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INTRODUCTION


Jesuit Student Groups, the Universidad Iberoamericana, and Political Resistance in Mexico, 1913–1979 analyzes the Roman Catholic Church’s efforts to influence twentieth-century Mexico through Jesuit-led organizations dedicated to the education and indoctrination of the nation’s middle- and upper-class youth, who the Jesuits considered to be the “living forces” of Mexican society. It focuses on the Asociación Católica de la Juventud Mexicana (ACJM, Mexican Catholic Youth Association), the The Unión National de Estudiantes Católicos (UNEC, National Catholic Student Union), and the Universidad Iberoamericana and emphasizes how each individual organization was tailored to the unique political, social, economic, and religious conditions of their day; it highlights the active role that the young people of these organizations made to many of the great historical events of twentieth-century Mexican history, including the Cristero Rebellion of 1926–1929 and the Mexican Student Movement of 1968.


These organizations did not achieve their original goal of transforming Mexican society into one based on ultramontane Catholic values that were at war with the modern Western world; rather, and much to the regret of Catholic conservatives, Mexican society became increasingly secular during the course of the twentieth century. Nevertheless, these organizations and their members left important imprints on Mexican society. Both the UNEC and the ACJM made their marks by defending the church’s interests in periods of intense anti-clericalism that descended into bloodshed, thereby helping to maintain the church’s position in Mexican society during extremely difficult times. And these Jesuit-led organizations trained a generation of political activists who played important roles in the creation and development of the Partido Acción Nacional (PAN, National Action Party), a key political institution in contemporary Mexican society that is the current ruling party. The Universidad Iberoamericana and the UNEC in turn contributed to the development of Mexico’s private university system, whose importance to the system of Mexican higher education has grown significantly over the decades.


The ACJM was established by the French Jesuit Bernardo Bergöend in 1913 with the goal of indoctrinating elite young men in the Roman Catholic Church’s social doctrine, as enunciated in Pope Leo XIII’s landmark encyclical Rerum Novarum (1891) and fueled by a desire to “re-Christianize” Mexican society. This meant a rejection of the modus vivendi that the Roman Catholic Church had achieved during the reign of the authoritarian liberal dictator Porfirio Díaz (1876–1911) and a combative stance toward the reformist liberal revolutionaries that had overthrown him. Bergöend’s ACJM took a leading role in the Roman Catholic Church’s struggle against the anti-clerical Constitution of 1917 that had been drafted by the victorious revolutionaries, a conflict that culminated in the tragic Cristero Rebellion that left the ACJM in tatters and tens of thousands of people (the vast majority non-ACJM Catholic peasants) killed or displaced. The ACJM, radicalized by the brutal civil war in which many of its members had been killed, was eventually brought under stronger ecclesiastical control through the vehicle of the newly introduced institution Catholic Action in order to prevent it from undermining the Arreglos of 1929 that had brought the conflict to a formal end.


The UNEC emerged in 1926, on the eve of the Cristero Rebellion, as an organization of male Catholic preparatory and university students who felt persecuted by pro-government educational officials because of their religious and political beliefs. During its early existence, the UNEC was little more than a branch of the more established ACJM and, like the latter, was battered and broken due to its involvement in the Cristero Rebellion; however, in the 1930s the UNEC made its own mark as an institution through its heavy involvement in the world of student politics, combating the influence of Marxist students and helping to defeat socialist-inspired curriculum reform efforts. While the UNEC’s ideology was identical to that of Bergöend’s ACJM, its goals were far more modest; the UNEC did not seek to overthrow the government by breaking the Arreglos of 1929, but it did seek to preserve and expand the church’s role in Mexican education. However, the UNEC was ultimately undone by the ACJM’s growing antipathy to that organization, with which it competed for high-value recruits, and a growing reconciliation between Mexico’s increasingly conservative one-party state and the Roman Catholic Church during the early 1940s that made the high-profile UNEC a political liability to the latter. Former UNEC members played active roles in the founding of the PAN in 1939, which grouped together both religious and secular conservatives who were in opposition to the leftist policies of President Lázaro Cárdenas (1934–1940) and occupied key leadership positions in that party in subsequent decades.


The Universidad Iberoamericana was established in 1943 by the church hierarchy by using the material and human resources of the UNEC. Known originally as the Centro Cultural Universitario (CCU, University Cultural Center), the Jesuit-led Iberoamericana allowed the church to maintain the pedagogical functions of the UNEC but in an organization more suited to this new era of improved church-state relations. A key factor behind the Iberoamericana’s success was the economic patronage that the fledgling institution received from the increasingly powerful business community who provided the funds needed to build the university campus and to cover operating deficits. In return, the Iberoamericana offered an innovative curriculum satisfying Mexican industry’s need for trained professionals in an era of rapid economic development (1940s–1960s). The Iberoamericana’s board of trustees, which organized economic support among the business community for the institution, was comprised of former UNEC members, who were now successful businessmen and continued to be dedicated to Catholic education.


The 1960s brought profound changes to the Iberoamericana and the Roman Catholic Church as a whole. The 1962–1965 Vatican II Council and the reforms that it spawned dramatically undercut the Iberoamericana’s original mission of promoting Catholic culture in Mexican society through the education of Mexico’s elites. The Iberoamericana’s promotion of an intransigent “Catholic culture” was out of step with the church’s new emphasis on openness to the non-Catholic world and its support of the ecumenical movement. In addition, the Iberoamericana’s mission of educating elites to serve as agents for the “Christianization” of Mexico was undermined by the decision of Pedro Arrupe, SJ, the Superior General of the Society of Jesus, to redirect the Order’s human and material toward the needs of the poor. The Jesuit Order’s historic attention to the educational needs of society’s select few at the expense of the masses was denounced by the Jesuit hierarchy itself. The Conference of Latin American Bishops of Medellín (1968), which Pope Paul VI attended, endorsed the concept that the Roman Catholic Church would have what was later termed a “preferential option” for Latin America’s poor.


By the late 1960s, the cumulative effect of church reform made the Iberoamericana’s original raison d’être an anachronism. The Iberoamericana’s Ideario of 1968, or “statement of ideals,” was that institution’s effort to make the Iberoamericana relevant to the new circumstances; it emphasized the university’s commitment to the scientific investigation of Mexico’s social problems and was the essential first step in attempting to resolve them. Inspired by Vatican II’s call to open the Roman Catholic Church to the world, the Iberoamericana became a forum for the analysis of left-wing doctrines and theories it had once rejected. Iberoamericana faculty members enjoyed much greater academic freedom than had been the case before advent of church reform. The degree to which the Iberoamericana had been transformed was demonstrated during the Mexican Student Movement of 1968. Iberoamericana faculty members (both Jesuits and non-Jesuits) and students participated in anti-government protests characterized by conservatives as being Marxist-controlled. This activism in turn generated conflict between leftist elements at the Iberoamericana against Mexico’s authoritarian one-party state government and its own conservative business class patrons as well as conservative Catholics opposed to the church reform movement. The college’s leadership managed to navigate these multiple political traps that threatened not just the Iberoamericana’s academic freedom but its very survival and emerged strengthened and dynamic, becoming the leading institution of Mexican higher education that it is today.


Chapter 1 analyzes the critical nature of church-state relations that emerged in Mexico in the aftermath of the Mexican Revolution. It begins at the turn of the century, in the waning days of Porfirio Díaz’s dictatorship (1876–1911), when Catholics used the so-called social question to reassert themselves into Mexico’s political and social discourse, after half a century of liberal hegemony. These so-called social Catholics utilized the coming of political freedom under Francisco Madero’s revolutionary government to form the Partido Católico Nacional (PCN, National Catholic Party), under the auspices of the Catholic Church hierarchy. The PCN endorsed the social, political, and economic thought encapsulated in Pope Leo XIII’s encyclical Rerum Novarum (1891) and addressed social issues neglected by Díaz’s regime. Although it was benefiting politically from Madero’s rule, the PCN failed to support his regime when it was assailed by anti-democratic forces in the federal army and the ruling class. Elements associated with the PCN openly supported the 1913 military coup by Victoriano Huerta that overthrew Madero’s government. Revolutionaries attacked Catholic clergy and institutions as punishment for its collaboration with the military dictatorship (1913–1914). The anticlerical provisions of the 1917 Constitution were enacted by the victorious Revolutionaries for the purpose of destroying the Roman Catholic Church’s influence in Mexican society. These constitutional articles defined the parameters of church-state conflict in the post-Revolutionary era.


Chapter 2 analyzes the history of the ACJM. Study circles lay at the heart of the organization, in which its members were taught ecclesiastical history, Mexican history (from a Catholic perspective), and neo-scholastic philosophy. The Catholic Youth Association served, in effect, as a substitute Jesuit university. The Catholic Youth’s Jesuit spiritual director also believed these elites could be effective agents for the resolution of the social question, with its study circles emphasizing the teaching of Catholic sociology, as enunciated in the papal encyclical Rerum Novarum (1891). Bergöend believed that their standing in Mexican society would place them in a position to enact social legislation in accordance with Catholic doctrine in the future.


Catholic Youth members played an active role during the Cristero Rebellion, providing much of the urban organizational strength of the Liga Nacional Defensora de las Libertades Religiosas (LNDLR, National League for the Defense of Religious Liberty), the umbrella group that coordinated the 1920s Catholic rebellion. Members of Bergöend’s Catholic Youth Association participated as fighters during the conflict, while a few were implicated in terrorist attacks against the life of the Mexican strongman and former president, Álvaro Obregón. The church hierarchy decreed the demobilization of Bergöend’s Catholic Youth Association at end of the Cristero Rebellion. It had grown too militant and was out of step with the Catholic Church’s post-Cristero strategy of seeking better relations with the Mexican state.


Bergöend’s Catholic Youth Association was effectively supplanted in the 1930s by another Jesuit-led organization—the UNEC—which was led by Ramón Martínez Silva, SJ, during much of its brief existence. Its history is analyzed in chapter 3. In many respects, the UNEC’s functions overlapped that of Bergöend’s Catholic Youth Association: it sought to groom a cadre of elite Mexican men to serve as the agents for Mexico’s Christianization. However, the archbishop of Mexico granted the UNEC exclusive rights to recruit its members from Mexico’s university student population. In the name of academic freedom, the UNEC rose to prominence by opposing the implementation of the Socialist Education program at Mexican universities. Beginning with the Universidad Nacional Autónoma de México (UNAM, National Autonomous University of Mexico) in 1933, left-wing academics and students attempted to impose socialist education on the Mexican higher education system. They sought to transform the nation’s universities, traditional bastions of conservatism, into agents for creating socialism in Mexico. These Marxist forces found their most determined opponents to be the UNEC.


The UNEC’s significance was not limited to the realm of student politics, however. The UNEC created a generation of political activists that helped to found the PAN, a right-wing political organization that emerged in opposition to President Lázaro Cárdenas’s left-wing political, social, and economic policies. Members of the UNEC went on to occupy key positions in the PAN’s hierarchy and also founded its official newspaper.


The reestablishment of a modus vivendi in church-state relations in the 1940s had a dramatic but predictable impact on the UNEC. Once again, the Catholic Church hierarchy was faced with a militant lay Catholic organization at a time in which the hierarchy was seeking to establish more cordial relations with the federal government. The church leadership withdrew their support from the student organization and directed the Jesuits to a new enterprise, the establishment of a Catholic university, which became the Universidad Iberoamericana.


Chapter 4 details and analyzes the complex series of factors behind the founding of the Jesuit university, which in its infancy was known as the CCU. The Universidad Iberoamericana continued the Jesuit’s long-standing work of promoting the development of Catholic culture in Mexico, tasks entrusted to the UNEC and the ACJM in previous decades. Unable to obtain government recognition for its academic titles and degrees, the Iberoamericana affiliated itself with the UNAM. This complex and often troubled relationship between the two institutions severely affected the Iberoamericana’s curricula development, and for this reason these issues are analyzed in depth.


Chapter 5 examines the special contributions that the Universidad Iberoamericana made to Mexican higher education during the 1950s and the early 1960s. The Universidad Iberoamericana prospered during this period by offering business-oriented courses, some entirely new to Mexico and Latin America, which addressed Mexican industry’s increasing need for trained professionals during this era of rapid economic growth. Through these courses, the Jesuit institution propagated orthodox Catholic doctrine on the issue of labor-capital relations. The Mexican business class reciprocated by providing the Iberoamericana with economic support it desperately needed to cover its operating deficits and the construction cost of its campus, which opened in 1963. The downside to such a close relationship with the Mexican business community only became apparent in the late 1960s, when under the influence of the Vatican II Council the Roman Catholic Church reasserted its emphasis on promoting social reform after downplaying it during the conservative, strongly anti-communist pontificate of Pope Pius XII (1939–1958). The Vatican II Council’s promotion of dialogue with the Catholic Church’s ideological enemies, including the formerly despised Marxists, was another issue that was to eventually generate conflict between the Universidad Iberoamericana and its business patrons as the Iberoamericana and its Jesuit leadership moved to embrace the message of Vatican II.


Chapter 6 examines how the Roman Catholic Church’s reform movement of the 1960s affected the Universidad Iberoamericana and how the Jesuit institution responded to this change. My argument is that the reforms promoted within the Roman Catholic Church in the 1960s radically restated the Iberoamericana’s role in Mexican society. In the post–Vatican II era, the Iberoamericana had to justify its continued existence now that the Roman Catholic Church hierarchy in much of Latin America was criticizing the neglect of the education of the popular classes and proclaiming a “preferential option for the poor.” These new positions were fully supported by the Jesuit Order’s superior general. The ecumenical movement also eliminated the goal, vigorously promoted by the Jesuits in decades past, of implanting an exclusionary, intolerant Catholic culture in Mexican society, for the Iberoamericana’s founders established the university in 1943 on the premise of Catholic education.


The Jesuit leadership of the Iberoamericana responded to these changes by altering the institution’s mission in Mexican society. Instead of promoting a xenophobic Catholic culture, the Iberoamericana became a forum of more open intellectual debate. In this way, the university contributed to the call of Vatican II to bring the Roman Catholic Church into greater contact with the world. The Iberoamericana addressed the Roman Catholic Church’s renewed concern for issues of social inequalities in a variety of manners. One was by pledging the university—in its Ideario of 1968—to employ the social science investigation carried out at the institution toward the solution of Mexico’s social ills. In addition, a form of social service was instituted for the Iberoamericana’s student body, in which they were sent into Mexico City slums. The goal of this was not only to have them assist the poor but also to have these well-heeled students meet face to face the social injustices of Mexican society.


The participation of Iberoamericana students and faculty members in the Mexican Student Movement of 1968 heralded to the larger Mexican society the important changes that Vatican II had brought both to the Mexican Jesuit Order and the Iberoamericana. Unfortunately, it also raised the specter of the Iberoamericana, experiencing the same type of governmental repression that the UNAM and National Polytechnic Institute suffered. And it created an estrangement between the Iberoamericana’s conservative business-class patrons and leftists within the college, which threatened both the Iberoamericana’s academic freedom and future economic viability.




Primary Sources


The most important archival sources for the ACJM was the UNAM’s Miguel Palomar y Vizcarra Collection, a rich collection of documents from Catholic organizations and personal correspondence of leading lay Catholic activists. The Universidad Iberoamericana’s Acción Católica Mexicana Collection and the Historical Archive of the Arzobispado Primado de Mexico were the key archival sources for the UNEC. Additional valuable information was provided by the UNEC student paper PROA.


The most important primary sources for the history of the Universidad Iberoamericana are found in the Archivo Histórico de la Universidad Iberoamericana (AHUIA, Iberoamerican Historical Archive) and the UNAM’s Centro de Estudios Sobre la Universidad at the university’s historical archive. The AHUIA contains the minutes of the Iberoamericana’s council meetings (from 1956 on), as well as those of the University Senate, after it was constituted in 1970. The Iberoamericana’s archive also contains documents and interviews collected for an early, unpublished history of the university. University catalogues and journals—the most important of which was the social science publication Comunidad—provided critical information for this study. The catalogues contain information on curriculum development and the role of the business community in this process. The journal Comunidad gives testimony to the intellectual diversity at the Iberoamericana in the 1960s: the open discussion of issues previously condemned out of hand. This journal recorded Professor Ángel Palerm’s analytical, yet poignant, reflections on the Mexican Student Movement of 1968, in which many of the Iberoamericana’s social science major students participated.


The Centro de Estudios Sobre la Universidad Archive of the UNAM contains important documentation on the Universidad Iberoamericana, because the UNAM exercised direct control over the Iberoamericana for thirty years. The official relationship between these two institutions is recorded in the documents contained in the UNAM’s Dirección General de Revalidación y Incorporación de Estudios collection. These documents give testimony to the importance of explicitly articulated political factors in the UNAM’s decision-making process as to whether or not to recognize new academic programs at the Iberoamericana. These documentary sources are complemented with a number of oral interviews I conducted with informants who played important roles in different phases of the Iberoamericana’s development.


Articles written by Jesuit clerics in the journals Pulgas and Christus shed light on the participation of both progressive clerics and Iberoamericana students in the Mexican Student Movement of 1968. The ideas and beliefs expressed by these are far removed from those defended and expounded upon by earlier generations of Jesuits in organizations like the Universidad Iberoamericana, the UNEC, and the ACJM. They give fascinating testimony to the profound impact of church reform movement within the Order, as well as how these changes divided the Roman Catholic clergy in Mexico into progressive and conservative factions. They demonstrate how far some Jesuits moved away from the church’s pre–Vatican II positions on economic, social, and political issues.







Secondary Sources


Histories of lay Catholic organizations, written by former members, form the most significant secondary sources used in this work. Uniformly apologetic in nature, these histories are nonetheless extremely useful. More important than the details of the institutional life that they provide (recorded in tedious detail) is the information that they provide on the ideological values that they promoted. They flesh out what was meant by phrases such as “Catholic culture” and “Christianization,” the promotion of a militant, intolerant Catholicism at the expense of rival ideological, philosophical, and religious systems. This is clearly seen in Antonio Rius Facius’s La Juventud Católica y la Revolución Mexicana (1963) and Méjico Cristero: Historia de la ACJM 1925 a 1931 (1960)—the unofficial histories of Bernardo Bergöend’s ACJM. Harsh judgments concerning Roman Catholicism’s enemies—defined as all those who were not orthodox Roman Catholics—permeate Rius Facius’s works. Prominent on this enemies list are Jews, Protestants, Marxists, socialists, and liberals. Luis Calderón Vega’s Cuba 88 (1959) is the basic work on the other great Jesuit-led Catholic student organization—the UNEC. Written in a confusing and turgid manner, it is a work that must be carefully mined in order to extract useful information. Again, as in the case of the works of Rius Facius, the most significant data in Cuba 88 is that which pertains to the set of values promoted at the institution. Its appendix is of particular use, containing the entire program and conclusions of the 1932 Iberoamerican Convention of Iberoamerican Students, providing in detail the UNEC’s analysis of a wide host of political, social, and economic issues facing Mexico and, to a lesser degree, Latin America.


Biographies of Bernardo Bergöend and Ramón Martínez Silva, spiritual directors of the ACJM and the UNEC, respectively, were used in this study. Andrés Barquín y Ruíz’s Bernardo Bergöend, S.J. (1968) and Manuel Ulloa Ortíz et al.’s Semblanzas de un Maestro (1974) are sympathetic works written by former Catholic student activists. In addition to detailing Bergöend’s relationship with the ACJM, Barquín y Ruíz’s work explains the Jesuit’s contributions to the PCN of 1911 and to the LNDLR of the 1920s Cristero Rebellion. The study highlights the example of European Catholic organizations, especially of those of Bergöend’s native France, in generating ideas for Bergöend’s projects.


Historical works authored by Jesuit scholars are significant to this work, providing information on the institutional history of the Jesuit Order and church-state relations in Mexico. In addition, the historical perspective presented in these works is important in their own right, as they formed an integral part of the Catholic culture that Jesuit student organizations promoted. The works of Mariano Cuevas, SJ, and José Bravo Ugarte, SJ, are the most salient to this work, for both taught classes at the Universidad Iberoamericana and gave presentations at the UNEC during the 1930s. Both works present an intransigent Catholic vision of Mexican history, which denounces the influence of Protestantism, Liberalism, anarchism, socialism, and Marxism in Mexican society. These works present a form of Catholic nationalism based on antipathy to the United States, which sees Mexican Protestants as agents for U.S. imperialism. Cuevas and Bravo Ugarte were not reconciled to the Roman Catholic Church’s political defeat in the nineteenth century, while the fire of their hatred toward the Mexican Revolution and its aftermath burned fiercely in their histories. The institutional history of the Society of Jesus in Mexico is presented by José Gutiérrez Casillas, S.J, in his Jesuitas en México durante el Siglo XIX (1972) and Jesuitas en México durante el Siglo XX (1981). Gutiérrez Casillas’s work builds upon that of Gerardo Decorme, SJ, who completed his two-volume Historia de la Compañía de Jesús en la República Mexicana durante el Siglo XIX in 1921.


The historiography of church-state relations in the twentieth century centers on a period before 1940, comprising the events surrounding the Mexican Revolution, the Cristero Rebellion of 1926–1929, the Maximato (1929–1934), and the presidency of Lázaro Cárdenas. Jean Meyer is the foremost historian of the Cristero Rebellion, including its origins and consequences. His three-volume La Cristiada (1973) remains the standard work on the subject, as is his study of the 1930s Sinarquista Movement, El Sinarquismo: ¿un fascismo mexicano? (1979). Soledad Loaeza’s Las Clases Medias en México (1988), though concerned specifically with the textbook controversy between the State and Mexican conservatives of the late 1950s, does examine in depth the reestablishment of the modus vivendi in the 1940s. Loaeza maintains that the consensus between Mexico’s ruling political elite, the Roman Catholic Church hierarchy, and the business community created in the 1940s was founded on a common fear of Communism in Mexico.


Mexican educational issues of the 1920s and 1930s are well studied in the historiography. The most significant English-language study of Mexican higher education during this period is David J. Mabry’s work on the UNAM.1 Spanish-language histories concerning the Socialist Education controversy at the UNAM include Julio Jiménez Rueda’s Historia Jurídica de la Universidad de México (1955) and Sebastián Mayo’s right-wing work El Asalto a la Universidad Nacional (1964). Enrique Krauze’s Caudillos Culturales en la Revolución Mexicana (1985) offers a sophisticated analysis of Vicente Lombardo Toledano and Manuel Gómez Morin, two of the most distinguished Mexican statesmen of the twentieth century and fierce antagonists in the Socialist Education controversy.


Finally, scholars within the Iberoamericana community itself have examined their institution. José de Jesús Ledesma’s Trayectoria Histórico-Ideológico de la Universidad Iberoamericana (1987) is a comprehensive, but uncritical, study of the Iberoamericana. Ernesto Meneses Morales’s La Universidad Iberoamericana en el Contexto de la Educación Superior Contemporanea (1979) analyzes the Iberoamericana’s role in Mexican higher education and society after the turbulent 1960s, a decade that ushered in profound change within the Roman Catholic Church, the Jesuits, Mexican politics, and higher education in Mexico. Meneses Morales’s rectorship of the Iberoamericana during this period makes this work particularly significant.


This work advances twentieth-century Mexican historiography in several fields. It analyzes the relationship between the Roman Catholic Church and the Mexican right in post-Revolutionary Mexico and, concretely, the importance of Catholic ideology to the Mexican right. The issue of church-state relations is also central to this work. It places the founding of the Universidad Iberoamericana, the first Catholic university for the education of laity in post-independent Mexico, in the context of long-term efforts by the church to promote Catholic culture through Jesuit-led lay organizations. It emphasizes the importance that the Roman Catholic Church, through the Jesuits, placed on educating young elite males, who, they expected, would be Mexico’s future movers and shakers. This was a goal that the church pursued with tenacity in the face of barriers placed against it by a succession of anticlerical governments.


The Roman Catholic Church’s leading role in anti-government opposition movements in post-Revolutionary Mexico, culminating in the religious-based civil war of the Cristero Rebellion (1926–1929), gives historical saliency to its educational activities. This manuscript emphasizes the Iberoamericana’s strong ties to Jesuit-led, right-wing, lay-student organizations, such as the ACJM of the 1920s and the UNEC, with whom it shared a common ideology and a common goal—the promotion Catholic culture—and the historical bonds between the Iberoamericana and Mexico’s conservative opposition party—National Action.


The critical role that the UNAM played in the founding of the Iberoamericana is prominently analyzed in this study. In addition, this work sheds new light on the UNAM’s salient role in combating the government’s Socialist Education program in the 1930s by incorporating Catholic preparatory schools whose studies the government refused to recognize. By validating the studies done at the Universidad Iberoamericana, the UNAM, in effect, allowed Catholics the opportunity to shape Mexican higher education. This came when the anticlerical State denied them other options.


This study highlights the Iberoamericana’s significant contributions to Mexican higher education, pioneering new academic programs designed to satisfy the private and public sector needs for trained professionals during Mexico’s post–World War II economic boom. It also details the active role that the Mexican business community played in shaping the Iberoamericana’s curriculum and providing the university critically important financial support.


The Universidad Iberoamericana is a key case study for the examination of the far-reaching consequences that the 1960s church reform movement brought to the conservative, and historically militant, Catholic Church in Mexico. The reforms unleashed by the Vatican II Council, and furthered by the Conference of Latin American Bishops at Medellín, forced the Iberoamericana and the Jesuits to radically rethink their roles in Mexican society. This work shows how these reforms forced the Iberoamericana to abandon its original mission, that of imposing the hegemony of Catholic culture on Mexico, to become a forum of dialogue between Catholics and society at large. The Jesuits also abandoned their long-standing belief, promoted at the Universidad Iberoamericana, that elites could be transformed into agents for the implementation of Catholic social doctrine on the “social question.” To justify its continued existence, the Iberoamericana was transformed from an institution that instilled a paternalist concern for the poor into their well-heeled students into a research center that critically examined Mexico’s social problems using modern social science methods. This study of the Universidad Iberoamericana also offers a microcosm of the conflicts that the 1960s church reform movement generated within Mexico’s Catholic community between progressives and traditionalists, both within the church hierarchy and among the laity.













CHAPTER ONE



Church-State Relations from the Porfiriato to the Mexican Revolution, 1876–1917




Persecution has unleashed all its fury. Clergy have been expelled, Catholic schools closed … priests have been arrested and the celebration of the mass impeded…. All Hell has broken out.


—Letter from Miguel Palomar Vizcarra to Gabriel Fernández Smollera, 1914







Introduction


The early decades of the twentieth century were characterized by dramatic twists and turns in the Roman Catholic Church’s fortunes in Mexican society, an institution that had once exercised a near hegemonic influence in Mexico from the time of the Spanish Conquest until the final triumph of anticlerical liberals over their church-supported conservative rivals in 1867. Utterly discredited as a consequence of its disastrous support of the ill-fated, French-installed regime of the Austrian Archduke Maximilian, the Roman Catholic Church had recovered a measure of its lost vitality during the lengthy dictatorship of General Porfirio Díaz, a hero of the war against Maximilian’s French-supported government. Unable to exercise a formal political role in Mexico during the so-called Porfiriato (1876–1911), the church instead concentrated its efforts in unglamorous but highly significant institution-building activities. New parishes were created and staffed by Mexican-born priests educated in recently established seminaries, which served both to increase the church’s contacts with the general population as well as to strengthen the national identity of the clergy. However, during the last decade of the Porfiriato (the first decade of the twentieth century) the church and lay social Catholic activists began to take a decidedly more open political stance; these players were reacting both to political factors endogenous to Mexico as well as to the religious-ideological currents emanating from the Vatican and the broader Catholic world.


The church and social Catholic activists responded both to the abject failure of the Porfirian regime to constructively address the legitimate needs and demands of the Mexican laboring classes and the emphasis that the Roman Catholic Church had recently given to the “social question,” most importantly in Pope Leo X’s encyclical Rerum Novarum (1891), by holding a series of conferences that paternalistically examined the nation’s severe social ills. These gatherings, held in different cities in central Mexico from 1903 to 1909, also created a cadre of militant politically active Catholics eager to shake off the subservient role that practicing Catholics and the church had occupied in the nation’s political life since 1867. These efforts bore fruit in 1911 when taking advantage of the democratic opening created by Francisco Madero’s successful revolution against Díaz’s regime. Established in close coordination with the Catholic Church hierarchy, the Partido Católico Nacional (PCN, National Catholic Party) soon became one of the country’s most influential political parties, winning offices at the federal, state, and municipal levels. Despite the fact that Mexican Catholics had been one of the principal beneficiaries of the political freedoms ushered in by Madero’s revolution, the church hierarchy and its political arm failed to support the new government; indeed, these forces welcomed Madero’s overthrow in February 1913 and supported General Victoriano Huerta’s brutal counterrevolutionary government.


The fallout from the Catholic Church’s disastrous political decisions became all too apparent as revolutionary armies, seeking to overthrow Huerta’s de facto regime, took numerous opportunities to punish the church and its institutions as they victoriously advanced toward Mexico City. The revolutionaries’ anticlerical ire, manifested in a more or less unorganized fashion during their struggle against Huerta (1913–1914), was codified in the Constitution of 1917; this document formed the epicenter of the church-state conflict that afflicted Mexico in the coming decades. Drafted by the often-dysfunctional revolutionary “family,” the 1917 Constitution reflected the revolutionaries’ determination to break the influence of the Roman Catholic Church on Mexico. The Catholic Church’s refusal to recognize the Constitution of 1917 hampered the consolidation of the new political order. The revolutionary general Álvaro Obregón, who became president in 1920, sidestepped a frontal confrontation with the Catholic Church by not enforcing the Constitution’s anticlerical provisions.1 Plutarco Elías Calles’s determination to enforce the law during his administration (1924–1928) was met with fierce opposition by the Roman Catholic Church and its supporters. The rigidity of the positions taken on both sides played a fundamental role in transforming strained church-state relations into a brutal civil conflict, the Cristero Rebellion (1926–1929), which is analyzed in the next chapter.







Catholic Revival during the Porfiriato: The “Social Question”


The thirty-five-year period of Mexican history dominated by Porfirio Díaz, known as the Porfiriato, was fundamental to the nation’s political, economic, and social development. During the Porfiriato, the Mexican economy was reintegrated into the world economic system. Long-term political stability was attained for the first time since Mexican independence in 1821; however, there were severe limitations to the regime’s accomplishments that manifested themselves with clarity during the Mexican Revolution (1910–1920), which abruptly terminated Díaz’s long rule. These limitations included an unequal distribution of the benefits of economic expansion, the destruction of peasant communal landholding communities, the negation of the right of Mexico’s working class to establish labor unions, and the lack of political rights and legal protection for the vast majority of the Mexican population.


Porfirio Díaz also initiated a new era in the relations between the Mexican state and the Roman Catholic Church that allowed him to conduct the pacification of the nation. For much of its post-independence history, Mexican society had been embroiled in political and social conflict that pitted reformist Mexican liberals against clerical-backed conservatives. At the heart of this discord was the issue of the Roman Catholic Church’s position in Mexican society with Mexican liberals promoting the separation of Church and State and the church attempting to preserve its position in society.2


The Catholic Church hierarchy’s rejection of the liberal Constitution of 1857, which stripped the church of its landed wealth and thus its political muscle, led to the War of Reform (1858–1861) and its corollary, the War of the French Intervention (1862–1867). In 1867 liberal president Benito Juárez executed the French-installed puppet emperor of Mexico, Archduke Maximilian of Austria, and so confirmed the total political defeat of the Roman Catholic Church and its allies.3 In 1873 Juárez’s successor, Sebastián Lerdo de Tejada (1872–1876), used the Laws of Reform of the 1857 Constitution to enforce the secularization of public schools. Lay Catholics and the Catholic hierarchy mounted resistance to these policies; Catholic peasants waged scattered revolts over a wide region in central Mexico from 1874 to 1876 that continued until Porfirio Díaz’s 1876 military uprising overthrew Lerdo de Tejada’s government.4


In 1876 Porfirio Díaz seized control of a country that for the past sixty-six years had known little more than civil war and economic chaos. Mexico’s chronic weakness had tempted foreign powers to engage in naked military aggression that had led to the loss of half of its national territory (1846–1848) and its attempted recolonization (1862–1867). Díaz, with his well-developed political acumen, understood that if he was to remain in power and create the sort of stable authoritarian regime that had eluded Mexico’s notorious strongman of earlier decades Antonio López de Santa Anna, he had to stimulate economic development in order to have the resources all strong central governments require. The essential prerequisite for such economic growth was political stability; however, there would be no such political stability if Mexico’s political leaders remained at war with the Roman Catholic Church, which still claimed the support of millions of ordinary Mexicans.


It was Díaz’s political pragmatism that led him to ease enforcement of the anticlerical provisions of the 1857 Constitution while never formally revoking them.5 This was in keeping with his overall policy of maintaining the charade that Mexico was a formal democracy by holding rigged elections and giving the appearance of separation of powers when in fact none existed; it was anger and outrage at Díaz’s mockery of democratic values and practices that ultimately led Francisco Madero to challenge him in 1910.







The Social Question: “Rerum Novarum”


The Roman Catholic Church took full advantage of the modus vivendi during the Porfiriato to strengthen its presence in society; Mexican novices filled the newly constructed seminaries, thereby ensuring that the clergy in Mexico would be progressively national in orientation and not as reliant on foreign-born clergy.6 The church also expanded its educational network of parochial and preparatory schools and thereby increased its ability to ideologically mold the educated elites of Mexican society. However, it was the emergence of the “social question” and the publication of Pope Leo XIII’s encyclical Rerum Novarum in Porfirian Mexico that provided the Roman Catholic Church with a potent issue that allowed it to challenge the country’s liberal political elites; the social question allowed politically active Catholics to once again openly influence the social, economic, and political discourse in Mexico.


Rerum Novarum synthesized the programs of nineteenth-century Catholic activists, men who had sought to address the “social question” posed by the European industrial revolution. These Catholic social reformers, many of whom belonged to the aristocracy whose social position was being challenged by the rising industrialist class, went beyond the Catholic Church’s reactionary condemnation of liberalism and defense of the caste system of privilege of the ancien régime; they actively sought to use this hierarchical social model for the promotion of social reform. Wilhelm von Ketteler (the bishop of Mainz), Count Albert de Mun of France, and Baron Karl von Vogelsang of Austria were the most influential of these Catholic social activists. They upheld the corporatist social model derived from Aristotle’s Politics and embraced by Thomas Aquinas in his De Regime Principum, in which society was likened to a human body, consisting of mutually interdependent organs (social classes) arranged hierarchically. They agreed with Aquinas’s assertion that this hierarchical, mutually interdependent social order was divinely ordained and corresponded to human reason.7 According to these Catholic thinkers, liberalism allowed humans to escape from their fundamental social obligations to one another by promoting the “cult” of individualism. They blamed liberalism for both revolution and the advent of radical working-class ideologies; by failing to recognize any divine authority in the political/legal relationships governing human beings, liberalism had prepared the stage for the exploitation of the weak by the strong, such as during the Industrial Revolution. According to the Catholic reformers, the failures of liberalism had spawned three anti-liberalist movements: utopian socialism, Marxism, and anarchy.8


Pope Leo XIII’s encyclical Rerum Novarum asserted that the solution to the tensions present in an industrial society could not be found outside of the teachings of the Roman Catholic Church. The pontiff reminded the wealthy that all human beings, including the poor, possessed natural dignity, and he denounced the oppression of the poor by the powerful in the savage world of early laissez-faire productive capitalism in unequivocal terms: “to exercise pressure upon the indigent and destitute for the sale of gain and to gather one’s profit out of the need of another is condemned by all laws, human and divine.”9


In addition, Rerum Novarum emphasized the social obligation of the state toward the people it governed. The state had the burden of protecting the “spiritual and mental interests” of the workers and of implementing policies that “benefited every class” in society. Governments were to allow the formation of workers’ organizations, as long as they did not threaten society with revolutionary violence; furthermore, the church viewed social reform as the best mechanism for staving off the labor strife and revolutionary violence that threatened the entire social and political hierarchy of Europe. Pope Leo XIII denounced radical working-class ideologies in his encyclical; he condemned the doctrine of class warfare and put in its place the concept of a hierarchically organized society in which the social classes were mutually interdependent.10 The institution of private property was also defended as being in accordance with natural law.


In Mexico, the social question arose as a corollary of Porfirian political and economic policies. Díaz’s economic policies had created a modern working class, but its members found themselves unable to express their socioeconomic concerns in the closed Porfirian political system, and Porfirian agrarian polices had favored the expansion of the large estates at the expense of Native American communities and mestizo peasants, who found no effective peaceful means to address their grievances. Díaz ruled the nation through an elaborate system of personal alliances with regional elites, a system that excluded the vast majority of Mexican civil society. Workers in the new industrial complexes created by Mexican and foreign entrepreneurs found their aspirations to promote union organization and political participation blocked by the state.11 The state’s response to this new social phenomenon was one of brutal repression and was most apparent during the 1905 Cananea copper mine strike and the 1906 Río Blanco textile strike. The importance and dynamism of the economic sectors in which these workers labored gave them a social and political significance that dictated the utilization of more refined mechanisms for addressing their needs. Similarly, Mexican peasants were subjected to state repression by the paramilitary Rurales if they dared to openly protest the alienation of their lands by the politically connected hacendados (estate owners).


Despite the grievous social problems faced by the vast majority of the population of Porfirian Mexico, political considerations delayed Rerum Novarum’s diffusion in Mexico. As noted by the prominent Mexican scholar Manuel Ceballos Ramírez, the proclamation of this encyclical coincided with the highpoint of the “policy of conciliation” between the Porfirian state and “liberal Catholics” within the ecclesiastical hierarchy and among prominent lay Catholics.12 During the 1890s, the Porfirian state was at its apogee and the Roman Catholic Church hierarchy was loath to provoke a disruption of its relationship with the dictator that had been so fruitful to that institution. And so for the first decade of its promulgation, this encyclical left no real imprint on Mexican society.


The year 1903 marked the turning point in the history of Rerum Novarum in Mexico, when the first of four national Catholic conferences (1903–1909) of clerics and lay Catholics was held with the expressed purpose of promoting this encyclical and applying it to the realities of life in Porfirian Mexico. The reason for this about-face was the growing crisis of the Porfirian state, as more and more social groups that had negatively been affected by the economic and political policies of the Porfirian dictatorship expressed their dissent with the regime. Anarchists and traditional liberals were increasingly vocal in their criticisms of the Díaz dictatorship, while there was increasing labor unrest along with the ongoing strife in the Mexican countryside created by Porfirian land policies, which had led to the alienation of millions of hectares of land from Native American communities and other small landholders; these anticlerical dissidents were also highly critical of the regime’s conciliatory policies toward the Catholic Church.13 Overshadowing all of these growing tensions and problems was the issue of who was going to succeed the rapidly aging dictator. This reality created growing tension within the Catholic camp between those clerics and laity who still identified with the regime and the so-called social Catholics who embraced the message of Rerum Novarum and rejected Díaz’s politically out-of-touch government.


The lay participants of these Catholic congresses were drawn from the educated, urban middle class: lawyers, doctors, journalists, intellectuals, and students; some were also large-landed estate owners, while the Catholic clerics included both bishops and lower-ranking priests.14 The initiative for holding these conferences came from the Catholic Circle of Puebla, one of a number of lay Catholic organizations located in the main cities of central Mexico: Guadalajara, Mexico City, and Puebla. These societies were part social club and part center for instruction in Catholic doctrine, which sought to teach its members to live and interact with one another in a Catholic manner.15


The Puebla Catholic Circle took advantage of the twenty-fifth anniversary celebration of Pope Leo XIII’s ascension to the papacy in 1903 to call the first Catholic Congress, which it also hosted. The thirty-nine delegates of the Puebla Congress agreed that measures needed to be taken in order to combat alcoholism among the poor and promote Catholic charity.16 The Puebla Congress commission that examined Mexico’s “Indian problem” proposed that the hacendados enact a series of reforms to ameliorate the lives of the peasants who labored on their properties. It recommended that the hacendados provide their workers with schooling, medical attention, low-cost basic goods, and old age and accident insurance.17 Notably absent from the list of proposed remedies was any mention of land redistribution as a means of addressing Mexico’s grave social inequalities; this is a significant omission given the fact that land reform emerged as one of the central issues of the great conflagration that broke out less than a decade later.


The next Catholic Congress, held in Guadalajara in 1906, was overshadowed by the recent bloody strike at the Cananea Copper Mine. The impact of Cananea is clearly seen in arguments presented by delegate Nicolás Leaño, who first expounded on the concept put forward by Pope Leo XIII’s encyclical Rerum Novarum on the matter of the wages necessary to sustain the worker and his family in “frugal comfort” and then applied his analysis to the Mexican reality of 1906. The recent Cananea strike had, according to Leaño, proved the existence of socialism in Mexico and highlighted the urgent need to “Christianize” labor-capital relations.18 Leaño warned of the consequences if Mexico’s social ills were not addressed in a Christian fashion: “The poor’s moral, religious, and cultural criteria are so infinitely limited that there is no doubt that they will embrace, with fanaticism and horrible furor, any act of rebellion … against their masters.”19


The 1909 Oaxaca Conference discussed the issue of the length of the workday and promoted the improvement of hygiene in the dwellings and the work places of the proletariat. It also gave rise to a new association of Catholic social activists, the Catholic-Social Study Circle of Santa María of Guadalupe, commonly known as Operarios Guadalupanos. Comprised of journalists, lawyers, engineers, priests, and landowners, they were committed to the promotion of Catholic social reform for the benefit of the working class, they defended the rights of yeoman farmers (the ranchero class), and they rejected the liberal Catholic policy of conciliation with the Porfirian regime. Their four-hundred-strong membership was concentrated overwhelmingly in the cities of central Mexico—the Catholic heartland. Two-thirds of the Operarios Guadalupanos were laypeople, and one-third were clerics.20


Agricultural congresses were held in this same decade to gain “the moral and material improvement of the peasantry.”21 The Archbishop of Mexico José Mora y del Río, a supporter of the social Catholic line within the church hierarchy, sponsored these assemblies. The paternalistic nature of the proposed reforms is manifested in the language utilized by archbishops who enjoined estate owners to “love their peons.”22 In return for these improvements in their lives, Archbishop Mora y del Río eagerly predicted that the peasants would demonstrate tremendous loyalty to their masters, that “they would be only separated by only death.” The conferees demonstrated a special concern for the behavior of “their” peasants, whom they viewed as prisoners of the vices of drunkenness and concubinage. Conferees used a more socially critical perspective when they addressed issues of infant mortality and rural illiteracy.


One of the most significant outcomes of these Catholic congresses was the creation of a network of Catholic political activists; this was not an incidental outcome but rather an actively pursued objective. This goal of creating Catholic political activists is apparent in a letter from José Elguero, the social Catholic militant from the city of Morelia, to Miguel Palomar y Vizcarra of Guadalajara. In it, Elguero spoke of the impending crisis that would be created by Porfirio Díaz’s death and the need for Catholics to gain power either through the electoral path or through revolutionary means. Elguero’s views reflected a new political awareness of a younger generation of militant Catholics who rejected the political line embraced by clerics like Gillow. Reflecting upon the views of the previous generation of Catholics, Elguero wrote: “We Catholics have stated until now that we should not step into the political arena, due to the fact that our fathers emerged in so disadvantageous a position from the last political-religious war,23 they lost their nerve … and now the word politics is synonymous with disgrace and loss of patrimony, etc. I believe that the present generation, sprouting from the old roots, must have more courage and enter into national politics, because the Republic is ours and not only the fatherland of the Liberals.”24 Mexican Catholics were approaching a moment of decision, wrote Elguero, and they needed to be ready for the moment when Díaz departed the scene. He believed that in order for this Catholic political revival to take place, the cooperation of the bishops and lesser clergy was essential: “It all depends on the village priests, who have over the masses absolute authority. But as the priests depend on the bishops, these latter should initiate the political work, even though they lead from the laity.”25 Elguero hoped that through the networks established by the delegates at these congresses, a “Catholic Masonic Society” would be created that would be of invaluable importance for the day “in which we need to conspire, either peacefully or in revolutionary fashion.” The culmination of these efforts came in 1911 with the creation of the PCN.
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