luxury 
whatsoever, seem to indicate the influences of the Franciscan 
Order, of which Blessed Gilbert Nicolas, the spiritual director 
of St. Joan de Valois, was a member; he had a significant impact 
140 Statuta II, 8-9.
141 Regula, pp. 51-52.
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on the shape of Regula decem beneplacitorum, especially in its 
final version.142

The meditations in Inspectio cordis significantly broaden 
the understanding of the vow of poverty. Above all, Papczyński 
deepens its theological and spiritual dimension, frequently 
basing his meditations on the Scriptural texts. First, as in 
Norma vitae, he recalls Christ’s appeal to his disciples to 
renounce everything (cf. Mt 19:21), and then he argues that it is 
the only way to “follow Jesus and attain Jesus.” At the same time, 
he emphasizes the meaninglessness of “accumulating riches” 
because “regardless of all their wealth, they cannot possess God, 
the Highest Good.”143 Papczyński identifies wealth with the bib-
lical mammon (cf. Mt 6:24). Closing this part of his meditation, 
he recalls the respective passages from the New Testament, and 
states that “the Truth Himself openly testified that it is very dif-
ficult for the rich to enter into everlasting life […] On the other 
hand, the same Truth says that the poor are heirs to everlasting 
wealth.”144 In support of his argument, he repeats the sentence 
from the Gospel of St. Matthew (Mt 5:3): “Blessed are the poor 
in spirit, for theirs is the kingdom of heaven.” On this occasion, 
he also explains that Christ “cherished this virtue beyond all 
others; he particularly recommended it in his evangelical coun-
sels and commandments, since he ordered the Apostles to walk 
without a traveling bag and walking stick (cf. Mt 10:10; Lk 9:3) 
and wanted those who would like to follow him to renounce the 
world, their friends, their riches, and all things (cf. Mt 16:24-26; 
19, 21; Lk 14,:26. 33; Jn 17:16). As for you, having followed the 
teaching and encouragement of the Savior, you have dispos-
sessed yourself on account of him, denying, forsaking, fleeing 
from the world and its goods, and your parents living in this 
world.”145 Papczyński’s strong belief in Christ’s favoring poverty 
seems to have at least three reasons, to which he frequently 

142 See Ph. Annaert, Le père Gabriel-Marie Nicolas et l’héritage de Jeanne de France, 
in: Jeanne de France..., p. 27-64.
143 IC, Meditation VII, pt. 3. Also see A. Pakuła, Idea doskonałości zakonnej..., p. 52.
144 IC, Meditation VII, pt. 3.
145 IC, Meditation VIII, pt. 1.
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refers in his religious writings. Firstly, Christ Himself chose 
poverty, when “having left heaven, Christ was born naked in the 
stable”146 and he then led a life of the poor. Secondly, the vow of 
poverty is only an outward sign of loving Christ above all else 
and of binding oneself totally with Him as the “Highest Good.” 
And since, according to the Marian Founder, the human heart 
can have only one object of love, then – in the name of fidelity 
to Christ – loving anything besides Him must be rejected. It 
should be noted by the way, that Papczyński puts poverty in 
relation to such human powers that point towards the object 
of the love. This concept gives clear criteria for poverty or its 
appearance. Saint Stanislaus presented his views in this regard 
in a meditation on the meaning of Mt 5:3, where he teaches: 
“Consider, that the Lord said that the poor are blessed, but not 
those poor that lack in material goods, but those who are poor 
in spirit (cf. Mt 5:3). For he who has nothing yet seeks to have 
everything is not blessed, but miserable. […] Do not think that 
someone who left behind all things for the love of Christ, but 
held back a great desire for possessing some trinket or swelling 
his own honor or dignity is truly poor in spirit! Oh, what a hyp-
ocrite this poor man is! He deceives himself! As for you, you 
shall be blessed and truly poor if you will be happy with Jesus 
alone, received in the sacred banquet. Therefore, together with 
Saint Bonaventure ask him to be your portion, your possession, 
and your treasure, in which your mind and your heart shall be 
fixed, firm, and always immovably rooted.”147 The third reason 
for Christ’s special love of poverty, indicated by the author 
of Inspectio cordis, is the ability “to be dedicated to the Spirit 
alone” and the commitment of the religious order members 

146 IC, Meditation VII, pt. 2. The theme of nakedness at the incarnation and the 
birth of Christ appears several times in Papczyński’s writings. It is, therefore, worth 
quoting one of the passages which speak of this subject: ‘Blessed are the poor in 
spirit: for theirs is the kingdom of heaven’ (Mt 5:3). Consider that heavenly Wisdom 
put this beatitude first, for no other reason than to show that as compared to the 
others, it pleases him best. For he wanted, as Saint Basil says: “to be born to a poor 
Mother in a poor stable, and being wrapped in cheap swaddling clothes, to be laid 
in a manger.” [cf. Lk 2:7]. Solemnity of All Saints, BHC, pt. 1.
147 IC, Feast of Sts. Fabian and Sebastian, Martyrs, AHC 1; also see A. Pakuła, Śluby 
zakonne w „Inspectio cordis”..., p. 200. 
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to the ministry of salvation. He indicates the Apostles as an 
example of such an attitude.148

Papczyński emphasizes that practicing poverty is also 
the way of eradicating faults and the disorderly or even sinful 
tendencies of human nature. These are primarily: lust, a passion 
to possess, an attachment to things, matters, people, places, 
honors, power, etc. Therefore, the pursuit of spiritual poverty 
includes the spiritual dimension of the fight, because “the 
better hidden is the desire and love of possessions, the more 
intently it should be tracked down, revealed, and eliminated.”149 
The behavior of Judas and the pharisees as “teachers of greed” 
should be a warning to religious as well as a negative example 
of submission to greed which is hostile to poverty. On the other 
hand, a true disciple of Christ should rather ask to be struck by 
death instead of by the wicked desire to seek and possess mate-
rial things.150 Ultimately, however, the idea of poverty contains 
a dimension of resignation and renunciation, yet its essence is 
the fundamental choice of a higher, constant, and eternal value: 
God and everything that leads to Him.

3.3. Chastity
Among the three vows discussed in Norma vitae, Papczyński 
pays the least attention to chastity. Other than describing it as 
an “angelic virtue,” he does not elaborate on its essence or sub-
stantiate it as he did in the case of the two previously discussed 
vows. He stops at giving general principles helpful in upholding 
this vow, referring to the previously discussed evangelical coun-
sels. Supportive measures in keeping the vow of chastity are:  
“modesty of the eyes and the constant elevation of the mind 
to God; flight from laziness, idle conversations, useless reading; 
the prudent avoidance of dangerous company; love of one’s cell, 
and respect for the cloister; an ardent invocation of the Holy 
Spirit, the Virgin Mother of God, your guardian angel, St. Joseph, 

148 IC, Meditation VIII, pt. 3.
149 IC, Meditation VII, pt. 1.
150 cf. IC, Meditation VIII, pt. 3.
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the holy virgins.”151 The legislator also obligates the superiors to 
care for their subordinates and to provide them with assistance 
in maintaining the vow of chastity. While issuing instructions 
to their confreres, superiors should beware of possible dangers 
that could result in violation of the vow of chastity, and they 
must come to the rescue of those who would find themselves 
in danger. Papczyński associates this task of the superiors with 
their responsibility before God.152

Statuta repeats word for word the respective passage of 
Norma vitae, to which it adds a list of detailed ordinances. It 
focuses in a similar way on the issues of perseverance in the vow 
of chastity. Out of concern for the religious mutually assisting 
one other, it places additional obligations on the superiors, 
who should always provide a companion to the religious going 
outside of the monastery (except for the situation when there 
are too few religious). Also, they should maintain the cloister, 
and adequately react in a situation where someone needs help, 
putting an end to any scandals. Should the need arise, the 
superior should strive “after a mature reflection” to improve the 
situation as soon as possible, to eliminate the scandal and send 
the religious to a different location.153 All the religious should 
behave with appropriate modesty and propriety in contacts, 
especially with women; they should beware of “slippery and 
fawning conversations” (lubrici et affabiles sermones) and of 
everything that reeks of worldly vanity and illicit emotions.”154 
The cloister must be strictly preserved in the monastery, and it 
is not to be breached by outsiders, especially women. A special 
parlor should be arranged for exceptional female visitors (e.g., 
high-end benefactresses), as well as male visitors. As a rule, reli-
gious going out of their monastery on various errands should get 
accommodations in the houses of their own Congregation, and 
submit upon return an accurate report to their superior.155 As S. 

151 NV III, 3, cf. also J. Kałowski, Początki mariańskiego ustawodawstwa..., p. 31.
152 NV III, 3.
153 Statuta II, 11. 14.
154 Statuta II, 11.
155 Statuta II, 15. 12.
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Sydry remarks, most of the said ordinances were based on the 
provisions of the common Church law of the time;156 the Marian 
legislator merely adapted them for his own religious community.

Regula decem beneplacitorum places the virtue of chas-
tity157 in the first chapter and links it closely with the nuptial 
relationship between Christ, the Bridegroom, and a religious. 
Those who takes a “vow of perpetual chastity,” says the author, 
“take Jesus as their Spouse in eternal love.” From this time on, 
they “strive to be intimate with [Jesus] their Spouse alone.”158 
A list of measures instrumental to preserve chastity follows; 
he teaches avoiding idleness, worldly company, drunkenness, 
and intimacy, among other things. The author re-emphasizes 
the need to maintain the cloister, emphasizes that it is not just 
about the enclosure, “but also the heart,” because its purpose 
is, “loving Jesus alone with all [one’s] heart and seeking in Jesus 
alone his delight (delectatio) and consolation.”159 Regula decem 
beneplacitorum does not contain more detailed regulations, but 
the thoughts that are presented deepen the meaning of the vow 
and give it a clear nuptial aspect.

While Leporini’s Vita Fundatoris has no references to 
the vow of chastity, in the meditations in Inspectio cordis, Pap-
czyński devotes considerable attention to it, striving to place it 
in the context of the spirituality of the religious life. While he 
sometimes talks more about the virtue of chastity than the vow, 
in some sections, he makes a clear and deliberate distinction 
between the two. Repeating the thought from Norma vitae that 
chastity is an angelic virtue, he seeks to demonstrate its great 
value for a life with God. He supports this claim with his belief 
that “nothing is more precious, more excellent, more pleasing 

156 See S. Sydry, Zgromadzenie Księży Marianów..., p. 138.
157 In the chapter dedicated to Mary’s virtue of chastity, the author of Regula uses 
two definitions. He writes in the title: De virtute castitatis Mariae…, while in the 
sentence opening the examination of that virtue, he writes: “In quo legimus, primo 
virtutem puritatis esse commemoratam...” Further in the text, both words (castitas 
and puritas) are used interchangeably. Cf. Regula, p. 46.
158 Ibid.
159 Ibid.
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to God than chastity.”160 In confirmation of this opinion, he 
draws an example from the life of St. Casimir who “valued 
it [chastity] even more than his own life.” For when doctors 
advised him as a remedy for a terminal disease to enter into 
an appropriate marriage, he generously rejected this medicine, 
and uttered a maxim to be admired by all the ages and to be 
imitated by all who are obliged by the law to maintain chastity, 
“I’d rather die than be defiled.” He said so and confirmed it by 
his deed.161

Papczyński reminds us that Christ Himself advocates 
a chaste life both through the example of His own life and 
His teaching. Chastity is one of the blessings contained in the 
Gospels, and its reward is “the beatific vision.”162 Therefore, the 
author of Inspectio cordis places chastity in a framework of a life 
with God; it is one of the requirements for a genuine relationship 
with Him based on the foundation of love, the main desire of 
which is to see the One who is loved.

Chastity is not a goal in itself. The Marian Founder places 
it in the context of the love of God, which it determines and 
verifies. And that’s why he writes: “Frail and puffed up is the 
chastity without the companionship and protection of holy 
love.”163 In a meditation devoted to the virtue of chastity, the 
author reminds the religious of his obligation to persevere in 
chastity for three reasons: the divine law, the natural law, and 

160 IC, Feast of St. Casimir, Confessor, BHC, pt. 1. Also see A. Pakuła, Śluby zakonne 
w „Inspectio cordis”..., p. 201.
161 Ibid.
162 It is worth quoting here Papczyński’s meditation on the words of Christ about 
those blessed with pure hearts: “‘Blessed are the pure in heart: for they shall see God” 
(Mt 5:8). This gradation used by Christ the Lord, the heavenly Teacher, is worthy 
of the greatest consideration. After poverty, meekness, mourning and mercy, he 
comes at last to purity of heart. To the poor, he promised the Kingdom of heaven; to 
the meek, the possession of land; to those who mourn, eternal consolation; to those 
who hunger and thirst for righteousness, satiation; to the merciful, mercy. But what 
does he promise to the pure in heart? For them he destined the beatific vision. Since 
you see, therefore, that the greater rewards are set up for purity, be more diligently 
watchful over the custody of your heart. Because to stain the heart means to be 
deprived of the vision of God; to preserve it pure, means to be certain of the beatific 
vision.” IC, Solemnity of All Saints, AHC, pt. 3.
163 IC, Meditation X, pt. 3.
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because of the vow. According Papczyński, this situation calls 
for a greater concern to guard chastity and to be accountable for 
transgressions against it. Although “pure souls” are more pleas-
ing to God, it does not mean that they are devoid of temptations 
against chastity. It may happen that –through a divine decree – 
someone would not feel temptations against the virtue, but that 
is not an ordinary situation. It indicates either that someone has 
received an extraordinary grace, defined by St. Stanislaus as the 
“girdle of chastity/purity” (cingulum castitatis and cingulum 
castimoniae),164 or is undeserving, or too weak” to be put to the 
test. However, the person who is tried should remember that “it 
is due to the great grace of the good and most provident God, 
and therefore, give him the greatest thanks.”165 When someone 
undergoes trials, he should give God ‘the greatest thanks.’” For 
this is how God’s confidence in man, God’s love for him and the 
power of God’s grace are being revealed. The nature of purity 
is discovered through this kind of test as a gift and the human 
condition. As the Marian Founder teaches, this angelic virtue is 
placed in a “fragile vessel.” Therefore, the trial signifies that God 
calls man to take specific actions to strengthen the fragile vessel 
of human nature and to work out a taste for living in purity of 
heart. It is a matter of mastering all the senses, restraining curi-
osity, vanity and laziness; reading the proper books, caring for 
the purity of thoughts, imagination and feelings. Most helpful, 
however, in guarding chastity is faithfulness in small things, 
love of the life of prayer, concern for a real spiritual life and a 
humble relationship with God and the saints in heaven (espe-
cially important is the intercession of the Mother of God), and 
avoiding situations that may lead to sin.166 Sins of impurity may 
arise for reasons different than impurity of the heart, because 
“by God’s permission, one falls into a sin against chastity: on 
account of pride (sometimes very slight).”167 Papczyński’s 

164 IC, Feast of St. Casimir, Confessor, BHC, pt. 2, Feast of St. Mary Magdalene, 
AHC, pt.1. 
165 IC, Meditation V, pt. 2.
166 IC, see Meditation V, pts. 2-4, and Meditation VI.
167 IC, Meditation VI, pt. 2.
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placement of the virtue and vow of chastity in a broader per-
spective of life with God indicates that the essential elements of 
the religious life are closely related. 

The teaching about the vows, both in Papczyński’s writings 
and in the documents of the early tradition of the Congregation 
of Marian Fathers had primarily a practical character. As an 
exception, there are some theological and ascetic accents in 
Inspectio cordis and Regula decem beneplacitorum. It is possi-
ble, however, to note a significant Christological coloring of the 
perception of the vows, which refers to the supernatural and 
evangelical roots of the spirituality of the religious life. 

Ways of shaping the spirituality proper to the Institute, 
suggested both in Papczyński’s writings and in the documents 
of the early tradition of the Congregation of Marian Fathers 
belong to the category of the classical instruments of religious 
formation. However, being imbued with the personal spiritual 
experience of the Marian Founder and his first companions, 
they communicate a specific expression to it.  

Characteristic of this is their specific focus on the for-
mation of a personal and even intimate relationship with the 
Eucharistic Christ present in the Word of God and in prayer, 
with nuptial undertones. The significant presence of morti-
fication is related only with purification and a deepening of 
this fundamental option. Thanks to this, the spirituality of the 
religious life acquires personal dimensions – even individualis-
tic at times – with elements of Christian optimism associated 
with the close presence of the Risen Lord to us and His saving 
power. Instruments of religious formation thus understood are 
intended to shape a mature religious formation in the one who 
consciously establishes a relationship with Christ, and who 
reflects and modernizes, as it were, the apostolic lifestyle in the 
service of the Church.
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Chapter V

ECCLESIAL DIMENSION OF THE  
SPIRITUALITY OF THE RELIGIOUS LIFE

The matters and role of the Church in the religious life are among 
the most important issues which require a correct understand-
ing to properly interpret Marian spirituality and the purpose for 
establishing the Congregation of Marian Fathers. We know that 
the Congregation underwent a significant evolution in the first 
thirty years transforming from the eremitical state to the most 
active form of the religious life with solemn vows of the time, 
which was the Order of Clerics Regular. A considerable role in 
these changes belongs to the decisions of the Church, especially 
those made on two dates: October 24, 1673, when the Bishop- 
Visitator Jacek Święcicki approved the first Marian monastery as 
a hermitage; and then in 1699, when Pope Innocent XII approved 
the Congregation on the basis of Regula decem beneplacitorum 
at the request of the Marian General Procurator, Fr. J. Kozłowski. 
There is no doubt that neither decision of the Church was in 
compliance with the intentions of the Marian Founder, to which 
he gives clear expression in his writings. However, at the same 
time, he accepted them with docility perceiving them in faith, 
as the decisions of Divine Providence that in this way, guided 
the history of the newly founded community. Saint Stanislaus’ 
main desire was to found a new community which would offer 
active service to the Church, especially in such places which he 
saw as needing pastoral ministry where there was a lack due to 
negligence. In this context, he indicated the need to assist the 
pastors and to preach Christian doctrine as well as to help the 
dead, especially those who had gone from this world unprepared 
for death. Besides, the very nature of the religious life, associated 
with the desire for unity with Christ already in this life, and to 
stay with Him in eternity, carries the unmistakable dynamism of 
a trusted sign of the kingdom of heaven already present in this 
world and reaching its fulfillment in the life to come.
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1. The Image of the Church
Saint Stanislaus’ manner of presenting the Church in his 
writings was marked by symbolism, mainly of a biblical type. 
Studying the ecclesiological perspective in the Founder’s writ-
ings, M. Kozak, MIC, came to the conclusion that the main 
images of the Church, sorted by frequency of appearance, are: 
“Mother,” “body,” “flock,” and “Bride.”1 A closer examination of 
Papczyński’s writings indicates that he most commonly used 
the image of “body,” identified with the biblical symbol of the 
vineyard, although this symbolism (vine) goes beyond the 
meaning of “body.” Another, equally important idea is that of   
the Church as the “perfect society,” although it is not directly 
used in St. Stanislaus’ writings. The rank of the Church’s image 
as a vineyard found some sort of corroboration in Norma vitae, 
where it was used to define in a sublime manner the aims of 
the new community outlined in regard to the Church2, as well 
as a relatively frequent use of it in Inspectio cordis. Sometimes,  
Papczyński attempts to bring the essence of the Church closer 
by symbolically depicting certain realities of her life or struc-
tures as a vineyard, vine grafts, or new branches. 

The purpose of evoking these metaphors is not to deepen 
the theological understanding of the mystery of the Church. 
Instead, it is meant to awaken faith in her supernatural nature, 
which originated from Christ; to re-establish her role as the 
instrument and dimension of salvation; to encourage the accep-
tance with faith and trust of the decisions of the superiors who 
have been appointed by Christ; and finally, to call for living in 
holiness proper to one’s vocation, firmly believing it to be the 
way to best serve the work of the salvation of mankind and the 

1 See M. Kozak, Pisma o. Stanisława Papczyńskiego w perspektywie eklezjologicznej, 
in: Mąż Boży..., pp. 60-62.
2 The discussed excerpt begins with a description of the vineyard and goes on to 
define the particular aims of the new religious community: “But lest you remain 
without work in the Vineyard of the Lord, to the utmost of your strength, you will 
promote devotion to the Immaculate Conception of the Virgin Mother of God, 
and with utmost zeal, piety, and fervor, assist the souls of the faithful departed 
subjected to expiatory pains – especially the souls of soldiers and those who died 
of pestilence” NV I, 2.
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growth of the Kingdom of God on earth, which is the building 
up of the Church. Papczyński believed these actions capable of 
carrying out the will of the Savior.

In view of the above, elements of Papczyński’s teachings on 
the Church are fragmentary and scattered throughout various 
works. They are usually of a theological and ascetic character; 
yet, they allow us to reconstruct his views, at least in general. 
These issues are nearly absent from the documents of the early 
tradition of the Congregation of Marian Fathers. Only Regula 
decem beneplacitorum claims – while discussing the virtue of 
faith – that it is advisable to avoid any inquisitive or scrupu-
lous ideas about faith, but rather to simply believe that which 
“holy Mother Church believes.” In addition, the author of the 
Rule reiterates the need for obedience and respect due to the 
Holy See and docility to the Holy Roman Church, which is the 
provision for safeguarding both the virtues and the pleasures 
of the Virgin Mary. Also, the religious must pray for the Pope 
and the welfare of the Church.3 Formulated as instructions, 
these statements aren’t elaborated upon. Although some parts 
of St. Stanislaus’ biography (by Leporini) or certain aspects of 
the religious life are situated within the context of the reality of 
the Church, yet neither Vita Fundatoris nor Statuta have any 
ecclesiological elements. Without giving an explanation, Pap-
czyński employs classical categories of identifying the Church as 
“militant” (ecclesia militans), “triumphant” (ecclesia triumfans), 
and “penitent” (ecclesia purgans).4 He only remarks that to the 
militant Church, Christ left the Gospels as a fortifying banquet 
and the greatest gift, while “the Church Triumphant glories 
in the beatific vision of the Most Holy Trinity.”5 Likewise, he 
does not develop definitions of the Church as sheepfold, Bride 
of Christ and Mother, although he frequently employs them, 
especially in his meditations in Inspectio cordis. Saint Stanislaus 
mentions certain ecclesiological subjects such as the founding 

3 Regula, p. 49.
4 Cf. M. Kozak, op. cit., p. 61.
5 IC, Feast of Corpus Christi, BHC, p. 1; Sunday within the Octave of Corpus 
Christi, BHC, pt. 1.
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of the Church by Jesus Christ, the primacy of Peter, communio 
sanctorum, or the entrustment of the Church to Mary, evoked 
in Orator Crucifixus.6 However, even those subjects, which 
lack any theological reflection, are usually treated in an ascetic 
context with the purpose of stimulating specific mind-sets of 
the religious.

One of Papczyński’s favorite metaphors, which he fre-
quently employed in his works either directly or descriptively, 
is “the Body of God’s Church” (corpus Ecclesiae Dei), which is 
united in spirit and animated by love. Even without finding in 
the Founder’s written works any direct references to either the 
teachings of St. Paul (cf. 1 Cor 6:15-17; Eph 1:22-23; Col 1:24) or 
the works of the 17-century Polish theologians who developed 
that vision of the Church in regard to patristics7, we realize that 
Papczyński knew Paul’s work and the writings of at least some of 
the contemporary theologians, especially K. Drużbicki, whom 
he quoted twice in his Templum Dei Mysticum. The meditation 
on the virtue of supernatural love (charitas) from Inspectio 
cordis is worth particular attention. After describing the work 
of salvation, the incarnation of the Son of God, and His death 
and resurrection, from the perspective of love, the writer con-
cludes that it is out of love that the Holy Spirit descended upon 
the Lord’s disciples gathered in the Cenacle and united them 
in one body (unum corpus), also out of love. Continuing that 
meditation, St. Stanislaus states that one Spirit and the love of 
one God gathered in the body of the Church the most diverse 
people who professed Christ, although they came from various 
nations.8 The definitions used by Papczyński in this excerpt, as 
well as on other occasions, refer to the classical image of man as 
a body animated by a spiritual and immortal soul. Likewise the 
Church, composed of many members – parts of one body, also 
has, as it were, a soul, an animating principle, which is the Holy 
6 Cf. M. Kozak, op. cit., pp. 61-62; T. Rogalewski, Teologiczne podstawy życia..., pp. 
91-94, 96-97.
7 Cf. K. Rahner, H. Vorgrimler, Mały słownik teologiczny, transl. T. Mieszkowski, P. 
Pachciarek, Warszawa 1987, p. 188; Cz. Bartnik, Eklezjologia. W teologii katolickiej, 
EK 4, col. 775.
8 Cf. IC, Meditation IX, pt. 1.
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Spirit and supernatural love – the bond and the cornerstone of 
unity. Since in some passages of Inspectio cordis, Papczyński 
directly identifies supernatural love (charitas) as the Holy Spirit 
(and consequently introduces contrasting concepts of spiritual 
and physical love),9 he thus proves that the Church becomes one 
body only because she is animated by the presence and work of 
the Holy Spirit. Thanks to Him, the Church is nurtured by the 
genuine supernatural love available through the sacraments to 
men of all times. Therefore, based on the foundation of the Spirit 
and love, the unity of the body of God’s Church has a supernatural 
character as a result of the Holy Spirit being imparted to men who 
are redeemed in the community of Christ’s disciples. It is also an 
expression of their rebirth and adoption by God in the sacrament 
of baptism. Consequently, it is a gift imparted to men, which was 
merited by Christ through His passion and resurrection. How-
ever, it is simultaneously the mission of the entire lifetime of a 
Christian. The unity of the body of the Church of God, which has 
its roots in the “Spirit and love of the one God,” thus becomes the 
norm that rules the whole of the Christian life. Seeing that the 
Church is a body animated by the Holy Spirit, the Spirit of God 
organizes and guides her members, whereas love – as the bond 
of unity – becomes the inner inspiration for all of the actions of 
the children of the Church. According to this logic, Papczyński 
strives to shape his religious community in such a way, that it 
would become an image of the Church. Consequently, sketching 
in Norma vitae his ideal Congregation of the Marian Fathers, 
he evokes the image of the “early Church” (primavea Ecclesia), 
gathered by the Holy Spirit around the Risen Christ, where all of 
the believers had one heart and one soul (cf. Acts 4:32).10

Within the image of the Church as a body, we must also 
see the symbol of the vineyard or the vine, frequently referred 

9 Cf. IC, Third Sunday of Lent, AHC, pts.1-2; Sunday of the Resurrection of the 
Lord, BHC, pts. 2-3 and AHC, pts. 1-2; Sunday within the Octave of the Ascension 
and Sunday of Pentecost; Sunday within the Octave of Corpus Christi, BHC, pt. 
3 and AHC, pts. 1-2; Feast of St. John the Evangelist, BHC, pts.1-3; Feast of St. 
Stephen, the First Martyr, AHC, 2-3. Also see A. Pakuła, Miłość jako podstawa 
życia..., pp. 117-119.
10 Cf. NV II, 4.
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to by Papczyński, where Christ is presented as either a “Grower” 
or a vine, while the members of the Church are depicted as vine 
grafts or employees working in the field and fulfilling the tasks 
assigned by the Grower. The metaphor of a body, which belongs 
to the most theologically voluminous category, allows an exten-
sive demonstration of the deep and life-giving unity of all the 
members with the Head, as well as their co-relation, which is also 
the reason for its being frequently used by the Marian Founder.11 
Yet, on the other hand, it also allows presenting the Church in 
categories marked by a post-Tridentine ecclesiology: as a perfect 
society – societas perfecta.12 Indeed, Papczyński’s views display a 
twofold interpretation of this symbolism. Discussing the parable 
of the vine graft and the new branches, he makes a paraphrase 
of the word of God and calls for fruitful perseverance in Christ, 
in proximity and intimacy with Him: “Abide in God, and God 
will abide in you. Do not depart from his heart, and he will not 
depart from yours.”13

Being with Christ and in Christ, depicted by the symbols 
of the vineyard and the vine graft and comprised in categories 
of personal relationships and love uniting all of the members 
with the Head indicates that the Church is perceived as a body. 
However, at times, the same images take on the features of  
societas perfecta, founded by Christ after the model of a perfectly 
organized secular community that serves the work of salvation 
by employing the following means: the Word of God, the sac-
raments, the truth of the faith, and religious authority. This is 
another important vision of the Church present in the written 
works of the Marian Founder, which he confirmed by various 
statements scattered throughout his works.14 While discussing 
the parable about the vineyard (Mt 20:1-16) in this context, 

11 Cf. M. Kozak, op. cit., p. 60.
12 Cf. Cz. Bartnik, Kościół. Kształtowanie się pojęcia, EK 9, col. 998.
13 IC, Feast of St. Mark the Evangelist, AHC, pt. 2.
14 It would seem that M. Kozak, MIC, failed to fully appreciate this ecclesiological 
concept in his research. Although he acknowledges the presence of its elements 
in St. Stanislaus’ writings, he points out, however, that “Saint Stanislaus is clearly 
moving in the other direction, putting the main emphasis on love and submission 
that unite all the members of ‘the body.’” Cf. M. Kozak, op. cit., p. 61.
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the Saint instructs: “Realize that this vineyard of the heavenly 
Lord is the true Church, where countless workers continuously 
toil and sweat. One teaches, another takes action; one enriches 
the field of the souls of the faithful with the Word of God and 
another cleans them from the filth of their sins by administering 
the Sacrament of Penance. Nobody is at rest: All work in turn 
and strive for perfection through various deeds of mercy, being 
solicitous for one thing only: that the vineyard yields most abun-
dant fruits for the Lord, fruits that console and gladden Him.”15

As the community founded by Christ, the Church is also 
the instrument of salvation and sanctification, where He dele-
gated to His disciples various functions and tasks to promote 
the growth in holiness of all of the members of the Church.16 
This is a community of Christ’s disciples who profess faith in the 
Incarnate Son of God, the Savior of the world, who abolished 
the worship of all creatures, destroyed idolatry, and attracted to 
the true faith persons of different races and nations. The Church 
was also established so that Christ can “reign in the minds, 
souls, and hearts of men everywhere.”17 On the other hand, the 
living and true presence of the Holy Spirit who creates one body 
out of many members and unites them in depth with the Risen 

15 IC, Septuagesima Sunday, BHC, pt. 3. Another passage of Inspectio cordis is 
worth recalling, where one can also notice references to the idea of the Church as a 
perfectly organized community serving the work of salvation. It is a meditation on 
the same parable in the Gospel according to St. Matthew: “Consider that this land-
owner is Christ, the vineyard is the Church, the vines of the vineyard are the faithful 
souls, and the laborers are both secular and religious clergy, who were preceded 
by many, starting with the holy apostles who founded and cultivated this vineyard 
together with the landowner, Christ Himself. Then there are the martyrs, whose 
blood watered the vineyard; and the virgins, whose lilies of chastity and various 
flowers of fragrant virtues adorned it and made it thrive.” Septuagesima Sunday, 
BHC, pt. 1; also see T. Rogalewski, Teologiczne podstawy życia..., p. 92.
16 We should add at once that Christ’s establishing in the Church the offices that 
would serve the growth of the Church and the expansion of the work of salvation 
has been extended by Papczyński to the areas of the religious life. He thus spoke 
about it in one of his Inspecio cordis meditations: “…various interpreters, such as 
doctors and teachers, were appointed by him for this purpose in his Church (while 
for you, your religious superiors, spiritual teachers, and directors of conscience 
were appointed to declare his pronouncements), it would be pleasing to him and 
salutary for you if you turn to them when you have doubts to clear up,” IC, Third 
Sunday after Easter, AHC, pt. 1.
17 IC, Trinity Sunday, BHC, pt. 1.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 276

Christ like grafts attached to the vine, proves that in Papczyńs-
ki’s view, the Church is regarded as a divine-human reality, a 
space of grace and of God’s imparting Himself (especially in the 
sacraments), as well as the place where God reveals His salvific 
will. It is also an established extension of the saving mission 
of Christ, the Savior of the world, who “desiring that no man 
should perish, ... sends the apostles to every country, province, 
kingdom, and empire, indeed to the whole world, with the task 
of showing them the way to salvation.”18 Consequently, we see 
that the analyzed texts show a strong bonding of Christ to the 
Church, primarily in terms of her nature and mission. Perhaps 
this was the reason that led J. Chróściechowski, MIC, to believe 
that in “Father Founder’s mind, Christ and the Church were 
inseparable.”19 He finds grounds for this claim in Norma vitae 
(II 2), where Fr. Papczyński states: “This is what [Jesus Christ] 
the heavenly Lawgiver said: ‘Anyone who loves me will be true 
to my word’ (Jn 14:23). And this is to be understood not only of 
his teaching and of Scripture, but equally of his Church, which 
he himself forms and governs by his Holy Spirit, and its orders 
and documents, and the dispositions of the superiors which flow 
from her or are confirmed by her.”20 

Such an understanding of the mystery of the Church has 
practical consequences which are important for the spiritual 
life of both the Marian Founder and his first companions, 
particularly from the perspective of his founding work and the 
encountered difficulties. He is convinced that the Holy Spirit 
(who always led Christ in the fulfillment of the Father’s will21) 
is also continuously present in the Church, which is guided in 
the Spirit by the appointed “superiors” – even though they are 
weak and sinful persons just like St. Peter.22 This conviction 

18 IC, Trinity Sunday, BHC, pt. 2.
19 Cf. J. Chróściechowski, Rozważania o duchu zakonnym Księży Marianów, Fawley 
Court 1968, p. 27 (mps AMG).
20 NV II 2.
21 IC, Second Day of Easter, AHC, pt. 3.
22 It is worth recalling here the meditation from Inspectio cordis, where Papczyński 
discusses Peter’s appointment as the first among the Apostles: “‘I will give to you the 
keys of the kingdom of heaven’ (Mt 16:19). Consider how great was the providence 
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contributes to awakening in Papczyński a complete trust in what 
the Church proclaims and recommends. This conviction was 
expressed in his declaration of faith and docility: “I confess that 
I believe in everything that the Holy Roman Church believes, 
and in what she will teach everyone to be believed in the future,” 
as was stated in his Oblatio.23 At the end of his life, he confessed 
in his First Testament: “… I am dying, believing whatever Holy 
Mother the Church believes, and enjoins to be believed and will 
enjoin for the future to be believed (and indeed this for the merit 
of faith). If I sometimes thought, or said, or wrote something 
without consideration contrary to this faith, I revoke it, indeed I 
wish that it be not thought, not said, nor written.”24 

Nearly all of the surviving written works of Fr. Papczyński 
repeat the descriptions pinpointing the Church’s supernat-
ural authority. Saint Stanislaus claims that this authority is 
the grounds for which he can trust the Church with complete 
docility in everything and recommend the same confidence to 
his spiritual sons. At the same time however, he accepts in a 
rational manner, in faith, the decisions of those who represent 
the Church. This may be illustrated by his dispute with his 
religious superiors in the Piarist Order, in the matters which 
he considered to be essential elements of the Founder’s spirit. 
However, he docilely accepted their decisions, even though he 
might’ve thought them erroneous and unfair.25 He recognized 
them as an act of the mercy of God, about whom he speaks thus, 
in his Christus Patiens: “the Eternal Father punishes in His Son 
the evil deeds we have committed; the wounds and penalties 
which we deserve are inflicted upon Him; the anger we should 
and wisdom of God, which appointed the sinner Peter, who denied Christ, the 
supreme head of the Church, the leader of the Christian hosts, and his Vicar. He 
did not appoint the innocent John, or the righteous James. For certainly, we needed 
such a Shepherd, who would know how to forgive the straying sheep and to admit 
them most kindly into the sheepfold of Christ, as they showed repentance. Since he 
himself had sinned in the past, he knew how great the proclivity to sin was in men, 
the ease of their moral failure, and the will of doing good, once they have risen!” 
Feast of Sts. Peter and Paul, Apostles, AHC, pt. 1.
23 Self-Offering (Oblatio), in Selected Writings, p. 872.
24 St. S. Papczyński, The First Testament, in: Selected Writings, p. 927.
25 Same author, Declaration of the One Departing for Rome, in: Selected Writings, 
pp. 857-859.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 278

bear is poured upon Him.”26 Papczyński’s understanding of the 
work of God who carries on the salvation of the world through 
the mystery of the cross leads him to apply the same standard 
to the actions and decisions of the people who represent the 
Church. This resulted in his ability to coalesce certain seem-
ingly conflicting differences: the docility of faith and protest 
against abuse,27 perseverance in fidelity to his own conscience 
and convictions and his acceptance in faith of contrary Church 
decisions. Another manifestation of this attitude is his way of 
acting while overcoming difficulties related to the approval of 
his Order. We may assume that various adversities that existed 
from the very beginning of Papczyński’s founding work (created 
by both the laity and clergy, including the temporary opposition 
of the Ordinary, Bp. Jan S. Witwicki) brought about, on the one 
hand, his deeper understanding of the mystery of the Church; 
and on the other hand, its purification.28 The style of Papczyński’s 

26 The Suffering Christ, in: Selected Writings, p. 787.
27 Of special significance in this aspect are the problems from his time in the 
Piarists, which Papczyński mentioned in his Apologia for His Departure from the 
Order of Pious Schools, in: Selected Writings, pp. 873-900.
28 In this context, we ought to mention Saint Stanislaus’ position and his faith in 
the Church during his founding endeavors, especially going through the period of 
tensions due to his striving to bring into life his vision of the new community and 
the decisions made by bishops of the place (S. Wierzbowski and J.S. Witwicki) and 
later also by Pope Innocent XII. While striving to bring an apostolic institute into 
life based solely on the Norma vitae of his authorship, Papczyński had to accept in 
faith first the decisions due to which the Marians were initially approved as hermits 
and then to accept – against his original intentions – Regula decem beneplacitorum, 
in whose election he had no influence. These struggles were reflected in his written 
works and in his biographies which display his striking heroism of faith in the 
presence of Christ working in His Church. They show how the Marian Founder 
lets go of “his [opinion]” in favor of what the Church decides even though he is 
not fully convinced that the Church’s will totally equates with that vision of the 
Order, which he firmly believes to be imprinted in his soul by the Divine Spirit. Very 
characteristic here is the statement that he made during the profession of perpetual 
vows on June 6, 1701: “In the name of the Most Holy Trinity of the Father, and of 
the Son, and of the Holy Spirit, and of the Most Worthy Virgin Mary, Mother of 
God. I, Stanislaus of Jesus Mary, unworthy Superior of the Order of the Immaculate 
Conception of the Most Blessed Virgin Mary, of the Polish Congregation, Helper 
of the Deceased and Pastors, promise and vow to God and to the Most Blessed 
Virgin Mary and to All the Saints, and to You Most Illustrious and Very Reverend 
Lord, Lord Francis Pignatelli, […] to observe through the whole time of my life the 
Rule of the Imitation of the Ten Virtues of the Most Blessed Virgin Mary in what 
is not contrary to our religious institute” [underlined by A. Pakuła]. This speaks 
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works is marked by his faith, docility, respect, and trust in the 
decisions of the Church, while the Church is frequently called 
“holy,” “orthodox,” and “true.”

The image of the Church that emerges from Saint Stani-
slaus Papczyński’s writings is primarily traditional, based on 
the Holy Scripture, and proper to his times. Although he never 
quotes the definition of the Church which was popular at his 
time by St. Robert Bellarmine,29 yet, we can identify some of 
its elements scattered throughout Saint Stanislaus’ teachings. 
This is further supported by the presence of the concept of the 
Church as societas perfecta. References to the symbolism of the 
New Testament not only enliven and bring the mystery of the 
Church closer, but they also communicate a specific theological 
depth which is important for the spirituality of the religious life. 
This applies particularly to the image of the Church understood 
in terms of the body, thanks to which Saint Stanislaus associates 
the spirituality of the religious life with the mystery of Christ and 
man. Consequently, he situates the entirety of the religious life 
within the life and ministry of the Church.

2. Teaching simple folk the truths of the faith.
We can notice some evolution in the history of the formal and 
legal crystallization of the specific goals of the Congregation of 
Marian Fathers, especially in regard to the apostolic dimension. 
Initially, the Congregation was approved in statu eremitico.  

of Papczyński’s great realism in assessing the situation of the Marian community 
and, indirectly, of the decision of the Church. Perhaps, it was also a display of this 
“reasonably understood obedience to His Holiness, the Vicar of Jesus Christ,” which 
Papczyński mentioned in his Oblatio. However, he also recognizes in these events, 
the presence of Divine Providence that led eventually to the ultimate approval of the 
cause initiated in him by the Holy Spirit. For this reason, as C. Wyszyński claims, 
the Marian Father “already saw what he desired and, holding this Rule of the Virgin 
Mary as if the re-discovered precious evangelical pearl, rejoiced together with his 
brethren and wished each other well.” Self-Offering (Oblatio), in: Selected Writings, 
p. 872; Profession of solemn vows, in: Selected Writings, p. 942; also cf. C. Wyszyński, 
op. cit, p. 128; To. Rogalewski, Stanisław Papczyński…, pp. 244-282, 288-309.
29 This definition was: “The Church is a congregation of people united by the pro-
fession of the same Christian faith and participation in the same sacraments, under 
the government of legitimate pastors, particularly of the Bishop of Rome, Vicar of 
Christ on earth.” Cf. Cz. Bartnik, Eklezjologia..., col. 777.
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J. Kałowski, MIC believes that this does not mean that the 
Institute was strictly eremitical in the classical sense;30 yet, it 
definitely was not apostolic. This may be seen in the structure 
of the community’s goals given in Norma vitae, where a sep-
arately written clause states that the members gifted with the 
proper talents will not be prevented from helping the pastors.31 
It is worth noting that J. Kałowski, MIC believes that this clause, 
being formulated as it is, does not seem to imply that assis-
tance to pastors was defined as a specific goal, as it has been 
undoubtedly the case of the two other goals: spreading devotion 
to the Immaculate Conception of the Most Blessed Virgin Mary 
and helping the deceased. Rather, J. Kałowski, MIC, regards it 
as a form of a task that fits into overall service to the Church.32 
However, with the development of the Congregation, its apos-
tolic character becomes increasingly more accentuated, which 
included the addition of distinctive accents in the Institute’s title. 
Its original title of “the Congregation of Marian Fathers Helping 
the Deceased” started to be supplemented by “Assisting the 
Pastors,” which is most evident in the extant documents from 
the period of seeking papal ratification. In the 1692 petition to 
the Congregation of Bishops and Religious, we find the asser-
tion that the Congregation was founded to help the deceased 
and to assist pastors in their ministry;33 while the 1699 letter of 
Heronim Wierzbowski, Auxiliary Bishop of Poznań, written in 
support of St. Papczyński’s endeavors to obtain papal approval, 
states the Congregation’s name as “the Congregation of Fathers 
under the title of the Immaculate Conception of the Most B.V.M. 
for Assisting the Deceased and the Pastors.”34 The Congregation 

30 Cf. J. Kałowski, Początki mariańskiego ustawodawstwa..., pp. 14-17.
31 NV I, 3.
32 Cf. J. Kałowski, Początki mariańskiego ustawodawstwa..., p. 20.
33 Cf. St. S. Papczyński, First Petition to the Sacred Congregation of Bishops and 
Religious, in: Selected Writings, p. 951.
34 Cf. Positio, p. 522. Referring to this document, it’s worth paying attention to the 
provided reasons, which – in Bishop H. Wierzbowski’s opinion – speak for the 
papal approval of the Congregation of Marian Fathers. It should be noted that this 
letter, written in a somewhat Baroque manner, contains both a presentation of the 
Congregation and the associated expectations: ‘This Institute of the most amazing 
love serves not only the Diocese of Poznań, but the entire Kingdom, especially 
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is presented in a similar manner by other persons who wrote 
letters of support for the necessary approval,35 which may prove 
that the Congregation already had a generally-recognized name 
as the one supporting the deceased and the pastors. The same 
definitions appear in the documents directly related to papal 
approval,36 primarily in the title of the laws approved in 1723: 
Statuta Patrum Marianorum Ordinis B.V.M. sub titulo Immac-
ulatae Conceptionis Defunctis et Parochis in Cura Animarum 
suffragantium…37

A similar evolution may be also noticed in the Marian leg-
islation. While Norma vitae – known today in its form adjusted 
to the eremitical state – contains only a clause about helping the 
pastors, then Statuta – adapted to the state of the Institute which 
was originally sought by its Founder – speaks about apostolic 
work as the second specific goal, placing it right after spreading 
devotion to the Immaculate Conception of the Most Blessed 
Virgin, and before helping the departed. In addition, Statuta 
dedicated Chapter IV to that matter, entitled De doctrina chrisi-
ana et missionibus and situated it before the chapter which dealt 
with suffragium defunctorum (Chapter VIII). Also, in contrast to 
Norma vitae, it presents apostolic tasks, stating that each reli-
gious must have concern for the salvation of his neighbors, espe-
cially quoad erudiendam in Doctrina Christiana rudem plebem 
quilibet incumbat.38 One expression is especially noteworthy, 
although it cannot be directly attributed to the Marian Founder 
since it was written some 20 years after his demise. It so precisely 

where the harvest is great and the laborers are few, where churches are distanced 
from each other while the simple folk in residence are many; but most importantly, 
in places where, following the departure – by the grace of God – of the enemy the 
name of Christ, either the faithful became infected with new errors of the faith or 
the rites, or the teachers of the faith were deprived of Christian morals. [...] It is 
there that this Order is necessary and very useful to the highest degree, because 
it has fine and noble members exhibiting knowledge, virtues, and an exemplary 
life.” H. Wierzbowski, Literae Suffragani Posnaniensi ad S. Sedem Apostolicam, in: 
Positio, p. 525.
35 Positio, pp. 530-537.
36 Positio, p. 544.
37 Statuta, in: Leges marianae..., p. 73.
38 Statuta, I, 1.
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captures his thought, that Pope Benedict XVI, in his letter 
declaring the Venerable Servant of God Stanislaus Papczyński a 
Blessed, defined his apostolic work as “Christian instruction of 
the people” (populi Christiana institutio).39 On the other hand, 
the Marian tradition renders this concept as Christian instruc-
tion of the truths of the faith “especially among the simple folk.” 
It has acquired so much importance that – when omitted by J. 
Matulewicz, MIC, in the Constitutions from the period of the 
renovation and the reform (1910) – it was added by the Con-
gregation of the Religious as an essential element of the original 
charism of the Marian apostolate.40 Equally significant is the 
fact that Papczyński constantly and actively worked pastorally 
during the period of the Congregation’s developmental changes, 
even though the Institute had the eremitical status at that time. 
This is particularly true for the time after the foundation of the 
second monastery in New Jerusalem (1677), when the Bishop 
of Poznań, S. Wierzbowski had eased the rules of the enclosure, 
which was expressed in the document, along with the stipulation 
that the Marians would conduct the Stations of the Cross for 
the pilgrims.41 The first biographies of Saint Stanislaus abound 
in descriptions of his zealous pastoral ministry, which caused 
C. Wyszynski to sum up briefly that the Marian Founder was “a 
truly apostolic man.”42

Saint Stanislaus Papczyński’s endeavors to found an apos-
tolic religious community were based on his conviction that it 
was the evangelical form of life proper to Christ and His Apostles. 
He frequently expressed this view using excerpts from the New 
39 Cf. Apostolic Letter of His Holiness Benedict XVI declaring the Venerable Servant 
of God Stanislaus of Jesus and Mary Papczyński a Blessed, p. 184 in: And That Your 
Fruit Would Remain. Materials of the General Commission for the Beatification of 
the Venerable Servant of God, Fr. Stanislaus Papczyński, Founder of the Congrega-
tion of Marians, Ed. A. Pakuła, Rome-Warsaw, 2008.
40 Cf. T. Górski, Błogosławiony Jerzy Matulewicz, Warszawa 2005, p. 93.
41 Positio, p. 382. C. Krzyżanowski, MIC, notes in his study that in the 1679 docu-
ment of erection, Bp. S. Wierzbowski clearly stated that the rules of the eremitical 
life which were obligatory for the House of Recollection in Puszcza Korabiewska 
would not be binding on any other Marian houses, which means that the Marian 
community of the Religious House in Góra Kalwaria was not prevented from 
working pastorally. Cf. Positio, p. 389.
42 C. Wyszyński, op. cit., p. 74.
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Testament, out of which he derived the rules for his Institute. 
He believed that the work of redeeming the world that Christ 
performed by accepting death for the salvation of mankind had 
been passed on to the Apostles and through them – in a certain 
sense – to the religious. Discussing Christ’s appeal to proclaim 
the Gospel to every creature (Mk 16:15), the Marian Founder 
emphasized several key elements that confirm the apostolic mis-
sion of the religious. Firstly, proclaiming the Gospel is a sign of 
“the kindness of the Son of God towards all mankind.” Secondly, 
Christ “does not want to exclude anybody, not even the most 
miserable and despicable, from the heavenly fatherland, since he 
commanded those whom he honored with apostolic dignity to 
proclaim the Gospel to every creature: to kings and to citizens; 
to rulers and their subjects; to masters and to servants; to the 
rich and to the poor together; to old people and also to chil-
dren; indeed, to all men, to everyone.” And finally, concluding 
his meditation, St. Stanislaus states: “it is fitting indeed that we 
show to God at least this kind of gratitude of not treating any of 
his creatures with contempt and not neglecting their instruction 
in the salutary commandments and provision with the necessary 
aids, in so far as it is our duty.”43 

We may see in Saint Stanislaus’ extant written works a vari-
ety of descriptions of the apostolic activities which he attributed 
to Christ’s disciples or to the religious, by implication. In addi-
tion to proclaiming/preaching the word of God, which is the 
43 IC, Feast of the Ascension of the Lord, ANC, pt. 3. Using rhetorical emphasis, 
where the religious are “equal to the Apostles,” Papczyński recalls – in his char-
acteristic manner (as a teacher of rhetoric) – the often-recurring theme of the 
necessary cooperation of the religious with Christ and the Apostles in the work 
of proclaiming the Gospel. For example, commenting on the passage on Christ’s 
transfiguration (Mt 17:1-8) in the context of the Eucharist, he teaches: “The Lord 
wanted these apostles to witness his glory so that they might likewise carry the 
Cross. He wanted them to be present at His Divine Transfiguration, so that, by joint 
effort, they would overcome the powers of hell and eradicate the darnels and burrs; 
that is, the pagan teachings spread throughout the world by the cunning of the evil 
spirit; and so that they would plant the salutary seed of the Divine Word in the 
whole world and would zealously and continuously preach and spread faith in their 
Master, the Savior of the universe! If you, along with so many other holy ones, come 
to the table of Christ and consume the food common to all the saints, if you enjoy 
the food and drink shared with them, you should not hesitate to work together with 
them.” Second Sunday of Lent, BHC, pt. 2.
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evangelical teaching (evangelicae doctrinae praedicatio), they 
must cooperate with Christ the Lord in the salvation of souls; to 
help those who have gone astray to return to the path of eternal 
life; to convert the world; to bring the pagans to the veneration 
of the true God; to show the way of salvation and the true faith 
to all those who have plunged themselves in errors, heresies, the 
invention of new gospels, or who have departed from Christ in 
any other manner and thus found themselves outside of Christ’s 
Church.44 In Papczyński’s opinion, a suitable religious lifestyle 
also has an evangelical character. Discussing the passage about 
Christ’s proclaiming the Gospel to the poor (Mt 11:4-5) and 
emphasizing its importance for the religious, he states: “Finally, 
preaching the Gospel in poverty means: to change from a sinner 
into a penitent, from a wretched little man into a servant or 
herald of the immortal Word; to penetrate by human intellect 
the inscrutable mysteries of the divine matters and – starting 
with oneself – to make them clear to others, teaching both by the 
sound of the words and the example of the virtues.”45 

Papczyński had a perspective which was derived from 
the Gospel that showed concern for the salvation of all despite 
their origin or station in life. This brought him to postulate the 
rules for ministering to people from the perspective of apostolic 
service. The primary principle is the teaching of the Heavenly 
Master and the example of His behavior; the internal motivation 
is love; the goal is the salvation of souls or the growth in holiness. 
These seemingly simple premises led Saint Stanislaus to certain 
decisive spiritual applications in which a specific priority for the 
simple and the poor of this world is reflected not only on the 
pages of his meditations, but also in the specific aim of the new 
religious community. He wrote in Inspectio cordis: “Decide for 
yourself how great would be the impious deed committed by 
you, if at the opportune moment to fulfill your duty regarding 
salvation, you preferred the magnates to the plebeians, and the 

44 See IC, Sunday within the Octave of the Ascension, BHC, pts. 1-2; Trinity Sunday, 
BHC, pts. 2-3; Feast of the Nativity of St. John the Baptist, BHC, pts. 3; cf. also T. 
Rogalewski, Teologiczne podstawy życia..., p. 102.
45 IC, Second Sunday of Advent, AHC, pt. 2.



Ecclesial Dimension of the Spirituality of the Religious Life 285

wealthy to the poor! How much would you deviate from the 
celestial Master’s teaching if you seek only noble houses because 
of their sumptuousness and avoid with contempt the humble 
ones; if you did not serve the little and the great with an equal 
disposition!”46 

The precedence of the poor, reflected in Papczyński’s 
Inspectio cordis, is also evident in his apostolic activity. Leporini 
reports that the Marian Founder always embraced the poor 
with the greatest love in both spiritual and material aspects. 
He traveled by foot to the neighboring rural parish churches 
where he proclaimed the word of God and heard confessions, 
feeling compassion for human meekness. He interceded for the 
needy by good counsel, prayer, and penance; He supported in 
every possible way folk suffering from poverty; he assisted the 
orphans, frequently visited hospitals, gave alms to beggars and 
never sent them away empty. He provided with a dowry the 
destitute maidens wishing to enter a convent.47 We must assert, 
however, that the Marian Founder’s apostolic activity was not 
exhausted by Leporini’s report. 

It is notable that Saint Stanislaus conducted his ministry 
also with respect to certain intellectuals and the social elite of 
the then Republic of Poland. This is corroborated by the fact of 
his writing and publishing books in Latin, in which he spoke out 

46 IC, Feast of the Ascension of the Lord. AHC, pt. 3.
47 VF, passim. In addition to various source documents for his biography of  
Papczyński, C. Wyszyński also collected quotes from Leporini’s work and included 
them in one section entitled: Apostolic Activity. It is worth quoting it in full: “[Father 
Stanislaus – note of A. P.] was a truly apostolic man. He travelled on foot to parish 
churches to proclaim the word of God and hear confessions of the faithful who 
were poorly instructed in Christian teachings. Simple folk, and especially the poor 
and the timid ones, he taught in an easy to understand and engaging manner. He 
has commanded his followers to always carry out this ministry of love in their 
own churches and on missions. For more than 30 years, he endeavored in this way 
for the salvation of souls in the Dioceses of Krakow, Poznan and Chełm. He also 
carried out the same apostolic work of proclaiming the Word of God in Lewiczyn, 
New Jerusalem and Warsaw, as well as throughout the Duchy of Mazovia, where 
he was regarded as a spiritual director. The Bishop of Poznan delegated him to 
serve as his commissary to carry out visitations throughout the entire, 50-mile-
wide, Archdeaconry of Warsaw. Only God knows how many [spiritual] benefits he 
[Fr. Stanislaus] brought to souls thanks to his missions and service and how many 
cases of hatred he averted. It is impossible to provide a greater account in this 
short written work.” C. Wyszyński, op. cit., p. 74.
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on social and public matters, such as, for example, the issue of 
liberum veto.48 Particularly noteworthy is Templum Dei Mysti-
cum (written during the same period as Norma vitae),49 which 
was intended by its author as a manual for all walks of life in 
the Church to demonstrate everyone’s calling to holiness. This 
may prove that, just as Papczyński had a desire deep in his heart 
to raise a new religious community into existence, so he also 
wanted to demonstrate a Christian model of holiness, to which 
all the faithful are called, and to encourage them to embark upon 
the path of evangelical perfection. In addition, his previous min-
istry in the Piarist schools – established for the education of the 
destitute youth – where he served as an educator and a teacher 
who wished to make the teaching of rhetoric “a motivation for 
a good and noble life,” and the means “of acquiring wisdom and 
every virtue,”50 reveals his fundamental drive to form all Chris-
tians, including young people. Perhaps we should therefore look 
at the example of the Founder for a spiritual justification for the 
fact that the 1782 General Chapter of the Marians decided that 
schools should be opened at every Marian monastery (not for-
getting, naturally, the social circumstances of the 18th century, 
particularly the work of the National Commission on Education 
and the actions of many bishops).51

Other forms of the ministry of Saint Stanislaus, such as 
hearing confessions and spiritual direction which he provided to 
some bishops or nobles, including his service as the chaplain to 
the Karski Family and the Dominican Sisters in Góra Kalwaria,52 
indicate that his pastoral love embraced all people, although 
there is no doubt that the poor were particularly dear to him. 
We must also assume that the expanded charitable work of insti-
tuting shelters – also known as little hospitals for the destitute 
– at the Marian monasteries, also originated from the Founder’s 
48 Cf. PRA, pp. 161-165, 174-179; also cf. E. Jarra, Myśl społeczna o. Stanisława 
Papczyńskiego, założyciela marianów, Stockbridge 1962, passim; A. Szostek, Wraż-
liwość na sprawy publiczne, in: Mąż Boży..., pp. 26-29.
49 Cf. T. Rogalewski, Stanisław Papczyński..., pp. 193-194.
50 PRA, p. 97.
51 Cf. J. Kosmowski, op. cit, p. 225.
52 Cf. T. Rogalewski, Stanisław Papczyński..., pp. 108-111, 238-239, 256-264.
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charism. The shelters provided a roof and food for the most poor. 
J. Kosmowski, MIC notes that the hospitals set up at the Marian 
monasteries – except for the one in Raśna – were financed in 
large part by the religious themselves and were regarded as a 
form of active service to the poor, the sick, and the homeless.53

Neither the writings of Saint Stanislaus Papczyński nor the 
documents of the early tradition of the Congregation of Marian 
Fathers precisely define the forms of Christian education of the 
simple folk. The Marian Founder does not go beyond recom-
mending the proclamation of the word of God, administrating 
the sacraments, publishing books, and Christian formation in 
groups of the Confraternity of the Immaculate Conception.54 If 
we were to draw conclusions from the Founder’s personal apos-
tolic work, we would add to the above the teaching in schools, 
writing books, providing spiritual direction, serving as chaplains 
in the courts of the nobles, and conducting charitable works for 
the poorest. Statuta basically does not go beyond the framework 
outlined by the Founder either by his written works or by the 
example of his life. However, it tries to pinpoint and to substan-
tiate the Marian ministry as well as to reinforce the disciplinary 
requirements, especially as to conduct during missionary work 
outside of a monastery.

Right at the beginning of the chapter dedicated to Chris-
tian teaching of the simple folk, the Statutes state that “there 
are many simple folk in the Kingdom of Poland unfamiliar with 
the mysteries of the faith,” and therefore, the Marians have to 
make efforts to educate the simple folk at every opportune 
occasion, doing so not only in their own churches, but also in 
parishes and hospitals. The teaching, presented in an easy and 
understandable manner, should follow the Roman Catechism 
and draw on the example of the saintly Fathers so that “no one 
would leave without benefitting from it.” The same article also 
immediately recommends not teaching any elevated mysteries 
(sublimia mysteria) or scholastic subjects, but only such matters 
without which it is impossible to attain salvation: primarily, the 
53 Cf. J. Kosmowski, op. cit, pp. 218-223.
54 NV, VII 1-8, VIII 1-4.
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knowledge of God and His worship, love and the duties of Chris-
tian justice. In a word – as the author of Statuta sums up – it is 
necessary to show everyone the way to heaven according to their 
walk in life and learning abilities.55

Further regulations provided in the Marian laws point 
out the necessity of solidly educating the religious and their 
striving for holiness that includes the possession of the virtues 
characteristic of a priest: patience in adversities, humility in 
regard to neighbors, gentleness in regard to all, mortification of 
the passions, perseverance in prayer, a readiness to lead godly 
conversations at every opportunity, and to serve the neighbors 
with counsel and encouragement for their improvement. At the 
same time, however, they recommend refraining from reckless 
talk about worldly matters, secular feasts, and drinking alcohol. 
The overall tone of these regulations displays the legislator’s 
conviction that apostolic activities must be supported by the 
example of a holy life, because only in this way can they “bring 
the most abundant fruit,” which is to increase the glory of God 
and the fortification of men.56 

It states in the Statutes that missionary work outside of the 
Marians’ own churches ought to last no more than three months, 
except for extraordinary cases. The Marians, S. Sydry and J. Kos-
mowski report that the later tradition considered this work as 
characteristic of the Congregation since it was the fulfillment of 
the Founder’s concept of assisting pastors in their ministry. With 

55 Since this paragraph of Statuta has the character of a general introduction to the 
realization of the main specific goal and also because it is one of the few (outside of 
Papczyński’s written works) that provides principles of Christian education of the 
simple folk, it is worthy quoting it here in its original Latin: “Cum in Regno Poloniae 
multitudo sit Hominum rudium Mysteria Fidei ignorantium; Quapropter Patres 
Mariani studebunt necdum in propriis Ecclesiis,verum etiam in Parochialibus 
Villis, Hospitiisque, quoties occasio contingere potest Homines rudes instruere, 
Doctrinamque Christianam decere, iuxta Catechismum Romanum, et formam 
Sanctorum Patrum tanta facilitate, ut ab omnibus intelligantur, tanta cura, ut sine 
profectu nullus ab eorum ore dependeat. Docebunt autem non sublimia mysteria, 
aut quaestiones Scholasticas; Verum ea tŕntum, sine quorum scientia salus haberi 
nequit; maxime Dei cognitionem, cultum, et amorem, offi cia Iustitiae Christianae, 
verbo, Coeli viam omnibus pro cuiusque status, et conditionis capacitate demon-
strando”. Statuta VI 1.
56 Statuta, VI 2-3.
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time, the Marians produced their personal style of conducting 
missions, set forth in a precise program which defined the time-
frame of a mission (two weeks); a list of topics for discussion (29 
precisely identified matters); a detailed daily schedule showing 
the hours and the tasks (i.e., from 6:00am, the first Holy Mass, to 
5:00pm: vespers, a sermon, litanies, examination of conscience, 
prayer for the dead, the Angelus). Generally, a day on the mission 
started at 5:00 or 6:00 am and ended at about 7:00 pm. Priests 
heard confessions daily from the start to the finish of the mission 
day. In addition to prayers (Masses, litanies, part of the breviary, 
the Little Hours of the Immaculate Conception of the BVM, 
twice during the day, there were the adoration of the Most Holy 
Sacrament, the examination of conscience, and prayers for the 
dead.) Also: topical conferences, sermons about the liturgy, and 
catechesis on certain subjects of the faith were delivered.57 In 
addition to parish missions, the religious also organized and ran 
retreats for the diocesan clergy (particularly, in the monasteries of 
Skórzec, Marijampole, Miroslav, and Goźlin that had formation 
houses with professors of theology, preachers, and confessors 
in residence).58 The Marians were also invited to preside over 
funeral ceremonies or to proclaim59 event-related sermons.

Statuta provides – following Norma vitae – the principles 
of running the Confraternity of the Immaculate Conception. 
In the opinion of Kosmowski, MIC, the 18th century Marians 
regarded the Confraternity as the Congregation’s own cause 
under their jurisdiction because the Apostolic See entrusted this 
work to the Marian Founder in 1681 and the first Marian laws 
made the founding of the confraternities obligatory. According 
to this belief, the Chapters held in the first half of the 18th century 

57 Cf. S. Sydry, Zgromadzenie Księży Marianów..., pp. 207-210; J. Kosmowski, op. 
cit., pp. 198-202.
58 Cf. J. Kosmowski, op. cit., p. 205.
59 One such event was described by M. Bogucka in her study of old Polish customs: 
the funeral of a wealthy nobleman by the name of Matuszewicz who died in the 
mid-18th century. She writes: “… on the second day of the funeral, about one in the 
morning, a devotion was held. The High Mass was celebrated by the General Supe-
rior of the Marians, Father Kanobrodzki, while another Marian, Father Ludwik, 
delivered the sermon.” Cf. M. Bogucka, Staropolskie obyczaje w XVI-XVIII wieku, 
Warszawa 1994, p. 59.



Spirituality of the Religious Life According to St. Stanislaus Papczyński 290

passed resolutions that called for establishing confraternities 
at all the Marian monasteries. And indeed, the confraternities 
were actually formed.60 In addition to these confraternities, 
many Marian monasteries also formed other confraternities 
such as the Divine Providence Confraternity in Góra Kalwaria; 
the Holy Trinity Confraternity in Marijampole; the Confrater-
nity of the Most Blessed Virgin Mary, Mother of Consolation 
and of St. Monica’s belt in Goźlin; the Confraternity of St. John 
Nepomucene, and numerous Rosary Confraternities. However, 
mostly Marian confraternities were founded and associated with 
the Congregation’s character and its mission in the Church. In 
the 18th and 19th centuries, on account of running the confra-
ternities, the Marians in the Republic of Poland and in Portugal 
published numerous books and pamphlets of a formative and 
devotional character, in accordance with the confraternities’ 
overall objective, which was the personal sanctification of their 
members; their more in-depth participation in acts of worship; 
a raised standard of their religious, moral, and social life, and 
works of charity.61 

As we discuss the theological and spiritual grounds for 
shaping the apostolic dimension of the spirituality of the Congre-
gation of Marian Fathers, as well as various forms of the pastoral 
work of the Marians recorded in historical documents, we must 
remember – as the historian J. Bystroń states – that in the 17th 
and 18th centuries, “the Marians of native origin […] never had 
any greater significance nor renown.”62 The concept of actively 
serving the Church, and primarily the simple folk within, which 
was present in Saint Stanislaus Papczyński’s views and incorpo-
rated by him into the charism of the community he founded, is 
above all the proof (of his and his spiritual sons’) experience of 
faith, religious and social awareness, and understanding of the 
signs of the time. It is always a manifestation of their love for 
Christ and His Church, their fascination with the mystery of the 

60 Cf. S. Sydry, Zgromadzenie Księży Marianów..., p. 212; J. Kosmowski, op. cit., p. 207.
61 Cf. J. Kosmowski, op. cit., pp. 208-217.
62 J. S. Bystroń, Dzieje obyczajów w dawnej Polsce. Wiek XVI-XVIII, Warszawa 1994, 
p. 359.
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Immaculate Conception of the Most Blessed Virgin Mary, and 
their concern for attaining the salvation of all people, including 
those who – having already left this world – are still undergoing 
purification and awaiting our fraternal support.

3. Suffragium defunctorum
The idea of supporting the dead through prayer and various acts 
of penance – traditionally recognized in the Marians’ written 
works as the eschatological element of the spirituality of their 
religious community – is present from nearly the beginning of 
Saint Stanislaus Papczyński’s founding work and established as 
one of its particular goals.63 However, we may safely assume that 
in 1670 or the time of his departure from the Piarist Order, this 
was not one of his objectives. 

If the act of Oblation made at the time of accepting the indult 
of departure was the starting point for his founding actions, it 
did not contain any references to prayer for “the souls suffering 
in purgatory.” The only clearly stated aim of the then announced 
“Society of the Marian Fathers of the Immaculate Conception” 
was “spreading and defending the honor of the Mother of God 
and her privilege of the Immaculate Conception.”64

The researchers of Saint Stanislaus’ life proffer two theo-
ries as to when and for what reasons, he included the concept 
of assisting the dead into the goals of the Congregation of 
Marian Fathers. G. A. Navikevičius believes that it resulted from  
Papczyński’s joining the Puszcza Korabiewska hermits who 
were devoting themselves mainly to praying and penance for the 

63 Cf. M. Pisarzak, Element eschatologiczny, in: Marianie..., pp. 331-337; Same 
author, Z badań nad elementem eschatologicznym w duchowości i apostolacie 
Marianów, „Studia Płockie” 5(1977), pp. 57-66; J. Kałowski, C. Krzyżanowski, 
Mariani (Chierici Regolari Mariani), DIP, Roma 1978, col. 978-981; W. Nieciecki, 
W poszukiwaniu..., p. 221. It is noteworthy that when Blessed G. Matulewicz, 
MIC was performing the necessary reform of our Congregation and adjusting its 
renewed Constitutions in 1910, he omitted the assistance to the departed including 
the recitation of officium defunctorum. However, the Congregation for the Religious 
recognized praying for the dead as one of the Marian Congregation’s specific aims 
and included a relevant provision from the old Marian Constitutions in its laws, 
but did not make the breviary recitation obligatory. Cf. T. Górski, Błogosławiony 
Jerzy…, p. 93.
64 Cf. Self-Offering (Oblatio), in: Selected Writings, p. 872.
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intentions of victims of wars and epidemics. The majority of these 
hermits, including S. Krajewski – the owner and the superior 
of the hermitage, were former soldiers who lost their comrades 
in wars. Navikevičius, MIC, emphasizes the probability that 
Papczyński – who witnessed in his times ceaseless wars and epi-
demics – had a habit of fervently interceding for the dead. This 
was corroborated by testimonies given during the beatification 
process. However, he maintains that the first and obvious time, 
when a desire to help the souls in purgatory clearly awakened 
in Papczyński, occurred on his joining the hermits who led a 
life dedicated to prayer and penance for the victims of wars and 
epidemics.65 C. Krzyżanowski, MIC presents a basically contrary 
opinion, saying that the idea came to the Founder a year after his 
departure from the Piarists. It was expressed, as he claims, on 
the one hand, in the line of reasoning in Templum Dei Mysticum 
which the Saint was writing at that time; and on the other hand, 
in Papczyński’s mystical experience in Studzianna, described 
by Leponini and Wyszyński, his first biographers. Therefore, in 
the opinion of this researcher, the idea first took shape in 1671, 
while a year later – on account of his experiences – the Founder 
included help for the dead among the specific aims (next to the 
already existing devotion to the Immaculate Conception of the 
B.V.M.) C. Krzyżanowski believes that it was thus recorded in 
Norma vitae, which was a work in progress at the time.66 Sub-
sequent writers dealing with Saint Stanislaus’ biography or the 

65 G. A. Navikevičius, Stanislao di Gesú Maria Papczyński 1631-1701. Scolopio 
e Fondatore della Congregazione dei Padri Mariani, Roma 1960, pp. 161-163, 
194-195.
66 Cf. C. J. Krzyżanowski, Stanislaus a Jesu Maria..., p. 68. Without going any further 
into the discussion of the two students of Stanislaus’ life, it is worth noting, that the 
conclusions derived from the dating of the Studzianna events are not very con-
vincing. Neither Leporini nor Wyszynski provides any precise chronological data 
in the Marian Founder’s biographies. Moreover, Wyszynski, as well as Leporini, 
clearly places the Studzianna mystical experiences in the period after St. Stanislaus’ 
arrival to the Korabiew Hermitage (and, therefore, certainly after 1673), since he 
ends the description with the words: “Then he returned to his monastery at the 
Marian hermitage.” Besides, Wyszynski reports that Fr. Ligęza was the superior of 
the Oratorians’ house in Studzianna. According to the Positio, the latter held the 
said office from 1690-1693, from 1702-1705, and from 1711-1716. Cf. VF, p. 644. C. 
Wyszyński, op. cit, pp. 81-823; Positio, p. 679.
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issue related to the dating of the emergence of this idea substan-
tially repeated one of the above-described angles. Some try to 
find an intermediary solution, but fail to communicate any new 
or sufficiently convincing interpretation to support their opin-
ion.67 Chronologically, the first document that speaks of helping 
the dead as a specific aim of the religious community founded 
by Saint Stanislaus Papczyński is the decree issued by Bishop 
Stefan Wierzbowski on April 21, 1679, by which he installed the 
“Congregation of Priests Recollect of the Most Blessed Virgin 
Mary Conceived without Blemish” in the Diocese of Poznań. 
Provided in this decree the manner of defining the Congrega-
tion’s aim strongly emphasizes the spiritual assistance of the 
dead, especially soldiers killed in battle and victims of epidem-
ics, as if this aim were indeed the one and only principle one.68 
The next document chronologically, as well as the first written 

67 To give an example: M. Pisarzak, MIC believes that the idea originated from 
1673-1675. He provides three main reasons as justification: 1. mystical experiences; 
2. the directive of 1673 to recite Officium defunctorum issued by J. Święcicki, the 
Bishop-inspector, and allegedly inspired by Papczyński (in Pisarzak’s opinion); 3. 
an entry from the 18th century protocol from the Balsamão Monastery, which states 
that in 1675, Papczyński developed a great devotion to the souls in purgatory and 
the year after, established it as the Congregation’s specific goal. T. Rogalewski, MIC 
holds a somewhat different opinion, saying that this idea originated between 1675 
and 1676 as a result of two main causes. First, Papczyński was to participate as 
an army chaplain in the 1675 Ukrainian campaign of King John III Sobieski. As 
a result, Papczyński would witness the death of many people, especially, soldiers; 
because of this, he was to have spiritual experiences in which many fallen soldiers 
would appear before him and plead with him to pray for them. The second reason 
was the previously mentioned mystical experiences of Papczyński in Studzianna 
that happened in 1676 in Rogalewski’s opinion. We should add that the interpreta-
tion of either author is not sufficiently convincing. It is not known on what grounds 
Pisarzak bases his assumption that Papczyński motivated Bishop Święcicki to issue 
the said decree since there was no need to inspire the issuance of such orders to the 
hermits, especially as the decree said nothing about the Marians’ specific aim and 
only mentioned – along with other practices – penance and prayers for the dead 
which were part of the hermits’ principle tasks anyway. Also, it is not certain that 
Papczyński took part in the Ukrainian campaign. Except for the biography written 
by C. Wyszynski, we lack other external evidence. Finally, Leporini and Wyszynski 
– who described the mystical experiences – attributed them to the time when the 
Marian religious community was already in existence. M. Pisarzak, Element escha-
tologiczny..., p. 333; T. Rogalewski, Stanisław Papczyński..., pp. 227-229.
68 Cf. Positio, pp. 393-395.
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by Papczyński, is Norma vitae69 published in print in 1687 (in the 
version known to us today), where the Marian Founder defines 
the Congregation as helping “the faithful departed, especially ... 
soldiers and those who died of pestilence”70 already in its title. 
In the chapter on the Congregation’s goal, the Founder instructs 
– right after commanding the spread of the honor of the Immac-
ulate Conception of the B.V.M. – to assist “with utmost zeal, 
piety and fervor the souls of the faithful departed subjected to 
expiatory pains – especially the souls of soldiers and those who 
died of pestilence.”71 The formula of the religious profession also 

69 Norma vitae ex Protocollo Balsamenensi…, p. 7 (typeset, AMG)  ; cf. C. Krzy-
żanowski, Wprowadzenie…, p. 39. At this opportunity, it is worth recalling again 
the debate about the time and circumstances in which the idea of supporting 
the deceased was defined as the [Congregation’s] particular aim. Although it has 
been stressed that the first time Papczyński personally mentions this goal is in 
Norma vitae, it hasn’t been noticed that it is not his chronologically first document 
describing his vision of the Order. The chronologically first is his short work called 
Fundatio Domus Recollectionis, where the Founder described in detail the process 
of creating the Korabiew Forest monastery, as well as the Congregation of Marian 
Fathers. Although St. Stanislaus mentions there the essential – in his view – events 
and ideas of the new community, including the reference to the vision of the Con-
gregation imprinted on his soul by the Holy Spirit, and he quotes the act of Oblation 
which states the particular aim as spreading devotion to the Blessed Mother and 
defending her privilege of the Immaculate Conception, he does not mention either 
the idea of praying for the dead or his own mystical experiences. This may indicate 
that supporting the dead as a special aim appeared after 1675.
70 The Congregation’s name appears in the title of Norma vitae as “… the Religious 
Congregation of the Blessed Virgin Mary Conceived without Stain of Sin or the 
Marian Hermits, assisting the Faithful Departed, Especially Soldiers and those who 
Died of Pestilence,” which indicates more of the necessary adjustment of its laws to 
the eremitical state than its Founder’s aspiration to create an institute of a contem-
plative character, devoted exclusively to prayer and penance for the intentions of the 
dead. J. Kałowski, MIC believes that the approval of the Congregation as eremitical, 
but with the first laws structured in a non-eremitical manner in the classical sense, 
speaks of a lack of clarity in terminology. On the other hand, however, it is a corrob-
oration of Papczyński’s numerous comments in which he emphasized that he had a 
clear vision of his Congregation from the very beginning, but that he was seeking 
ways to implement it. This means that he regarded status eremiticus as a transitional 
stage on the way to creating a religious community of an apostolic character. This is 
supported not only by the Congregation’s ultimate form, which it achieved before its 
Founder’s death, but also by St. Stanislaus’ statements in Fundatio Domus Recollec-
tionis, undertaking pastoral work during his stay in the Korabiew Forest, and then 
particularly in Góra Kalwaria; but most importantly, it is what the Founder person-
ally wrote in Norma vitae: “… the contemplative life is not binding you so strictly, 
although you are founded in the eremitical status.” Cf. NV I, 3; FDR, pp. 63-67, 72-73; 
also see J. Kałowski, Początki mariańskiego ustawodawstwa... , pp. 14-19.
71 NV I, 2; also cf. C. J. Krzyżanowski, Stanislaus a Jesu Maria…, p. 468.
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contains a similarly phrased and preserved hierarchy of objec-
tives; the Marian Founder states that the reason for making the 
vows is, among others, “for the assistance of the dead who lack 
suffrages (suffragium), especially soldiers and those who died 
from pestilence.”72 This organization of the profession indicates 
that – in accordance with the Founder’s thought – a religious 
dedicates himself to fulfill the objectives indicated in his vows 
through consecration as well as through his life and deeds, acting 
out of pure love of God and for His glory. One such aims is the 
assistance to the deceased. Norma vitae clearly identifies the 
means for this assistance, which above all, is praying the Office 
for the Dead or – in the case of the illiterate persons – the rosary. 
At the same time, Papczyński encouraged adding to the religious 
practices, intercession for the dead, for example, during the cele-
bration of the Mass, retreat events, or flagellation. The laws also 
recommended establishing and running the Confraternities of 
the Immaculate Conception supporting the faithful departed.73

The next extant documents written by Papczyński, nearly 
all dated after Norma vitae, contain references to the concept 
of assisting the dead74 either by describing the Congregation 
in its title as praying for the dead, or by giving an extensive 
explanation on the subject. In his, Letter to Fr. Alexis Armini, 
SP, of March 23, 1688, briefly presenting the history of the 
newly-founded community, the Marian Founder added that it 
was raised “for helping the souls of the faithful departed who 
are deprived of propitiatory prayers and deeds, particularly 
of the soldiers and victims of pestilence,” defining himself as 
someone persevering “for the glory of God, for the honor of the 
Virgin conceived without sin, for the help of the deceased who 

72 NV I, 6; J. Kałowski, Początki mariańskiego ustawodawstwa... p. 19.
73 NV IV 5-6, V 5, VII 8, VIII 2; cf. also S. Sydry, Zgromadzenie Księży Marianów..., 
p. 159.
74 There is no reference to the idea of supporting the deceased both in the content 
and in the title of the Congregation in the Letter to Fr. John Fici, SP, of Feb. 17, 1696, 
in which the Founder expresses his gratitude for the affiliation of the Congregation 
of Marian Fathers to the Piarist Order. This document defined the community 
of Marians only as “the Congregation of the Immaculate Conception.” St. S. Pap-
czyński, Letter to Fr. John Foci, SP, in: Selected Writings, p. 933.
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are in need of propitiatory prayers and deeds.”75 In his letter, 
written two years later to his confreres in vocation, the Founder 
called himself “the unworthy superior of the Congregation of 
the Immaculate Conception of Marian Fathers giving aid to the 
Deceased.”76 In his 1691 letter to the Franciscans, the Founder 
wrote that the Marians were founded “for helping the souls of 
the faithful departed who are in need of propitiatory prayer and 
deeds.”77 In his First Testament of 1692, the Founder stated that 
“this Tiny-Congregation of the Immaculate Conception called 
forth by God to help the Faithful Departed” and urged, among 
other things, giving “a fervent help to the Deceased.”78 Conse-
quently, in his Second Testament, written in 1701, he added, 
referring to the Congregation that it was to give “help to the 
Deceased” and instructed his spiritual sons to provide assistance 
to the dead.79 Similarly, in the profession of his solemn vows, he 
wrote about himself: “unworthy Superior of the Order of the 
Immaculate Conception of the Most Blessed Virgin Mary, of 
the Polish Congregation, Helper of the Deceased and Pastors.”80 
The certainty that the idea suffragium defunctorum – as much 
as the idea parochis suffragium – truly belongs to the charism 
of Marians is supported by the fact of its incorporation in the 
following rendition into the then prepared comparative edition 
of Regula decem beneplacitorum: “Fratres in hoc Ordine debent 
esse in onere seu exercitio exhibendi pia suffragia pro animabus 
in purgatorio existentibus ac praestandi parochis suffragium 
et iuvamen tam in administratione sacramentorum quam in 
instructione Christi Fidelium.”81

75 Same author, Letter to Fr. Alexander Armini, SP, in: Selected Writings, pp. 917-918.
76 Same author, A Letter to the Marians in the Korabiew Hermitage, in: Selected 
Writings, p. 920. The same name was given in Letter to Marian Confreres, in: 
Selected Writings, p. 930.
77 Same author, Letter to the Order of the Friars Minor, in: Selected Writings, pp. 
924-925.
78 Same author, First Testament, in: Selected Writings, p. 928.
79 Same author, Second Testament, in: Selected Writings, pp. 935-936.
80 Same author, Profession of Solemn Vows, in: Selected Writings, p. 942.
81 Synopsis Regulae Imitationis Decem Virtutum BVM, w: Decreta – Ordinatio-
nes..., . p 10.
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The idea of supporting the deceased, especially those in 
greatest need, so often considered by St. Stanislaus Papczyński 
in various documents related to the emergence of the Congrega-
tion of Marian Fathers, is only marginally present in his Inspectio 
cordis. Only two fragments of the book refer to purgatory and 
the assistance to those who suffer there. The first discusses 
the parable about the vineyard workers (cf. Mt 20:1-16) and 
emphasizes “the strictest severity of divine justice.” According 
to the author, for “the work done […] well and diligently” God 
promises payment according to justice, which is “eternal life as 
a reward; but he who cultivated God’s vineyard very negligently 
and has rather soiled it with new filth, namely scandals and the 
bad example of a wicked life, shall earn eternal punishment or 
at least the severe punishment of the flames of Purgatory.”82 In 
Papczyński’s opinion, the souls in purgatory are in need of help. 
This help consists of offering prayers and penitentiary acts – e.g. 
mortifications – for their intentions. To give this assistance to 
the deceased is “leading their souls out of the tomb of purgatory” 
and performing a “great deed of charity.”83

Papczyński reflects on helping the deceased in a pious 
and more extensive manner in his Templum Dei Mysticum. 
Although this short work is not strictly an Order-related one, 
it deserves more attention, because it is the only work, where 
the Marian Founder extensively treated and sufficiently corrob-
orated the idea of helping the dead. Above all, he believed that 
“it is the greatest charity (summa charitas) to pray earnestly to 
God for the freedom of the souls remaining in purgatory”84 or 
to assist them by merciful alms as by various other means. It 
is also a sign of mercy shown to those in need of help. But “no 
reward, no gratitude, and no praise”85 can be expected from 
them. The immediate reason for giving the assistance specified 

82 IC, Septuagesima Sunday, AHC, pt. 1.
83 IC, Fifteenth Sunday after Pentecost, BHC, pt. 3.
84 TDM, p. 115. Also see: A. Skwierczyński, Orędownik zmarłych, in: Mąż Boży..., 
p. 88.
85 TDM, p. 105. See also: E. Matulewicz, Świat dusz czyśćcowych w duchowości 
mariańskiej, in: Aniołowie i demony, Ed. J. M. Popławski, „Homo meditans” 
XXVIII (2007), pp. 243-145.
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by the author is the suffering borne by the deceased subjected 
to cleansing by God – this “temporary torment” (temporaneus 
cruciatus). Encouraging the acts of intercession and wishing to 
stimulate active compassion, the author quotes an excerpt from 
the Book of Job (19:21) as the plea of the souls in purgatory: “Pity 
me, pity me, O you my friends, for the hand of God has struck 
me!” At the same time, he rebukes: “Quite impious and foolish 
is he who is not moved by their torments and does not help 
those who suffer when he can.”86 In support of his reasoning, 
St. Stanislaus recalls the actions of Judas Maccabees from the 
Second Book of Maccabees. Reminding us that this leader “took 
up a collection […] amounting to two thousand silver drachmas, 
which he sent to Jerusalem” as an expiatory sacrifice, Fr. Stanis-
laus emphasizes: “It is therefore a holy and wholesome thought 
to pray for the dead” (cf. 2 Mch 12:43.46). However, he strives 
to show the fundamental dissimilarity between the sacrifice of 
Judas Maccabees and that of the Christians, which is linked to 
the different effect that Judas’s sacrifice has as compared to the 
prayers of those who believe in Christ. Stating that his attitude 
was “very excellent and noble,” he adds that “the Synagogue did 
not have as much power as our Holy Mother the Church to 
apply the merits of Christ the Lord to the faithful departed.”87 
Therefore, praying for the dead is not only imitating the persons 
from the Old Testament who made expiatory offerings for their 
loved ones, but it is primarily ... sharing Christ’ salvific merits 
with Him and through Him. Prayer and penitential acts would 
be the only means of this sharing.

It is quite possible that, in addition to the argumentation of 
Papczyński presented above that calls for praying for the dead, 
there might have been other reasons which caused him to later 
include this idea as one of the specific objectives of the Con-
gregation of Marian Fathers that he founded. Both M. Pisarzak 
and W. Makoś suggest that an added impact was made by the 
17th century Marian devotion, especially in the form of slavery 
to Mary. It has been known that the slaves to Mary combined 

86 TDM, p. 115. Cf. M. Pisarzak, Z badań nad elementem eschatologicznym..., p. 61. 
87 TDM, pp. 115-116.
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Marian devotion with assistance to the deceased undergoing 
purification.88 M. Pisarzak, MIC also believes that the influence 
might’ve been made by the general climate of the fight against 
the consequences of the reformation, still present in the then 
Republic of Poland; however, this topic demands a fuller elabo-
ration.89 No doubt, some impact could’ve been due to the histor-
ical and social context of the 17th century, when frequent wars 
and war-related epidemics caused the death of great numbers 
of the citizens of the Republic (in some areas of the country, 
that number exceeded 50% of the entire population)90, who left 
this world without receiving a Christian preparation for death. 
Certainly, also, the Catholic sensibility for the fate of man after 
death called for assisting those who had died suddenly and were 
spiritually unprepared for it. The importance of this preparation 
becomes more apparent if one considers that the 17th century 
Republic of Poland still had a living stream of spirituality referring 
to the art of dying (ars moriendi), which, by publishing ascetical 
treaties and providing appropriate spiritual exercises, strove 
to shape the proper attitudes to achieve a Christian manner of 
leaving this world and which were subdivided into immediate, 
and advanced preparations and stages of the very act of dying. 
We know that the Jesuits were also involved in the promotion 
of that trend.91 Papczyński must have known some of them: He 
quoted K. Drużbicki and J. Drexeliusz in his works. 

The documents of the early tradition of the Congregation 
of Marian Fathers unambiguously and clearly accept the idea of 
assisting the departed as one of the Institute’s main objectives. It 
is also possible to note some development of the thinking of the 
Marians in this aspect. It had two main directions. The first – as 
demonstrated by Leporini and Wyszyński in particular – was 
the effort to deepen Fr. Founder’s thought; the second was the 
attempt to translate this idea into pastoral work. 

88 Cf. M. Pisarzak, Z badań nad elementem eschatologicznym..., pp. 58-59; W. 
Makoś, O. Stanisław od Jezusa Maryi..., pp. 292-293.
89 Cf. M. Pisarzak, Z badań nad elementem eschatologicznym..., pp. 61-63.
90 Cf. J. Topolski, Gospodarka polska a europejska w wieku XVI–XVIII, Poznań 
1977, p. 136.
91 Cf. A. Nowicka-Jeżowa, op. cit., pp. 331-354.
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Leporini’s interpretation sought to prove that assistance for 
the departed was the fruit of a special, mystical work of God in 
the life of St. Stanislaus as well as the latter’s generous response 
in faith to this grace. Firstly – as Leporini remarked – having 
noticed Papczyński’s total commitment to promoting the glory 
of God and His Most Gracious Mother, “the Merciful Lord” 
called him in a special way to found a new Institute dedicated to 
spreading devotion to the Immaculate Conception and assisting 
pastors and the departed.92 Since St. Stanislaus was obedient to 
God in all his trials, persecutions, and adversities related to the 
founding of this Institute, God guided him on the path of the 
spiritual life and allowed him to get to know and to experience 
certain mysteries of the faith. To prove that God had chosen the 
Marian Founder, Leporini provided two consecutive accounts 
that relate the extraordinary religious experience of purgatory. 
Each one was preceded by a serious illness. These two events 
developed similarly and they lead to the same conclusions.  
However, there is a difference of the place and the content of the 
spiritual occurrences. The first account states that Fr. Papczyński, 
having fallen seriously ill in Studzianna, had a vision that called 
him to intercede for the dead, which he began to do fervently 
and then, after miraculously regaining his health, he began to 
urge others to do the same. Vita Fundatoris sums up this account 
stating that Papczyński decided afterwards that his Congregation 
shall always recite the Office of the Dead and the rosary.93 The 
second occurrence took place at the Cenacle monastery in Góra 
Kalwaria, where St. Stanislaus briefly resided, being summoned 
there by Bp Wierzbowski. Leporini relates that St. Stanislaus 
– struck with a grave illness – “most painfully experienced the 
punishments of ... purgatory” (sensibiliter patienbatur paeans 
purgatorii). Likewise prompted by holy compassion and the 
highest love for the souls in purgatory, he uttered the following: 
“O Most Merciful Lord, increase my sufferings, but ease their 
punishments.” He also instructed having Holy Mass urgently 

92 VF, p. 639.
93 VF, p. 644.
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celebrated for the intention of those suffering in purgatory.94 
We shall add that Leporini’s Vita Fundatoris does not give the 
dates of these events. However, let’s notice that both exceptional 
mystical occurrences weren’t placed at the onset of the founding 
work, but at a later time. The composition of that short work 
allows us to conclude that the author’s aim was to demonstrate 
that God’s plan included a definitive shape of the community 
and that Papczyński was gradually growing in faith and docility 
to God to know it. Elements of the spirituality and the objectives 
of the community were not mere human inventions, but had a 
94 VF, p. 645. We shall note that St. Stanislaus’ biography by Leporini is an extremely 
important document that interprets the Marians’ spirituality of the religious 
life. The Servant of God Casimir Wyszyński used it as the prime source of the 
biographical facts from Papczyński’s life for the writing of his Vita Venerabilis Servi 
dei Patris Stanislai a Jesu Maria, although he also had access to other valuable 
sources which were identified and described in more detail in Papczyński’s Positio. 
As to assisting the departed, Wyszyński repeats both accounts after Leporini, 
while adding numerous details, namely: the existence of a miraculous image in 
Studzianna, which the ailing Papczyński came to see; St. Stanislaus’ being snatched 
up to purgatory and urged to give badly-needed assistance to the departed; and 
also that Fr. Stanislaus Ligęza was the Superior of the Oratorians at that time. In 
addition to the stated occurrences, Wyszyński also relates a third one of a similar 
character that happened in Lubocz as well as providing at the end of the narrative 
his own interpretation of the assistance to the departed by both the Founder and 
his community. Although his argument is somewhat lengthy, it is worthy quoting at 
least in part, because it belongs to the Marian tradition, albeit of a later date, which 
is important for the history of the Congregation of Marian Fathers: “There was a 
generally-accepted opinion among his [Papczyński’s] confreres and outsiders that 
whenever he experienced an ecstasy, he was snatched up to purgatory. With tears 
in his eyes, he used to commend the departed to his confreres in conferences and to 
people – in sermons. He claimed that the number of those suffering dreadful pains 
in purgatory is greater than the number of all people living in the world. Everyone 
understood that it was revealed to him. These departed shall remain there and suffer 
until they repay everything to the Divine justice, up to the last penny. He offered for 
the souls in purgatory all his pains, sufferings, toils, and persecutions that he bore 
along with fasts, mortifications, and other pious acts. He compelled his confreres to 
always endeavor to offer similar works of mercy. He claimed that his Order bearing 
the title of the Immaculate Conception of the B.V.M., the Most Tender and Most 
Gracious Patroness of the souls in purgatory was recently raised by God in His 
Church for assisting them in every way. […] The Marian Order is directly obliged to 
undertake this necessary work on behalf of the departed. He personally composed 
the Constitutions, in which he instructed his confreres to encourage through their 
sermons, homilies, and missions all those believing in Christ to perform works 
of mercy toward the dead, promising the remission granted by Christ the Lord 
Himself: “Blessed are the merciful, for they shall see mercy.” Indeed, can there be a 
greater work of mercy than bringing assistance to the dead who suffer so much.” C. 
Wyszyński, op. cit., pp. 85-86; also cf. Positio, pp. 654-657. 
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supernatural origin contained in the Founder’s experiences. This 
finds a kind of confirmation in the construction of the second 
account, which states in an introduction prior to describing the 
events in Studzianna and instructing prayers for the dead, that 
Papczyński “for the second time, confirmed” these instructions 
in the monastery of the Lord’s Cenacle.

The assistance to the dead, regarded as one of the main 
objectives of the newly-created community, was discussed not 
only in its spiritual, but also its organizational, legal, and pastoral 
dimensions. The first solutions in the matter, developed by the 
Congregation after the Founder’s death and approved by the 
Church, took on their shape primarily in the form of Statuta, 
ratified in 1723. Although the legislation repeated in part the 
solutions provided in Norma vitae, yet they were given in a 
slightly different formula. In particular, the objective of the 
Congregation of Marian Fathers is expressed differently. The 
new laws, unbound by the obligatory and temporary conditions 
of the eremitical state and adjusted to the community’s apos-
tolic character, place “the assistance provided to the souls of the 
faithful departed subjected to the punishments in Purgatory” at 
the end, as the third specific objective95 after spreading devotion 
to the Immaculate Conception of the Most B.V.M., and teaching 
the truths of Christian faith to the simple folk. A separate chap-
ter – number eight entitled De Suffragiis Defunctorum – was 
dedicated to prove that this objective belongs to the essential 
elements of the Marian charism, while another chapter simi-
larly discusses the matter of teaching the simple folk. Already 
at its beginning, in its first sentence, chapter eight emphatically 
describes the concept of helping the dead, stating that it is a 
proper trait of the Marian vocation and the religious profession 
to intercede in all possible ways for the faithful departed in need 
of help.96 The following list of intercessory instruments repeats 
Norma vitae to a large extent, although Statuta adds two new 

95 Statuta I, 1.
96 This characteristic sentence is worthy being quoted in full: “Quoniam vestra voca-
tio et professio est totis viribus Suffragium praestare fi delibus defunctis carentibus 
auxilio,” Statuta, VIII 1.
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elements. The first of them is an instruction for the monastery 
superiors. It obligates them to make sure that every monastery 
has a privileged altar for celebrating Holy Masses: one collective 
Mass is said weekly for the departed and twice monthly all year 
long, one Mass is said for the departed confreres from that par-
ticular monastery and the other – for its deceased benefactors.97 
The other novelty is the incorporation of Fr. Francis Diaz of the 
St. Bonaventura, ODM, in the continuous prayer for the dead. 
This was done to honor his merits in assisting Fr. Papczyński in 
his efforts to obtain papal approval.98 

In addition, Statuta reminds us that “all the confreres, 
both collectively and individually, not only with their prayers 
in and outside the house, but also through their mortifications 
and fasts”99 should rush to the aid of the departed. Similar to 
Norma vitae, Statuta requires the religious to recite Officium 
defunctorum, the rosary, and special prayers that also include 
Holy Masses for the deceased members of the community. It 
also reminds the Superior General to appoint in each house 
“promoters of the Confraternity of the Immaculate Concep-
tion of the Most B.V.M., whose duty it is to intercede for the 
dead.”100 The legislation emphasizes the need to obtain as many 
members as possible for the Confraternity so that they may 
perform works of mercy on behalf of the dead. Unfortunately, 
this article of Statuta is somewhat lacking in spiritual quality, 
because in his Norma vitae, Fr. Papczyński not only points out 
the need to procure cooperators in supporting the dead, whom 
he calls “advocates of the dead” (defunctorum suffragatores), but 
is also concerned for their being “fervent and pious servants 
and venerators of the Immaculate Virgin,” frequently availing 
themselves of the sacraments and performing the works of 
mercy, while avoiding transgressions.”101 The two articles of the 
Marian laws, be it Norma vitae or Statuta afterwards, point out 

97 Statuta, VIII 1.2.
98 Statuta, VIII 4.
99 Statuta, VIII 1.
100 Statuta, VIII 1.
101 NV, VII 8.
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the striving, visible from the beginning, to include the largest 
possible number of the faithful into the work of assisting the 
departed remaining in Purgatory, the work that the Congrega-
tion regarded as its specific objective. On the grounds of the 
little book entitled “Nabożeństwo za dusze zmarłych [Devotion 
for the souls of the departed],” that sustained three publications 
(in 1755, 1767, and 1773) M. Pisarzak, MIC concludes that a 
tradition of celebrating on the Commemoration of All the Faith-
ful Departed and throughout its octave a special devotion to the 
dead that includes special songs, ceremonies, and prayers, was 
created in the Congregation during that period.102 

Suffragium defunctorum, which Fr. Papczyński presented 
as one of the specific objects of his community, was consequently 
deepened and developed in such a manner as to allow, on the 
one hand, incorporating into this work ever growing numbers of 
the faithful with a view to their personal sanctification and shar-
ing in the Marian spirituality; and on the other hand, indicating 
not only the need to assist the departed, but also revealing to the 
living the perspective of eternal life.

4. The Sign of the Kingdom of Heaven
St. Stanislaus Papczyński’s understanding of a religious vocation 
as an evangelical form of life, whose example was left to us by 
Christ and His Apostles, brought him to discover that it was a 
sign of the kingdom of heaven. Although not fully explicit in his 
written works, this biblical category played an important role, 
characterizing the spirituality of the religious life that was put 
forth particularly in his Inspectio cordis. It is less frequently pres-
ent in other documents of the early tradition of the Congregation 
of Marian Fathers, which was probably due to the character 
of these works which mainly dealt with practical matters. We 
must note that other documents of the early tradition of the 

102 Cf. M. Pisarzak, Z badań nad elementem eschatologicznym..., p. 64. This special 
devotion was introduced in the form practiced in Rome during the times when 
Fr. C. Wyszyński was the General Procurator there, of which he frequently speaks 
in his Diariusz czynności w Rzymie i w Portugalii [Diary of activities in Rome and 
Portugal]. Cf. C. Wyszyński, Diariusz czynności w Rzymie i Portugalii, in: Stróż 
duchowego dziedzictwa..., pps. 292-295.
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Congregation of Marian Fathers also have similar semantic 
contents, without using the category of the kingdom of heaven. 
Their goal is to form the religious to live from an eschatological 
perspective and to bear clear witness of loving the heavenly gifts 
already in this world and of shaping his entire life in the light of 
these values.

In correlating the religious life with the concept of the 
kingdom of heaven, Papczyński mainly refers to the Gospel of 
St. Matthew103, although in contrast to the evangelical, multi-
faceted meaning of that term104, he basically assigns it a twofold 
sense. Firstly, the religious life is a symbolic definition of the 
true Christian life rooted in the imitation of Christ, a loving 
bond with Him, and a fulfillment of the Father’s will following 
Christ’s example. Speaking broadly, it is a supernatural, divine 
reality already present on earth in the heart of man and in mortal 
life. It is in this very sense that Papczyński sometimes identifies 
the religious life – or some of its aspects – with the kingdom 
of heaven. Secondly, the kingdom of heaven is an eschatological 
reality: it is God Himself and the world that exist in heaven, to 
which human life is oriented and which, as such, may be attained 
in the future life, in eternity.

Since the religious life is a radical choice for Christ and His 
affairs, St. Stanislaus Papczyński sees it as a kind of realization 
of the evangelical parable about the quest for the kingdom of 
heaven (Cf. Mt 13:31-33), noting a particular similarity in the 
symbolism of the precious pearl, which he identifies as the reli-
gious vocation. A Christian “having found one of great price” 
does as the biblical merchant did: he “sold all his possessions and 
bought this pearl.”105

103 To give an example: out of over 50 times that the concept of the kingdom of heaven 
is mentioned in Inspectio cordis, 21 are direct references to the New Testament, while 
18 of them are either quotes or paraphrases of the Gospel of St. Matthew, including 
reflections or references to the parable of the kingdom of heaven. Cf. IC, passim.
104 Cf. S. A. Panimolle, Regno di Dio, in: Nuovo Dizionario di Teologia Biblica, Ed. P. 
Rossano, G. Ravasi, A. Girlanda, Milano 1988, pp. 1313-1318.
105 Cf. IC, Feast of St. Margaret, Virgin and Martyr, BHC, pt. 2. It is noteworthy that 
Papczyński directly attributes to Christ the comparison of the religious life with 
the pearl of great value. Reflecting on the respective parable, he wrote: “Consider 
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Choosing the religious life is, as it were, choosing the 
kingdom of heaven and its causes and abandoning everything 
that is against God: the world and its values, the demon and his 
kingdom, the body and its covetousness. The state of the reli-
gious life – thanks mainly to the profession of vows – indicates 
someone’s fundamental choice to place Christ – the “Highest 
King,” “the heavenly Ruler and Lord of all kings” at the center of 
his life. Through consecration, a religious enters into a special 
relationship with the Triune God, because thanks to baptism 
and religious consecration, he becomes in Christ an adopted 
son and co-heir of the kingdom of heaven.106 Christ is the true 
Son of God and Heir to. It is also He who made accessible to 
man the treasures of eternal life by performing the work of sal-
vation. These treasures are in God and they had been sealed as 
the result of sin. Those who choose Christ and unite with Him 
by the bonds of faith and love become co-participants in His 
inheritance. In this way, the destiny of humanity and the salvific 
will of God are manifested. God desires the true happiness of 
everyone and thus, He has prepared for us invisible heavenly 
gifts. These gifts are revealed as the only true ones, unchanging 
and everlasting, while the verification of earthly gifts shows them 
to be transitory and volatile, therefore, illusive. In this context, 
Papczyński underlines that men make decisions about entering 
the kingdom of heaven both in this life and in the future already 
in their earthly life. He teaches in his Inspectio cordis: “the most 
spacious Kingdom of heaven has countless dwellings, but those 
who seek a dwelling in the world, who run by the broad way 
and who strive after sensual pleasures, are not admitted to them. 
Nobody rises to heaven unless he dies to earthly things. Just as 
an ensnared bird cannot fly into the open, so the human spirit 
enticed by sensual pleasures, entangled in worldly allurements 
and immersed in sins, cannot lift itself to heaven.”107 On the other 

how Jesus, according to his customary way of speaking in parables, compared the 
religious vocation to a pearl of great price in a beautiful simile,” IC, Ibid.
106 IC, Third Sunday of Advent, BHC, pt. 2; Fourth Sunday of Advent, BHC, pt. 1. 
Also see: W. Makoś, O. Stanisław od Jezusa Maryi..., p. 307.
107 IC, Feast of Sts. Philip and James, Apostles, BHC, pt. 3.
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hand, the Christians who have no love of this world, but who 
found the precious pearl and nurture themselves with its inner 
content, become to others a sign of true values, of the authentic 
life of faith and the destiny of men. Supernatural love – especially 
one that finds its expression in the relations between religious 
order members – is a similar example of the most important 
values existing in this world, although coming from God. When 
encouraging the imitation of Christ in everything, Papczyński 
most urgently, yet delicately reminds us that both “attaining 
eternal life” and the “value of merits” depend on love. Therefore, 
the proper quality of the communal life can give the world the 
expected witness of love, as it was given by the early Church.108

However, the specific identification of the religious life 
with the kingdom of heaven, noticeable in Inspectio cordis, has a 
relative character. The kingdom of heaven is more of a dynamic 
than a static reality. Papczyński never forgets the true value of 
the standing of a religious which depends on his choices and 
deeds that don’t always conform to the concept of the kingdom 
of heaven. In his written works, he frequently passes from a pos-
itive description of the values of the religious life to the call to 
behave in accordance with the vocation. The kingdom of heaven 
is the reign of truth, humility, the repudiation of self, and the 
dominating love of God, while those who accept it are called to 
make it present already in this life so that, being endowed with 
it in eternity, they may “live forever with the Most High God.”109

The basis for the kingdom of heaven to grow in the life of 
men is the imitation of Christ in all aspects of His life, but espe-
cially it is the “adjustment of our will to the will of God,” which 
Papczyński calls the “royal road,” because the reigning love of the 
Father reveals this way most fully, while the human heart opens 
completely to His plan of salvation. “Christ’s reign” was marked 
by humiliation and total docility to the Father, combined with a 
surrender to Him that flows out of love.110 Hence it follows that a 
consistent realization of a religious vocation leads to the 

108 NV, II 1.4.
109 IC, Third Sunday of Lent, BHC, pt. 2.
110 NV, III 1; also cf. IC, pp. 32, 108-109.
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acceptance of Christ’s attitudes. This reasoning maybe found 
in the Statuta, which introduces the category of a “temporary 
heaven” (caelum temporaneum),111 while discussing the need for 
mortification in the religious life. Presented in this way, the escha-
tological perspective reminds the religious that the purpose of 
his sacrifices is not some broadly-understood moral (humanist) 
perfection, but a submission of the religious life to the demands 
of the Gospel to such a degree, that it would lead them, following 
Christ, into eternal life. We find the same manner of thinking 
in Norma vitae, where the legislator discusses difficult aspects 
of the religious life and the probable impossibility of solving 
certain problems and hence concludes that it should be endured 
“patiently […] for the merit of eternal life.”112

The essential meaning of the religious life, identified with 
the kingdom of heaven demands abandoning what is not of God, 
so that all that is of God may reign in human life. Discussing 
Christ’s command to His disciples “to seek first the kingdom [of 
God] … and all these things would be given you besides” (Mt 
6:33), Papczyński remarks: “But, alas! The world seeks first and 
always “these other things,” and never “the Kingdom of God.” 
As for you, since God has called you outside of the world, do 
not foolishly imitate the world and do not postpone caring first 
for the Kingdom of God.”113 The contrast between “the world” 
and the kingdom of heaven (of God) is one of the most frequent 
rhetorical tools used in Inspectio cordis to emphasize the values 
of the religious life and to highlight its evangelical sources. 
Likewise, individual elements of the spirituality of the religious 
life, identified with the values of the kingdom of heaven, are con-
trasted with the goods of this world, often regarded as sin and its 
consequences for the individual as well as society. Papczyński’s 
discussion of an excerpt from the Gospel of St. Matthew (6:33), 
is significant here, in which he advises: “Therefore, let the others 
ask for the transient riches of the world, whereas you ask for 

111 Statuta, III 3.
112 NV, III 1.
113 IC, Feast of the Assumption of the BVM, AHC, pt. 3; also see T. Rogalewski, 
Teologiczne podstawy życia..., pp. 146-147.
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the eternal wealth of heaven. Let them entreat honors and dig-
nities, but you, through your self-contempt, try to reach heaven. 
Let them entreat long life, learning, and whatever their heart 
desires, while you seek a happy eternity and ask earnestly for 
the divine will to be done to you. Beseech only salvation, the 
salvation of your soul.”114 Therefore, the polarization of values 
of St. Stanislaus is also important pedagogically. It makes us 
realize that the masters of the religious life need to make daily 
choices consistent with their path of life, as well as reminding us 
of a specific two-dimensional aspect of the concept of the king-
dom of heaven. In a sense, those who have chosen Christ and 
dedicated themselves to Him through religious vows possess 
this kingdom. On the other hand, however, it would be more 
suitable, as well as more consistent with Papczyński’s thinking, 
to not so much say that the religious came into possession of 
the kingdom as that they have the ability to acquire it. Using 
the symbolical style of the author of Inspectio cordis, one can 
say that, although the religious discovered the precious pearl 
and abandoned everything to buy it, they are not completely 
out of danger of losing it. Moreover, the possession of it is, in 
some sense, progressive, similar to the mustard seed: although 
it sprouted after being thrown into the ground, yet it reached 
its fullness after it “grows to become a tree.”115 The process of 
acquiring the kingdom of heaven, identified with the essential 

114 IC, Feast of St. Joseph, Spouse, AHC, pt. 3.
115 IC, It is worth quoting one of the reflections that compares the kingdom of 
heaven to a mustard seed and draws conclusions for the religious life: “The kingdom 
of Heaven is like a mustard seed” (Mt 13:31). The mustard seed is healthy, but bitter 
to taste. Thus, those who seek the Kingdom of Heaven must undergo many difficul-
ties and endure many frustrations, crosses, and afflictions. Be not surprised by this. 
For if the goods of this world, which are transient and destined to perish, cannot be 
possessed without great pain and toil; how can one hope to obtain without ever-
lasting struggle, immortal, and heavenly goods? Think about how many torments 
the Son of God himself endured in order to return to his hereditary Kingdom! Do 
you believe that you will come to it by an easy and delightful path, strewn with roses 
and lilies, and not studded with thorns? You, who are about to take the Kingdom 
of Heaven by storm, get ready for work, mortification, and carrying the cross; and 
God will assist your efforts. […] Consider how the mustard seed grows to become 
a tree. First, it is planted in the earth and dies; then it comes to live and gradually 
develops. You have to do the same if you desire to become the tree of a perfect 
servant of God. Learn to live in obscurity, learn to die, and rise up little by little as 
the divine grace irrigates you. Indeed, always remember this: he who exalts himself 
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meaning of the religious life, including the true and continuous 
happiness granted by God to men, demands adopting proper 
behaviors. As Papczyński reflects, “the heavenly Kingdom and 
all its magnificence are based on much patience.” And he then 
adds: “Thus, the number of the predestined is composed from 
those “whom God ‘foreknew,’ as the Apostle asserts, ‘and also 
predestined to be made conformable to the image of his Son’ 
(Rom 8:29).”116 The similarity to Christ is another sign of the 
kingdom of heaven and a reminder for the world of God’s orig-
inal plan and the true greatness of men. Men were created out 
of the will of God and they were predestined to become sons in 
the Son, after His image and likeness, in order to attain heavenly 
glory and to become co-heirs along with the Son of God. Regula 
decem beneplacitorum also draws attention to the eschatological 
orientation of religious perfection, although in a slightly differ-
ent style. Right at the start of the Introduction, and also in the 
closing sentence, the author states that the fundamental goal 
of imitating Mary’s virtues is meriting eternal salvation, as it 
became the lot of the Mother of God.117

References in the spirituality of the religious life to the 
future life in God prepared for those who dedicated themselves 
to Christ through the religious vows, and the heavenly gifts 
eternally meant for men make the category of the kingdom 
of heaven take on an eschatological meaning in Papczyński’s 
teaching. On the other hand, the fundamental efforts of the spir-
itual life marked by religious consecration and oriented towards 
unity with Christ – the Divine Bridegroom, along with a desire 
for a continuous stay in His presence already during this mortal 
life, become a sign of life eternal. Similarly, the religious vows, 
which in their positive semantic layer demonstrate the election 
of Christ – the Bridegroom as the only “object” of love (chastity), 
the highest good (poverty), and the kenotic dedication of oneself 
in obedience to the Father, express the eschatological essence of 

shall be humbled, and he who humbles himself shall be exalted (cf. Mt 23:12). Sixth 
Sunday after Epiphany, BHC, pt. 1.
116 IC, Feast of St. James [the Greater], Apostle, BHC, pt. 3.
117 Regula, p. 39.
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the kingdom of heaven, where God is the center of all existence 
and the objective of all actions, while the “entire happiness of the 
saints” consists in a loving unity with God and in rejoicing at the 
vision of Christ and looking at the countenance of the Father.118 
Regula decem beneplacitorum also announces the eschatological 
kingdom in its meditation on chastity. In its author’s opinion, 
“the one who in this world, for Christ’s sake, imprisoned him-
self in the cloister,” anticipates the contents of eternal life, in a 
certain sense, because Christ – the Divine Bridegroom – is the 
same now and in the future. Those who bond themselves to Him 
with holy bonds through chastity that flows out of spousal love 
will be united eternally with Him in the “great kingdom,” which 
men “shall receive in the world to come.”119 The Marian Founder 
believed that the spirituality of the religious life contained these 
principal elements as being lived out already in this world. How-
ever, the Eucharist has a particular importance to him as the real 
presence of the living and personal Christ who, although “not 
perceived with the bodily eyes” is present in the soul. He also 
“brings to our soul eternal and immortal life” through His salv-
ific action aimed at leading all men to the house of the Father.120

Man’s orientation toward the kingdom of heaven as the 
reality of eternal life in God, but also lived out in the present, 
shapes an eschatological stance. In Papczyński’s opinion, a reli-
gious immersed in a multitude of works and duties related to the 
daily fulfillment of the vocation ought to live continuously from 
the perspective of the fundamental objective of his life. This has 
been made particularly clear in the instruction from Norma vitae 
that states: “Examine yourselves each hour to see how much you 
have made progress in the love of the Lord or have failed. […] 
correct the failure and bring about your progress. Each hour, 
think that you are about to die.”121 

118 Cf. IC, Third Sunday of Advent, BHC, pts. 1-2; Third Sunday after Epiphany, 
BHC, pt. 3; Twelfth Sunday after Pentecost, BHC, pt1. 1-2; Quinquagesima Sunday, 
AHC, pt. 3; Feast of St. Casimir, Confessor, BHC, pts. 2-3.
119 Regula, p. 42.
120 IC, Third Sunday after Epiphany, BHC, pt. 1-2; Sunday of the Passion of the Lord, 
AHC, pts. 2-3.
121 NV, V 2.
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Remembering the approaching ultimate entrance into the 
kingdom of heaven and the need to prepare oneself for it is one 
of the most characteristic expressions contained in the religious 
writings of the Marian Fathers.122 Consequently, the entirety of 
temporal matters receives a new dimension, which is the per-
spective of eternity that projects itself on the Christian life and 
directs it.

We may note that the Marian Founder assigns to the reli-
gious life the traits characteristic of early Christianity, namely: 
a kind of waiting for Christ’s coming in glory and the effort to 
meet the beloved Lord and to remain with Him for ever.123 What 
is important is that we can find clear similarities, especially in 
his presentation of the sacraments of Eucharist and Penance. In 
order to bring the eschatological reality closer and to shape a 
proper spiritual stance, St. Stanislaus frequently uses classical 
topics defined as the “ultimate things” and dedicates a special 
place to them in his Inspectio cordis where he ponders De novis-
simis in the last part of the meditation, next to the passion of the 
Lord. He strives to prove the relative value of the many aspects 
of earthly life and presents man as “an exile” (exsul) from heaven 
toward which he “frequently looks up” and “groans” as long as he 
stays away; or as a pilgrim (viator, peregrinus) on his way to the 
true “Homeland,” whose gates were opened by Christ through 
the work of salvation.124 Man, although now living in the “space 
of the present time” (praesens spatium temporis), is oriented 
toward eternity. By following Christ, who has already entered 
into the house of the Father, man nears the goal of his efforts; 
however, as long as he stays in this world, he is subjected to its 
influences and he must continue to free himself from them by 

122 Cf. IC, Palm Sunday, AHC, pt. 2; also cf. A. Pakuła, Idea doskonałości zakonnej..., 
pp. 42-46.
123 Cf. A. G. Hamman, Życie codzienne pierwszych chrześcijan (95-197), transl. A. 
Guryn, U. Sudolska, Warszawa 1990, pp. 308-311.
124 IC, Eleventh Sunday after Pentecost, AHC, pt. 1. Here is one of the short descriptions 
of this kind: “Consider that you are a wayfarer, a pilgrim on the earth, and that you do 
not have a permanent abode. For your body, since it is from the earth, hastens to go 
back there, from whence it came. While the soul that derives its origin from heaven 
ought to tend toward there as toward the center.” IC, For the Common of a Confessor 
Bishop, BHC, pt. 1; also see: W. Makoś, O. Stanisław od Jezusa Maryi..., p. 309.
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discerning the value of the “fleeting goods of the earth” (terrae 
bona labilia) as opposed to the “eternal riches of Heaven” 
(aeterna caeli opes) “bought, or redeemed, for us by him [Christ] 
at an immense price.”125

Consequently, time has an instrumental value for Pap-
czyński. It is one of the earthly gifts granted to men on their road 
of maturing for eternal life and obtaining merits. He speaks of it 
in a meditation on the biblical excerpt foretelling that the disci-
ples would soon see the coming Savior (cf. Jn 16:16). Pondering 
Christ’s words, Papczyński attributes to Him, in some measure, 
the following words: “And you, most diligent laborers; religious 
wholeheartedly attending to your perfection, fervently pleasing 
me with tears, solicitude, and various mortifications, be of stout 
heart; for although I have withdrawn myself from you a little, per-
mitting you to fall into many afflictions and temptations, I assure 
you, however, that you shall see me again in a little while. After 
a short period of mourning, you will rejoice forever. You will toil 
for a short time so that you can receive eternal rewards. You will 
fight for a short while so that you may be crowned with immortal 
laurels. For in a short time, I will visit my vineyard, and I will 
lavish on each their deserved reward. Following a short time of 
suffering, after the brief end of this temporal life, I will lavish upon 
you, my faithful and prudent servants, whom I placed above my 
family, the everlasting sight of me and the goods, treasures, and 
delights contained in this never-ending vision.”126

The religious vocation – lived out as a road of maturing 
to eternal life with God – reminds the world not only of the 
ultimate destiny of men, but also reveals the true hierarchy 
of values. The entrance of a human being in relationship with 
God, from whom he originated and toward whom he is going, 
extends the horizon of human life beyond the mundane and 
introduces it into the life of God. Papczyński emphasizes that 
Christ again made it available to men, and that it is imparted 

125 IC, Fifth Sunday after Easter, AHC, pt. 2; Eleventh Sunday after Pentecost, AHC, 
pt. 1.
126 IC, Third Sunday after Easter, BHC, pt. 1.
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primarily through the sacraments.127 The taste of new life, flow-
ing from God’s imparting Himself, from faith and the power of 
supernatural means, results in man’s spiritual maturity and his 
putting down roots in eternity. Every deed is evaluated on the 
scale of eternal life, and it either brings us closer to or distances 
us from it. This explains the sometime challenging evaluation of 
the things of this world – the earthly things (terrena) enclosed 
by Papczyński in his written works, i.e., “Therefore, that you may 
come to share in this glory, you should desire and embrace the 
highest contempt for the world and – I would say – contempt for 
yourself. For, as the Apostle affirms, “the sufferings of this time 
are not worthy to be compared with the glory to come, that shall 
be revealed in us” (Rom 8:18).”128

Still alive in the Polish spirituality of the 17th century,129 the 
medieval concept of contempt for the world (contemptus mundi) 
is present throughout Inspectio cordis. However, contrary to “the 
clearly pessimistic” – in the opinion of M. Wiechowa – vision of 
men and the world of the literary works of that time, Papczyński 
primarily gives it an eschatological meaning. In this aspect, the 
concept – frequently identified with “contempt for oneself” 
(contemptus sui), is often used as a rhetorical figure that empha-
sizes the supernatural, lasting, and unchangeable values, while it 
demonstrates the fleetingness and therefore the relative value of 
this world, including all that men may attain through their own 
industry. Accordingly, as St. Stanislaus states in one of his med-
itations, “If you work hard at self-contempt, you will feel how 
sweet the Lord is. If you estrange yourself wholly from the world, 
you will experience how bitter the world is. For what flavor, what 
aroma of material things is perceived by those who do not merely 
taste, but imbibe carnal desires, worldly pleasures, and Babylo-
nian drinks? For a short time, they shall draw from them and 
taste the sweetness because of which, alas! They shall be thrown 

127 IC, see Monday after Pentecost, AHC, pts. 1-3. Also cf. T. Rogalewski, Koncepcja 
życia chrześcijańskiego...,pp. 98-106.
128 IC, First Sunday of Advent, AHC, pt. 3.
129 Cf. M. Wiechowa, Idea pogardy świata i nędzy człowieka w literaturze polskiego 
baroku, in: Literatura polskiego baroku..., p. 238.
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in an immense abyss of eternal feelings of bitterness. They will, 
however, bewail forever that they indulged their nature, and they 
shall not wipe away the stain! On the contrary, how much ever-
lasting sweetness can still be found in the cross, in endurance, in 
mortifications, in hardships, in misfortunes, and wrongs, born 
in imitation of the God-Man! The lovers of the cross and of tor-
ments find in these things an abundance of never-ending joys, 
perennial delights, holy and everlasting pleasures, although only 
after a hard fight and struggle with the world, with hell, and their 
evil lusts. To you the free option is given to choose either one of 
these two approaches to life, because you possess free judgment 
and free will. But check with what prudence and what profit you 
have already chosen and will choose again. You should consider 
the end of all, which is two-fold for the two-fold kinds of men. 
For the luxurious, those avid of honor, those leading at present 
a lawless life; the punishment is eternal death, according to that 
well-known maxim: “Their end is destruction” (cf. Phil 3:19). 
For the righteous, those given to all kinds of mortifications, the 
obedient, and those living in perseverance under the discipline 
of the sacred law and of the rules; it is everlasting glory, the hap-
piness of having the untiring vision of God, the Supreme Good, 
and the endless life that is free from death.”130 For the values of 
this world cannot satisfy the desires of a human heart and those 
who believe otherwise are wrong.

Striving toward a loving unity with God here, in this life, 
blossoms with hope to stay with Him eternally; and it brings 
about, as Papczyński believes, new desires of the human 
spirit. “Earthly desires” (terrena desideria) die away, while the  
aspiration, of which St. Paul talks in his Letter to the Colossians 
(3:2), e.g., search for “things that are above” (quae sursum sunt) 
intensifies.131 The genuine settling in God’s eternity is already 
accomplished in the present time, which is the nature of Christian 
spirituality, revealed by Christ. If someone, living in this world, 
takes to follow the road of evangelical perfection and wishes “to 
probe the heavenly secrets, to know the profound mysteries of 
130 IC, Meditation XV, pt. 2.
131 IC, Feast of the Conversion of St. Paul, Apostle, AHC, pt. 2.
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God, to attain the abundance of heavenly delights, and to enjoy 
them to the full,”132 in a sense, goes beyond the earthly life and 
enjoys a sample of life eternal. He tastes on earth the happiness 
prepared in heaven for the saved. Also, all active forms of pro-
claiming the Gospels ought to have an eschatological character. 
This has been clearly stated in Statuta: discussing the Marians’ 
pastoral work, it states that – as a rule – all actions must strive 
to “show the faithful the road to heaven.”133

Saint Stanislaus identifies eternal life with the fullness of 
man’s happiness that flows out of possessing the Supreme Good 
and the love of God, imparted to him unrestrictedly. Conse-
quently, the category of the kingdom of heaven demonstrates 
God’s eternal happiness that becomes man’s lot. The Marian 
Founder believes that the religious life is to be its sign and a 
specific representation. 

The placement of the spirituality of the religious life in 
an eschatological perspective, done by basic Marian sources, 
causes the Church – the body of Christ – to become the depth 
out of which the religious life springs forth, a dimension where 
it matures, and a goal which it serves. A proper understand-
ing of the mystery of the Church and her deepest needs is 
the sign of a genuine founding charism. Although the image 
of the Church according to St. Stanislaus Papczyński is quite 
traditional, corresponding with the time of his life and work, his 
personal experience of faith and love went beyond traditional-
ism; moreover, they led him to found an Institute of an apostolic 
character, whose prototype the Founder saw in the life of Christ 
and His disciples. 

The salient features of this apostolate were: going out to 
preach the Gospel to the poor and simple folk in a comprehen-
sible manner and active charitable work. On the other hand, 
assisting the dead through prayer and penance, understood as a 
sign of selfless love, carries a specific dynamism of an evangelistic 
witness, which is no lesser than the witness of the religious life, 
in accordance with their own spirituality. All these dimensions 
132 IC, Feast of the Finding of the Holy Cross, AHC, pt. 3.
133 Statuta, VI 1.
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of the charism of the religious life are eventually unmistakable 
signs of the kingdom of heaven, which, by the power of God’s 
grace and the human response are being realized in the Church 
right now, in the earthly life; and which are a preview of eternal 
life, where Christ preceded us and where He waits for us. 
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CONCLUSION

The study of the concept of the spirituality of the religious life 
according to Stanislaus Papczyński and the early tradition of the 
Congregation of Marian Fathers proved to be useful for several 
reasons. To begin with, specific conceptual elements were sin-
gled out for the first time out of a variety of historical documents, 
which made it possible, after arranging them systematically, to 
recreate the main principles of a theological and spiritual system 
of the first clerical religious Institute which originated in Poland, 
as well as – indirectly – the associated religious practices that 
served both the formation processes and the realization of 
that Institute’s objectives. The study results – at least the ones 
concerned with the main theses – have been correlated with the 
Catholic spirituality of the day.

The study of Saint Stanislaus Papczyński’s written works 
and of the essential documents of the Congregation’s early tra-
dition proved to contain an original concept of the spirituality of 
the religious life which wasn’t presented in a separate text-book 
form however. Thanks to specific issues of the religious life, 
abundantly present in the analyzed documents both in the orga-
nizational/legal and theological/ascetical aspects, such a system 
is likely to be closely reconstructed. Its main features have been 
emphasized in the titles of the chapters and paragraphs in order 
to make clearer the spirituality’s structure and the inner con-
nectivity of its various elements. Immediately noticeable is that 
this concept is clearly rooted in the solid framework of Christian 
spirituality with its characteristic traits, namely: Trinitarian, 
Marian, ecclesial, biblical, and other similar aspects. In addition, 
it also has its own traits, suitable for a religious vocation as such 
and resulting from the Marian Founder’s spiritual experience, 
expressed in the constituent elements, which could have been 
called “Marian Fathers-specific.” Secondly, in the light of the 
study, the written works of St. Stanislaus Papczyński proved 
to be fundamental for the matter at hand. Other documents, 
however valuable, are generally of a lesser importance and do 



Spirituality of the Religious Life According to St. Stanislaus Papczyński 320

not carry a significant theological content. Particularly worth 
mentioning is Regula decem beneplacitorum.

Undoubtedly, the common concept that unites all areas of 
the religious life is the concept of supernatural love (charitas), to 
which Papczyński attributes a multifaceted meaning and which 
functions as a specific principium of the spirituality of the reli-
gious life: its stance, sources, objective, and the specific means 
of attaining the Institute’s goals. Also, it carries out motivational 
tasks in a pedagogical aspect. The religious laws (Norma vitae) 
are highly original above all, whose composition is characterized 
by an extremely rare approach to the religious life in the context 
of love. In the theological dimension, charitas has its source in 
God; it is imparted to man by the grace of the Holy Spirit, and as 
such, it becomes a principle for coexistence and unity with God, 
as well as the cement of human relationships, thus attributing 
supernatural signs to them. Christ left us a perfect image of 
what charitas is. The Blessed Virgin Mary Immaculately Con-
ceived is also an important example.  Caritas, as a kind of plan 
of the religious life, has equally important implications for the 
individual and the communal dimensions. The Marian Founder 
views the growth of the religious in charitas as three ways of 
developing his spiritual life: purgative, illuminative, and unitive. 
Although this approach is typical of spiritual theology and it 
is present in 17th century written works (e.g., Ch. Dobrosielski 
OFM, J. Kwiatkiewicz SJ), the approach has Fr. Papczyński’s 
personal marks. This applies above all to the concept of resigna-
tio, presented in terms of virtue. Derived from Christ’s attitude, 
the virtue of resignatio is a specific manifestation of progress in 
the spiritual life, characteristic of the Enlightenment. This virtue 
signifies a total choice for God and His causes, and man’s com-
plete dedication to Him in all things. It is characterized by a kind 
of “surrender,” ‘submission,” “giving up” everything that is not of 
God, combined with a fascination with Him and a fundamental 
reorientation of human aspirations. The association of resignatio 
with conformitas (the assimilation of the human will to the will 
of God) and with abnegatio (the biblical idea of renunciation and 
self-denial) makes this virtue a manifestation of the children of 
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God’s internal freedom following the example of the Incarnate 
Son of God, as well as their self-entrustment to God’s plans, 
primarily to all those marked by the cross and the night of faith. 
For this reason, resignatio is a necessary condition for being con-
figured to Christ. We must remark at once that the only existing 
Polish-language translation renders this word (resignatio) differ-
ently each time. Unfortunately, this forfeited the content and the 
message that Papczyński attributed to resignatio. 

The other stages of the spiritual life are presented in a 
manner generally adapted in spiritual theology, although the 
purgative stage is being more prominently exposed with a 
slightly smaller focus on the illuminative (largely limited to the 
development of the virtues) and a relatively narrow discussion 
of the unitive stage focused on friendship with God; union with 
Him and the agreement of one’s will with His; conformity to 
Christ, contemplation, etc. However, other issues, character-
istic of this period, such as infused contemplation, the passive 
purification of the spirit, or special graces, do not appear in 
the examined works. In the communal dimension, charitas 
becomes a kind of norm regulating the life and relationships 
of the religious and also revealing its communion character-
istic. It seems that St. Stanislaus’ views in regards to charitas, 
as applied to the social life of the religious, increased their 
thoughtfulness in mutual relations, which may be clearly seen 
in the documents of the Congregation’s early tradition. The tone 
of the 1685 General Chapter is marked by a concern for a fine, 
loving and forgiving, “harmonious coexistence of the confreres 
for the good of the Congregation;” while the provisions of the 
1725 Chapter recommend holding a communal reconciliation 
annually (deprecatio mutua).

The spirituality of the religious life of St. Stanislaus can be 
placed in a Trinitarian context. On the one hand, it is anchored 
in the broad mainstream of Christianity; and on the other hand, 
it is a deepening theologically. It should also be noted that the 
analyzed documents refer to both the Holy Trinity as well as 
to the individual Divine Persons. The Trinitarian references 
are mainly used as a base for texts from the New Testament. 
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They are characterized by a historical and a Christological per-
spective, while their purpose may be described as theological/
spiritual: as the one assigned the task of awakening the faith 
and encouraging a close, loving relationship with the persons 
of the Holy Trinity. Their dominant building block is to focus 
the spirituality on Jesus Christ (often in terms of the Passion), 
presented as an evangelical standard and a validation of the 
religious life (ad normam exister Christi). It is a focus on Christ 
in His divinity and humanity, in His actions and His suffering, 
His filial love for the Father and His redemptive love for men 
which is marked by suffering (Christus Patiens). The cited bib-
lical texts and a rich allegory and symbolism are intended to 
show Christ as a constant point of reference, as a Master close 
to His student and concerned with all areas of the latter’s life; as 
a Master in an active relationship with His student. The student 
follows the example of the Apostles by following in the Master’s 
footsteps (sequela) and is guided by Him. This relationship is 
to lead to intimacy with and conformity to Christ, as well as to 
introduce him into an active relationship with God the Father 
and the Holy Spirit after the manner of Christ. In addition to 
the significantly expanded Christo-centrism, Papczyński gives 
much attention to the Person of the Holy Spirit, presenting 
the Paraclete as the architect of the religious life (which may 
be considered as a singularity in the context of 17th century  
theology). Saint Stanislaus is slightly less focused on the Person 
of God the Father. However, it is noteworthy of St. Stanislaus 
that his depiction of the First Person of Triune God – unlike 
that of mainstream Polish theology of the time – is not marked 
by traits of a severe and chastising judge. Instead, he ascribes 
these features to Christ who “shall come at the end of time to 
judge the living and the dead” as “a Real Judge.”

The Marian character that distinguished the newly estab-
lished Institute was treated by St. Stanislaus in the context of 
the Immaculate Conception of the Blessed Virgin Mary, espe-
cially in relation to the community’s specific objective, defined 
in Oblatio (1670) already at the origin of the Congregation. It 
should be noted that no document from among the extant 
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sources supports a closer substantiation of the Marian Founder’s 
choice for the immaculist character of his community, except for 
a frequent general reference to the founding charism given to 
him specifically, which he defined as “the Divine vision” that was 
“impressed on his soul by the Divine Spirit.” We may also note 
that Papczyński drew strength and inspiration from this mystery 
for his founding, formative, and pastoral activities. 

An analysis of the written works of St. Stanislaus lets us 
assume that he understood the mystery of the Immaculate 
Conception in the categories that were generally accepted and 
recognized by the Church, especially since the Council of Trent 
had already produced a proposal of the solemn definition of 
this privilege of Mary, while the 1661 bull of Pope Alexander 
VII Solicitudo omnium ecclesiarum defined the object of the 
devotion in the same words that were later repeated by Pius IX 
in the definition of the dogma. It must be said, however, that 
the Marian Founder – who in his experience of faith recog-
nized Mary as the Immaculately Conceived Mother of the Son 
of God – perceived in this mystery God’s redemptive love, as 
well as a striking example of a fulfilled Christianity, which he 
believed essential for the religious. Hence, he gave her as a 
role model (imitatio Mariae), on the one hand; and on the 
other hand, he showed Mary as the Mother of Christ and, at 
the same time, the Mother of the adopted sons of God and thus 
encouraged seeking her maternal protection. In this context, 
we may speak of certain references to 17th century Marian 
devotion (but without the practice of slavery to Mary) and the 
generally recognized theological authorities of the time (e.g., St.  
Bernard of Clairvaux, St. Albert the Great), especially in regard 
to the Christo-typical concept of Mariology. Whereas, Regula 
decem beneplacitorum BVM, adopted in 1699, strengthened its 
ecclesio-typical dimension which, although clearly present in 
St. Stanislaus’ writings, did not have the rank of the rule of a 
religious order. Consequently, the imitative nature of the Marian 
spirituality was also strengthened, which greatly impacted the 
Marian devotion and the associated forms that they promoted. 
The main reason behind the concept of imitating Mary’s virtues 
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was the belief, contained in the Saint’s writings, that it was the 
best way to please God – since it was also conforming to Christ: 
for if God had been always pleased with Mary’s attitude, then the 
one who would be similar to her in their conduct should enjoy 
the same delight of God. Therefore, in addition to proposing 
various forms of devotion to the Immaculate Conception, the 
examined documents always emphasize the prime importance 
of the way of life. 

The present work emphasizes such means of spiritual for-
mation that were directly discussed in the examined documents 
either in the chapters of the religious laws particularly dedicated 
to these means or in other written works addressed to the mem-
bers of the Order.  Beside the religious vows, all other elements 
have a universal Christian character and for this reason, are also 
present in St. Stanislaus’ other writings. Therefore, in order to 
provide a better understanding of their importance for the spir-
itual life, we quoted certain passages. In this context, we must 
immediately state that such matters as prayer, mortification 
(Papczyński does not use the term “asceticism”), the sacraments 
of Penance and the Eucharist, as well as the religious vows are 
regarded by the analyzed documents as primary instruments, 
forming the spiritual life of the members of the Order in the 
way that is proper to the Marian Institute; while their correct 
understanding and practice are required in order to grow in 
supernatural love and to mature spiritually. The methods, time, 
and place of their fulfillment were determined by the religious 
laws (Norma vitae and Statuta), while their deepened theologi-
cal vision may be found in Inspectio cordis. 

On the other hand, an integral linking of these means in 
regards to asceticism gives the spirituality the mark of morti-
fication. According to Papczyński, prayer – as an act of man’s 
speaking with God and expressing his love for Him – is not 
possible without a certain self-discipline. Without prayer, the 
religious has to no spiritual strength or motivation to overcome 
the obstacles on his path of life with God. Papczyński, as well as 
the documents of the tradition of the early Congregation point 
to many aspects of mortification, the one and only motivation 
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of which should be the love of God. The spectrum of mortifi-
cation has been generally considered in the classical manner 
and it includes everything that either interferes with or serves 
the growth in supernatural love (body, senses, lustfulness, infat-
uations, imagination, etc.). The only exception is the drinking 
of homemade distilled alcohol (crematum), proscribed to the 
religious, which the Marians adopted in the religious tradition as 
their distinctive mark. Moreover, in the context of contemporary 
religious practices, especially various penalties imposed on the 
religious who transgresses, we may speak about the humanism 
of the Marian Founder and his placing an accent more on inter-
nal rather than external mortification (contrary to the opinion of 
some historians of spirituality, such as K. Górski).

As for the instructions on the theory and practice of prayer, 
some influence of the Ignatian concept may be seen, especially 
as to the use of the senses and the application of the will. This 
may be due to Papczyński’s several years of studies in the Jesuit 
colleges in Lviv and Rawa Mazowiecka (1650-1654), although it 
might have been the result of the overall situation of the spir-
ituality of the 17th century, were the Ignatian method of med-
itation and its application in reflecting on the Passion of Lord 
where generally present. What is striking in Papczyński’s views 
about prayer is his interpretation of the traditional opposition 
between contemplation and action. An analysis of his writings 
shows that he seemed to praise the active life, regarding it as an 
evangelical way of life, characteristic of Christ and His Apostles. 
The primacy of the Eucharist dominates his presentation of the 
sacraments. The characteristics of the sacrament of penance 
are marked by references to baptism, while the objective of the 
two is to demonstrate Christ’s providential love for the sinner. 
Confession represents a “spring that washes off all wickedness.” 
Obligatory guidelines for the religious (frequency of confession, 
etc.) and the context of presenting penance indicate that pen-
ance was considered primarily in the context of the Eucharist 
and of Holy Communion, in particular. In turn, presentations 
of the Eucharist are overflowing with a theological and ascetic 
cornucopia as well as rich symbolism, which aims at deepening 
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the understanding of the mystery of Christ’s presence under 
the species of bread and wine, and at properly preparing the 
religious to receive them. Having concern for presenting the 
Eucharist in accordance with post-Tridentine Catholic teaching, 
Papczyński presents it in a few symbols which are worth noting, 
such as a holy divine banquet (sacrum convivium Dei),  and mys-
tical nuptials of the immortal Bridegroom (mysticae nuptiae). 
Considering the frequency and quality of the references to the 
Eucharist, one cannot doubt that Papczyński makes it the center 
of the spiritual life, while using a clearly individualistic approach, 
leading the religious to properly receive Holy Communion. The 
above presentations are marked by a desire to awaken faith in 
the real presence of the living and whole Christ, in His love, con-
stantly imparted in the Eucharist, as well as to encourage unity 
with Him.

On the other hand, the presentation of the religious vows 
is distinctly Christological. They are shown as the most perfect 
form of the Christian life. The archetype is Christ and His disci-
ples. The concept of the vows, especially the vow of chastity, has 
a nuptial character, while the very manner of living by the evan-
gelical counsels, which Papczyński derives out of the Gospel, 
is defined as apostolic, because the religious are the ones “to 
whom the evangelical counsels passed on from the Apostles by 
hereditary right.”  

We basically notice a double justification for the vows: as 
a positive choice of God and what He caused: on the one hand 
(chastity – as a realization of love and living for God alone, 
poverty – as the election of God as the One and Only Supreme 
Good; and obedience – as the fulfillment of the Father’s will); and 
on the other hand, as a protest against the reality of sin and the 
spirit of this world (chastity – against the lustfulness of the body; 
poverty – against the lustfulness of the eyes, obedience – against 
the conceit of life; see 1 Jn 2:16). At the same time – as a sign of 
the primacy of God and His grace – the vows are presented in a 
very practical way, which includes quite specific rules governing 
interpersonal contacts, the relations between the superior and 
the subordinates, the possession and utilization of goods, etc. 
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Generally speaking, in Papczyński’s view, the means of spiritual 
formation are to help the religious to deepen his relationship 
with Christ, to grow in supernatural love, to attain an ever greater 
freedom in the service of the Church, and – in some sense – to 
restore the apostolic lifestyle.

The fact that the primary Marian sources place the spir-
ituality of the religious life within the life of the Church shows 
not only the Marian Founder’s realization that this spirituality 
is one of the ways of expressing Christianity, but mainly that the 
charism of the religious life is in the service of the Church. It 
should be noted that Papczyński, in his Norma vitae, used the 
description of the life of the early Christians from the Acts of the 
Apostles (Acts 4:32): “The community of believers was of one 
heart and mind,” as the ideal image of the “early Church” (Ecclesia 
primitiva) and recommends it as a model of life for the Marian 
community. Understanding the mystery of the Church in tradi-
tional (post-Tridentine) terms combined with a rarely used 17th 
century biblical definition of the Church as the “Body,” makes its 
image more alive and communicates its specific warmth. It also 
stressed the relational character of the ecclesial community and 
its union with Christ in the Holy Spirit. All this certainly had 
some impact on the creation of an apostolic religious Institute. 
Its specific objectives were – spreading devotion to the Immacu-
late Conception, the Christian education of simple folk and sup-
port for the dead, especially the victims of wars and epidemics. It 
should also be noted that both Papczyński’s first biographies and 
the subsequent Marian tradition clearly show that the caring 
orientation towards the poor and simple folk means not only 
preaching the Gospel to them in a comprehensible manner, but 
also performing charitable works (alms, shelters for the poor, 
etc.) In Papczyński’s concept, the suffragium defunctorum was 
also seen as a work of Christian selfless love embracing the 
poorest of the poor in the Church who, being subjected to puri-
fication, “cannot fend for themselves.” 

In the opinion of St. Stanislaus and according to the early 
Marian tradition, all of the dimensions of active ministry in 
the Church and for the Church were born as a result of the 



Spirituality of the Religious Life According to St. Stanislaus Papczyński 328

extraordinary graces granted to the Marian Founder in order to 
raise up the Institute. Moreover, the analyzed documents agree 
that the religious life itself, as long as it is led by religious in 
accordance with the Congregation’s spirituality, its legal regula-
tions, and if it results from the true love of God, it already has an 
evangelical character and, as such, is an explicit testimony of the 
kingdom of heaven. 

In expressing their views, both St. Stanislaus and the 
authors of the other analyzed documents, based them mainly on 
the scriptural texts of the Old and New Testaments. Most fre-
quently quoted are the Psalms, and the Gospels of Sts. Matthew, 
Luke, and John. From among the ecclesial writers, St. Augustine 
is most frequently quoted, including a reference to his Rule in 
Norma vitae. Also, the religious writings contain references 
to some Fathers of the Church, (e.g. St. Gregory the Great, St. 
Bede the Venerable) and to ascetic writers (such as Thomas a 
Kempis, St. Teresa of Avila, St. Catherine of Siena). It should 
be noted that in contrast to the relatively rare references in the 
analyzed writings to other authors and their general limitation 
to the Scriptures, some of Papczyński’s other written works 
sometimes give – in order to substantiate proffered theses – an 
excessive amount of quotes from the Fathers of the Church 
and other authorities which are recognized by him, including 
his contemporary writers (e. g. Kasper Drużbicki, SJ, John of 
Jesus and Mary, OCD). It may be assumed that the views of the 
quoted authors, particularly of St. Augustine, had some impact 
on the concept of the spirituality of the religious life discussed 
in the present work. Moreover, there seem to be also present 
some characteristics of Franciscan spirituality (the emphasis on 
poverty and the impact of Regula decem beneplacitorum) and of 
Ignatian spirituality (especially the concept of prayer). It should 
be also noted that – beside the idea of utmost poverty (summa 
paupertas) – there are practically no theological and spiritual 
references to Piarist spirituality. The correlations are clearly 
present in the organizational and legal solutions of the newly 
founded community (mainly the same form of the Institute and 
minor solutions in Norma vitae). It may be assumed through a 
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slight generalization that it was a result of a general lack of sys-
tematically developed spiritual formation of the regular clergy, 
including also the Piarists.  Finally, the influence of the major 
Polish spiritual currents at the time of the formation of the Insti-
tute is commonly noticeable.

It is worth dealing with some broader issues in this con-
text, such as the creation of the Congregation of the Marian 
Fathers and the opinions about their representativeness in the 
Polish school of spirituality. It should be immediately noted that 
St. Stanislaus’ founding of the Institute, whose title showed its 
Marian and immaculist character, took place on the foundation 
of the luxuriantly blossoming Polish spirituality of the period 
that strongly emphasized the many forms of devotion to Mary, 
including the well-developed and widely accepted slavery to 
Mary, as well as (with few exceptions) support for the Immacu-
late Conception of the Blessed Virgin Mary. Also clearly present 
is the Passion trend of spirituality which found expression in 
a widely developed devotion to the Lord’s Passion; in building 
sites referring to the Lord’s suffering following the Holy Land 
model (e.g. Kalwaria Zebrzydowska, Kalwaria Pacławska, New 
Jerusalem) and developing new forms of popular Passion piety 
(e.g. Lamentations, penitential processions); and in preaching 
about the Passion of the Lord. 

Two other elements of the spirituality of the religious life 
of the Marians, presented as the Institute’s main objectives, also 
show considerable ties to the country’s overall religious and 
social situation. They are:  responding in faith to the plight of the 
simple folk and instructing them in matters of the faith, as well 
as praying for the dead. In a period when moral and material 
poverty sharply increased and death took its toll due to wars, 
famines, epidemics, and the resultant economic crisis, Christian 
compassion for the poor – still living or subjected to purification 
after death – bears the marks of an ever timely evangelical atti-
tude set in the realities of the 17th century. Therefore, there is no 
doubt that the spiritual climate of the time had a profound influ-
ence on the foundations of the Marian Fathers’ spirituality and 
their specific institutionalization. This is reflected not only in the 
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community itself and its spirituality, but also in the extant written 
works of St. Stanislaus Papczyński. Even the titles of some works 
bear the marks of the spiritual climate of those times (e.g. Laus 
Deipare, triumphus originali sine macula conceptae magnae 
Virginis, Christus Patiens, Orator Crucifixus). At the same time, 
aspects of the spirituality of that time were also marked by the 
Marian Founder’s personal experience of faith and theological 
reflection, as emphasized in this dissertation. What is more: 
Wanting to have his personal influence on the shaping of the 
spiritual formation of the public in a Catholic spirit, Papczyński 
proposed his own spiritual ideas, expressed in theological and 
symbolic terms, such as the idea of the universal call to holiness 
(Templum Dei Mysticum). There is no doubt that his founding 
efforts were also an expression of these aspirations. Therefore, 
we have grounds to speak of the Marian school of spirituality 
which is – in the broad meaning of the term – representative 
of the Polish school of spirituality. In the light of the present 
research, St. Stanislaus appears as one of the most prominent 
theologians of 17th century spirituality, while his written works 
were the main source material for this dissertation. 

This dissertation was written in response to the lack of 
a comprehensive, source-based, solid study of an important 
issue in Polish theology and the history of spirituality. The past 
results of various studies were fragmented and sometimes led to 
simplifications. For the Congregation of Marian Fathers, which 
perceives the main elements of its charism in the spirituality 
of St. Stanislaus Papczyński, this research may have an inspira-
tional meaning: In the theoretical domain, the obtained results 
may lead to a deeper reflection on its own religious identity, 
while in the practical aspect, it may be possible to revise the 
works undertaken by the community. The analysis is also useful 
for studying the history of the spirituality of the 17th century 
Commonwealth of Poland, especially in view of the issues of the 
Polish school of spirituality, by contributing to the development 
of its fuller concept. Apart from this, since this study reveals 
that a background of its research in some way was the question 
of the theological virtue of charity (charitas), it may be possible 
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to explore the same issue of the spirituality of the religious life 
from different points of view, e.g., based on the category of faith, 
marriage, asceticism, and eschatology. In the course of this 
research, it has become obvious that other noteworthy and yet 
unexplored issues of the analyzed sources still await their turn. 
They are: Christology in the context of Christ’s Passion, the role 
of the Holy Spirit in the spiritual life, and finally, in some typi-
cally comparative studies of Marian spirituality in the context of 
the spirituality of the period in question.
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