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			Introduction

		

		
			A relatively large and extraordinarily important section of the writings and reportings of St. Maximilian Mary Kolbe is filled by outlines and materials for a book length study, profoundly dogmatic and eminently practical, on the mystery of the Immaculate Conception. This project, conceived as early as 1919, was in gestation for nearly ten years—at first slowly, then after 1939, more intensely—up to the time of his final arrest on 17 February 1941. On account of his subsequent martyrdom in the concentration camp of Oswiecim (Auschwitz) on the vigil of the Assumption, 14 August 1941, it remained unfinished. This regrettable conclusion, for us, recalls the relatively early passing of the Seraphic Doctor, St. Bonaventure, in 1274, leaving incomplete his Collationes in Hexaëmeron, considered by many to be one of the theological masterpieces of all times. The German friar who recorded St. Bonaventure’s incomplete text accurately expresses as well our sentiments on realizing what this projected book of St. Maximilian might have been: “Sed heu! heu! heu! superveniente statu excelsiori et vitae excessu domini et magistri huius operis, prosecutionem prosecuturi non acceperunt.”1

			Over four decades have passed since the publication of the first complete translations of this material from the Polish critical edition (1971) into Italian (1976) and now, more recently, into English (2016).2 Bits and pieces have appeared in other languages, occasionally in anthologies, but more often in obscure scholarly studies. Competent students3 have candidly confessed the theological depth—at once traditional and original—of his writings as a whole, but in particular of his profoundly contemplative projected book study of Mary Immaculate. That study, whose dictation was completed minutes before the Saint’s arrest by the Gestapo on that morning in February 1941, has rightly been seen as centering on a unique revelation of the relation between the Holy Spirit and the Immaculate Conception (cf. KW 1318). Much use of its content has been made in studies on the Saint’s Mariology, particularly in those of Frs. Jerzy Domanski,4 Ernesto Piacentini,5 J. Swiecicki,6 Severino Ragazzini,7 Grzegorz Bartosik,8 Giuseppe Simbula9 and, more recently, two excellent studies of F. Urrichio on the biblical aspects of St. Maximilian’s thought and spirituality.10 Especially important as a guide to any study of this material is the seminal essay of Fr. Domanski on the genesis of the Saint’s Mariology.11

			In addition, six important studies were published outside Poland before or around the publication of the Italian critical edition in 1976. These are a study in French of Fr. Domanski (written in Polish for the Polish centennial celebration of the definition of the Immaculate Conception in 1954, but published in French in 1958, in Miscellanea Francescana);12 three in Italian: one each of E. Zolli,13 G. Allegra,14 and Fr. A. di Monda;15 and two others in French: one of Fr. J. F. Villepelée,16 and one of Fr. H. Manteau-Bonomy.17 Fr. Domanski is the first scholar to propose that St. Maximilian be recognized as an important theologian and Mariologist, one seeking to answer the central question of any such study: Who is Mary? with Mary’s own reply: “I am the Immaculate Conception.” The Conventual Franciscan, Fr. di Monda, calls attention to the central importance of the Franciscan thesis for understanding St. Maximilian’s work. Fr. Villepelée’s study is the first scholarly presentation of the spiritual teaching of St. Maximilian in the context of his beatification, with numerous citations from the materials prepared for the projected study of the Immaculate Conception. The last is that of the French Dominican and important theologian-consultant at Vatican II, Fr. H. Manteau-Bonomy. After being introduced by Fr. Domanski to the study of St. Maximilian just after his beatification, this Dominican authored a still important volume on the theology and Mariology of the Martyr of charity, their relation to Vatican II and to the place of the Holy Spirit in the Council and in the Church. Among other contributions of Fr. Manteau-Bonomy to the understanding of Fr Kolbe is the following: “Mary Immaculate is the chief visible manifestation of the Holy Spirit’s presence in the Church, and the universal instrument of the Spirit’s mission to unite all men to Christ our Savior.” Manteau-Bonomy’s contributions contributed to a more widespread critical interest in the theological value of Kolbe’s writings and projected writings. More specifically, these questions center on the importance of the projected, yet unfinished, study and whether it made any permanent contribution to the study of theology and Mariology.

			This notwithstanding, no thorough study primarily dedicated to an analysis and appreciation of this unfinished work of genius has yet to be published. The present work was undertaken to honor the hero of Auschwitz and Martyr of Charity during the twenty-fifth anniversary of his canonization (2007). St. Maximilian is, in a sense, a “re-founder” of the Order of Friars Minor during the second page of its history, one who is worthy to be numbered among its great Doctors.18

			Both scholarly and popular biographies of St. Maximilian make occasional reference to a book length study on the Immaculate Conception—projected at least from the late 1920s, according to an entry in his brother’s diary, and perhaps even as early as 1919—and to the partially prepared material: sketches, outlines, and chapter synopses. Some of these materials are brief, others are longer, but all are sufficiently detailed to make the author’s meaning clear to the attentive and well informed reader; all are enlightening and inspiring, once understood. Though interrupted by death, the very witness of that death qua “sacerdos catholicus et proinde Mariae consecrates”—summed up in his answer to the German officer who asked him to explain himself as he offered to take a condemned man’s place, “Ego sum sacerdos catholicus”—is a more than sufficient guarantee of the validity of the project, as well as of its basis for a renewal of Mariology along the lines projected by Vatican II. For the Martyr intended this book to be a theologically valid introduction to a life and a death founded on total consecration to the Immaculate in the form of a vow. Such a life of sacrifice reflects, according to St. Paul, what Our Savior had in mind for the entire Church as His Bride, an immaculate, all pure, all holy life without spot or wrinkle (cf. Eph 5:27; and Eph 1:4), a life which is an extension of Mary Immaculate, “profile of the Church.” (LG §§63, 65).

			We can best grasp the genesis of this book together with its scope and outcome when we relate these respectively a parte ante to the foundation of the Militia of the Immaculate (M.I.), 17 October 1917, and a parte post to the martyrdom of the author, 14 August 1941. While interrupting the completion of the work, that martyrdom crowned it and revealed its ultimate value, both as a work of theology and as a guide to that total renewal of theology and Christian life in the Church envisioned by Vatican II.19 This renewal was postulated by the profanation of charity and consequent subversion of the Christian soul in modern times by the twin forms of materialism: sensuality in respect to the person, and (puritanical) idealism in respect to the social order. The Martyr of Charity thus pinpoints the relevance of the central feature of Franciscan theology as well: the primacy of charity in the Godhead, and the absolute primacy of the Incarnation and divine Maternity in the economy of salvation. 

			Despite the publication of these materials for a book on the Immaculate Conception, not all scholars, even today, are convinced that St. Maximilian was a theologian in any genuine sense of that term. Rather, they think his projected work is nothing more than a pious journalist’s apologetic and popularization of the traditional Marian beliefs and devotions of the Church, full of historical and theological errors. 

			Thus, a more specific question arises: how important is the doctrinal foundation of this Marian work by a trained theologian of the Franciscan school, for promoting the mission and cause of the M.I., desired by Mary Immaculate, and for making this work known to the general public? The answer is: very important, because what lies at the heart of all objections to the existence and promotion of the M.I. is what the opponents of Kolbe claim is an unsound doctrinal basis for a bad, irrelevant spirituality and apostolate—inimical not only to St. Francis and the Franciscan tradition but, since the end of Vatican II, to the Church as well.20

			Hence, a first part of this study, organized in three chapters, seeks to describe the present state of the question: in projecting this book, did our Saint intend a theological study in the proper sense and, if so, along what lines of theology? Kolbe himself quite clearly indicates this to be the case. Further, he read the Bonaventurian Itinerarium mentis in Deum (cf. KW 1306)21 in the light of the metaphysical Mariology of Bl. John Duns Scotus, organized about the mystery of the Immaculate Conception.22 Just as the theological spirituality or praxis of the Itinerarium is only meaningful in terms of the stigmatization and transitus of St. Francis,23 so the theological spirituality of Scotus is rendered meaningful in the age of the Spirit and of the Immaculate in the Church24 by the transitus of the Martyr of Charity. We might call this section a discussion of the projected book as conceived by its author, i.e., in the “order of intention.” This addresses (1) how denials of its theological character can be met by pointing out how it is not neo-Thomistic in character, but rather Bonaventurian-Scotistic. This addresses (2) what kind of theology its author claims for it—marianized, both in content and exposition, nowhere so accented as in presentation of the Blessed Trinity and of the work of salvation (i.e., necessary and contingent theology). This further specifies (3) what goals “our theology” serve as “practical” theology, where the ultimate goal is not science as an end in itself, but wisdom and charity.

			A second part with two chapters will sketch the genesis of the projected book in the “order of execution.” Franciscan-Bonaventurian theology entails the integration of two elements: (1) the mystical-charismatic-contemplative and (2) the rational, with a common basis in faith. In the case of St. Maximilian, the first element—the critical one—is realized by the maternal mediation of the Immaculate. The second element is provided by the Franciscan (above all Scotistic) theological formation of St. Maximilian. Mary herself, as Spouse of the Holy Spirit, integrated these two factors in the inspiration and guidance she provided the Saint while founding the Militia of the Immaculate on the basis of total consecration to the Immaculate. This consecration includes a perfect realization of the obedience of supernatural faith on which any genuine theology rests. For Kolbe, infused faith is the point where the mystical-charismatic and rational meet and are integrated. 

			Objections and opposition encountered in the implementation of the M.I. Statute, both from without and from within the City of the Immaculate (Niepokalanów [GTU] in Polish), founded by Kolbe a decade after the inauguration of the M.I., occasioned a more precise formulation of this “vision of Catholic life [including theology] in a new form” (KW 1220). This new formulation of theology was centered about the mystery of the Immaculate Mediatrix. It met the challenges of critical questions emerging from the need to resolve objections of opponents from outside the Militia of the Immaculate, as well as problems arising among members of the Militia of the Immaculate in terms of Scotistic recapitulation and recirculation (GTU).

			Kolbe described this vision, in its historical expression and in the doctrinal development to which it gives witness, in terms of what he called the “golden thread” of Franciscan history. Woven into this golden thread are two pages, representing two distinct historical periods defining the Franciscan Order. The first page corresponds to the period of Franciscan history leading up to and culminating with the definition of the dogma of the Immaculate Conception. The second page corresponds to the praxis, or the incorporation of the mystery of the Immaculate Conception into the Church. The two sections of Kolbe’s projected book, one complementing the other, reflect this vision: the first section focusing on theology or theory, the second on praxis (cf. KW 1304-1336).

			The “golden thread” of Kolbe nicely corresponds to Newman’s unchanging idea underlying doctrinal development. Newman’s unchanging idea corresponds to Kolbe’s “fixation.” Kolbe’s fixation, however, is not an idea, but a person: the Immaculate.25 The metaphysical theology postulated by such a development in fact explicitly and implicitly coincides with key concepts of Scotus converging on questions surrounding personhood, charity and the will. Most of all, such an exposition shows that the existence of the M.I. comes out of and rests within the Order founded by St. Francis as an indispensable key to realizing the full goal for which the entire Order was founded to contribute to the repair of the Church. 

			A third part consisting of two chapters deals with the theological basis in the form characteristic of theology in the “proper mode,” that of “our theology.” This is a form underlying both the mariological synthesis of Scotus and that of the Martyr of Charity, namely, the primacy of charity and of the will in the joint predestination of Christ and Mary, and the relation of this absolute primacy to the procession and mission of the Holy Spirit. The importance of such continuity, which St. Maximilian sometimes calls “spiritual evolution” or “transformation,”26 as a form of “progressive illumination” via the decuit, not debet existere,27 of an identical mystery, cannot be stressed sufficiently as the heart of all authentic doctrinal development. Without continuity of development between the first and second page of Franciscan history, it is not possible to demonstrate the substantial identity of view between Scotus who, in discussing the Immaculate Conception, centers his attention on the mystery of Redemption, and St. Maximilian, who accents the mission of the Holy Spirit and the personal dimension of the Immaculate Conception which underlies its relation first to the doctrine of absolute primacy and then to that of original sin. 

			Bound up in this discussion are questions touching on the relation between christo-typology and ecclesio-typology, between Christo-centrism and Mario-pneumato-centrism, and between the Immaculate Conception and the Divine Maternity. If, in the first page of Franciscan history, the mystery of the Immaculate Conception is manifested as the expression of Mary’s person and being in virtue of her joint predestination with the Incarnate Word, in the second page of that history, the mystery centers primarily on its full incorporation into the Church and into every soul saved by Christ. Such is the logic underlying a doctrinal development culminating in theology “in a new form”: that reflecting the Immaculate Mediatrix (KW 1220).

			Grasping the sense of this development from the first page of Franciscan history (metaphysical) to the second (charismatic-contemplative) is key to the metaphysical character underlying all contemplation and to the contemplative character of all metaphysics underlying the Catholic response to the skepticism of Kant and to all forms of cynicism, operative in the profanation of charity. Of particular importance is the profound saving character to be realized in the union of divine and human wills in the mystery of the Immaculate Conception. Recognition of this development leads to a balanced integration of orthodoxy and orthopraxis.

			Hence, there is a fourth part comprised of two chapters: (1) Scotus’ teaching on will as basis for that of Kolbe; and (2) the latter’s contribution to the teaching of Scotus on the absolute primacy and the Immaculate Conception, together with its particular application to those consecrated to her in the glorification of the Church. The differences between Scotus and Maximilian are complementary. Perhaps what is most important for assessing the contribution of Kolbe is the contrast between the negative definition of Immaculate Conception by Scotus: preserved free from all stain of original sin, and the positive definition of Kolbe: perfect union of uncreated and created love.

			A final, fifth part is devoted to a discussion of St. Maximilian’s key insights on charity and the will in facto esse, namely, in terms of the content, form and purpose of the two parts of his projected book, comprising an answer to the questions: (1) who is Mary, and (2) what does she ask of Franciscans? This enters into Kolbe’s understanding of belief and practice, and, had he continued to live on, what might have been expanded into a complete Mariology, pointing toward a marianization of the whole of “our Trinitarian theology.” Such marianization describes concretely the role of the Holy Spirit and his Spouse, Mary Immaculate, in our sanctification, including that of the intellect. 

			Equivalently, this constitutes an assessment of the significance of St. Maximilian’s work, both for Mariology and for the whole of theology. It explains how, in the ecclesial life envisioned by Vatican II, it could well provide the key to a total renewal of theology as well as of spirituality in terms of the mission of the Holy Spirit. The relation of the two missions in forming a single economy of salvation entailing exitus and reditus (GTU), action and reaction, so explained provides just such a key.

			Notes

			
					“But alas, alas, alas: with the promotion of the Lord and Master of these conferences to a higher position in the Church, followed shortly thereafter by his departure from this life, the prosecutors of these conferences never completed their prosecution.” Epilogue, “Collationes in Hexaëmeron,” in Opera Omnia, vol. 5, ed. PP. Collegii a S. Bonaventura (Quaracchi: Ad Claras Aquas, 1891) 12-13.

					For information on the critical texts, cf. Cristoforo Zambelli, O.F.M. Conv., “Excerpts from the Introduction to the Italian Edition,” in The Writings of St. Maximilian Mary Kolbe, vol. 1 (Lugano, Italy: Nerbini International, 2016) 61-67. 

The first complete translation of his writings was into Italian as Scritti di Massimiliano Kolbe, ed. Cristoforo Zambelli (Rome: Centro Nazionale Milizia dell’Immacolata, 1997). Another complete translation, this into English, has been recently been published: The Writings of Saint Maximilian Maria Kolbe, ed. Antonella Di Piazza, FKMI, 2 vols. (Lugano, IT: Nerbini International, 2016). 

The writings of St. Maximilian in this study are from this translation, and are indicated by KW followed by the number of the writing. The numbering is consistent across the Polish, Italian, and English editions of Kolbe’s collected writings. For the spiritual conferences, cf. Konferencje ascetyczne (Niepokalanów: Ojcowie Franciszkanie, 1976) and various reprints. There exists but one complete translation of the spiritual conferences in Italian, done by the Franciscan Sisters of the Immaculate, but as yet unpublished, and many partial translations, including one in English. In general, the conferences are referred to as CK, followed by the number and the date of the conference. 

The miscellaneous conferences (reportage) given by St. Maximilian in Rome or its vicinity, originally in Italian and published in various places, have been collected, translated, and published in the Roman Conferences of St. Maximilian M. Kolbe, ed. and trans. by Peter Damian Fehlner (New Bedford, MA: Academy of the Immaculate, 2004).

					Jerzy Domanski, O.F.M. Conv., “La genesi del pensiero mariana di s. Massimiliano Kolbe,” Miscellanea Francescana 85 (1985): 271. This volume of Miscellanea Francescana has also been published apart with identical pagination as La mariologia di S. Massimiliano M. Kolbe (Rome: Ed. Miscellanea Francescana, 1985). 

					Jerzy Domanski, O.F.M. Conv., Il pensiero mariano di P. Massimiliano M. Kolbe, vol. 4 (Centro Internazionale M.I., 1971).

					Ernestro Piacentini, O.F.M.Conv., Dottrina mariologica del P. Massimiliano Kolbe: ricostruzione e valutazione critico-comparative con la mariologia prima e dopo il Vaticano II (Rome: Herder, 1971), Doctoral Dissertation. The Kolbean bibliography up to 1971 included in this study is excellent.

					Jozef Swiecicki, “Prospective mariologiche del Beato Massimiliano Kolbe,” Miles Immaculatae 15 (1979).

					Severino Ragazzini, La Spiritualità Mariana di S. Massimiliano M. Kolbe dei Frati Minori Conventuali (Ravenna: Edizioni Centro Dantesco, 1982); Severino Ragazzini, “Fonti teologiche della spiritualità mariana di S. Massimiliano M. Kolbe,” Miscellanea Francescana 85 (1985). 

					Grzegorz Bartosik, O.F.M. Conv., “Rapporto fra lo Spirito Santo e Maria come principio della mediazione mariana negli ultimi scritti (1935-1941) di San Massimiliani M. Kolbe,” Miles Immaculatae 27 (1991).

					Giuseppe Simbula, O.F.M. Conv., S. Massimiliano M. Kolbe. Pensiero teologico-spirituale (Rome: Edizioni ENMI, 2000). It also appears as part of the introduction to the English translation of St. Maximilian’s writings. Page references are to this “Introduction to St. Maximilian’s Life and Works,” in The Writings of St. Maximilian Maria Kolbe, vol. 1, ed. Antonella Di Piazza, FKMI (Lugano, Italy: Nerbini International, 2016) 91-343. Cf. also his “Lo Spirito Santo nell’esperienza spirituale e nella riflessione teologica di S. Massimiliano Kolbe,” Miles Immaculatae 33 (1997).

					Francesco Uricchio, O.F.M. Conv., “Padre Kolbe e la sacra scrittura: Citazioni, richiami e allusioni bibliche nei suoi scritti,” Miscellanea Francescana 105, no. 1-2 (2005); Francesco Uricchio, O.F.M. Conv., “Fisionomia interiore di P. Kolbe: Tre lineamenti spiritualu maggiori di P. Kolbe,” Miscellanea Francescana 105, no. 3-4 (2005).

					Domanski, “La genesi.”

					Jerzy Domanski, O.F.M. Conv., “Lourdes et le Perè Maximilian Kolbe (Equisse de sa Mariologie),” Miscellanea Francescana 58 (1958). 

					Eugenio Zolli, “P. Massimiliano Kolbe, O.F.M.Conv. (1894-1941)–Una disamina psicologica,” Miscellanea Francescana 46 (1946).

					Gabriele Maria Allegra, O.F.M., “Trahe nos, Virgo Immaculata,” Antonianum 24 (1954).

					Antonio Maria Di Monda, O.F.M. Conv., “Sviluppo e conclusioni della tesi Mariana-Scotista nella dottrina e prassi de p. Massimiliano Kolbe grande apostolo moderno,” in Giovanni Duns Scoto nel VII Centenario della nascita, ed. Francescani di Napoli (Naples: Tipogr. Laurenziana, 1967).

					Jean-François Villepelée, L’Immaculée révèle l’Esprit Saint, Entretiens Spirituels du Père Kolbe (Paris: Ed. Lethellieux, 1974).

					Henri-Marie Manteau-Bonomy, O.P., Immaculate Conception and the Holy Spirit. The Marian Teachings of Father Kolbe (Kenosha, WI: Prow Books, 1977). French original: La doctrine mariale du Père Kolbe: Esprit-Saint et conception Immaculée (Paris: P. Lethielleux, 1975).

					On sense of ‘pages of history,’ see Glossary of Terms Used By St. Maximilian (hereafter GTU), in the Appendix at the end of this volume.

					Cf. Lumen Gentium on the mystery of the Church, and Dei Verbum on divine Revelation.

					For a clear grasp of the theological opposition to the M.I. as conceived by Our Lady and St. Maximilian, see Peter Damian Fehlner, F.I., St. Maximilian M. Kolbe, Martyr of Charity, Pneumatologist: His Theology of the Holy Spirit (New Bedford, MA: Academy of the Immaculate, 2004) 13-31.

					See also St. Bonaventure on the purpose of theology, not for speculation alone, but for our goodness in loving God: I Sent., Proœmium, q. 3. On the study of theology in the context of prayer and devotion, see also Francis of Assisi, “A Letter to Brother Anthony of Padua,” in Francis of Assisi, Early Documents: The Saint, vol. 1, ed. Regis J. Armstrong, O.F.M. Cap., J. A. Wayne Hellmann, O.F.M. Conv., and William J. Short, O.F.M. (Hyde Park, N.Y.: New City Press, 2001).

					Cf. Bl. John Duns Scotus and His Mariology: Commemoration of the Seventh Centenary of His Death (New Bedford, MA: Academy of the Immaculate, 2009).

					Cf. Bonaventure, Itin., Prologue and Ch. 7.

					In KW 1248, dating from 1919, he makes reference to the “era of the Immaculate Conception.” Then, in KW 664, dating from 1936, he refers to the “era of the Immaculata or, as others say, of the Holy Spirit.” Some would ascribe this later reference to the influence of St. Louis Grignion. That influence may be present, but it seems to me that the linking of the Holy Spirit with the Immaculate in describing the present age of the Church reflects the development of his own thought, a thought which, as we shall see, has many links with Bonaventure’s Collationes in Hexaëmeron, whose stress on the mystical contemplative in theology looks back on Francis and forward on someone who resembles Maximilian.

					On the unchanging idea underlying doctrinal development, cf. John Henry Newman, An Essay on the Development of Christian Doctrine (London: Basil Montagu Pickering, 1878). On Kolbe’s corresponding “fixation,” cf. KW 325.

					Cf. KW 486 in reference to the Franciscan Order and its charism: development, yet radical continuity, denoted by the “golden thread”; KW 1285 in reference to the states of the Church.

					Cf. GTU the entry, Potuit, decuit, ergo fecit.

			

		

	


	
		
			Part II

			Historical Genesis and Development

			The Militia of the Immaculate

		

		
		

	


	
		
			Chapter 4

			The Foundation of the M.I.

			The Primacy of a Charismatic Gift

		

		
			As we have already seen, the first references of St. Maximilian, even if generic, to study and to the publication of a book on the mystery of the Immaculate Conception appear within two years of the founding of the M.I. in 1917. Without a doubt the primary inspiration for this book project is directly linked with that event, for the Statute of the M.I. explicitly cites the Protoevangelium, Gen 3:15. 

			This key prophetic passage of the Protoevangelium links the Immaculate Conception with the Virgin Mother’s maternal mediation in the economy of salvation. The October 17 date commonly given for the founding is instructive.1 Less than four days after the miracle of the sun in Fatima (13 October), on the feast of St. Margaret Mary Alacoque, and just two weeks before the enemy of the Woman made a counter move during the Russian revolution of 1917 on the feast day of All Saints, Mary organized her own spiritual militia2 and so was prepared to deal with the establishment of the Communists’ worldwide headquarters in the Cathedral of the Assumption in the Moscow Kremlin. 

			The choice of dates for the crucial events of 1917 indicates a direct clash between the Woman and the serpent-dragon (Gen 3:15). But it also indicates the relationship between the triumph of the Woman and the final realization of the Kingdom of the Sacred Heart of Jesus: in the glorification of the Body of Christ, the Church, in the perfect socialization of the human family known as the Communion of Saints. 

			Further, the dating here clearly indicates that (1) the initial, apparent victory of satanic over Marian forces in the 1917 Kremlin takeover and (2) the establishment of a pseudo “city of Satan” were only that: apparent. The decisive move, to culminate in the victorious establishment of the “City of the Immaculate,” was to serve as a model for what the Church triumphant is becoming in the last days. This decision had already been taken by Christ and Mary. Its implementation would be the triumph of the Immaculate Heart and reign of the Sacred Heart of Jesus as revealed at Fatima, and the organization of its work would be set in motion by the establishment of the Militia of Mary Immaculate. This contrast between the two radically opposed forms of socialization, the Catholic “Communion of Saints” and the Communist “workers’ paradise”—the first affirming the dignity of the person, the second denying it—cannot be stressed too much in order to appreciate the importance of the M.I. for the Church and the human family, and for the understanding of what it means to be “property and possession.” One is possessed either by God in a Marian mode, entailing a union of persons, or by the Prince of this world in a diabolic mode, leading to a suppression of personhood. 

			The message, then, from heaven is clear: the Virgin Mother has both the power to conquer the ancient serpent and his surrogates, and the intelligence and will to use that power successfully. The teaching and miracles of Fatima and the founding of the M.I. with the profound intellectual and spiritual implications of St. Maximilian’s projects, including the marianization of theology and culture, are clear indications of how the Immaculate preempts her enemies. Via the eventual conversion of Russia, Mary moves victoriously against the errors spread by that nation. This is why we need not be intimidated by this ephemeral triumph of the Prince of this world, for we know that she personally and efficaciously coordinates and directs the various agents engaged by her to assist in the realization of the heavenly counsels of salvation.3

			The co-founders of the M.I. are unanimous in affirming that, in founding the M.I., St. Maximilian enjoyed some kind of heavenly guidance, without which the project would never have succeeded in being initiated or, if initiated, of surviving long thereafter—as actual events after the opening of Niepokalanów showed abundantly. In fact, the intervention of Mary Immaculate in the founding of the M.I. clearly indicates how she regards the existence of the Franciscan Order primarily as a means of realizing the rebuilding of the Church and triumph of the Immaculate Heart, not as a passing secondary activity of the Order. According to Kolbe, the survival of the Order totally depends on its re-launching on this premise. 

			As Fr. Kolbe noted early on, this indicates that Mary Immaculate regards the Order as existing for her, and not vice versa. Many other activities may be engaged in, but they are always subject to the primary consideration of the Mother of Jesus. The figure of “the golden thread” serves St. Maximilian to unite the two pages of Order history. Therefore, we can affirm that the essence of the M.I. is, like the entire Order from its beginning and throughout its existence, primarily charismatic rather than institutional in origin. Hence, what may seem at first glance to be an essential change, as in the founding of a City of the Immaculate, is but a genuine development of one and the same essence.

			Nonetheless, as Fr. Domanski notes,4 it is not easy to identify exactly at what points and how, at those points, Our Lady exercised her guidance. Only one vision St. Maximilian had of Our Lady, some 15 years before the founding of the M.I. in 1917, is surely documented: that of the two crowns. The Immaculate offered young Raymond Kolbe a white crown (signifying purity, in honor of Mary) and a red crown (indicating martyrdom) in honor of Jesus. He chose both, and Our Lady promised both. The vision and the offer were certainly influential in leading to the founding of the M.I., particularly because there is an obvious relation here to the covenant or alliance of the Two Hearts—and certainly reflected in St. Maximilian’s constant references to the Two Hearts (on the reverse side of the Miraculous Medal), and to the Kingship of Christ and Queenship of Mary in St. Francis.

			From the Scotistic perspective of the joint predestination of Jesus and Mary, adopted by St. Maximilian and recommended by him heartily to all Franciscans,5 this covenant feature typified in marriage as instituted before the fall, recapitulates the whole of creation as brought to be for the sake of the Incarnation and the divine Maternity. It is an essential part of the Protoevangelium6 and ultimately provides a key biblical support for Kolbean Marian-Christology and Christic-Mariology, as well as for St. Maximilian’s particular insistence on the binominal: the “I am who am” of Jesus, Son of the Virgin, and “I am the Immaculate Conception” of the Virgin Mother. 

			Surely, the unexpected visit in 1911 of the Saint’s mother to the novitiate, radically reversing his apparent final decision to abandon his Franciscan vocation—a decision based on a misinterpreted promise to fight for the cause of the Immaculate in terms of military-political activity—also indicates the hand of Mary Immaculate. So, too, his surprise assignment to study at the Seraphicum was another affair arranged first in heaven. At that time, this was one of the very few schools where the teaching of Scotus on the absolute primacy of the Word Incarnate qua Incarnate (or Man-God as Kolbe, after the example of Scotus, would habitually put it) and on the Immaculate Conception might be learned from professors who could trace the lineage of their views via an uninterrupted oral tradition reaching back to Scotus himself. Further, the miraculous cure of an abscessed thumb with Lourdes water in 1914 called the young Friar’s attention to the importance of Lourdes: metaphysically (I am the Immaculate Conception) and spiritually (“Penance! Penance! Penance!”). World War I and the vicious anti-clericalism of Italian free-masonry at this time, particularly with scurrilous attacks on the person of the Pope, made plain for the shrewd observer what really stood beneath the politics and culture of the times. St. Maximilian was readily able to appreciate how divine Providence uses history to shape the course of human events.7

			But, by the same token, we can appreciate why the primary purpose of the M.I. in its founding, and not merely as a consequence of its development, is not to be identified with any of the proximate events which occasioned it—for instance, the Masonic demonstrations of 1917 in Rome or the efforts to restore Polish autonomy—but with a far profounder metaphysical-mystical issue. Nor is it to be identified with passing activities inspired by it, such as care of shrines and parishes, administration and teaching in schools, hospitals, etc. Rather, it is to be identified with the absolute primacy of Jesus and the Immaculate Virgin Mother, and with the role of Immaculate Mediatrix in snatching souls from the “power of darkness and transporting them into the Kingdom of [God’s] Son,”8 via “ total consecration or transubstantiation into the Immaculate and hence into the Holy Spirit.”9 This practical point ultimately indicates the Trinitarian spirituality of the Statute and the Franciscan theology it presupposes, as indicated in part I of this study.

			In the light of this, the projected book must, from the outset, be seen primarily as a dogmatic-mystical treatise in support of the Christo-Marian essence of Franciscanism, above all in the First Order. Its context is the Franciscan theological tradition centered on the absolute primacy of Jesus and Mary as the heart of Franciscanism. They are the King and Queen for whom the entire creation was made, prior to any consideration of redemption. Practically, this is the doctrinal basis for the mission of St. Francis and the existence of the Franciscan Order: the repair of the Church, in order that the triumph of Christ through Mary can be completed in our attainment of full manhood under the headship of Jesus (cf. Eph 4:13). Only secondarily is it to be considered a pastoral-apologetic text, which is so often the case for those who refuse to see in St. Maximilian more than a pious journalist. Almost from the beginning of the foundation of the M.I., St. Maximilian realized the importance of a doctrinal treatise as one of its basic foundation stones.10 And, still more importantly, from its very founding, the M.I. within the Franciscan Order is not a new element leading to a new foundation, but simply a fuller realization of the Order St. Francis founded in 1209, leading not to division, but to profounder union.

			Fr. P. Siano, then, is correct in his evaluation of our Saint’s position on Masonry and Zionism, not in terms of political-cultural-economic questions, but of doctrinal-spiritual. Much less was Kolbe concerned with the authenticity of the Protocols of the Elders of Zion and of the conspiratorial hypotheses of groups seeking world dominion in the political sense. On the contrary, his activity was rooted in the opposition between the Woman and the serpent (cf. Gen 3:15), considered at its heart: the opposition between genuine Christian mysticism with its Marian coefficient and its perverse reflection in the esoteric aspects of all Masonry.11

			All this, Fr. Domanski rightly affirms,12 tended to coalesce for St. Maximilian during 1917, when he heard a meditation in the College chapel concerning the miraculous medal on the seventy-fifth anniversary of Alphonse Ratisbonne’s conversion depicted on the great portrait, then over the main altar. Our Lord is shown speaking to St. Margaret Mary Alacoque and pointing to St. Francis as the Saint most conformed to His Sacred Heart. Meditating during 1917 on this historic event depicted on the portrait in the College chapel, St. Maximilian first came to form a clear idea of what kind of militia Our Lady wished him to establish in order to fight her battles for souls: not a political army, but a spiritual one, as St. Paul makes clear in Eph 6:10-17. But what exactly is the militia to accomplish in the battle for souls? The founder provides this succinct answer: 

			In other words to elicit such love toward the Immaculata [and, through the Immaculata, love for the Blessed Trinity] by kindling it in one’s heart and to communicate such fire to those who live around us; to kindle all souls, and each one individually, with such love: the souls who live now and shall live in the future. To set such flame of love within oneself ablaze ever more forcefully and without restrictions, all over the earth: that is our goal. Everything else is merely a means. (KW 1326)13

			Both the original statute of the M.I., therefore, and the solemn consecration at its heart, as we shall see in a moment, play a prominent role in the practical section of the projected book (cf. KW 1330, 1331). When these are studied in the context of the projected book, there can be no doubt about the profound theology and metaphysics underlying this inspiration and defining its scope, or about the role this book was intended to play in stabilizing or institutionalizing this foundation. Further, the gross misinterpretations of what Kolbe meant by unlimited consecration and the Marian vow as foreign to the Order founded by Francis of Assisi, become apparent.

			As we shall see further on, these insights into the Marian charism of the Franciscan Order also enable him to explain the gradual evolution of the Order from a first period, when its structure is fashioned to attain the definition of the Immaculate Conception, to a second period, now in course, when its structure is fashioned (or should be fashioned) about incorporating the mystery of the Immaculate Conception into the life of the Church. His opponents objected that he was radically redefining the charism of the Order. 

			His rejoinder underscored continuity within change, a rejoinder resting on the process of recapitulation of all things in Christ. Such a development requires that the entire Franciscan Order become, as it never fully was earlier, fully united by accepting these new structures centered on total consecration to the Immaculate and transubstantiation thereby into the Holy Spirit.

			One of the principle objections to promoting to M.I. by the Order has always been the requirement that all the friars consecrate themselves unconditionally to the Immaculate as a condition for membership. For those who object, the Order is not Marian in this sense. St. Maximilian’s rejoinder has always been simply that from the days of the Founder, the Order has always been Marian. However, this cannot be conceived as being at variance with non-Marian activities of the past, but that all activities within the Order would reflect its Marian character that defines its purpose. 

			It is rather a more perfect and final realization in the Church as a whole of what in the Order was already seminally present in the vocation of St. Francis, called by Jesus, supported by Mary to repair the Church under attack by Satan.14 In Collationes in Hexaëmeron, St. Bonaventure notes a certain gap between the Marian character of St. Francis’s vocation and the rebuilding the domus Domini.15 This leads to either another new order of St. Francis or to exactly what St. Maximilian was proposing as the desire of Mary Immaculate for the perfection of the original Order founded by St. Francis. For St. Maximilian, the rebuilding of the Church is a global vision of Catholic life, as he writes:

			The Militia of the Immaculata, as we can see, is a global vision of Catholic life in a new form, consisting in the bond with the Immaculata, our universal Mediatrix before Jesus. (KW 1220)

			This new global vision is, in fact, an anticipation of the glories of the Lord in the Church, and this view of consecration involves not a simple form of devotion, but a full acceptance of St. Francis’s understanding of the role of Mary as Spouse of the Holy Spirit and Minister General of the Order.

			The Primitive M.I. Statute

			The primitive Statute, dating from 16 October 1917, which underlies all subsequent adaptations for particular groups, and eventually constitutes the basis of every Niepokalanów and the Marian vow, which the Saint desired to be obligatory for membership therein, runs as follows:

			
					“She will crush your head” (cf. Gen 3:15).

					“You alone dispelled all heresies of the whole world” [the Office of the Blessed Virgin Mary]

			

			I—Aim

			
					 To bring about the conversion of sinners, heretics, schismatics, etc., especially Freemasons, and the sanctification of all, under the patronage and through the mediation of the Immaculate B.V.M. [Blessed Virgin Mary].

			

			II—Conditions

			
					Total self-oblation [consecration] to the Immaculata, placing oneself as an instrument in her immaculate hands.

					To wear the Miraculous Medal.

			

			III—Means

			
					To entreat the Immaculata possibly every day with this ejaculatory prayer: “O Mary, conceived without sin, pray for us who have recourse to you, and for all those who do not have recourse to you, especially the Freemasons.”

					To use all legitimate means, according to one’s possibilities in the various states and conditions of life, as occasions arise: which is entrusted to the zeal and prudence of each [unlimited consecration]; let the special means be the Miraculous Medal.

					V. Allow me (us) to praise you, O sacred Virgin.

					R. Give me (us) strength against your enemies. (KW 21; 1368)

			

			At the head of the Statute are two citations: one from the Protoevangelium, “She will crush your head” (cf. Gen 3:15); and one from the liturgy of the Common of the Blessed Virgin Mary, “You alone dispelled all heresies in the whole world.” These bring the mystery of the Immaculate Mediatrix, united with her Son in the victory of the Cross, into relation with the sanctification of the intellect and the power of discretion via a radical, unconditional, supernatural obedience, culminating in the formation of a community or city which is the property and possession of the Immaculate. The socialization achieved is the concrete exemplification of what the entire Church will be when fully perfected. This obedience at the heart of this community is defined consistently by St. Maximilian as an oblation or consecration of oneself (terms denoting sacrifice, which are effectively synonymous) to the Immaculate, so as to share her compassion with Jesus or, more precisely, to allow her to love Jesus through us by making our compassion hers (KW 1325; 1326).

			Three distinct regulations follow which still constitute the bare bones of the M.I. The first regulation determines the scope of this association or new form of Catholic life (including the intellectual): the conversion and sanctification of all—sinners, infidels, heretics, schismatics and, in particular, free masons—under the patronage and through the mediation of the Immaculate Virgin, Mother of God. Its goal is not a natural, but an affective one, precisely at the supernatural level.16

			The second regulation deals with two conditions for participation: one essential, the other integrating. The essential, indispensable condition is total consecration of oneself to the Immaculate, in its pure form, without restriction of any kind. In the 1930s, St. Maximilian would express his conviction that, among the friars of Niepokalanów, such a consecration ought to be made and in the form of a vow from which one may not even ask to be dispensed. Such a statement with regard to a vow, however, must be examined in context of the pertinent observations of Fr. A. Geiger.17 Note how the term vow does not appear in original form of the Statute. Hence, it is to be taken in a relative sense as a consequence of consecration, not its basis which, for religious orders, is to be found in the three foundational vows. The integrating condition is the wearing of the miraculous medal, the external symbol of the essential condition and an expression of its willing observance.18

			The third specifies the means by which the end will be achieved. The first means is the daily supplication, O Mary conceived without sin, as given by Our Lady in her appearances to St. Catherine Labouré at Rue du Bac, Paris, in 1830. This is an apparition, together with those at Lourdes, which is especially important for following the elaboration of St. Maximilian’s thought. These apparitions bring together the mystery of the Immaculate (Lourdes) as the foundation of her role as universal Mediatrix, along the lines of Scotus in his teaching on the absolute predestination of Christ to be Head of all creation. The second is the employment of all other legitimate means to promote the essential scope—with special attention given to utilizing the modern means of communication as the instrument of the primary means, namely, penitential prayer. To the essential means, prayer, through the mediation or intercession of Mary Immaculate, an active missionary apostolate is added, one centered on the preaching and promotion of Mary Immaculate, according to her will as manifested in ordinary or extraordinary fashion.19

			St. Maximilian gives an explanation of the Statute in the materials prepared for his book on the Immaculate Conception (KW 1330).

			The Formula of Marian Consecration

			Similarly important for understanding the genesis, core and scope of St. Maximilian’s marianized theology is the formula of consecration, commented by him in the material prepared for his book:

			O Immaculata, Queen of Heaven and Earth, refuge of sinners and our most loving Mother, God has willed to entrust the entire order of mercy to you. I, a repentant sinner, cast myself at your feet, humbly imploring you to take me with all that I am and have, wholly to yourself as your possession and property. Please make of me, of all my powers of soul and body, of my whole life, death and eternity, whatever most pleases you. 

			If it pleases you, use all that I am and have without reserve, wholly to accomplish what was said of you: ‘She will crush your head’ [Gen 3:15], and ‘You alone have destroyed all heresies in the whole world’ [Office of the B.V. Mary]. Let me be a fit instrument in your immaculate and merciful hands for introducing and increasing your glory to the maximum in all the many strayed and indifferent souls, and thus help extend as far as possible the blessed kingdom of the Most Sacred Heart of Jesus. For wherever you enter you obtain the grace of conversion and growth in holiness, since it is through your hands that all graces come to us from the Most Sacred Heart of Jesus.

			V. Allow me to praise you, O Sacred Virgin.
R. Give me strength against your enemies. (KW 1330, 1331)20

			The lengthy commentary by the author on the statute should be pondered in its entirety.21 In view of the genesis of his projected book and the theology sustaining it, one should note that invocation of Mary as Queen of Heaven and Earth is a clear reference to the absolute primacy of Jesus and Mary according to St. Francis and the Franciscan school, a primacy including the angels, prior to any consideration of the fall of our first parents (cf. KW 1311). This primacy or covenant (alliance) of the Two Hearts, so as to bring about the Kingdom of the Sacred Heart of Jesus, constitutes what is meant in the Franciscan school by the unique order or hierarchy of the hypostatic union.22 To this we have entrance through the mediation of Mary Immaculate—Mediatrix because Immaculate—in so far as we make ourselves her possession and property or are “transubstantiated” into her. Hence, the citation from Gen 3:15 is clearly to be understood in a Scotistic sense, just as the citation from the liturgy makes clear why the triumph of the Immaculate Heart is above all a triumph in the intellectual and cultural order over heresy, the false use of the intellect as autonomous or purely secular. The versicle and response, traditionally said to have been used by Scotus in preparation for the famous Parisian disputation over the Immaculate Conception,23 and considered as such by St. Maximilian in his commentary, confirms both the Scotistic orientation of the M.I. and the theology which it entails, namely, to effectively counter theological opposition to the incorporation of the Immaculate into life, just as Scotus effectively countered massive opposition to dogmatizing the pia sententia Minorum. By “enemies” in the versicle is meant theologians opposed both to the Immaculate Conception and to a Scotistic style of defending the Immaculate Conception, via a method based on decet rather than debet.24

			The consecration dates from the founding of the M.I. The commentary dates from 1940 and reflects the Saint’s maturation in his understanding of its contents. For our purposes attention should be called to his comments on the relation between the text of Exod 3:14, I am who am; the auto-definition of Mary at Lourdes as I am the Immaculate Conception; and the text of Luke 1:28, Full of grace (cf. KW 1318; 1319). So, too, should one take note of his considerations on the perfect, inseparable union of the will of the Immaculate with the will of God, clearly in a Scotistic key; those on the divine and spiritual maternity based on the Immaculate Conception; and the bearing of these on the interrelation of mercy and justice. 

			In the second and third sections of the consecration, an act suggesting transubstantiation (GTU) or self-identification with Jesus’ own consecration-sanctification on Calvary, continued in the Eucharist, attention is focused on the sinner who seeks mercy and is willing to give himself over to Mary Immaculate as her possession and property to be used for the triumph of the Kingdom of the Sacred Heart and of the Immaculate Heart. The versicle and response are at once a confession of humility vis-à-vis the privilege to praise Mary, and a desire and plea to be courageous, in the same way as Jesus, recalling the Saint’s own desire to enjoy a love of Jesus to the point of being victim and martyr.25 The Saint’s only lament was that love is not loved as it should be.26

			We cannot overstress two points, given the fact that one of the major criticisms of Kolbean theology and spirituality is its “Mario-centrism” that supposedly (according to the critics) eclipses an orthodox “Christo-centrism,” the hallmark of orthodoxy. There is no such basis for this affirmation, either in the statute of the M.I. or in concept of total consecration. The covenant typology of the Protoevangelium absolutely excludes this.27

			We might better say that there is but one center in Kolbean thought and action, and that is the order of the hypostatic union; or, with Scotus, the absolute predestination of Christ to be incarnate as Head of all creation. Or, better yet, it is the summa gratia fruitionis: the Incarnation, basis of this fruition in Christ, and the Immaculate Conception in Mary. And as the hypostatic union is constituted by a Son and a Mother—the New Adam and the New Eve—so these two are linked by a Mother-Son relation, merited by Christ. This point is quite clear, both in the Statute and in the formula of total consecration. Hence, according to the will of the Most Holy Trinity, we cannot be practical about the Incarnation, except in and through Mary, that is, except in terms of the created and uncreated Immaculate Conception. St. Maximilian does not shift finality of the Incarnation from Christ for His own sake to Mary, but rather correlates the mission of the Son and of the Holy Spirit in a single economy of salvation motivated by the love of the Father for His Son. The condition for the realization of the Kingdom in us is the same as it is for its inception in the Head: a mediatory act of Mary, which first touches the mind and heart and finds in total consecration a reaction constituting transubstantiation into the Immaculate-Holy Spirit.28

			“A Global Vision of Catholic Life in a New Form”

			Another point showing that the statute and its author are not “Mario-centered” (in the sense of the term used by his critics) is this: enclosed in this foundation is a clear use of Scotistic theology of the absolute primacy and Immaculate Conception as the basis to illustrate the realization of the Protoevangelium as set forth before original sin in terms of mediation.29 In effect, the Statute and formula of consecration give expression to a global vision [theology] of Catholic life in a new form, consisting in its link with the Immaculate, our universal Mediatrix with Jesus.30

			The new form is not a new revelation, but a more developed realization of the Trinitarian character of mediation at the heart of the economy of salvation. It is a kind of spiritual evolution of the glorification of the Church begun at Pentecost, to be consummated at the second coming of Jesus, to claim the Church, His Bride, without spot or wrinkle, immaculatized like Mary and by her. St. Bonaventure formulates the point thus, and St. Maximilian was surely aware of this. Mary as Spouse of the Holy Spirit is our “Mediatrix” with Jesus, drawing Jesus to us and us to Jesus, our Mediator with the Father. Both the global character and the new form of this global vision are anchored on Mary as universal Mediatrix. 

			The absence of this vision is also a realization of the consequences, spiritually and culturally speaking, which follow, when this form of Christian life is not cultivated.31

			Where she is not present, God or Jesus is not present either, and where she is, the Holy Trinity, Jesus, also is. Therefore I have resolved to let myself be guided always by her, anywhere and in everything, and thereby return unceasingly to peace and to love. (KW 991/0 [14 April 1933—Good Friday])

			In a more philosophical vein, this text from Kolbe’s diary may be compared with his article of February 1935 entitled, If God Were to Cease to Exist…, (KW 1191) where he points out that in such an event (impossible), the resulting secularism or need to find happiness in material goods would lead not to peace, but war, since the finite cannot provide the infinite so essential to blessedness. Precisely because God is necessary being, for which reason he cannot cease to exist, neither will the one true religion cease to exist. This is why secularism or indifferentism, based on an equivocal notion of autonomy, is so tragic, and why the cause of the Immaculate is so important. In the secular, materialistic context which such autonomy postulates, neither capitalism nor socialism is compatible with the teaching of Jesus concerning the social order and private property. 

			This tertium quid, viz., as an alternative to materialistic capitalism and socialism, is, in terms of obedience and the right to possess property, closely connected in the mind of our Saint with that global vision of Catholic life in a new form, that of the mediation of the Immaculate. In defending this vision against charges that it involves a radical change in the nature of Franciscan life and a notion of property rights radically leading to communism, St. Maximilian, as we will see, points out the relevance of spiritual evolution and of a radically social rather than private context of possession as the correct one, in view of the realization of the fullest dignity of the created person. 

			Is it, however, indeed thinkable that possession of not only all my property, but also my very person, can lie in Mary and, through her, in Jesus? 

			The Kolbean answer to this question is, in fact, based on the central theological insights of Scotus and on the metaphysic these imply.32

			The Problem of the Autonomous Will and Secularism, and the Kolbean-Scotistic Solution

			This last point calls our attention to another aspect of the importance of integrating intellectual, above all theological, activity with prayer. Not only does this exclude the cultivation of an “autonomous intellect” à la Kant; but, even more so, it excludes the cultivation of an “autonomous will” as defined by the same philosopher, according to his postulates of practical reason. 

			The autonomous will, according to Kant, authentically free as contrasted with the heteronomous will,33 contrasts at key points with the Scotistic view of freedom. Freedom, even if imperfect in finite creatures, is not a natural, but voluntary power, reflecting but not fully realizing the infinite character of divine freedom to activate itself rather than be activated by some extrinsic natural power. Further, finite freedom is perfected, not obstructed in the mystery of supernatural obedience. For the grace of supernatural obedience of the finite will to the infinite will in forming a perfect union of wills perfects the finite will qua source of voluntary action, rather than originator of a natural action, or what issues in a commodum or perfection of the heteronomous will.

			The ambivalence of the neutral in the finite will is unavoidable unless the will is raised to infinite; the finite will is at once shown free, but not blessedly free: bene esse or ordinate velle. This is the basis of what today is commonly called “secularity” and which, when chosen as an end in itself, cannot be reconciled with traditional Catholic spirituality, much less with that form of spirituality resting on total, unrestricted consecration to the Immaculate as her property and possession. Least of all can it be reconciled with the Scotistic notion of the hypostatic union and divine indwelling, where unconditional obedience or humility in the order of terminative causality (personal independence) is considered the ontological high point of finite existence.34

			Considerations of this kind support the meaning Maximilian gives to “blind obedience”: not irrationality, but transcendence of these limitations in order to be united perfectly to the Trinity through the mediation of Mary Immaculate.

			What Kant means by a purely natural religion—therefore, the equivalent of a responsible ethic—is precisely one which totally rejects the very possibility of the Incarnation and of the Immaculate Conception, because these are the basis of “vain observance.”35 This is why Kant, though punctilious in his observance of the natural law, never attended religious services of any kind. 

			Bonaventure anticipates and explains Kant’s error, when he shows how a created finite person, as well as an infinite, uncreated person can exist. For the created person is autonomous or independent secundum quid because he is dependent on the Trinity for personhood and degrees of perfection. Further, incorporation into the body of Christ does not entail loss of personhood, but transforms or transubstantiates the created person into Christ through Mary. The law of transformation is the basis for the spiritual evolution in the state and mode of activity, not in the essence, of the creature.36

			Scotus, too, long before Kant, had clearly analyzed the basis of secularity or the natural as the first state of a rational creature as ambivalent, as opening on faith or rejection thereof: the former leading to growth and development from a natural to a supernatural life (continuity and leap of faith à la Kolbe), the latter devolving into a Kantian-style rational religion (rejection of the leap of faith). Thus, the finite will qua natural and finite inevitably makes a choice for or against God. Apart from grace and elevation to the supernatural, the will chooses autonomy, not by natural necessity (metaphysical), but by a kind of necessity of inevitability. 

			Scotus presents his analysis in his discussion of the possibility and fact of neutral human moral acts (and, therefore, politics and culture): neither morally good nor morally evil, apart from any relation to the order of grace. That a person might so act is not a sin; otherwise man would be potentially, but not actively free. This is what is meant today by secularity, neither pro Church or anti Church, leading to the practice of religion as something by faith alone, without relying on this neutrality and the cultural, political and economic support of the state, yet benefiting the Church in a new way.

			By secularism is meant the actual choice of anti-Church by the finite will of the created person. But that someone should choose to make this autonomous secularity the essence of blessedness is quite another matter. This is the secularism which coincides with what Kant means by rational religion, void of any concretely expressed piety.37 Here, it is enough to note that, just as the autonomy of the intellect, so much criticized by St. Maximilian in theological matters, is not a corollary of nature, but the fruit of a critical choice, so behind that choice of secularism lies a deliberate attempt to be “autonomous,” to be one’s own master, independent of God, because otherwise one would supposedly not be free. This is pride, and it leads to a tragic fall. Humility, says Scotus, far from excluding freedom, perfects it, because it entails the personal union of a rational creature, either in the order of being (hypostatic union), or in that of operation (indwelling of the Trinity), the latter of which the Immaculate Conception is an exceptional instance. Perfect humility is indicated in the Magnificat (Lk 1:48). And that humility lived before Jesus and Mary is the charismatic experience of the perfect freedom of the impeccable, infinite divine will.

			By contrast, the Scotistic thesis applied to justify the Marian vow is not an open door to tyranny and abuse of power. The reason is not hard to find. For, in the Scotistic context the humility of perfect obedience or conformity of the finite will to the infinite does not suppress genuine fulfillment, but makes it possible to find the joy of love in the perfect communion of the divine will and created wills in the loving union of those wills. In such a union of love willingly ordained, the finite will does not lose its spontaneity, nor does the tyranny of an imperfect will go uncorrected and unpunished by God. The Scriptures of both testaments make this perfectly plain. Rather, the power of finite superiors is not for doing as they please, but making possible the loving communion of Savior and saved. Tyranny and suppression of the dignity of finite persons occurs, not as the result of the power to command by a finite superior in the name of God, but because of defects both in superiors and subjects.

			Hence, Scotus insists that neither intellect nor will are adequately understood, until their mode of operation and mutual relations in God are known. For Bonaventure, the created person is independent or autonomous with respect to non-personal creatures, not in relation to the Creator. But this dependence opens on the possibility of sharing divine life via grace precisely in so far as personal dignity has its formal basis in the will where, paradoxically, the greater the dependence on God through Jesus, the more perfect the personal or autonomous, with an autonomy which is divine.38 The most perfect human freedom is precisely that of the hypostatic union of Jesus and of those who in some way share this perfect personal condition via indwelling of the Spirit. This is also the position of St. Maximilian, not only because he studied under a number of excellent Scotists, but because this is radically a premise of the theology underlying the Statute of the M.I. It is Our Lady herself who guided him to adopt the Bonaventurian-Scotistic viewpoint on the will in explaining what is entailed in total consecration to the Immaculate, and why this consecration for Franciscans involves the establishment of friaries which are spiritually armed and known as Cities of the Immaculate, Immaculatum or Niepokalanów, possessed and governed by the Immaculate. These Cities are not armed in a material, but in a spiritual way, and so may be regarded in view of material armament as pacifist.39

			The sometimes violent opposition (at least verbally) to total consecration as a vow and to the language and style of St. Maximilian in explaining this total consecration, accompanied by a characteristic insistence on the need to totally recycle the theology and spirituality of the Saint, is occasioned only incidentally by the faults and pietism of devotees of Mary.

			Recent reflections of Fr. Angelo Geiger40 on the correct and incorrect understanding of what our Saint terms unlimited total consecration, in contrast to the foundational vows of obedience, poverty and chastity, are very helpful. Kolbe never refers to total consecration to the heart of Mary as something which fully defines obedience in particular, which would open the door to voluntarism and lend itself to irrational control of subjects on the part of superiors. Rather, this unlimited factor of Marian consecration deals not with the nature of obedience and freedom, but to the degree of perfection these vows can enjoy.

			It is true that, in the initial years of Niepokalanów, St. Maximilian spoke often of the failure of professed friars to practice “blind obedience.”41 What he meant by this, however, in terms of a genuine supernatural practice of obedience (as well as poverty) is qualified, not by false systems such as Kantianism, but by the context of genuine love and freedom at the heart of Catholic and, more specifically, Franciscan obedience and the use of mind and will.42 We will have the occasion to expound on the subject of “blind obedience” and its correct (and erroneous) meaning and application at greater length in the next chapter, when we shall address the critical questions specifically regarding the nature of the Cities of the Immaculate.

			Rather essential foundations of the opposition to Kolbe consist in convictions concerning the need of reshaping the entire Church in such wise as to admit the validity of what is today called secularity, or the autonomy of the personal will and conscience.43 Theologically and philosophically, these views deliberately attempt to restructure the whole of theology on the basis, not of the great Fathers and scholastics, but on German idealism. They are often described as some kind of theological “transcendentalism” in the Kantian sense.

			St. Maximilian appears to have been well informed about current discussions of the bearing of modern psychology on the understanding of thought itself, discussions intimately linked to questions raised by transcendental philosophy.44 In any case, what is meant by secularity is very much bound up with that rational religion of the Unitarians, or religious indifferentism, viz., to the institutions of Our Savior and the obligation to be a Catholic, which St. Maximilian considered the plague of our time, as he noted in a letter to his brother dated 21 April 1919:

			In our times there is, in fact, a very serious epidemic of indifference that affects, of course in various degrees, not only the laity, but also the religious. However, God is worthy of infinite glory. Although we are poor, limited creatures, unable to give Him the glory He deserves, at least let us make an effort to contribute, as far as we can, to give Him the greatest glory possible. (KW 25)

			 “Greatest glory” is to be taken in the Scotistic sense of absolute primacy, to be realized in the maximum enjoyment of God by a creature as the primary motive of creation. That glory is to be realized in working primarily for the salvation of souls. This work is to be carried out by acting in accord with God’s wisdom and directives. This is otherwise known as the practice of supernatural obedience.45

			The proximate genesis of the projected book, like the Mariology, is bound up with the foundation of the M.I., and specifically with the content of the Statute. It would seem that, as early as 1919, the Saint was aware of the importance of publications not only promoting but also explaining the theological premises on which Our Lady’s cause rested.

			The Origins of Kolbean Mariology Behind the Historical Development

			Some commentators46 have suggested that such systematic Mariological reflection on the part of St. Maximilian began only after 1930, after the Saint’s first visit to Lourdes or after a first reading of a study of Russian Orthodox theologians on Mary;47 or after 1932, in the wake of a mystical experience in Japan during a period of severe illness.48 Or, perhaps it was merely the unexpected fruit of a long “evolution.” For instance, many, such as De Fiores,49 would say that, before 1930, his practical piety was based on a simple acceptance of traditional views concerning the mediation of Our Lady. Others, like Calabuig, describe the tradition underlying this pre-1930 piety as seriously decadent, dependent as it was on a faulty understanding of Marian mediation along the lines of St. Bernard, St. Bonaventure and St. Bernardine of Siena. Afterwards, the Saint sought a more speculative basis in relating the Immaculate Conception to the mission of the Holy Spirit, but—according to Laurentin—with the risk of putting Mary in the place of the Holy Spirit.50

			None of these hypotheses does justice to the facts noted above. To the contrary, during the ten years between the foundation of the M.I. in 1917 and that of Niepokalanów in 1927, there are abundant references to the basis of Marian mediation in the Franciscan school of theology, viz., in the Immaculate Conception, or in the “Franciscan thesis,” to which there are at least seven references in writings of this period.51 There are clear indications, e.g., in an entry of his brother’s diary for 1928, that he engaged in critical evaluations of current Mariology, some quite negative.52

			Seemingly, our Saint was aware of the antiphon of St. Francis with Mary’s title as Spouse of the Holy Spirit, which he initially uses to describe the Holy Spirit as Spouse of Mary, precisely in reference to the Annunciation. As to the study of Orthodox theologians, he clearly did use some of their terminology after 1930 in conjunction with his own personal reflections. For example Duchonosica (Bearer of the Spirit, or Icon of the Spirit) as title for Mary, and perhaps the idea of Mary as the personification of the Holy Spirit, viz., quasi-incarnatus,53 were first suggested to him through his reading of the book of Antoni Pawlowski, The Dogma of the Immaculate Conception in the Light of Contemporary Russian Orthodox Theologians.54 Certain aspects of Orthodox sophiology may have influenced him in a secondary manner, but hardly as the primary inspiration of his mind-set. Their common position is a denial of a direct divine institution of the papal primacy of jurisdiction and of the preservation of Mary from original sin, two points strongly affirmed by St. Maximilian. With Orthodox sophiology we have an example, in a sense, of pneumatic-centrism as surrogate for Christo-centrism, a position more characteristic of a Hegelian influence than Catholic.

			But Orthodox sophiology is not the only example of Eastern theology to have exerted a real influence on Kolbe. A perhaps more powerful influence is that of the use of the term “transubstantiation” by such greats as Florensky and Bulgakov to indicate the link between grace and deification through union with the Holy Spirit. Use of the term in this manner is unknown in the west except in Kolbe, and his sources most probably are the then well known works of Florensky and Bulgakov, respectively, in their 1914 and 1918 publications.55

			St. Maximilian’s speculative reflection, then, did not begin after 1930, but before. Since all of these references are merely casual, mostly in letters or popular articles dealing with other subjects, it is difficult to know how explicitly the synthesis was formulated in the Saint’s mind. What is shown is a mindset clearly functioning along Scotistic lines, above all in terms of two crucial questions: the absolute primacy of Christ (and the metaphysics-epistemology of univocal being bound up with it) and the Immaculate Conception.

			This mindset will become more evident after the foundation of Niepokalanów in 1927 and the need to answer objections, both from without and from within the new foundation, not merely from the standpoint of apologetics, but above all from that of a well thought out philosophical theology, otherwise known as dogmatic or systematic theology. Bound up with this was the need to reflect not only on systematic theology, but its relation to what the Saint called the “golden thread” linking the Franciscan Order both to its Founder and to its final goal. This golden thread represents Mary guiding the development or evolution of the Franciscan charism toward the age of the Spirit and the Church after the proclamation of Immaculate Conception. Whereas the Franciscan thesis in fact illustrates the speculative basis of the M.I., the golden thread (GTU) of Franciscan history explains why a Niepokalanów should be the heart of Franciscan life for the Order to survive, particularly during the second page of its history, in order to accomplish that for which it was founded: rebuilding of the Church via incorporation into it of the mystery of the Immaculate Conception.56 In other words, the Kolbean position thought out before the founding of Niepokalanów is able to demonstrate the coherence of this foundation with the grace of Franciscanism, contrary to the position of those arbitrarily rejecting these merely on the basis of current practice. The soul of Kolbe’s theology is mystico-rational, intrinsic to the “eagle’s” theology of Francis which flies, not to the impersonal essentialis of which Laurentin accuses him, together with the dangers of relating Mary Immaculate to the Holy Spirit.

			At this point, we can see more clearly the difference of two groups. On the one hand are those, led by St. Maximilian, who defend the M.I. as intrinsic to the Franciscan Order and employ such terms as unlimited consecration and its corollary, the Marian vow, in an analogical manner. On the other are those who reject that defense, doing so on the basis of a univocity which reads in the approval of the M.I. a suppression of the Franciscan Order (or at least the Conventual branch) as hitherto understood on a different univocal basis, not subject to change.

			These points, specifically the use of such terms as unlimited consecration and total consecration, have been ably explained in a recent publication of Fr. Angelo Geiger touching in particular on Kolbe’s use of unlimited and vow.57 “Unlimited” is not a term employed by St. Maximilian in an absolute sense, as though, for example, those consecrated unlimitedly to Mary were free to ignore their marriage duties. Nor is the Marian vow to be taken absolutely as replacing the three religious vows in the foundation of a religious order. Kolbe never uses the phrase “Marian Vow” except in a practical context such as that of chapter twelve of the Rule, or of a means to a more intensive realization of vows professed by all, whatever their concrete status within the one Franciscan Order may be. A failure to note these points by the critics of Kolbe has led to the assumption by many, both opponents and supporters of the M.I., that, if approved, it cannot but lead to division of the Order or to an arbitrary suppression of one or another version of it.58

			By way of summary: the supernatural origin of the M.I. and its entrustment to the Franciscan Order as a major service of St. Francis to the Church postulates three things: (1) a unique interior and exterior formation—compositio—to deal with the interior and exterior problems encountered in attempting to realize the goal of the M.I. for the renewal of the Church; (2) the growth factor, or historical situating of this formation, explained as a kind of spiritual evolution whose term or perfection is, concretely, Niepokalanów; and (3) a Marian metaphysics as basis for integrating the first two postulates and, therefore, of the proposed book on the Immaculate Conception with its theoretical and practical sections. Intimately bound up with the Saint’s Scotistic thought is his use of a scientific formula: action and reaction, equal and contrary, to explain the unique role of the Immaculate as Mediatrix of all graces and, ultimately, a clue to his seemingly ambivalent views on evolution and development in general.

			The founding of Niepokalanów, then, will be the subject of the next chapter, because it occasioned the posing, not merely of critical questions, still being raised (notwithstanding the canonization of St. Maximilian in 1982), but also of two irreconcilable approaches to explanations of current developments in Franciscan history: (1) that of the critics of Kolbe, taking a totally natural approach; and (2) one primarily centered on grace or the charismatic-mystical dimension. St. Maximilian’s answers to these questions provide a glimpse of how already profoundly he thought out the problem on speculative, mystical grounds within a Scotistic framework. What the Kolbe critics hold of Niepokalanów as a purely natural development, leading to their opposition to the Marian forms of Franciscan life, Kolbe already regards as aspects of the grace-like, revelatory character of Jesus’ instructions to Francis, valid for the entire existence of this Order: in particular poverty, obedience and Marian. Or, to use a more exact formulation: the Marian character of the Order is not an alternative to the poverty in spirit, as the critics of Kolbe insisted, but, like supernatural obedience, finds its perfection and distinctive character as Marian.

			Since these Kolbean answers have a historical side which sets the doctrinal replies in a context permitting one to appreciate their practical relevance, the following Part III, Chapter 6 will treat what the Saint calls the golden thread of Franciscan history—what the Saint also calls the development, growth, or evolution binding the Order with its origins in St. Francis, and with its scope being the renewal of the Church in view of the glorious coming of Jesus.

			Finally, in Chapter 7 in Part III, we will treat of the presence in the Saint’s thought of a scotistically orientated Marian metaphysics capable of sustaining the most original aspect of Kolbean Mariology: the relation of Mary Immaculate to the Holy Spirit and to Christ, the point on which the contribution of St. Maximilian to Franciscan Mariology, ecclesiology and history-eschatology stands or falls. The adaptation of the scientific formula, action and reaction, so often used by the Saint, is the master key to his resolution of the problems of intellectual and spiritual formation involved in living the life of a city of the Immaculate, as well as integrating time and eternity in the golden thread of Franciscan history and in the recapitulation of all things in Christ. To these can be added (Chapter 6 in Part III) two scientific principles: (1) spiritual evolution, corresponding to recapitulation in Scotus, and (2) action-reaction to recirculation, or exitus to reditus.
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			Chapter 5

			Implementation of the 
M.I. Statute at Niepokalanów

			Critical Issues

		

		
			Niepokalanów as we know it dates from 7 December 1927, when the friars formerly in Grodno took up residence in a new friary built on land donated by Prince Jan Drucki-Lubetski. It was dedicated solely and exclusively to the cause of the Immaculate as a form of life and apostolate based on total, unrestricted consecration to the Immaculate (also with respect to the restriction of chapter twelve of the Franciscan Rule concerning the missions).

			Nonetheless, the idea itself is inherent in the very Statute of the M.I. If the Statute of the M.I. transcends the frontiers of Franciscanism, the idea of a City of the Immaculate defines the M.I. in relation to the Franciscan Order. That relation effectively puts in sharper relief what has always been the case, namely, that from its very foundation and in its very constitution, the Franciscan Order is radically subordinated to Mary. In St. Maximilian’s mind, the Order exists only for the sake of a service to Mary in rebuilding the Church, in effecting a permanent transformation and advancement in its glorification as the body of Christ in wake of the formal proclamation of its premise and basis: the Immaculate Conception. Marian theology and devotion is not a secondary or marginal aspect of Franciscan life, but its very foundation.1

			The initial attempts after the founding of the M.I. to give it institutional form in Poland, and then elsewhere in the Franciscan Order, left much to be desired in terms of this ideal. Where the M.I. existed only as a pious union within a community of friars whose major interest was something other than promotion of the cause of the Immaculate, the M.I. could only remain on the margins. And where some more substantial form was given to it, conflict and tension was inevitable, so long as this was only juxtaposed with other forms of life and activity of the community based on something other than total consecration, as was the case in Krakow and Grodno. Whence, the appeal of a community where total consecration to the Immaculate formed the basis for understanding and observing the Rule, for cultivating a life of prayer and carrying out a universal mission in the Church.

			Our concern here is not so much with the difficulties arising before 1927, but with the serious theoretical objections which began to be raised concerning the nature of the project as such. Some of these were more historical: essentially a belief that the new project pointed to the founding of a “Mario-centric” order different from the Christo-centric community founded by St. Francis—something which could only cause extreme tensions in the process of its realization. Others were focused on a belief that the project, viz., the City of the Immaculate based on total possession of its citizens by Mary, was unsound both theologically and spiritually.2

			Nature of the M.I. Statute: Its Three-fold Practical Expression 

			Since the Statute of the M.I. provided the grounds on which rested the foundation, organization and administration of Niepokalanów, as well as the immediate assumption of foreign missions, let us briefly review how the Saint understood these in the context of the Statute.

			For this purpose, the essential document is the primitive Statute of the M.I.,3 the one which, in its content, remains identical in every subsequent adaptation to particular circumstances and groups (a kind of Institutum). Its distinctive character finds a three-fold expression: (1) the eventual establishment of Niepokalanów, (2) the assumption of foreign missions and (3) the practice of Marian consecration in the form of a vow. 

			The first of these three expressions of the work entrusted by the Immaculate to St. Maximilian, the founding of Niepokalanów, was an accomplished fact within ten years of the founding of the M.I. The undertaking of foreign missions, whose primary aim was the promotion of the M.I. and its goals throughout the world, and the introduction of the “fourth vow,” were begun three years later. Each gives expression to a fundamental aspect of the Statute as a global vision of Catholic life in a new form, consisting in its link with the Immaculate, our universal Mediatrix with Jesus (KW 1220).

			The City of the Immaculate (Niepokalanów) is the distinctive, concrete reality which this global vision of a new form of Catholic life assumes in this world when it is fully marianized. The relation of this City to the Immaculate is precisely that of the relation between the heavenly Jerusalem in Revelation 21 and the Woman of Revelation 12. The Immaculate as profile of the very heart of the Church is exactly what Niepokalanów represents and explains why the call of St. Francis and his Order is at its very heart a service to Mary: one cannot rebuild the Church except in terms of this exemplar. The founding of missionary cities is the essential apostolic coefficient of such a life. And the Marian vow is the radical basis for structuring the common life of prayer and mission as the privileged expression of the universal mediation of the Immaculate for us with Jesus. This is another way of talking about the realization of the Pentecostal mission of the Holy Spirit: the triumph of Immaculate Heart in the glorification of the Church and the blessedness of the elect. In so far as the Franciscan Order exists in order to effect the marianization of the Church in view of the second coming, these three points must constitute the essential components of any friary.4

			Once these three events took place, the scene was set for a definite resolve to undertake the composition of a book or books on the Immaculate Conception and theology, which is exactly what occurred. The scene was also set for a clarification of ideas and formulation of questions. And, in fact, these provided the proximate matter on which the Saint would exercise his marvelous powers of synthesis and so realize his specific contribution to Mariology and theology.

			The Critical Question in Relation to Niepokalanów: Formulation of Objections

			Once it became clear where the logic of the Statute led in practice—involving (1) a seemingly “a-typical” friary held up as model for all friaries; (2) the abolition of the clause in the twelfth chapter of the Rule that does not permit the superiors to assign a friar to a foreign mission unless the friar asks for such an assignment; and (3) the introduction of a new vow as the basis for the interpretation and observance of the religious vows—objections of a serious kind were not long in coming.

			The objections were of two kinds: those from within Niepokalanów, and those from without. Objectors presumed a vow understood in terms of unlimited consecration to the Immaculate, but they had no proof that such a vow was in fact, being taken, but only that it might. Nor could they produce any evidence of such when asked by Kolbe, aside from pointing to the practical (private) vow made with regard to chapter twelve of Rule. These points must be kept in mind when pondering assertions that Kolbe was asking concessions incompatible with the existence of the Order.5

			Objections from Without Niepokalanów 

			The first class of objections, originating from outside Niepokalanów (or from friars who entered Niepokalanów but never really believed in the real nature of a City of the Immaculate [cf. KW 485]) is of a historical nature. According to this objection, the Statute, taken with its practical implications, was in accord neither with the mind of St. Francis nor with the history of the Order, and in fact seemed to be serving as the basis for a new religious order. It was claimed, not without plausibility, that innovations of this kind, even if Marian, were divisive and destructive, both of the Order and of its members. Divisive and destructive of the Order, because the Statute, along with the vow of total consecration which it required primarily to become effective, rather than solely the Rule and Constitutions, entailed a radical change in style of religious observance characteristic of Conventual Franciscans, particularly in view of a life of study, and centered all apostolic labor on a single goal: promotion of the cause of the Immaculate. Divisive and destructive of the members, because the Marian vow, as ground for the observance of common life in a City of the Immaculate, was bound, according to proponents of the objection, to foster psychic and social abnormalities (scrupulosity, pietism, artificial personalities, etc.) which would render genuine personal life impossible. Hence, the Statute and vow would function either as an agent of oppression by the superiors or as an occasion of withdrawal from the community by the subjects.

			The plausibility of these charges and the interpretation that certain facts arose from the inner character of the Statute, as opposed to the prejudices of the accusers and defects of some friars in the cities of the Immaculate, is a question that lies at the very heart of the dispute. Its answer will depend in great part on the objectivity and reasonableness of St. Maximilian’s reply on historical grounds, on what he summarizes under the heading of the golden thread of Franciscan history. 

			“Golden thread” is but a metaphor for the Saint’s use of the “evolutionary” character of time, of which history is the central form and the Immaculate the guide. The use of the evolutionary principle, understood in a Scotistic sense of emergence of new forms from the potential of older ones—in one way in the material order, in another way in the spiritual order—rests on the Scotistic theory of multiplicity of forms and unity achieved via recapitulation. It may also be used to explain the history and growth of religious communities entailing at once unity and novelty. It is similar to St. Maximilian’s use of another “scientific” principle closely related to it—action-reaction or force equivalence of Isaac Newton—to explain the return of all creation to the Father through Christ in the Holy Spirit.6

			This was a stroke of genius on the part of St. Maximilian. Genuine conciliation of the theological and scientific is an especially powerful form of argumentation, not merely from an apologetic but also from a constructive standpoint. It is also an excellent basis upon which to illustrate the ongoing Marian coefficient of every aspect of the Incarnation and of the historical realization of recapitulation and recirculation of all creation under the headship of Jesus through the mediation of Mary.

			Objections from Within Niepokalanów

			The second class of objections originated mainly from those who had joined the Order in Niepokalanów and reflected personal problems of a spiritual, psycho-social kind, arising in part from a perception of an apparent theological and philosophical incoherence in this form of Marian-Franciscan life. Evidently, anyone psychologically maladjusted or culturally immature will encounter serious problems of adjustment on entering a strict religious community, such as a City of the Immaculate. We are concerned here, as was the Saint, with the theological and spiritual doubts, not of the maladjusted, but of normal, sincere friars who had entered or were contemplating entrance. These questions revolved about two problems: (1) how a seeming fixation on Mary Immaculate could be reconciled with the central place of Jesus in the life of every Catholic and, in particular, Franciscans; and (2) how a total availability for active missionary work could be a necessary part of an essentially contemplative form of life characteristic of a City of the Immaculate, based on a vow of total consecration.

			In a City of the Immaculate, the resolution of the problems in an authentically coherent manner, especially that of the place of intellectual culture in a community so structured about the mystery of the Immaculate Conception—that is, the resolution of the critical question—would depend ultimately on the validity of a radically marianized theological-metaphysical synthesis embedded in the golden thread of Franciscan history, whether looking back to St. Francis or looking forward to its ultimate goal: the total marianization of the Church.

			The Objections in Terms of St. Maximilian’s Experience 

			Here, I will sketch the major points raised against the project of St. Maximilian as he saw these. In the subsequent first chapter of part III, I will sketch out the Saint’s answers which, in fact, are an introduction to his Mariological synthesis already formed, and which he would gradually organize for publication in book form.

			But before dealing with the so-called objective problems, a word is necessary about the personal or subjective problems experienced by Kolbe himself in attempting to realize what he believed to be the will of the Immaculate, especially after the founding of Niepokalanów. Simbula gives a fairly complete summary of these,7 and he points out that these difficulties were not a consequence of an unbalanced personality.8 Rather, they arose, in part from the inherent heroic character of the ideal, and in part from spiritual weaknesses and imperfections of the Saint, in particular scrupulosity—difficulties not denied, but rather overcome with the support of the Immaculate and a preference for unconditional consecration and supernatural obedience.9

			The heroic sanctity of Kolbe, then, notwithstanding a certain tendency to scrupulosity and over-control of others (ridiculed by some as sugary sentimentality and blamed on the influence of his mother), is a guarantee of the possibility and desirability of the ideal in view of the mystery of the Immaculate Mediatrix. The double-evidence of the (1) Church’s canonization and (2) his own experience of the supernatural guarantees his own sanity and, by application, the general sanity of his vision. This is similar to Bonaventure’s reasoning about St. Francis’s ecclesial and personal witness, and similar also to the motive for the defense of hesychasm. It seems now, post-canonization, Kolbe’s vision would be that much more solid.

			His replies, then, involve at once a theological and spiritual fact: the special mercy of the Immaculate shown him from childhood to the end of his life, shared especially by his confreres at Niepokalanów. Whether to objections from without Niepokalanów or from within, they rise above the theological premises of his critics. Contrary to those describing the spirituality of the hero of Auschwitz and of his confreres as decadent,10 their content indeed constitutes a central feature of his heroism, involving the integration of freedom and obedience in the mystery of the created and uncreated Immaculate Conception resting on Scotistic premises. But it is important to note, as the Saint’s brother Fr. Alphonsus observes,11 that, unless one has achieved a certain measure of advancement in the quest for perfection, it is not possible to grasp the Marian theology involved in the Kolbean explanation of total consecration or transubstantiation into the Immaculate. And hence, the importance of balancing the demands of both freedom and obedience in the formation of Franciscans remains ever present.

			But why Maximilian and why the Conventuals? A mystery of love, like predestination, answers our Saint (cf. KW 486).12

			“Blind Obedience” and the Threat Posed by Voluntarism (and Rationalism)

			Also worthy of note here are several other points. 

			1. The first point regards Simbula’s misinterpretations of some points concerning the Statute and vow in three letters of 1934-35 addressed by St. Maximilian to his Minister Provincial (Cf. KW 512, 513, 588, 645, 653).13 According to these objections, the Saint abandoned the theology of the Statute, objectively risky to the unity of the Order, as well as a possible juridical organization (such as a commissariat), when he secured permission from the Minister General, Fr. Tavani, to have a novitiate in Niepokalanów “for all,” not merely for those who took a private “vow.” As things were left juridically at the time of the death of the Saint, Niepokalanów could not and did not remain what he intended it to be.

			The Zambelli study14 fails to deal with one crucial question: was the juridical compromise between Minister General and St. Maximilian, no more than a temporary canonical agreement, touching merely on secondary phenomena, in no way negating the essential features of the M.I. Statute? Or, has it been shown that the premises which led him to suggest various temporary juridical solutions to problems raised by the Marian discipline of Niepokalanów, were abandoned after the 1933 General Chapter? The recent study by Geiger,15 in addition to citing all the evidence and not merely a few letters, has reached a more nuanced view of what really happened between St. Maximilian and the Minister General of the Order.

			2. If St. Maximilian did abandon these principles, then his subsequent replies to the brothers with deep interior difficulties with the M.I. ideal of total consecration do represent a kind of dangerous spiritual voluntarism, and the system of Conventual obedience a commendably balanced form of Franciscan life. This dilemma cannot be escaped, except charismatically, and except by effectively dealing with the voluntarism of some superiors and at the same time providing a solid human formation as point of departure for any kind of supernatural obedience. If these are absent, then the entire project ultimately becomes impossible to realize—in particular, the Marian vow which, in 1955, the Conventual Franciscans forbade even as a merely private option, precisely because the factors necessary for its realization for whatever reason were not present in the Cities of the Immaculate. 

			On the other hand, the possibility of voluntarism as a philosophy of authority and obedience being present in cities of the Immaculate and how to deal with it is a problem still to be fully analyzed.16 In distinguishing in June 1936 between the absolute power to command of Mary without fear of abuse and the conditional character of the authority of superiors—and later reorganizing Niepokalanów on the principle of subsidiarity-collegiality and the use of meekness rather than harsh discipline17—St. Maximilian implies the importance of retention of critical faculties by subjects, including those who have taken the Marian vow. They may identify whether superiors are acting prudently within limits of their authority and not as cult leaders who are, in fact, incapable of collegial government. Resolution of this critical issue is the primary key to the justification of supernatural obedience based on the Marian vow, of distinguishing it both from private judgment and communist totalitarianism, and resolving the problem of formation which takes account of the place of a solid human character. St. Maximilian, in late 1940, answered criticisms that he was responsible for overseeing a lax disciplinary formation in his foundations with the remark that sound formation will not be achieved by hammering the friars in formation (cf. CK 296, 25 October 1940).

			In fact, determination of the essence of the Order by the critics of Kolbean insistence on “blind obedience” entails a purely historical analysis without reference to the supernatural order of grace—one in the final analysis failing to deal with the nature of a religious institute going beyond purely natural considerations. Thus, the practice of supernatural obedience as “blind obedience,” insisted on so much by St. Maximilian, is not an absolute blindness or a form of voluntarism but, as Fr. Geiger notes, relative, to be situated within a genuine concept of obedience transcending the arbitrary. What he means by “blind” here is only what he means by the absence of natural powers to will what God wills in the supernatural order, not an absolute absence of such orderliness which has its parallel in the order of knowing—a knowledge that goes beyond mere limits of grasping what transcends the natural, but which can be truly attained by an act of faith. So here, with blind obedience in a Catholic sense, the arbitrary as such is excluded, opening the way to a sacrificial, yet ordered love. So the Saint affirms in a letter of 15 October 1931, addressed to Fr. Florian:

			For we are instruments, not physically bound, as is a brush in the hand of a painter, but guided by reason and will. If we allow ourselves to be led in a perfect manner, then, if we were to need miracles, even miracles will not be impossible to us. (KW 373)

			These same metaphysical principles of genuine supernatural obedience recur in the material prepared for his book on the Immaculate Conception (cf. KW 1301-03).

			 3. The relevance of divine illumination (univocity of being) and the illative sense in resolving the heart of the problem posed by total consecration to the Immaculate Heart—faith and credulity-credentity—was discussed by St. Maximilian in June 1936 (CK 38, 26 June 1936). More exactly, he recognized how the true relation between the intellect and the will cannot be grasped solely with an analysis of freedom and logic (rationalism) or freedom versus voluntarism (blind obedience). Just as faith is not blind in relation to science in an absolute sense, so supernatural obedience is not absolutely blind in relation, not only to reason, but also to right order. Blind as an adjective to describe the distinctive aspects of supernatural obedience and a sharing in divine life through the gift of grace—in particular, uncreated grace—is only relative. What the adjective means is that we are willing to obey precisely without the privilege of confirming the truth “scientifically” or logically for motives of belief, but only because God asks us to obey in virtue of his command. 

			In no way does this exclude personal assent to truth by believing on genuine authority. Voluntarism does just this: exclude personal assent, which is exactly the opposite of what rationalism insists on to guarantee personal freedom: autonomy, or humble obedience as the true affirmation of personal freedom of the finite person. Nor does supernatural obedience and authority exclude right order, but only that imperfect order of personal assent postulated by nature. In so perfecting freedom in the created person, so also a most wonderful communion with the divine persons is affirmed.

			Blind obedience, then, in the supernatural or divine order of life—in this case centering on the supernatural or perfect character of love—is said to be blind because the vow of obedience to be observed does not rest on knowledge of motives of superiors for a command, but not because any personal assent to the command is absent. It is the absence of this assent required by the error of voluntarism. The insistence, on the other hand, on knowing and assessing the logical righteousness behind any command of the superior representing God before supernatural obedience can be given a command, is what today is known as autonomy. Willing, personal humility in assenting to any command of a superior as the command of God in no way takes away the dignity or freedom of a subject, as does autonomy in one way and voluntarism in another. Genuine exercise of the charismatic is a practical method for dealing with the negative extremes so often met today in religious life.

			The introduction here of a correct understanding of “blind obedience” as a term to designate what is at the heart of supernatural or divine obedience parallels the use of the same term by St. Bonaventure in dealing with “blind faith.” Such is blind not because of ignorance, but because it is not possible to attain such a degree of light except by believing on the authority of God.18 (The same is true of a communion of love that excludes the supernatural: we cannot attain to a perfect communion of love by exercise of our natural powers alone.) In the practice of genuine, perfect, “blind” obedience, the absence of autonomy in no way translates to a loss of personal freedom. To the contrary, that freedom is lived at a higher level of communion through the indwelling of the Holy Spirit. This knowledge and love of the concrete is regarded by many as an aspect of charismatic spirituality with a sound supernatural foundation supported by the metaphysics of the Franciscan school of theology.19

			Leveling: Various Proposals and Their Dangers 

			The first set of objections (from without) were given by St. Maximilian the generic name of leveling, a brilliant categorization of objections inspired by quite opposite motives—one negative, the other positive—but both arriving by different routes at the same conclusion: the suppression in practice of all the distinctive features of Niepokalanów as defined by the Immaculate.

			One radically negative way of achieving this consisted in the proposal to eradicate (level) differences between the Marian houses and non-Marian by insisting that, in the Marian houses, the only required discipline would be that of the non-Marian houses, particularly in regard to poverty and the common life defined by the mode of living poverty. In the course of a long letter to Fr. Florian Kisiura, St. Maximilian refers to an earlier conversation with his brother, Fr. Alphonse, on the future of Niepokalanów. The conversation evidently dealt with objections to the characteristic features of a City of the Immaculate within the Conventual Franciscan family. The critics claimed that the structure of discipline in a Niepokalanów introduces a style of religious life different from the received tradition on poverty. Such novelties, in the view of these critics, were to be suppressed, because they were neither in accord with the Rule of St. Francis nor with the history of the Order. Here are the key passages of the letter:

			Then together [the Saint and his brother, Fr. Alphonse] we reflected and talked about what may have happened at Niepokalanów.… We prayed together that the Immaculata alone may want to direct the future of her Niepokalanów, because I know that in the Province there are several fathers, certainly very good and conscientious friars, who—without ill will and with the best of intentions—would like to see Niepokalanów linked more closely to the Province. They would enjoy seeing the differences between Niepokalanów and other certainly zealous monasteries reduced and obliterated. Sometimes they are regretful, seeing that somehow Niepokalanów has moved away from the beaten paths and traditions. But how could it be otherwise? Does it not after all have a special purpose, which is its reason to exist, namely, the conquest of the entire world for the Immaculata, according to the ideal of the M.I., that is, the concrete implementation of the goal of the M.I.? In addition, since that aim, “the entire world,” includes “missions” in the broadest and most rigorous sense of the word, so in accordance with chapter 12 of the Rule, not every friar, albeit a good friar, has a vocation to that. On the other hand, one to whom the Immaculata has deigned to grant such grace, cannot be content with what others are doing and of the usual way of acting. (KW 299, 9 December 1930)

			In this letter, the Saint evidently envisions a certain degree of difference in observance of basic features of the Rule within the unity of a single religious Order. Hitherto, this sort of arrangement has never, in fact, been successful in the history of the Franciscan Order; but with a general acceptance of Mary Immaculate as the unchanging point of reference for development, this block to unity might be overcome. Subsequently, after 1933, the Saint tended more and more to recommend a single style of observance for all Franciscans—that of a City of the Immaculate—as the observance desired by St. Francis and the salvation of the Order as a single community, but by way of gradual introduction (KW 485). This further point reflects the Saint’s views on the golden thread of Franciscan history, the reason why cities of the Immaculate should exist, and why their existence is fully Franciscan. This letter, however, contains further important points concerning the style of observance under criticism and why it is essential to a Franciscan City of the Immaculate, such that any leveling of the kind proposed in view of less strict common life would simply annihilate Niepokalanów: 

			Our Father St. Francis is the paragon of the missionary; his example and his rule are highly missionary and allow the greatest degree of direct apostolic zeal for the salvation and sanctification of souls. The key feature of this Rule, holy poverty, is the capital that allows us to measure ourselves against the greatest financial powers of the various Protestants, sectarians, atheists, etc., and of their leaders, the Freemasons, because holy poverty is the bottomless treasure chest of Divine Providence. We experience it forcefully here in Japan. If we were to allow ourselves a comfort of any kind, we would even be hampered in our activity. Thus those who can, come to help us—so much so that now our most valuable translator is Prof. Yamaki, Japanese, a Methodist Protestant by birth, and what is more… one who preaches in their church. However, he leans more and more toward Catholicism, and his ideal is our Father St. Francis as pauper.20

			The Immaculata as our goal, and poverty as our capital: here are the two features that Niepokalanów cannot renounce in any respect whatsoever. Without such goal it would cease to be “Niepokalanów”; it would betray its mission. And without poverty and without relying on Divine Providence, we could not possibly speak of impetus, of an offensive. (KW 299)

			In this letter the Saint only affirms why he cannot concede the validity of the objection and still pursue the call of Our Lady. The further point, why this call is at the very heart of being Franciscan, will be taken up in the next part. 

			In the meantime, it is necessary to examine a form of leveling that is subtler because of its positive view of the form of common life observed at Niepokalanów. This form of leveling would insist on a uniform discipline for all friaries as observed at Niepokalanów, but not on an exclusive, primary and, ultimately, Marian goal for the entire Order. This form of leveling shifts attention away from corporal discipline toward that of the will, which brings us closer to the heart of total consecration and the mystery of the Immaculate Conception or virginal maternity, and the mystery of the maternal mediation of the Immaculate “by the operation of the Holy Spirit.”21

			In a letter to Fr. Florian, dated 5 March 1931, the Saint writes:

			In addition, we have a voluntary beloved “fixation”22 (if anyone would even call it that), and that is the Immaculata. We live, work, suffer, and long to die for her; and, with all our soul, in every way, with all inventions, etc., we want to graft this “fixation” into all hearts. And is that not essential to salvation, or is it not… indispensable for the complete essence of a Franciscan?…

			In a word, the purpose of Niepokalanów is the fulfillment of the aim of the M.I., while other friaries may have other sublime and great purposes, but different ones. (KW 325; cf. also KW 508; 1210)

			In still another letter to Fr. Florian, dated 29 April 1931, he explains at greater length the significance of foregoing the limitation on total obedience permitted in chapter twelve of the Rule of St. Francis.

			As to guidelines for the formation of the brothers, it is really hard for me to “stammer out” something appropriate, because the human soul is truly a mystery on account of free will. We witness such sudden changes at times! I myself find that I am a weak superior, possibly because I am too soft. However, I am of the opinion that the spiritual ideal of Niepokalanów should be consecration to the Immaculata, as long as it is unlimited (in accordance with the statute and the act of consecration). In other words, it entails complying with the Immaculata’s Will in everything that does not depend on our will and carrying out her Will in all things in the most perfect way possible; namely, “being the most perfect instrument possible in her immaculate hands”; which is, letting oneself be led entirely by her in the most perfect manner; this is the most perfect obedience possible, through which she expresses her Will and thus guides us as tools.23

			I emphasize the “Will of the Immaculata” repeatedly, because we consecrated ourselves to her without limits, so she directs us. But, if one may say so, the Will of God and the Will of the Immaculata are not entirely one and the same, for the Will of the Immaculata is the Will not of the justice of God but of His mercy, whose personification is the Immaculata. Therefore, as instruments in her hands, we are in the service not of justice that punishes, but of conversion and sanctification, which come from grace—and thus from the mercy of God—and they pass through the hands of the Mediatrix of all graces.

			Consequently, just as she is the most perfect instrument in the hand of God, in the hand of divine mercy, the Most Sacred Heart of Jesus, so we are instruments in her hand. Thus through her we are the instrument of the Most Sacred Heart of Jesus, that is, of God’s mercy. Thus our watchword is “Through the Immaculata to the Heart of Jesus.”

			I have dwelt a little too long and unnecessarily on all this, because you, Father, know all this much better and more deeply than I do.

			Therefore, it seems to me that the essence of the spirit of a member of Niepokalanów is encapsulated in supernatural, perfect obedience to the Immaculata via one’s Superiors. Those who do not wish to be perfect to that effect and do not feel like striving toward it with all their souls are unsuitable for Niepokalanów. After all, since consecration to the Immaculata here in Niepokalanów is without limits, it does not exclude even missions (although the Rule gives us freedom on that point).

			And since we desire not only to consecrate ourselves in full to the Immaculata, but also to make sure that all the souls in the world, those existing now and in the future, should devote themselves to her in an unlimited way, our efforts are directed not only to ourselves, but also to the conversion and sanctification of others (of everyone) through the Immaculata.

			Those consecrated to her in a really perfect manner have already reached holiness, and the more perfectly they are led by her in their inner life (spiritual life) and outer life (apostolic activity), the more they share in her holiness. Therefore, in order to imitate the Immaculata just as she imitated Jesus, and in order to imitate our Father St. Francis as he imitated Jesus, members of Niepokalanów will limit their personal needs to things that are absolutely indispensable, not looking for comfort or entertainment. They will use everything only insofar as it is necessary and sufficient in order to win over as soon as possible the whole world and all the souls to the Immaculata. In a word, they make it possible to print a greater number of copies of Rycerz and to ensure their distribution all over the world at the expense of their comfort and their own amusement. Also, they will want to limit their own needs in terms of housing, food, clothing, nourishment, as long as the largest possible number of copies of Rycerz is spread around the world. Thus [they will practice] holy poverty, but also in the light of the Immaculata.

			Consequently, he who does not love the Immaculata enough to long to give up everything for her (poverty) and all of himself (obedience), that is, to consecrate himself to her without any restriction, to be an instrument in her hands, had better leave Niepokalanów.

			Hence, the supernatural obedience, for it is the Will of the Immaculata, and the strictest poverty, in order to win the world over to the Immaculata as soon as possible and to make oneself similar to her: these are the characteristic features of Niepokalanów. That is my opinion, and that is why in my talks I was always eager to speak so often about obedience. However, as I wrote earlier, a person has free will and there lies all the risk, for unless that person honestly wishes to get to work on himself, then even the work that others do on him will come to nothing. (KW 339)

			From all this, and, in particular, Kolbe’s remarks above re poverty and obedience, it becomes perfectly plain. Not only does St. Maximilian insist that the Statute may not be compromised, but that this inflexibility is bound up with the mystery of the will of the Immaculate, formulated in a manner strongly suggesting the theories of Scotus. 

			What he will subsequently explain as the golden thread linking the two pages of Franciscan history and justifying the existence of a Niepokalanów within the Franciscan Order, entails a Marian metaphysical theology, one illustrated by a “scientific” dimension. This is a point that will become still clearer in his dealing with the difficulties of those friars who did honestly wish “to get to work on themselves.” The correctness of this theology depends upon the defense of his ideal. And, in this regard, he saw the book project as vital. Indeed, there is a vital need within the City of the Immaculate for a genuine sanctification, not suppression, of intellectual life. 

			And with this, another objection to Maximilian’s plans for Franciscan unity can be resolved: why are Kolbe’s desires not merely another form of pious pragmatism? In the light of the above reflection, by rendering more precise the critical question touching love of learning and desire for God, we can explain how unlimited supernatural obedience and genuine intellectual life can be integrated without sacrificing one or the other. That this is so, both theoretically and practically, provides evidence that St. Maximilian’s plans are not simply another form of pious pragmatism and voluntarism, however much the ill-informed misrepresent and misuse them for other ends.24

			The relatively complex account of the debates between Kolbe and his confreres re the presence or less of voluntarism and the attendant abuse of subjects in the Statute for Niepokalanów can easily be simplified with the quote above from a letter from the future Saint to the brothers of Niepokalanów rejecting any such errors and abuses of power stemming from the three foundational vows (KW 373, 15 October 1931). The unlimited consecration to the Immaculate, and the Marian vow consequent on it, taught by St. Maximilian, are neither based on some forms of voluntaristic or arbitrary practice, nor do they include such forms. Rather, they are superior perfections of the finite will elevated to the supernatural or divine order.

			The Problem of “Naturalism” 

			One particular difficulty involved the experience of attempting to live such a life without any conviction in theory or acceptance in practice of total consecration (and transubstantiation into Holy Spirit through and in Mary Immaculate) as a basis of religious life was adduced to show in fact that the Statute was unworkable as the foundation stone of a religious community. Either (1) the Statute should be dropped, or (2) the community should be suppressed, or (3) the community should be separated from the parent body. This conclusion is inevitable if one applies only natural criteria. And it is such an application which is mistaken. The Marian theology of St. Maximilian, intrinsic to the eagle’s theology of St. Francis, shows how it is possible to live in communion with the Spirit through the mediation of Mary Immaculate without losing one’s own personality in communion with others, this through heroic poverty and possession by Mary in a fully Marian context. 

			Reconciling Total Consecration to the Immaculate with the Spirit of the M.I. 

			A second particular difficulty was met by those sincerely trying to live total consecration to the Immaculate, but, in practice, encountering difficulties and objections for which the friars had no adequate resolution.

			The first of these two difficulties—that of Fr. Vivoda—concerned the exact relation between total consecration to the Immaculate and the spirit of the M.I. His position, at least as it appears quoted in a 1933 letter of St. Maximilian, was this:

			It is true that it does not matter whether total consecration carries in itself the spirit of the Militia Immaculatae. (KW 508, 12 April 1933)25

			From the answer of the Saint, it would appear that the reason for this assertion is the fact that St. Louis Grignion de Montfort also teaches the practice of total consecration under the heading of perfect devotion, without any reference to the spirit of the M.I. For St. Maximilian, the essence of the M.I. postulates perfect or unlimited consecration a parte rei, even if, in practice, that consecration admits of degrees of perfection: M.I. I, II, and III; the last alone being perfect in theory and in practice.26

			According to St. Maximilian, the consecration is unlimited at whatever degree of the M.I., but then we must introduce the distinction between intensive and extensive unlimitedness. By virtue of the act of consecration itself, one has bound himself to the Immaculate unconditionally; however, in terms of one’s state in life and consequent duties, he is bound to live the consecration accordingly. For a married person, his obligation to his spouse is not a limitation intensively on his consecration. Still, there is a real objective difference extensively between the commitment of a married person in living out his consecration and that of a friar in Niepokalanów. And yet, even in Niepokalanów there are extensive physical limitations, since every ecclesiastically approved religious order is limited by a Rule and superiors are not sanctioned by the Church to govern arbitrarily. In this way, the vow of consecration implies a Marian coloration of the evangelical counsels and a direct influence on their intensity, but it does not constitute a different species of consecrated life, more perfect than religious life generally.27

			“Unlimited” here is to be taken, then, not in an absolute, but in a relative sense. The reason the M.I. postulates unlimited consecration is because unlimited consecration to the Immaculate is not such, except in so far as it involves the consecrated person as an extension of her as maternal Mediatrix in the work of conversion and sanctification of all souls. His reason here is fully Scotistic: if we are to be extensions of Mary as Mediatrix, as St. Francis insists,28 then we must be personally linked to the mystery of the Immaculate Conception on which Marian mediation rests.29

			Hence, this point is crucial: the core of Marian consecration and, therefore, the object of the Marian vow, is not strictness of discipline and obedience, much less a monastic rather than a mendicant form of religious life. Rather, it is possession by the Immaculate of the consecrated person, precisely as an extension of the Immaculate Mediatrix in and for the Church, what in form is incorporation of the Immaculate into the Church and the fullness of spiritual life, or of the Holy Spirit under a new form. This consecration does indeed affect the character, but not the essence of discipline and obedience, but it is primarily not so much institutional as charismatic. It is the charismatic dimension which gives rise to what St. Maximilian calls the spiritual evolution: newness within institutional continuity. 

			St. Maximilian goes on to point out that the devotion of St. Louis is identical with that of the M.I. and implies the spirit of the M.I. Only the terminology differs, the use of the language of “possession and property” of the Immaculate being distinctive of the M.I. consecration and indicating expressly the theology at the heart of the mystery expressed by the Saint along Scotistic lines. We find here a most important answer to those who claimed St. Maximilian was proposing to change the essence of the community from poverty to Mary. To the contrary, for him it is not an either/or proposition, but rather a matter of making clear how the poverty of Francis is a poverty that is Marian. Only if we include this personal dimension can we appreciate correctly what is meant by “annihilation in her.” The phrase, “annihilation in her,” as well as the use of the term, “Homo-Deus,” to refer to the Incarnation and to the divinization of the Christian, all suggest Scotistic theories of the person, of the Incarnation, and of our adoption as children of the Father.30 Poverty and penance both are so perfect and so possible because they are Marian, and the will of the Immaculate is to make that clear in the second page of the history of the Franciscan Order.

			The expressions servant, son, slave, res, proprietas are beautiful; but we want more, we want to be hers with no restriction at all, then, including these and other meanings that could yet be invented or conceived. In a word, to be hers, “Immaculatae” [the Immaculate’s]. (KW 508)

			Subsequently in this letter, he uses the term, “transubstantiation into the Immaculate,” to describe this union, a kind of “annihilation in her,” one possible because the Immaculate is “almost a part of the Most Holy Trinity” (KW 508).31 All these terms refer to persons and to a union of persons: what is excluded, what is included and in the best way. The replies to brothers reproduced below, taken together with the content of the citation immediately above and with the definitions in the glossary of terms, will help in correcting misunderstandings of terms such as these. 

			Behind the problem stands a concept of total consecration as most perfectly realized without any relation to the apostolate at the center of the spirit of the M.I.—a relation to be conceived theologically in terms of the relation between contemplation and action, and to be clarified in the context of the Kolbean Mariological synthesis, centering on the espousals of Mary with the Holy Spirit (the created and uncreated Immaculate Conception) and on Mary as the complement of the Holy Trinity (cf. KW 1318, 14 February 1941).

			The Perfection of Marian Devotion and Transubstantiation into the Immaculate

			A third particular difficulty (individualism vs. social relationalism in defining the person) mainly concerns brothers forming part of a City of the Immaculate who conceived the Marian vow as a conscious, primary devotion to Mary rather than to Jesus or, worse, as detracting from the worship due Jesus. How, these brothers asked, is it possible for one to reconcile in practice an awareness of a loving presence of God with an awareness of the Immaculate, or harmonize the love of Jesus and Mary in the same moment?32

			Because St. Maximilian’s response is fairly comprehensive, I will list here the problems of Br. Mateusz Spolitakiewicz as Kolbe quotes these in his response to the letter of Br. Mateusz and briefly state the reply of our Saint to each objection. In every instance the reply is based on the Trinitarian character of Marian Franciscan spirituality, centered on the primacy of charity in our personal, interior life.

			The first objection: 

			You [Br. Mateusz] write, “I cannot harmonize in my soul the fact of loving Jesus and Mary at the same time.” But [replies St. Maximilian] were you able to love together your father and your mother and also your brothers and sisters? Of course, our goal is God, the Blessed Trinity, but that does not prevent us from loving God the Father as God the Father, God the Son as God the Son, the Holy Spirit as the Holy Spirit, Jesus as Jesus, the Mother of God as Mother of God, and then our father, our mother, relatives, the angels and saints, and all mankind. And obviously not one after the other, but all together. We just cannot think about them all at the same time, but that does not prevent us from actually loving all simultaneously [via total consecration, an act of the will, not of the intellect]. (KW 643)

			The basis for this fact is found in the mystery of the Trinitarian Godhead: the distinction of persons does not disappear in the perfect unity of these persons within that unity, known as circumincession, a mystery of perfect love. Love exceeds intellection without expelling or destroying it, and truly co-extends our powers and acts as persons. This may also well be a kernel of truth—embedded within a false transcendentalism—of the “fundamental option.” The latter fails to take into account that love is in act and remains in act even when empirical psychology cannot account for or explain it. Thus, any act against God who is charity affects any notion of a fundamental option. 

			The second objection:

			You write, “I go before the tabernacle; I stay there to speak with Jesus, and so on.” And then ask: “But where is she, Mary, without whom it is hard to come close to Jesus… She who is the shortest way?” I have to add that it is not only “hard” but impossible to approach Jesus without Mary.33 Why? Even leaving aside the fact that it was she who gave birth and fed Jesus for us, getting closer to Jesus is no doubt a grace and all graces come to us passing through her, just as Jesus Himself came to us through her. (KW 643)

			The necessary mediation of Mary is indispensable to any sharing in the divine life through Jesus. She is Mediatrix precisely because she is Spouse of the Holy Spirit, by whom she conceived virginally the Son of God, and by whom she incorporates us into the Body of Christ which is the Church.

			The third objection:

			Now you might say to me, “Well, can I speak directly to Jesus when I do not think of Mary?” My dear, it is not about you feeling or thinking, but of how things are in actual fact, whether you think it or not. If you really love Jesus, then, first of all, you want to accomplish His Will in all things [cf. Jn 14:15] and, therefore, also receive His grace in the manner established by Him. If you have such inclination, then you can freely, indeed you must, turn to the Most Sacred Heart of Jesus with the conviction that you can obtain anything. However, if someone were to say to himself, “I do not need the mediation of anyone, I do not need the Blessed Mother, I am able to worship and pay homage to the Most Sacred Heart of Jesus on my own and ask him what I need,” would not Jesus have reason to refuse him for such unbearable arrogance? (KW 643)

			The fourth objection:

			You write: “She must receive something from me, I must breathe her, live of her, consecrate all of myself to her, think of her… But Jesus is Himself the source of grace and love: He invites us to Himself, He gives Himself to us in Holy Communion. Mary is only a help in all this.” My dear, surely the source of all good, in any order, whether natural or supernatural (that is, of grace) is God the Father, who always works through the Son and the Holy Spirit, that is the Most Holy Trinity.…

			But in practice? My son, you may even be unaware of all these beautiful truths, you may not understand them, may not remember them at all and be unable, with your limited intelligence and your imagination, to even form a vague idea of them in a human way; but if you want always to do the Will of God (that is, the Will of Jesus, the Will of the Immaculata), then dedicate yourself freely to all devotions you feel attracted to.

			Indeed, precisely because we have consecrated ourselves to the Immaculata without limits, with much greater courage, despite our wickedness, we come closer to the Most Sacred Heart of Jesus.…

			However, the essence of our love for God will always lie not in experiencing sweetness, not in remembering, not in thinking, understanding, imagining, but only in fulfilling the Will of God [the will of Jesus, the will of the Immaculate] in every moment of our lives and surrendering completely to such Will. (KW 643)

			The fifth objection:

			Further on you write, “As it is not possible to approach the Father (or rather that would be a sign of disrespect) without the mediation of Jesus, so it is ill-advised to approach Jesus without Mary.” “So, I can never talk heart to heart with Jesus alone…” Of course you can: just do not forget Mary.

			“But can I not speak in confidence with both at the same time?” You may infer the answer to this from the explanations that I have already given you, namely, that you can safely forget and not be in direct relationship with more people at the same time, because only God has the ability to think of everything at the same instant. It will not be even a sign of disrespect when you address the Father directly and freely if you belong to Jesus, nor to turn to Jesus if you belong to the Immaculata. Also, you need not think of all that; what matters is that things should be that way in themselves.

			You write that you wish you could “love only one person and immerse yourself in that person.” It is clear that our Heavenly Father is the One we must be immersed into, but we cannot do that without the Son or the Mother [the Spouse of the Holy Spirit], because we are limited and sinful. (KW 643)34

			In each instance, as the Saint explains in the rest of this letter, the core of the solution is found in the mystery of the will rather than that of the intellect, and this in terms of the purity of the will, a purity measured by the perfection of one’s transubstantiation into the Immaculate and, consequently, recapitulation under the headship of Christ and (through His mediation) immersion in the Father (cf. 1 Cor 15:28). It is this which is the condition for enjoying the one mediation of Jesus with the Father. 

			To the degree that the act of the will or love is “pure act,” like God’s, it is focused, not on this or that individual object, but on the whole mystery of the Trinity and all that God loves in loving himself and in the order in which God loves his creatures.35

			In effect, total consecration is not formally a matter of consciousness, emotion, imagination (psychology), but voluntary intention (metaphysics):36 a simple yet powerful act, one touching not merely the potentially infinite, but actually infinite (cf. KW 1303). This is so even if, naturally, without the grace of the Immaculate, it is very limited in its power of execution. Stated slightly differently, the object of total consecration and, even more profoundly, its term, is the actually infinite, God, which explains how metaphysical love for the created person is even possible, or at least how such love is coherent and fitting. 

			This potential of the human will—this active capacity to initiate—can only be fully realized to the degree that it is transubstantiated into the Immaculate. For, it is the Immaculate who, with the Holy Spirit, acts in her “possession and property.” All this reflects a well-thought-out Mariological synthesis and, as we shall see, a deep and sound understanding of person and community, intellect and will, with its roots in Scotistic philosophy, one rooted in the mystery of the Trinity, the necessary starting point and conclusion for all sound theological argumentation.37

			St. Maximilian’s Response

			Most accounts of the 1930s conclude by calling the critics of the future Saint long-term victors. Curiously, no mention is made of the new Minister General and the role he played in arriving at a quite different conclusion, nor is any mention made of a conference given by St. Maximilian just preceding the opening of the chapter. This conference briefly but convincingly shows how St. Maximilian, far from beginning a project unfaithful to St. Francis destined to split the Order, was acting in full accord with the mind of the Founder. 

			Here is the essential point of the conference, only a little over a month away from the Provincial chapter, during which his critics would attempt to dethrone him in the presence of the new Minister General and of the entire chapter.

			Some are accusing Niepokalanów of not walking in the spirit of St. Francis, because veneration of the Madonna is “too much.” Taking a look at the history of the Order, we see how well the Seraphic Father St. Francis loved the Mother of God and with what ardor he encouraged his brothers to venerate her. He willed all his friars, present and future should venerate her, honor her in all ways possible, that they appeal to her with veneration and total submission, and desired them to be ever faithful servants [those who combat for Her]. Our Seraphic Father, therefore, outlined clearly, distinctly and explicitly the relations of his Order with its All-Holy Mary: to invoke her in dangers, oppressions, doubts and tribulations and ever have her in her thoughts and on her lips.38

			What the talk accomplished is very clear: to rule St. Maximilian out of order is the same as to rule out St. Francis. At the chapter, the critics strongly advocated the suppression of the M.I. and the closing of Niepokalanów to avoid a split. But the founder of the City of the Immaculate was able to show on the basis of this principle that his Marian project posed no threat to the unity of the Order; indeed, the project would strongly support this. The most the critics could summon in support of suppression were minor defects which could be easily corrected—defects which were corrected by St. Maximilian between the 1936 and 1939 chapters.

			By way of summary, St. Maximilian clearly thought out his answers to the objections of his critics (some psychologists and some former members of the M.I.), brought to a head in the Provincial Chapter of 1936 and once again in the chapter of 1939 (during the last week of August, just before World War II began), the latter in which he was tacitly supported by the new Minister General, Fr. Bede Hess. Fr. Maximilian made it clear that the critics had done no more than to point out minor problems with no bearing on the essential questions, and the Minister General publicly agreed with his observations.39

			The Saint’s answers, which were neither defensive nor merely apologetic, reflected a well developed understanding of Franciscan theology and history, as well as the particular Franciscan teaching of St. Bonaventure and Scotus re rationality of the will, not voluntarism, in dealing with subjects. In addition, it deals correctly with the long-range scope of the Franciscan Order and of the place of Mary Immaculate qua Immaculate in the economy of salvation, both in relation to the Head of the Church and to the Church itself: a theological synthesis in the making, in some ways anticipating formulations of Vatican II. He was perfectly happy to make concessions and corrections to accommodate current circumstances, so long as they did not entail a repudiation of the principles governing Marian consecration and the M.I. as a vision of Catholic life under a new form, where Catholic life is a sharing in the life of the three divine Persons, whose mode of presentation, like the Incarnation and Redemption, is Marian. 

			Effectively, our Saint does not intend to rebut his critics by sharing their premises concerning the nature of the Franciscan Order as formulated in the Constitutions of the Order in his day. Rather he assumes these formulations are incomplete in dealing with the Marian character of the Order and the historical development of the Order, postulated by the presence of Mary at the center of the Order as the Marian mode of its Christo-centrism and return to the Father. Without theology, this type of spirituality cannot be understood.

			Part III, then, will deal with the specific Marian character of the Order from its beginning under the title of Immaculate Conception and how, in the present second page of its history, that character is to be recognized expressly and realized fully via a total consecration to the Immaculate. Fr. Bede Hess’ May 1942 Circular Letter to the entire Order on the Militia of the Immaculate and the Marian character of the Franciscan Order from its beginning, together with his statute later in the year for the entire Order to be consecrated to the Immaculate Heart each year on December 8, a consecration to include not only a ritual, but also a personal and spiritual commitment of each friar, are official actions (never rescinded) proving the correctness of St. Maximilian on the essence of the Franciscan Order.40

			It is possible that some friars no longer accept the Marian character of the Order as essential or practice consecration to the Immaculate Heart. But this does not prove that St. Maximilian was wrong about the character of the Order in relation to Mary Immaculate qua Immaculate or that he was trying to change it from what St. Francis founded it to be into something different; rather, it proves the opposite about the position of his critics. One need only consult the excellent study of Fr. Schneider to appreciate that the Marian view of the Order sustained by St. Maximilian is that of St. Francis and not that of his critics.41
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			Appendix

			Glossary of Terms

			Used by St. Maximilian

		

		
			Affectus justitiae et affectus commodi: The affection of the will for goodness in itself (justice, righteousness) and for goodness as advantageous (useful, accommodating). The second as a sound activity of the will must not be exercised except in accord with the first. Otherwise, it is sinful in creatures.

			Age: A way of stressing the importance of a work or development in the course of history. It can be used in various ways, some harmful to the Church and divine worship, as in the Middle Ages by followers of Joachim of Fiore, others not so. The differences between those questionable and those sound rests to a great extent upon forming these estimates of history. The first begins with estimates based on the use of principles drawn from a study of creation which is hardly sufficient to deal with the Sacred Trinity; therefore, it is inclined to serious error concerning the Sacred Trinity and the spiritual life as being capable of presenting the various Persons as separable from one another. The second begins with revealed truth concerning the Sacred Trinity and interprets events in the economy of salvation respecting the unity of the divine persons. It is this latter which is occasionally used by St. Maximilian.

			Aseity (aseitas, literally, of oneself): The capacity of being of oneself and initiating activity, or perfect independence (freedom) in God; and independence secundum quid in rational creatures (freedom in rational creatures, not as regards essence, but activities). Both in the Creator and in the rational creature, aseity is indispensable for personhood and personality.

			Charismatic: A term currently used to designate many objects, some acceptable, some not to the practice of Catholic faith. It does not appear to have been used by St. Maximilian, but by scholars studying his teaching on the relations between Mary Immaculate qua Immaculate and the Holy Spirit, and their unique union in which both share the name of Immaculate Conception. In this context, “charismatic” is an aspect of contemplative or mystical theology in which the Holy Spirit, by his objective presence, takes the initiative in communicating to a believer some desire, such as the foundation of a religious order or the definition of a doctrine, in such wise as to advance the development of doctrine or contribute to the sanctity of members of the Church, for the sake of completing the glorification of Christ in His members. Subsequently, this message and the gift of grace is confirmed by the institutional authority in the Church as correct. In this use of the term there is nothing of the sentimental or sensational self-interest associated with so many charismatic groups, but not even of that subjective presence of the Spirit granted often, but not always, in response to a prayer.

			Complementum: Fulfillment, a name in early centuries of the Church for the Holy Spirit in relation to the Father and Son as one and loving, used subsequently also as a name for the Holy Spirit as Spouse in relation to Jesus, the Incarnate Word, and His Father. The name is found occasionally in the writings of St. Maximilian as a title for Mary in the economic Trinity, like that of the Spirit within the Trinity.

			Debt of sin (original and personal): Sinful use of the powers of the created will incurs an obligation often called debt of sin, entailing punishment (guilt) which can only be rectified by God. There is, however, much debate over what defines this debt and whether what it means coincides with the views of Scotus. The claim of many is that, while Mary did not actually incur this sin and its “debt,” she should have, and so she is not the person she is claimed to be. This affirmation may be denied since, in view of her unconditional predestination with Scotus without any reference to sin (in the context of absolute predestination), she cannot be accused of sin, either in reference to this phrase above, or according to the views of Scotus (cf. Rosini, Mariology, 92-96).

			Disjunctive transcendental: In Christian metaphysics a transcendental is a perfection or characteristic of being prior to any such characteristic fitting only one or another of the categories of Aristotle. Thus, unity, truth, and goodness, like being or essence, are shared by all beings, both divine and created. Disjunctive transcendentals are also characteristics prior to any form of conceptual categorization, but not present in all being. Finite and infinite are disjunctive transcendentals: the first, finite, fitting all creatures, the second, only the Creator. Other examples are: eternal and temporal, rational and irrational.

			Divine illumination, natural and supernatural: The divine enlightenment making possible a created intellect as a created nature is, according to St. Bonaventure, provided to every rational creature. The making possible of knowledge of the supernatural or divine realities is a special supernatural gift of grace known as faith. Faith is given to those who desire it and not given to those who refuse or deny that faith.

			Divinization: The elevation of a created person to the mode of divine knowing and willing, also known as the elevation to the supernatural mode of divine knowing and willing. St. Maximilian, after the example of St. Bonaventure and Duns Scotus, frequently uses this term in place of sanctifying grace to specify more exactly what sanctifying grace makes possible for creatures made in the image of God (Bonaventure) or endowed with pure perfections: perfectiones simplicter simplex (Scotus), namely, this elevation to the divine mode of knowing and willing. Care should be taken not to confuse this valid use of the term which immensely differs from the meaning and false use given to the same word in diabolical quarters.

			Dogmatic formularies: Authoritative formularies of revealed truths issued by the hierarchy of the Church, whose accuracy both in content and form of explanation, is guaranteed by Christ. Solemn forms of these formularies are provided for those mysteries of faith most basic to the understanding of the faith and correcting false statements about these basic truths.

			Era: See Age.

			Essence, Existence and Person, in the Trinity and in created persons. In the metaphysics of the Franciscan school essence and existence are not really distinct, but only formally so. Personhood, both of the divine Persons and of created persons, is the incommunicable existence of an intellectual nature. Created persons are really distinct from each other and so must be united by charity to enjoy sociability. The three divine Persons, instead, are really distinct within each other in what is called circumincession, or their in-existence. This most perfect and mysterious form of personal dignity unites incommunicability with sociability. Created persons, elevated by grace to the supernatural or divine mode of life, share this divine mode of life, not in the order of essence, but of action.

			Evolution, material and spiritual: St. Maximilian places a sharp distinction between material evolution, or development by natural processes within the natures of material beings from lower types to higher types of being as this is commonly defined since Darwin, and spiritual evolution, not of natures of created rational being, but of their perfection via supernatural gifts of grace. The former type, denied as possible by our Saint, is from his perspective a distortion of the latter, spiritual evolution, leading not to a new type or higher being, but to the perfection of a rational creature in the communion of saints.

			Evolution and the two pages of history: Kolbe on occasion refers to the realization of the “rebuilding” of the Church from within, a vocation given to Francis of Assisi and supported by the Immaculate Virgin Mary as testified by Francis himself in the growth of the Franciscan Order. The history of the Order founded by Francis has at its center the “rebuilding,” above all spiritual, of the Church, entailing two major goals of this evolution or development in achieving the goal of the Order’s existence. Kolbe describes the historical dimension of this great work as “pages of history.” The first is the dogmatic proclamation of the Immaculate Conception; the second is the incorporation of that mystery into the life of the Church and its members. This latter is also known as total consecration to the Immaculate. In its definitive form it is sealed by a vow without alternatives, as in the reply of St. Peter when asked by Jesus whether Peter and the Apostles wished to leave: where could we go, except to Hell, something we do not want (cf. Jn 6:68-70). The Marian vow is simply a form of replying to a parallel question of the Immaculate in our battle with Satan, “Do you want to leave?” The consecrated soul, after the manner of St. Peter, answers her, “To whom shall we go? You have the words of perfect life.”

			Exitus and reditus: In the Trinity, the coming forth from the Father (exitus) and the return to him (reditus; cf. Jn. 16:28), is a way of distinguishing Father and Son in the first procession and return of Son to the Father in the second procession of Spirit from Father through Son. This pattern within the Trinity is reflected in the order of our salvation. The coming forth of creatures, or exitus, even in the most perfect rational creature, does not enjoy in any way the equality needed for a return, a reditus, to the Father. The reditus to the Father or salvation is only made possible through the two missions of the Word and the Spirit: the mediation of the Spirit between the saved and Christ, and the mediation of Christ between us and the Father as His adoptive sons and daughters. Salvation, then, presupposes a natural order of creation to be elevated, through the mediation of Jesus and the Spirit, to the supernatural or divine order sufficient for created persons through the Spirit to become with Jesus co-heirs and with Jesus children of the Father. In the Franciscan school, the exitus of creation makes the creature capable of God. Without, however, the mediation of the Spirit (and the Virgin Mother, his Spouse) between creatures and Jesus (in attaining the purity and unity of the redeemed) and the mediation of Jesus between the saved and the Father (the divinization of the saved to know and love as divine persons), they are not elevated to the supernatural or divine order and incapable of realizing these capabilities.

			Fixation, metaphysical and psychological: St. Maximilian understands here by fixation, not a psychological aberration, but the unchanging element needed for any kind of intellectual or volitional development. The unchangeable element or metaphysical fixation (the idea of Cardinal Newman) is not inactive for the same reason that the immobile element in the divinity is most active in a volative manner without changing. So also the Immaculate Mary. Fixation in this context resembles the use of terms by Our Lord when he speaks of having to hate one’s father to be faithful to him. Hate, like fixation, may be used in a sinful way, or in one underscoring a proper relationship of persons centered on the unchangeable position of Christ.

			Form: A term with two meanings. The first, commonly known, is a component of material being as in hylomorphic explanation of such beings. The second, not as widely known, is a term designating a perfection, first in the divine nature, without compromising the divine simplicity with composition or divine infinity with finite aspects. On this basis the Franciscan school of theology can account for uncreated grace, the heart of sanctification introducing the saved to sharing in the divine manner of life without reference to “quasi-formal causality.”

			Franciscan Thesis: A phrase for centuries used by Franciscans to note a unique characteristic of their theological tradition, namely, the central place occupied by the absolute primacy of Christ and, conjointly with Him, the Immaculate Conception.

			Freedom, necessary and contingent: The Thomistic school of theology claims that even God cannot act freely in loving an object, but only in re contingent objects of goodness. The Franciscan school (cf. St. Bonaventure, Quaestiones Disputatae de Mysterio Ss. Trinitatis, q. 7, a. 1-2) holds to the contrary: perfect metaphysical necessity, in God, is identical with perfect freedom. Perfect freedom is not restricted merely to contingent being, because freedom is the capability to take the initiative in acting rather than waiting for some power outside the actor to initiate action. Freedom is not defined in terms of the distinction between the necessary and contingent, but between natural act and volitional act, necessary as well as contingent. Freedom is not, therefore, a kind of appetite of the will dependent on intellect, but the capacity to exist personally and to act with dignity.

			Golden Thread: A metaphor of St. Maximilian to designate the unchanging element in the Franciscan Order and its progressive development in service to the Crucified Savior. That unchanging element at the heart of the definition of that Order is the mystery of the Immaculate Conception and her battle with Satan, beginning with St. Francis. The poverty so characteristic of this Order is thus revealed as that of Mary.

			Haecceitas: Person and personification in loving union of persons, divine and created. Haecceitas literally means “thisness”: not simply individuality, but that which makes this individual unique, namely, person and personhood. Scotus differs from Aristotle and St. Thomas in that he concluded that matter was insufficient as the principle of individuation in created being, insofar as it is pure potency. Hence, he posited haecceitas to supply for the individuality of each being.

			Hypostatic union and Incarnation: Two natures, one divine and one human, without loss of their real difference, are united substantially in the divine person of Jesus. Hypostatic union is the Greek name for personal union of two really distinct natures: divine and human. According to some scholars this union is vaguely reflected in Scotus’ univocity of being and absolute primacy of Christ as man in relation to creation and redemption.

			Imago Dei, capax Dei: The created basis for natural desire of seeing God in rational creatures and their elevation to the supernatural or divine order, whereby they become quasi-infinite, because they share a qualitative identity with the divine persons in a communion of love; whereas the image of God, being a quantitative or partial reflection of God, remains distant from God, still in the natural order and radically finite and unequal to the divine persons (cf. Fehlner, Pneumatologist, 54-55).

			Incarnation and quasi-incarnatus: The first term is used to speak of the substantial union of a human and divine nature in a single divine Person. The second term is used to speak of a union of a divine Person and a created person, in which the persons remain really distinct, but their union of love involves such perfection that the created person reflects the characteristic features of the divine person without ceasing to be a really distinct person. This is exemplified especially with the indwelling of the three Persons in a created person, angelic or human.

			Indifference. This term is used to deal with two very different aspects of the will. In the longtime use of this term, especially by the Franciscan school, indifference refers to the subjective aspect of willing. The will is said to be indifferent, that is, inactive, until the person desiring to act has activated that indifference. The will is also said to be indifferent in relation to the object to be willed, meaning that the person has no interest in willing this object. Modern atheism employs this term to indicate that God has no interest to this person because it is a radical unreality to be abolished. For St. Maximilian, this term so used is diabolical and to be opposed especially by those serving the mystery of the Immaculate Conception, in accord with Genesis 3:15.

			Infinite and finite: The divine essence and power, because it is absolutely simple and simply highest, is infinite, in so far as infinite denies a term limiting the quantity of spiritual power (virtutis). Denial of a term limiting the quantity of material power (molis), however, always implies some limitation and imperfection. Elevation of simply simple perfections to the supernatural order confers quasi-infinity in the use of the intellect and the will in the company of divine Persons.

			Institutional: In current usage, institutional pertains to the structure and usage of authority in the social order by the ecclesiastical hierarchy established by Christ.

			Intellect and will, divine and human: Intellect and will in God are formally distinct, but really identical. According to Scotus, intellect and will in creatures are also normally distinct and really identical. According to Bonaventure, they are really identical by virtue of their single rooting or reduction to the soul (per reductionem). With reserving the real identity of intellect and will to their single root in the soul, Bonaventure intends to explain how the finite spirit is capable of error and sin without ceasing to be a reflection of the Trinity.

			Man-God: a phrase of Duns Scotus adopted by St. Maximilian to underscore the importance of the divine character of the man hypostatically united to Jesus and how, without loss of personal identity, these finite persons in the mystical Body can form a single person with Jesus. In KW 1325 and 1326, St. Maximilian gives an excellent example of how this comes about via transubstantiation in relation to the missions of the Word and of the Spirit.

			Marian Vow: In general, a vow made by both Religious and laity to intensify their total dedication to the heart of Mary, in Franciscan terms to the Immaculate Conception, the basis of Marian mediation. More specifically, in the usage of St. Maximilian and other saints, such as the North American Martyrs, this vow perfects the commitment to serve Mary by renouncing the right to withdraw from the consecration to serve her. Such a commitment correctly undertaken, in surrendering a right to withdraw, does not deprive the freedom of those making it, any more than a similar denial on entering heaven does not deprive the saints of their freedom. Rather, it perfects that freedom.

			Mediation as purpose of divine missions of Word and Spirit: the ultimate purpose of the missions of the Word and the Spirit is to provide a bridge across the gap between the Creator and the rational creature and the latter’s full return to the Father.

			Natural and supernatural order (exitus, reditus and uncreated sanctifying grace): By order of nature, St. Bonaventure, followed by St. Maximilian, means the order of created existence. The created remains a terminus distant from its Creator, and requires the mediation of Word Incarnate and that of the Spirit in order to attain to a higher order: supernatural or divine. This mediation bridges the inequality between created person and the divine Persons in the order of action (but not being), whereby creatures capable of God can return to the Father.

			Natural and Voluntary activity: Natural activity, however perfect, always has its origin from without the agent; voluntary activity has its origin from within the agent; hence, the agent acting voluntarily is free.

			Niepokalanów: “City of the Immaculate,” in Polish. It is the model of what the Church will be when fully glorified.

			Pages of History: a way devised by St. Maximilian (once a professor of Church history) to describe the two major parts of Franciscan history centered on the mystery of the Immaculate Conception. The second terminates with the end of the world.

			Perfectio simpliciter simplex in God and in creatures: A “simply simple perfection” or pure perfection is a form capable of existing both in God and in the rational creature: in the first as infinite, in the second as finite. It is said to be pure in translation because, as such, it is not united with any perfection except those capable of being infinite. The terminology is Scotistic, but the doctrine is that of St. Bonaventure re divine illumination as a condition for created intellects and wills.

			Person, personification: In the union of divine and human natures the natures remain two, but the divine personhood is simply one. In the union or spousal communion of the Holy Spirit and Mary Immaculate the two persons remain really distinct, although the Immaculate Virgin Mother reflects the personality of the Holy Spirit. Thus, probably borrowing from Eastern theologians such as Sergei Bulgakov, St. Maximilian sometimes calls Our Lady the “quasi-Incarnation” of the Holy Spirit: two natures and two persons.

			Physical science and its use by theologians (action-reaction and force equivalence in re Trinity): St. Maximilian was an example of a brilliant master of physical science and knew how to use familiar axioms of science to help understand difficult points of theology. The “action-reaction and force equivalence” served him to illustrate at a distance what was meant by the origins of Son and Spirit and their return to the Father, only possible if the reaction to the initial action of the Father is characterized by force equivalence. With something similar to force equivalence sanctifying grace, uncreated as well as created, is necessary to introduce rational creatures to the divine life of the three Persons of the Trinity. This usage accords well with the teaching of Scotus on the relation of theology-metaphysics and physical science.

			Possession, property: These two terms, used both at the material and spiritual level, denote various types of union involving divine and created persons. Where the union is between person and thing, there is no union in the full sense of personal union. This is true even where animals are involved, which must be cared for kindly, but are not other than property. The same terms are used also where the union is personal on all sides, but with different results. Where we are the possession or property of the divine persons, in particular of the Holy Spirit, we enjoy a genuine personal bliss, whereby we are no mere instruments of God; rather, we anticipate of the personal joy of heaven (cf. the terminology of the solemn act of consecration to the Immaculate composed by St. Maximilian [KW 1331]). Such is not the case where the persons in control are devils. There the union, far from perfecting the person, destroys the personal character of those controlled by the diabolical. Hence, the importance of the created and uncreated Immaculate Conception in promoting the present and future bliss of those committed to their care.

			Potuit, decuit, ergo fecit: an axiom bearing on the theological method and creation-salvation. The origin of the axiom is from a period earlier than that of St. Francis, but it is used by theologians of the Franciscan school. God is capable of creation because his power is infinite. But this does not mean that everything possible to create must be created. What should be created is what is fitting, and what finally is created is what God wills to do. What God can do is the potuit; what is fitting to be done is the decuit; and what is finally done is the fecit. The primary motive governing the creation and the sanctification of the created order is based on the will, rather than on the intellect—in particular of the decuit over the debet.

			Primacy and numerical; essential and accidental order: Primacy indicates absolute origin, as in the Father in relation to the other divine persons, without indicating inequality, and the divine essence in relation to created beings. Numerical first simply denotes mathematical order without any implication of equality. The teaching of Bonaventure (cf. Bonaventure, Myst. Trin., d. 8.) prepares the way for the absolute primacy of the Incarnate Son. Essential order is that which pertains to the nature of things, whereas accidental order is merely contingent. The latter is very important to Scotus in discussing the most powerful argument for the existence of God, based on the real identity of existence and essence.

			Proprium and Approprium: the first indicates a property to one divine Person and not to the others; the second indicates a property common to all divine Persons, but in a special way to one Person.

			Pure perfection: A pure perfection (perfectio simpliciter simplex), a term first used by St. Anselm and then cultivated by Scotus (for Bonaventure, the equivalent of “image of God”), is one found in God, but also in some creatures. In God these are infinite, because each is really identical with the infinite essence of the Trinity. In spiritual creatures these are also present (the intellect and the will) as finite, but capable of being elevated to the order of grace, hence quasi-infinite or divine like—not in their essence, but in their mode of knowing and loving, namely of acting as the divine Persons act.

			Quasi-Incarnation: two persons and two natures, one divine, one human, are united in a single communion of love without ceasing to be really distinct persons and natures, yet in such a communion that the created person serves to reflect the personality of the uncreated Person.

			Recapitulation: Capitulation in theology refers to headship of the human family, the first Adam. Recapitulation refers to the second Adam’s headship, viz. that of Christ. Many theologians then conclude (because of use of the term “recapitulation” suggests the meaning of repairing the damage of Adam’s sin was its only motive) that Christ would not have come had Adam not committed original sin. The “re” in Latin, however, can also mean that the second Adam came not primarily because of repair work, but to realize perfect headship of the human family. The first Adam was never intended to reflect fully the complete headship of Christ, but even had he not sinned, his headship was simply a partial anticipation of Christ’s.

			Recirculation: For St. Bonaventure, recirculation denotes the return (reditus) of rational creatures after their coming out of nothing, or their exit (exitus) from the Creator. In as much as their coming forth distances them from the Trinity no matter how perfect, their return to the Father is only possible by an elevation to the order of grace or divine life.

			Resolution: The final, full analysis of some question providing full understanding. Such full understanding is only possible after our knowledge concludes in the understanding of the divine persons. Hence, philosophy without theology remains incomplete in the Franciscan school.

			Science and wisdom: Science (not merely physical science of the natural world) is, according to St. Bonaventure, knowledge in itself. Wisdom is science moving into the will and guiding its activities toward the good for its own sake. The purpose of knowledge is to guide to the good so that the will can love truly good for its own sake. The divine will is never separated from knowledge of the good. The created will for various reasons is not united to the divine will, and so it is left to sin, viz. to do as it pleases without reference to the truth—namely, it is not wise. So, too, knowledge which does not attain truth does not pass into the will as wisdom.

			Self-annihilation, ontological and moral-psychological: Like the term “fixation,” self-annihilation has various meanings. If taken in the psychological sense, it is a form of killing and, therefore, sinful. But if taken in the theological sense, its meaning is that of being no longer guided by self interest, but by the love of goodness for its own sake. See the term fixation, particularly its application to terms used by Jesus such as the hate of one’s parents, illustrating the correct use of the term self-annihilation which is opposed to its referral to a form of suicide.

			Theology and science (physical): According to St. Maximilian, science properly cultivated reflects from a distance the ways of the Creator and themes of theology.

			Transubstantiation into Mary and into the Holy Spirit: In the Latin Church the term transubstantiation is used mainly in questions touching on the Eucharist and the Real Presence. In Eastern Rite theology, especially in Russia, it is used primarily to refer to the relations of persons to each other and to the Holy Spirit. The two uses are similar but not identical. In the first, the usage defines how the essence of bread and wine is changed entirely into the body and blood of Jesus. In the second is involved, not the total change of essence, but the union or communion of created persons with Mary Immaculate and, through her, with the Holy Spirit. St. Maximilian is the only Western theologian to make extensive use of this term as do the Eastern theologians.

			Universal transcendentals (one, true, good): The transcendentals that apply to all being.

			Univocity of being (as contrasted with analogy of being): Univocity, or ens est cui non opugnat esse, is a concept devised by Scotus to give a more exact teaching than Bonaventure on the theory of divine illumination. All other concepts to be understood must reflect this first concept, but univocity itself does not reflect them. Its form is logical, but its content, in fact, transcends the logical. It provides the point of unity for all other concepts, but it does this in such wise that analogy cannot explain the differences of beings. Another expression used by Bonaventure for the unity of all knowledge and the differences within it is the universe of light where the diverse lights are linked to unity in the Incarnate Word who is the Light (cf. Bonaventure, I Sent., d. 3, p. 1, a. un.). Still another related to light is: ens est in plena fuga a non esse (being in full flight from non-being) (cf. Bonaventure, Itin., ch. 5). St. Thomas begins his analysis of the same, but this analysis encounters difficulty in discovering the principle of unity on which all analogy depends for understanding and of dealing with the concept of simply simple perfections.

			Unlimited Consecration: Unlimited Consecration to Jesus and Mary in this world is of two kinds: absolute and relative. Absolute unlimited consecration is only possible to those who are free of other obligations and can labor only for the salvation of souls. Otherwise, their unlimited consecration is relative to the other obligations that must be fulfilled. The consecration remains unlimited, so long as the remaining obligatory duties to Christ and Mary are observed.

			Vestige, Image and Similitude: According to Bonaventure, vestige indicates simply created; image indicates, for the rational creature (men and angels), the capacity for knowing God; and similitude denotes elevation to the supernatural or, more exactly among supernaturals, the divine communion of rational creatures, as it were, “quasi infinite.”

			Wisdom: See Science and wisdom.
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