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Abstract 

 

ALBERTO HURTADO: 

A BIOGRAPHICAL STUDY OF HIS JESUIT TRAINING, 1923-1936 

 

Manuel F. Salas Fernández, PhD 

The University of Texas at Austin, 2016 

 

Supervisor:  Matthew Butler 

Co-Supervisor:  Virginia Garrard-Burnett 

 

The aim of this doctoral dissertation is to examine the Jesuit training received by the priest 

Alberto Hurtado Cruchaga between 1923, when he joined the religious order, and February 

1936, when he returned to Chile. Although he is the most significant representative the 

country has given to the Society of Jesus, and was canonized by Pope Benedict XVI in 

2005, no historiographical studies have focused on this area, despite its evident importance. 

As we shall discuss in this dissertation, it is possible to see that the actions of this man, 

who is one of the most significant figures in the history of Chile, owing to the role he 

played during his years of public ministry, until his death in 1952, were largely determined 

by the context in which he lived, as well as by that imprint derived from St. Ignatius that 

he acquired over thirteen long years of work and study. 
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Introduction 

I 

The term “Jesuit” is a confusing one. For some, it brings to mind power, obscurantism, 

wealth and arrogance. For others, it is synonymous with intellectuality and science, of selfless 

dedication to God and others, of practicality, example and virtue.1 Alberto Hurtado Cruchaga 

(+1952) is generally known as being of the latter persuasion. He was the founder of a number of 

institutions that still exist today and with which many Chileans feel identified, such as the Hogar 

de Cristo, and he is the most significant representative of Christian social thought in the country, 

as well as its greatest disseminator. This makes him one of the key figures in this field not only in 

the history of Chile, but also of Latin America, in the twentieth century.2 He was beatified by Pope 

John Paul II in 1994 and canonized by Pope Benedict XVI in 2005. On the latter occasion, the 

President of Chile, Ricardo Lagos Escobar, who describes himself as agnostic, referred to Father 

Alberto Hurtado as a “new father of our nation.” 

In February 1936, after spending thirteen years away from Chile on his studies, Hurtado 

returned to his country. The training Hurtado received during that time allowed him to undertake 

the work he later performed. However, his biography is still unfinished and the existing 

                                                           
1 In the Diccionario de la Real Academia Española, “Jesuit” has three meanings: in the first, adjetivo. Se dice del 

religioso de la Compañía de Jesús; [“an adjective referring to a religious of the Society of Jesus”]; in the second, 

coloquial. Hipócrita, taimado; [“colloquial. Hypocritical, devious”]; and finally, the third, and most tasty definition 

is given for Uruguay: Pastelillo… relleno de jamón y queso, cubierto de una costra dulce [“a pastry... filled with ham 

and cheese, covered with a sweet crust”]. Diccionario de la Lengua Española, 23rd ed. (Madrid: Real Academia 

Española, 2014), “Jesuita.” 
2 This Latin American consensus concerning Hurtado is one of the many aspects that remains to be investigated. 

Esteban Valenzuela recently addressed the invitation made to Hurtado by the Bolivian bishops to attend the national 

meeting of the Social-Economic Apostleship in that country. See, Esteban Valenzuela, “La revolución boliviana de 

1952 y Chile: del Padre Hurtado a las reformas de Frei y Allende,” Revista Encrucijada Americana 6, no. 1 (2013), 

http://www.encrucijadaamericana.cl/articulos/a6_n1/3_la_revolucion_boliviana_de_1952_y_chile.pdf  

http://www.encrucijadaamericana.cl/articulos/a6_n1/3_la_revolucion_boliviana_de_1952_y_chile.pdf
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historiography sheds little light on how this exceptional man prepared for his work. This is why 

our contribution seeks precisely to do this, and to build a foundation for a key period of Hurtado’s 

life, both on the basis of his own writings and the existing historiography. Of the latter, Alejandro 

Magnet, who has written the most comprehensive biography on Hurtado, refers almost in passing 

to his training in the chapters devoted, in general terms, to contextualizing what was taking place 

in Chile at that time.3 Jaime Castellón, on the other hand, focuses particularly on Hurtado’s 

spiritual life, which is a reasonable approach, since his paper is a thesis for a School of Theology.4 

Only Samuel Fernández makes a point of describing how the theological education that Hurtado 

received in Louvain affected him, when discussing a specific problem Hurtado faced in connection 

with one of the Order’s visitors in Chile, shortly after he had returned to the country. However, 

Fernández’s work focuses on the consequences of his training and not on the training itself, which 

confirms the need to explore this aspect further.5 

Fernández suggests that in Louvain, Hurtado became immersed in a “spirit,” or a kind of 

“force,” which would be a determining factor in his future actions in Chile. Yet the author did not 

distinguish between the training delivered by the Jesuits at the Collegium Maximum St. Jan 

Berchmans and the training Hurtado received at the Catholic University of Louvain.6 It was, 

furthermore, in the latter institution (which does not and has never belonged to the Society of Jesus, 

as is so often irritatingly claimed in Chile) that Hurtado took the courses for his bachelor’s degree 

                                                           
3 Alejandro Magnet, El Padre Hurtado (Santiago: Editorial Los Andes, 1994), Chapters 5, 6 and 7. 
4 Jaime Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre 

Hurtado Cruchaga, S.J. (1901-1952) (Rome: Institutum Spiritualitatis, Pontificia Universitas Gregoriana, 1996), 

Castellón, as he himself admits, also contributed to drafting what is known as the Positio on Alberto Hurtado. In other 

words, the cause for canonization, where virtues are highlighted in “sanctifying” terms, with a view to having the 

Church declare someone a saint. See, Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, 

Sacerdotis Prodessi Societatis Iesu, 2 vols., vol. I, Vida y actividad (Rome, 1987). 
5 Pbr. Samuel Fernández Eyzaguirre, “Los primeros conflictos del Padre Hurtado y «el espíritu de Lovaina»,” Teología 

y Vida LI (2010). 
6 Cf. Ibid. 
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in education and then his doctorate, even though this was not a requirement for his full 

incorporation into the religious order. As we shall see, Hurtado not only took these courses with 

the permission of his superiors, but in doing so, was following their instructions, which confirms 

the fact that they were an integral part of his training. This does not mean that his Jesuit and 

University formation were identical.7 

For this reason, our goal is somewhat different to Fernández’s in that it is more wide-

ranging and not only seeks to identify the roots of this “spirit of Louvain,” but also to show the 

Ignatian imprint in Hurtado on the basis of the training he began in mid-1923 with the Society of 

Jesus. In short, we pursue an integral understanding of Alberto Hurtado. On one hand, we seek 

what Claudio Rolle describes in his Presentación to the book by Francisco Jiménez as 

the continuity of a common spirit that links the priest St. Alberto Hurtado to that first priest [St. Ignatius], the 

founder of the Society of Jesus, under the seal of this community, bestowed by history and memory.8 

On the other, it is by no means our intention to reject the idea posed by Fernández regarding 

the fact that Hurtado trained in at least two theologies, in both Spain and in Belgium—in the “spirit 

of Aragon” and in the “spirit of Louvain.” Our research will be carefull to distinguish between 

these theologies, which have, moreover, an even longer history than the Jesuits themselves. St. 

Ignatius himself made a point of highlighting and noting the significance of both traditions, 

although he always favored one over the other, as we shall see. Where we do disagree with 

                                                           
7 Another author not only fails to distinguish between the two institutions, but, in addition, has Alberto reading 

theology at the Catholic University of Louvain. Tony Mifsud S.J., El sentido social: el legado ético del Padre Hurtado, 

2nd ed. (Santiago: Centro de Espiritualidad Ignaciana & Universidad Alberto Hurtado, 2005), 169. Earlier in the same 

text, Mifsud states that Alberto took “his theology courses at the Schools of Philosophy and Theology, St. Albert of 

Louvain (Belgium), of the Society of Jesus,” which is also inconsistent with the facts. Ibid, 23. 
8 Claudio Rolle, Presentación, in, Francisco Jiménez S.J., Vocaciones en un siglo herido: estudio cronológico de la 

preocupación por las vocaciones sacerdotales en el ministerio de Alberto Hurtado S.J., Biblioteca Jesuita de Chile: 

Estudios (Santiago: Ediciones Universidad Alberto Hurtado & Instituto de Historia, Pontificia Universidad Católica 

de Chile, 2014), 17. Emphasis added. 
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Fernández is when he concludes by asking which of the two theologies represents “the true spirit” 

of the Society of Jesus, when in fact, the contemporaneity of the two theologies itself was 

symptomatic of the same “continuity of the spirit of St. Ignatius.”9 

Despite this, the training Hurtado received from the moment he entered the novitiate of 

Chillán until years later when he reached the Collegium Maximum of Sarriá, in Barcelona, 

provided him with an intellectual structure which encouraged him to approach problems in a very 

practical way. On the other hand, it was in Louvain that Hurtado received a methodological and 

conceptual education, allowing him to perform more accurate analyses. In short, the instruction he 

received there had an effect upon him which, in the words of his principal biographer, allowed him 

to achieve in Louvain “a very great mental agility... capable of understanding clearly the constant 

ideological and cultural developments…”10 Everything appears to be summed up, as Hurtado 

himself stated in one of his writings with regard to the purpose of all education, in Michel de 

Montaigne’s aphorism and “self-evident axiom”, “Il vaut mieux une tête bien faite que bien pleine 

(Better a well-formed head than a very full one).”11 

Nonetheless, the fact is that Alberto Hurtado’s education was in tune with the traditional 

patterns of the Society of Jesus until his arrival in Belgium. He then immersed himself in the new 

studies in vogue at that time at the Jesuit College in Louvain, always under the shelter of the Ratio 

Studiorum and the new guidelines given by Rome in the Apostolic Constitution, Deus Scientiarum 

Dominus, promulgated by Pius XI in May 1931. This apprenticeship made Hurtado more likely to 

                                                           
9 Fernández Eyzaguirre, “Los primeros conflictos del Padre Hurtado y «el espíritu de Lovaina».” 
10 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo,” in Textos y audiovisuales de San Alberto 

Hurtado, ed. Pbr. Samuel Fernández Eyzaguirre (Santiago: Centro de Estudios San Alberto Hurtado de la Pontificia 

Universidad Católica de Chile, 2007). 
11 Alberto Hurtado Cruchaga S.J., Una verdadera educación: escritos sobre educación y psicología del Padre Alberto 

Hurtado. Introducción, selección y notas de Violeta Arancibia C., 2nd ed., vol. 5, Escritos inéditos del Padre Hurtado, 

S.J. (Santiago: Ediciones Universidad Católica de Chile, 2011), 6. 
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adopt a moderate reformism later on, subject to his loyalty and the clear obedience due to his 

superiors and the Magisterium of the Church, and as corroborated by the words of the Jesuit Jaime 

Correa, who says that Hurtado, “was a very virtuous man; he never engaged in any conflicts with 

his superiors, never showed any contrary attitudes.”12 

Training in this “imprint,” fostered in Hurtado what the Society of Jesus calls a “way of 

proceeding,” a “form” of acting, a “criterion,” or a “charisma,” which is, however, far from being 

an expectation that all of its members should think alike. The Order’s Diccionario de 

espiritualidad reminds us that this “way of proceeding” is an “Ignatian expression,” which is 

“commonly used” in the Constitutions and “extremely frequently” in the Letters of St. Ignatius. 

This same work devotes some effort to explaining this “way of proceeding” according to the 

different contexts in which it is used. Then it adds that  

its plurality of meanings and content appears. From (1) an overarching core—which is ultimately “our 

Institute” as the primal and original idea of the Society—it opens out in concentric circles to (2 ) its 

configuration in the Constitutions, Declarations, Rules and w. (or way of life), after which it extends further, 

and specifically to (3) people’s spiritual features and human style and, finally, (4) to the characteristics of 

their pastoral or governing actions.13 

The Diccionario de espiritualidad continues its explanation of the origin, significance and 

definition of the concept, based on #134 of the Constitutions, noting that 

The frequency and insistence on its use confirms Ignatius’ concern that which the Supreme Wisdom and 

Goodness of God our Creator and Lord deigned to begin to rule and carry forward, should not become blurred 

through human neglect and the lack of cooperation of his creatures. We think it necessary that Constitutions 

should be written, to aid us to proceed better, in conformity with our Institute, along the path of divine service 

on which we have entered. Which implicitly means that the “Institute” is a way, a path, a form of evangelical 

                                                           
12 “Entrevista a Jaime Correa, S.J.” in, Jaime Costadoat S.J., ed. El impacto del Vaticano II en los jesuitas chilenos a 

50 años del término del Concilio 1965-2015 (Santiago: Ediciones Revista Mensaje, 2015), 64. 
13 José García de Castro Valdés and Pascual Cebollada, eds., Diccionario de espiritualidad ignaciana, 2nd ed., 2 vols., 

vol. 37 & 38, Colección Manresa (Sal Terrae: Santander, 2007), “Modo de Proceder,” II, 1269. 
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life and apostolic action, agreed and shared by Ignatius and his companions, with the single unavoidable 

objective of serving God by helping human beings (“divine service and the help of souls.”)14 

Thus, an assessment of Hurtado’s training will help us to gain a better understanding of his 

character, particularly when Francisco Jiménez claimed in a recent paper that Hurtado was a man 

“of his time.” This author is aware that “to say this might seem to be a platitude...” but he is right 

in holding that if he does not, there is a risk of “misplacing the most important contribution that 

Alberto Hurtado can make to our own times.”15 Moreover, this approach appears to be repeating 

itself in recent years, even within the historiography of the Society of Jesus. In his work on St. 

Ignatius, Federico Elorriaga explains how it was that through his “internal wounds” and his 

“external wounds” St. Ignatius was able to come closer to God, transforming himself and drawing 

from the period in which he lived, on the basis of his own experience.16 The fact is that this question 

of being in tune with one’s own period is essential for Catholics, as is being in tune with the Church 

authorities, as Gonzalo Redondo points out in his work on La Iglesia en el mundo contemporáneo:  

If the mission of the Church is to lead men to God, it makes sense that at all periods the peculiar circumstances 

of the men who have a leading role in them should condition the teachings of the Roman Pontiffs, who seek 

to provide adequate remedy to their questions and the encouragement they need to fight their battles. It would 

thus be appropriate to establish quite an accurate correspondence between the vicissitudes of human 

existence at a given time and the Roman Magisterium.17 

This is why, in our case, the Magisterium of Pius XI is present in the writings both of the 

General of the Society, but most relevantly to us, in those of Alberto Hurtado. In fact, there is a 

kind of “descent,” as Monsignor R. Fontenelle terms it, of the Magisterium of Leo XIII to Pius XI, 

                                                           
14 Ibid. “Modo de Proceder,” II, 1269. Emphasis added. 
15 Jiménez S.J., Vocaciones en un siglo herido: estudio cronológico de la preocupación por las vocaciones 

sacerdotales en el ministerio de Alberto Hurtado S.J, 139. 
16 Federico Elorriaga S.J., Las heridas de San Ignacio (Mensajero, S.A., 2010). 
17 Gonzalo Redondo, La Iglesia en la edad contemporánea, vol. III, Historia de la Iglesia (Madrid: Ediciones Palabra, 

1985), 235. 
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which the latter in turn strengthens. This leads to its being reflected in the actions of Hurtado. As 

Fontenelle himself explains, Pope Pius XI was endowed with “an essentially practical spirit...” 

which caused him to immerse himself 

in a series of documents, which not only advance the doctrine of the Church, but also attempt to bring it more 

into line with reality. There is nowadays no excuse—so it is a matter of life or death for society—not to heed 

it; not to put it resolutely into practice.18  

However, Hurtado and Pius XI have more in common than that “essentially practical spirit” 

and the difficult years in which it was their lot to live. This common denominator was reflected in 

the words of Monsignor Gustavo Franceschi about Pope Pius XI when he was elected to the papacy 

in 1922, and it seemed as though he was referring to Hurtado himself: 

From the first moment [it] was seen that he would be a quietly progressive man, intensely supportive of 

action, methodical in his resolutions, the enemy of useless elements, positive and precise in his actions, of an 

intelligent strength, with nothing of the dreamer and who would overcome whoever should oppose him. He 

would not be a man of the left, and even less would he be a conservative in the negative sense of the word. 

He would have a common sense backed by his very extensive education... and a will that does not know the 

meaning of surrender.19 

Is it possible to prove the existence of this spirit in Hurtado? His life would be an example 

of this quest regarding which, in one of his writings, he reflected in relation to holiness: 

Do you fear that you lack talent, science? There is a minimum degree of capacity required, unquestionably, 

but it is not necessary that you be a genius and, as Cardinal Gibbons says: “Experience shows that a solid 

judgement with a medium amount of instruction is much more useful for religion than any brilliant talent 

which is lacking in a sense of practicality. There are few occasions when it is possible to flaunt genius; but 

                                                           
18 Monseñor R. Fontenelle, Su Santidad Pío XI, trans. Juan Cabrera P. (Santiago: Ediciones Ercilla, 1939), 128. 
19 Federico Hoyos S.V.D., ed. Encíclicas Pontificias. Colección completa de 1832 a 1958 (Buenos Aires: Facultades 

de Filosofía y Teología de San Miguel, Editorial Guadalupe, 1958), 989. 
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at every step there are opportunities to exercise common sense and discretion.”20 

  

                                                           
20 Alberto Hurtado Cruchaga S.J., Puntos de educación: formar al hombre, formar al cristiano, formar al jefe, 2nd ed. 

(Padre Las Casas, Santiago: Imprenta San Francisco, 1942). 
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II 

Hurtado was born in the city of Viña del Mar in 1901.21 He was the son of an upper class 

Chilean family. His father died at an early age leaving a widow with two children in difficult 

financial circumstances. Nonetheless, Hurtado attended one of the best schools in Santiago, run by 

the Society of Jesus, where he met his spiritual father, Fernando Vives Solar S.J. (+1935), and then 

enrolled at the Pontifical Catholic University of Chile to study law. His mother, as well as his 

uncles and aunts and he himself, were all active members of the Third Order of St. Francis, and 

his collaboration in this Order was to mark him for life. He and his family were also staunch 

members of the Conservative Party, of which Hurtado was an active member during his years at 

the university. In this latter period he also took part in the Conferences of Saint Vincent de Paul, 

the Board of Andacollo, the Board of San José and other charitable institutions, while at the same 

time reading for his bachelor’s degree on the road to becoming a lawyer. 

However, it was Vives guideness that led Hurtado to priesthood, and Hurtado himself 

acknowledged that when he dedicated his book, Sindicalismo: Historia, Teoría, Práctica 

published in 1950.22 In a letter of 1918, Hurtado was deeply affected by the words he received 

from his spiritual father, and which stated that the most disorderly part of man was his will, which 

pulled “the body to condescend to his appetites...” Vives was thus inviting him to consider this 

when the time came to determine his vocation; otherwise, he said, the will “governs according to 

its whims the higher powers of the soul.” Obedience adjusted for this in its complete dedication to 

                                                           
21 In this brief review, we have referred to Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” Magnet, El 

Padre Hurtado. Jaime Castellón Covarrubias S.J., Alberto Hurtado S.J.: su espiritualidad, ed. Blanca Etcheberry 

(Santiago: Editorial Don Bosco S.A., 1998); Eduardo Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas 

de jesuitas en Chile, 1593-1985, 2 vols., vol. II (Santiago: Ediciones Revista Mensaje, 2010), 233-238. Manuel Salas 

Fernández, Un jesuita de espíritu franciscano: la formación familiar y los años escolares y universitarios de San 

Alberto Hurtado, 1901-1923. 
22 Alberto Hurtado Cruchaga S.J., Sindicalismo: historia, teoría, práctica (Santiago: Editorial del Pacífico, 1950). 
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Jesus Christ and after several years, Hurtado decided that this was the best path for him.23 

In mid-1923 he joined the Society of Jesus at its novitiate in Chillán, in his desire to follow 

the example of St. Ignatius, its founder. His training, which we shall analyze in the following 

pages, took him to Argentina, Spain, Ireland and Belgium, among other countries. He returned to 

Chile in February 1936 with an invigorating set of initiatives to carry out, having been ordained 

priest and obtained several university degrees. After thirteen years of training, many of them 

outside the country, Hurtado still had sixteen years of fruitful work ahead of him.  

According to Eduardo Tampe, from 1936 to 1944, Hurtado’s dominant, but not exclusive 

concern focused on the training and guidance of young people. Álvaro Lavín confirms this when 

he points out that together with his religion classes at the Colegio San Ignacio, he was asked to 

take on the spiritual direction of the older students. He was also asked to give talks on pedagogy 

at the Catholic University; which were followed with great interest by parents and educators. 

After a few months he was already feeling “like an overflowing torrent” and his religion 

classes led to study circles outside regular school hours. These circles, and the Marian 

congregations which he took over, not only led to an increase in his students’ piety, but also to the 

increase of apostolic activities, including catechism classes in the towns of Velásquez and Buzeta, 

on the outskirts of the capital. He was also able to make the Spiritual Exercises of St. Ignatius, 

which were a pillar of his own spirituality, a means of inner conversion for the young, who were 

joined by people of all ages and from whom numerous religious vocations emerged. 

Hurtado’s work with young people was crowned, so to speak, by his appointments, first as 

archdiocesan advisor to the Catholic Action of Santiago, in 1941, and shortly after, as national 

advisor to the same organization. This institution had been promoted by Pope Pius XI since 1923, 

                                                           
23 Letter from Fernando Vives Solar, S.J., to Alberto Hurtado Cruchaga. Zaragoza, October 10, 1918. In, “El P. 

Hurtado pensó en ser cartujo,”Mensaje XLI, no. 411 (1992). 
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and was described by this Pope as “participation and collaboration of the laity in the hierarchical 

apostolate of the Church.” In it, Hurtado was able to “discover, encourage and promote all of the 

human values of the young, which are many, and especially their generosity.” Lavín adds that “he 

showed it high and arduous goals and ideals; he wanted to train leaders and heroes, and all of this 

he was able to achieve strongly and persuasively, because it emerged from within.”24 

After a rather troublesome departure from Catholic Action, 1944 marked a new period of 

achievement in the social field for Hurtado. It was in that year, in fact, that the charitable institution 

of the Hogar de Cristo was founded, as he stated above, because “we had to establish a home for 

Christ, who is present in every poor person.” A pamphlet of the period states that four years after 

its foundation, this new institution was focusing on four main issues: firstly, homeless adults; 

secondly, abandoned children without homes or education; thirdly, the lack of permanent housing 

for thousands of working-class families living in shocking hovels; fourth and lastly, the lack of 

family education for adults and technical instruction for young people. However, the same 

pamphlet makes a point of referring to the significant support provided so far, since four shelters 

had been operating over those four years “and provided more than 300,000 accommodations and 

a proportional number of food rations, in addition to medical care, social services, job placement 

for unemployed people, etc.”25 

Alberto Hurtado’s other major work in the social field was the Acción Sindical y 

Económica Chilena (“Chilean Trade Union and Economic Action”), ASICH, founded in 1947. 

According to Eduardo Tampe,  

                                                           
24 Álvaro Lavín S.J., El Padre Hurtado S.J., amigo y apóstol de los jóvenes (Santiago: Imprenta San José, 1978). 
25 Álvaro Lavín S.J., Padre Hurtado, Apóstol de Jesucristo. El Hogar de Cristo: su amor a los pobres en 35º 

aniversario de la fundación del hogar (Santiago: Imprenta y Editorial Cergnar, 1979), 8. Also by the same author, 

see, Álvaro Lavín S.J., La vocación social del Padre Hurtado S.J., apóstol de Jesucristo (Santiago: Imprenta San José, 

1978). 
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this organization attempted to group Catholic forces in the social field, and to this end, to awaken trade union 

awareness, locate and bring together Catholic workers, train leaders in Christian and trade union matters, 

promote creative watchwords in order to underpin and guide their election campaigns and their lists of 

demands.26 

At the same time, throughout the years he devoted to his public ministry, Alberto Hurtado 

undertook not only training in practice, but also an in-depth examination of the issues in every area 

in which he was particularly interested, always attempting to exert an influence upon them. 

Because of this, the chronological list of his publications is closely linked to his pastoral action. A 

brief review of his subjects suffices to prove this: in 1936, La crisis sacerdotal en Chile;27 in 1937, 

La crisis de la pubertad y la educación de la castidad;28 in 1941, ¿Es Chile un país católico?;29 in 

1942, Puntos de educación: formar al hombre, formar al cristiano, formar al jefe;30 in 1943, 

Elección de carrera;31 in 1943, Cine y moral: el biógrafo. Su influencia psicológica y moral en la 

niñez y adolescencia;32 in 1947, Humanismo social: ensayo de pedagogía social dedicado a los 

educadores y padres de familia33 in 1947, El orden social cristiano en los documentos de la 

                                                           
26 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, II 237. More 

specifically, any of the works of Hurtado’s close collaborator, William Thayer Arteaga, may be consulted; Humanismo 

Cristiano Chileno (1931-2001): sus inspiradores, sus seguidores, sus polémicas y luchas (Santiago: Editorial Zig-

Zag, 2002); Ni político, ni comunista: sacerdote, sabio y santo, 2a ed. (Santiago: Olmu Ediciones, 2004); Regresa 

para quedarse: el Padre Hurtado y su influencia en un consenso moral en Chile (Santiago: Editorial Zig-Zag, 2006); 

Memorias ajenas, 2nd ed. (Santiago: Editorial Andrés Bello, 2012), But the most significant in this area is El Padre 

Hurtado y su lucha por la libertad sindical (Santiago: Editorial Andrés Bello, 2000), By way of a summary, San 

Alberto Hurtado y la libertad sindical en el Chile republicano: homenaje a San Alberto Hurtado en el aniversario de 

su canonización (Santiago: Editorial Andrés Bello, 2015). 
27 Alberto Hurtado Cruchaga S.J., La crisis sacerdotal en Chile (Santiago: Editorial Splendor, 1936). 
28 Alberto Hurtado Cruchaga S.J., La crisis de la pubertad y la educación de la castidad (Santiago: Editorial Splendor, 

1937). 
29 Alberto Hurtado Cruchaga S.J., ¿Es Chile un país católico? Prólogo de S.E. Mons. Augusto Salinas, SS.CC., Obispo 

Auxiliar de Santiago. Asesor General de la Acción Católica. 1st ed. (Santiago: Editorial Splendor, 1941). 
30 Alberto Hurtado Cruchaga S.J., Puntos de educación: formar al hombre, formar al cristiano, formar al jefe. 
31 Alberto Hurtado Cruchaga S.J., Elección de carrera (Santiago: Ediciones Paulinas, 1943). 
32 Alberto Hurtado Cruchaga S.J., Cine y moral: el biógrafo. Su influencia psicológica y moral en la niñez y 

adolescencia (Padre Las Casas, Santiago: Imprenta San Francisco, 1943). 
33 Alberto Hurtado Cruchaga S.J., Humanismo social: ensayo de pedagogía social dedicado a los educadores y padres 

de familia (Santiago: Editorial Difusión S.A., 1947). 
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jerarquía católica;34 and in 1950, Sindicalismo: historia, teoría, práctica.35  

Nonetheless, if there was one project on which Hurtado wanted to focus all of his pastoral, 

intellectual, educational, social, worker-related and other actions, this was his final undertaking: 

the Revista Mensaje, a journal which was launched on October 1, 1951. The journal, he wrote,  

Has been baptized Mensaje as a reference to the Message that the Son of God brought from heaven to earth 

and whose resonance our journal wishes to extend and apply in our native Chilean land and to our troubled 

times. Never before has the world undergone such a severe test of its spiritual values...36 

Ten months later, in August 1952, Hurtado died as a result of a rapidly spreading cancer. 

On the day of his death, the government of the Chilean President and leading figure of the Radical 

Party, Gabriel González Videla, declared a period of national mourning. 

  

                                                           
34 Alberto Hurtado Cruchaga S.J., El orden social cristiano en los documentos de la jerarquía católica. Recopilados 

y sistematizados por Alberto Hurtado Cruchaga, 2 vols. (Santiago: Club de Lectores, 1947). 
35 Alberto Hurtado Cruchaga S.J., Sindicalismo: historia, teoría, práctica (Santiago: Editorial del Pacífico, 1950). 
36 Alberto Hurtado Cruchaga S.J., “Editorial,” Revista Mensaje 1, no. 1 (1951). 
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III 

In the field of methodology, there is much that needs to be covered. Biographies are always 

a complex matter, owing to human nature itself, with its countless intractable facets. In the 

following pages we shall see that Hurtado appears as a friend, a student, a regular cleric in training, 

a priest, a philosopher, a theologian, a missionary, a teacher in training and a doctoral student. The 

subject of this dissertation displays so many facets in his character that it is impossible to address 

each one of them in full. There are periods of deep silence about which we can learn nothing about 

Hurtado except through indirect or third-party testimonies. In this respect, for example, the 

recollections recorded in the collective and unpublished work, Historia de la Compañía de Jesús 

en Chillán (1920-1977)37 are very valuable and give an idea of what life was like in that house, 

but we should bear in mind that they were compiled more than sixty years after Hurtado was there. 

In terms of everyday and spiritual life there, we are guided by the work of Francisco Javier de 

Idiáquez, Prácticas espirituales para el uso de los novicios de la Compañía de Jesús del Noviciado 

de Villagarcía, which, although written in the eighteenth century, has served as a guide for more 

than two hundred years.38 

Nor do Hurtado’s collected letters from these thirteen years, which are reproduced in an 

appendix at the end of this dissertation, provide much help with all of the angles that other sources 

have neglected. As we shall discuss in chapter 2, the scarcity of his letters is due to the fact that 

whatever time was available was not to be wasted, and had to be devoted to “working for the good 

                                                           
37 Pablo Concha B., S.J. et al., Historia de la Compañía de Jesús en Chillán (1920-1977) (Santiago: Colegio Loyola, 

Instituto Superior de Letras de la Compañía de Jesús en Chile, 1986). 
38 Charles E. O’Neill and Joaquín Ma Domínguez, eds., Diccionario histórico de la Compañía de Jesús: Biográfico-

Temático, 4 vols. (Rome & Madrid: Institutum Historicum, S.I. & Universidad Pontificia Comillas, 2001), “España,” 

II, 1278. We have used the following edition: Fr. Francisco Javier de Idiáquez S.J., Prácticas espirituales para el uso 

de los novicios de la Compañía de Jesús del noviciado de Villagarcía (Madrid: Bolaños & Aguilar, 1948). 
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of souls.”  

There are other constraints that testimonies regarding Hurtado display. Some time after his 

death, Carlos Pomar Mardones, the Provincial of the Society of Jesus in Chile, decided to compile 

impressions and opinions on Hurtado by means of a survey sent out to people who had known him 

at different stages of his life.39 Some of the replies received—while valuable—are a genuine 

reflection of the limitations of true inquiries themselves: Several seek to underscore his qualities 

as a “holy” and “exceptional” man. Thus we find many testimonies claiming that he had “deeply 

expressive eyes,” “an attractive way of speaking,” “a special smile,” “a manner of walking that...,” 

“a way of saying things,” etc. This may all no doubt have been true and one could try to include 

these things in a more extensive biography, but they all seem to be statements that are clearly 

attempting to describe an extraordinarily charismatic man, although not necessarily better or more 

“holy.” It can only prove that he got on well with people in many different areas, but holiness and 

an attractive personality do not necessarily go hand in hand.40 

As well, from the perspective of a society as secularized as it is today, the tone used in this 

dissertation might seem a little outdated. However, this view seeks to adopt the methodology of 

Quentin Skinner, which he placed at the service of the history of political theory. In the Preface to 

his work, The Foundations of Modern Political Thought, Skinner underlines the importance of 

focusing on the social and intellectual matrix from which the great writings of the period he was 

studying arose. This, Skinner considers, makes it possible to build a more realistic version of 

political thought in its different expressions, endowing it with genuinely historical features, a 

vision which is closer to the reality of how ideas are born and how we can understand them more 

                                                           
39 Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte. (Santiago: Imprenta 

y Editorial Cergnar, 1980), 327. 
40 This, at least, was the reputation, for example, of Father Pio of Pietrelcina (known as Padre Pio), canonized by John 

Paul II in 2002. 
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comprehensively. As Skinner points out, this form of studying political philosophy delves not only 

into the origin of a way of thinking, but is also a means of understanding the meaning of an author’s 

ideas in greater depth. Otherwise, merely by reading and rereading an author’s work, making solely 

“textualist” efforts, we would never be able to move forward; as Skinner concludes, 

When we attempt in this way to locate a text within its appropriate context, we are not merely providing 

historical “background” for our interpretation; we are already engaged in the act of interpretation itself.41 

When embarking upon a person’s biography, this “meaning and context” methodology of 

Skinner’s is just as helpful.42 For example, in the Positio super vita et virtutibus; that is, in the 

legal-theological process that was held to declare the heroic and exemplary sanctity of the Chilean, 

according to the Catholic Church, there is too much emphasis on the practice of Hurtado’s virtues 

on the basis of his writings. This approach presents some difficulties, since Hurtado was not one 

of the Desert Fathers, and it should be understood that there is a totality—a context in which he 

assumed his positions and practiced “the exercise of the virtues in genere.”43 In other words, 

applying Skinner’s methodology helps us to understand the basis of Hurtado’s training; how he 

understood the reality that it was his lot to experience and how he responded to it. There simply 

cannot be a dichotomy between man’s spirituality and the world, and the practice of the virtues 

needs to be subject to specific circumstances. 

The case for Hurtado’s canonization is, however, unique, insofar as it was the first to be 

approved under the reform of 1983, Novae Legres pro Causis Sanctorum, which reorganized the 

                                                           
41 Quentin Skinner, The foundations of modern political thought (Cambridge & New York: Cambridge University 

Press, 1998). 
42 See also, Meaning and context: Quentin Skinner and his critics, edited and introduced by James Tully (Princeton, 

N.J.: Princeton University Press, 1988) 
43 Congregatio Po Causis Sanctorum P.N. 1262, Sancti Iacobi in Chile: Canonizationis servi dei Alberti Hurtado 

Cruchaga, sacerdotis professi Societatis Iesu, Positio Super Virtutibus, Vol. I (Roma, Tipografía Guerra s.r.l., 1987). 
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Congregation for the Causes of Saints and its proceedings.44 Nonetheless, there are difficulties, 

both for the Church and for history, when it comes to making use of testimonies about those who 

have been nominated for sainthood, which are reflected in the fact that the Positio presents some 

challenges as regards source work. This poses a problem in this field of study, as, for example, 

Elisabeth Castelli showed recently, in the field of cultural history, in her Martyrdom and memory: 

early Christian culture making. Correlating the issue of martyrdom during the first centuries with 

the events that took place during the Columbine High School shootings in 1999, this author 

considers that the way that the martyrs’ stories were told is extremely significant, as is the way in 

which those stories shaped Christian society and the effects they have today.45 

The fact is that from the very earliest Christian times, testimony and the collective memory 

have both played a significant role. The apocryphal gospels, for example, were fundamental in 

helping the simple peoples of the early centuries to fill in the gaps left by the so-called “canonical” 

gospels on the life of Jesus Christ, as recognized by the official authority of the Church. The origin 

of these writings is rooted in people’s desire to learn more about the message of Christ and His 

life, and in how some allowed themselves to be dazzled by fantastic stories and flattering legends, 

tales which over time were enhanced and diversified as they spread by word of mouth and from 

one region to another, as Aurelio de Santos Otero has indicated. Even further, at some point it was 

claimed that the authors of these stories were the true contemporaries of Jesus Christ, such as Peter, 

Philip, James and John, thus endowing them with greater authority. However, the Church only 

concerned itself with pointing out and admonishing these heretical narratives that are presented as 

evangelical and there is no official decree which catalogs and condemns them in general and 

                                                           
44 Pedro Brunori, La Iglesia católica: fundamentos, personas, instituciones (Madrid: Ediciones Rialp, S.A.), 84-85. 
45 Elizabeth A. Castelli Martyrdom and memory: early Christian culture making (New York: Columbia University 

Press, c2004). 
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categorical terms.46 

Hurtado, of course, is not Jesus Christ, and nearly two thousand years separate one from 

the other. Testimonies about the Chilean are nowhere near as plentiful or exaggerated, if we abide 

exclusively by the apocryphal gospels in our comparison. However, there is a problem we can 

consider in that some of the testimonies about Hurtado do not seek so much to reveal matters 

referring to the subject of our biography, but rather to those who are telling their story. 

Nonetheless, it is interesting to remember that the fact that the apocryphal gospels have not been 

cataloged as “canonical” does not make them false in themselves, it just means that for the Catholic 

Church they were not written by God.47 The “gospel legend” of the apocrypha has contributed 

details such as the names of the Virgin Mary’s parents (Joachim and Anne), the cave where Jesus 

was born and his companions, the ox and the ass, the three Wise Men and their names, Balthasar, 

Melchior and Gaspar, etc. Because of this, Santos Otero considers that the testimony provided by 

the apocrypha should be granted an indirect historical value, which is by no means negligible; a 

relative value, inasmuch as they can express different forms of Christian sensibility. 

Was it the same with the testimonies about Hurtado after his death, when he had already 

gained a reputation as a saint? We have compared the sources and testimonies that we had before 

us in an effort to avoid any errors. It is because of this that the second aspect of this work involves 

this almost factual format, so that specific facts can form the basis for an intellectual history of 

Alberto Hurtado, which follows the actual reality that he experienced as closely as possible. It is 

only thus, and also in accordance with Skinner, that we can move forward toward a greater 

understanding of the figure of Hurtado. 

                                                           
46 Los evangelios apócrifos: colección de textos griegos y latinos, versión crítica, estudios introductorios y 

comentarios por Aurelio de Santos Otero (Madrid: Biblioteca de Autores Cristianos, 2006), 1-11. 
47 Catecismo de la Iglesia católica, #105-#108, http://www.vatican.va/archive/catechism_sp/p1s1c2a3_sp.html#I 

Cristo, palabra única de la Sagrada Escritura  
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The discussion surrounding testimony is as old as the origin of Christianity itself and 

spreads to other fields of study of the Church that pertain to its history and to hagiography, or the 

lives of saints. During his years in Belgium, Hurtado almost certainly met the Jesuit Hippolyte 

Delahye, who reformed the hagiographic methodology in order to clear away the elements of 

fantasy from the lives of saints and martyrs.48 Their lives are difficult to narrate, since for 

Catholics, they can only be understood in supernatural terms, but this does not mean that they 

should adhere any less to concrete facts. In addition, for Catholics, holiness is embodied when 

their lives are seen to include the ultimate proof of charity; a charity—the love of God and of our 

neighbors—which represents “the supreme victory of grace over nature, by triumphing over the 

deepest instinct, love of the present life, for the hope of that to come.”49 

This is what gives Catholics their sense of belonging, which is fundamental when 

attempting to understand their behavior during the persecutions in, for example, Mexico (which 

Hurtado followed closely) and Spain (to which he was a partial witness).50 Catholics’ sense of 

belonging involves more than their parish or diocese; it means belonging to the Mystical Body of 

Jesus Christ, and this constitutes the third overarching theme in this dissertation. As Pope Pius XII 

proclaimed, this Body is the best definition of the Church, inasmuch as it is the fullest expression 

of its total mystery. The Church is defined as the Body of Christ; and a mystical body is mystical 

because it is not physical. The physical body of Christ was on the cross after He became a man. 

The mystical body is the mysterious relationship that Christ establishes with those who are 

                                                           
48 Paul Peeters, “Father Hippolyte Delehaye,” in, Hippolyte Delehaye, The legends of the saints. With a memoir of the 

author, translated by Donald Attwater (New York: Fordham University Press, 1962), 187-230. Also, Bernard Joassart 

S.J., Hippolyte Delehaye. Hagiographie critique et modernisme. Préface de R. Aubert (Bruxelles, Société des 

Bollandistes, 2000). 
49 Actas de los martires: texto bilingüe. Introducción, notas y versión española por Daniel Ruiz Bueno (Madrid: 

Biblioteca de Autores Cristianos, 2003), 149-163. 
50 See, Andre Riccardi, El siglo de los mártires, trans. Mónica Monteys (Barcelona: Plaza & Janés Editores, S.A.). 
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baptized, who are joined to Him in faith, hope and charity through baptism.51 

For Catholics, the theology of the mystical body is a theology that leads to action because 

it wants to conquer the world for Christ; it wants to lead all people to Christ so that they all become 

a part of Him, and because it wants all people to be baptized and live in grace and thus achieve 

eternal salvation.52 How can this be explained? Fulton J. Sheen states that there are three 

sacraments that provide the soul with an indelible character in order to help Catholics. The first of 

these sacraments is baptism, which joins human beings to Christ the King, because it makes them 

citizens of His Kingdom. The second sacrament is confirmation, because it joins Catholics to 

Christ the Teacher and makes them strong, like soldiers, so that they can fight for the Truth of the 

Kingdom, thus leading toward adulthood what was born through baptism. The final sacrament is 

holy orders, the priesthood, because it makes men ministers of His Sacrifice through the Eucharist. 

Because of this, this work also attempts to show how Hurtado became incorporated within this 

rationale by means of his priestly training.53 

Why was this idea of the mystical body not expressed so strongly by Catholics at an earlier 

period in history? Does the notion of the mystical body contradict the idea of the societas perfecta 

which Catholics refer to? Or, as Fredy Parra asks, was it the passage of one theological conception 

to another?54 The idea of the mystical body is not a new one and dates back to Saint Paul himself, 

so we can rule out the thought of any mutation or contradiction. However, it was only in the 

nineteenth century that it began to acquire a more solid theological basis, which makes one think 

                                                           
51 Carta Encíclica «Mystici Corporis Christi» de Pío XII con fecha 29 de junio de 1943 
52 Sebastian Tromp, El cuerpo místico de Cristo y la acción católica. Traducción de Isabelino Fernández (Buenos 

Aires: Difusión, 1943). 
53 Fulton John Sheen, El cuerpo místico de Cristo. Traducción por Raquel Tejeda Lawrence (Santiago de Chile: 

Difusión Chilena, 1943). 
54 Fredy Parra, “Teología del Cuerpo Místico, comunión de los santos y pensamiento social en San Alberto Hurtado. 

La influencia de Émile Mersch y Karl Adam.” Teología y Vida L (2009): 797-835. 
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that there may have been some pronouncement on the matter at the time of the First Vatican 

Council (1869-1870). Apparently, there were certain objections that argued that it could give rise 

to misunderstandings and this caused any progress in this matter to come to a halt in the 

understanding that it was not sufficiently developed. The “mystical” element might not be 

understood in relation to the societas perfecta and there was concern regarding the risk of 

encouraging “rather dangerous” trends in the context of Catholic thinking at the time. However, 

in his encyclical letter Satis cognitum, of 1896, we see that Leo XIII makes direct reference to the 

mystical body, as Pius XI himself was also to do repeatedly, until Pius XII issued his encyclical 

Mystici Corporis Christi in 1943, which clearly sanctioned this idea.55 

At another level, this work can also be included within a wider historiography on the 

development of social Catholicism in Chile. If we consider the main works in this field in the 

country, it is possible to elucidate a systematic construction that has been examining the specific 

features of these issues at greater depth. To start with, in 1993, Ricardo Krebs, with María Angélica 

Muñoz and Patricio Valdivieso, published the Historia de la Pontificia Universidad Católica de 

Chile, 1888-1988. This is an institutional history of the most significant project carried out by 

nineteenth-century Catholics which, ultimately, has always been at the very heart of the resistance 

to secularization.56 

In addition, in 2006, Valdivieso’s contribution no longer followed the institutional line, but 

provided new background and perspectives. His work, Dignidad humana y justicia: la historia de 

Chile, la política social y el cristianismo 1880-1920, explores how European social teachings were 

received in Chile in the nineteenth century, as well as the country’s Catholic reform program. 

                                                           
55 Emilio Sauras, El cuerpo místico de Cristo (Madrid: Editorial Católica, 1952) 
56 Ricardo Krebs, María Angélica Muñoz and Patricio Valdivieso, Historia de la Pontificia Universidad Católica de 

Chile, 1888-1988 (Santiago: Ediciones Pontificia Ediciones Universidad Católica de Chile, 1994). 
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Thus, the aim was no longer to resist the onslaught of secularization at an institutional level, but 

rather, as a result of the malaise in modern society, to join words, actions and social renewal with 

specific works. In other words, Valdivieso examines the materialization and actual implementation 

of the encyclical Rerum Novarum, with a follow-up of the authors and works that inspired or 

promoted them.57 

Because of this, while Krebs shows the organizational background of the Church in Chile 

in the process of secularization, and the work of Valdivieso reflects the intellectual influences that 

drove its actions, this work has a somewhat different focus on the subject. Although there were a 

number of highly significant figures in the Chilean Church (and Hurtado was their disciple), so 

far, no biographies have been produced that attempt to explain, not in general, but in specific terms, 

the intellectual training received by some of these Chilean representatives of social Catholicism. 

There can be no better opportunity for this, therefore, than to engage in a biography of its most 

iconic representative. This work is part of a more extensive project: it seeks to understand how it 

was that Hurtado became involved in these new and modern visions within the Church. 

In regard to the structure of this dissertation, we can separate the arguments which cross-

cut the whole work, from those to which we refer in each chapter. Of the latter, in the first chapter 

we refer to the spirituality of the Society of Jesus and its main features. Among them are the origin 

and significance of obedience in this religious order, and the constitutional system to which it is 

bound, including the foundational Formula and its respective Bulls, and, even more importantly, 

the Constitutions that define it. We shall also provide a concise introduction to the historical 

evolution of the Jesuits in their first period; that is, until the papal suppression of 1773; and then 

we shall briefly address their restoration throughout the whole world in 1814, including Chile. At 

                                                           
57 Patricio Valdivieso, Dignidad humana y justicia: la historia de Chile, la política social y el cristianismo 1880-1920 

(Santiago: Ediciones Pontificia Ediciones Universidad Católica de Chile, 2006). 
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that point, we shall move on to the foundation of the novitiate school in the city of Chillán, in 

Chile, its origins and objective, and Alberto Hurtado’s entry into the Order’s first probation (1923). 

Finally, with regard to the questions that have been asked in relation to the Master of Novices who 

had the subject of our biography in his charge, we shall discuss the role he played on the basis of 

the testimony of his other students. 

In the second chapter, we shall move on to the second probation, a highly spiritual stage 

that lasted two years. Here we shall reconstruct Hurtado’s daily tasks, including his spiritual 

practices. The focus here is placed on the Spiritual Exercises of St. Ignatius of Loyola, which are 

a special feature of the Society of Jesus and were to accompany Hurtado throughout his life. This 

period also included other exercises that sought to test the candidates’ mettle, such as the hospital 

month, the pilgrimage month, and the month of humble exercises. Finally, we shall turn to the end 

of the second probation in Córdoba, Argentina, where Hurtado was transferred in 1925 and where 

he was to attend his juniorate over the following years, until 1927. There he would receive an 

intensive intellectual training which we shall attempt to describe on the basis of the few sources 

available. This second chapter is accompanied by an appendix on the Chilean’s journey to Europe.  

In the third chapter, after Hurtado’s arrival in Barcelona, we shall put the Spanish situation 

into context; a critical matter, in view of the anti-clericalism reigning in the country at the time, 

which was particularly directed against the Society of Jesus. We shall also address the role played 

by the Superior General of the Order, whom Hurtado had the opportunity to meet during a visit he 

made to the country, and the split experienced by the Society of Jesus itself between Catalans and 

Aragonese. Finally, we shall explore the philosophical training that was delivered in a very 

characteristic manner at the Collegium Maximum of Sarriá, and the theological training Hurtado 

received, before it was interrupted by the proclamation of the Second Republic in April 1931. 
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The fourth chapter begins with a description of Hurtado’s passage through Ireland before 

arriving in Belgium. Although the evidence of his stay in Ireland is ephemeral, it shows that on a 

spiritual plane, he discovered the lives of William Doyle S.J. and Matthew Talbot, which he was 

to use as models in countless writings throughout his lifetime. We shall then provide an account 

of the significance of the University of Louvain and why it stood out to such an extent in the 

Catholic world, thanks to Leo XIII and Cardinal Mercier, and we shall also attempt to explain 

Hurtado’s intellectual harmony with the university. Next, we shall examine the University’s 

Institute of Psychology and Education, where Hurtado read for his bachelor’s degree and then for 

his doctorate, giving an account of the origins of this academic unit and the connection with 

Raymond Buyse, Hurtado’s supervising professor. We suggest that because the studies that 

Hurtado carried out were authorized by his superiors, we must consider them as falling within the 

same educational process as his Jesuit education and so forming part of the Ignatian imprint, 

despite their not being inherent to the Society of Jesus in terms of their aims. The chapter concludes 

with Hurtado’s own testimony on the life that students led, reflecting an atmosphere of great 

preoccupation with issues concerning the missions. 

In the fifth chapter we address the end of the theological studies that Hurtado had 

commenced in Barcelona and which ultimately took him to Belgium. We shall also refer to the 

intellectual effervescence of the place which, coupled with what was taking place in the rest of the 

country, had its own special features, such as the emergence of the catechetical movement and the 

theology of the Mystical Body. Similarly, we shall speak of the new study plans that the members 

of the so-called generation of 1909 sought to implement, and how these plans, despite having been 

rejected when first submitted to the Roman authorities, seemed to be roughly in line with the major 

reform undertaken by Pope Pius XI in 1931, and under which Hurtado trained in Belgium. 
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In the sixth chapter, we shall examine his stay in Belgium, on the basis of his exiguous 

correspondence. We shall then explore the objectives of Hurtado’s third probation; his attempt 

once again to “temper his soul” as he had done in Chillán years earlier, with the support of the 

testimonies which it has been possible to gather. Finally, we suggest that his doctoral dissertation 

on John Dewey represents the first output of a long process initiated by Hurtado in mid-1923, and 

in the structure of which is reflected his own training in the Society of Jesus. In the epilogue we 

come up with some final thoughts as balance to the whole period we have studied, and added later 

a biographical glossary at the end of this work. 

In relation to the arguments and objectives to be found cross-cutting this dissertation, in 

general terms they can be summarized as follows: 

1. To reconstruct, as far as possible, the history of the life of Alberto Hurtado and his 

setting, bearing in mind the relationships and influences to which he was subjected during the years 

of his Jesuit training between 1923 and 1936, when he returned to Chile. We shall thus attempt to 

make a first analysis of the rich intellectual network in which he was trained, where possible, using 

his own writings and the existing testimonies as our sources. 

2. To shed light on Hurtado prior to 1936—that is, on Hurtado prior to his public 

life—revealing a character that was more complete and more fully prepared than is often claimed. 

As usual in these matters, part of the task we have undertaken is based on existing historiography 

and literature, which, as we have explained, is scant.  

3. To reveal the social and political environment that Hurtado inhabited, and how he 

was defined by it during his formative years. In other words, to embody Hurtado as a player at a 

time of crisis and in the period between the wars and to show how he confronted these 

circumstances. 
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4. To underscore the significance of various papal documents for Hurtado and the fact 

that he was in tune with them. We shall refer mainly to those of Pius XI, as well as the documents 

issued by the Superior General of the Society, Wlodimir Ledóchowski, which are consistent with 

the first.  

5. Recapture, as a fundamental character in the formative process of Alberto Hurtado 

and the entire Society of Jesus of that time, the figure of Wlodzimierz Ledochowski. 

6. Elaborate on the development and revival of Thomism in nineteenth-century 

Europe, with particular emphasis on the true measure of its importance and how Hurtado was 

influenced by it like the rest of his generation. 

7. To reconstruct, based on the life of Hurtado, the classical Jesuit formation of the 

first half of the twentieth century with the challenges posed, and to inquire into the Ignatian model 

chosen in order to develop his own religious vocation. Here we shall focus on the practical and 

intellectual objectives of the training he received, describing each of the stages that he was called 

upon to fulfill. 

8. In relation to the spirituality of the Order in this period, Ruiz Jurado says that there 

are salient features to which Hurtado shares. Because of this, this study also seeks to highlight the 

harmony existing between Hurtado and the forms of spirituality that were—to a greater or lesser 

extent—typical of the Society of Jesus of that time. These can be summarized as follows: 

i. Devotion to the Sacred Hearts of Jesus and Mary. 

ii. The reaffirmation of the doctrinal fidelity to the Magisterium of the Church as the 

Pope's right-hand Order. 

iii. A marked inclination to promote the study of the Institute “and the training of 

Jesuits according to the genuine spirit of St. Ignatius.” 

iv. Adapting to new apostolic demands and training qualified preachers and competent 



27 

 

writers.58 

 

Finally, we hope that this work will contribute new answers and help to raise new questions 

on one of the most significant figures in the history of Chile. We have striven to contribute in some 

way to the study of his training as a Jesuit between 1923 and 1936, when he returned to his native 

land, despite the fact that after all this work, and after getting to know him better, new questions 

have arisen. This is because of the goals ultimately sought to give a new dimension to the question 

of who Hurtado was, what his thoughts were, where he came from and in what direction were his 

thinking and actions aimed. 

  

                                                           
58 Manuel Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales,” Archivum 

Historicum Societatis Iesu 45(1976), 275-276. 
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Chapter 1: The Ignatian Stamp 
 

Summary: This chapter addresses the central nature of obedience in Jesuit 

vocations and how it is determined, inasmuch as trust in Divine Providence is 

deposited in it. There is also an introduction to the general regulations and history 

of the Society of Jesus. There are references to the suppression and subsequent 

restoration of the Order according to the founder’s spirit, and how it was 

eventually reestablished in Chile in the mid-nineteenth century. Finally, we 

examine the origins of the House in the city of Chillán, where Hurtado completed 

his first probation. This stage is also explained. 

 

I, Obedience and Ignace de Loyola 

In his work on “St Ignace de Loyola et la Compagnie de Jésus”, Alain Guillermou points 

out the danger residing in categorical formulae that lead unfailingly to oversimplifications. To 

prove this, Guillermou points to the example of Francis of Assisi, the saint who was “the poor man 

par excellence... [whose] teachings are defined as the ideal of poverty”. This incomplete image 

can certainly be applied to a personage who transcends the Church in western cultural terms, and 

can well be applied to any who have followed in his footsteps. Nonetheless, Guillermou 

acknowledges that the human mind is sometimes in need of concepts that encompass basic 

complex forms and notions. For one part, we and we can be reliably certain that something similar 

to what took place with the saint of Assisi and his “poverty” also occurred in the case of Saint 

Ignatius of Loyola.59 

However, as Guillermou points out, the concept to which Saint Ignatius of Loyola and his 

                                                           
59 Alain Guillermou, San Ignacio de Loyola y la Compañía de Jesús ["St. Ignace de Loyola et la Compagnie de Jesus"], 

trans. Isabel Llacer (Madrid: Aguilar, 1963), 62. For the classic work on Jesuit spirituality see, Joseph de Guibert S.J., 

La spiritualité de la Compagnie de Jésus esquisse historique. Ouvrage psthume. (Roma, Bibliotheca Instituti Historici 

S.I., 1953). 
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Order, the Society of Jesus, have been imbedded is more than somewhat debatable.60 Guillermou 

states that Saint Ignatius has been characterized as “the soldier of God,” and that this notion has 

obviously underscored his military features. As a result, therefore, what he founded has been seen 

as an army with “more or less secret guidelines” (sic) and with the rigorous enforcement of the 

strictest discipline. The author also notes that the idea of a soldier is closely linked to the idea of 

war, and he emphasizes the fact that while it is good to depict the disciples of Saint Ignatius as 

doing battle against Satan and the evil in the world, “it is difficult to show them... at war with the 

enemies of the Church.” Not for nothing have the Order’s adversaries, “taking advantage of this 

system of analogies, unceasingly denounced the ‘Jesuit army’ and its wily scheming.”61 Similarly, 

Guillermou indicates—after examining the statements of a number of different authors—that this 

was the reason why he prefers to depict Saint Ignatius as the “Knight of God, faithful servant of 

Christ.”62  

It exceeds the scope of this paper to ascertain whether the Society of Jesus did, in fact, 

display these military features, although it indubitably gained considerable political weight as a 

result of its own success. Everything that led to this opinion of the Order as regards its military 

character—which in times gone by was considered to be a virtue—is now strongly denied by the 

Jesuits themselves.63 What is clear, however, is that the purpose of Saint Ignatius himself was to 

                                                           
60 See the following, whose title provides a good example of this: Salvador Valdés Morandé, La Compañía de Jesús, 

¡Ay Jesús, qué Compañía!  (Santiago: Talleres Gráficos Periodística Chile, 1969). 
61 Guillermou, San Ignacio de Loyola y la Compañía de Jesús. 62-63. In a way, we could say that Saint Ignatius of 

Loyola, following a more military than religious rationale, anticipated von Clausewitz’s idea that “War is merely the 

continuation of policy by other means.” See, Karl von Clausewitz, De la guerra, trans. R.W. de Setaro (Buenos Aires: 

Ediciones Mar Oceano, 1960). 
62 Guillermou, San Ignacio de Loyola y la Compañía de Jesús, 63. Emphasis in the original. 
63 It appears to be a required obsession of the Order now to deny any military allusion in the Society of Jesus. It is 

evident, however, according to countless sources that refer to the army of Saint Ignatius, that they did refer to 

themselves as such. Larraín Acuña speaks of “that army of Christ called the Company of Jesus,” of “the Church’s 

light cavalry,” and makes countless other references in the same vein. The very Spiritual Exercises of Saint Ignatius 

are full of the same kind of allusion. For Larraín Acuña see, Hernán Larraín Acuña S.J., Un ideal y una vida. 

Adaptación y recopilación de Hernán Larraín Acuña S.J.  (Santiago: Editorial Difusión Chilena, 1943). Also 
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found a “Company” based on higher principles, with a view to expanding the kingdom of Christ 

on earth; thus rendering a particularly significant service to the Pope, as no other Order in the 

history of Europe and the world had yet done. In part, what led to this confusion—if, indeed, it 

exists—was the exceptional importance with which Saint Ignatius endowed obedience, a virtue 

that summarizes the whole of Ignatian spirituality, as does poverty in the case of Franciscan 

spirituality. In a letter to the Fathers and Brothers in Portugal, dated February 1, 1553, Saint 

Ignatius of Loyola stated 

And though I wish you all perfection in every virtue and spiritual gift, it is true (as you have heard from me 

on other occasions), that it is in obedience, more than in any other virtue, that God our Lord gives me the 

desire to see you signalize yourselves. And that, not only because of the singular good there is in it, as is so 

much emphasized by word and example in Holy Scripture in both Old and New Testaments, but because... 

obedience is the only virtue which plants all the other virtues in the mind, and preserves them once they are 

planted. And insofar as this virtue flourishes, all the other virtues will flourish and bring forth the fruit which 

I desire in your souls, and which He claims who, by His obedience, redeemed the world after it had been 

destroyed by the lack of it, becoming obedient unto death, even death on a cross.64 

Saint Ignatius explained that it was Adam and Eve’s lack of obedience that led to original 

sin, and that in order to reestablish God’s alliance with men, Jesus Christ obeyed God the Father 

by surrendering his life even unto death. The death of Jesus Christ in those terms alone—utmost 

obedience—restored this bond, and Saint Ignatius wanted to become his loyal servant by heroically 

putting that virtue into practice. The virtue of obedience was so critical for the Order he was 

founding that Saint Ignatius pointed out in his Constitutions that  

What pertains to the vow of chastity requires no interpretation, since it is evident how perfectly it should be 

                                                           
significant in this area, Cfr. Ricardo García-Villoslada S.J., San Ignacio de Loyola: nueva biografía  (Madrid: 

Biblioteca de Autores Cristianos, de la Editorial Católica S.A., 1986). 
64 Letter from Saint Ignatius of Loyola to the Members of the Society in Portugal. Rome, February 1, 1553. In, Obras 

completas de San Ignacio de Loyola. Transcripción, introducción y notas del P. Ignacio Iparraguirre, S.J. Con la 

autobiografia de San Ignacio, editada y anotada por el P. Candido de Dalmases, S.J.  (Madrid: Biblioteca de Autores 

Cristianos, de la Editorial Católica S.A., 1952), 835. Both emphases in the original. 
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preserved, by endeavoring to imitate therein the purity of the angels in cleanness of body and mind. 

Therefore, with this in mind, we shall now treat of holy obedience...65 

Chastity and obedience are thus elevated by Saint Ignatius to the same level, although the 

second virtue has a special feature that distinguishes it from the first: it is necessary for the vow of 

obedience to be sworn to a person, and it is thus concrete and not abstract, as are the vows of 

chastity and poverty. Thus, obedience to authority was understood to be a form of personal growth 

in the Grace of Christ—as we shall see below, of the aspiration to “belong to Christ” as Larraín 

Acuña puts it—66 in the service and love of the Church. González Fernández maintains that the 

vow of obedience to a specific superior became “the surest and most objective method to grow in 

one’s own [Jesuit] vocation, and for God’s plans for each Jesuit to be fulfilled.”67 Obedience was 

owed, in the first place, to the Supreme Pontiff, and secondly, to the Superiors of the Society of 

Jesus.68 

In order to gain an understanding of obedience in the Company of Jesus without delving 

too deeply into theological aspects, we should examine certain elements of the mentality of Saint 

Ignatius. Fidel González—for example—affirms that the Spaniard never placed his trust in his 

personal interpretations or subjective feelings, and always sought “objectivity that was verifiable 

beyond himself.” Even when he was the object of the most extraordinary graces as one author 

points out, such as his mystical experience in Manresa,69 “he would always subject them to the 

                                                           
65 Constituciones, Part 6, chapter 1, [547] in, ibid. 
66 Larraín Acuña S.J., Un ideal y una vida, 11. 
67 Fidel González Fernández, Los movimientos en la historia de la Iglesia, trans. Belén Cabello, vol. 136, Ensayos 

(Ediciones Encuentro, 1999), 109. 
68 Constituciones, Part 6, chapter 1, [547] in, Obras completas de San Ignacio de Loyola. 
69 Where Saint Ignatius had undergone his second spiritual conversion García-Villoslada notes, “In Manresa the Grace 

of God, showering him with gifts and charisms, made him a saint; in Manresa he was inspired to compose his ‘Spiritual 

Exercises’; in Manresa he was inspired with the broad strokes of what was to become the Company of Jesus; in 

Manresa he was elevated to the highest peaks of mystical contemplation… [an] anonymous… wrote in 1891: ‘Manresa 

is to Ignatius what Mount Sinai was to Moses, what Mount Alberino was to St. Francis of Assisi.’” García-Villoslada 

S.J., San Ignacio de Loyola: nueva biografía, 207. 
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verification of spiritual teachers and ecclesiastic authorities, as he himself relates in his 

‘Autobiography’.” 70 The reason behind this is simple, as Félix Álvarez rightly explains, and 

constitutes the root of obedience for Saint Ignatius and his Order:  

As a form of reparation and a combat tactic against heresy, the founder of the Society of Jesus wanted to 

counter Luther’s rebellion and harsh attacks against the Pope with the religious obedience and filial 

submission of the new Order to the Vicar of Christ, and he mandated a special vow in order to ensure this.71 

This obedience was subject to a set of rules by which the Society of Jesus was governed, 

regulations that included, firstly, the Formula of the Institute as approved according to the canon 

law by Paul III in 1540 and by Julius III fifteen years later.72 This Formula was the foundational 

charter of the Society of Jesus and symptomatic of the Catholic Renewal.73 In it were laid out the 

basic principles of the Society, expressing a form of life lived according to the Gospels, as 

proposed by the Order and approved by the Church. In other words, it was a compendium of the 

regulations of the Order that were contained in the bulls Regimini militantis Ecclesiae and Exposcit 

                                                           
70 González Fernández, Los movimientos en la historia de la Iglesia, 108. 
71 Félix M. Álvarez, Las grandes ecuelas de espiritualidad en relación con el sacerdocio. Prólogo del Emmo. 

Cardenal Landázuri Ricketts  (Barcelona: Editorial Herder, 1963), 180. For an introduction to the historical origins of 

the schism of the Church at that period, see, Ricardo García-Villoslada S.J., Raíces históricas del luteranismo  

(Biblioteca de Autores Cristianos, 1969). In Spanish, the fullest biography of Martin Luther is by the same author, 

Lutero, 2 vols. (Madrid: Biblioteca de Autores Cristianos, de la Editorial Católica S.A., 2008). 
72 The Apostolic Letters, Rescripts and Indults granted by the Holy See to the Society of Jesus are also part of Canon 

Law, but we shall not refer to them as they exceed the scope of the matter we are attempting to demonstrate. 
73 With reference to the term “Catholic Renewal” rather than “Counter-Reformation,” see R. Po-Chia Hsia, El mundo 

de la renovacion católica, 1540-1770 [“The World of Catholic renewal, 1540-1770”], trans. Sandra Chaparro 

Martínez (Madird: Akal Ediciones, 2010). Regarding other religious orders which emerged at that time, see the second 

chapter of the same book. Historiographical debate regarding terms has been significant. The word “Restoration” is 

opposed to, or implies a response to the term “Reform,” which was put into use by German historiographers in the 

early 19th century, and which was then enshrined by the use that Ranke made of it. That is, the “Restoration” in itself 

sought to restore the order that had been lost with the “Protestant Reform” or rather, from the Catholic point of view, 

the religious “revolution” of the 16th century. For their part, Protestants spoke of a “Reform” as according to them, 

what they were seeking was a return to the original evangelical spirit. The first to use the term was the German Johann 

Saint Putter in 1776, who pointed out that after the Council of Trent, freedom of thought had been sequestered by the 

Roman Catholic Church. It was Jedín, 170 years later, who successfully replaced the term “Counter-Reformation” 

with the term “Catholic Reform,” still later to be replaced by some by the more exact “Catholic Restoration” (Prodi), 

See, John W. O'Malley, Trent and All That: Renaming Catholicism in the Early Modern Era  (Harvard University 

Press, 2002). 
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debitum. These were issued by the popes mentioned above, gave legal existence to the institution, 

and were ratified by future popes. However, it was not merely a codification. In the Formula itself, 

Saint Ignatius and his companions stated that they were attempting to “explain our profession in a 

kind of sketch, both for the Holy See and for those who ask about our plan of life as well as for 

those who will later follow us.”74 It thus defined a charism. 

In second place, the Order of the Society of Jesus had a number of internal rules governing 

it—the Constitutions—which contained three types of Ignatian documents: the Constitutions 

themselves, the Examen, and the Declarations on the Constitutions and the Examen. It is necessary 

to understand the “Constitutions”, as rightly noted in the Formula of the Institute in its definitive 

edition of 1550, as an extension and explanation of the later document. The Examen, for its part, 

had a dual purpose: to gain understanding of a candidate who wished to join the Order and for the 

candidate himself to understand the Order. Lastly, the Declarations were comments on the 

Constitutions and the Examen, and “destined for the superiors of the… [Order] to guide them in 

their interpretation of those documents and their application.”75 

In order to understand the Constitutions as a whole, we can refer to the definition provided 

by Fr. Rivadeneira when presenting to the Society of Jesus the definitive Latin version of the texts: 

Here we shall find examples to imitate, paths to take, light to follow, perfection to aspire to, a mirror, finally, 

in which to look upon our deportment and our habits, so that each and every one of us may endeavor to reflect 

and reproduce vividly in our actions and lives the idea of all the virtues and all the perfection that we find 

here delineated and sketched.76 

In his edition of the Obras Completas of San Ignacio, Ignacio Iparraguirre points out that 

                                                           
74 Obras completas de San Ignacio de Loyola. 
75 Ibid. 
76 Cf. José Manuel Aicardo S.J., Comentario a las Constituciones de la Compañía de Jesús, 6 vols. (Madrid: Blass y 

Cia., Imprenta, 1919-1932), xx. 



35 

 

the Constitutions and the Spiritual Exercises are not only the two masterpieces produced by Saint 

Ignatius, but are works that complement each other. If the Exercises were the inner core, the 

essential focus of the spirit of Saint Ignatius, then it was the Constitutions that were the concrete 

body “which gives it vitality and energy.”77 We must, however, bear in mind that it was Gregory 

XIII’s bull, Ascendente Domino, of 1584, that made official the legal nature and status of the new 

Institute, a status which differed from anything existing so far in the Church. This did not fail to 

give rise to a certain amount of controversy, as 

Its members will no longer be called ‘monks,’ as in the contemplative monastic orders, nor shall they take 

the name of ‘friars,’ like the mendicant orders of the apostolic type, but who are not necessarily priestly, but 

shall be known as ‘regular clergy,’ since in Ignatian work, the priesthood and the religious life will be joined 

in a balanced manner. A priesthood ready for any kind of apostleship and a religious life with a simplified 

observance, but strict in its essential elements.78 

This new form, this new style of clergy, filled a major gap in the Catholic world and became 

the “secret” of the success of the Society of Jesus. During its first hundred years of existence, the 

increasing numbers of its members were eloquent proof of this success. By the time St. Ignatius 

died in 1556, there were already 938 members in the Order. By 1565, this figure had increased to 

3500, and in 1626, there were 15,544 members. Although the Order continued to grow during the 

                                                           
77 Obras completas de San Ignacio de Loyola, 343-365. 
78 Álvarez, Las grandes ecuelas de espiritualidad en relación con el sacerdocio. 148-149. Feliciano Delgado, S.J. in 

the Dictonary os the Order points out: “To medieval orders and congregations that preceded Ignatius, what he was 

establishing represented a break with monastic tradition: mobility as opposed to stability, eschewing all ties to a 

monastery, convent or territory; private prayer as opposed to the choir. Temporal continuity as determined by the 

division of the day into the canonical hours became something personal and interior. Christianity has always entailed 

some tension between the Church as an institution and the Church as a body composed of believers. Medieval 

monasticism was based on certain foundational rules, under the direction of a collegiate body represented by a majority 

of the chapter house, with legislative powers. Saint Ignatius rejected this organization and established a personal style 

of Renaissance leadership. “These innovations explain why popes such as Paul IV, Pius V and Sixtus V, or theologians 

such as Melchor Cano, found it difficult to accept these Ignatian novelties. The old names could not be used for 

something so novel, as it might seem that it was the ancient institutions that were being renovated. Better to use a new 

name for something new, and that might be the reason for the name they found, with the help of God…”, O'Neill and 

Domínguez, Diccionario histórico de la Compañía de Jesús, “Company of Jesús,” I, 347-348 
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seventeenth century, the intensity of the early years became more restrained and by 1710, the 

number of members had reached 19,998. Nearly forty years later, and only twenty-four years 

before the suppression of the Order, the number of members amounted to 22,589, of whom 11,293 

were priests.79 But the very “secret” of its success, its cross-cutting influence on society, as well 

as on various European monarchies, caused the Order to be perceived as public enemy number 

one by a significant group of government representatives, especially those who were under the 

influence of the ideas of the Catholic Enlightenment. To this were added charges of relaxation in 

the practice of religious vows within the Society of Jesus, among other allegations. Many of these 

charges were rooted in the “pathological jealousy” of other religious orders (although this was by 

no means generalized). The political upheavals of the late eighteenth and early nineteenth century 

in Europe and the Western world in general, gave rise to a yearning for the order which had been 

lost as a result of Enlightened policy and the French Revolution, and so to the restoration of Order 

in 1814.80 

                                                           
79 The New Catholic Encyclopedia. 2 ed. Washington, D.C.: The Catholic University of America, 2003. Vol. 7, Hol–

Jub, 781. 
80 Manuel Revuelta González S.J., El restablecimiento de la Compañía de Jesús. Celebración de su bicentenario  

(Bilbao: Ediciones Mensajero, 2013), 121. Regarding the suppresion of the Jesuit Order, The New Catholic 

Encyclopedia says “It occurred because of the concerted efforts of disparate groups in Catholic countries in Europe, 

whose numbers, strength, and determination increased with the passing decades of the 18th century... involvement in 

great controversies [on belhalf of the Society of Jesus]… had bequeathed a heritage of resentment. Its unwavering 

championship of Rome drew the ire of the partisans of Gallicanism and monarchical absolutism. As a result, influential 

circles of Catholic laity and clergy, including segments of religious orders, the hierarchy, and the Roman Curia, sought 

at least to humiliate or weaken the Order. Consciously or unconsciously, however, these served the ends of the bitterest 

foes bent on the order’s ruin. Chief among its foes were proponents of Jansenism, whose heresy had met its greatest 

opposition from the Jesuits. Even more important were the radical devotees of the rationalistic Enlightenment, who 

attacked the Jesuits as a step toward their ultimate objective of abolishing all religious orders, the papacy, and finally 

the Church itself... Along with direct action there was devised a long campaign of calumnies, false rumors, distorted 

manipulation of incidents, which were all intended to undermine the society’s reputation by ascribing to it nefarious 

doctrines, purposes, and practices. The advisability of doing away with the order became a major issue in the Church 

and in European politics from about the middle of the 18th century. Preparing the way for complete suppression was 

a series of expulsions from Latin countries and their colonies between 1759 and 1768… Spain and its territories, 

impelled by a few influential civil officials, in 1767 confiscated the order’s properties and expelled more than 5,100 

of its members with great cruelty. With half the order affected by these expulsions, the Bourbon courts turned to Rome 

to legislate the entire order out of existence. Clement XIII (1758–69) resisted and spoke out in defense of the 

persecuted body. In the conclave following this pontiff’s death, the fate of the Jesuits was the dominating issue. Foes 

determined to secure a pope favorable to their views. Cardinal Giovanni Ganganelli, their choice, emerged as Clement 
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García-Villoslada, a historian of the Society of Jesus of the last century, noted that the word 

“Restoration” best characterizes the early 19th century, in both a political and an ecclesiastical 

sense.81 In addition, Manuel Revuelta González, also a Jesuit, pointed out that the principal 

exponent of this “Restoration” was the reestablished Order of Saint Ignatius.82 Here it is critical to 

understand that the Order was publicly and universally restored, with the confirmation of its 

Constitutions and its original regulations, in a spirit that always sought to return to the primitive 

ways of Saint Ignatius and his companions, and which was projected even into the time when 

Hurtado joined the Society of Jesus.83  

Concerning the restoration itself, the memoirs of Cardinal Pacca, as one writer points out, 

give touching evidence about the old Jesuits who were present during the reading of the Bula 

                                                           
XIV.... For four years the pope kept deferring a decision in the face of steadily mounting pressure and threats of 

schism. Then, in the brief Dominus ac Redemptor (July 21, 1773), in virtue of his supreme apostolic authority, he 

decreed complete dissolution…” The New Catholic Encyclopedia. 2 ed. Washington, D.C.: The Catholic University 

of America, 2003, Vol. 7, Hol–Jub, 786-787. With regard to the suppression, still of value are the works of Jacques 

Cretineau-Joli, Clemente XIV y los jesuitas, o sea, historia de la destruccion de los jesuitas  (Madrid: Establecimiento 

Tipográfico-Literario de D. Nicolás de Castro Palomino y Compañía, 1848), and Defensa de Clemente XIV, y repuesta 

al Abate Gioberti, o sea, complemento a la historia de la destruccion de los jesuitas  (Madrid: Establecimiento 

Tipográfico-Literario de D. Nicolás de Castro Palomino y Compañía, 1848). With regard to the effect of the Chinese 

rites on the suppression, Eva María Saint Clair Segurado, Dios y Belial en un mismo altar: los ritos chinos y malabares 

en la extinción de la Compañía de Jesús  (Alicante: Universidad de Alicante, 2000). With regard to the evolution of 

the controversial Chinese rites, see the work of George Minamiki, The Chinese Rites Controversy from Its Beginning 

to Modern Times  (Chicago: Loyola University Press, 1985). As a primary source, some years ago the letters of one 

of the greatest instigators of the movement against the Order in the late 18th century were published, Conde de José 

Moñino Floridablanca, Cartas desde Roma para la extinción de los jesuitas: correspondencia julio 1772 - septiembre 

1774. Estudio introductorio, edición y notas de Enrique Giménez López  (Alicante: Universidad de Alicante, 2009). 
81 Ricardo García-Villoslada S.J., Manual de historia de la Compañía de Jesús  (Madrid: Editorial Aldecoa, 1941), 

465.  
82 Manuel Revuelta González S.J., “La Compañía de Jesús restaurada (1815-1965),” in Los jesuitas en España y en el 

mundo hispánico, ed. Teófanes Egido López, Javier Burrieza Sánchez, and Manuel Revuelta González (Madrid: 

Centro de Estudios Hispánicos e Iberoamericanos, Fundación Carolina / Marcial Pons, 2004), 291. 
83 A classic work within the Order, which helps to understand the events that took place between the suppression and 

the restoration, is Antonio Zarandona S.J., Historia de la extinción y restablecimiento de la Compañía de Jesús; 

brevemente anotada y aumentada por el P. Ricardo Cappa, 3 vols. (Madrid: Imprenta de Don Luis Aguado, 1890), 

On the restoration of the Society of Jesus, the best source is still: José M. March, El restaurador de la Compañía de 

Jesús, Beato José Pignatelli y su tiempo, 2 vols. (Barcelona: Imprenta Revista “Ibérica”, 1935-1936). Unfortunately, 

the publication of the following work was not completed: Lesmes Frías S.J., Historia de la Compañía de Jesús en su 

Asistencia Moderna de España, 2 vols. (Madrid: Administración de Razón y Fe, 1944). This in turn served as the 

continuation of the work by Antonio Astrain, Historia de la Compañía de Jesús en la Asistencia de España, 7 vols. 

(Madrid: Administración de Razón y Fe, 1912-1925). In his third, unpublished volume, Frías devotes a section to the 

restoration of the Order in Chile. 
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Sollicitudo ómnium Ecclesiarum by Pius VII on the morning of August 7, 1814, in the same Roman 

church of the Gesù: 

mostly deaf, lame, apoplectic and barely able to stand with the aid of a stick, even in the presence of the 

Pope... [some] showed in their faces their long-sought desire for that great event that was to take place [the 

restoration of the Society of Jesus].84 

The same author noted that the Pope felt compelled to repeal Clement XIV’s Breve 

abolitivo, since 

...he would be judged guilty of a very serious crime if in the perilous circumstances that the ship of Saint 

Peter was undergoing, he were to reject those expert and vigorous oarsmen that God was offering in order to 

overcome the threatening waves; for which reason he was restoring the Society of Jesus to its previous 

condition. 85 

Nonetheless, just as the Jesuits “reawakened,” in 1814 so did their “sleeping” and 

“permanent enemies,” or so states the Jesuit Guillermo Furlong. We shall have occasion to see this 

ourselves in the following chapters as when, for example, Alberto Hurtado and his comrades were 

obliged to leave Spain in the early 1930s.86 Obviously, the restoration of the Order did not imply—

this would have been impossible—its immediate reappearance in every country, not only because 

this was impossible for the Company after 41 years of suppression, but also because of the 

                                                           
84 Cited by García-Villoslada S.J., Manual de historia de la Compañía de Jesús, 460. 
85 Ibid, 460. It is interesting to note that when he was Archbishop of Imola, one of Pius VII’s most intimate chaplains 

and secretaries was the Chilean Jesuit, Diego J. Fuenzalida. This priest stated in a letter at the University of Valencia, 

before the bull Sollicitudo ómnium Ecclesiarum, that “Through the knowledge I have of his holiness during long, 

immediate and domestic service over a period of twelve years, I can assure you… I do not know whether there is 

another Cardinal in the sacred College so convinced of the innocence of the Company, and so persuaded of its 

usefulness to the common good of the Church. I expect, I firmly expect that Pius VII is to be our Company’s second 

Father and Founder, and my expectations are grounded on extremely solid foundations.” Guillermo Furlong Cardiff 

S.I., Los jesuitas: su origen, su espíritu, su obra. La Compañía de Jesús a través de los cuatro siglos de su existencia, 

1540-veintisiete de septiembre-1940  (Buenos Aires: Imprenta de Luis L. Gotelli, 1942), 168. 
86 Guillermo Furlong Cardiff S.I., Los jesuitas: su origen, su espíritu, su obra, 25. 
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particular circumstances of each country.87 Of the Chilean Jesuits affected by the expulsion 

decreed in 1767, only six were able to return to the country after the King of Spain, Charles IV, 

lifted the ban on their returning to their places of origin, in 1798.88 In the Court of Cádiz twelve 

years later (1810), all of the American deputies, with the exception of those of Quito, requested 

that the Order be reestablished in America. According to Walter Hanisch Espíndola, Diego 

Portales himself,89 the “organizer of the Republic” in Chile, had asserted in 1830,  

Let us wait until the end of our war against Peru90 and if Governor Rosas91 [of Argentina] has welcomed the 

Society of Jesus by strewing flowers in the streets for them to walk on, I shall not fail to carpet their path 

                                                           
87 Revuelta González S.J., “La Compañía de Jesús restaurada (1815-1965),” 291-292. We should bear in mind that 

during the 19th century Europe opened up to the world for economic reasons (the industrial revolution), and it had 

also done so as regards religion, which means that it was the mission century par excellence, even for the Protestant 

churches. For the Catholic church, as García Villoslada explains, “At that time, when the word ‘Restoration’ was on 

every lip, when absolute monarchies were attempting to reestablish themselves after every revolution, and the Supreme 

Pontiffs were restoring their States and their authority, so humbled by Bonaparte, the restoration brought about by 

Pius VII of the Society of Jesus was significant to the missions, restoring them to their old glory in the preaching of 

the Gospel.” The author then gives an account of the Pope’s restoration of the Congregation de Propaganda Fide, a 

Congregation which had been responsible for missions since 1622 and that “it may well be understood that at a time 

when Catholicism was organizing itself in the European nations and infidel peoples were opening their doors and 

calling upon the missionary…” Finally, he adds that “while the Company… resumed its glorious evangelizing 

tradition and the old orders rekindled their apostolic zeal, new Institutes emerged…,” among which he mentions the 

Picpus Society (1800), the Society of Mary (1816), and the Society for the Propagation of the Faith (1822), Ricardo 

García-Villoslada S.J., Los historiadores de las misiones, origen y desarrollo de la historiografia misional  (Bilbao: 

El siglo de las misiones, 1956), 85-87.  
88 Walter Hanisch Espíndola S.J., Itinerario y pensamiento de los jesuítas expulsos de Chile, 1767-1815  (Santiago: 

Editorial Andrés Bello, 1972) and, José Toribio Medina, Noticias bio-bibliográficas de los jesuitas expulsos de 

America en 1767  (Santiago: Imprenta Elzeviriana, 1914). 
89 On Diego Portales, see the collection edited by Bernardino Bravo Lira, ed. Portales, el hombre y su obra. La 

consolidación del gobierno civil (Santiago: Editorial Andrés Bello, 1989). It provides a contrast to the views upheld 

in Sergio Villalobos R., Portales, una falsificación histórica, 2° ed. (Santiago: Editorial Universitaria, 1989). 
90 On the war against the Peru-Bolivian Confederation, refer to the work of the great Bolivian sociologist and historian, 

Alcides Arguedas, in the compilation of his historical works in Obras completas. Preparación, prólogo y notas por 

Luis Alberto Sanchez, vol. 2, Historia (México: Aguilar, 1959). For a Chilean version of the conflict, Carlos López 

Urrutia, Historia de la guerra contra la Confederación Perú-Boliviana, 1837-1839  (Madrid: El Cipres Editor, 2007). 

In English, the most recent literature on the subject includes an excellent account by Natalia Sobrevilla Perea, The 

Caudillo of the Andes: Andrés de Santa Cruz  (New York: Cambridge University Press, 2011). 
91 For a brief introduction to Rosas in Argentina, see chapter 6 in David Bushnell and Neill Macaulay, The Emergence 

of Latin America in the Nineteenth Century, 2nd ed. (New York: Oxford University Press, 1994). Also chapter 6 in, 

John Lynch, Caudillos en Hispanoamérica, 1800-1850 [“Caudillos in the Hispanic World”], trans. Martín Rasskin 

Gutman (Madrid: Editorial Mapfre, 1993). 
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from the summit of the Andes to their old school in Santiago.92 

However, Portales was murdered (1837) before the end of the war, and it was not necessary 

to “carpet their path from the summit of the Andes” for the Order to arrive in the country. After a 

certain amount of bickering back and forth, exacerbated by the changes in Rosas’ attitude towards 

the Society of Jesus in Argentina and his threats of expulsion, the Jesuits were established in Chile 

by the end of the dacade of 1840. Nevertheless, their arrival in the country also brought with it the 

same difficulties encountered throughout the century everywhere the Order went.93 Chile was no 

exception.94 

At the initiative of Monsignor Rafael Valentín Valdivieso, Archbishop of Santiago, the 

Society opened its first residence in the capital in March 1850, and in October of that year, a second 

one in Valparaíso. The Order’s first three vocations were admitted in 1855 and the following year, 

on May 1, 1856, the help of some of the foremost families in the city made it possible to purchase 

a plot of land close to the city center, and to establish the San Ignacio school. This quickly became 

                                                           
92 Walter Hanisch Espíndola, S.J. , Historia de la Compañía de Jesús en Chile (1593-1955)  (Buenos Aires: Editorial 

Francisco de Aguirre, 1974), 194-195. 
93 Regarding the difficulties encountered by the Order in the various Spanish-speaking countries, a good example is 

what occurred in Spain. As Revuelta González relates, “Over the course of the last two centuries, periods when the 

Company was legally recognized were interspersed with the periods of its suppression or dissolution. The Company 

was suppressed by régimes governed by liberal or democratic radicalism, with anti-clerical or secular programs. In 

contrast, it was restored during absolutist periods (1815-1823), accepted by the moderate liberals of Isabella II, thanks 

to the Concordat (1852), tolerated in fact rather than by legal right by the liberals of Alfonso XII’s time (as from 

1875), dissolved by the Second Republic (1931) and fully restored by Franco (1938), The final democratic change 

fortunately broke with the historical constant and was not accompanied by the customary suppression.” See, Revuelta 

González S.J., “La Compañía de Jesús restaurada (1815-1965),” 286. Meanwhile, the situation in Latin America was 

very similar and when expelled from one country, Jesuits emigrated to another. For example, when expelled from 

Colombia, Gabriel García Moreno invited them to Ecuador, because of what their skills in the field of education could 

mean to the country. See the recent work by Peter V. N. Henderson, Gabriel García Moreno y la formación de un 

Estado consevador en los Andes  (Quito: Corporación para el Desarrollo de la Educación Universitaria, Codeu, 2010). 
94 On the history of the restoration of the Order in Chile and the number of conflicts it gave rise to, see, among others, 

the account by Rafael Pérez S.J., La Compañía de Jesús restaurada en la República Argentina y Chile, el Uruguay y 

el Brasil  (Barcelona: Imprenta de Henrich y C.ª en Comandita, 1901); Pablo Hernández S.J., Reseña histórica de la 

Misión de Chile-Paraguay de la Compañía de Jesús, desde su origen en 1836 hasta el centenario de la restauración 

en 1914  (Barcelona: Editorial Ibérica, J. Pugés (S. en C.), 1914), More recently, by Hanisch Espíndola, Historia de 

la Compañía de Jesús en Chile (1593-1955). Unpublished, but equally interesting, is R.P. Francisco Enrich, Historia 

contemporánea de la Compañía de Jesús en la República de Chile. These works are also useful to explain the 

tumultuous relationship between the Order and Rosas.  
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the principal focus of the Jesuits’ activities in Chile. In 1869, construction began on the church 

which has presided over the school since that time and which was inaugurated in 1872. At the 

same time, a Jesuit Retreat House was opened in the city of Concepción, at the request of the 

bishop of the area, Monsignor José Hipólito Salas. A novitiate began to operate in the same city in 

1873, until 1878. As of 1879, new vocations travelled to Córdoba, Argentina, for their novitiate, 

and then to Spain to continue their studies.95 

As regards their apostolate, by the end of the nineteenth century, the Jesuits in Chile had 

already become fully consolidated in the country and the fruits of their labors had begun to be seen 

both within and without the San Ignacio school. The Apostleship of Prayer, the Marian 

Congregations, the Immaculate Conception Congregation and that of St. Luis Gonzaga, were 

added to other works organized by the Jesuits themselves, their students and alumni, as well as 

various other individual works, such as the St. Philomena Trust, the Catholic University 

Polytechnic, and the circles of theological studies for school and university students and laborers, 

in which Alberto Hurtado took part.96 

On the other hand, from an administrative point of view, the Jesuit Order in Chile answered 

to the Chile-Paraguay Mission, wich had a single superior from 1843 to 1853. After that, each 

country had its own superior (1867), but answering to the Spanish Province. The Spanish Province 

was, in turn, divided and the Chile-Paraguay Mission was attached to the Order’s Aragonese 

Province. In 1908, it became the Chile-Argentina Mission and in 1918, the Argentina-Chile 

Province was formed, with the Society in Chile thus gaining independence from Spain.97 

  

                                                           
95 Walter Hanisch Espíndola, S.J. , Historia de la Compañía de Jesús en Chile (1593-1955)  (Buenos Aires: Editorial 

Francisco de Aguirre, 1974). 
96 Ibid. 
97 Ibid, 216. 
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II, The First Probation, the “Angel”, and the Novice Master 

Before the foundation of the House in Chillán, Chilean novices98 were obliged to travel to 

Córdoba, Argentina, a long and arduous journey.99 Accordingly, there were two main reasons to 

go ahead with the project of establishing a Novitiate in Chile, as Father Álvaro Lavín (+1990)100 

observes: the first was to facilitate entry into the Novitiate for Chilean candidates, without them 

having to endure “the hard and often fairly hazardous” trip to the city of Córdoba, on the other side 

of the Andes. The second reason, which arises from the first, was that having a Novitiate in the 

country would necessarily foster a greater number of Chilean vocations, “as entry was made a 

great deal easier.”101 

Once it was decided to open a Novitiate, a group of Jesuits and candidates were selected 

from the Argentine city of Córdoba and its Novitiate, in order to establish a new Novitiate in 

Chillán. All of those involved set out on March 4, 1920.102 Father Sebastián Raggi, S.J. (+1967),103 

gave a rather exaggerated account of this event when he called it the “transplant of the Novitiate 

                                                           
98 Luis Ma García Domínguez makes an interesting observation with regard to the Novitiate: “The time spent in the 

novitiate was an ancient institution in consecrated life, well-established in the great religious orders, about which 

Ignatius informed himself. But he did not use the word ‘novitiate’ to refer to that time of initiation; the term never 

appears in the Constitutions (in which the word ‘novice’ appears only seven times), He preferred to speak of 

‘probation’ (a word that appears ninety-five times in the Constitutions), as this term more closely expressed his 

approach to this initial stage when experience and probation become so important.” O'Neill and Domínguez, 

Diccionario histórico de la Compañía de Jesús. Vol. II, 1320, “Noviciado.” 
99 According to one writer, before the inauguration of the Trans-Andean railway, “...a journey through precipitous 

crags and ravines whipped by the icy winds of the high mountain range, was truly an adventure. The trip between 

Santiago and Mendoza took nearly a week, and it was reasonable to suppose that there was a captive audience ready 

to hear any of the many tales about secret passes that would shorten the journey to a few hours. Without a doubt, the 

most ancient of these stories was the one about the Inca Tupac Yupanqui, about whom it was said that he knew of a 

secret path between the province of Cuyo and the central area of Chile.” Ian Thomson and Dietrich Angerstein, 

Historia del ferrocarril en Chile. Vol. XIV, Colección Sociedad y Cultura (Santiago: Centro de Investigaciones Diego 

Barros Arana, Dirección de Bibliotecas, Archivos y Museos), 202. 
100 On Álvaro Lavín Echegoyen S.J. (1902-1990), see biographical appendix. 
101 Pablo Concha B., S.J. et al., Historia de la Compañía de Jesús en Chillán (1920-1977)  (Santiago: Colegio Loyola, 

Instituto Superior de Letras de la Compañía de Jesús en Chile, 1986). 
102 Ibid, 11. 
103 On Sebastián Raggi Cantero S.J. (1879-1967), see biographical appendix. 
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and Apostolic [School] [the Jesuit version of the minor seminaries] of Córdoba” to Chile.104 The 

new house was inaugurated eight days later, on March 12, the anniversary of the canonization of 

Saint Ignatius of Loyola and Saint Francis Xavier. As Father Joaquín García S.J. puts it, “a fertile 

seed with a much looked-for yield” was planted. Father García also notes that we learn of its early 

success from a letter of that time, in which it was emphasized that “there are at present in this 

house, four scholastic novices and one coadjutor... and ten minor seminary students.” 105 

Father Raggi, for his part, in his Reseña histórica de la Casa Noviciado de la Compañía 

de Jesús en Córdoba, a historical account of the Novitiate in Córdoba, underlines the fact that 

Father Lucio A. Lapalma (+1938)106 provided some interesting evidence in a letter he sent to 

Father Ramón Lloberola (+1931)107 on April 19, 1920. It is of particular interest to us because of 

the names he mentioned, as several of them met Alberto Hurtado during his Novitiate. It is stated 

in this document that the house was opened, 

...although very privately and informally, with a simple, but very devout little celebration and with the 

following staff members (though not yet definitive appointments): Fr. Giné [i Domenéch]], Vice Rector;108 

Fr. [Julio] Montalba [Matus],109 Minister; Fr. [Juan Francisco] Rincón [Pérez],110 Novice Master; Fr. Ruiz, 

Associate Novice Master;111 scholastic Héctor Luis Torti [Ortelli],112 lecturer; Br. [Ernesto] Maiocchi 

[Sandoval]113 (a temporal coadjutor from Córdoba) nurse; H. [Manuel] Pardavila [Rosales],114 cook; Br. 

                                                           
104 Sebastian Raggi Cantero S.J., Reseña histórica de la Casa Noviciado de la Compañía de Jesús en Córdoba: desde 

el restablecimiento de la Compañía en la Argentina, hasta la fecha, 1836 - Agosto -1936  (Córdoba: Casa Noviciado 

de la Compañía de Jesús, 1937), 71 
105 Joaquín García S.J., Los jesuitas en Córdoba, desde la colonia hasta la Segunda Guerra mundial, 2a ed., 4 vols., 

vol. 4, 1838-1940 (Córdoba: Editorial de la Universida Católica de Córdoba, 2008), 155 
106 On Lucio Alejandro Lapalma Fonsfría S.J. (1864-1938), see biographical appendix. 
107 On Ramón Lloberola S.J. (1870-1931), see biographical appendix. 
108 On Josep Giné i Domenéch S.J., (1853-1920), see biographical appendix. 
109 On Julio Montalba Matus S.J. (1874-1944), see biographical appendix. 
110 On Juan Francisco Rincón Pérez S.J. (1865-1922), see biographical appendix. 
111 This must have be Francisco Solano Ruiz Carnicer S.J. (1864-1942). On him, see biographical appendix. 
112 On Héctor Luis Torti Ortelli S.J. (1899-1966), see biographical appendix. 
113 On Ernesto Maiocchi Sandoval S.J. (1891-1947), see biographical appendix. 
114 On Manuel Pardavila Rosales S.J. (1893-1971), see biographical appendix. 
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Román, carpenter;115 Br. [José] Mühn J. [Williner],116 buyer, sexton, porter, etc. Brothers [Jesús] Acerete117 

and [José Avelino] Gómez [Ferreryra]118 (scholastic novices from Córdoba), Br. Roberto Niklitschek119 (a 

nephew of our Br. Ricardo120) temporal coadjutor and two children, Hernán Benítez [Aldama]121 and Antonio 

Berro [García] (from Córdoba)122 and Marcial Azócar, founding minor seminary students…123 

The letter then goes on to mention further names, such as Father Ismael Guzmán Ovalle 

(+1943),124 who went as a spiritual Father—which would later indicate a three-day retreat for 

Hurtado before he started on his second probation—Father [Aurelio] Castillo [Ramírez] 

(+1922),125 who went as an operator, and Brother [Josep] Espar (+1937),126 who was in charge of 

the wardrobe and who functioned as tailor. In the same document, Father Lapalma added that 

Father [Ambrosio] Martí [i Cardona] (+1962)127 arrived later, but the letter does not indicate what 

task he was given. He also highlighted the efforts made by the other houses that the Company 

already had in Chile, in Santiago, Valparaíso and Concepción, in sending “a thousand other 

indispensable items for the public and formal inauguration...” This was finally held on April 18, 

1920, the second Sunday after Easter, and the eve of the feast of the Patriarch Saint Joseph.128 A 

shortage of furnishing continued for quite a while: Miguel Olavarría Guerrero (+1998)129 —who 

was a fellow student of Hurtado’s in 1924—remembers that “At first there weren’t even enough 

                                                           
115 On Paulino Román Riveras S.J. (1868-1959), see biographical appendix. 
116 On José Mühn J. Williner S.J. (1892-1936), see biographical appendix. 
117 On Jesús Acerete Tornos S.J. (1904-1950), see biographical appendix. 
118 On José Avelino Gómez Fereryra S.J. (1904-?), see biographical appendix. 
119 On Roberto Niklitschek, see biographical appendix. 
120 On Ricardo Niklitschek Estara S.J. (1865-1951), see biographical appendix. 
121 On Eulalio Hernán Benítez Aldama (1907-?), see biographical appendix. 
122 On Antonio Berro García (1906-1981), see biographical appendix. 
123 Raggi Cantero S.J., Reseña histórica de la Casa Noviciado de la Compañía de Jesús en Córdoba, 71-72. 
124 On Ismael Guzmán Ovalle S.J. (1859-1943), see biographical appendix. 
125 On Aurelio Castillo Ramírez S.J. (1852-1922), see biographical appendix. 
126 On Josep Espar i Arnalot S.J. (1865-1937), see biographical appendix. 
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chairs for all the rooms and we had to keep moving them around...”130 

It should be noted, too, that the letter from Father Lucio A. Lapalma to Father Lloberola, 

dated April 1920, mentions that there were already four scholastic novices, one coadjutor brother, 

“counting the two from Córdoba, and ten minor seminary students;” the increase in the number of 

students thus proved that opening the house in Chillán had been necessary. Finally, Lapalma could 

not fail to notice that despite being only recently established, students “have already adapted so 

well to our character [the one of the Society]… that no difference at all can be detected between 

this Apostolic School of Chillán and its mother house in Córdoba.” In fact, the idea of “a fertile 

seed with a much looked-for yield,” was well on the way to becoming reality.131 

True opening of a Novitiate in the country also responded to broader circumstances. As we 

have said, the Argentina-Chilean Province was created in 1918 and Father José Llussá Godagol 

(+1955)132 was appointed to be the new and first Father Provincial.133 Because of this, according 

to Father Miguel Olavarría, Jesuits in both Chile and in Spain-Catalonia considered that it was 

time to launch a seedbed of vocations in Chile, not only with a Novitiate, but also with an Apostolic 

School for children.134 As a result, the building that had until then belonged to the Ecclesiastical 

Curia of the Diocese of Concepción, but which had previously been in the hands of the religious 

of the Sacred Heart, under the leadership of Mother Anna de Rousier,135 was acquired for the sum 
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of $140,000 pesos around 1919, with the purpose of putting the Company’s project into practice.136 

As it was in the outskirts of the city, years later it became possible to add a piece of land that 

included fruit and ornamental trees and this expansion gave the Novitiate a greater level of 

independence from the Apostolic School. The School, in view of its mission, needed more space 

to carry out its tasks, even when both institutions operated in the same building.137 

Alejandro Magnet, for his part, observed that as the building had been erected by the Sacred 

Heart nuns, its “plan was uniformly adaptable to everyone.”138 It had long hallways, with large 

windows and high ceilings in the dormitories.139 Its areas were well-defined with regard to the 

places that could be occupied and by whom, depending on whether they were priests, coadjutor 

brothers, regents, scholastic novices, coadjutor novices or juniors (years later).140 With respect to 

the outer areas, the vegetable garden was required to be of a size sufficient to supply the house 

with produce. Father Miguel Olavarría describes the site of the Chillán Novitiate as follows: 

The property included an extensive piece of land some eight cuadras141 in size, overflowing with an 

abundance of fruit trees, vines and vegetable gardens. It was a large, U-shaped building facing onto 

O’Higgins Avenue, on the way to Chillán Viejo, just past the Las Toscas River, opposite the municipal 

slaughterhouse, between Collin Avenue and O’Higgins, and very close to the old hospital (...). Two parallel 

wings jutted out from the main building into the gardens, with an extensive piece of land in the middle, 

occupied by, among other things, a large and beautiful Lourdes grotto. The building was two stories high 
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with wide hallways and large windows.142 

However, we should not allow ourselves to be misled. As Monsignor Augusto Salinas143 

pointed out, the building was hardly “paradisiacal.” Years later, and recalling the time when he 

had accompanied Hurtado to Chillán when he entered the Novitiate in August 1923, he said that 

the house seemed to him to be “ancient and sinister.”144 

Seven years elapsed between the moment when Hurtado first felt his religious vocation and 

his joining the Society of Jesus. He chose his date of entry, August 14, with great care.145 He 

decided not to wait until he had received his lawyer’s degree from the Pontifical Catholic 

University before going off to Chillán. He wanted to set out before the 15th, as this was the Feast 

of the Assumption of the Virgin Mary, to whom Hurtado was particularly devoted. He therefore 

wished to consecrate his vocation to her. He also planned to take his first religious vows two years 

later, on the same date and feast day as the saint of Loyola and as the first six Jesuits had done, 

391 years before.146 His satisfaction was such that he was “brimming over with joy” and never 
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tired of giving thanks to God. In Hurtado’s own words, he stated that he had arrived at a “true 

paradise,” where he had “nearly” wept with joy, and where the culmination of his happiness had 

been finally to be able to devote himself to God, twenty- four hours a day.147 What process of 

discernment did Hurtado follow during his first probation – that is, his first step of Jesuit 

formation–, which led to his full incorporation into the Society of Jesus, where he remained to the 

end of his days, and how did this process take place? 

In addition to the accompanying notes of the Spiritual Exercises that Hurtado was already 

performing when he was reading humanities, Saint Ignatius also added to his Constitutions, a 

General Examen suitable for those who were joining the Order. As a result, when Hurtado arrived 

as a candidate148 at the Novitiate College of the Sacred Heart of Jesus in Chillán,149 he devoted 

himself to his first probation, lasting just over a week and using this document.150 This first 

probation was carried out before actually joining the Order and its purpose, as Father Aicardo 

rightly states, was that all of those who wished to join the Company be able to study and learn 

everything about it, before making their decision. The aim was for candidates to examine carefully 

the documents that explained to what it was that they were about to commit, and, at the same time, 

to give the Company an opportunity to get to know the candidate before accepting him. In other 

words, it was an initial opportunity for mutual acceptance. 151 

The Jesuit priest Larraín Acuña pointed out that it was important for someone “leaving the 

                                                           
Bac Popular (Madrid: Biblioteca de Autores Cristianos, de la Editorial Católica S.A., 1986). Also already cited, 

García-Villoslada S.J., San Ignacio de Loyola: nueva biografía. 
147 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Chillán, August 24, 1923, AAHC s63y21. 
148 According to the Diccionario de la Compañía de Jesús, a “candidate” is a person who “wishes to join the… Order… 

and is still undergoing his first probation, before being admitted to the common life of the house of probation,” that 

is, the Novitiate. . “Miembros de la CJ” 2668. 
149 Bosquejos de la obra de la Iglesia durante la primera centuria de la ciudad de Chillán 1835-1935,   (Santiago: 

Imprenta “San Francisco” Padre Las Casas, 1935). 
150 Examen 1:18, In, Obras completas de San Ignacio de Loyola. 
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world” to learn how to look at things with different eyes, with a supernatural perspective 

illuminated by faith, always receiving guidelines on the Jesuit way of behaving and on the customs 

of the new life he wished to embrace.152 For his part, Alejandro Magnet described this first 

probation as a period in which candidates lived as “guests” of the Novitiate, as they occupied a 

guest room separate from the rest of the house.153 The only person with whom the candidate had 

any dealings, besides the Novice Master, was a novice belonging to the house, who was known as 

a “[guardian] angel.” In Hurtado’s case, this was Brother Hernán Yrarrázabal (+1978), who had 

joined the Order a couple of months before. It was this “angel” who showed Hurtado how the place 

operated and helped him find answers to his questions. This time was also used to exercise the 

candidate in “humble service and in an orderly and silent life,” or, in the words of Hurtado himself,  

...in edifying practices in humility and, above all, opportunities to overcome pride and self-love in the small 

things, which are the most difficult, and nothing is left undone to ensure that we become firm in those virtues 

that appear to be those that inspire the Company most keenly.154 

The purpose of the Examen, as its name implies, was to delve deeply into the candidate. Its 

origin is rooted in the very first years of the history of the Company, when some elements of its 

charism were taken from the monastic orders and even from more ancient forms, such as those of 

the monks who lived in the desert. The aim was to discover the motivations of those who wished 

to be admitted to the religious life; to this end, the most careful formulae for the selection of 

candidates were devised.155 As the Diccionario de espiritualidad ignaciana points out by way of 

explanatory analogy, just as the Spiritual Exercises begin with an invitation to those who perform 

them, to “compare their own motivations to God’s project,” the introduction to the Constitutions—
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the Examen—called upon the candidate to “compare his own wishes to those of the Society of 

Jesus.”156 

After a three-day retreat —which was part of the regular process and led by Father Ismael 

Guzmán Ovalle— this initial probation stage came to an end. Then came the mass, during which 

Hurtado received a cassock “which was big on him on all sides,” and which “looked like a sack, 

coarse and worn from the passage of time.”157 Right after this, his head was shaved and he was 

given a shirt made of rather stiff cotton, “rough and ugly.”158 Thus did Hurtado begin his second 

probation period in the Company, becoming an actual novice and beginning his new life; a 

difficult, hard experience that implied daily sacrifice and constant self-denial,159 and which, while 

it caused him a certain amount of unease, must have also been particularly satisfying. He took his 

new outfit—which, in fact, was anything but new—with a touch of wary humor, as he told Manuel 

Larraín (+1966):160 “Picture to yourself Brother Garmendia [+1933], the baldest and ugliest (of 

course) and you will have an idea of what I look like now I compare myself to this brother in terms 

of his demeanor.”161 This first impression of his should not surprise us; another Jesuit gave his first 

impressions upon entering the Novitiate of Chillán as follows: 

The first vision one had of the novices was: closely shaved, in green, much-mended cassocks, working in the 

fields with straw hats on their heads. But we cared nothing about any of this. Nobody imagined himself in a 

better cassock...162 

Hurtado’s Novice Master was Father Jaime Ripoll (1879-1951), who gave him a copy of 
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the “Rules of the Society of Jesus,” a kind of logbook of ways and aims for the new stage he was 

beginning. It included a summary of the Constitutions, the Common Rules, the Rules on Modesty 

and a copy of the letter that the founder, Saint Ignatius, sent to the Fathers and Brothers of the 

Company in Portugal in 1547.163 All of these documents were key to determining and shaping his 

vocation; they were the foundation, the “mold” for what was sought in the Order and that Ripoll 

would endeavor to help Hurtado achieve, step by step. As we have said, the Constitutions were the 

mainstay of the Society’s spirituality, but the addition of Saint Ignatius’ letter was also significant 

for the path that Hurtado was embracing. This letter—which it became necessary for Saint Ignatius 

to draft—gave a more specific definition of the obedience required if each of the members of the 

Company was to achieve a greater level of spiritual perfection. As Ignacio Iparraguirre pointed out 

in his edition of the Obras completas de San Ignacio de Loyola, the founder wished to channel the 

impetus that burned in those ardent young men in Portugal, who had not always been well guided, 

giving them a more precise notion of what a Jesuit’s ideal of perfection should be,164 and 

underscoring the importance of obedience, which he proposed as the pillar that defined the Order 

itself. 

In view of the position he held, Father Jaime Ripoll  became a central figure in Hurtado’s 

vocation, as in those of other novices that passed through the Chillán House between 1922 and 

1934. By then, there was even a Juniorate,165 which opened in 1930. In that year, 1923, there were 
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eleven novices aspiring to the priesthood and three brother coadjutors,166 all of whom had Father 

Ripoll as a Novice Master.167 Born in Mallorca, Spain, in 1879, he joined the Society of Jesus in 

1895, at the age of sixteen, and completed part of his training in Argentina. When he arrived in 

Chile in December 1914, he was named Prefect of the older students at Santiago’s San Ignacio 

school, where he also taught History and Religion. We assume that it was then that he met Hurtado 

and had him as a student. However, perhaps his closest relationship with Hurtado, as we have 

mentioned elsewhere, was not as a result of his duties as a teacher or Prefect, but as director of the 

Marian Congregations and the Apostleship of Prayer,168 and in other activities that he led among 

the poor. Thus their reunion at the Novitiate must have been mutually satisfying: Hurtado had 

achieved what he had been longing for for so many years and Father Ripoll –we can assume– 

wondered whether he himself had helped shape Hurtados’s vocation. 

In what is probably the most well-known biography on the Chilean Jesuit, Magnet’s, it is 

stated that Ripoll did not have much influence on our subject. Indeed an attack is made against the 

latter, describing him as a man of his time and of the contemporary Spanish Church, for whom the 

forms of faith were more important than the substance of religious life, which supposedly led to 

his “applying a rigorous and rigid criterion” (sic). For example, it is alleged by Magnet that Ripoll 
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followed the moderation that Saint Ignatius indicated on the mortification of the flesh as if they 

were rigid or unmoderated.169 Even more, Magnet makes this appear to have been “a very popular 

concept among Spanish Jesuits.” This makes Ripoll’s dicipline seem a relic of a backward and 

decadent Spain, the heir to baroque forms that had supposedly been eradicated, and which tended 

to generate a certain amount of rejection in Chilean society, which did not view these practices as 

being suited to Christian mortification.170 However, we should be aware that Spanish Jesuit Pablo 

Hernández, a historian of the Order’s Chile-Paraguay Mission, noted in 1914 that the custom was 

particularly Chilean: at the end of every day during the missions, the men would take “with a 

scourge of cords or a rein of whips” the “penitential discipline,” although in the next line 

Hernández admittedly stated that the custom had ceased in many areas between 1890 and 1895, 

while still being maintained in others. In other words, if Hernández cited these practices as part of 

the local customs, they were far from being practices brought by them the Spanish Jesuits.171 

Nonetheless, that biographer seeks to underline the fact that the forms that Father Ripoll 

engaged were ultimitly also the result of his own education and temperament. He points out that 

these qualities “within the severe spirit of the Society of Jesus, could easily lead to horrifying 

extremes.” Then he adds that it cannot be denied that Ripoll was an  

...undoubtedly virtuous man... but he was a rough-natured Mallorcan, formed in a harsh school and he would 

even deem it to be more meritorious… if this hershness went against his own spontaneous feelings.172 

We might even add that it is difficult, if not impossible, to rely on the author’s claim that 

Ripoll 
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for his part, believed bathing  to be a sensual pleasure and looked askance on the cold shower that some of 

the novices ‘enjoyed’ upon rising at half past five in the morning... [Ripoll believed in] convincing through 

example... and declared that he had not bathed since joining the Company; he washed his feet and legs at 

night, and his trunk and face in the mornings. There was no need for more. Because of this, or coincidentally, 

the cement bathtubs to be found in one of the corners of the Novitiate were usually full of fruit and vegetables 

from the garden and thus could not be used for their specific and sinful purpose.173 

Who could think that the Society would be able to attract any new vocations in this way? 

These views also impinged upon the Order’s well-regulated principle that personal cleanliness 

should be seen as a reflection of a clean soul: body and soul as hylomorphic composition 

(dependent on one another) and not condemnatory (to the detriment of) of one another. Hence this 

author appears to be bent on repeating nineteenth-century criticism against Spain and its culture,174 

an antiquated and non-existent Spain and Company, with Chile as no more and no less than a 

victim of the Order’s Province of Aragon.175 In short, Magnet does not seem to distinguish between 

institutional policies and the personal defects that any of the Spaniards in Chile may have had 
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Publicidad Universitaria UC, 2002). Regarding the people from Navarre, see the work by Agustín Otondo y Dufurrena, 

Navarra y la emigración a Chile, genealogía y armas  (Santiago, 2014). 
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when creating his “black legend.” Proof of this is when Magnet says that Ripoll doubted the 

authenticity of Chilean vocations  

as did most of his fellow countrymen... [since] Chileans, as a result of their national idiosyncrasy, were not 

well-suited to be Jesuits; their temperament was too soft to experience Ignatian discipline acceptably.
176

 

However, immediately after this, the author counters that the Spaniards were forgetting the 

excellent yield they had obtained in the period before the suppression of the Order (1767); but 

wants to prove his point by saying that of the 30 or 40 vocations the country had given them in the 

new period since the Restoration, only two were able to become professed of the fourth vow.177 

We shall go below into further detail on the issue of the vows; here we shall only add that Magnet 

uses rather doubtful evidence to point out that a “Chilean Jesuit of that time” had told him that 

“Chilean Jesuits... had been true martyrs at the mercy of the Spanish.”178 How is it possible, then, 

that an individual who was so significant to Hurtado and other novices could be so unfortunate a 

character? How can we believe that the Jesuits appointed a person who did not respect the students 

he led or their dignity, to work with the new vocations? If this was really what the Spanish Jesuits 

thought of the Chileans, what purpose could they have had in opening a Novitiate in this country? 

If we are rightly skeptical about Magnet´s claims in relation to Father Ripoll is debatable, 

there are other sources that give a contrasting view. In the first part of the Historia de la Compañía 

de Jesús en Chillán (1920-1977), which is devoted to the History of the novitiate and juniorate of 

the Sacred Heart of Jesus (1920-1939), several testimonies have been given by people who served 

                                                           
176 Magnet, El Padre Hurtado, 89-90. 
177 According to the Diccionario de espiritualidad of the Order, “The fourth form of the name, very specific only to 

this Society. Not because the body of the Society has no other members, but because these are the principal ones’ 

[Constitutions #511]. In the Society of Jesus, the professed add to their solemn profession of three vows common to 

all religious orders… a fourth vow of special obedience to the Roman Pontiff in relation to the missions.” José García 

de Castro Valdés and Pascual Cebollada, eds., Diccionario de espiritualidad ignaciana, 2nd ed., 2 vols., vol. 37 & 38, 

Colección Manresa (Sal Terrae: Santander, 2007), “Profeso,” II, 1502-1505. 
178 Ibid. 
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under Ripoll as novices.179 Ripoll was appointed novice master in 1922. This was apparently a 

temporary appointment at first, upon the death, after a long illness, of the priest who first held that 

position in the House, Father Rincón. However, Ripoll occupied this “delicate position” (as 

Eduardo Tampe rightly calls it) for twelve years, while at the same time acting as director of the 

apostolic school at the same site. According to one of the biographies of Ripoll´s, his work made 

a deep and unforgettable impression on all who knew him: “tireless and convinced in his devotion 

to the Sacred Heart of Jesus, he imbued the life of the novitiate with the spirit of unity and 

reparation.” It seems that Ripoll let no opportunity for festivities and anniversaries go by, such was 

his determination to instill intercession in the novices and the community, particularly in the 

month-long Exercises. These “which he imparted with great fervor and notable knowledge and 

skill in the pedagogical principles of St. Ignatius,” introducing his novices thus to the first steps of 

Ignatian spirituality.180 

Father Álvaro Lavín, who was one of Ripoll´s first novices in Chillán, states that he was 

“strict, rather brusque and curt, typically Catalan, but very affectionate and concerned about what 

each of us was experiencing.”181 In his biography of Alberto Hurtado, Lavín also provides a further 

testimony in relation to Ripoll, saying that he was 

Strict in demanding compliance with the novitiate’s rigorous timetable and rules, affable and friendly in his 

personal dealings and fully devoted to his important and transcendental responsibility; the greater the natural 

gifts he discovered, the more efforts he would make to take advantage of them and guide them to a realization 

of the Jesuit ideal: to be an apt instrument for the GREATER GLORY OF GOD. 182 

                                                           
179 Concha B. et al., Historia de la Compañía de Jesús en Chillán (1920-1977). 
180 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985. V.2, 215. 
181 Interview with Fr. Álvaro Lavín E., S.J., in August 1986. Quoted in Concha B. et al., Historia de la Compañía de 

Jesús en Chillán (1920-1977), 67. 
182 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo,” in Textos y audiovisuales de San Alberto 

Hurtado, ed. Pbr. Samuel Fernández Eyzaguirre (Santiago: Centro de Estudios San Alberto Hurtado de la Pontificia 

Universidad Católica de Chile, 2007).  Emphasis in the original. 
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Meanwhile, Father Miguel Olavarría described Ripoll as a spiritual man, “very human and 

fatherly, cheerful and lively.” Olavarría recalled that Ripoll would accompany the novices when 

they went to Dañicalqui—the residence’s rest house, as we shall see below—and that he would 

use the recreation time in the vegetable garden to entertain them with conversation, which would 

not fail to include his memories of Spain and Catalonia. These informal and disinterested 

gatherings, when Ripoll also taught them the songs of his childhood and youth, were valued by 

Olavarría as “family gatherings,” and made the novitiate, for him, at least, a strict place, but livable. 

Jorge González Förster (+1993),183 for his part, complemented Olavarría’s account by 

remembering particularly Ripoll’s great love for the Society and his fervor towards the Sacred 

Heart of Jesus, and most especially, the excellent quality of his orations in relation to the Spiritual 

Exercises, which were a result of the study he had made of them in Spain.184 So there seems to be 

consensus among the novices he trained in the early days that Ripoll was previewed as a strict 

adherent of the rules, but highly empathetic, which led to his gaining the goodwill of all who 

surrounded him. 

So how could there be such a difference between what one author who never met him 

stated, and what other witnesses have said? The authors of the Historia de la Compañía de Jesús 

en Chillán made a point of noting that the many long years in which Father Ripoll acted as novice 

master affected both his character and his health. Father Ramón Cifuentes (+2013),185 for example, 

stated that when it was noticed that his poor health had diminished him greatly, “his character 

began to change, so they appointed the Chilean Fernando Krebs” (+1955) to replace him. For this 

reason, it is not surprising that some of the novices, particularly the last to have studied under 

                                                           
183 On Jorge González Förster S.J. (1908-1993), see biographical appendix. 

184 Interview with Fr. Miguel Olavarría G., S.J., in November 1986. Quoted in Concha B. et al., Historia de la 

Compañía de Jesús en Chillán (1920-1977), 67. 
185 On Ramón Ángel Cifuentes Grez (1917-2013), see biographical appendix. 
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Ripoll, did not entirely share the perception that other Jesuits had of him.186 Did Magnet use only 

those testimonies of the latter Jesuits as sources? In any case, Hurtado clearly experienced the best 

years of the Catalan Ripoll Tabernar. 

  

                                                           
186 Interview with Fr. Miguel Olavarría G., S.J., in November 1986. Quoted in Concha B. et al., Historia de la 

Compañía de Jesús en Chillán (1920-1977), 67. 
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Chapter 2: The Novitiate Years in Chillán, and the Juniorate in Córdoba 
 

Summary: This chapter deals primarily with the second probation, a highly 

spiritual stage which lasted two years and whose function we shall explain. In 

addition to the Spiritual Exercises of St. Ignatius, this period also included other 

exercises that sought to test the candidates’ mettle, such as the hospital month, the 

pilgrimage month and the month of humble exercises. Finally, we shall turn to the 

end of the second probation in Córdoba, Argentina, where Hurtado was 

transferred in 1925 and where he attended his juniorate, until 1927. There he 

would receive an intensive intellectual training which we shall attempt to describe 

on the basis of the few sources available. This second chapter is accompanied by 

an appendix on the Chilean’s journey to Europe. 

 

III, The Second Probation 

Ten days after completing his first probation in Chillán, Hurtado wrote to his friend Manuel 

Larraín, who had already joined the Diocesan Seminary in Santiago, saying that “At last you see 

me as a Jesuit, as happy as it is possible to be on this earth.”187 This new stage was a difficult 

period, however full of fervor and willing to follow the Lord and give his life for Christ the novice 

might be. Hurtado defined his new state as a Jesuit novice as, “Christianly speaking, the most 

heavenly thing in the world.”188 Despite this, and although it was done to strengthen and care for 

this spirit, he found the novitiate a severe, demanding and extremely hard experience.189 The 

severity of this stage was intended to help the novices reinforce the virtues that would enable them 

to remain faithful to their vocation, and prepare them sufficiently for the tasks with which they 

would be charged in the future. According to the same rationale, although they were already part 

of the Society, they belongedonly to the outermost circle in terms of the membership of the 

                                                           
187 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Chillán, August 24, 1923, AAHC s63y21. 
188 Ibid. 
189 Pablo Concha B., S.J. et al., Historia de la Compañía de Jesús en Chillán (1920-1977) (Santiago: Colegio Loyola, 

Instituto Superior de Letras de la Compañía de Jesús en Chile, 1986), 30. 



61 

 

Order.190 

Part of this spirit, of this vocation that needed to be safeguarded, was strengthened by 

following and complying with the Rules of the Society, by means of the practice of self-denial and 

mortification, as stipulated in the Constitutions themselves. As a first challenge, this implied 

“losing all carnal attachment towards one’s family ties and turning it into a spiritual inclination;” 

in other words, by entering the religious life, parents, siblings and other family members were set 

aside as a sign that one had effectively cut oneself off from one’s previous life, including the 

renunciation of “goods and possessions.”191 This requirement was derived from the mandate of the 

Gospels (Luke 9:60 and Matthew 8:22), later imitated by the tradition of the contemplative and 

mendicant orders. In totally renouncing the world, novices sought to strengthen their inner spiritual 

life and its relationship with the world. It should be borne in mind that these practices were not 

original or exclusively restricted to the Society of Jesus; they were also widespread among the 

several orders. The object was not censorship itself, as we might think today, but to help the 

candidate to isolate himself from the world and its concerns. It was precisely this pure, Ignatian, 

ascetic life that was sought for Hurtado and his companions over the course of the two years of the 

novitiate, so it is hardly surprising that the spirit within was fairly monastic in its features.192 

Even the question of private correspondence was a matter of concern for the Order in its 

attempt to achieve the spirit that they were looking for. The latter issue was complex and highly 

significant in Hurtado´s time. For instance, on December 31, 1919, General Ledóchowski himself 

sent a missive to the whole Society on how to observe the forms in such matters. In it he asserted 

                                                           
190 Charles E. O’Neill and Joaquín Ma Domínguez, eds., Diccionario histórico de la Compañía de Jesús: Biográfico-

Temático, 4 vols. (Rome & Madrid: Institutum Historicum, S.I. & Universidad Pontificia Comillas, 2001), III, 2668. 
191 Explanación de las Reglas del Sumario de las Constituciones de la Compañía de Jesús (Ad Usum Nostrotum 

Tantum) (Madrid: Imprenta Editorial Magisterio Español, 1949). 68-69; Concha B. et al., Historia de la Compañía de 

Jesús en Chillán (1920-1977), 30-31. 
192 Concha B. et al., Historia de la Compañía de Jesús en Chillán (1920-1977), 2. 
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that “it is a proven fact that disorderly and exaggerated correspondence” inevitably fostered “that 

carnal and worldly love towards family and friends that it is very appropriate that the apostles of 

Christ should translate into spiritual one.” He also warned that this partiality could result in wasting 

no small measure of time “that should be spent in working for the good of souls,” and that it was 

a fact that this could lead to not insignificant dangers, both for individuals and for the body of the 

Society; to which end Ledóchowski provided a number of instructions.193 

This instruction has ovious methodological implications, and it is not surprising, therefore, 

that during this period, Hurtado’s correspondence was fairly restricted. Nontheless, his letters to 

his friend Manuel Larraín, to Carlos Larraín H. and to Fr. Luis Orellana belong to this period. He 

observed to the first that it was not surprising that he had not written before; he knew that his friend 

would understand and not expect any missives. Likewise, Hurtado explained that he had been able 

to write because Father Ripoll “had set aside the time” to do so, and despite this, “I have no idea 

where the hours have gone and so it is only today that I have been able to finish [it]... as a result 

of several periods of free time...”194 To Carlos Larraín H., after declaring his happiness at his new 

state, Hurtado sent greetings to numerous family members and friends. In addition, he reminded 

Larraín that Father Damián Symon SS.CC., Hurtado´s own spiritual director before his arrival in 

Chillán, was interested in meeting him.195 Finally, Hurtado wrote to Father Luis Orellana, who had 

been the first to plant in him the idea that Christians were providential instruments when guiding 

                                                           
193 Wlodzimierz Ledóchowski, “Sobre la correspondencia epistolar privada de los nuestros, según las prescripciones 

del Instituto. 31 de diciembre de 1919,” in La voz de N. P. Ledóchowski: colección sistematizada de las principales 

cartas y documentos del R. P. Wlodomiro Ledóchowski, XXVI General de la Compañía de Jesús, ed. Arturro Ma 

Cayuela S.J. (Barcelona: Imprenta de la Editorial Librería Religiosa, 1945), 273. 
194 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Chillán, August 24, 1923, AAHC s63y21. 
195 Letter from Alberto Hurtado Cruchaga to Carlos Larraín H., Chillán, August 29, 1923, AAHC s70y005. On Father 

Damián Symon SS.CC., see Manuel Salas Fernández, Un jesuita de espíritu franciscano. 
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his first steps as a member of the Venerable Third Order of St. Francis.196 

Of this period, only these three letters have survived, although it is certain that Hurtado 

wrote to his mother at least twice, in December 1923 and in 1924. The common denominator in 

them all is their spiritual component. In fact, Hurtado himself was aware of this situation and refers 

to it in his letter to Manuel Larraín.  

It appears as if God were in our midst, and we all feel this so much, that you would be fascinated to see our 

distributions done with so much joy, our prayers with such fervor, everything so punctually, that in the middle 

of speaking or writing, the word or the letter begun is cut off and we all go where God is calling us to at that 

time. So the days fly by and all of them employed in a holy manner. 197 

His letter to Father Orellana also contains the same observation. Hurtado regretted not 

having gone to say goodbye and pay him a last visit, on the occasion of his silver jubilee as a priest. 

He underlined how happy he was and that “[I] thank our Lord more and more for the inestimable 

gift of my vocation.” He also asked Orellana to remember him in his prayers so that he might 

persevere in his vocation unto death. However, Hurtado knew that everything he was telling 

Orellana would reach his own mother, Ana Cruchaga. It was impossible to think, after so many 

tasks and years devoted to her work with the Franciscans, that she would fail to find comfort in 

the debut of her eldest son in the same work with which he had previously helped.198 We know of 

the existence of the letter Hurtado wrote to his mother thanks to the fact that Ana Cruchaga wrote 

to one of her sisters-in-law on February 5, 1924, saying 

...I received a letter from Alberto. He says that he is happier every day and gives ever more thanks to God, 

since the more deeply he experiences his religious life, the more he appreciates the joy of serving the Lord 

                                                           
196 Regarding Hurtado and the Venerable Third Order of St. Francis, see Salas Fernández, Un jesuita de espíritu 

franciscano. 
197 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Chillán, August 24, 1923, AAHC s63y21. 
198 Letter from Alberto Hurtado Cruchaga to Fr. Luis Orellana, Chillán, September 19, 1923, AAHC s71y045. 
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and the greater his desire to be a saint. A pity, he says, that it is necessary to take it very slowly.199 

Returning to the idea of building a more spiritual relationship with family members, 

Alfonso Salas,200 a Jesuit who was also at the Chillán novitiate at about the same time as Hurtado, 

notes that the objective was to maintain a “relationship of intimate prayer.”201 Thus, a novice who 

wished to correspond with people at home had to deliver his letters to the superior, who was, in 

turn, aware of how he should proceed, depending on the emotional relationship involved; 

everything was left to his discretion and criteria. This should not, however, be perceived as 

something compulsory and lacking in charity. In Historia de la Compañía de Jesús en Chillán, it 

is pointed out that novices were also required to keep “faithfully their responsibility regarding their 

family.” Thus, in December 1924 they were all ordered to write on the occasion of the Nativity of 

the Lord, telling their families that they would soon be leaving for Dañicalqui, the holiday house 

of the Chillán school, as we shall see below, and giving its address.202 

Keeping novices apart from their families was perhaps one of the hardest penances of the 

novitiate, but it was a hardship necessary to test the vocation and strength of these new Jesuits. So, 

this distance from the world in the tranquility and peace reigning in the house had as its purpose 

an isolation that shaped the new apostles of the Lord. Because of this, family members could only 

visit the house a couple of times a year, if they lived close enough, or as their means allowed if 

they lived far away. Otherwise—that is, if his parents lived sufficiently close, but lacked the means 

to travel to the house—a novice could visit them only to take tea: “we were never allowed to go to 

                                                           
199 Letter quoted in, Jaime Castellón Covarrubias S.J., Alberto Hurtado S.J.: su espiritualidad, ed. Blanca Etcheberry 

(Santiago: Editorial Don Boco S.A., 1998). Also quoted in, Fernando Montes S.J., “Cómo la madre  acompañó la 

formación del hijo jesuita,”Mensaje XLI, no. 411 (1992), 292. 
200On Alfonso Salas Valdés S.J. (1906-1995), see biographical appendix. 
201 Interview with Fr. Alfonso Salas V., S.J., in August 1986. Quoted in Concha B. et al., Historia de la Compañía de 

Jesús en Chillán (1920-1977), 31. 
202 Ibid, 31. 
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lunch... at the most, sometimes, at tea time. Never, not under any circumstances, could we spend 

the night.”203 In Hurtado’s case, his mother and brother not only lacked the means, but even if they 

were able to obtain them, the distance of over 400 kilometers separated them even further because 

it entailed a very long journey to undertake just for the day. If, by any chance, they ever did visit 

him, Hurtado would only have been able to receive them in the visitors’ room and, in view of the 

length of their journey from Santiago, they might have stayed to lunch and visited the vegetable 

garden.204 What we know did happen was that Julio Hurtado Alcalde—a brother of Hurtado’s 

father—and his family had lunch in Dañicalqui at the home of Mercedes Latham on February 11, 

1924, when they went to visit Hurtado during his vacation that summer.205 

                                                           
203 Interview with Fr. Alfonso Salas V., S.J., in August 1986. Quoted in ibid, 30. 
204 Ibid. 
205 Cartas e informes del Padre Alberto Hurtado, S.J., ed. Jaime Castellón Covarrubias S.J. (Santiago: Pontificia 

Universidad Católica de Chile, 2005). 
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IV, Safeguarding his Vocation 

This new stage in Hurtado’s life constituted a test, precisely for the purpose of safeguarding 

his vocation on the basis of humility and the obedience in which it was sought to shape him.206 

Indeed, the aim was to form men in the novitiate who were “obedient, selfless, austere, pious and 

extremely devoted to the [Sacred] Heart of Jesus,” as Hurtado’s cousin Sergio Hurtado,207 also a 

Jesuit, observed.208 Fr. Miguel Olavarría, who lived in the house at the same time as Hurtado, 

relates that the novitiate of Chillán was a “true Nazareth... isolated, peaceful and silent.” He then 

adds that at the novitiate of Chillán “the future apostles of the Lord” were formed, thanks to “that 

rigid, constant and profound training.” It was thus, he explained, that “a fertile seed...” effectively 

took root, “watered by the Grace of heaven, abandoned in the constant exercise of penitence, until 

it produced some trees that were gigantic, others of medium stature, but all strong in virtue.”209 

Thus, in the first year of their novitiate, Hurtado and his companions devoted little time to 

study. In its place, the aim was to instill a spiritual life—Ignatian asceticism—in the students, 

through the practice of rigorous routine. Bells marked the time over the course of the day, after the 

wake-up call at 5:30 in the morning, when Hurtado rose promptly and gave his response in a loud 

and fervent voice: Hoc signum magni Regis est, Surgamus, et offeramus ei aurum, thus, et 

myrrham, sensus, opera, et corda nostra. Amen.210 Then he recited the Te Deum Laudemus in 

thanksgiving for the benefits received and later, using the Exercises, he meditated  

...ashamed and confused... having much offended [God], first brought me in confusion from my many sins... 

                                                           
206 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Chillán, August 24, 1923, AAHC s63y21. 
207 On Sergio Hurtado Salas S.J. (1908-1993), see biographical appendix. 
208 Interview with Fr. Sergio Hurtado S., S.J., in September 1986. Quoted in Concha B. et al., Historia de la Compañía 

de Jesús en Chillán (1920-1977), 24. 
209 Interview with Fr. Miguel Olavarría G., S.J., in November 1986. Quoted in ibid, 22. 
210 “This is the sign of the great King; let us rise up and offer Him gold, frankincense, and myrrh, and the works of 

this day.” 
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ashamed... of having much offended, from whom I had first received many gifts and many benefits... 

becoming a great and persistent sinner, to wit, that I appear bound as if by chains in front of the supreme and 

eternal Judge...211 

Immediately after, Hurtado would encourage his companions with his example, giving his 

responses to the “litanies... his voice and accent denoting his generous sacrifice and 

fervor,”212before taking a cold shower. He always took care not to the  wet the floor or spatter the 

walls or the curtains in the bathroom. In winter, his shower was not too short, nor too long in 

summer. He ensured that his hands and feet were always clean, his hair duly washed and cut, as 

were his nails. One of his companions recalls that Hurtado´s spirit of mortification in this regard 

led him to shave his thick black beard, “with a Gillette razor blade, without any soap, on the banks 

of the irrigation ditch, without a mirror or comforts of any kind.”213 Later on, Hurtado took to 

shaving with only a razor blade, without a razor and soap, and even without water, but when the 

novice master found out, he asked him to stop doing this.214 We should not forget that there was a 

conviction that both neatness and cleanliness were an aid to virtue, as the external image of the 

body was projected as the reflection of the soul, “so that we have no stain within, and without, 

nothing less decent...” Whoever did not keep to this not only infringed the “Rule,” but even more 

seriously, impinged upon charity by making community life uncomfortable. 

Novices were strongly required to ensure that their outfits were clean and tidy at all times; 

that their cassocks were free of dust and stains, without any tears; that their clothes were always 

                                                           
211 Exercises 74, In, Obras completas de San Ignacio de Loyola. Transcripción, introducción y notas del P. Ignacio 
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(Madrid: Biblioteca de Autores Cristianos, de la Editorial Católica S.A., 1952). 
212 Benedicto Guiñez, in response to the survey of April 1955, commissioned by the Provincial of the Society of Jesus 

in Chile, Fr. Carlos Pomar Mardones. In, Álvaro Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo 

dicho después de su muerte  (Santiago: Imprenta y Editorial Cergnar, 1980), 349. 
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mended promptly and their shoes clean. Before putting on his cassock, Hurtado would kiss it 

devotedly, “as if he were wearing the livery of Christ,” and then finish his morning prayers by 

offering the day to the Lord, always on his knees and doing battle against sleep—and the cold in 

winter—, the same as his companions. Hurtado would dispose everything “according to custom,” 

putting on a cilice, always with the approval of the novice master as to how and when this should 

be used, in order to help him master his appetites “like chained dogs.” Then, as “one who is 

accompanied by his Guardian Angel and under the gaze of the Virgin Mary,” he would go to the 

chapel.215 

Hurtado attended mass in the house chapel, an experience that according to his friend 

Álvaro Lavín, “was a strong communitarian moment,” in view of the demands imposed by the 

program.216 There, Hurtado offered his “poor” works, persuaded that the purity of his intentions 

would “turn them into gold, incense and myrrh.” He promised to increase his efforts day by day to 

achieve a true purpose in every particular thing, “attempting through them... to serve and please 

Divine Goodness.” With a view to achieving even greater closeness to the Sacred Heart of Jesus 

and the Immaculate Heart of Mary, Hurtado would contribute to the Apostleship of Prayer,217 

which was considered to be the best way of asking them to intercede in favor of his apostolic zeal 

in everyday life. The model of the founder Ignatius imbued every way of doing things and of 

offering the day to God. He prayed for the Church; for the ecclesiastical and civilian authorities; 

the Society of Jesus and all of its members, and that the spirit of the founder should renew itself 

                                                           
215 P. Francisco Javier de Idiáquez S.J., Prácticas espirituales para el uso de los novicios de la Compañía de Jesús del 
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in it; and last for his friends, enemies, parents and the souls in purgatory.218 

After mass, Hurtado would return to the dormitory. One of the things that the Society of 

Jesus attempted to inculcate in its members was a love of poverty, together with a horror of 

uncleanliness. They were trained in the conviction that dirt and disorder in a room could only be 

due to laziness and carelessness. Such was the example of St. Ignatius in this matter; never was 

there anything out of place around him, and he ensured that this was laid down in the rules, as one 

author points out. In addition, Hurtado understood that the purpose of cleanliness both of the 

person and in everything else was not only to reflect good health, but also to foster feelings of 

piety and virtue. Similarly, by instilling these habits among the novices, such as cleaning and 

tidying their room every day, the intention was to reflect in external order the internal order of the 

soul, while at the same time constituting exercises in poverty, humility and mortification.219 

After breakfast, it was time for an examination of conscience and spiritual readings, but 

only after a visit to the Blessed Sacrament in the chapel. Hurtado always took care to kneel with 

profound reverence, never failing in silence and modesty, nor doing anything to cause laughter or 

any noise that might distract others. He understood that it was in these visits that God would 

communicate with him in spirit, and that he would receive as a reward for his greater knowledge 

of Jesus Christ “a tender love for His sacred humanity, a clear light shed on the vanity of the world, 

a sense of particular tedium regarding all things temporal, [and a greater] appreciation of the 

eternal...” Hurtado would finish with the Lord’s Prayer and then the Creed, taking care to say the 

words deliberately, and then recite the Anima Christi and the “Take, Lord and receive” prayer, 

always with the thought that, as they had been taught, Father St. Ignatius was kneeling at his side, 
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accompanying his prayers.220 

The day’s readings were carefully chosen by the novice master, in part because there was 

no library in the Chillán House, through which they could have browsed and made their own 

choices.221 Those of Hurtado’s companions who had not had the opportunity to read the Bible in 

full, received it as a first assignment, always attempting to “open the book wherever... it falls... 

[finding] what is most beneficial to our advantage.” These spiritual readings were perceived as one 

of the means of formation through which God speaks to the novice. There was also time for reading 

in the afternoon, but this was shared with the community. These readings included The Imitation 

of Christ, by Thomas à Kempis, as well as the lives of saints and beati, which were probably taken 

from a translation of The Lives of the Fathers, Martyrs and Other Principal Saints, as written by 

the English Catholic, Alban Butler, in the 18th century. This work included the lives of over one 

thousand individuals. Other works were also recommended reading in the novices’ training, but if 

we had to choose one above all of the other books at the Chillán House, the book by Alonso 

Rodríguez, S.J. (+1616), Ejercicios de perfección y virtudes cristianas, was the most significant. 

Hurtado and his fellow students made use of the book by Rodríguez, as so many other 

members of the Order had done since the 17th century. By the beginning of the 20th century, many 

of the other religious orders, even the most ancient, had adopted it for their daily readings. It was 

so highly valued as an aid to spiritual life that only months before Hurtado entered the novitiate, 

Pius XI, in his Apostolic Letter of March 1924, had solemnly recommended its reading to all 

religious throughout the Catholic world as being “extremely useful for their spiritual formation, 
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citing it at the same level as the works of the great doctors of the Church.”222 As one of the 

individuals who lived in the house in Hurtado’s time pointed out: 

We always used to read it and when we finished it, we began again. We did this a couple of times. Its 

examples, its entertaining style and the purity of its language made it a pleasure to read.223 

Punctual attendance was required at the spiritual readings, either at the personal sessions 

in the morning or the community readings in the afternoon, and with the intention of using them 

to best advantage. In the afternoon sessions, St. Joseph was invoked with the Pro Noviciis prayer 

recited at the start, before the reading was introduced with an extract from the work by Thomas à 

Kempis mentioned above. When the books were read out loud, it was required that the reading 

should not be too fast or too slow. However, if anyone had not understood a passage, or wished to 

review something they had learned, “they could read to themselves, repeating a few times the 

passage that most moved them and what they had not understood or had failed to grasp because 

they had been distracted.” When the novice master, Ripoll, appointed a different reading as being 

more appropriate at a certain time, it automatically implied that the work by Rodríguez became 

compulsory reading at the private session. This was also the case when De Imitatione Christi et 

Contemptu Mundi was read.224  

There was a particular focus on reading the lives of the saints who had been members of 

the Society of Jesus. Their example was especially important for the formation of novices, 

although others were also included on the list, even those who, while not canonized, were also 
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examples of virtuous practices. Ripoll was a zealous promoter of the knowledge and worship of 

the martyrs, saints and beati of the Society, as well as of all the history of the Order “whose Institute 

he explained with profound knowledge and whose enterprises he followed with enthusiastic 

devotion.”225 This concern was not restricted to Ripoll, but was shared by the General of the 

Society himself, as was made evident during his government of the Society through his letters to 

all of its members.226 However, there is no doubt that the first life to which the novices of the 

Chillán House devoted their fervor and dedication, must have been that of the founding father, St. 

Ignatius, and those of his first companions. How could it have been otherwise? When joining the 

Society of Jesus, the novices chose him as a life model to follow, so they doubtless knew his life 

as that of no other saint and developed a special affection for him as their spiritual father. Hurtado 

had already had occasion to read the life of St. Ignatius,227 but there must have been others about 

whom he still needed to read, or explore in greater depth: St. Francis Xavier, St. Francis Borgia, 

St. Stanislaus Kostka, St. John Berchmans, St. Aloysius Gonzaga, and St. Peter Claver, among so 

many others. These readings were performed with eagerness due to their being “like a letter from 

heaven, like faithful counsel for our souls,” cites one Jesuit author, since the devil would try to 

ensure that we “keep changing books and develop a fondness for books out of curiosity...,” making 

enormous efforts “to cut short and even abandon our spiritual reading.”228 

In order to avoid confusion, studies were forbidden in the novitiate, particularly during the 
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first year. The important thing, the main objective at this stage, was to “strengthen the spiritual 

foundation upon which the whole structure of Jesuit life was to be erected.” At the most, and 

eventually, the study hours during the first year were devoted to calligraphy, and in the second, to 

some Latin and Greek. In all likelihood, Hurtado, as well as some of the other novices, devoted 

more time to the study of Greek than of Latin, of which he had already acquired the rudiments in 

his reading of Law at the Catholic University, where Roman Law was a demanding subject, given 

that it was based on the official liturgical language. He had also studied Latin and in the private 

lessons he had received. The main thing to stress is that because of the different backgrounds of 

the candidates, this time was devoted to bringing all of their training to the same level, but no more 

than that. As Hurtado was close to six years older than his classmates and had already earned a 

university degree as a lawyer, he was the most advanced student in his class.229 

The development of the virtues through daily tasks around the house, in addition to their 

studies and Spiritual Exercises, was an important part of everyday routine at the Chillán House. 

From 9:30 a.m. and for most of the morning, the novices helped in the kitchen, weeded the 

vegetable garden, or made benches for Sunday Catechism—perhaps at first, with the help of 

Coadjutor Brother Paulino Román, who was the house carpenter. It was also their responsibility 

to mend the road leading to the cemetery and to make cilice and disciplines, among other tasks 

grouped under the term “manual labor.” The purpose was to make selfless dedication to work a 

part of the process of developing loyalty in spiritual formation. 

Novices filed in to daily lunch and dinner in strict silence, “without hurrying to sit at the 
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first tables, and even less, without moving too slowly, in order to remain at the last tables.”230 The 

routine began by blessing the table, bearing in mind the advice given in the Spiritual Exercises by 

their founder in his “Rules for Regulating One’s Eating.”231 The meal always included a plentiful 

but simple dish and the occasion was also used to listen to some rewarding passages, always with 

a passage from the Bible in Latin as an introduction. Readings might be taken from the lives of 

saints or illustrious sons of the Society of Jesus, or from the day’s martyrology according to the 

Christian calendar. In addition, thanks was always given for the bounty that God provided to their 

house, and responses were given with great attention and reverence. Everyone at the table was 

enjoined upon to realize that “the good Jesus...is looking... at us, and speaks to us by means of this 

reading...”232 

In addition to this, if the world held the established standards of good manners and civility 

in high regard, as in any society, the novitiate demanded no less of its novices. They all ate with 

“much devotion and very cleanly [sic], as if they were eating with Jesus Christ and the twelve 

Apostles.” Lowering one’s mouth to the fork or spoon, rather than raising it to one’s mouth, gazing 

too long on others, or “being too curious about the delicacies brought to the table,” using the cutlery 

for anything other than eating, or gesturing with one’s hands, were all forbidden, inasmuch as they 

violated the practice of charity and mortification. It goes without saying that the Deo gratias was 

given with “modesty and edification in one’s words and form of speaking.”233 Finally, shifts were 

organized for waiting at table, like everything else in the house, and Hurtado and his fellow 

students were not expected to eat outside the set times. Novices were expected to look after all 
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things as if they were their own, particularly as the financial difficulties that affected the 

administration of the house—and “the spirit of our poverty”—demanded that any extraordinary 

expenditure be strictly limited and that savings be made wherever possible.234 

In this daily routine, and at such an intensive formative and spiritual stage as this, 

apostleship had no place. It was simply not a priority. The reasoning for this was that nobody can 

give what he does not have, and for this reason, it was only once they had initiated their formation 

that novices were given, for instance, the opportunity of delivering catechism classes to children 

in the house chapel on Sunday afternoons. Once this task had been made compulsory in April 

1920, Sunday after Sunday, “the attendance of children of both sexes, of which there were many 

in that neighborhood, began to increase notably.” As a result, the novices had to divide the different 

neighborhoods of the city of Chillán among themselves, and although they had little time to prepare 

their courses, results began to be noted when at the end of each year, increasing numbers of their 

students, both girls and boys, received their First Communion.235 

A further significant matter we should address involves the different social backgrounds of 

the vocations that lived together in the Chillán House. Every novice was expected not only “to feel 

poverty in his manner of dress,” but in all aspects of his life, making each the most humble among 

them all. The financial situation of Hurtado’s family when he was growing up was precarious, but 

despite that, he had been educated at San Ignacio, one of the best schools in Santiago (even though 

he had been awarded a scholarship) and had attended the Pontifical Catholic University.236 The 

social set he belonged to always provided support in getting ahead, as in the case of his family; 

this was true despite having lost his father at such an early age, and receiving only heavy debts as 
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his inheritance. Very different was the situation of some of Hurtado’s fellow students who, “for 

the first time were using shoes, sitting at a table with a tablecloth on it and being served,” as 

Alfonso Salas pointed out when remembering his novitiate years. So when “Holy Poverty” was 

referred to, Hurtado was no doubt able to understand that he was still at quite a distance from what 

some of his companions had experienced, although there was never any social bitterness of any 

kind, as Salas himself noted.237 However, so that there should never be anything that could 

remotely suggest a false renunciation of the world and disregard for poverty, Father General 

Ledóchowski took appropriate precautions to ensure that never 

...should such a door be opened in the Society... [because otherwise] very soon excessive abuse would follow, 

as no few of our number would soon be induced to seek and procure... external friends... 

And after that, the worst would follow: 

...in this way, little by little, without being aware of it, two classes of Jesuits would emerge: the poor class 

lacking such friends, either because they do not wish to have them, or cannot obtain them, and the rich class, 

enjoying all of their goods. And it is impossible to fail to perceive that such an iniquitous difference between 

children of the same family would be highly injurious to fraternal charity and domestic peace.238 

As far as we have been able to discover, and as Álvaro Lavín, Hurtado’s friend and future 

superior rightly points out, life at the novitiate was closed in and monotonous. The novices’ 

formation made it necessary to “leave everything” and devote themselves fully and entirely 

selflessly to their daily routines.239 So it is hardly surprising that the principle that was instilled 

into “our Own”—as they are referred to in the Order’s papers to their members—was that 
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excellence could not be attained merely by providing the best rules, but only when “the lives of all 

its children truly abide” by them.240 It is because of this that Lavín rightly stresses that in the 

novitiate, “in human terms, time was wasted, and it was attempted to make this apparent,”241 all 

with the aim of achieving that precious asset that is obedience. The idea, established by St. Ignatius, 

was that they should let themselves “be led and governed by divine Providence, through their 

superior, as if they were a carcass, that lets itself be taken anywhere and be handled in any way, 

or like an old man’s walking stick…”242 
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V, The “Principal Experiments” 

Over the course of the first year, there were several occasions to be noted in the formative 

process of a future Jesuit, which St. Ignatius described in the Examen as 

principal experiments… these may be… brought forward and postponed and moderated and in some cases 

replaced by others, with the consent of the superior, depending on the individuals, time and places where 

they occur.243 

These “principal experiments” included a month of Spiritual Exercises, a month of humble 

exercises, a hospital month, and finally, a month-long pilgrimage. No doubt the first of these, the 

Exercises of St. Ignatius, which Hurtado began on October 22 and finished on November 23, 1923, 

must have been a revealing moment for him, as he had been trained from his arrival as a novice 

for such a significant and fundamental experience, a time when, in addition, he was exempt from 

all other activities in the house.244 Through the Exercises, a profound and transformational effect 

was sought in the soul of a novice, and according to one of Hurtado’s companions, this month 

“was approached with a preparation in asceticism, applied most rigorously and exactingly.”245 In 

the words of Larraín Acuña, the month-long Exercises were “the fundamental test instituted by St. 

Ignatius to train young recruits,” consecrated entirely to prayer and meditation:246 

They meet five times a day to listen to the meditation points and the talk; the rest of the time is occupied in 

other entirely Spiritual Exercises. These days involve very hard labor; the body tires, but how the spirit grows 

with this more intimate knowledge of Christ!247 

According to General Ledóchowski, every effort should be devoted to the Spiritual 

                                                           
243 Examen 1:64. Obras completas de San Ignacio de Loyola. Emphasis added. 
244 Concha B. et al., Historia de la Compañía de Jesús en Chillán (1920-1977), 58. 
245 Interview with Fr. Miguel Olavarría G., S.J., in November 1986. Quoted in ibid, 45. 
246 Larraín Acuña S.J., Un ideal y una vida, 107. 
247 Ibid, 107. 



79 

 

Exercises of St. Ignatius, so that the Society would grow and strengthen, and at the same time, 

increase its original spirit “more and more.” Only thus, as the General himself stated,  

could those beautiful words that Our Father St. Ignatius so often reiterates in the Constitutions rightly be 

applied to us; that no “rabble” be admitted to the Society: and “rabble is not understood as those who may be 

such, but chosen people, however many.”248 

To Ledóchowski, the Exercises were the original source, the givers of growth, and to them 

the Order “owes all it is and all it has.” Proof of this was that the Letter on “The Study and Use of 

the Spiritual Exercises,” written one hundred years before by his predecessor, the Dutch Jesuit and 

servant of God, Jan Philip Rothaan (+1853),249 gave new impetus to their practice, both within and 

outside the Society, yielding renewed benefits for the Church. Furthermore, this document noted 

that the Exercises should serve to revive, preserve and increase the rebirth of the Order original 

spirit, as the Order´s past success, before the Suppression, was, in fact, due to them. The Exercises, 

said Rothaan, were the reason why, in the beginning, its progress was so fortunate and auspicious 

for the Church and “of such use to the salvation of countless souls.”250 Thus, Ledóchowski again 

underscored some of the points that could be useful for the better practice of “such a notable 

instrument of perfection,” and placed a particular value on the experience derived from preforming 

the Exercises during the novitiate: 

These Exercises should inculcate the spirit of the Society so deeply in the hearts of the novices and the young 

priests, and serve them as such a solid foundation for the whole of their religious life, even for the building 

of a notable holiness, that henceforth they should need only to confirm once and again the resolutions taken 
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at that time and adjust their behavior to them ever more painstakingly. 251 

This, at any rate, had been how the first companions of St. Ignatius had proceeded, among 

them Peter Faber, St. Francis Xavier and the other members, as Ledóchowski pointed out; given 

their example, it should come as no surprise that by their second year, the novices should have 

been assigned an “illustrious Father” to direct them.252 The great question after all of this is; what 

were the Spiritual Exercises, what were their aims and why were they so important? The first 

question can be answered by merely quoting St. Ignatius himself and his definition of them in his 

work: 

by this name, Spiritual Exercises, are understood all forms of examining one’s conscience, meditating, 

contemplating, praying vocally and mentally, and other spiritual operations, as we shall say below. Just as 

strolling, walking and running are physical exercises, all the ways in which we prepare and arrange our souls 

in order to rid them of all disorderly affection, and after doing so, seek and find the divine will by arranging 

our lives for the health of our soul, are called Spiritual Exercises.253 

On the basis of the indications provided by the founder of the Order, Ledóchowski stressed 

that preforming the Exercises was an exclusively personal task, “which must be afforded a broad 

scope, with the aid of divine Grace.” Whoever acts as a director of the Exercises—whoever imparts 

them—may never replace the individual he is directing, no matter how persuasive he may be; his 

words can only prepare his way, illuminate his mind and move his heart towards Truth. Thus, the 

person directing the Exercises, Ledóchowski went on to say, may only “lead as if by the hand” and 

then stop, so that the person receiving them “aided by God, is increasingly imbued with these 

truths.”254 

                                                           
251 Ibid, 27. 
252 Concha B. et al., Historia de la Compañía de Jesús en Chillán (1920-1977), 45. 
253 Ejercicios 1:1, In, Obras completas de San Ignacio de Loyola. 
254 Ledóchowski, “Carta a todos los PP. y HH. de la Compañía sobre los Ejercicios Espirituales de los nuestros. 9 de 

junio de 1935,” 39. 



81 

 

With regard to the purpose of these Exercises, these sought the intimate and genuine 

renewal of the spirit and its growth “day by day in the love of the supreme Good...” This renovation 

meant that young men “cleansed of the worldly dust that tends to adhere even to religious hearts 

as a result of external occupations,” should seek the divine will sincerely, be able to discover it 

and “embrace it with fervor, joining more intimately with God, and with the ability to work on this 

more efficiently.” In other words, the supreme goal of the Exercises, like that of all spiritual 

retreats, should be the Contemplation of God.255 As to why the Exercises are important for the 

Order, according to General Ledóchowski himself, there was a conviction that all that was good, 

all that was holy about the Order, everything could be traced back to St. Ignatius’ book on the 

Spiritual Exercises, which is “the soul and strength of the whole Ignatian family.”256 

Another of the “principal experiments” was the humble tasks month, during which it was 

intended that the novice should become “even more rooted in a selfless and austere life.” Hurtado’s 

cousin, Sergio Hurtado, remembered that once he had joined the novitiate he had been helped to 

execute with “total diligence and care” all kinds of tasks that were necessary in the house, 

particularly those that were “low and humble,” which were supposed to be performed while 

“giving a good account of oneself.” So, in this month in particular, which was devoted to humble 

tasks, the principal purpose was to consolidate a novice’s spiritual life through the practice of self-

denial, and the performance of a formative service.257 What kind of tasks were entrusted to Hurtado 

and his classmates? They were ordered to clean the huge windows of the house, both in summer 

and in winter, even on the coldest days of the year, with temperatures below zero degrees Celsius. 

However, perhaps because of the size of the place, most of them were required to carry out tasks 
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in the kitchen, which led some of the priests to refer to this time, with some humor and irony, as 

the “kitchen month,” rather than the month of the “humble tasks.” However, we should not allow 

ourselves to be misled. Some of the novices came from backgrounds where cleaning and scrubbing 

pots and pans in the kitchen, peeling and chopping vegetables and seeing to the overall cleanliness 

of the place, was a new discipline and a heavy load. For several of them, it was the first time that 

they had ever had to gouge the worms out of ears of corn, so it was doubtless difficult for them to 

become servants to the rest.258 In fact, as Larraín Acuña points out, the students and even the 

Fathers served at table, helped in the kitchen, cleaned the kitchen and cleaned the house, “just as 

Jesus and Mary and Joseph” did in Nazareth.259 

Also very much in line with the practice of humility and total surrender to Christ, was the 

hospital month, one of the “principal experiments” that Hurtado began on March 24, 1924. Its aim 

was to help the novice gain in maturity through a life away from any “pomp and vanity” as 

indicated in the Examen. Thus, the purpose of the novices’ work at the hospital in the city of 

Chillán was to help them see Christ incarnate in the sick: to clean and bathe them, cut their nails, 

talk to them, encourage them and pray for and with them; and empty chamber pots filled with urine 

and feces. All of this was part of the tasks they were entrusted with.260 The idea was to serve, 

“eating and sleeping” at the Hospital, “helping and serving” both the healthy and the sick, 

according to their most urgent needs, however low and humble the task, “giving full testimony of 

themselves, that they have departed from all civilian life and its pomp and vanity, to serve in every 

way their Creator and Lord who was crucified for their sake.”261 This ministry, therefore, which 
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was not actually spiritual, but of service to their fellow men, “could not fail to affect the soul, when 

it saw the humility and charity of these fervent young men.”262 

Finally, the month-long pilgrimage was also included among the “principal experiments.” 

This was performed for the first time in the Chillán House the same year that Hurtado joined it, 

and it usually took the whole month. For Hurtado it began on August 12, 1924, though as Larraín 

Acuña notes, the novices set out in pairs, including the novices who had only just turned sixteen. 

Hurtado set off with Antonio Jüptner263 —also a novice— with a sack on his shoulder, to explore 

the charity of rich and of not so rich for the benefit of Christ’s poor. The novices were not allowed 

to take a single cent in their pockets and everything that they collected in kind—they could not 

accept money—had to be distributed among the poor, “to which they would add the material gift 

of the teaching of the catechism and comforting the sick and other charitable practices.”264 In this 

way, on several different occasions, Hurtado walked to the cities of Bulnes and Rinconada de Cato, 

both fairly near Chillán. The pilgrimage month was a month of unforgettable memories, according 

to one Jesuit, during which novices proceeded on foot, “praying, singing and laughing, like the 

good Lord’s minstrels, as they walked along God’s roads in order to increase their trust in their 

Master.” The purpose of this pilgrimage was clearly to provide a lesson in life. In keeping with the 

Scriptures, the aim was that when the Lord asked, “When I sent you out to preach, without a purse, 

with no money, did you lack for anything?” the novices should be able to answer, “Nothing, 

Master.”265 
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VI, The Novitiate’s Vacation House 

In the early days of 1924, the Society of Jesus in Chillán received a pleasant surprise from 

its benefactress, Mercedes Latham de Serrano, who had been a widow for several years. One of 

her charitable works and initiatives was the foundation of the Congregation of the Working-Class 

Apostleship of the Sacred Heart of Jesus in the early 1920s, and she took vows of poverty, chastity 

and obedience in June 1924. That same year, she founded three houses, several cultural and 

catechism centers in working-class neighborhoods that lacked chapels for religious services,266 and 

donated a property located on the confluence of the rivers Itata, Perquenco and Dañicalqui to the 

Order of St. Ignatius.267 Her relationship with the Society of Jesus dated back to the guidance and 

direction that Father Antonio María Falgueras S.J.268 provided to the enterprises that this lady had 

been engaged in for several years, together with Mother Carmela Rodríguez Rozas.269 Thanks to 

her, Alberto Hurtado was able to celebrate and enjoy the house at Dañicalqui, as it was there that 

the novitiate’s vacation house was established on 1924, as well as the apostolic school. Some years 

later, when the juniorate was founded on March 25, 1931, it was also established on that site.270 

Hurtado and his companions travelled to Dañicalqui in mid-January 1924. His classmate, 

Miguel Olavarría, recalls that to get there from the novitiate at the Chillán House it was necessary 
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to go “by train to General Cruz; from there we used to take a very narrow-gauge little steam train 

that the novices had to get out and push when it got to a hill.”271 A horse and carriage were also 

necessary for the final leg of the journey. The first day they were received at the house by the 

donor, who invited them to dinner that night. The place had a countrified look about it, 

unsurprisingly, and was charming. Father Lavín remembered it fondly: “We had long recreation 

periods there, and shared... there were games and outings that encouraged community life.”272 

Another witness, Father José Cifuentes G.,273 also recalled years later that staying at that place 

gave them an “experience that marked us as a community.”274 For his part, Father Olavarría 

observed that “it was a time we all looked forward to and needed.”275 That summer of 1924, either 

to celebrate the effort of all the progress they had made, or as a farewell to those holidays, the 

novices held a lunch at the Saltos del Itata waterfalls.276 Dañicalqui would be remembered as the 

place where schedules were more tolerant, which by no means implied that the demands of the 

novitiate were neglected.277 One of these tasks was a literary event at which Hurtado was called 

upon to read one of his own works aloud.278 According to Father Benedicto Guiñez (+1989) who 

was present at the time, Hurtado’s “concepts, his expression, his voice, his gestures,” made 
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272 Interview with Fr. Álvaro Lavín E., S.J., in August 1986. Quoted in ibid, 29. 
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manifest his supernatural vision of things.279 In February 1925, the family of the novice Hernán 

Yrarrázabal made them a gift of a statue of Our Lady of Lourdes and to house it, the novices 

themselves built a grotto,280 to which some lanterns were added years later.281 

                                                           
279 Benedicto Guiñez, in response to the survey of April 1955, commissioned by the Provincial of the Society of Jesus 
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materials (wood, bricks and tiles).” 
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patrimonio cultural. 4. Also, Miguel Inostroza S., Crónicas Históricas de Pemuco, 2a ed. (Chillán: I. Municipalidad 

de Pemuco (Depto Producción Gráfica, Instituto Profesional de Chillan), 1984). 
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VII, General Assessment of the Novitiate in Chillán 

It is difficult to make an assessment of the period of Hurtado’s novitiate, but there are two 

brief anecdotes that may shed light on the matter. First, José Aldunate Lyon, also a member of the 

Society of Jesus, relates in his memoirs that he once asked Hurtado how he had fared at the Chillán 

novitiate, where Aldunate Lyon had had the same Father Ripoll as a novice master ten years before. 

Hurtado’s answer was clear: “One joins with such dedication that everything is made easy.” 

Aldunate himself confesses that he, too, began with a great deal of dedication, but that he had not 

found things so easy.282 The second anecdote was told by Father Oscar Contreras (+1992),283 a 

contemporary of Hurtado’s at the Chillán house. He recalls that the joy that Hurtado reflected in 

his letters was not a euphemism. His joy was, in fact, a living testimony, “which caused great 

admiration among all of his companions.”284 

However, to the few documents mentioned above related to Hurtado from that period, there 

are also some notes on a spiritual retreat he attended in 1924, and a brief text of no particular 

significance.285 All agree with regard to how happy and how satisfied with his choice Hurtado was. 

In the letter to Manuel Larraín, which we have cited above, he states:  

There is no need for me to tell you anything about the fathers and brothers. The first are full of affection 

towards us novices, as if they were all mothers to us, and the novices are very simple, but exemplary and 

could not be more fervent; truly edifying.286 

The first year at the novitiate was a year of testing and his “principal experiments” during 

                                                           
282 José Aldunate Lyon S.J., Un peregrino cuenta su historia  (Santiago: Ediciones Ignacianas S.A., 2003), 27. 
283 On Oscar Contreras S.J. (1910-1992), see biographical appendix. 
284 Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, Sacerdotis Prodessi Societatis Iesu, 2 

vols., vol. I, Vida y actividad (Rome, 1987), 53. 
285 Alberto Hurtado, Os descubriré un tesoro, 1924, AAHC s69y08. 
286 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Chillán, August 24, 1923, AAHC s63y21. 
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the “Exercises Month: the Hospital Month, Pilgrimage Month, Catechism... were a model, as his 

classmates testify.”287 Nonetheless, we should not believe that all of this was at all easy. Acording 

to Magnet, in a document we have not been able to find, Hurtado wrote that,  

It is very hard to leave one’s mother, brother, relatives and all, but God pays with infinite generosity. In this 

life of detachment from everything and preparation for an intensive apostleship among the young and the 

poor, one feels a joy and a peace that the world does not understand.288 

From 1924 we also have the notes from his retreat289 with Father Masferrer (+1929).290 

They reflect Hurtado’s spirit of dedication and the transformation expected of the retreat. As we 

have pointed out when quoting St. Ignatius, the Exercises should serve to revive, preserve and 

increase spiritual perfection and in Hurtado this seemed to be bearing fruit. And maybe because of 

this, Hurtado was sent to Argentina to finish the first stage of his formation before he complited 

his second year. 

Did Father Jaime Ripoll saw that Hurtado’s formation was being restricted, since he was 

several years older and more mature than his classmates? It must have been apparent that he had 

reached a certain level of development and spiritual maturity, which made it appropriate for him 

to be sent there at that time, so that he could finish his novitiate there and move on to the third part 

of his formation as a Jesuit. So before Christmas 1924, Hurtado left for the Police Prefecture of 

the same city of Chillán, where he fulfilled the necessary procedures to obtain his passport, a 

document which provides a reliable physical portrait of Hurtado at the age of twenty-four: 

his beard was not thick (‘downy’ wrote the police officer), he was 1.76 meters tall, of medium weight, 
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medium dark-complexioned, with a long face, brown eyes and hair, bushy eyebrows, regular-sized ears and 

mouth and regular-shaped lips.291 
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VIII, From the Novitiate to the Juniorate 

Hurtado left for the Argentine city of Córdoba in order to finish his novitiate and begin his 

juniorate in the first fortnight of April 1925. Before leaving, he visited Santiago, where he saw the 

Jesuit priest Jorge Fernández Pradel,292 but even more importantly, his mother. In his work, Reseña 

histórica de la Casa Noviciado de la Compañía de Jesús en Córdoba, Father Sebastián Raggi 

claims that Hurtado could not have arrived at a better time to finish his Jesuit formation in 

Argentina. According to this author, who taught Hurtado as a student in Argentina, the juniorate 

in Córdoba between 1921 and 1929—when it was still under the rectorship of Father Lauro Darner 

(1918-1924)293 and Father Matías Codina (+1931)294—was undergoing its best moment, thanks to 

a number of reforms introduced with the support of the novice master, Father Parola.295 These 

changes, according to Raggi himself, elevated the juniorate to such a level of perfection that they 

felt confident that they were delivering the same formation that was being imparted “in our good 

houses in Europe.” This had been achieved thanks to the implementation of all the practices and 

exercises that were carried out in the various houses in Spain, so that 

there was great fervor and enthusiasm in the two-fold activity that our young students were engaged in: 

constant dedication to their studies, without neglecting the cultivation of virtue and some slight encounters 

with apostleship, particularly through the teaching of the Catechism.296 

It cannot have been long after Hurtado’s arrival in Argentina—probably at the end of May 

or beginning of June—that he was informed that he had definitely been admitted to the new stage 

of his training. In the case of some of the novices, this stage was postponed in order to allow their 
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vocation to mature further while others were told that they were to leave the Society of Jesus 

definitively. Once he had been accepted, Hurtado was able to begin his three-day retreat on August 

7, after which he wrote to the Father Provincial requesting permission to take his religious vows.297 

On August 15, 1925, the Feast of the Assumption, and on the same date as the founder of 

the Order he had joined, Hurtado took his perpetual vows. With this, Hurtado had realized his 

aspiration of “belonging to Christ” by taking the vows of poverty, chastity and obedience. Hernán 

Larraín Acuña explains that the three vows were like three nails which attached them “to the 

Master’s cross,” and that the ceremony was usually very simple: in church, at the moment of Holy 

Communion, the novice prostrated himself at the foot of the altar and read the words of his vows 

out loud, with the members of the community who were present as his only witnesses. Once he 

had done this, “his Brothers acknowledged the new soldier of Christ with an embrace and their 

wholehearted congratulations.”298 

In this regard, Father Fernando Vives (+1935),299 Hurtado’s spiritual father, had written on 

July 24, in the hope that his letter would reach his spiritual son in time for this very important 

event. We do not know whether it did arrive in time, but we do know that from Lourdes—where 

Vives had gone on pilgrimage before attending a Social Week in Lyon—he advised: 

As I am now rather old and I have had a number of experiences in my life in the Society, I shall allow myself 

to ask you to keep three things in mind, which seem to me to be very useful in attaining religious holiness 

and making yourself useful through your work: 1st Assign the first and greatest importance to whatever joins 
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you to God, so that you may be firmly attached to the source of all holiness. Attempt to know Jesus Christ in 

every way, in order to imbue yourself with his spirit and live his life. 2nd Deny yourself in your tastes, 

partialities, affections, etc. Without killing your heart, control it, so that at any time you may be able to do 

whatever God’s will may be, without any great difficulty. We must do whatever we are entrusted with, 

lovingly, but we must not become slaves to any single thing. 3rd As I am certain that you will be a zealous 

Jesuit, you should become very familiar with the spirit of the Society, so that you may become fonder of 

what is most in keeping with it.300 

The advice he gives is worthy of the best kind of parent and it is true that Vives viewed 

Hurtado as if he were his own son. In the same letter he told him that he had witnessed his religious 

vocation and followed its development day by day. Then he added that to the title of“brother in 

Christ, I must add a certain degree of paternity that makes you dearer to me. That your religious 

life should now be more certain, fills me with joy.”301 

If the novitiate had been a period of ascetic spirituality; the juniorate was, on the other 

hand, a period of strict intellectual formation, in keeping with Jesuit training. The program that 

Hurtado was called upon to fulfil had been designed by the last superior of the mission and first 

Provincial of Chile-Argentina, Father José Llussá, and was commended in 1918 by a Visitor of 

the Superior General of the Order, Fr. Lloberola. Thanks to notes left by Father José Llussá himself 

and reproduced in the form of extracts in Father Raggi’s work, it is possible for us to have some 

idea of the general purpose of the program that Hurtado followed. The program emphasizes that: 

...education is essentially dynamic and for this reason, must be achieved by means of constant dynamic 

action—activities, initiative, appropriation, the formation of habits, etc.—on the part of the learner. All of 

which demands spontaneity and determined cooperation, and at the same time, a strong will, encouragement 

and even noble enthusiasm and high ideals. A wise educator will attempt to awaken and promote all of these 
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things directly...302 

Father Llussá was also very insistent as to the “sources and means” of a healthy Jesuit 

education, with a view to seeking a student’s comprehensive formation. To this to which end, five 

cardinal elements were established as guides. In the first of these, it was stressed that there should 

be a profound knowledge of the Society of Jesus itself, and particularly of the Exercises of St. 

Ignatius. Basically, the mainstay of this was the “spirit of Christ, who is the Teacher and Educator 

par excellence and the divine model of all Teachers and Educators.” Indeed this principle was not 

only linked to the religious and moral formation it was attempted to deliver, but also governed 

intellectual and social formation, in order to derive from it 

the most precious teachings and the most valuable training of all, that elevated outlook and purpose that 

dignifies education and even makes it divine, and that affords a teacher that self-control, dedication, 

gentleness and constancy that are indispensable to every educator and which we would seek in vain in purely 

human pedagogy.303 

The second pillar that underpinned education at the juniorate was the Ratio Studiorum or 

plan of studies, as well as the other scholastic traditions of the Jesuit Order, which had been 

successfully tested on several generations, according to Father Llussá. According to Llussá 

himself, “many laypeople are now once again proclaiming as ideal what for us was common 

practice.” However, these pillars should be supported by the third and fourth cornerstones of the 

program, the best pedagogical works, as well as any periodical publications “that are appropriate 

for the specialists...,” and monthly teachers’ meetings where, in addition to addressing “current 

matters,” educational aspects of interest should be presented and dealt with.304 
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The final point in Father Llussá’s program included the order issued by Father Pujol in 

1871, which established that a pedagogical academy guided by a competent leader should be held 

for one hour, twice a week. Pujol also proposed that one of the two days should be devoted to 

general educational matters, and be attended by all Scholastic Brothers, and that the other day be 

devoted to the theory and practice of catechetical education. This second meeting should therefore 

focus not only on the principles behind it, but also on “graphic means and other resources and 

material available today that are used in the teaching of the Catechism, and on how to use them to 

advantage...” In other words, the idea was to convey information on how to use the most modern 

methods, in order to make educational communication as smooth as possible and in keeping with 

the times.305 

In relation to intellectual training, we should point out that there are two basic elements in 

Father Llussá’s program. The first of these underlined the fact that it was essential to continue 

determinedly the task that had already begun of drawing up study plans and literary exercises, so 

that by means of the necessary practical elements, students could embrace “everything you 

consider should be taught and practiced here.” The second, was in relation to teachers and how 

they should endeavor to ensure that students’ skills be developed by means of a method that was 

appropriate to their qualities (discipulorum facultates omnes apta methodo evolvantur.) The 

purpose of this was simple and clear: to demand “neither more, nor less, than what they can in all 

good will give and prepare them all to advance further each day...”306 

In addition to his intellectual training, Hurtado and the other Juniors in the Córdoba house 

exercised their zeal and prepared for their apostleship by means of prayer and by teaching the 
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Catechism on Sundays and holidays. Hurtado had already done this in the novitiate, with the 

children of Chillán, and previously with the Franciscans of the Third Order at the Patronato de 

San Antonio, at Colegio San Ignacio, at the Patronato de Andacollo and other places in which this 

had become a habitual practice for him.307 The teaching of Catechism classes at the novitiate house 

in Córdoba had grown with the city itself. At first it had been necessary to travel to the city in order 

to deliver the classes, but by the time Hurtado arrived at the juniorate, the suburbs had expanded 

and even reached the House, which obliged them to turn their attention to the neighborhoods that 

were more “abandoned and lacking in cultivation” in the surrounding areas. So particular attention 

was given to the shantytowns that lined the river, the areas of Parada de las Carretas, Barrio Firpo, 

and one which included the worst of human environments, the Barrio de los Perros. 

The Catechism classes delivered in this last area began in 1926, when the junior brothers 

of the house during a field trip to the San José estate, came upon a scene that surpassed their 

imaginings:  

...a corner in which the most sordid kind of misery unfolded. A pile of hovels that the dregs of the city had 

thrown into the river and which the river rejected, leaving them to cling, hanging and unstable, to the bottom 

of a cliff. A throng of children and dogs... city planning has had nothing to do here. Streets are merely 

labyrinths, which sometimes compel people to walk single file. One young neophyte explained it thus: ‘As 

there is nothing with which to buy anything, there is no need for carts, and without these, why should there 

be streets?’308 

One of Hurtado’s classmates at the juniorate, who must have gone on the trip when they 

“came upon” this slum, was the future Father Jorge Sily.309 Father Sily, who met up with Hurtado 

again in Belgium, where they both went to read theology, remembers that Hurtado had no other 
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308 Raggi Cantero S.J., Reseña histórica de la Casa Noviciado de la Compañía de Jesús en Córdoba, 85. 
309 On Pedro Jorge Sily Akel S.J. (1899-?), see biographical appendix. 
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pursuit or interest than the Kingdom of Christ. Sily gave an interesting example of this. For 

instance, it attracted Sily’s attention considerably when a stray dog from this area that everyone 

knew died, leading to a fair amount of talk about the poor animal. Unexpectedly, Hurtado asked 

whether the dog’s hide could not be used to make a drum, which would be useful to call the 

neighborhood people to Catechism class. Was this black humor on Hurtado’s part, or was he 

actually thinking of doing this? Father Sily did not consider that it had been a joke.310 Everything 

that served Christ’s cause should be put to use. 

Hurtado’s effort continued to reverberate ten years after those Catechism classes had been 

launched (1936) when, according to Father Raggi, the inhabitants of “los Perros” still remembered 

Hurtado with gratitude as the young juniorate brother who behaved as if he were one of them and 

talked to them of God. It was impossible for Hurtado to walk by this settlement and not be moved 

by the dramatic situation these people were suffering. Thus, the young junior left his first mark 

here and its yield was described as a “prodigy of charity.”311 

Another activity that was typical of the Córdoba juniorate, and in which Hurtado was 

almost certainly involved, in view of his experience with both Father Luis Orellana and Father 

Fernando Vives, as well as his activities during his years at university, was the Holy Family 

Workers’ Association.312 Near Códoba’s School of the Holy Family where Hurtado lived and 

studied, it was usual to see over 1200 workers from the railway workshops pass by the door. When 

the Provincial of the Society himself became aware of the condition of these men, he ordered 

Father Sebastián Raggi to do everything in his power to ameliorate the situation of the people 

                                                           
310 Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of Jesus 

in Chile, Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho 

después de su muerte, 405. 
311 Raggi Cantero S.J., Reseña histórica de la Casa Noviciado de la Compañía de Jesús en Córdoba, 86. 
312 Manuel Salas Fernández, Un jesuita de espíritu franciscano. 
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involved. So it was that, with more than a little difficulty, the Jesuits began to “work to attract and 

cultivate the workers of those neighborhoods, which were so beset by Socialists and 

Protestants.”313 As a result, from mid-June 1921, the first meetings were held of what was to 

become the Workers’ Association mentioned above. The success of these meetings was evident 

from the yearly increase in the numbers of people who attended them. Hurtado, with his 

“enlightened zeal, full of dedication to these souls, particularly the most neglected,”314 must have 

played a leading role. 

                                                           
313 Llussá S.J., “Memorial de la santa visita.” Quoted in Raggi S.J., Reseña histórica de la Casa Noviciado de la 

Compañía de Jesús en Córdoba, 87. 
314 Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of Jesus 

in Chile, Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho 

después de su muerte, 405. 
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IX, The Years at Córdoba 

Little evidence of Hurtado’s life in Córdoba has survived.315 To the testimonies we have 

mentioned, we can add some others, such as that provided by Father Jorge Sily, who has stated 

that he was a classmate of Hurtado’s in that city’s novitiate and juniorate, and that he and Hurado 

also met in Belgium years later, when they were both attending theology lectures. Sily relates that 

Hurtado himself had told him that some people in Córdoba, “unfortunately fostered a spirit of 

opposition to the Spanish Jesuits and their customs,” but that Hurtado did not think this was right, 

                                                           
315 Among the writings that are preserved in Hurtados’s Archive, José Gabriel Brochero is cited some ten times, so 

Hurtado must have heard about him in Córdoba. “Brochero the priest” or “the gaucho priest,” as he was known, was 

a great promoter of the Spiritual Exercises of St. Ignatius. He was born in 1840 and died in Córdoba in 1914—eleven 

years before Hurtado arrived there—at the age of 73 and with a great reputation for sanctity, which even transcended 

the Catholic faithful of his province, and his popularity endures even today. Among Hurtado’s writings that refer to 

him, the most significant are: El campo de trabajo de la Acción Católica, Ejercicios Espirituales, preached to priests 

involved in the Catholic Action of the clergy of Temuco, from January 11 to 16, 1942, AAHC s19y05; Vida apostólica, 

preliminary draft of AAHC s56y17, a meditation on the greatness of the apostolate in the Spiritual Exercises preached 

to priests associated with the Catholic Action among the clergy of Temuco, from January 11 to 16, 1942, AAHC 

s52y17; Encarnación, a meditation on the Incarnation and its reiteration, from the eight-day Spiritual Exercises, 

preached to the Loyola novitiate and community in Marruecos (a locality on the outskirts of the city of Santiago, 

which was later renamed Padre Hurtado), and to some priests of the St. Ignatius Community (in Santiago), in February 

1944, AAHC s34y16; Nuestros deberes sociales, the third of the three conferences organized by the Archconfraternity 

of Christian Mothers on “preparing women for the post-war era” delivered to young ladies at San Agustín, from 

November 21 to 24, 1944, AAHC s24y02; and, Caná de Galilea, a meditation very possibly written during his 

Spiritual Exercises in Baltimore, USA, as from January 29, 1946, AAHC s36y21. Also in his book, Humanismo social, 

published in 1947, with most of his public ministry behind him and five years before his death, Alberto Hurtado 

remembers Brochero as a model priest: “A priest’s preaching must also adjust itself to the actual environment of the 

faithful: miners should come into contact with a religion tailored to their needs, which is adapted to their reality and 

solves their problems; farmers should encounter a parish priest like the inimitable Brochero the priest, who understood 

the treasures locked away within their rough gaucho souls and peopled the mountainous areas of Córdoba with saints. 

We should feel no outrage at these aspirations or consider them unlawful, because the Church continuously states that 

she is called upon to resolve all human problems, even the most material of them. She does not deem it unworthy of 

her supernatural mission to bless Easter eggs, a bread oven, railway stations, a bridal bed. A priest in his surplice and 

stole does not consider it beneath his dignity to enter a barn where the beasts are kept and invoke upon them the 

blessings of the Holy Trinity.” Alberto Hurtado Cruchaga S.J., Humanismo social: ensayo de pedagogía social 

dedicado a los educadores y padres de familia (Santiago: Editorial Difusión S.A., 1947). 66-67. On Brochero, see, 

Efraín U. Bischoff, El cura Brochero, un obrero de Dios, vol. 6, Argentinos (Buenos Aires: Editorial Plus Ultra, 

1977); more recently, Luis Miguel Baronetto, Brochero x Brochero: una biografía del cura Brochero, contextualizada 

en lo eclesial, lo social y lo político (Buenos Aires: Grupo Editorial Lumen, 2001). Pope Francis signed a decree 

allowing his canonization on January 22, 2016. See, 

http://press.vatican.va/content/salastampa/es/bollettino/pubblico/2016/01/22/0044/00095.html 
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as it infringed upon charity, and “[was] also the cause of hatred and division, since there were 

many Spanish Jesuits working among us.” Sily also adds that, Hurtado 

treated his brethren in religion with a great deal of respect and delicacy. It was pleasant to spend one’s 

recreation time with him; he made one feel at ease. He listened to his companions with much attention and 

interest, as if they were oracles.316 

For his part, Luis Parola, who was Hurtado’s second novice master, observed that during 

his stay in Argentina, he had found him to be 

...very devoted to God, pious and fervent in his piety; humble and not at all pretentious; charitable, self-

sacrificing, pleasant and sociable; dutifully fulfilling his obligations, vows and rules; full of zeal for the 

salvation of souls; constant; devoid of mood swings; well-liked by his classmates. Whenever anyone talked 

to me about him, it was always in the best of terms.317 

Brother Jesús García Solera,318 S.J., the cook at the Córdoba novitiate during Hurtado’s 

time, pointed out with regard to the tasks that every junior had to perform in the House, that 

Hurtado 

frequently asked to do the humbler tasks in the kitchen and scullery during the first sitting, showing great 

happiness in fulfilling them and always seeking and wanting the most humbling and arduous.319 

Álvaro Lavín, for his part, observes that both at the time of his novitiate and during the 

period known as the juniorate, Hurtado always distinguished himself for his infectious and 

invigorating joy, for his piety and religious observance, and for his dedication to his studies. 

                                                           
316 Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of Jesus 

in Chile, Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho 

después de su muerte, 405-406. 
317 Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, Sacerdotis Prodessi Societatis Iesu, 

I, 72-73. 
318 On Jesús García i Solera S.J. (1894-1972), see biographical appendix. 
319 Brother Jesús García Solera S.J., in response to the survey of April 1955, commissioned by the Provincial of the 

Society of Jesus in Chile, Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de 

Jesucristo: Lo dicho después de su muerte, 40. 
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Acording to Lavín, Hurtado was full of desire to become an apt instrument of the Society of Jesus, 

and full of its spirit.320 In addition, Hurtado in Argentina was influenced by a particularly matter 

which often goes unnoticed, that unlike what occurred in the house of Chillán as Fr. Joaquín García 

states: 

The Juniors are still close to the novitiate, nourished by its warmth and shade, basking in the warmth of the 

virtue they began to acquire in the novitiate, and which the Society watches over so very solicitously.321 

With regard to Hurtado’s writings, two letters from his stay in Argentina are still preserved 

in his Archive, both from 1927. The first, addressed to Jorge González Förster and congratulating 

him on the vows he would soon take in Chillán, vows that makes Hurtado recounts “envisaged 

during those other happy days of the first probation, as if in a faraway dream.” In fact, Hurtado 

had acted as “angel” for González, as well as for Juan Enrique Barros Matte322 and Alfonso Salas 

Valdés in late February 1925, a month and a half before Hurtado had left to join the juniorate in 

Argentina. Hurtado also wrote that he was sending González his best wishes and that he would 

commend him to God wholeheartedly and  

Myself particularly, as I am not sure whether I can take upon myself the title of being at least one quarter 

your angel; I do believe so, and as such I accept my obligations and collect my stipend.323 

The second letter written by Hurtado was addressed to his dear friend Manuel Larraín 

Errázuriz and is dated March 16, 1927. The letter is full of interesting information and begins by 

saying that thanks to the visit of Alejandro Huneeus Cox,324 Hurtado had discovered that he 

                                                           
320 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
321 García S.J., Los jesuitas en Córdoba, desde la colonia hasta la Segunda Guerra Mundial, 152. 
322 On Juan Enrique Barros Matte S.J. (1908-1998), see biographical appendix. 
323 Letter from Alberto Hurtado Cruchaga to Jorge González Förster, Córdoba, February 11, 1927, AAHC s70y090. 
324 On Monseñor Alejandro Huneeus Cox (1900-1989), see biographical appendix. 
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[Larraín] was about to sing his first mass. He told his friend that the news had struck him greatly  

more than you can imagine, as I did not expect it and because it brought to mind the memory of our 

conversations, of our wishes, which at that time we felt to be so far ahead, and that you are now about to 

fulfil. What great happiness, Manuel! And what new horizons are no doubt opening up in your life as a priest! 

Endowed with all the powers of Christ, you can now hold him in your hands, forgive sins, bring peace back 

to souls.325 

Hurtado also recalled the friendship they shared for so many years, and said that he would 

be with him in spirit at that very significant and joyful time, despite the distance that separated 

them. To do otherwise would have been ungrateful of him, since “the Lord has joined us in the 

world with such an intimate and holy friendship and we have been able to encourage and support 

each other in every difficulty that we encountered.” And that was the moment to support each 

other, to make their friendship effective, giving each other the support of their prayers, “in order 

to carry out God’s will with the greatest perfection and be apt instruments, jealous of his glory... 

so I do for you each day in my poor and tepid prayers.” Hurtado asked Larraín to offer the 

intentions of the mass for two things: the first was to persevere in the Society and the second, to 

be a worthy apostle of the Sacred Heart of Jesus.326 

In the same letter, Hurtado gave his friend significant news about his family. He asked him 

to pray for his sister-in-law, Raquel Rojas—who was married to his brother Miguel—as she was 

in a delicate state of health and the doctors had advised that she be taken to a different climate. As 

a result, the couple moved to the city of Rancagua and took Hurtado’s mother, Ana Cruchaga de 

Hurtado, with them. Fortunately, Miguel had found work there, but Hurtado asked his friend to 

commend him particularly, so that he might become more pious. In addition, Hurtado told Larraín 
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326 Ibid. 
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that he continued to read the humanities, “mainly Latin, Greek and Spanish,” and that, God willing, 

in August he would be leaving for Sarriá, in Barcelona, to read philosophy. He also said that he 

would be undertaking this journey with his Rector, Father Matías Codina, who was bound for 

Rome. Enclosed with the letter were “some poor verses... a poor gift that will tell you something 

about what I cannot tell you in person. They are a beginner’s efforts...” These verses recall those 

Hurtado had written during his school days.327 

By now Alberto Hurtado was already a Jesuit and on the way to being fully trained, 

although he had not yet been ordained a priest. On December 11, 1925, the same year he arrived 

in Argentina, a country in which he would remain until August 1927, Pius XI published his 

Encyclical letter, Quas Primas. In it, the Pope promulgated the doctrine of the kingship of Christ 

and instituted the liturgical Feast of Christ the King. Thus Pius XI 

did not intend merely to [1] encourage Catholics to submit fully to the beneficial influence of Christ, both 

privately and publicly, but also wanted to [2] offer society, which had become so secularized, a light and 

hope for the peace it so desired.328 

Hurtado´s training towards receiving the Sacred Orders strengthened his sence of 

belonging to the Church, and went hand in hand with his Jesuit formation. In this way, Alberto 

Hurtado believed he had already made a start in both of the Pope´s challenges. The next stage of 

his formation, the philosophical preparation, will be addressed in the next chapter. 

  

                                                           
327 Letter from Alberto Hurtado Cruchaga to Manuel Larraín Errázuriz, Córdoba, March 16, 1927, AAHC s63y22. 

The verses that accompany the letter are filed under AAHC s12y15b in his archives and are entitled “Divine Nuptials.” 

There is also a draft catalogued as AAHC s12y16. Alberto had a certain partiality for verse. From his school days is 

preserved a “Triumphal March” catalogued in his archive as AAHC s69y13. 
328 Fernando Guerrero, ed. El Magisterio Pontificio contemporáneo: Colección de Encíclicas y documentos desde 
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Appendix Chapter 2: Crossing the Atlantic 

 

X, The Sea Journey 

Hurtado probably remembered all those stories about Chileans crossing the Andes by mule, 

before the trans-Andean railway was opened. After its inauguration, the train used to leave from 

the city of Los Andes and with its “narrow gauge and ... lethargic motion...” made the journey to 

Argentina much more bearable. But as Hurtado was already at the juniorate in Córdoba, and on 

the right side of the Andes to embark for Europe, it was not necessary for him to repeat the 

experience of crossing the mountain range in the deep of winter, as he had done two years earlier. 

He arrived in the port capital of Argentina with a few days to spare before his voyage, with his 

rector, Father Matías Codina, who was on his way to Rome, and they were put up at the residence 

of the Society of Jesus in that city.329 The metropolis of Buenos Aires is impressive, but there are 

no traces of Hurtado there. However, the trip to Europe inspired him to write a diary which 

reflected the anxiety he felt at the beginning of this new stage, although, unfortunately, only a third 

of this work (to which we shall return below), addressed to his “most esteemed brother juniors” of 

Córdoba, has been preserved. It was in the second half of August that Hurtado set sail from Buenos 

Aires on the ship Infanta Isabel de Borbón, which belonged to the Spanish Line, Compañía 

Transatlántica Española, and where he shared his cabin with Codina.330 

After setting sail, the first stage of the journey took Hurtado and Codina across the calm 

waters of the Rio de la Plata, to Montevideo. Then came the passage across the Gulf of Santa 

                                                           
329 Letter from Alberto Hurtado Cruchaga S.J. to Manuel Larraín Errázuriz, Córdoba, March 16, 1927, AAHC s63y22. 

Also see previous chapter. 
330 Letter from Alberto Hurtado Cruchaga S.J. to his brother juniors. Vapor Correo Infanta Isabel de Borbón, Compañía 
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104 

 

Catarina before docking in Rio de Janeiro. We do not know whether Hurtado had an opportunity 

to take a quick tour of the city while the ship was taking on supplies for the next ten days, when it 

would not be seeing land until it had crossed the Atlantic. Would it have been from here that he 

wrote to his cousin Sergio Hurtado on August 25, 1927? Sergio, a cousin who was several years 

younger than he was, had entered the novitiate in Chillán two years after Hurtado, in 1925.331 This 

probable, yet Hurtado makes no reference to where he is in this letter.332 We can gain some insight 

into Hurtados´s time in Río from the description made by another future priest making the same 

journey and on the same ship a year later, who described the port as follows: 

...an endless caravan of boats, loaded with bananas and handicrafts of the region, prowling around the ship 

to offer their goods. A throng of people; whites, mulattoes, and blacks all trafficking through the sweaty 

streets and avenues of the city. In it, the atmosphere smelled markedly of coffee, with modest shop windows 

around the port, but veritable palaces closer to the city center. The calm and serenity of Copacabana with its 

smiling beaches of whitish sand.333 

Crossing the Atlantic Ocean was impressive for hurtado, so much so that when he caught 

sight of land again ten days later, he said “to tell the truth, I had not missed it [land], for although 

the spectacle of the sea is always the same, yet it is always different and one does not tire of it.”334 

In all likelihood, the cabin Hurtado was sharing was a second class one, although the journey was 

enlivened with a number of entertainments, and “the meals at no time failed to uphold the fame of 

Spanish food.”335 The trip also entailed a few dangers, in addition to the possible severity of the 

                                                           
331 Eduardo Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, 2 vols. 

(Santiago: Ediciones Revista Mensaje, 2010). “Sergio Hurtado Salas,” II, 332-334. 
332 Letter from Alberto Hurtado Cruchaga S.J. to his cousin, Sergio Hurtado Salas. Vapor Correo Infanta Isabel de 
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333 Rodríguez Q., Vivencias de un universitario: Universidad Pontificia de Comillas, España. 15. In addition to being 
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weather and other unforeseen events. For example, about a month and a half after Hurtado’s 

journey and on a similar crossing, the ocean liner Principessa Mafalda was shipwrecked owing to 

a problem which started in the engine room. Close to 400 of the 1,200 passengers were lost. One 

year later, the same ship on which Hurtado sailed, Infanta de Borbón, when approaching the 

Canary Islands on its return journey to Europe from Latin America, suffered quite a serious fire 

“judging by the clouds of smoke issuing from the cargo holds.”336 

In any case, on September 6, Hurtado had already reached Spanish waters.  

and the first thing that appeared before our eyes was the peak of the Teide volcano, over 2,000 meters high, 

regarding which Verdaguer says that it is the finger of God placed in the sea to point the way to Columbus 

on his journey. The mountains of the Canary Islands began to appear behind it and finally, the lighthouse of 

Las Palmas.337 

However, the immediate opportunity to disembark was frustrated for Hurtado, as the ship 

entered the port at midnight. The following day, Father Codina celebrated mass at 4:30 a.m., which 

enabled he and Hurtado to start out very early on a tour of the city of Las Palmas 

which looked very beautiful and picturesque with its buildings in the foothills of the mountains joining the 

two parts into which the city is divided, like the two ends of a half-moon.338 

The ship took advantage of the stopover to take on provisions for what was left of the 

journey, as did the tourists. Thus, wrote Hurtado, 

At anchor, the steamer is invaded by a multitude of peddlers offering fruit, cloth, tobacco, artistic objects, 

etc. etc., who set up their stalls on the deck. It turns into a small market: Manila shawls, wooden elephants, 

Japanese robes, jewelry, spectacles; everything is displayed to the public view and praised by it’s genuine 

                                                           
336 On that same crossing, the vessel had run aground on a sandbank opposite Montevideo, because of “an 

extraordinarily low tide,” Ibid, 14-16. 
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Indian and Chinese vendors in broken Spanish, worthy emulators of Mustafa and Bartolo.339 People know 

how it works: they know that if a vendor is asking two thousand eight hundred pesetas for a shawl, they offer 

eight hundred and close the deal for a thousand. They were asking fifteen duros [five-peseta coins] I think it 

was for some rings, and they let them go for three.340 

On Friday, September 9, Hurtado and Codina rose early in order to have time to do their 

Spiritual Exercises and not miss the entrance to the port of the city of Cadiz, “the silver cup” as 

they called it, “and with every justification.” The city did not owe its nickname to 

its buildings and constructions, but to the beautiful landscape seen from the ship. Built on a great spit of land, 

surrounded by water, it resembles an island. Its buildings come into sight suddenly, white and beautiful, with 

church towers standing out here and there, in particular, the very beautiful Cathedral towers. It is a delightful 

spectacle, which competes with that offered by the city when one is touring it. For the most part, it was built 

in fairly ancient times, with narrow and irregular streets and buildings which are not in the modern taste, 

although that very circumstance, perhaps in a spirit of contrariness, does not fail to please some people. So it 

was in my case; everything in Cadiz has a stately air about it, of a rather ancient nobility; the houses with 

their coats of arms, their overhanging balconies, their tiled recesses and their lanterns. This is typical of 

Andalusia.341 

From Hurtado’s account, he and Codina seem to have had time to tour the city. Among the 

things that most attracted Hurtado’s attention were the churches—with the Cathedral first of all—

and especially their paintings and sculptures. 

                                                           
339 With Mustafa and Bartolo, Alberto is alluding to two names which were characteristic of Arab and Italian 

immigrants in Latin America, especially in Chile and Argentina. Both migration movements were known for their 

tenacious contributions to the development of the economy and other commercial and cultural industries. As regards 

the name “Mustafa,” it embodies what in Chile was mistakenly called the “Turkish” immigration, owing to the large 

number of Arabs who arrived after the dissolution of the Ottoman Empire at the time of World War I. Even today, 

Chile has the largest and most significant population of Palestinian origin outside of the Middle East. Italian 

immigration also had its own special features in Chile, but it was clearly never as large or significant as in Argentina, 

of whose consequences Hurtados’s fellow students in Córdoba were well aware. For an introduction to Arab 

immigration to Chile, Patricia Arancibia Clavel, Tras la huella de los árabes en Chile: una historia de esfuerzo e 

integración (Santiago: Instituto Democracia y Mercado, 2010). On the Italian immigration to Chile, Valeria Maino 

Prado, Características de la inmigración italiana en Chile: 1880-1987 (Santiago: Edizioni Presenza, 1988). On the 

same subject in Argentina, the literature is very extensive. The following work could serve as an introduction, 

Fernando Devoto and Gianfausto Rosoli, eds., La inmigración italiana en la Argentina (Buenos Aires: Editorial 

Biblos, 1985). 
340 Letter from Alberto Hurtado Cruchaga S.J. to his brother juniors. Vapor Correo Infanta Isabel de Borbón, Compañía 

Trasatlántica Española, September 8-10, 1927, AAHC s62y052. 
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in the Renaissance style, with something of the Baroque. A style which is entirely new to me. The building 

is magnificent, all in stone. On the inside, it looks like a palace. The choir, with its stalls brought from La 

Cartuja [Charterhouse] in Seville, takes up the back of the church; in the center, is the sacred way for the 

procession of the canons, secured by iron railings, and to either side of the high altar, pulpits, with a 

sufficiently wide space for the preacher to walk through. These are distinctive features that I had not come 

across in America.342 

Then he continues describing the Cathedral, and particularly the works of art he found 

there: 

There are... pictures of merit here, one of which is attributed to Zurbarán; artistic gems of inestimable value, 

such as the “monstrance of a million;” a reference to the million pearls it is said to be set with—feel free to 

reduce this number at will. But the best of all are its statues. There is one of Our Lady of the Defense, brought 

from the Charterhouse of Jerez; very beautiful; what delicacy, and what a divine expression, and a life-sized 

St. Bruno by a disciple of Montañés. It is the very expression of austerity and mysticism. It is awe-inspiring 

to look upon this emaciated monk with a skull in his bony hands, ridged with veins.343 

A mandatory stop, which Hurtado describes as “A great joy... and entirely unexpected,” 

was their visit to the church which had belonged to the Jesuits in the city. For Hurtado, at that 

point, it could only bear witness to the power that the Order had achieved. The temple is small, but 

as he saw it 

very old and built with that indefinable something, not quite artistic if you will, but very devout, characteristic 

of some of our old temples. So many memories and so many insights! It has been preserved just as our fathers 

left it. Great altars, all made of gilded wood with many statues placed at several levels. Most remarkable are 

a statue of the Blessed Virgin Mary, the Immaculate Conception, which is the dominant type in Cadiz, 

perhaps in memory of Murillo, and a Christ with an expression similar to the one I have seen in reproductions 

of the Limpias Christ.344 

However, what seems to have impressed him the most was his visit to the Church of the 

                                                           
342 Ibid. 
343 Ibid. 
344 Ibid. 
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Capuchins and the city hospital. In the first he highlights the collection which is preserved there, 

of works by the painter Bartolomé Esteban Murillo (1617-1682/3). Among the paintings that 

struck Hurtado is The Marriage of Saint Catherine,  

a large canvas hung at the high altar, with very fine colors and very graceful figures. Murillo fell from the 

scaffolding when he was painting this picture, when attempting to examine an effect of the light, and he died 

in Seville three months after the accident.345 

                                                           
345 Ibid.With regard to this anecdote related by Alberto, the digital collection of the Cadiz Museum, sponsored by the 

Board of Education, Culture and Sports of the Regional Government of Andalusia, indicates that “the set of canvases 

entitled ‘The Marriage of Saint Catherine’ formed the altarpiece of the major chapel of the Convent of the Capuchins 

in Cadiz. This altarpiece was the last great work which Murillo undertook. Everything seems to indicate that the artist 

died as a result of a fall he suffered while he was painting the middle panel. The altarpiece was completed by his 

disciple Meneses Osorio.”See, 

http://www.museosdeandalucia.es/culturaydeporte/museos/MCA/index.jsp?redirect=S2_3_1_1.jsp&idpieza=875&p

agina=3 retrieved on March 1, 2015. 
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Bartolomé E. Murillo, The Mystic Marriage of Saint Catherine, Museum of Cadiz (Repository of paintings and sculptures from 

the Church of Saint Catherine of Cadiz, Convent of Capuchins). 1682. 441 x 315 cm. 

Hurtado also mentions “a figure of our Eternal Father,” now attributed to Murillo’s disciple 

Francisco Meneses Osorio (1640-1721);346 and in the side chapel, The Stigmatization of Saint 

Francis, of which Hurtado says it is “considered to be the best that Murillo painted.” Nor could he 

ignore others, such as 

The transfigured saint receives the holy stigmata. The face of St. Francis, with its indefinable gaze, is truly 

                                                           
346 At least, so it is indicated on the website of the Museum of Cadiz, where the work is preserved. 

http://www.museosdeandalucia.es/culturaydeporte/museos/MCA/index.jsp?redirect=S2_3_1_1.jsp&idpieza=875&p

agina=3 retrieved on March 1, 2015. 
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divine. To one side is one of Murillo’s paintings of the Immaculate Conception. Not the artist’s most 

beautiful. He was paid 100 pesetas for painting it; would 100,000 be too much to ask for it today?347 

 

Bartolomé E. Murillo, The Stigmatization of Saint Francis, Museum of Cadiz (Repository of paintings and sculptures from the 

Church of Santa Catalina de Cadiz, Convent of Capuchins) c. 1675-1680. 1.78 x 2.08 m. 

Hurtado was also drawn to the paintings of Meneses Osorio and Dominiquino, and to an 

enormous wooden sculpture by Salcillo, representing the Sorrowful Mysteries of the Rosary. But 

what caught his attention above all was El Greco’s The Ecstasy of St. Francis, which is preserved 

in the Hospital of Our Lady of El Carmen in Cadiz. Of this painting, he says that  

                                                           
347 Letter from Alberto Hurtado Cruchaga S.J. to his brother juniors. Vapor Correo Infanta Isabel de Borbón, Compañía 

Trasatlántica Española, September 8-10, 1927, AAHC s62y052. 



111 

 

...the enraptured expression of the saint immersed in God has been truly captured. His distorted face, long 

like all those painted by El Greco, his sunken eyes and far-away gaze, the very expression of a transfigured 

man. It is remarkable and is framed on an antique gilded altar which makes it stand out even more.348 

Hurtado noted in his diary that “I leave everything in order to return only to this famous 

painting,” and this appears to be true because he examines it in detail: 

A curious whim of the painter’s. On the stone on which the saint is resting, he painted a piece of paper, but 

it is so well done that I approached it with the intention of reading what the notice said, and was upset to see 

that such a thing had been placed on such a painting. Only when I was very close did I realize that I had been 

deceived. I believe he did something similar with the Virgin (they call it the Virgin of the fly), because in his 

wonderful painting of the Virgin and Child, he came up with the idea of painting a fly, which is so well done 

that travelers tend to try to remove it with their fingers.349 

                                                           
348 Ibid. 
349 Ibid. 
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“El Greco” (Domenikos Theotokopoulos), The Vision of Saint Francis. Hospital of Our Lady of El Carmen of Cadiz, Cadiz. C. 

1597-1607, 203 x 125 cm 

Just as he was surprised that Murillo had been paid only 100 pesetas for his Immaculate 

Conception—although not the artist’s most beautiful work—and that it would not be worth less 

than 100,000 in Hurtado’s day, he also reported that the British Museum had offered 1,000,000 

pesetas for the El Greco, “sight unseen,” but that the offer had not been accepted.350 However, not 

                                                           
350 Ibid. Proof of this is that the picture remains in the same Hospital of Our Lady of El Carmen of Cadiz, where 

Hurtado was able to see it. 
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everything is up to his artistic standards in Cadiz, and he points out that there are some “tasteless 

pictures” at the Church of St. Francis; presumably that of the Order of Friars Minor.351 

  

                                                           
351 Alberto Hurtado Cruchaga S.J., Apuntes de su paso por Cádiz, al llegar en su viaje en barco de Córdoba a 

Barcelona, September 9, 1927, AAHC s16y18. 
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Chapter 3: The Spanish experience 
 

Summary: In this chapter, after Hurtado’s arrival in Barcelona, we shall refer to the 

situation of the Society of Jesus in Spain, to General Ledóchowski and to the significance 

of the General Congregations in overseeing and caring for the spirit of the Order and the 

development of its spirituality since the restoration. Hurtado’s aim in going to Barcelona 

to read philosophy was to seek “a well-trained head, rather than a very full one” in order 

to address the different areas of his future studies and ministries. Additionally, anti-

Jesuitism appears as part of the broader idology of anti-clericalism, which was in fashion 

in a country in the midst of a crisis. Ideological divisions spread to other areas, such as the 

disagreements between the Catalans and the Aragonese, which affected the harmony of the 

Province and of the Collegium Maximum San Ignacio, making it necessary for the General 

himself to intervene. The General’s journey took him through Sarriá and provided an 

opportunity for Hurtado to meet him in person. Finally, also described are certain aspects 

of the first year of the theological training that Hurtado received in Spain. 

 

XI, Spain, Ledóchowski and the Society of Jesus 

On the night of Friday, September 9, 1927, Hurtado and his rector at the juniorate in 

Argentina, Father Codina, passed through the Straits of Gibraltar—the Pillars of Hercules and 

gateway to the calm waters of the Mediterranean Sea—making a final stop at Almería, “but so 

brief that we were unable to disembark, or embrace any of our Fathers.”352 On Sunday, September 

11, they finally reached Barcelona two days before the date announced on their itinerary.353 Was 

Hurtado reunited with his spiritual father, Fernando Vives, at the port itself? Vives lived in the 

Catalonian city, though not in the house to which Hurtado would be assigned, and whenever he 

received sufficient notice, he would go to the docks to meet any Chileans who were arriving. He 

did so, for example, in the case of the priests Carlos Rodríguez (+2011)354 and Roberto Guerrero, 

                                                           
352 Alberto Hurtado Cruchaga S.J., Apuntes de su paso por Cádiz, al llegar en su viaje en barco de Córdoba a 

Barcelona, September 9, 1927, AAHC s16y18. 
353 He had advised his cousin Sergio that he would be arriving in Barcelona on the 13th. Cfr., Letter from Alberto 

Hurtado Cruchaga S.J. to his cousin, Sergio Hurtado Salas. Vapor Correo Infanta Isabel de Borbón, Compañía 

Trasatlántica Española, August 25, 1927, AAHC s70y140. 
354 On Father Carlos Rodríguez Quinteros (1913-2011), see biographical appendix. 
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both students at the Holy Guardian Angels Seminary of Santiago, Chile, who were to attend the 

Pontifical Catholic University of Comillas, run by the Jesuits, one year after the arrival of our 

travelers in Barcelona.355 According to Father Correa, who has written a great deal on the history 

of the Jesuits in Chile, Vives met Hurtado at the port, and that was how 

the first person Hurtado saw when he disembarked was his friend, Father Fernando Vives; whereupon they 

embraced warmly. Father Vives lived at the residence on Caspe Street, in Barcelona, and Alberto was to live 

at the Collegium Maximum San Ignacio in the neighboring city of Sarriá, so they would be able to see each 

other fairly frequently.356 

In his biography of Hurtado, Ganderats says about his new residence that, 

He must, too, have been amazed at the Colegio San Ignacio’s building, where the School of Theology of the 

Catalan Jesuits was also housed. It is a neo-Gothic [...] brick-faced school, in the style of a castle, with its 

ground floor open to a wide entry esplanade [...] in the neo-Tudor style... Designed by architect Martorell i 

Montells, one of the most distinguished representatives of Catalan modernism, noted for the exquisite and 

original grace of his designs.357 

Even more extraordinary is what Correa had to say; he added that the school “was a palace 

compared to the old house in Córdoba,” and that, 

It meant something rather special to Alberto when he learned that the Servant of God Antonia Dorotea 

Chopitea [+1891], a very wealthy Chilean who lived in Spain, had had a hand in its building.358 

                                                           
355 Pbro. Carlos Rodríguez Q., Vivencias de un universitario: Universidad Pontificia de Comillas, España (Viña del 

Mar: Imprenta Albatros, 2006), 8-9. 
356 Jaime Correa Castelblanco S.J., Testigos de santidad en la Compañía de Jesús. Santos, bienaventurados, 

venerables y siervos de Dios (Santiago, 

http://www.jesuitas.cl/files/documentos/8_santos_beatos/testigos_de_santidad.pdf, 2009), 84.  
357 Luis Alberto Ganderats, Padre Hurtado: el libro de sus misterios (Santiago: Fundación de Beneficencia Hogar de 

Cristo, 1994), 98. 
358 Jaime Correa Castelblanco S.J., San Alberto Hurtado (Santiago, 2009), 7. The fullest biography of this influential 

Chilean is still Jaime Nonell, Vida ejemplar de la excelentísima señora doña Dorotea de Chopitea viuda de Serra 

(Barcelona: Tipografía y Librería Salesianas, 1892). On her relationship with the Jesuits, Jacinto Alegre S.J., “Da 

Dorotea de Chopitea formada en los Ejercicios,” Manresa: Revista trimestral de Ejercicios redactada por los PP. de 

la Compañía de Jesús II, no. 3 (1926). With a purpose focusing more on propagation, Luis Castano, Dorotea Chopitea: 

madre y esposa ejemplar. Traducción y adaptación Cecilia Cominetti y Alfredo Videla (Santiago: Editorial Salesiana, 



117 

 

In the biography of the Mexican Jesuit Jaime Castiello,359 who received part of his training 

at Sarriá and years later “met and became intimate” with Hurtado at Louvain,360 the house is 

described as follows: 

It was a very beautiful place. Built on the outskirts of Barcelona, at the foot of the Valvidrera hills, the school 

commanded a view of the city and from the rooftops it was possible to see the blue band of the 

Mediterranean.361 

This imposing building also included an interesting library, which Hurtado gradually 

became familiar with. A future professor of Hurtado’s at Louvain—an individual who, at one 

point, Hurtado considered taking to Chile when the possibility of opening a School of Theology at 

the Catholic University of Santiago was explored362—states that the collection there was 

particularly plentiful, both in matters of ecclesiastical science and in works addressing the Society 

of Jesus and secular history. Joseph de Ghellinck S.J. then adds that the library included a lavish 

theological, canonical and historico-theological collection, in addition to incunabula (books book 

printed before 1501) and 135 journals, among which he emphasized the presence of the journal of 

his own Chemical Institute—an institute which was “surprisingly rich in books related to its 

specialty”—that of the Institute of Biology, and that of the Academy of Missions. Without 

including the specific volumes belonging to each of those three Institutes, the collection contained 

                                                           
1984). On her surroundings, always of interest, Luis Lira Montt, “Genealogía de la venerable Sierva de Dios chilena 

doña Dorotea de Chopitea y Villota,” Anales de la Universidad de Chile 5ta Serie, no. 5 (1984). On the family history 

that took her to Spain after the turbulent years of the fight for independence, Gonzalo Piwonka Figueroa, Chopitea y 

Echeverría: dos empresarios, afines y políticamente antagónicos, del siglo XIX (Santiago: Lom, 2002). 
359 On Jaime Castiello Fernández del Valle S.J. (1898-1937), see biographical appendix. 
360 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo,” in Textos y audiovisuales de San Alberto 

Hurtado, ed. Pbro. Samuel Fernández Eyzaguirre (Santiago: Centro de Estudios San Alberto Hurtado de la Pontificia 

Universidad Católica de Chile, 2007). 
361 Xavier Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria– (México: Editorial Jus, 

1956), 103. 
362 Pbro. Samuel Fernández Eyzaguirre, “Relación del Padre Alberto Hurtado, S.J., con la Facultad de Teología de la 

Pontificia Universidad Católica de Chile,”Teología y Vida XLIV (2003). 
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close to 60,000 volumes.363 

In the opinion of contemporary historian Manuel Revuelta González, when Hurtado 

reached Spain he found a Society of Jesus that had maintained its style “from the beginning of the 

nineteenth century to the mid-twentieth century. Many of the features that characterized it were 

marked by the restorationist style in which it was reborn.” Revuelta then described this style as 

“apologetic,” “defensive,” “ardent,” and “vertical,” and that in their way of behaving, the Jesuits 

were fearful witnesses of the advent of the second Republic [... in 1931, and continued] to act with the same 

combination of audacity and prudence as the Jesuits who had been readmitted by Ferdinand VII, since both 

those and these Jesuits, as well as the intermediate generations, lived under the threat of political instability. 

Revuelta González wen on to describe contemporary Jesuit spirituality in the following 

terms 

romantic, sentimental, with testimonial gestures of affirmation of their faith, in the manner of a counterattack 

against secularization... they gave the impression of preferring to achieve the Christian reconquest of the 

world for Christ from above, rather than attempting it by means of a horizontal approach.364 

Another historian, Ricardo García-Villoslada, placed Hurtado’s experience within the 

context of the Order in Spain as a period which extended “from the peace that began with the 

restoration of 1880” and that continued “with a few disruptions” up to the Second Republic. Then 

he added that this cycle entailed “half a century of very active and fruitful work,” and stood out 

for the scholarly and scientific work carried out by its members, “as faithful testimony of the 

continuation of the first Order founded by St. Ignatius and his companions.”365 This was the Spain 

                                                           
363 Joseph de Ghellinck S.J., Nos bibliothèques: organisation, utilisation, conservation, gestion et direction (Louvain?: 

Extrait des «Essais Pédagogiques» à l’usage exclusif des Nôtres, 1931). 
364 Manuel Revuelta González S.J., “La Compañía de Jesús restaurada (1815-1965),” in Los jesuitas en España y en 

el Mundo Hispánico, ed. Teófanes Egido López, Javier Burrieza Sánchez, and Manuel Revuelta González (Madrid: 

Centro de Estudios Hispánicos e Iberoamericanos, Fundación Carolina / Marcial Pons, 2004). 
365 Ricardo García-Villoslada S.J., Manual de historia de la Compañía de Jesús (Madrid: Editorial Aldecoa, 1941), 

491. 
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that it was Hurtado’s lot to live in; a Spain full of setbacks, as we shall be able to observe. 

Nonetheless, Hurtado’s sojourn enabled him to experience more closely the higher authority of 

Rome, with Jesuit Wlodzimierz Ledóchowski at its head.366 

Ledóchowski had taken his final vows as a Jesuit priest in the year of Hurtado’s birth (1901) 

and he was already the General of the Society when Hurtado entered the Order in 1923. His 

mandates and concerns were to have special implications in the training of the Chilean and his life 

as a Jesuit, together with those of the other General under whom Hurtado served; his professor and 

rector at the theologate in Louvain, Jean-Baptiste Janssens. Ledóchowski, for his part, was born in 

Austria in 1866, of aristocratic parents.367 His father was a Polish count who left his country and 

lived in Austria until 1883. His mother was a member of the Swiss aristocracy. Ledóchowski 

family rendered great service to their country and their Church. One of his uncles was archbishop 

of Gniezno and Poznan, a rank that usually went together (and did in his case) with the position of 

Primate of Poland.368 

At the 25th General Congregation held in Rome in 1906,369 when Franz Wernz (+1914) 

                                                           
366 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, “Generales: 26. Ledóchowski,” II, 1687-

1690. 
367 General of Jesuit Order succumbs at 76 in Rome. 1942. Los Angeles Times (1923-Current File), Dec 14, 1942. 

http://ezproxy.lib.utexas.edu/login?url=http://search.proquest.com/docview/165404262?accountid=7118 (accessed 

April 25, 2013). 
368 But in view of his merits, and Bismarck’s persecution of Catholics and his subsequent imprisonment for confronting 

him, the Pope named him prefect of the Congregation for the Propagation of the Faith. Other distinguished members 

of this family were Wlodzimierz’s sisters: Maria Teresa and Julia Ursula, who were both canonized in the second half 

of the twentieth century. The first was the founder of the “St. Peter Claver Sodality” for the conversion of Africans. 

O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. “Generales: 26. Ledóchowski,” II, 1687-

1690. Also see, García-Villoslada S.J., Manual de historia de la Compañía de Jesús. 482. And finally, William V. 

Bangert, Historia de la Compañía de Jesús (Santander: Editorial Sal Terrae, 1981). 
369 The work led by O’Neill and Domínguez notes that a General Congregation is “the temporal meeting of the Society 

of Jesus gathered around the Fr. General [the Head of the Order] or the vicar who convenes it. It is similar to the 

general chapter of other religious orders and institutes... as the Formula of the Institute goes on to say and the 

Constitutions verify, they are convened in order to examine particularly significant matters, such as the election of a 

Fr. General, changes to the Constitutions, the closing of houses or schools. It could be said that a General Congregation 

is convened in order to address issues whose importance requires the presence of the whole of the Society of Jesus, in 

this case, gathered in Congregation.” For further information, see O’Neill and Domínguez, Diccionario histórico de 

la Compañía de Jesús, “Congregación,” I, 907-914. 
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was elected as the new Superior, Ledóchowski—despite being the youngest of the electors—

obtained sixteen of the seventy-two possible votes. This was a sign that his capacity was already 

recognized, so he was named Assistant for the Provinces of Germany, Austria, Hungary, Belgium, 

and Holland. He then had a hand in the foundation of the Pontifical Biblical Institute in Rome, and 

in the establishment of the Sophia University in Tokyo. Eight years later and after the death of the 

General, the 26thGeneral Congregation was held, also in Rome, despite the fact that the Great War 

had already broken out, and Ledóchowski was elected Superior of the Society of Jesus.370 

How did it come about that General Ledóchowski had such an influence on Hurtado? 

Manuel Ruiz Jurado—who as a complement to the work of Joseph de Guibert371 made a study of 

the spirituality of the Society using the General Congregations as his source—states that thanks to 

these Congregations and to Ledóchowski, and “After the necessary purifications and experiences... 

[the Order once again became] an instrument of huge proportions, docile and unified, at the service 

of the Roman Pontiff.” Thus it was, adds Ruiz Jurado, that “...the Society, guided by Father 

[General] Ledóchowski (1915-1942) [reached] the most significant and diverse fields of 

ideological and spiritual penetration in the Church and the world...”372 

With Ledóchowski at their head, the Jesuits including Hurtado, experienced a moment 

which seemed to reach a turning point in their development and growth as a religious order 

(members, houses, etc.), a legacy which the twenty-seventh General since St. Ignatius, Jean-

Baptiste Janssens was also able to enjoy (from 1942). But it remains to be seen how the Order after 

1915, was enlightened both by the papers issuing from General Ledóchowski and the provisions 

                                                           
370 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, “Generales: 26. Ledóchowski,” II, 1687-

1690. 
371 Joseph de Guibert S.J., La spiritualité de la Compagnie de Jésus. Esquisse historique. Ouvrage posthume, Vol. IV 

(Roma, Bibliotheca Instituti Historici S.I., 1953). 
372 Manuel Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales,” Archivum 

Historicum Societatis Iesu 45(1976), 270. 
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of the General Congregations, which played a very significant role. Ledóchowski’s rule will be 

discussed in detail below. Of the General Congragation provisions, we should first ask ourselves 

what they were and why they were important. 

José Martínez de la Escalera states in the Diccionario de Espiritualidad Ignaciana that 

unlike other congregations promoted by the Jesuits (such as the Marians), the General 

Congregations were of a temporary nature, for the government of the Order. It had thus been 

established in the Formula of the Institute of 1593, where they had been introduced as 

the supreme authority, with legislative powers, and if appropriate, also with judicial and administrative 

powers. In addition to the election of the new General, their jurisdiction encompassed the most significant 

issues, such as choosing the General’s consultants or assistants and his admonitor; declaring the essential 

points of the Formula of the Institute, but not changing them; reforming the Constitutions in its non-essential 

points; adjusting the Decrees and Rules of previous General Congregations, and closing houses or schools.373 

In other words, the General Congregations should be understood as a “temporary meeting 

of the Society of Jesus gathered around the Fr. General, or the vicar who convened it,” and were 

similar to what in other orders or religious institutions were referred to as General Chapters. It 

could be said that they were convened “in order to address issues whose importance requires the 

presence of the whole of the Society of Jesus, in this case, gathered in Congregation.”374 It is in 

this context that their determinations were conclusive and went hand-in-hand with the Jesuits’ 

government and in accordance with the decisions made by the General.375 At the turn of the 

century, the 25th Congregation of 1906 and the 26th Congregation of 1914 were held and after 

                                                           
373 José García de Castro Valdés and Pascual Cebollada, eds., Diccionario de espiritualidad ignaciana, 2a ed., 2 vols., 

vol. 37 & 38, Colección Manresa (Sal Terrae: Santander, 2007). “Congregación,” I, 397-398. On the Constitutions 

and the Formula of the Institute, see chapter 1. 
374 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, “Congregación,” I, 907-914. 
375 More on the General Congregations in relation to the Constitutions in, José Manuel Aicardo S.J., Comentario a 

las Constituciones de la Compañía de Jesús, 6 vols. (Madrid: Blass y Cia., Imprenta, 1919-1932), Vol. V, chapter VI. 
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Hurtado joined the Society of Jesus in 1923, the 27th Congregation was held that same year,376 the 

28th in 1938 and the 29th in 1946. Nonetheless, if we are to arrive at a better idea of the significance 

of their resolutions in the spiritual sphere during Hurtado’s time in the Society, we must look 

further back to the earlier Congregations and review some of their main mandates.377 

With the restoration of the Order in 1814, the principal concern of the first three General 

Congregations of the nineteenth century was to reinforce the spirit of Ignatian identity by “re-

establishing all of the ties that linked the Society founded under Paul II and suppressed by Clement 

XIV.” From the very beginning—at least with regard to the General Congregations—there was a 

constant concern and need “to demand from philosophy and theology teachers the exact 

observance of the regulations, which would ensure the constitutional principle of following the 

most approved, solid and safe doctrine” was implemented in educating the young. This is an issue 

to which we shall return below.378 According to Ruiz Jurado, the reasons for this concern were 

clear, since “Fears of departing from the spirit of the Order were not unfounded,” and in the 21st 

Congregation of 1829, it was suggested that “the most pressing matter for the Society was to 

address the reorganization of its cadres and its spirit.”379 In the 22nd General Congregation, held in 

1853, concern regarding the threats to the spirit of the Order persisted. Because of this, there were 

“firm” warnings that it was necessary to 

remove from Jesuits the worldly spirit, the arrogant spirit which admits no subjection; so overwhelming in 

                                                           
376 The 27th General Congregation of the Society of Jesus was held from September 8 to December 21, 1923.  
377 For a brief overview of the General Congregations, refer to John W. Padberg S.J., The General Congregation of 

the Society of Jesus: A Brief Survey of Their History, vol. VI, January and March, Nos. 1 and 2, Studies in the 

Spirituality of Jesuits (St. Louis, Missouri: Published by the American Assistancy Seminar on Jesuit Spirituality, 

especially for American Jesuits working out their aggiornamento in the spirit of Vatican Council II, 1974). 
378 Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales,” 239. 
379 Ibid, 270-272. 
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the mentalities of the time and so contrary to the Society’s spirit.380 

What had happened was that during the mandate of Father Jan Philip Roothaan (+1853), 

for the first time, “some Jesuits dared to say that current historical changes demanded the 

adaptation of the Constitutions to the new mentality.” This necessarily entailed a danger, as Ruiz 

Jurado has said, of exposure to of the spirit of liberalism, “which assailed them with its sophistries 

and wormed its way into some minds, even within the Order.” According to this author, this was 

the first time in the history of the Society that Jesuits themselves were “conspiring to change the 

Institute.” Never before had “adapting to the spirit of the times” been given as a reason for change, 

even only in cases of “specific spiritual trends which did not agree with the Institute.”381 

In the second half of the nineteenth century, and as part of the reaction of the catholic world 

to the liberalism of the century however, emerged the mission “to propagate the devotion to the 

Heart of Jesus,” a celebration which would be renewed year after year from 1872, and which would 

be complemented by the consecration of the Order of the Heart of Mary on December 5, 1884.382 

This devotion to the Heart of Jesus can be traced back to the seventeenth century, and especially 

to the mid-eighteenth century, when it became “rooted” in the Society of Jesus, “even when it did 

not appear in the documents of the General Congregations.”383 It acquired very special 

connotations during the period of the Suppression (1773-1814).384After this, however, no further 

“decisive new points in the spirituality of the Order” would be found until the 26th General 

                                                           
380 Ibid, 273. 
381 Ibid, 274. 
382 Years later, Ledóchowski was to insist repeatedly on this devotion. See, Wlodzimierz Ledóchowski, “Fragmentos 

de cartas sobre la devoción de la Compañía a la Santísima Virgen y su Purísimo Corazón,” in La Voz de N. P. 

Ledóchowski: Colección sistematizada de las principales cartas y documentos del R. P. Wlodomiro Ledóchowski, 

XXVI General de la Compañía de Jesús, ed. Arturo Ma Cayuela S.J. (Barcelona: Imprenta de la Editorial Librería 

Religiosa, 1945). 
383 Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales.” 250 
384 Ibid, 266. 
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Congregation of 1915, although there would be “more acute problems regarding the cultural trends 

of the time.” These issues especially involved “The tensions of the modernist crisis… which was 

also reflected in the Society…” although Ruiz Jurado then added that this “was moderate and 

firmly confronted in the General Congregations of the time.”385 We shall return to these issues and 

to others related to them below, as they appear in the writings of General Ledóchowski and in 

relation to Alberto Hurtado’s training.386 

  

                                                           
385 Ibid, 275-276. 
386 We have taken these mainly from Ledóchowski, La voz de N. P. Ledóchowski cited above; and, Selected Writings 

of Father Ledóchowski (Chicago: The American Assistancy of the Society of Jesus, Loyola University Press, 1945). 
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XII, Collegium Maximum San Ignacio, at Sarriá, Barcelona 

When Hurtado arrived in Barcelona in September 1927, Miguel Primo de Rivera (1923-

1930) was still governing Spain. It was a country which had been laboring under the burden of a 

number of political and religious disruptions for years. A symptom of this was that the Church 

itself was in trouble in Spain, including the religious orders, and including the Jesuits.387 Another 

symptom was the question of the Catalonian problem, and the divisions this ccaused in the Society 

of Jesus. When he was still the Provincial of Aragon (1914-1920), it fell to Ramón Lloberola, who 

was later the superior of the Argentina-Chile Province (1924-1929) to move the Collegium 

Maximum388 from the city of Tortosa to Sarriá. Lloberola also appointed Father Ignacio 

Casanovas389 “to represent the vision of openness of religious culture in Catalan to Fr. General 

Ledóchowski.”390 Jaime Castellón—another of Hurtado’s biographers—has said that the Province 

of Aragon was facing such serious internal tensions that the General himself felt it necessary to 

visit the peninsula, regarding which occasion he left “a couple of very revealing reports.”391 

However, the truth is that this visit to Catalonia had more to do with the task that Pius XI had 

enjoined upon Ledóchowski in the face of the newly hostile attitude of Primo de Rivera’s 

                                                           
387 On the religious conflict in Spain, see, Víctor Manuel Arbeloa, Clericalismo y anticlericalismo en España (1767-

1930): una introducción (Madrid: Ediciones Encuentro, 2009). On the difficult times that the country was to 

experience, by the same author, La semana trájica de la Iglesia en España (8-14 de octubre de 1931) (Madrid: 

Ediciones Encuentro, 2009). In relation to the Spanish Civil War, the work of Pío Moa, Los orígenes de la Guerra 

Civil Española. Prólogo de Stanley G. Payne (Madrid: Ediciones Encuentro, 2009) is indispensable. 
388 A Collegium Maximum was a college that “the General declared to be the most important in each Province. This 

could be a college for Society of Jesus scholars or for non-Jesuit students. The term was used for the first time at the 

3rd General Congregation of 1573…” O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, 

“Casas,” I, 678-687. 
389 On Ignacio Casanovas Camprubí S.J. (1872-1936), see biographical appendix. 
390 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, “Lloberola Cortadellas, Ramón,” III, 

2400. 
391 Jaime Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre 

Hurtado Cruchaga, S.J. (1901-1952) (Roma: Institutum Spiritualitatis, Pontificia Universitas Gregoriana, 1996), 

Chap. 3.1. According to this author, Ledóchowski’s visit extended from December 17, 1928 to January 31, 1929. 
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dictatorship392 toward that region of Spain, hostilities which deepened internal differences even 

further.393 In these reports, the General of the Society underscored the missionary spirit and 

pastoral action that were prevalent in the Province of Aragon, among them, the Apostleship of 

Prayer, the Spiritual Exercises and the Marian Congregations. Nonetheless, Castellón notes that 

Ledóchowski cautioned and prohibited 

the Jesuits from taking sides in political struggles, particularly as regards the ‘Catalan question’ ... as it is 

well-known that it gives rise to exalted spirits; they must not show an inclination for any side in their sermons, 

writings or in other ways... we must prevent any spiritual and orderly love for region and country from 

developing into disorderly passions. In all of this he calls upon the Jesuits to obey the norms laid down by 

the Holy See, not merely externally, but wholeheartedly.394 

Ledóchowski also called for a “union of spirit,” to which end it was necessary “for each to 

feel that the work of the others was his own, without being so harsh in criticizing the activity of 

others.”395 As we can easily imagine, if the country was not doing well, and the Order itself was 

dragged into political and nationalist conflicts, it was difficult for students to devote their full 

                                                           
392 The biography of Miguel Pro by Ramírez Torres reveals that the General had already had to intervene four years 

before. “It was never a secret that for our beloved Catalan Frs. [Fathers] and Brs. [Brothers], the genuine persecution 

undertaken by the regime of Alfonso XIII in its later years against the use of the Catalan language, because it seemed 

a sign of separatism, was a heavy cross to bear. Prudently, the superiors were extremely cautious on this point. The 

situation in relation to the Jesuits became so strained that when Fr. General Wlodzimierz Ledóchowski visited Spain 

in 1924, by way of taking a break, this was one of the problems he had to address, as a result of the King’s unfounded 

complaints.” Rafael Ramírez Torres S.J., Miguel Agustín Pro (México: Editorial Tradición, 1976), 171. 
393 “The Fr. General... did not remove any of the [Jesuits] accused of separatism and defended them in Rome. 

[However, this did not stop Ignacio Casanovas... from writing] a letter in rather forceful and unqualified terms, which 

led to the suspicion that the untimely interventions of Rome (just when Alfonso XIII was about to withdraw his 

confidence in Primo de Rivera) were due in part to Fr. Ledóchowski, an assumption that documents in the archives of 

the Spanish Embassy to the Holy See eventually overturned.” O’Neill and Domínguez, Diccionario histórico de la 

Compañía de Jesús, “Casanovas Camprubí, Ignacio,” I, 677-678. 
394 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), Chap. 3.1. 
395 Ibid, Chap. 3.1. It is interesting to observe the role that Cardinal Francisco Vidal Barraquer had to play in “the 

Catalan question.” See, Víctor Manuel Arbeloa, La Iglesia que buscó la concordia (1931-1936) (Madrid: Ediciones 

Encuentro, 2009). 
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attention to their studies.396 This by no means implies that the standard of Jesuit scholarship was 

low; according to Father Álvaro Lavín, the college at Sarriá continued to be a “prestigious higher 

education campus.”397 For his part, Ismael Quiles—a classmate of Hurtado’s during the years of 

his philosophical training—revealed that  

Naturally, in three years it was not possible to perform such an exhaustive personal critical study as one 

would expect in a research study. It was necessary to become familiar with and understand the vast amount 

of material on scholastic philosophy, its issues and its foundations. It was more of a time for understanding 

than for in-depth criticism. One student’s criticism cannot be expected to do more than the most salient 

inconsistencies. The scholastic system was an excellent grounding for my theological studies and to see me 

through my early years as a philosophy teacher.398 

Another testimony regarding the scholarly work done here, but from a few years earlier, is 

to be found in the biography of Hurtado’s future friend, Jaime Castiello, which we have already 

cited: 

The philosophate had a certain robust, university-like atmosphere. We studied hard and argued a great deal. 

At times, a debate on cosmology or theodicy which had begun in class extended heatedly into our recreation 

period; everybody had an opinion; the most subtle of metaphysical arguments were handled cleanly and 

skillfully, as if they were swords. The philosophate was like an old medieval university, miraculously 

resurrected in the midst of the twentieth century.399 

The Sarriá College was attended mainly by Aragonese and Catalans and housed more than 

200 Jesuits, even some Latin Americans in Hurtado’s time.400 The study program imparted by the 

                                                           
396 The memoirs of the Jesuit priest Miguel Batllori, who became the head of the Jesuit Historical Institute and of the 

journal Archium Historicum Societatis Iesu, show a pro-Catalan view of the conflict. Miguel Batllori, Recuerdos de 

casi un Siglo, ed. Cristina Gatell and Gloria Soler (Barcelona: El Acantilado, 2001). 
397 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
398 Ismael Quiles Sánchez S.J., Autorretrato filosófico (Buenos Aires: Ediciones Universidad del Salvador, c. 1981), 

32. 
399 Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–, 104. 
400 Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, Sacerdotis Prodessi Societatis Iesu, 2 

vols., vol. I, Vida y actividad (Roma, 1987), I, 73. 
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Society of Jesus after the two years of novitiate (no studies were made at that first stage), consisted 

of two years in the juniorate and three in the philosophate—between the novitiate and the 

theologate—according to Joseph M. Becker, who has studied Jesuit training in depth, “was an 

amorphous stretch of formation lying between two relatively fixed sections.” In order to explain 

this, Becker says that the novitiate and the theologate were sustained by their nature as fairly rigid 

professional schools. The novitate trained novices for their religious profession, as defined by 

Canon Law. The second fixed phase, the theologate, was like a seminary preparing canidates for 

the profession of priestly vows. 

 

 

On the other hand, the juniorate and the philosophate could freely take a variety of shapes: 

Of its very nature, [this part of the training] comprised an indefinite, large and varied area of human 

development within which particular choices had to be made, choices that had to omit at least as much as 

they included and that were always subject to change as the social environment in which they operated 
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changed.401 

As a preparation for the second profession, nonetheless the sacred nature of the life the 

aspiring Jesuits were to lead was emphasized, and this had a direct influence on the academic 

dimension of their training, such as bringing scholastic studies to fruition according to the Ratio 

Studiorum system, in order that they be able to undertake the years of theological studies without 

difficulty.402 As Becker states 

The scholastics were to arrive at the theologate prepared to read texts and listen to lectures in Latin. They 

were also supposed to be able to read theological sources in Latin and Greek. Most important of all, they 

were to come prepared to study divine revelation by applying the tools of Scholastic philosophy. As a result 

of this influence, stemming from the theologate, the juniorate emphasized the classical languages while the 

philosophate exercised the young Levites in Scholastic philosophy to the point where they could actually use 

it as a tool.403 

This requirement—as the same author continues—therefore functioned by emphasizing 

philosophy and language.404 Concerning this last point, Álvaro Lavín states that in his passage 

through Barcelona in September 1928, he had heard testimonies regarding Hurtado, in the 

academic sphere, from his classmates and superiors. Of these testimonies, Lavín remembered that  

[Hurtado] devoted himself with remarkable selflessness and charity—among other qualities—helping the 

many foreigners who came to study at the school, for whom it was very difficult to learn the language; he 

helped them with great patience and charity.405 

But we are getting ahead of ourselves. By this point, Hurtado had already completed his 

                                                           
401 Joseph M. Becker, The Re-Formed Jesuits, vol. 1, A history of changes in Jesuit formation during the decade 1965-

1975 (San Francisco: Ignatius Press, 1992), 261. 
402 On the Ratio Studiorum, see accounts in Chapter 2 and 6. 
403 Becker, The Re-Formed Jesuits, 1, A history of changes in Jesuit formation during the decade 1965-1975, 261-

262. 
404 Ibid, 261-262. 
405 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
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novitiate and juniorate and was now undertaking philosophy, starting out on a completely new 

experience for Jesuits in training. The new stage of necessity demanded a change in location 

according to the Jesuit precepts, in residence so they could open to new and different realities; no 

longer engaging in the study of “literature, but of science and, mainly, philosophy.” For example, 

Hurtado’s classes included biology, cosmology, pedagogy and experimental and rational 

psychology.406 But what type of philosophy was delivered over the course of those three years? 

What did Hurtado study in Barcelona? Scholastics was “the” option: there was no other.407 Ismael 

Quiles revealed his own experience, which was the same as Hurtado’s: 

The philosophical system that I learned over the course of those three years of study was that of ‘Suarist 

scholasticism.’ That is, the line that leads from Aristotle to St. Thomas, from whom the scholastic system 

was derived, but with certain refinements introduced by Jesuit philosopher and theologian Francisco Suárez 

(1548-1617). Altogether, the Scholastic-Suarist plan, which all of my lecturers taught, seemed to me to be 

most adjusted to reality, as we experienced it. Understood as a rational framework, it satisfied me, particularly 

                                                           
406 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), 3.2. For a full list of the classes he took, see “Certificado de estudios en Sarriá. (Proc., 

vol. V, to the end, no page numbers, Doc. C. 24). Collegium Maximum Provinciae Aragonia S.I: (Barcinche-Sarriá in 

Hispania; nunc vero AALBERK b. Hulsberg in Hollandia). Litterae Testimoniales de Studiis Peractis A F. Alberto 

Hurtado S.I. 13 Iunio 1932.” In, Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, 

Sacerdotis Prodessi Societatis Iesu, 2 vols., vol. II, documentos (Rome, 1987), 40. 
407 The emergence of the writings of Aristotle in the Early Middle Ages threatened the Christian faith in the West with 

what was known as Latin Averroism (the Aristotelianism of Averroes, +1198), until the arrival of St. Thomas Aquinas 

(+1274). According to the latter, true Aristotelian thinking was not only compatible with Christianity, but much 

stronger and deeper than the Platonism which had dominated Christian thought until that time. In accordance with St. 

Thomas, Rafael Gambra pointed out that, “Far from being a danger to the faith, Aristotelianism, duly adapted and 

extended, could build a deep and consistent body of philosophical-theological doctrine, which would put an end to the 

old struggle between the man of faith and the lover of the ancient culture; between the naturalism of reason and the 

supernaturalism of grace, a conflict which often operated in every man’s own mind.” Gambra noted that based on the 

Thomist view, philosophy—which had until then been considered the handmaid of theology (ancilla tholoiæ)—took 

its place as an autonomous science with its own purpose, different to that which it had had so far. Also, “considering 

universal reality as a whole, there is no interruption, much less opposition, between the order of faith and the order of 

reason. The unity of God, from whom all orders of being and knowing proceed, ensures harmony and continuity 

between them.” It is thus that reason arrives at the knowledge of the boundaries of the natural and the supernatural 

orders, and so, on these boundaries, “are to be found some initial or basic truths for faith, which have been revealed, 

but which are also accessible to reason.” Thomas believed firmly that it was possible to know God—for example—

rationally through demonstrative discourse, as included in his greatest work, Summa Theologica, a synthesis of both 

philosophical and theological knowledge, and the pillar par excellence of Christian scholastic philosophy. Rafael 

Gambra Ciudad, Historia sencilla de la filosofía, 7a ed. (Ediciones Rialp S.A., 1973), 147-155. 



133 

 

because of its greater internal logical coherence.408 

Other philosophies—it seems—were presented as “adversarial” and described in a very 

limited manner, as Becker notes. The same author states that the aim of this form of training 

students—so focused and intensive—was to benefit them in the development of the ability to use 

philosophy as a practical tool although it “certainly had the disadvantage” of providing students 

with only a single philosophical system.409 The biography of Castiello, for example, contains an 

explanation of the benefits that this kind of philosophical training appeared to have had for him: 

Without the austere mental discipline of scholastics [...] he would have been—because it was in his blood—

very artistic, very cultured, very brilliant, but less mature. The structural wonder of Aristotelian-Thomistic 

synthesis gave cohesion and corporeal movement to anything similar to a mollusk that might have been in 

his spirit until then... He had an innate tendency, essential to any idealistic temperament, to see the overall 

picture. Exactly the same feelings of uneasiness which he experienced with regard to any unintegrated 

personality would assail him when he was confronted with a series of dispersed data. As in the paintings of 

Picasso he was concerned inexorably with ‘shape,’ the principle of unity, meaning; so it was in the infinite 

complexity of the cosmos. And so philosophy satisfied his hunger for unity, because, as he wrote, ‘it is where 

ideal beauty and the harmony of the universe can best be seen.’410 

In his Autorretrato filosófico, Ismael Quiles also recalls the benefits he derived from this 

training, since 

                                                           
408 Quiles then added, “I still think this; although, considering the system as an appropriate and exclusive expression 

of reality, we need to distinguish between the degrees of value of certain basic lines and those of other theories that 

are merely complementary hypotheses. However, while scholasticism itself expresses a critical realism with regard to 

the theory of knowledge, a transcendent vision of man and of the universe, an idea of man as a spiritual and free being, 

and a basic moral and social order, my own critical reflections have given me an increasingly grounded vision of 

reality. The metaphysical scheme of act-strength, existence-essence, substance-accident, cause-effect also responds to 

the phenomenology of reality, although subsequent doctrinal elaborations may belong only to the realm of 

‘questionable issues.’ In this respect, I believe that my later work focused, in the first instance, on finding the ultimate 

foundation of the objective value of Scholastic philosophy itself, but also on finding it in inner experience or ‘in-

istence,’ I discovered that this very fact was already an illumination and, indeed, the ultimate origin of the whole of 

the knowledge that composes philosophy. In fact it was, as it appeared to me, the ‘foundation’ of scholasticism, and 

‘complementary’ to several aspects of it.” Quiles Sánchez S.J., Autorretrato filosófico, 31-32. 
409 Becker, The Re-Formed Jesuits, 1, A history of changes in Jesuit formation during the decade 1965-1975, 264. 
410 Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–, 105-106. 
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When I completed my studies in philosophy, I marveled at the vast panorama that had opened up before me, 

shedding light on the most basic questions in human existence: those pertaining to knowledge, the meaning 

of life, the moral and social orders, the cosmos, and God. However, philosophy was not a personal vocation 

for me, but an instrument of training for other apostolic, social or scientific activities. I inclined by preference 

to this last area. For this reason, during the year of teacher training which followed our philosophical studies, 

I began to read for a degree in science. At that time, the field I preferred was physics, or rather, ultraphysics; 

that is, the world of the ultimate structures of matter, the secrets of the microcosm. This was one way of 

entering into the secret heart of cosmic reality.411 

These testimonies are a good illustration of how students were provided with a “useful 

tool.” Could this be the reason why the lecturers at the College of Sarriá included distinguished 

members of the scientific community? Was this a consequence of the use to which philosophy was 

put? As well as the courses that Hurtado took, logic, metaphysics and natural theology were also 

available, and among his teachers were the Jesuits Francisco Marxuach (1940)412—who lectured 

in mathematics and philosophy, Fernando Palmés413—who promoted experimental psychology in 

Spain414, Eustaquio Ugarte de Ercilla,415 and Miguel Flori, 416 who taught logic and ontology.417 

Others may have included those that Quiles mentioned, several of whom were also those that 

Hurtado referred to: 

I have very fond memories of my teachers during the three years of my training [...] They were an example 

for me, an incentive and an encouragement to look to great horizons. So, for example, Fathers Miguel Flori 

                                                           
411 Quiles Sánchez S.J., Autorretrato filosófico, 32. 
412 On Francisc de Paula Marxuach i Solo S.J., (1874-1940), see biographical appendix. 
413 On Fernando Ma Palmés Vilella S.J. (1879-1963), see biographical appendix. 
414 Jaime Castiello himself—who was a student and disciple of Palmés—was to achieve international distinction, 

despite his short career in educational psychology, becoming a professor at New York’s Fordham University as already 

mentioned above. See, Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–, 249-268. 

Also in this regard María Luisa Aspe Armella, La formación social y política de los católicos mexicanos: la Acción 

Católica Mexicana y la Unión Nacional de Estudiantes Católicos, 1929-1958 (Ciudad de México: Instituto Mexicano 

de Doctrina Social Cristiana & Universidad Iberoamericana, 2008). Palmés even published an article in tribute to his 

disciple, on the occasion of his untimely death. 
415 On Eustaquio Ugarte de Ercilla S.J., see biographical appendix. 
416 On Miguel Flori S.J., see biographical appendix. 
417 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), 3.2. 
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(criticism), Fernando Palmés (psychology), Francisco Marxuach (metaphysics), Eduardo Vitoria (chemistry) 

[PhD in Chemistry from the University of Louvain and founder of the Chemical Institute at Sarriá],418 

Francisco Pujiula (biology) [a distinguished lecturer in lay universities of the time in this field, particularly 

in relation to medicine; he led a laboratory in his specialty].419 These were men who were both wise and open 

to the problems of their times.420 

In another publication, Ismael Quiles added the following: 

I should [also] recall that during my training I was impressed by several of the specialists of the then Province 

of Aragon, such as Fr. Ferreres in moral theology [he was part of the Roman Commission that adapted the 

Order’s regulations to the new Code of Canon Law and he became a martyr in the Spanish Civil War],421 Fr. 

Bover in Mariology [a prominent exegete of his time],422 Fr. Palmés in psychology, Fr. Rodes in astronomy 

[well-known in his specialty and head of the Ebro Observatory];423 Pujiula in biology, Navás in entomology 

[renowned internationally in this field; an expert in Neuroptera] and in the Indian Mission...424 Heras in 

history, Santapau425 [a doctor in botany from the University of London and a member of the Linnean Society 

of the same city426] in natural history and Steller in Sanskrit.427 

In addition to this, the faculty “collaborated actively in Estudios Eclesiásticos, a quarterly 

journal published in Madrid by the Jesuits in Spain. It was devoted to issues of philosophy and 

theology, making no allusions to contemporary reality,”428 which in view of the times may have 

been a matter of prudence. But for Hurtado’s part, he retained a good impression of his teachers—

perhaps this was impossible in all cases, but certainly in some—and in his book Puntos de 

                                                           
418 On Eduardo Vitoria Miralles S.J. (1864-1958), see biographical appendix. 
419 This is, undoubtedly, Jaime Pujiula S.J. (1869-1958), see biographical appendix. 
420 Quiles Sánchez S.J., Autorretrato Filosófico, 20. 
421 On Juan Bautista Ferreres Boluda S.J. (1861-1936), see biographical appendix. 
422 On José María Bover Oliver S.J. (1877-1954), see biographical appendix. 
423 On Luis Rodés Campdera S.J. (1881-1939), see biographical appendix. 
424 On Longinos Navás Ferré (1858-1938), see biographical appendix. 
425 On Hermenegildo Santapau S.J. (1903-1970), see biographical appendix. 
426 The Linnean Society of London, founded in 1788, is the oldest botanical society in the world. It was named after 

the eighteenth century Swedish scientist and naturalist Carl Linnaeus, whose botanical, zoological and personal library 

it preserves. Further information, at http://www.linnean.org 
427 Ismael Quiles Sánchez S.J., Interpretación filosófico-histórica del V. Centenario de la evangelización de América, 

vol. 25, Obras de Ismael Quiles S.J. (Buenos Aires: Ediciones Depalma, 1994), 20. 
428 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), 3.2. 

http://www.linnean.org/
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Educación, published in 1942, he referred to the scientific spirit of many modern priests, among 

whom were several of those who had taught him at Sarriá: 

Among contemporary priests dedicated to scientific work we can include such distinguished names as Rodés 

and Puig429 in astronomy, Vitoria and Saz in chemistry, Pujiula in biology, Algué, the man who has cheated 

death of so many lives with his system of predicting typhoons in the Asian seas, Maréchal, Picart, Sertillanges 

in philosophy; Cuevas, García Villada in history, Laurent and Llovera in classical studies…430 

The origin of this style of training dates back to the mid-sixteenth century and first half of 

the seventeenth, when scholastic theology was reborn at the hands of St. Ignatius and the Order he 

founded, in order to confront the “rebellion” of the Protestant communities, in the words of Félix 

Álvarez.431 Thus, the Society of Jesus itself in its Constitutions provided for a particular fidelity to 

the doctrines of St. Thomas Aquinas—the supreme “Christian rationalist” as he was called—with 

a special emphasis in chapter 14, under the heading “The Books to Be Lectured On,” and on 

engaging in scholastic philosophy as an unfailing practical tool for the Order.432 Ismael Quiles, 

whom we have already cited, said, for example, that he never felt 

lost in the complex path of philosophy, despite being stalked by the shadows and darkness that surround 

human limitations, which I owe to a great extent, to the so-called ‘scholastic training.’ Which is why, even 

after forty years of teaching philosophy, I still think that the best training is provided by scholastics; with the 

                                                           
429 On Ignacio Puig i Simón S.J. (1887-1961), see biographical appendix. 
430 Alberto Hurtado Cruchaga S.J., Puntos de educación: formar al hombre, formar al cristiano, formar al jefe, 2a ed. 

(Padre Las Casas, Santiago: Imprenta San Francisco, 1942), 160. On italics those who were teachers of Hurado at 

some stage of his Jesuit formation. As we shall see below, he met Maréchal in Louvain. 
431 See Chapter 1. There was a marked tendency among the Society’s theologians to return to the very sources of 

Revelation; that is, to Holy Scriptures, the Apostolic and Patristic tradition, on the basis of scholastic philosophy, in 

order to confront those who had “rebelled” against Rome and the papacy. See, Félix M. Álvarez, Las grandes escuelas 

de espiritualidad en relación con el sacerdocio. Prólogo del Emmo. Cardenal Landázuri Ricketts (Barcelona: Editorial 

Herder, 1963). 
432 Constitutciones, Chapter 14, no 1 [464] in, Obras completas de San Ignacio de Loyola. Transcripción, introducción 

y notas del P. Ignacio Iparraguirre, S.J. con la Autobiografia de San Ignacio, editada y anotada por el P. Cándido 

de Dalmases, S.J. (Madrid: Biblioteca de Autores Cristianos, de la Editorial Católica S.A., 1952). Also, Ledóchowski 

on the obligation of the Society to follow the doctrine of St. Thomas, Ledóchowski, La voz de N. P. Ledóchowski: 

colección sistematizada de las principales cartas y documentos del R. P. Wlodomiro Ledóchowski, XXVI General de 

la Compañía de Jesús, 181. 
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proviso that its method and content should include a better grounding in life; of human existential 

experience.433 

According to Heinrich Schmidinger, who has examined the subject of philosophy in the 

country a that time, it is not possible “to understand and judge historically” if one is not familiar 

with the origins of what came to be called “the two Spains,” a concept which dated back to the 

time of Charles IV himself (1788-1808). The monarchy and the Church (one Spain) had been 

joined since that time in a “covenant of intent” in reaction to the ideological legacy of the French 

Revolution and its heirs (the other Spain). One was a persecutor of religion and sought to promote 

a series of initiatives against the religious orders, the assets of the Church and the Inquisition; the 

other sought to protect the political and social order established by the Church. But as Schmidinger 

points out, in a confrontation that was prolonged throughout the nineteenth century, “destiny was 

changing; favoring first one side and then the other.”434 

This “destiny […]; favoring first one side and then the other,” was the same that countries 

such as Mexico had suffered throughout their history. A contemporary victim of this “destiny” was 

the Jesuit Miguel Agustín Pro,435 who five years earlier had completed his first two years of 

theology at the same house at Sarriá, before going to Belgium to conclude his studies. Thus, there 

                                                           
433 Quiles Sánchez S.J., Autorretrato filosófico, 33. 
434 The social and political situation of “the two Spains” dragged on for many years. In the liberal camp, the doctrine 

known as “Krausism” emerged, which sought the “renewal” of Spanish thinking and its “openness” to European 

thinking, with authors such as Sanz del Río (+ 1869) and Giner de los Ríos (+ 1915). In the opposing camp, only 

Donoso Cortés (+1853), Balmes (+1848) and Menéndez Pelayo (+1912) were to acquire supranational distinction. 

However, at the turn of the century and with the crisis of 1898, when Spain lost the Philippines, Puerto Rico and Cuba, 

Schmidinger says that “in general, the desire for an intellectual and social renewal” was evident, but then he notes that 

in the first quarter of the twentieth century, neo-scholastic philosophy—the scholasticism that resurfaced with the 

encouragement of Leo XIII, as we shall have occasion to see— “still showed little... development.” Now, and only 

after the publication of the 24 Doctor Communis Theses, “An investigation of scholasticism in all of its trends was 

certainly initiated, but at the same time, many of its representatives failed to rise above barren and anachronistic 

controversy.” Heinrich M. Schmidinger, “El mundo español y portugués: la Península Ibérica,” in Filosofía cristiana 

en el pensamiento católico de los siglos XIX y XX, ed. Emerich Coreth S.J., Walter M. Neidl, and Georg Pfligersdorffer 

(Madrid: Encuentro Ediciones, 1994 [1988]), 704-705. On the 24 Theses, see Francisco Canals Vidal, “Genesis 

histórica de las XXIV tesis tomistas,”Anales de la Fundación Francisco Elías de Tejada 3 (1997). 
435 On Miguel Agustín Pro Juárez S.J. (1891-1927), see biographical appendix. 
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was great consternation in the Collegium Maximum when a letter from the General of the Society 

of Jesus436 arrived on December 29, 1927, announcing to the whole Order the news that a new 

“martyr” of the Order had been executed by a firing squad.437 

This “changing destiny” was also reflected in an “anti-Jesuitism”438 which was very 

prevalent in Spain at that time and which, in general terms, was symptomatic of the resistance that 

the Society of Jesus encountered in different areas, even before the time of “the two Spains” that 

                                                           
436 Wlodzimierz Ledóchowski, The Death of Father Pro: A Letter Addressed to All the Provincials. Rome, December 

29, 1927, In, Selected Writings of Father Ledóchowski (Chicago: The American Assistancy of the Society of Jesus, 

Loyola University Press, 1945), 391-392. Although we do not know whether this was a reaction to the execution of 

Father Pro, the issue of religious persecution in Mexico was monitored, in Belgium at least, as from the year following 

the death of the Jesuit. See, La tragédie mexicaine. Jusqu’au sang: récits et documents sur la persécution, avec une 

lettre de Mgr. F. M. González y Valencia, Archevêque de Durango (Louvain: Éditions de la Jeunesse Catholique, 

1928). Andrés Barquin y Ruiz, La tragédie mexicaine. Sous l’ombre d’Obregón: avec une lettre de Mgr. Manriquez 

y Zárate (Louvain: Éditions Rex, 1929) was published a year later. In neighboring Holland—even before the 

martyrdom of Pro—there were also publications denouncing the Mexican situation, which shows efforts to attract 

international attention to the problem in Europe: Dr. Jorge Grani, La cuestión de Méjico (Amsterdam, 1926). 
437 One of the most significant biographies of Father Pro was written by his companion Antonio Dragón S.J., Vida 

íntima del Padre Pro. Prólogo del Arzobispo D. Luis María Martínez, trans. Rafael Martínez del Campo S.J., 8a ed. 

(México, D.F.: Obra Nacional de la Buena Prensa, A.C., 2007 [1929]). The “Notice” provided by the translator of this 

edition in 1940, reported that the work had been translated into ten languages, and that more than 130,000 copies had 

been sold so far, certainly an impressive number. Alberto read this work and in his article containing a list of 

recommended readings, which we have mentioned, it appears twice, under the headings “biographies” and “spiritual 

life:” Hurtado Cruchaga S.J., “Libros y moral: literatura cristiana,” 223 and 229 respectively. He also mentioned it in 

his conclusions for chapter XVII of his work Puntos de educación: formar al hombre, formar al cristiano, formar al 

jefe, 181; and the following year in the bibliographical notes of what we understand to be the manuscript (s02y03) of 

Elección de carrera (Santiago: Ediciones Paulinas, 1943). Among his unpublished manuscripts, for which it has not 

been possible to establish a date of writing, and which mention Father Pro, we may refer to “Infierno – Muerte,” 

AAHC s33y14; “Pusilanimidad,” AAHC s48y20; “La obra de Cristo,” AAHC s52y01. Alberto also alluded to Father 

Pro in some Spiritual Exercises delivered to Jesuit novices on February 18, 1940, AAHC s42y01h; in his sermons for 

men on Grace, during the month of Mary in 1940, AAHC s48y09; in some talks, probably to young people of Catholic 

Action in early 1944, AAHC s56y11; in the eight-day Exercises preached to the novitiate and Loyola community in 

Marruecos (in Chile), and to some of the Fathers of the Community of St. Ignatius (in Santiago) in February 1944, 

AAHC s38y04; meditations which are repeated in AAHC s37y12.  
438 A general overview of the criticism aimed at the Society of Jesus throughout the centuries in, Wenceslao Soto 

Artueño S.J., “La leyenda negra de los jesuitas,”Teología y mundo actual: Facultad de Teología de Granada LV, n° 

231, octubre-diciembre (2008). In addition, the definition of anti-Jesuitism underwent a number of mutations since 

the founding of the Order. In the Diccionario histórico, the term “anti-Jesuitism” is defined as “those writings that fall 

outside the framework of rational discourse, based on verifiable or theological data, or on common sense.” It also adds 

that, “those who have written against the Society of Jesus or against any thesis defended by many Jesuits, such as that 

which considers that the centralized Government of the Society of Jesus, in which the superior general appoints the 

provincials, is a regrettable departure from the decentralized, chapter form of government. Or that which, while 

maintaining the primacy of Peter, believes that the Jesuits have emphasized too strongly the role of the papacy in the 

Church; or, finally, that of Protestant theologians who challenge Society of Jesus theologians on issues related to grace 

or to the sacraments. In these three cases, historical data, or loci theologici are be found, with quotations from authentic 

sources and logical reasoning. For this reason, such studies are not considered to constitute ‘anti-Jesuitism’.” O’Neill 

and Domínguez, Diccionario histórico de la Compañía de Jesús, I, 178-189. 
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Schmidinger described.439 Thus, for example, in the twentieth century there is the case of Ramón 

Pérez de Ayala, who, in what he would later recognize as a juvenile unburdening, published his 

A.M.D.G.440 in 1911, which caused consternation throughout most of the country because of its 

criticism of the Order and its educational system, although Pérez de Ayala was far from original 

both in the form and the content of his criticism.441 However, the harshest attacks against the Order 

came from some of its former members.442 

In the early years of the twentieth century, particularly significant are, among others, Paul 

von Hoensbroech (+1923), Edward B. Barrett (+1966)—who was to obtain a PhD in experimental 

psychology from the Higher Institute of Philosophy of Louvain—and Father Miguel Mir y 

Noguera (+1912), who, like Hurtado, belonged to the Province of Aragon and never apostatized 

from his faith or his priestly status (unlike the previous two), despite his excessive and caustic 

                                                           
439 Charles E. O’Neill claims that this literature had contributed little to the genre since the mid-nineteenth century: 

“Since... 1850, anti-Jesuit literature had an arbitrary content and its own language, which did not necessarily bear any 

resemblance to the real life of the Society of Jesus. This literature used the anti-Jesuit classics of previous centuries, 

but, with rare exceptions, failed to understand the underlying issues, such as those involving Jansenism, Gallicanism, 

or the Chinese and Malabar Rites controversies.” Diccionario histórico de la Compañía de Jesús, I, 178-189. 
440 Ramón Pérez de Ayala, A.M.D.G. (Madrid: Biblioteca Renacimiento, 1911). The initials stood for A Mayor Gloria 

de Dios [Ad Maiorem Dei Gloriam, or “For the greater glory of God”] the motto of the Society of Jesus. 
441 In a critical bibliography of mainly literary works, produced by a Jesuit nearly half a century after this publication, 

it is said of Pérez de Ayala that, “After a few lyrical outbursts, he began to write against the Jesuits who had educated 

him and had provided him with some humanistic background and certain transcendental concerns, from which, to his 

good fortune, he has not been able to detach himself. His novel, A.M.D.G. (which he later took to the stage) became 

a byword in society and revealed his yearning for malicious revenge.” See, A. Garmendia de Otaola S.J., Lecturas 

buenas y malas a la luz del dogma y de la moral (Bilbao: El Mensajero del Corazón de Jesús, 1949), 480-481. 
442 There is a document from the Generalate, of 1924, requesting information about books that were contrary to the 

Order, Ledóchowski, Information Is Sought About Books Against the Society: A Letter Addressed to All the 

Provincials. Rome, July 29, 1924. In 1928, the operation was repeated, On Investigating and Reporting Calumnies 

Against the Society: A Letter Addressed to All the Provincials. Rome, January 25, 1928. A further three documents 

from the General on this matter are all dated in 1931. The first of these is specifically addressed to Latin America, On 

Repelling Attacks on the Church and the Society in Latin America: A Letter Addressed to All the Provincials and 

Superiors of Missions in Latin America. Rome, March 6, 1931. The second document from that year is related to how 

to handle the issue of the attacks on the Order, On Detecting and Repelling Attacks on the Society: A Letter Addressed 

to All the Provincials. Rome, Feast of All the Saints of the Society, November 6, 1931. And the last is addressed to 

Germany and Austria, On Resisting Attacks on the Society in Germany and Austria: A Letter Addressed to All the 

Provincials of Germany and Austria. Rome, July 5, 1931. This last document may have been in response to the 

widespread circulation of this work, first published in 1929, Rene Fülöp Miller, El poder y los secretos de los jesuitas: 

biografía de San Ignacio e historia de la Compañía de Jesús, trans. J.B., 2a ed. (Madrid: Biblioteca Nueva, 1963 

[1929]). 
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criticism of the Order. The latter has two important works to his credit in relation to the issues we 

are interested in: the first was published anonymously in Barcelona in 1896 and is entitled Los 

jesuitas de puertas adentro, o un barrido hacia afuera de la Compañía de Jesús.443 The second, 

which was published posthumously under the title of Historia interna documentada de la 

Compañía de Jesús,444 had its response from the pen of Ramón Ruiz Amado,445 an author whom 

Hurtado read assiduously, as we shall see. As we might suppose, these last works of Mir’s were 

included on the Index of forbidden books.446 

  

                                                           
443 Miguel Mir, Los jesuitas de puertas adentro; ó, un barrido hacia afuera en la Compañia de Jesús (Barcelona: 

Tipolitografía de Luis Tasso, 1896). 
444 Miguel Mir, Historia interna documentada de la Compañía de Jesús, 2 vols. (Madrid: Imprenta de Jaime Ratés 

Martín, 1913). 
445 Ramón Ruiz Amado S.J., Don Miguel Mir y su historia interna documentada de la Compañía de Jesús: estudio 

crítico (Barcelona: Librería Religiosa, 1914). 
446 According to Ignacio Arbide, others reacted to this anti-Jesuitism by publishing works of propaganda in favor of 

the Order. Ignacio Arbide, Los manantiales de la difamación antijesuítica (Barcelona: M. Carbonell, Editor, 1933). 

Also the works of Amado González, Las grandes riquezas de los jesuitas en la historia y en la actualidad (Burgos: 

Imprenta Aldecoa, 1933); La obra de los jesuitas ante la crítica alemana: unas apostillas al libro de René Fülöp 

(Burgos: Imprenta Aldecoa, 1933). This last was in response to the work by Fülöp Miller, El poder y los secretos de 

los jesuitas: biografía de San Ignacio e historia de la Compañía de Jesús. One of the many accusations aimed at the 

Order at the time was that it had an interest in the largest commercial and industrial companies in Spain. This was 

similar to recent events in other parts of Europe. In the late twenties, based on the same tale of the gold mines which 

had been responsible, in part, for the expulsion and suppression of the Society of Jesus in the late eighteenth century, 

a London “businessman” and “entrepreneur” began to look for investors in a company that intended to seek out the 

“secret” mines of the New World, which the Jesuits were supposed to have abandoned close to Paraguay at the time 

of the expulsion decreed by Charles III. See, O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, 

“Antijesuitismo,” I, 178-189. 
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XIII, Testimonies from the Philosophate 

There are a number of testimonies regarding Hurtado from the period of his philosophate 

at the Collegium Maximum San Ignacio at Sarriá. A year after his arrival in September 1928, he 

was visited by Álvaro Lavín, as we have seen. Lavín relates that Hurtado was the only Chilean at 

the College, “but his character, friendliness and, above all, his virtues, very soon made him very 

popular and well-liked.” He also describes how he found Hurtado immersed and entirely given 

over to his Jesuit training: 

When I arrived, he was, together with most of the community, engaged in the [Spiritual] Exercises, and 

despite knowing that I would be arriving at more or less that time, he was so focused that it was only after 

three days, upon finishing the Exercises, that he realized that his old friend was there. It was the first time 

that I had seen Alberto as a Jesuit... it was also a great comfort to me to hear the unanimous words of praise 

regarding his person and his religious virtues.447 

Hurtado never had time to spare. Father Isidro Griful, who was also at Sarriá reading 

philosophy in Hurtado’s time, said that he was serious and constant in his work “for his fullest 

training” and that  

He had a great ideal involving his apostolate and prepared himself with no waste of time to perform it to the 

best of his abilities. Without the slightest lack of charity, smiling and gracious, he was able to avert vapid 

conversations, or redirect them toward fruitful topics. Time and again he questioned me with interest while 

taking notes on the work on the [Spiritual] Exercises in which I had been engaged two years before going to 

Sarriá.448 

The praise received by Hurtado from his companions was not unfounded. Lavín himself 

spoke of “the strict customs of that time (especially in Spain),” customs which, in fact, “denied us 

                                                           
447 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
448 Rev. Fr. Isidro Griful S.J., of Uruguay, in response to the survey commissioned by the Provincial of the Society of 

Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte 

(Santiago: Imprenta y Editorial Cergnar, 1980), 407-408. 
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any trips or visits away from the city,” and yet despite this, “we spent there and with Fr. [Fernando] 

Vives, very pleasant days which were a comfort to the spirit.”449 In relation to these “strict 

customs,” Father Baeust, who met Hurtado years later and who was to interrogate him 

“indiscreetly” but “precisely” on the habits of the Spanish—so we should view his testimony with 

some reservations—says that he was left with the impression that Hurtado 

found it childish that the Rector [Ramón Crexáns]450 should have to receive a report, on that very afternoon, 

on everything that may have been said during the trip, and which might have shown anything of personality, 

originality or intellectual independence. Because God knew how fervent he was, how sincerely obedient and 

desirous of the truth.451 

But the biographies of Pro and Castiello, who attended the same school, contain no 

references to these attitudes at Sarriá,452 nor are they to be found in the testimonies of other people 

who met Hurtado there and spent time with him. Moreover, in a letter to his cousin Sergio Hurtado 

years later, Hurtado revealed that 

God has granted me the great gift of living happily in all of the houses I have been at and all the companions 

I have shared them with. And I consider this a great gift...453 

                                                           
449 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” We should remember that Fernando Vives was his 

spiritual father, according to Alberto himself. See previous and final chapters. 
450 On Ramón Crexáns S.J. (1864-1943), see biographical appendix. 
451 Rev. Fr. Baeust S.J., contheologian at Louvain, Commissary of Missions of the Society of Jesus, Brussels, in 

response to the survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar 

Mardones, in 1955, on occasion of the probable introduction of a cause for canonization. In, Lavín Echegoyen S.J., 

Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 418-421. As we have 

said, we have some reservations regarding this testimony. Repeatedly throughout his life, Alberto confronted opinions 

that were without a relevant purpose, especially if they involved the Society of Jesus and the Church. As he said in 

one of his writings in late 1934, it was necessary to declare “War on everything that tends to promote disaffection. It 

is preferable to seem foolish rather than witty regarding jokes and gossip. Always ready to encourage.” In the same 

work, “Working and suffering for the Society. Loving it. What have I done and suffered for the Society of Jesus? 

Look at the love of the elderly, who have suffered exile... The Society of Jesus is the Exercises, Constitutions, 

Ministries, Superiors and Brothers...” Alberto Hurtado Cruchaga S.J., Plan de vida espiritual según el espíritu de la 

Compañía, Tronchiennes, 1934, AAHC s59y01. 
452 On Pro see, Dragón S.J., Vida íntima del Padre Pro; Ramírez Torres S.J., Miguel Agustín Pro. On Castiello see, 

Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–. 
453 Letter from Alberto Hurtado Cruchaga S.J. to Sergio Hurtado. Louvain, October 8, 1933, AAHC s62y096. 
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Many of these trips were on Thursdays, despite this being a day of complete rest at the 

College at Sarriá. Students who, like Hurtado, had no relatives to visit, “very early in the morning, 

after mass, embarked upon the ascent of the hills of Valvidrera,” and 

At the summit was the Tibidabo—the famous monument to the Sacred Heart—with its magnificent views: 

immediately below, the red, stuccoed brick outline of the school; on either side, the little villages of Bonanova 

and Pedralves; toward the front of the College, Barcelona, with its long radial avenues that converged toward 

the docks, and beyond, the Mediterranean. They would descend on the other side of Valvidrera and continue 

their path through the hills, under the leafy pines, to Villa Josefina. This was the country villa where they 

spent their summer holidays, some four hours away from the College. There they ate, sang, chatted, continued 

their discussions on essence or existence or Kant’s categorical imperative. Once the sun began to set, they 

would return to the College.454 

Ismael Quiles also provides a direct testimony of the time of the philosophate. He 

remembers Hurtado’s particular leisure time interest in the books of Father Ramón Ruiz Amado 

(+ 1934),455 an author who devoted himself entirely to education and who also lived at the 

Collegium Maximum at Sarriá. This interest is not surprising in the young Chilean Jesuit who had, 

even in his university days, always shown an inclination for these subjects and for youth, and Ruiz 

Amado’s writing provided answers to some of his concerns.456 Like Hurtado, Ruiz Amado had 

studied law before joining the Society, and devoted much of his life to writing and translating. In 

his proclivity for controversy, he devoted his efforts to defending freedom of education “when 

nearly all of Spain was in favor of a controlled education, monopolized by the State.”457 

                                                           
454 Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–, 104-105 
455 On Ramón Ruiz Amado (Ruiz Contreras) (1861-1934), see biographical appendix. 
456 Perhaps these readings and studies were possible due to the relative freedom of the philosophate: as Joseph Becker 

recalls, years were organized so that some little time was available “for pursuing individual interests.” Becker, The 

Re-Formed Jesuits, 1, A history of changes in Jesuit formation during the decade 1965-1975, 264. 
457 Education, always a burning issue in Chile and the rest of Latin America, began to be addressed by Ruiz Amado 

when he travelled there in the first decade of the twentieth century, and later founded a journal: La Educación Hispano-

Americana. O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3435-3436. Among Ruiz 

Amado’s works on education are Ramón Ruiz Amado S.J., La educación femenina (Barcelona: Librería Religiosa, 

1912); La educación intelectual (Barcelona: Editorial Gustavo Gili, 1909); La educación moral, 2a ed. (Barcelona: 

Librería religiosa, 1913 [1908]); La educación religiosa (Barcelona: Editorial Gustavo Gili, 1912); La enseñanza 
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Hurtado’s idea of the importance of education may have been reinforced by an event that 

interrupted the peace of the Collegium Maximum between January 13 and 17, 1929: the visit of 

the Father General, which we have already mentioned. In addition to being the highest authority 

in the Order, after the Pope, on this occasion Ledóchowski gave two lectures on the education of 

the young at Jesuit schools: Sobre la formación de la juventud en nuestros colegios. The first was 

attended at least by the teachers of the Colegio San Ignacio at Sarriá, and the second, by the 

teachers of all three Jesuit schools in Barcelona. As was only to be expected at such a momentous 

event, both conferences were attended by the Rev. Fr. Provincial and the Father Rector of the 

College.458 The General attached great importance to the apostolate of education, and little more 

than a year previously had written a letter to the Spanish Provincials which reflected his thoughts 

                                                           
popular de la religión, según la Encíclica «Acerbo Nimis» de N. S. P. Pío X (Barcelona: Editorial Gustavo Gili, 1906); 

Historia de la educación y la pedagogía, 2a ed. (Barcelona: Librería Religiosa, 1917 [1911]); Enciclopedia manual 

de pedagogía y ciencias auxiliares: la más condensada y provechosa de cuantas existen (Barcelona: Librería 

Religiosa, 1924). After the new expulsion of the Order from Spain, when Alberto was already living in Louvain, Ruiz 

Amado published El fracaso de la educación jesuítica: cartas a un pedagogo moderno (Barcelona: Tipografía La 

Educación, 1933). The first time that Hurtado quoted him specifically was in a writing of May 1927, in which he 

referred to Amad a los niños, 2a ed. (Barcelona: Librería Religiosa, 1922). Years later, he would recommend the works, 

Antes que te cases: cartas a un joven casadero (Barcelona: Librería Religosa, 1954); La educación de la castidad, 4a 

ed. (Barcelona: La Educación, 1925). In document AAHC s06y01 already cited, Hurtado highlighted the “interesting 

works produced by […] Ruiz Amado in popularizing the educational theories of Herbart and Meumann and as the 

original author of a sound and robust pedagogy, they have earned the gratitude of teachers, and above all, the attractive 

figure of Manjón as a pioneer of the new school, putting his system into practice in his Ave María schools with the 

Andalusian gypsies.” Also in 1936, but in another writing, Alberto points out that “a further not inconsiderable source 

of research in educational psychology are the more general, more empirical studies arising from everyday experience, 

from close observation, such as the books of Mendousse, L’âme de l’adolescent, the books of Payot, of Bopp, of Ruiz 

Amado.” Alberto Hurtado Cruchaga S.J., 3rd class, [1936], AAHC s23y03. Three years later and in relation to the 

importance that Alberto assigned to books, he noted that, “Reading should be regulated in order to shape mindful men 

and not dilettantes. Regulated, directed and anticipated. Every young man should have before him a kind of map of 

the intellectual path which he will travel, although ready, naturally, to adjust to anything that circumstances demand. 

This plan must include the fundamental works of philosophy, religious culture, literature, sociology, etc., which are 

necessary for the development of his spirit. When an adolescent wishes to read, he should not give in to the temptation 

of reading the first pamphlet that falls into his hands. Reading willy-nilly is deeply disturbing to the spirit. Adolescents 

should read certain fundamental works which will organize their intellectual work, for example […] Ruiz Amado, La 

educación intelectual […]”Alberto Hurtado Cruchaga S.J., Cómo remediar la inconsciencia del adolescente moderno 

[May 1939], AAHC s07y11. 
458 Wlodzimierz Ledóchowski, Resumen de dos conferencias sobre la formación de la juventud en nuestros colegios 

a los profesores de los colegios de Sarriá y Barcelona. 13 y 27 de enero de 1929 (1929). 
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on this matter.459 This context, that of following up on, of allaying the burning issues which the 

Superior called for, explains the testimony given on Hurtado years later by his classmate, Isidro 

Griful: 

I always saw him as a model scholar of the Society of Jesus and cannot find any failing that would give the 

lie to this claim. But what most attracted my attention in him was his charity, based on such great self-denial 

that he did not know how to refuse any favor asked of him for the good of the community, in general, or his 

brothers in particular.460 

Around this date—perhaps before— Hurtado also received instructions from his 

Provincial, Father Lloberola. Lloberola would leave his post in June 1929 in the hands of Father 

Luis Parola, but not without giving prior instruction to Hurtado concerning his future regarding 

his “studying of psychology in connection with some points of law, particularly the problem of 

responsibility.” Lloberola clearly wanted to find a balance between Hurtado’s studies of the Law, 

his interest in young people, and his educational vocation.461 In mid-1930, Hurtado passed his 

philosophy exam and was awarded a doctorate in that specialty. Also close to that date, his 

superiors in Chile—after due consideration—exempted him from the teacher training years that 

were common to all Jesuits in training and so enabled him to take his courses in theology.462 In 

                                                           
459 Wlodzimierz Ledóchowski, The Apostolate of Education: A Letter Addressed to the Spanish Provincials. Rome, 

December 17, 1927, In Selected Writings of Father Ledóchowski. Chicago: The American Assistancy of the Society 

of Jesus, Loyola University Press, 1945. 
460 Rev. Fr. Isidro Griful S.J., of Uruguay, in response to the survey commissioned by the Provincial of the Society of 

Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. Carlos Pomar Mardones in 1955. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo 

dicho después de su muerte, 407-408. 
461 Alberto Hurtado Cruchaga S.J., P. Hurtado, a résumé of his theological and pedagogical studies in Europe, very 

possibly written shortly after his arrival in Chile in 1936, AAHC s62y053. 
462 The name of maestrillo, or “junior teacher” was given to those “young Jesuits who were appointed to the schools 

after completing their studies in philosophy and before beginning their theology... These young men were for the first 

time leaving the retired life that they had led since their novitiate, in order to submerge themselves in the bustle of the 

schools, mingling with the children and their parents, and occupying positions of responsibility... on the one hand they 

were ‘scholars’ in training, who were acting as ‘teachers’ as a test in which they had much to learn. On the other they 

were instructors or inspectors, or both at the same time, called upon to teach and lead with full responsibility.” Manuel 
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July of that year, Monsignor Fidel García (+1973), bishop of Calahorra, conferred the tonsure on 

him463 and bestowed the minor orders on him up to the acolytate.464 The start of his studies in 

theology the following October required proof that Hurtado had reached or acquiered 

human and spiritual maturity, sufficient humanistic and philosophical training, the conviction of the existence 

of a vocation for the priesthood, as well as meeting the academic requirements of the relevant School of 

Theology.465 

The fact was that, in the words of another of Hurtado’s peers, Father Estanislao 

Doménech,466 Hurtado already had a reputation among his classmates of “personifying the rules 

of St. Ignatius, and his fervor and observance exceeded the general standard of virtue of the 

house.”467 It was Baltazar de Ferrer468 who had helped him in this; he was the spiritual prefect for 

the philosophers until he was replaced by Antonio Iñesta469 in 1930.470 

                                                           
Revuelta González S.J., Los colegios de jesuitas y su tradición educativa (1868-1906) (Madrid: Publicaciones de la 

Universidad Pontificia Comillas, 1998), 59. 
463 “When a bishop confers the tonsure, he cuts off the hair; that is, what is superfluous in the body, so that the cleric 

will understand that he must rid himself of the vanities of the world. He cuts it in the shape of a crown, in memory of 

the crown of thorns of Jesus Christ and to indicate to the cleric his royal dignity. The cleric is given a new habit to 

signify that he must be dead to the world, and a surplice, which symbolizes the purity of the life that he must lead.” J. 

Berthier, Consultor del clero. Manual de teología dogmática, moral y pastoral acomodada a la legislación civil de 

España y América por el Dr. Miguel de Arquer, 6a ed. (Barcelona: Editorial Litúrgica Española S.A., 1940), #1410. 
464 The orders are seven; in hierarchical order from least to greatest: porter, lector, exorcist, acolyte, subdeacon, deacon 

and priest. The last of these also includes presbyters and bishops. The first four are considered the minor orders, while 

the last three are the major orders. With regard to this, it should be borne in mind that “the sacrament of the Order is 

not manifold, but one; since all of the orders relate to the same purpose; that is, to the power over the true body of 

Jesus Christ in the Eucharist and the mystical body in the administration of the sacrament of penance. This power is 

complete in the priesthood and partially present in the other orders.” Ibid, #1411. Certificate of tonsure and minor 

orders of Alberto Hurtado, in Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, Sacerdotis 

Prodessi Societatis Iesu, II, documentos, 39. 
465 García de Castro Valdés and Cebollada, Diccionario de espiritualidad ignaciana, “Teología,” II, 1694. 
466 On Estanislao Doménech Cantarell (1891-1982), see biographical appendix. 
467 Congregatio Pro Causis Sanctorum, [Positio] Canonizationis Servi Dei Alberti Hurtado Cruchaga: Sacerdotis 

Professi Societatis Iesu, vol. II (Tipografía Guerra, 1987-1991). Witness 48, “Mr. Estanislao Domenech, priest (former 

Jesuit) secularized, 89 years of age,” 715. Cited in, Castellón Covarrubias S.J., Identificarse con Jesucristo Sirviendo 

en su Misión: la Espiritualidad del Padre Hurtado Cruchaga, S.J. (1901-1952). 3.2 
468 On Baltazar de Ferrer S.J., see biographical appendix. 
469 On Antonio Iñesta S.J. (1851-1933), see biographical appendix. 
470 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), 3.2. 
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XIV, Theology in Barcelona 

Xavier Ortiz relates that according to the custom of the Jesuits, “philosophers and 

theologians formed completely separate communities and only rarely were able to talk to each 

other,” unless they were foreigners, in which case “they were granted this privilege with a certain 

flexibility.”471 Hurtado’s professors at this new stage were Francisco Segarra (+1978), who tought 

him in fundamental theology,472 Juan Bautista Ferreres in moral theology, and Ramón Orlandi 

(+1958) in church history.473 Finally, Father Luis Puiggrós,474 who acted as spiritual prefect for 

the theologians.475 What was this theological phase like for Hurtado? Ismael Quiles says in his 

Autobiografía that there were two main things that he remembered from his “intense theology 

years,” which was the new stage that Hurtado was embarking upon at the Collegium Maximum 

San Ignacio: 

First of all, I was impressed by the considerable rational coherence with which scholastics analyzed the 

revelation data and drew conclusions in order to improve our understanding of Christianity, the Church and 

life. The great theologians have left in their treatises and commentaries a philosophical-theological, moral, 

legal and social monument which can still be quarried as a source of irreplaceable value for human wisdom. 

Then he adds, 

Secondly, I was impressed by the internal unity of the scholastic theological conception. It is a vast system, 

a grandiose construction that seeks to meet the real demands and logical consistency of human reason and, 

since the ultimate aim of scholastic theology is metaphysics, I think that it was only in those years of theology 

that I attained a global and coherent vision of scholastic metaphysics. Each of the great philosophical-

theological schools of the scholastic tradition attempts to perform a synthesis that responds to the two 

demands I have mentioned, realism and unity, corresponding to reality and logical consistency. Thus, it is 

                                                           
471 Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–, 103-104 
472 On Francisco Segarra Roca S.J. (1888-1978), see biographical appendix. 
473 On Ramon Nonnato Orlandis Despuig (1873-1958), see biographical appendix. 
474 On Luis Puiggrós S.J., see biographical appendix. 
475 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), 3.2.  
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with Augustinianism, Thomism, Scotism and Suarism. In the thirties, scholastic philosophy and theology still 

displayed the well-defined representative currents of the different schools of thought. During my theological 

studies I was able to reach a global vision of the intimate structure of each school and the substance of their 

differences. They all constituted serious rational efforts to interpret the world and revelation. My preferences, 

owing to my training first and then to conviction, tended toward the Suarist conception, which I have 

considered more realistic and of greater interior coherence.476 

It is not known to what an extent this theology and its teachers influenced Hurtado, but 

Father Damián Symon SS.CC. —who succeeded Carlos Casanueva as Hurtado’s spiritual director 

until he entered the novitiate in mid-1923, and who therefore knew him well—says that when he 

returned to find Hurtado in Barcelona at the beginning of 1931 

after enjoying his very pleasant company for several hours, I was able to observe the transfiguration of... 

Hurtado into a true saint, as a religious and a future priest. There was nothing external that caught one’s 

attention, but the caliber of his will, which was completely imbued with the will of God, was of such 

magnitude that I was overcome by the desire to kiss his hands and, almost, ask his blessing. 477 

The fact is that the theology in which Hurtado was trained in Barcelona—like that which 

he would later read in Louvain—was also imbued by devotion to the Sacred Heart and Christ the 

King and this may perhaps be the cause of the transformation that Symon saw in Hurtado, as it 

began to appear more frequently in his writings.478 The first of these devotions, of course, already 

existed in Chile in the eighteenth century;479 Hurtado experienced it in the Apostleship of Prayer 

                                                           
476 Then he adds, “in addition to the Thomism on which Suárez was based, I also had leanings toward some of the 

Augustinian and Scotist theses, as I saw them as being consistent with reality and with my overall conceptions. I 

attempted to move freely among the various scholastic and non-scholastic systems. It can be said that when I had 

finished my theology courses I had acquired some command of scholastic philosophy, which I was able to explore in 

further depth in relation to theology itself.” However, it should be noted that like Alberto, this author did not complete 

these studies in Spain, due to the rise of the Second Republic. Quiles Sánchez S.J., Autorretrato filosófico, 35. 
477 Quoted in, Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
478 Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado 

Cruchaga, S.J. (1901-1952), 4.4.1. 
479 Luis Francisco Prieto del Rio, Crónica del Monasterio de Capuchinas (Santiago: Imprenta de San José, 1911). 

264-276. Cited in, Marciano Barrios Valdés, Historiografía eclesiástica chilena. 1848-1918, vol. XXXVIII, cuaderno 

1, Pensamiento teológico en Chile (Santiago: Anales de la Facultad de Teología, Pontificia Universidad Católica de 

Chile, 1987), 120. 
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at Colegio San Ignacio, and the Sacred Heart was also the patron of the Catholic University in 

Chile where Hurtado read law.480 But as we have said, the Order had been consecrated to this 

devotion in the second half of the nineteenth century (1872), in view of which, when General 

Ledóchowski began to celebrate the votive mass in relation to this devotion on the first Friday of 

every month “to advance further on the path of its service,”481 it was already a characteristic feature 

of Jesuit piety.482 Thus we only need to recall that at the novitiate of the Sacred Heart of Jesus in 

Chillán, the purpose had been to form men who were “obedient, self-sacrificing, austere, pious, 

and very devoted to the Heart of Jesus” as we saw in the previous chapter.483 Moreover, Hurtado 

had already elucidated the relationship between the Sacred Heart and the Jesuits long before. 

Conclusive in this regard is the letter that he sent to his cousin Sergio before he left for Córdoba 

to enter the juniorate, and on the taking of his religious vows. Hurtado reminded him that: 

...the Sacred Heart of Jesus [is the] source of joy and comfort... pour abundantly on your soul and grant you 

the grace of graces, a solid and purified devotion to his Sacred Heart, the certain promise of success in our 

work as students now and as workers tomorrow.484 

Theologically, the message of the Sacred Heart was that Christians should not only be 

                                                           
480 Pbro. Cristián Roncagliolo, ed. Sagrado Corazón: en el Corazón de la UC, 125 Años (Santiago: Pastoral UC, 

2013). 
481 Ledóchowski, “Carta a toda la Compañía sobre el fervor con que se ha de fomentar el Culto del Sagrado Corazón. 

19 de junio de 1919.” The same document in English, The More Earnest Promotion of Devotion to the Sacred Heart: 

A Letter Addressed to the Fathers and Brothers of the Society of Jesus. Rome, Feast of Corpus Christi, June 19, 1919. 

In the English version, a further document on the same subject and of the same year is also cited, Abrogation of the 

Custom of Adoring the Holy Eucharist Exposed on the Same Altar at Which Mass Is Being Celebrated: A Letter 

Addressed to All the Fathers Provincial. Tusculum, August 26, 1919. Nearly twenty years later, On the 250th 

Anniversary of the Revelation Committing the Propagation of the Devotion to the Sacred Heart to the Society: A Letter 

Addressed to the Whole Society. Rome, Feast of Pentecost, June 5, 1938. 
482 Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales,” 276. See also the 

preceding chapter on the novitiate and the juniorate. 
483 See Chapter 2 
484 In addition, Alberto celebrated the fact that they both—as cousins—had “won the lottery of being called to the 

Society of Jesus,” and that it would be difficult to compare “the very great difference in outlook and ideals between a 

Jesuit and a layman. To us, the world is souls that are to be saved and made holy.” Letter from Alberto Hurtado 

Cruchaga S.J. to his cousin, Sergio Hurtado Salas. Vapor Correo Infanta Isabel de Borbón, Compañía Trasatlántica 

Española, August 25, 1927, AAHC s70y140. 
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children of God nominally, but also in fact. That is, it sought “the deification of the sons of men 

through the son of God made man.”485 Even the Diccionario de espiritualidad ignaciana, 

published fairly recently, still contains an entry on the “Heart of Jesus”486 where it is pointed out 

that this 

cult or devotion... is no more and no less than the love of Jesus Christ for men, symbolized by his Heart—a 

heart which does not only and simply mean love—but love in terms of “the most intimate experience of 

personal reality” and, in fact, “the most intimate experience of the Heart of our Lord;” a love not duly 

reciprocated... the Lord requires, by means of this devotion, a special correspondence from those closest to 

him, a correspondence which frequently materializes in the shape of rightly understood reparation.487 

Only five years earlier, in 1925, Pope Pius XI’s encyclical letter Quas Primas “On the 

Feast of Christ the King,”488 had explained that this was the natural evolution of the devotion to 

the Sacred Heart. The Pope himself acknowledged this in his text when he said that the path toward 

the institution of this feast had been preparing wonderfully since the end of the last century. Pius 

XI revealed the importance of this festivity and its origins when he stated that the 

historical documents show that these... were instituted one after another throughout the centuries, in answer 

to the need of the Christian people and according to their usefulness; that is, when it was necessary to 

strengthen them against a common danger, or defend them against the insidious errors of heresy, or 

encourage and inspire them more frequently so that they should know of and venerate some mystery of the 

faith with greater devotion.489 
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de la Compañía de Jesús y traducida del francés por un religioso de la misma Compañía (Bilbao: El Mensajero del 

Corazón de Jesús, 1931), 27. 
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487 García de Castro Valdés and Cebollada, Diccionario de espiritualidad ignaciana, “Corazón de Jesús,” I, 484-491. 
488 Carta Encíclica «Quas Primas» de Pío XI con Fecha 11 de diciembre de 1925, “Sobre la Realeza de Jesucristo.” 
489 Ibid. Emphasis added. 
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“Strengthen” and “defend,” “encourage” and “inspire,” all of this in an increasingly less 

consecrated, and increasingly secularized society, in which the absence of God was to blame for 

all evils affecting Catholics. In the Christmas of 1922, the same Pope, Pius XI, in his first 

encyclical letter, Ubi Arcano Dei Consilio490 on the occasion of the end of World War I, claimed 

that true peace had not come “to individuals, nor to families, nor to peoples. The root causes of 

these evils should be sought in the fact that society is moving away from God and Jesus Christ.” 

He then denounced the adversaries of peace, “exaggerated individualism and communism; that is, 

the two ideologies that instigated both international strife and class struggles.”491 These were the 

keys that also gave meaning to the religious conflict in Spain, according to many Catholics, and 

which in mid-April 1931 led to the proclamation of the Republic and the order for the dissolution 

of the Jesuits only months later.492 As church historian Gonzalo Redondo put it, for the Pope, peace 

would only be possible “to the extent that the social kingship of Christ was re-established. ‘The 

Peace of Christ in the Kingdom of Christ’: such would be the motto” of Pius XI’s papacy.493 

Nonetheless, Revuelta González suggests that the fact that the disciples of St. Ignatius were 

at their strongest moment since their restoration in 1814 may have contributed to the religious 

conflict. That year, there was a total of 3,646 members in the five Spanish provinces of Aragón, 

Bética, Castilla, León and Toledo. Of these, 650 were in Hispanic America and other missions 

                                                           
490 Carta Encíclica «Ubi Arcano Dei Consilio» de Pío XI con Fecha 23 de diciembre de 1922, “A los Patriarcas, 

Primados, Arzobispos, Obispos y Demás Ordinarios, en Paz y Comunión con la Sede Aspostólica: la Paz de Cristo 

en el Reino de Cristo.” 
491 Vicente Cárcel, Historia de la Iglesia, vol. III, La Iglesia en la época contemporánea (Madrid: Palabra, 2003), 383-

384. 
492 According to Antonio Montero Moreno, the anti-clericalism that was sweeping the country traced its origin to the 

second decade of the nineteenth century. Antonio Montero Moreno, Historia de la persecución religiosa en España, 

1936-1939 (Madrid: Biblioteca de Autores Cristianos de La Editorial Católica S.A., 1961). For his part, Víctor Manuel 

Arbeloa mentions an earlier date, but always in the dichotomous relationship involving clericalism/anti-clericalism. 

Arbeloa, Clericalismo y anticlericalismo en España (1767-1930): una introducción. 
493 Gonzalo Redondo, La Iglesia en la edad contemporánea, vol. III, Historia de la Iglesia (Madrid: Ediciones Palabra, 

1985), 235. 
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distributed as follows: 117 in Bombay, 125 in Ecuador, 115 in the Antilles, 77 in Venezuela and 

Panama, 40 in Japan and the Carolinas, 30 in the Chinese mission of Wuhu, 36 in the mission in 

Nanking and 74 in other countries.494 However, if the Society of Jesus had been persecuted in the 

past because of the threat it represented for the monarchy, by the time Hurtado was there, the 

reason for the large number of “enemies” they had was the supposed danger they constituted for 

the Republic.495 

As the Chilean presbyter Carlos Rodríguez recalls in his memoirs covering those years, 

thus it came about that in the first quarter of 1931, all the newspapers in the world were announcing the fall 

of Alfonso XIII (April 14) and, therefore, the start of the fateful and tumultuous period of the Republic.496 

To this was added, as Arbeloa relates, that “The Gijón City Council agreed unanimously, 

on April 30, to invite all of the provincial capital city councils to request the government to expel 

the Society of Jesus. Many of the municipalities throughout Spain adhered to this proposal.”497 So 

it seemed inevitable that 

many Catholic Churches would burn in early May 1931. The Republic was not very peaceful. Perhaps the 

explosion of these cries of freedom and vandalism after the dictatorship of Miguel Primo de Rivera during 

the preceding years was natural, and the peace that had reigned in the classrooms of the university began to 

crumble.498 

                                                           
494 Revuelta González S.J., “La Compañía de Jesús restaurada (1815-1965),” 344. 
495 In relation to the persecutions suffered by the Order, Furlong states in one of his works, that “Since its restoration 

in 1814, the Society of Jesus was expelled from Spain in 1820, 1835, 1854, 1868 and 1932; from France in 1830, 1880 

and 1901; from Portugal in 1834 and 1910; from Switzerland in 1847; from Argentina and Austria in 1843; from 

Germany in 1893, from Mexico in 1914; from Colombia in 1850 and 1861. Seventeen expulsions in one hundred 

years!” Guillermo Furlong Cardiff S.I., Los jesuitas: su origen, su espíritu, su obra. La Compañía de Jesús a través 

de los cuatro siglos de su existencia, 1540-veintisiete de septiembre-1940 (Buenos Aires: Imprenta de Luis L. Gotelli, 

1942), 25. 
496 Rodríguez Q., Vivencias de un universitario: Universidad Pontificia de Comillas, España, 26. 
497 Arbeloa, La semana trájica de la Iglesia en España (8-14 de octubre de 1931), 23. 
498 Rodríguez Q., Vivencias de un universitario: Universidad Pontificia de Comillas, España. The incidents of 1931 

in Spain were the prelude to the conflict which would break out five years later, when some of the same atrocities 

would be repeated. One author points out that “It was above all the unleashing of a violent revolution of the masses in 

the Republican zone, with the burning of churches, financial confiscations and many thousands of deaths, which 
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As Arbeloa describes it, 

The burning of churches and convents, particularly violent in Madrid, Valencia, Alicante, Granada, Seville, 

Cadiz, etc., was the first harsh blow dealt to relations between Church and State, which until then had not 

been too strained. The “purifying rite” of Hispanic anti-clericalism was being repeated, although—as certain 

Republican writers underscored proudly—without claiming any personal victims. The fires of May 11 and 

12, 1931 became, in Spain and abroad, the symbol of the primitive nature and lack of maturity of the Spanish 

people. The smoke of those fires, which showed no respect for works of art or any cultural media, obscured, 

definitively for many, the clean and bright myth of the innocence of April 14.499 

Meanwhile, the Collegium Maximum of San Ignacio at Sarriá, in Barcelona,  

Where the theologate was located, also experienced some alarming moments. When they learned of the 

burnings in Madrid, teachers and students of that large community took to sleeping out-of-doors, in motley 

and ancient civilian suits.500 

How did the country advance so swiftly into such frenzied intolerance? Hernández 

Figueiredo has recently sought to shed light on this with new documents concerning the destruction 

of religious assets during the Second Republic,501 as Vicente Cárcel has also done with his 

publication of a number of sources providing a broader perspective of the issue.502 However, this 

only confirms what Moreno Montero has said in his studies on religious conflict in Spain, 

                                                           
rapidly united the more conservative half of Spain to the national cause. Of almost equal importance was the 

identification of the rebellion with religion, which soon turned the conflict into an official crusade and provided it 

with its principal cultural, emotional and spiritual support.” Stanley George Payne, Franco: el perfil de la historia, 

trans. Carlos Caranci (Madrid: Espasa Calpe, 1992), 41. 
499 Arbeloa, La semana trájica de la Iglesia en España (8-14 de octubre de 1931), 21-22. 
500 Revuelta González S.J., “La Compañía de Jesús restaurada (1815-1965),” 350. 
501 José Ramón Hernández Figueiredo, Destrucción del patrimonio religioso en la II República (1931-1936), a la luz 

de los informes inéditos del Archivo Secreto Vaticano (Madrid: Biblioteca de Autores Cristianos, 2009). 
502 Among other things, this correspondence reveals that “In a letter to the Pope, the Superior General, Fr. 

Ledóchowski, denounced the campaign unleashed in Spain against the Society of Jesus and openly accused [Federico] 

Tedeschini [Apostolic Nuncio in Spain from 1921 to 1936] of activities and statements against the Jesuits. Pacelli 

asked the nuncio to insist firmly that the Jesuit communities had been unjustly slandered and should not be dissolved 

and told him that it was the express wish of the Pope that he should attempt to avoid the slightest appearance that the 

Holy See was willing to sacrifice the Society of Jesus. Tedeschini reacted indignantly to these insinuations, which, he 

said, could only be the fancy of the traditionalists; and did everything possible to defend the Jesuits, to no avail.” See, 

Vicente Cárcel Ortí, ed. La II República y la Guerra Civil en el Archivo Secreto Vaticano, vol. I-1, Documentos del 

año 1931 (febrero-julio) (Madrid: Biblioteca de Autores Cristiano, 2011). 
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particularly in this period, regarding the fact that “synthetically and without further explanation, 

the history of the Second Republic is simply disconcerting.” To prove his point he adds that 

The new regime was installed, as a result of municipal elections in which the monarchy obtained a number 

of councilors four times higher than the Republicans. Despite this, the king was forced to leave. After only a 

month, new elections resulted in a large majority of leftists taking their seats at the Constituent Courts, and a 

new Constitution was drafted which was openly secular in spirit. 

Then he adds that 

A socialist and anti-clerical two-year period followed, and when it seemed that these forces had taken over 

public opinion, new elections, in November 1933, gave a clear majority in Parliament to the center-right 

coalition, in which the parties with the stamp of Catholicism already had a decisive weight. However, there 

were more suprises to come, because this majority would not be able to wield practically any power at all 

when it came to governing, until once again—and for the last time—in February 1936, the left recovered its 

supremacy in an unforgettably turbulent election.503 

The country plunged into an institutional crisis which gradually acquired unexpected 

features and which culminated in the Civil War. It is, therefore, in this context in which we must 

place Hurtado, although it is not clear when in 1931 he left the peninsula.504 We can take a guess 

at the dates; in mid-April/May 1931 he went to bid farewell to Fernando Vives in Barcelona, since 

they had both been appointed to new destinations; Hurtado was going to Ireland and Vives to 

Chile.505 The last we hear of him is that he was extremely happy to learn that the brothers of the 

juniorate of Chillán506 had written a letter to their Spanish brethren of the juniorate in Barcelona 

                                                           
503 Montero Moreno, Historia de la persecución religiosa en España, 1936-1939, 21-22. 
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siervos de Dios. 85. Magnet says that Vives arrived in Chile in September. Alejandro Magnet, El Padre Hurtado 

(Santiago: Editorial Los Andes, 1994), 105. 
506 Where Alberto had done his novitiate. See Chapter 2. 
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on the occasion of their exile from their homeland “as a sign of fraternal charity and spiritual union 

and giving testimony of their admiration and holy envy at seeing that digni habiti sunt pro Nomine 

Jesu contumeliam pati.”507 Finally, we should recall two further documents that the Spanish Jesuits 

received. In the first, and almost a year after Hurtado had left Barcelona, General Ledóchowski 

confessed to the Fathers and Brothers of the Spanish Provinces his desolation at “witnessing so 

many works undertaken with so much effort falling to the ground in one fell swoop,” and offered 

his support in “your afflictions... [adding that he commiserated in] the evils that have been imposed 

upon you and I rejoice with you at the very noble cause for which you suffer.”508 Similar sentiments 

were expressed by Pius XI in his encyclical letter Dilectissima nobis of June 3, 1933, “On 

Oppression of the Church of Spain,”509 and were similarly expressed in the case of Mexico almost 

a year earlier with his encyclical letter Acerba animi anxitudo.510 In his encyclical on Spain, the 

Pontiff alluded directly to the particular persecution against the Society, to the disbanding of “the 

Religious Orders that had taken a vow of obedience to an authority different from the legitimate 

authority of the State.” Then he added: 

In this way it was sought to do away with the Society of Jesus—which can well glory in being one of the 

soundest auxiliaries of the Chair of Peter—with the hope, perhaps, of then being able with less difficulty to 

                                                           
507 Pablo Concha B., S.J. et al., Historia de la Compañía de Jesús en Chillán (1920-1977) (Santiago: Colegio Loyola, 

Instituto Superior de Letras de la Compañía de Jesús en Chile, 1986), 46. The Dissolution of the Society of Jesus in 

Spain was decreed on January 24, 1932 by the Government of the Republic, pursuant to article 26 of the Constitution 

adopted in 1931. A free translation of the Latin would be something like “they had been as  worthy to suffer for the 

name of Jesus.” 
508 Ledóchowski, “Carta a los Padres y Hermanos de las Provincias de España con motivo de la disolución gubernativa 

de la Compañía. 25 de enero de 1932.” In La voz de N. P. Ledóchowski: Colección sistematizada de las principales 

cartas y documentos del R. P. Wlodomiro Ledóchowski, XXVI General de la Compañía de Jesús, edited by Arturo Ma 

Cayuela S.J. Barcelona: Imprenta de la Editorial Librería Religiosa, 1945. 
509 Carta Encíclica «Dilectissima Nobis» de Pío XI con Fecha 3 de junio de 1933, “Acerca de las Persecuciones 

Sufridas por la Iglesia en España”. 
510 Carta Encíclica «Acerba Animi Anxitudo» de Pío XI con Fecha 29 de septiembre de 1932, “Sobre la Situación de 

la Iglesia Católica en México”. On the religious conflict in Mexico, Jean Meyer, La cristiada, 3 vols. (México, D.F.: 

Siglo XXI Editores, 1997-2000). On the special features of the Cristero War in Michoacán, Matthew Butler, Popular 

Piety and Political Identity in Mexico’s Cristero Rebellion: Michoacán, 1927-29 (Oxford & New York: British 

Academy postdoctoral fellowship monograph, Oxford University Press, 2004). 
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overthrow in the near future, the Christian Faith and morale in the heart of the Spanish Nation, which gave 

to the Church of God the grand and glorious figure of Ignatius Loyola.511 

 

  

                                                           
511 Carta Encíclica «Dilectissima Nobis» de Pío XI con Fecha 3 de junio de 1933. 
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Chapter 4: All Part of the Same: the Catholic University of Louvain 
 

Summary: In this chapter we shall attempt to capture briefly the Irish Catholic world that 

Hurtado encountered after his abrupt departure from Spain, followed by the intellectual 

milieu he was a part of while studying education at the Catholic University of Louvain. 

This second section will partly be devoted to reflecting upon Hurtado’s experience in 

Belgium; an experience which included, at least, two distinct worlds: on the one hand, the 

world of the university, and on the other, the world of the Jesuit theologate, which we shall 

address in a separate chapter. For this reason, we shall focus our attention on Paulin 

Ladeuze, who was rector of the University while Hurtado was there, and, before that, on 

Leo XIII, who had placed his trust in Mercier to overhaul philosophy on the basis of neo-

Thomism, turning this academic center into one of the most influential in the Catholic 

world. Finally, we shall point out that while the training received at the University was not 

imparted by the Society of Jesus, Hurtado was authorized by his superiors to attend, and 

we must therefore consider it as being part of the same Ignatian training process, but in 

which he was able to begin practicing his apostolate among the young university students. 

Both worlds would serve for Hurtado to take advantage of his “Belgian experience” in his 

future work involving the public ministry when he returned to Chile. The subject of his 

doctoral dissertation will be addressed in a separate chapter. 

 

XV, Ireland 

All foreign Jesuits residing in Spain—including Hurtado —were requested to leave the 

country as a preventive measure at the end of the first semester of 1931,512 but it would not be long 

before Hurtado would begin to meet some of his Spanish friends again, as a result of the policies 

triggered by the Second Republic, as proclaimed on April 14, 1931. It was mainly four countries 

that took in the Jesuits in their enforced migration: Portugal, the Netherlands (Hurtado’s friend, 

Álvaro Lavín, received a number of them at the house in Valkenburg), Italy (where at least some 

of the Aragonese “who went to nest in San Remo”513 ended up) and Belgium. The latter country 

                                                           
512 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo,” in Textos y audiovisuales de San Alberto 

Hurtado, ed. Pbro. Samuel Fernández Eyzaguirre (Santiago: Centro de Estudios San Alberto Hurtado de la Pontificia 

Universidad Católica de Chile, 2007). 
513 Alberto Valenzuela Rodarte S.J., Un mexicano cualquiera: 16 años en escuelas oficiales, 40 años jesuita  (México: 

Editorial Jus, 1964), 178. 
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received the highest number of members of the Society of Jesus;514 and here it seems that even the 

civilian authorities facilitated the arrival of the Spaniards. However, there were other Jesuits—

1063 of them—who remained in a troubled Spain, dispersed among various private houses, 

although answering to a superior, in spite of the risk that this entailed for them.515 

Hurtado chose Ireland as his destination so that he could take advantage of his enforced 

departure and study the English language, which would be of use to him for his doctoral 

dissertation, as we shall see. But he had also been given the task “if possible” of studying French 

and German, and thus use his “vacation to cultivate these languages.” He was also asked to “take 

a particular interest in the study of education” and to visit the Society’s schools in Ireland. All of 

this, while he was waiting to receive an affirmative response from the theological centers of 

Enghien or Louvain, where he had applied to be admitted so he could conclude his studies.516 

Hurtado had also preferred Ireland because he had been invited “incessantly by his many friends, 

whom he had helped with the Spanish language during their stay in Barcelona: they were repaying 

the debt in the same currency, by helping him with his ‘English.’”517 It was young Frank Finnigan, 

a priest who lived to be over one hundred years old and was still alive only recently who took on 

this duty personally.518 

                                                           
514 Pére Camille Dumont S.J.. “Vie et destinée d’un collége jésuite: Louvain 1838 - Bruxelles 1989,” in Un collège 

théologique de la Compagnie de Jésus: Louvain 1838 - Bruxelles 1988. 150e Anniversaire (Bruxelles: Institut 

D’Études Théologiques, 1989), 22. 
515 Charles E. O’Neill and Joaquín Ma Domínguez, eds., Diccionario histórico de la Compañía de Jesús: biográfico-

temático, 4 vol. (Roma & Madrid: Institutum Historicum, S.I. & Universidad Pontificia Comillas, 2001), “España,” 

II, 1288-1289. 
516 Alberto Hurtado Cruchaga S.J., P. Hurtado, A résumé of his theological and pedagogical studies in Europe, 

possibly drafted very soon after arriving in Chile in 1936, AAHC s62y053. 
517 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
518 “The Jesuit priest who taught St. Alberto Hurtado English, Fr. Frank Finnigan SJ, celebrated his 101st birthday on 

Thursday 18 February. He is the first Irish Jesuit to live to such an age. As well as receiving the birthday wishes of 

his fellow Jesuits in the Gardiner St. Community, he also got a congratulatory telegram and cheque from President 

McAleese. Fr Finnegan’s student Alberto Hurtado was a Chilean Jesuit who died in 1952 and was canonized on 23 

October 2005. After joining the Jesuits he came to Ireland and stayed with the Jesuits in Rathfarnham where Fr 

Finnigan taught him. Fr Finnegan is a fluent Irish speaker. Also, he was a teacher of classics in Crescent, Galway and 
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The Spanish Jesuit José Sagestume,519 whom Hurtado met for the first time in Dublin, said, 

mistakenly, that it was in the summer of 1932 that they had met, but in fact, it was in 1931, at the 

juniorate of Rathfarnham Castle. Sagestume added in his testimony that “he [Hurtado] had come 

from Sarriá. Having concluded his philosophy. I was preparing to do my tertianship in England.”520 

If it is correct that it was sometime in March/April 1931 that Hurtado left Spain, it means that he 

was in Ireland for at most five months before leaving in September, months during which he “was 

on standby, and at the same time, was resting, because it had already been decided by his superiors 

that he was to finish his theological studies at Louvain.”521 

Perhaps Hurtado had heard about the Jesuit William Doyle (+1917),522 from some of those 

same Irish students at Sarriá, or perhaps from the spiritual director of Rathfarnham Castle, Michael 

Browne (+1933).523 Doyle, a parish missionary and a director of Spiritual Exercises, was 

particularly concerned about the worker population and devoted himself to conducting spiritual 

retreats for them. However, once World War I broke out, he volunteered to serve as a chaplain, 

and was “courageous and fervent.” He died at the battle of Ypres (Belgium) when he was hit by a 

                                                           
Clongowes, and a teacher of philosophy in Ranchi, India. He is a writer, pianist, historian, archivist and librarian. His 

researches contributed heavily to the beatification of Dominic Collins.” In “Jesuit Who Taught Saint Turns 101,” 

http://www.jesuit.ie/news/jesuit-who-taught-saint-101/ February 23, 2010. Retrieved on April 30, 2015. 
519 According to a Spanish newspaper, José Sagestume S.J. celebrated his first mass on August 25, 1930, at the same 

college which the Jesuits had in Louvain, where “he completed his priestly studies brilliantly at the famous University 

of Louvain (Belgium).” This is the same mistake that has so often been made in Hurtado’s case. As a Jesuit, he studied 

theology at one of the Society’s colleges, probably the same one where Hurtado completed his own studies. The Jesuits 

only attended the University to study and receive academic degrees other than their priestly training. The article 

concluded by congratulating the “new Alegritarran [from the locality of Alegría] Jesuit and his beloved mother Doña 

Luisa Berbil, his brothers, Ramón, Luis and Martín, who are also devoted to the service of God, his sisters, Rosario 

and Visitación…” El Día, San Sebastián, August 10, 1930, 13. Unfortunately, there is no further information regarding 

Sagestume. 
520 Rev. Fr. José Sagestume of Spain, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Álvaro Lavín Echegoyen S.J., Álvaro Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: 

Lo dicho después de su muerte (Santiago: Imprenta y Editorial Cergnar, 1980), 408-410. 
521 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
522 On William Doyle S.J. (1873-1917), see biographical appendix. 
523 On Michael Browne S.J. (1853-1933), see biographical appendix. 
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bomb when attempting to rescue a wounded soldier and bring him to safety. Meanwhile, it was in 

Rathfarnham Castle that his spiritual diary was found, as well as various documents that were 

attached to the biography written by Alfred O’Rahilly, the reading of which Hurtado was to 

recommend highly, years later. Henceforth, particularly after having lived in the same house, 

Hurtado was to refer to Doyle repeatedly as an example of a number of virtues and especially as a 

model of vocation.524 Doyle also wrote two works on this issue, which Hurtado read: Vocations 

and Shall I be a Priest?525 

                                                           
524 Doyle is mentioned at least thirty times in Hurtado’s writings. For example, in a thematic bibliography, Alberto 

recommended his biography under “Some Vocational Novels” and also in the section on “Spiritual Life,” for “children 

with a more open mind.”See, Alberto Hurtado Cruchaga S.J., “Libros y moral: literatura cristiana,” in Almanaque 

Familia “Alfa” (M.R.) (Santiago: Consorcio Católico de las Profesiones, de las Industrias y del Comercio, 1940?), 

213 and 229. Likewise in his publications, Puntos de educación: formar al hombre, formar al cristiano, formar al 

jefe, 2a ed. (Padre Las Casas, Santiago: Imprenta San Francisco, 1942), 144; and Elección de carrera (Santiago: 

Ediciones Paulinas, 1943), 50, 70, 74 and 90. And in Muerte, Spiritual Exercises (SE), meditation on Death, very 

possibly for gentlemen in 1938, AAHC s33y24; Misericordia, and La pasión, annual SE meditation for the clergy at 

Concepción, at the Concepción Seminary, in 1937, possibly in February or March, AAHC s33y07 and AAHC s37y14 

respectively; 4th day. La muerte, 8-day SE preached to the Jesuit novitiate at Calera de Tango, from February 18 to 

25, 1940. Meditation on death, AAHC s42y01g; Consagración hombres al Sagrado Corazón, on the devotion to the 

Sacred Heart, addressing men who were intending to devote themselves to Him, at the Cathedral of Santiago, in 1940, 

probably on the Feast of the Sacred Heart, AAHC s45y11; Heroísmo, meditation on heroism in some SE for ladies of 

the Popular Apostleship in 1942, AAHC s58y10; La bondad de Cristo, SE preached to priests associated with the CA 

[Catholic Action] among the clergy of Temuco, from January 11 to 16, 1942. Meditation on mercy, AAHC s36y18; 

Vida apostólica. Preliminary draft of La misión del apóstol, meditation on the greatness of apostleship in the SE 

preached to priests associated with the CA among the clergy of Temuco, from January 11 to 16, 1942, AAHC s52y17 

and AAHC s56y17 respectively; Tres maneras de humildad, meditation, possibly in the Holy Week SE preached to 

108 CA young people, from Wednesday, April 1 to Sunday, April 5, 1942. This meditation would have taken place 

on Saturday 4, AAHC s39y02b; Misericordia and Reino, meditation on mercy and meditations on the Kingdom and 

Jesus as a Leader, very likely in SE for Jesuits in the city of San Javier, from Thursday, December 9 to Sunday, 

December 12, 1943, AAHC s33y08 and AAHC s33y27 respectively; La vocación, a talk on vocation, very probably 

to young people of the CA, in early 1944, AAHC s56y11; Reino de Cristo, Tres maneras de humildad, and La devoción 

al crucifijo, very possibly the 8-day SE preached to the novitiate and Loyola community in Marruecos (a locality in 

Chile), and to some priests of the St. Ignatius Community (in Santiago), in February 1944, AAHC s33y26, AAHC 

s36y03 and AAHC s38y04 respectively; Caridad, meditation or talk on charity, possibly drafted during the SE he 

conducted with Fr. Pierre Charles from February 24 to March 3, 1944, at Calera de Tango. These are meditations in 

the manner of a “personal summary” based on those conducted by Fr. Charles himself, AAHC s51y18a; Confesión, 

very probably the third conference on confession for ladies and young ladies at the School of the Immaculate 

Conception in Puerto Montt, on April 10, 1945, from 2.30 to 6.00 p.m., s33y10; Amor (Reino), SE meditation for 

young people during the Holy Week of 1946, from April 17 to 21, in Marruecos, upon his return from his trip to the 

United States, AAHC s34y01; Vocación, a sermon on vocation at the San Francisco Church, on December 6, 1946, 

during the Month of Mary. Fr. Hurtado preached throughout the last week of the month to a “jam-packed” church, in 

his own words, AAHC s56y05; Semana Santa, a more fully developed outline of the Holy Week SE preached to 180 

young people in Marruecos, from April 13 to 17, 1949, AAHC s39y15a. Hurtado also mentions Doyle explicitly in 

other writings, but it has not yet been possible to date them. 
525 These works are William Doyle, Shall I Be a Priest? (Dublin, 1915); Vocations  (Dublin, 1913). Father Doyle also 

influenced other saints of the 20th century. There is a reference to this Irish priest in #205 of Camino, Escrivá de 
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Finally, we should also mention another Irishman—Venerable Matthew (Matt) Talbot—

who also appears repeatedly in Hurtado’s writings,526 and in many instances, together with Doyle. 

Hurtado himself provides a brief account of his life and tells us that he visited his mausoleum: 

The story of Matthew Talbot; a truck loader whose tomb is now the greatest in Ireland. A drunkard from the 

age of 12 to the age of 27, he prayed in order to please his mother and was inspired to spend a month without 

drinking; then a year, and he gradually raised himself up, and changed his job so that he could attend Mass 

daily. He worked in his truck and prayed and prayed. In 1925, he died young of a heart attack. He has not yet 

been formally recognized as a saint, but he is a saint in all that matters. The grace of God took him, making 

him into a man of prayer and a saint, as he might do with you if you would deliver yourselves into his 

hands.
527

 

                                                           
Balaguer’s book of meditations. The Spaniard admired his forms of doing penance in the big things, but particularly 

in the thousand small details, such as “taking tea without sugar, bread without butter and meat without salt, which 

turned his meals into an unending series of mortifications.” José María Escrivá de Balaguer, Camino: edición crítico-

histórica, ed. Pedro Rodríguez, 3a ed., Obras Completas (Madrid: Instituto Histórico Josemaría Escrivá, RIALP, 2004 

[2002]). 397-400. The text also refers to some amusing problems arising from the translation into English of Camino, 

and the story of Father Doyle, which was dubbed “the tragedy of the butter.” 
526 In addition to the biography that Hurtado has left us, we have seen that he alludes to Talbot in at least the following 

texts: El Alleluia de hoy, a meditation on the Resurrection, very possibly for a Holy Week Triduum for 150 young 

people at the House of St. John the Baptist, from Thursday, April 14 to Sunday, April 17, 1938. In addition, in this 

document he refers to Juanita Fernández, the future St. Teresa de los Andes, and sister of his friend and schoolmate, 

Luis Fernández Solar, AAHC s38y19; Caridad... caridad universal, a conference on charity, especially regarding 

workers, in the city of San Javier to celebrate the first anniversary of its “great Eucharistic Congress.” December 10, 

1943, AAHC s51y14; Semana Santa 1943, an outline for Holy Week SE for 108 young leaders of the CA, from 

Wednesday, April 21 and Sunday, April 25, 1943, AAHC 30y11i; Multiplicación panes, very possibly drafted during 

the SE he conducted with Fr. Pierre Charles, from February 24 to March 3, 1944, at Calera de Tango, AAHC s37y03; 

Tres maneras de humildad, very possibly the 8-day SE preached to the novitiate and Loyola community in Marruecos, 

and to some priests of the St. Ignatius Community (in Santiago), in February 1944. He must have taken up these 

meditations subsequently in other retreats, AAHC s36y03; Quiénes dicen vosotros, second conference for men and 

youths at the St. Francis Xavier School in Puerto Montt, on April 12, 1945, from 8.45 to 10.45 p.m. The conference 

had been announced under the title of: “The Great Teacher of our Century.” AAHC s37y09; Segundo día, SE 

meditation for young people during the Holy Week of 1946, from April 17 to 21, in Marruecos, AAHC s34y01; La 

Samaritana - 1.ª Introducción. Ejercicios, a meditation very possibly written during his SE in Baltimore, USA, as 

from January 29, 1946. It refers to obedience to the poor. This might be the introduction to the SE, AAHC s30y05; I. 

El mayor obstáculo del optimismo: sentimiento de inferioridad, a series of conferences for ladies in preparation for 

the feast of Our Lady of Sorrows, in the parish of Viña del Mar, on Saturday, September 14, 1946, at 11 a.m. This 

was the third and final conference, AAHC s23y04; Retiro por el R. P. Alberto Hurtado S. J.; a retreat for the “Santa 

Teresita” office workers’ center, from 8.30 a.m. to 5 p.m., at the school of the Handmaids of the Sacred Heart of Jesus 

(Pedro de Valdivia 437), on June 16, 1946, AAHC s47y08; Visión Europa posguerra, a conference at Puerto Montt, 

AAHC s57y07. He also refers to Talbot in his writings on the Holy Eucharist (Sagrada Eucaristía), AAHC s50y22; 

in Los Ejercicios escuela de generosidad, AAHC s30y06; Semen est verbum Dei, AAHC s54y18; and Pusilanimidad, 

AAHC s48y20, but unfortunately, their date of writing is unclear. 
527 Alberto Hurtado Cruchaga S.J., “He venido para que tengan vida, y la tengan en abundancia” to the “Santa 

Teresita” office workers center, of the ACJF. A retreat for the “Santa Teresita” office workers’ center, from 8.30 a.m. 

to 5 p.m., at the school of the Handmaids of the Sacred Heart of Jesus (Pedro de Valdivia 437), on June 16, 1946, 



164 

 

  

                                                           
AAHC s47y08. On the other hand, we have not wanted to allude to John Sullivan (+1933), about whom Alberto must 

at least have heard as he had been the rector of the juniorate at Rathfarnham Castle between 1919 and 1924, and 

because of his “special apostolate with itinerant ‘tinkers’,” who were very numerous in the area of Clongowees where 

he lived and where he worked at the school. However, he is not mentioned in the writings preserved in the archive on 

Hurtado. In 1991, Sullivan was declared Servant of God by the Catholic Church. 
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XVI, Belgium and the Catholic University of Louvain 

Hurtado stayed in the Ireland world for only a short time on this occasion, before he was 

required to leave for Louvain, as we have said; but, what were his feelings for this Belgian city? 

Although taken from a work written in a fairly serious vein, after he had been living in Belgium 

for a couple of years, the following words—though rather formal in their content—shed some light 

on his impressions. Hurtado tells us that the city of 

Louvain is located in the Flemish part of the country, where the faith is still alive and people live in 

accordance with it. The city is small: some 40,000 inhabitants. The University is at its center. There are cities 

such as Brussels and Antwerp nearby and nothing prevents [one] from traveling to them.528 

Perhaps what most contributed to this positive impression was that the city of Louvain was 

“essentially a Catholic and a student town,” and that  

At 9 in the evening, [there was also] perfect silence. Whenever the silence was broken by a car or a simple 

peasant in his clogs, the contrast caused by the clatter on the square-shaped, rounded cobblestones seemed 

even more shocking. The gas lamps increase the melancholy of the sleeping city.529 

And as regards the climate and the determining factors of Louvain’s time zone, a Latin 

American fellow student a few years below Hurtado recalls: 

The latitude provided us with some unique surprises. In winter, the sun, not often visible in the stubborn 

Jansenist sky [sic], rose at a few minutes after nine, and it was in such haste that by a few minutes past three 

in the afternoon it was already pitch dark. To us, who were the children of, or closely related to the sun, this, 

together with the cold, benumbed and burdened our souls. Not so much that we could not react as men. In 

summer, on the other hand, the sun was above the horizon shortly after three in the morning and stayed up 

until eight o’clock at night. So that I could boast about it later, sometimes I used to turn on no lights at all, 

and at nine, if I approached the window, I could still read. The cold is bearable, thanks to the gift that Mexico, 

with its Gulf Stream, bestows upon coastal Europe. Snowfalls are not uncommon, but the snow does not 

                                                           
528 Alberto Hurtado Cruchaga S.J., Algunas indicaciones sobre el régimen de disciplina y vida de piedad de los 

estudiantes en la Universidad de Lovaina, 1935, AAHC s13y03a. 
529 Valenzuela Rodarte S.J., Un mexicano cualquiera, 165. 
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usually last upon the ground in a stable layer of ice. However, it tends to constitute a hazard on the cobbled 

streets when there is a modest slope [...] To prevent slipping, women often sprinkle ashes on the thin frozen 

layer.530 

But although Hurtado went to Louvain to prepare for his ordination and resume his studies 

in theology at the Collegium Maximum of Louvain in September 1931, he also joined the program 

of the Institute of Psychology and Education of the local Catholic University. To have granted him 

such an unusual authorization at this stage of his training, his superiors must evidently have trusted 

him, but then Hurtado had given proof that he was capable, which was then corroborated—as a 

fellow doctoral student says—by “his magnanimity and his courage and tenacity in facing and 

overcoming difficulties” in his studies.531 For his part, even Magnet adds that 

The simple fact that he was allowed to make that effort shows that his superiors considered that he was 

extraordinarily capable, since not many of the two hundred Jesuits at the house at 11, rue Recollets had been 

authorized, or were daring enough to undertake such a feat.532 

Why did Hurtado want to return to university to carry on learning, so many years after 

graduating at the Catholic University in Chile? Baeust says that Hurtado was motivated by 

obedience, and that he was a “son of obedience, [who] showed [the] greatest interest in the 

educational issues that his superiors had asked him to study and the apostolate of youth, in 

particular, among university students.”533 Álvaro Lavín, for his part, suggests that it was Hurtado’s 

dynamic nature that “led him to request authorization—as many others did [Jesuits]—to enroll in 

                                                           
530 Ibid, 164. 
531 Rev. Fr. José Sagestume of Spain, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 408-

410.  
532 Alejandro Magnet, El Padre Hurtado  (Santiago: Editorial Los Andes, 1994), 116. 
533 Rev. Fr. Baeust, S.J., contheologian at Louvain, Commissary of Missions of the Society of Jesus, Brussels, in 

response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, 

in 1955, on occasion of the probable introduction of a cause for canonization. In, Lavín Echegoyen S.J., Padre 

Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 418-421. 
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university courses with a view to obtaining a secular degree.”534 And Jorge Sily says that 

I understood from him in Belgium that his superiors had intended him to work with the Chilean school 

teachers, but that later they had appointed him to another field of activity which he believed to be 

incompatible with the first assignment, to which, as it seemed to me, he was more sympathetically inclined.535 

It is, however, Hurtado himself who provides us with the answer: 

At the suggestion of the Rev. Fr. Rector [Jean Baptiste Janssens] of the Collegium Maximum of Louvain, 

[it] was proposed that [Hurtado] should be permitted to enroll in courses at the University of Louvain, which 

would enable him to obtain a doctorate in education and psychology applied to education, as he would be 

able to do so without hindrance to his theological studies. He did so, therefore, and over the course of four 

years he passed his exams with “great distinction” and obtained his doctoral degree after the presentation of 

his dissertation.
536 

However, we know that since his youth, Hurtado had been involved in social projects with 

a significant educational component, such as the Board of San Antonio, the Board of Andacollo, 

the San Ignacio Night School, the Night School of the Board of San José. In the preceding chapters, 

we also saw that the study program of the juniorate in Argentina contained some emphasis on 

education as a discipline and that the central focus of Ledóchowski’s visit to Sarriá in 1929 was 

the education of the young—as we can see in the notes that have been preserved. Guillermo 

Furlong also states that educating the young was the Order’s most difficult apostolate, after the 

foreign missions, and while not an essential ministry to the Society of Jesus, “it is a special and 

characteristic task and... one of the most worthy and beneficial ministries practiced by its 

                                                           
534 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
535 Rev. Fr.  Jorge Sily of Argentina, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Álvaro Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 

405-406. 
536 Alberto Hurtado Cruchaga S.J., P. Hurtado, A résumé of his theological and pedagogical studies in Europe, 

possibly drafted very soon after arriving in Chile in 1936, AAHC s62y053. 
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members.”537 Finally, education had always been a subject of some significance to the Church, but 

it had come to be of paramount importance—it was, in fact, an additional aspect of the dispute—

owing to the secularization that had been permeating western society since the eighteenth century. 

It was because of this, too, that Pope Pius XI issued his encyclical Divini Illius Magistri, on 

December 21, 1929,538 which was the Church’s most significant document so far in the matter of 

the Christian education of the young. In it, the Pope pointed out that 

Indeed never has there been so much discussion about education as nowadays; never have exponents of new 

pedagogical theories been so numerous, or so many methods and means devised, proposed and debated, not 

merely to facilitate education, but to create a new system infallibly efficacious, and capable of preparing the 

present generations for that earthly happiness which they so ardently desire.539 

Other reasons may also have influenced the decision made by Hurtado’s superiors to order 

his new studies. The Catholic University of Louvain540 had grown to become one of the most 

influential European educational centers of the last half-century, and was at the heart of the 

Catholic intelligentsia in the old continent, “because of its considerable missionary drive... and 

                                                           
537 Guillermo Furlong Cardiff S.I., Los jesuitas: su origen, su espíritu, su obra. La Compañía de Jesús a través de los 

cuatro siglos de su existencia, 1540-Veintisiete de septiembre-1940  (Buenos Aires: Imprenta de Luis L. Gotelli, 

1942), 104. 
538 Carta encíclica «Divini Illius Magistri» de Pío XI con fecha 31 de diciembre de 1929, “Sobre la educación 

cristiana.” 
539 Ibid. Emphasis added. Pius XI is referring directly to the educational school of thought the main representative of 

which (John Dewey) Alberto was about to study. 
540 The universities of Ghent, Liège and Louvain were the only ones existing in Belgium around 1830. But the old 

University of Louvain founded in 1425 was no longer the same: it had been dissolved in 1797 during the French 

Revolution and had been re-established as a state university by King William I of the Netherlands in the second decade 

of the nineteenth century, together with the other two. But that period did not last long and Louvain was dissolved 

again. Moreover, according to Mark D’hoker, the fact that the Church had little influence in state-run higher education 

in the country resulted in the bishops choosing to open their own higher education center in Mechelen, which later—

in the mid-1830s, before the dissolution of the area’s state university—they transferred to Louvain, which was, in the 

end, the institution that Hurtado attended. Mark D’hoker, “La formación de profesores en las universidades en Bélgica: 

hacia una carrera completa,” in Hacia una enseñanza universitaria centrada en el aprendizaje: libro homenaje a 

Pedro Morales Vallejo, S.J., ed. J.C. Torre Puente and Eusebio Gil Coria (Madrid: Universidad Pontificia Comillas, 

2004), 350. Also on the history of the University, Leon van de Essen, De Universiteit Te Leuven: Haar Ontstaan, 

Haar Geschiedenis, Haar Organisatie, 1425-1953 (Brussel: Office de Publicité, 1955). 
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[the presence of] many scholasticates of not a few religious orders.”541 Since 1909, the university 

had been governed by Monsignor Paulin Ladeuze (+1940), a professor of theology who had 

distinguished himself around 1900, together with Canon A. Cauchie, by founding the Revue 

d’Histoire Ecclésiastique,542 a journal which is still published today and is “the bearer of the 

rigorous method of the historians of Louvain.”543 Paulin Ladeuze was also the Dean of the Holy 

Ghost College at the University of Louvain between 1898 and 1909.544 The first significant year 

of his rectorate was 1911, when the campus was granted legal status by the Government of 

Belgium. It was because of this support, perhaps, and owing to his “clear foresight and decisive 

courage,” that Ladeuze progressively began to duplicate courses in a second language that same 

year, being the first to promote the gradual organization of Flemish higher education for a 

significant portion of hitherto marginalized Belgians, who were subjected to discrimination which 

affected not just language, but also their economic and social prospects.545 The Flemish culture 

had “been despised too deeply for a century and was now demanding a position of equality, even 

in the streets, whose names used to be in two languages.”546 Hurtado himself had the opportunity 

of witnessing a decisive event in this regard: the passing of a law by the Belgian Parliament in 

June 1932, which in the words of one author, was  

                                                           
541 Ángel Santos Hernández S.J., Misionología: problemas introductorios y ciencias auxiliares  (Santander: Editorial 

Sal Terrae, 1961), 160. 
542 Valentin Denis, Catholic University of Louvain, 1425-1958. Pref. by H. Van Waeyenbergh, trans. Bartholomew 

Egan (Louvain, 1958), 28. 
543 Dumont S.J., “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989,” 33. 
544 The Catholic Enyclopedia and Its Makers, (New York: The Encylopedia Press, Inc., 1917), 96. 
545 Denis, Catholic University of Louvain, 1425-1958, 28. Despite the fact that two of the universities in the country 

were in the Flemish area of Belgium, all classes were delivered only in French, as they were attended mainly by the 

higher-ranked groups of society. D’hoker, “La formación de profesores en las universidades en Bélgica: hacia una 

carrera completa,” 351. Of great interest is what Cook has to say, “During the war [WWI] the Germans had courted 

the Flemish, who were deeply dissatisfied with the second-class status which had been accorded to their culture and 

language.” Bernard A. Cook, Belgium: A History, vol. 50, Studies in Modern European History (New York: Peter 

Lang, 2002), 114. Was the policy engaged in by the rector of the University in reaction to this danger to the Belgian 

nation? 
546 Valenzuela Rodarte S.J., Un mexicano cualquiera, 161. 
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quite thoughtless, a law with a fateful role; territorial unilingualism in administration. From that moment, in 

fact, and perhaps imperceptibly, a process began whose effects are to be seen to this day.547 

Ladeuze, who governed the University of Louvain until the prelude to the German invasion 

of 1940, also had to cope with the difficulties of World War I (1914-1918),548 and as a result of it, 

the devastating fire which ravaged the university in August 1914 and turned to ashes its library of 

over 300,000 volumes, over one thousand rare manuscripts, and its archives.549 Because of this, 

the University decided to close its doors until the war or the German occupation ended,550 when 

the many difficulties which arose could be faced, including the death of many of its members as a 

result of the conflict. Fortunately, however, the restless and ambitious spirit that had moved the 

institution before the war was not dampened: if the country’s industrial and economic expansion 

had helped them grow before, it was now Ladeuze who shouldered the task and committed himself 

to rebuilding and extending the campus. He personally was eager to see his students participate in 

                                                           
547 Dumont S.J., “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989,” 25. The author is critical of 

these policies which, rather than uniting these two worlds, as Rector Ladeuze intended, accentuated the differences 

between them even further, and after the student movements of 1968, the University of Louvain was eventually divided 

up between the Walloons and the Flemish into two different institutions. 
548 “Of all the participants in World War I, Belgium, which had not wished to be part of the struggle, suffered 

proportionately the greatest physical destruction. More than 100,000 houses had been seriously damaged or destroyed. 

More than 300,000 acres of farmland had been transformed into a barren and dangerous wasteland. As late as the 

1990s Belgian ordinance crews were still disarming lethal shells turned up by farmers and construction crews. 

Thousands of heads of livestock had been killed or shipped off to Germany. 2,400 miles of rail line had been destroyed 

and out of the 3,470 locomotives in Belgium in 1914 only 81 operable ones remained. Toward the end of the war the 

Germans had shipped 50,000 tons of machinery a month to the east. Of the 51 steel mills operating in 1914, 26 were 

destroyed and 20 damaged. The total estimate for destroyed property was placed at $7 billion in 1919 United States 

currency. The country, however, made a remarkably swift recovery. By the mid-1920s devastated sections of a number 

of cities had been rebuilt.” Cook, Belgium: A History, 113. 
549 Theodore Wesley Koch, The University of Louvain and Its Library  (Norwood, Massachusetts: Reprinted from 

“War Libraries and Allied Studies”, The National Committee of the United States for the Restoration of the University 

of Louvain, 1919). In a direct link to Chile, one of the few known Easter Island rongorongos, known as “Keiti” was 

lost in this fire. See, Steven R. Fischer, Rongorongo. The Easter Island Script: History, Traditions, Texts (Oxford, 

England: Clarendon Press, 1997), Part II, 40. 
550 “A decision that was principally inspired by patriotic motives of a higher and more general character.” Denis, 

Catholic University of Louvain, 1425-1958, 29. 



171 

 

all fields of human endeavor as agents of progress after the reopening of the university in 1919.551 

In one of his writings, Hurtado referred to the dramatic events of the first war, its 

consequences for Louvain and the lesson not learned from them. Closely in line with what Pius XI 

had already said in 1922, in his encyclical letter Ubi Arcano Dei Consilio,552 Hurtado stated that, 

In Louvain, when looking upon Martyrs’ Square, as it was called, the burned houses bearing the permanent 

traces of hatred, the tragic firebrand and 1914, the books kept under glass urns saved from the fire in the 

library... the great buildings demolished; the cemeteries strewn with crosses and even the vast ossuaries 

containing some thousands of the millions of victims of 1914. Could such a catastrophe ever occur again? 

Humanity rose up very smugly at the end of 1918 and erected in Geneva the Palace of the League of Nations. 

Splendid, its magnificent landscape overshadowed by the Mont Blanc, the blue waters of the lake, the 

splendid parks surrounding the mansion of peace.... Pax, pax, sed non erat pax... Peace, yes, apparent; but 

this peace was not rooted deeply. (Mexico and Spain... what did not seem possible, came to pass).553 

The consolidation of the campus and Monsignor Ladeuze’s post bellum project went hand-

in-hand with innovations and buildings, the first of which was the new library that we shall revisit 

below. In keeping with the spirit that he was attempting to foster in the student body, Ladeuze also 

strove to train Belgian students for a career in the Congo, a colony which had been incorporated 

into the country by the Crown in 1908. He also opened university education to women, several of 

whom were fellow students of Hurtado’s,554 and established new faculties and institutes, among 

which were the Institute of Economics of the School of Criminology within the Faculty of Law, 

                                                           
551 La Biographie Belge d’Outre-Mer, vol. VII-A (Bruxelles: Académie Royale des Sciences d’Outre-Mer, 1973). 

“LADEUZE (Paulin), Mgr, Recteur magnifique de l’Université catholique de Louvain (Harveng, 3.7.1870 - Louvain, 

10.2.1940),” 319, and Catholic University of Louvain, 1425-1958, 29. 
552 Carta encíclica «Ubi Arcano Dei Consilio» de Pío XI con fecha 23 de diciembre de 1922, “a los patriarcas, 

primados, arzobispos, obispos y demás ordinarios, en paz y comunión con la Sede Apostólica: la paz de Cristo en el 

Reino de Cristo”. 
553 Alberto Hurtado Cruchaga S.J., Problemas espirituales contemporáneos, AAHC s57y17. Likewise, see chapter 14 

“Between the wars” by Cook, Belgium: A History. 
554 See, Luc Courtois, L’introduction des étudiantes à l’université de Louvain: les tractations preliminaires (1890-

1920); étude statistique (1920-1940), vol. 7, section d’histoire (Louvain-la-Neuve: Travaux de la Faculté de 

Philosophie et Lettres de l’Université Catholique de Louvain, 1987). The first part of this study provides an overview 

of the incorporation of women into the University, and the second part tracks this event statistically from 1920 to 

1940, using as a source the archival papers of Rector Ladeuze. 
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and, of particular interest in a biography on Hurtado, the School of Education and Applied 

Psychology,555 which was part of the Faculty of Philosophy and Letters.556 But these were not the 

only changes. Towards the end of the 1920s, a new general law on university education in Belgium 

led to changes that were significant for education in general and for Hurtado in particular, as they 

implied the reorganization of academic degrees and a reappraisal of doctoral degrees, with new 

requirements that became standardized in the country.557 

  

                                                           
555 Jozef Nuttin, L’Institut de Psychologie et de Pédagogie a l’Université de Louvain, avec un aperçu historique sur 

l’École de Pédagogie 1923-1944  (Louvain: Editeur E. Nauwelaerts, 1945), 7-10. 
556 It seems incredible that in this post-war situation Ladeuze, or the directors of the University should have set 

themselves so many goals. As one author has it, “These were astounding achievements. They almost suggest that 

Monsignor Ladeuze, in his ceaseless effort for scientific progress, had managed to upset the most elementary laws of 

finance.” Denis, Catholic University of Louvain, 1425-1958, 29-30. 
557 The implications of this reform were in force in Belgium until 2004. D’hoker, “La formación de profesores en las 

universidades en Bélgica: hacia una carrera completa,” 351. 
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XVII, Louvain, the heart of the Catholic intelligentsia on the old continent 

While this revival was important, it does not explain how the University of Louvain became 

the heart of the European Catholic intelligentsia, or what might have motivated Hurtado to 

continue his studies there. In order to delve into the deep-seated reasons that led to the 

consolidation of this center of higher education, we must return to the definitive thrust that Pope 

Leo XIII gave to Thomistic thought with his encyclical letter Aeterni Patris, of August 4, 1879.558 

In it, the Pope said that to the Church and its members belongs “the right and office to teach and 

confirm their brethren in the faith.” Therefore, it was essential to 

advance, by any means in their power, science truly so called, and at the same time to provide with special 

care that all studies should accord with the Catholic faith, especially philosophy, on which a right 

interpretation of the other sciences in great part depends.559 

Leo XIII noted that “by reason of the gravity of the subject and the condition of the time,” 

a methodology should be established for the study of philosophy “which shall respond most fitly 

to the excellence of faith, and at the same time be consonant with the dignity of human science.”560 

Thus, said Leo XIII, true philosophy, employed appropriately, could not only prepare but even 

“somehow” pave the way to faith, and it was this very thing that had led some who were only 

illuminated by natural reason, to prove the existence of God rationally.561 To renovate Thomism 

                                                           
558 On Leo XIII, Fernando Hayward, León XIII. Carta prefacio de Su Eminencia el cardenal Alfred Baudrillart, de la 

Academia Francesa. Rector del Instituto Católico de París, trans. Luz Arrau de Danke (Santiago: Ediciones Ercilla, 

1938). 
559 Carta encíclica «Æterni Patris» de León XIII con fecha 4 de agosto de 1879, “Sobre la restauración de la filosofía 

cristiana conforme a la doctrina de Santo Tomás de Aquino”. 
560 Ibid. Leo XIII was thus pointing to the many dangers he perceived: “Whoso turns his attention to the bitter strifes 

of these days [...] must come to the conclusion that a fruitful cause of the evils [...] that false conclusions concerning 

divine and human things, which originated in the schools of philosophy, have now crept into all the orders of the State, 

and have been accepted by the common consent of the masses. For, since it is in the very nature of man to follow the 

guide of reason in his actions, if his intellect sins at all his will soon follows; and thus it happens that false opinions, 

whose seat is in the understanding, influence human actions and pervert them.”  
561 Leo XIII was giving fresh impetus to scholasticism as official policy, shedding light on what it is and what its aims 

are, in addition to highlighting the significant role played by the “glorious doctors in particular angelic St. Thomas 
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and reposition it as the mainstay of Catholic rationality would help, finally, to confront “false 

wisdom” and thus Christians, “mighty in strength and armed at all points, may become habituated 

to advance the cause of religion with force and judgment.”562 The Pope believed that another 

natural consequence would be to recover many who had strayed from the “true faith” by depositing 

their beliefs in reason. It would also demostrate that “our [scholastic] philosophy can only by the 

grossest injustice [be acused] of being opposed to the advance and development of natural 

science.” Thus, Catholicism’s value to modernity would be proved, in view of the fact that 

many illustrious professors of the physical sciences openly testify that between certain and accepted 

conclusions of modern physics and the philosophic principles of the schools there is no conflict worthy of 

the name.563 

In the same line, philosopher Vilanou Torrano suggests that 

Catholicism wished to overcome Kantian criticism, Comte’s positivism, Spencer’s skepticism, the pantheism 

of Naturphilosophie and materialistic atheism, developing a philosophy that would integrate the coordinates 

of traditional thinking and the findings of modern science. Such a project was also part of the climate 

involving the renewal of higher education that followed the publication of Newman’s ideas regarding 

university education.564 

                                                           
and the seraphic St. Bonaventure” in this matter. Ibid. As Schmidinger points out, the concept of neo-scholasticism 

did not appear until the second half of the nineteenth century, with—it seems—Frohschammer (+1893) and Schmid 

(+1910) being the first to use the concept simultaneously in their writings, in 1862. Likewise, neo-Thomism as a 

concept cannot have emerged before 1879. Heinrich M. Schmidinger, “‘Escolástica’ y ‘Neoescolástica’: historia de 

dos conceptos,” in Filosofía cristiana en el pensamiento católico de los siglos XIX y XX, ed. Emerich Coreth S.J., 

Walter M. Neidl, and Georg Pfligersdorffer (Madrid: Encuentro Ediciones, 1994 [1988]), 46. 
562 Leo XIII develops his thoughts by noting that “having used this philosophic method in the refutation of error, 

Aquinas won this distinction for himself: that, single-handed, he victoriously combated the errors of former times, and 

supplied invincible arms to put those to rout which might in after-times spring up. Again, clearly distinguishing, as is 

fitting, reason from faith, [...] he both preserved the rights and had regard for the dignity of each; so much so, indeed, 

that reason, borne on the wings of Thomas to its human height, can scarcely rise higher, while faith could scarcely 

expect more or stronger aids from reason than those which she has already obtained through Thomas.” Carta encíclica 

«Æterni Patris» de León XIII con fecha 4 de agosto de 1879. 
563 Ibid. 
564 Conrad Vilanou Torrano, “La pedagogía culturalista de Juan Tusquets (1901-1998),” Revista Española de 

Pedagogía LIX, no. 220, septiembre-diciembre (2001), 421. 
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In order to keep the momentum and reinforce his decisive support of neo-scholasticism, 

the Pope considered it important to reach the universities. At that time, Louvain was the “only 

fully Catholic university,”565 a university that Leo XIII had had occasion to become acquainted 

with when he had served as apostolic nuncio in Belgium a few years earlier.566 Thus it was that by 

means of the papal brief of December 25, 1880, the Pope asked the Belgian bishops to create within 

the university that already existed, a chair of Thomistic philosophy and to make it accessible to all 

students.567 Two years later, the Belgian bishops called upon Désiré Mercier (+1926), who was a 

professor of philosophy at the Seminary of Mechelen, to fill the chair. Mercier traveled to Rome, 

where he received the approval of Leo XIII, who conferred upon him the degree of Doctor of 

                                                           
565 Georges Van Riet, “El mundo de la lengua francesa: el cardenal Désiré Mercier (1851-1926) y el Instituto de 

Filosofía de Lovaina,” in Filosofía cristiana en el pensamiento católico de los siglos XIX y XX, ed. Emerich Coreth 

S.J., Walter M. Neidl, and Georg Pfligersdorffer (Madrid: Encuentro Ediciones, 1994 [1988]), 191. As one author 

puts it, “At that time, he [Leo XIII] had become closely acquainted with the University of Louvain and in his creative 

brilliance had immediately understood the immense interest that this institution awakened. It was the only one in the 

world that brought together these two characteristics of being, on the one hand, Catholic and free, and on the other, a 

great and complete university, the secular home of national education, endowed with all the rights of a state institution, 

and which imparted with supreme authority all of the lessons in literature, science and the professions to the intellectual 

élite of a country placed at the center of modern civilization. What an advantage for the study of the religious issues, 

which one could pursue in the light of research conducted immediately in every scientific domain, by members of the 

same institution! Likewise, in these same pursuits, how beneficent was this scientific atmosphere of a broad and 

elevated Catholicism that enlivens an institution of this scale!” Canónigo L. Noël, “L’œuvre philosophique du 

Cardinal Mercier,”Nouvelles littéraires, no. 20 janvier (1926). Cited in, S.J. Laveille, Monseñor E., El cardenal 

Mercier, Arzobispo de Malinas. Prólogo por M. Carton de Wiart, Biblioteca de Doctrina Católica (Buenos Aires: 

Librería Editorial Santa Catalina, 1942), 56. 
566 According to Santiago Casas, in his final months as Pius IX’s nuncio in Belgium, Vicenzo Gioacchino Pecci—the 

future Leo XIII—was required to address the dispute between the University and the Jesuits with regard to the 

philosophical study program that the latter had initiated. The motive for these independent studies sprung from the 

alleged sympathies of the current rector of the Catholic University of Louvain toward the thinking of Félicité Robert 

de Lamennais and Antonio Rosmini, which had been condemned by Rome. In addition to this, it was pointed out that 

the bishops of the country were excluding the Jesuits from the University because they “mistrusted the Order’s 

canonical dispensation.” Santiago Casas, León XIII, un papado entre modernidad y tradición (Pamplona: Ediciones 

Universidad de Navarra, S.A., 2014), 34-35. Camille Dumont, however, notes that the University’s statutes prohibited 

the appointment of religious as regular or extraordinary faculty members. Dumont S.J. “Vie et destinée d’un collége 

jésuite: Louvain 1838 - Bruxelles 1989,” 20. Regarding Lamennais (+1854), his ideas were condemned by the Church 

in the Carta encíclica «Mirari Vos» de Gregorio XVI con fecha 15 de agosto de 1832, “Sobre los males de su tiempo 

y sus remedios”. As to Rosmini’s (+1855) ideas, 40 propositions from his works were condemned by the Church, a 

condemnation which was revoked in 2001, at least in part. He was beatified by Benedict XVI in 2007. By the time 

Hurtado registered in the University of Louvain, there were Jesuits alredy lecturing there. 
567 Laveille, El cardenal Mercier, arzobispo de Malinas, 57. 
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Theology.568 

Together with the appointment of Désiré Mercier came the creation of the Institute of 

Philosophy of the University of Louvain, which contributed to great extent to the prestige of the 

campus in Europe. Professor Schmidinger states that it was from here that the French-speaking 

world made its greatest contribution to the neo-scholasticism of the nineteenth century, and that 

furthermore 

The spirit that emerged from this institution, in fact, constituted an overall change for philosophy ad mentem 

S. Thomae. Indeed, what began at Louvain was a positive encounter between scholastic thought, on the one 

hand and modern philosophy on the other. It was only now that it was expressing itself that the time of neo-

scholasticism had truly arrived. Whereas previously scholasticism had been known for its defense of 

Christian tradition and for a return to its own roots, now it was devising steps in order to enter into dialogue 

with modern thinking. The great works of twentieth-century neo-scholasticism developed here.569 

While it is obviously beyond the scope of this paper to perform an analysis of the 

philosophy of Louvain;570 we should, in order to grasp its impact on Hurtado, refer to some of its 

characteristic features. These were imbued by Mercier into his Institute, where the preferred form 

of scholasticism assumed an appearance that, according to present-day historian Philip Trower, “it 

is hard to imagine that Leo XIII would have liked,” particularly when his encyclical had 

emphasized the “restoration of Christian philosophy, according to the thinking of St. Thomas.”571 

Another contemporary author, currently professor emeritus at the University of Louvain, Georges 

Van Riet, states that “As Mercier conceived it, the philosophy that it was his mission to teach had 

                                                           
568 Van Riet, “El mundo de la lengua francesa: el cardenal Désiré Mercier (1851-1926) y el Instituto de Filosofía de 

Lovaina,” 192. Likewise, Philip Trower, Confusión y verdad: raíces históricas de la crisis de la Iglesia en el siglo XX  

(Madrid: El Buey Mudo 2010), 209-218. This author adds that the editing and publication of the works of St. Thomas 

was part of the restoration of the scholastic and Thomistic traditions. Cf. footnote 680 
569 Schmidinger, “El mundo de la lengua francesa: visión de conjunto de la neoescolástica en Francia y Bélgica,” 181. 

Emphasis added. 
570 On Thomism in the 20th century and its “schools,”see, Trower, Confusión y verdad: raíces históricas de la crisis 

de la Iglesia en el siglo XX. On Thomism in the 20th century and its “schools,” 408 ff. 
571 Ibid, 215. 
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to be ‘neo-scholasticism,’ with a particular emphasis on the prefix.”572 In fact, Mercier actually 

stated that “In the treasure of its traditions, the Church possessed a philosophy which was perfectly 

founded in reason and marvelously adapted to dogma” but he wondered 

not without concern, how that doctrine would later resist the shock of contrary opinion, or even the inertial 

force of allied ignorance, in environments that were still completely unaware of Thomistic theories.573 

So it is hardly surprising when one author says that 

one of the main functions of the Institute of Philosophy... consisted in resuming the “Aristotelian-Thomistic 

tradition, but refined with the genuine outcomes of contemporary science and speculation, examined 

conscientiously at their very sources.” In this line, [Juan] Zaragüeta stresses that throughout his life, Mercier 

[of whom he was a disciple] upheld a key notion: “the reinstatement of modern culture in the great stream of 

traditional ideology.”574 

The special features of Mercier’s thinking are therefore significant when examining 

Hurtado’s passage through the University of Louvain, as we believe that they will be reflected in 

his later work. The University of Louvain transmitted to its students that special “seal” of 

Mercier’s, containing the two main features of his thinking. In the first, Mercier was convinced 

that the intellectual isolation of Catholics was lethal to faith and science and that Catholics could 

no longer continue to live “in isolation from the world of science; they are treated with suspicion 

and indifference; their publications are barely able to penetrate beyond the ramparts of the 

believing world, and if they do make it to the other side, they find no echo.”575 His new approach, 

the second main feature, was rooted in his conception of philosophy, which was a kind of 

                                                           
572 Van Riet, “El mundo de la lengua francesa: el cardenal Désiré Mercier (1851-1926) y el Instituto de Filosofía de 

Lovaina,” 192. 
573 Laveille, El cardenal Mercier, Arzobispo de Malinas, 54. 
574 Vilanou Torrano, “La pedagogía culturalista de Juan Tusquets (1901-1998).” 
575 Monseñor Désiré Mercier, Relación de los estudios superiores de filosofía en el congreso de los católicos belgas  

(septiembre de 1891). Cited in, Laveille, El cardenal Mercier, arzobispo de Malinas. 
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philosophy that “took care... that its students should never develop a respect for tradition and 

authority as a school of intellectual subservience.” Mercier himself “gave testimony of a clear 

sense of the need for progress.”576 In this way, it was necessary “to adopt” the doctrine of 

St. Thomas “as a beacon and not as a milestone”577 for the contemporary age. 

Van Riet remarks that 

For Mercier, philosophy is not above all a subject to be taught, but an investigation of the truth. He demands 

from researchers radical sincerity; but if truth, the whole truth, is to be sought in a disinterested manner, 

philosophers have the right to a recognition of their complete freedom of thought, they must work without 

worrying about the consequences, without any concern about immediate results, and their economic, moral 

or religious usefulness.
578

 

Though, Van Riet also observes that among the Catholic intelligentsia, there are authors 

who have questioned Mercier’s approach because, the major issue still to be addressed regarding 

Mercier’s positionis is: 

Is philosophical research in relation to religious faith free? The encyclical recommended joining reason and 

faith in “agreement;” in such a union, faith has a positive role, since it “precedes” (fidepraeeunte) rational 

argumentation and guides it “like a friendly star, [...] pointing out to him the fair gate of truth” (quasi 

sidusamicum). This friendship between faith and reason is recalled in the title of the encyclical: “...of 

Christian Philosophy.”
579

 

Mercier’s problem was that he insisted very eagerly on the matter of merging modern 

thinking with faith, which led him to reconcile Kant’s (“irreconcilable”) categories and his 

                                                           
576 “Libre Belgique”, issue of January 31, 1926. Cited in El cardenal Mercier, Arzobispo de Malinas, 85-86. 
577 Ibid, 74. 
578 Van Riet, “El mundo de la lengua francesa: el cardenal Désiré Mercier (1851-1926) y el Instituto de Filosofía de 

Lovaina,” 192. Emphasis added. 
579 Ibid, 193. Van Riet attempts to answer this question, but only succeeds in part. For further information on the 

Institute of Philosophy of the University of Louvain see, Louis de Raeymaeker, “Les origines de l’Institut Supérieur 

de Philosophie de Louvain,”Revue Philosophique de Louvain 49 (Troisième série), no. 24 (1951). 
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“Transcendental Rationalism” with Christianity.580  Of course, it could be argued that Mercier had 

died before Hurtado joined the University of Louvain.581 Nonetheless, Mercier’s Thomism, which 

was labelled “transcendental” or “of Louvain”—in view of his efforts to reconcile Thomism with 

Kantian philosophy—was fully developed by the Jesuit priest, Joseph Maréchal (+1944),582 who 

was still entirely relevant when Hurtado was at Louvain and whom the Chilean would single out 

and quote repeatedly during his lifetime.583 Maréchal was also to influence a whole generation of 

                                                           
580 For Julio Retamal Favereau, “Reason had reached its apotheosis with the French Revolution, but already harsh 

criticism was emerging regarding its ability to grant man a secure and complete understanding of things. This critical 

attitude issued from the British empiricist school of thought, with its characteristic obsession with the problem of 

knowledge. Is it possible to gain knowledge? How can we gain knowledge? What do we know: in specific or general 

terms, concrete or abstract, real or symbolic?” Thus David Hume (+1776) and thus too, Kant (+1804), “the man who 

most deeply influenced succeeding generations, representing a major milestone in the development of our culture...” 

Retamal, exploring modern and contemporary times from the point of view of the history of ideas, states that “Kant, 

in his Critique of Pure Reason, maintains that we cannot know the final reality of things, what he calls the ‘thing-in-

itself’ (noumenon). The only thing it is possible for us to know is the ‘thing in me,’ that is, in each of those who know. 

Reality separate from the individual cannot be captured; it is only possible to capture reality within the individual and 

by the individual; that is, subjectivism is strongly emphasized.” Thus, for Kant, “In the first place, the external world 

is presented before us as a ‘chaos of sensations’ [...] there is no orderly and harmonious reality appearing under our 

scrutiny. There is no organic world that our mind can grasp and describe logically; it is a world of sensations. This 

chaos is immediately apprehended by each person’s sensitivity, which gives it shape. But this sensitivity is not perfect, 

it has its limitations, it cannot slip away from the patterns which are forever present—the so-called ‘a priori shapes’—

which are those of space and time.” Likewise, “true knowledge” would be “our own sensory configuration, which 

only offers us aspects of reality, since it is clear that ultimate or absolute reality must exist beyond these spatial and 

temporal shapes. Therefore, our knowledge, through these sensory molds, is no more than the appearance, or 

‘phenomena’ of things, but not the things in themselves. As if this were not enough, the final stage of knowledge, 

rational and individual, also has its limitations, which are called categories. These are equivalent to molds of 

understanding, similar to those of the sensory area, which correspond to the judgments that knowledge gives shape to, 

but which at the same time distort the thing we are gaining knowledge of. There are a dozen categories in our mind, 

which Kant classifies into four groups, but what is of interest is the fact that beyond them, no knowledge is possible. 

However, within them, knowledge is limited and distorted; even further, distorting...” Retamal concludes—only 

partially, it is understood—that for Kant: “[...] man is locked within a distorting Reason, from which he cannot emerge 

in order to verify anything in an objective manner, since the sensory shapes of space and time and his mental categories 

prevent any other form of knowledge than that which they provide. Things do not occur before me and outside me, 

they do not occur ‘in themselves;’ they only occur within me, at the moment I think about them; that is, they occur ‘in 

me.’ This is what is commonly known as Idealism, but which Kant preferred to call Transcendental Rationalism.” 

Julio Retamal Favereau, Y después de Occidente ¿qué?, 5a ed. (Santiago: Editorial Andrés Bello, 2004), 190-192. 
581 Magnet tells us that “When Alberto reached Louvain, this intrepid and holy cardinal had been dead for six years. 

But his daring and innovative spirit still watched over the old university town, a spirit which had understood that 

philosophers and theologians are of very little use when they fail to develop their science according to the issues that 

affect the men of their time, those issues which cause them to lose or save their souls.” See, Magnet, El Padre Hurtado, 

115. 
582 On Joseph Maréchal S.J. (1878-1944), see biographical appendix. 
583 For example, in his paper of November 1934, Plática preparatoria, AAHC s30y17c. In the same month of 

November 1934, Segunda meditación: tercera adición, AAHC s41y07c; and De exercitiis Pietatis, AAHC s41y07b. 

Although undated, we suspect that Plática preparatoria.Más sentir y saber is also from this period, AAHC s30y17a. 

From February 18, 1940, Plática: no el mucho saber harta y satisface el ánima, AAHC s42y01c. Hurtado Cruchaga 
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Catholics, both religious and secular. This Catholic Kantianism would not, however, prevent 

Hurtado from being critical of Kant and his “transcendentalism,” for example, when he refers to 

the harm its influence had caused: 

Spiritual concerns have been gradually relegated to a second place. And when the proletarians have turned 

to the intellectuals in search of a solution, they have found them dominated by an agnostic subjectivism 

inherited from Kant, which provoked them to skepticism or at least religious coldness. Workers who are still 

Christians keep to their faith as a family tradition, as a feeling, not as a life which takes possession of them.584 

XVIII, The Institute of Psychology and Education 

From mid-1931 to the end of 1935, Hurtado underwent an intensive period of training and 

study. We have already mentioned that during his time at the theologate, he joined the Licentiate 

degree program in education at the Institute of Psychology and Education of the University of 

Louvain, and then continued his studies to obtain his doctoral degree. One of his fellow students 

in the program, also a Jesuit, says that Hurtado was able to do this due to his 

great dedication to his studies, which, without being imprudent, drove him to take advantage of every last 

                                                           
S.J., “Libros y Moral: literatura cristiana” is from 1940 (pp. 216 and 221); in the section on philosophy Hurtado 

recommended Histoire de la philosophie and Le point de départ de la métaphysique, although he warned that the latter 

is a very specialized work. In his section on educators, Hurtado also recommended Joseph Maréchal’s Psychologie 

des mystiques. He also cites him in Puntos de educación: formar al hombre, formar al cristiano, formar al jefe, as one 

of the outstanding “figures of contemporary priests devoted to scientific work.” In 1946, in a Spiritual Exercises 

meditation for young people conducted during Holy Week in Marruecos (a locality on the outskirts of the city of 

Santiago, which was later renamed Padre Hurtado), Alberto again mentioned Joseph Maréchal. It is surprising that in 

the same section on philosophy in “Libros y moral: literatura cristiana,” Hurtado should have recommended the work 

by Pierre Rousselot “L’intellectualisme de St. Thomas.” This author—who influenced Maréchal himself—taught 

theology at the Institut Catholique de Paris from 1909 to 1914, and “His many publications and friendships ensured 

the continuity of his profound metaphysical and theological insights, even after his death, although Fr. General 

Wlodzimierz Ledóchowski, after consulting the experts, prohibited (1920) Jesuits from defending or teaching the 

ideas” of Rousselot. O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3423-3424. On 

Pierre Rousselot, S.J. see, John M. MacDermott, “Pierre Rousselot (1878-1915),” in Filosofía cristiana en el 

pensamiento católico de los siglos XIX y XX, ed. Emerich Coreth S.J., Walter M. Neidl, and Georg Pfligersdorffer 

(Madrid: Encuentro Ediciones, 1994 [1988]). 
584 Alberto Hurtado Cruchaga S.J., Panorama mundial del catolicismo contemporáneo [1941], AAHC s s07y12. 

Joseph Ratzinger in a well-known speech delivered in Regensburg, not only as Pope, but as one of the most 

distinguished Catholic intellectuals of the last century, insisted that it is difficult to reconcile Kant with Catholic 

thought. See, Encuentro con el mundo de la cultura. Discurso del santo padre Benedicto XVI en la Universidad de 

Ratisbona: fe, razón y universidad. Recuerdos y reflexiones. Martes 12 de septiembre de 2006. 
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minute of time, without wasting it in useless conversation, which he knew how to curtail discreetly.585 

The Institute was founded in 1923, as we have said above, as one of the institutes which, 

with its seminars, research workshops, and central library were considered the scientific 

laboratories that imbued the University of Louvain with its special character. Its origins were 

rooted in experimental psychology, which had already attracted Mercier’s attention in the late 

nineteenth century.586 He believed he could see in it a new science that would develop quickly,587 

and because of this he wanted to give it a prominent place in his Institute of Philosophy, opening 

a laboratory that quickly gained international prestige. 

At the time of World War I, and as a result of studies conducted in the USA, the prospects 

and significance of this science for youth and the working environment, among others, were 

greatly increased, which led to opening up new fields for educational psychology and experimental 

pedagogy, and transformed the “art” of education into a “science.” Since the eighteenth century, 

it had been possible to recognize and characterize this “science,” or the transformation of the 

discipline of education into a science, by the countless number of schools of thought in which once 

again we find the influence of Kant: the nature of the new education was the result of the analytical 

                                                           
585 Rev. Fr. José Sagestume of Spain, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization.  In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 408-

410. 
586 On Cardinal Mercier’s ideas on “practical” and “theoretical” education, see F. de Hovre, Pedagogos y pedagogía 

del catolicismo. Prólogo de F. W. Foerster, trans. José María Bernaldez (Buenos Aires: Biblioteca de Filosofía y 

Pedagogía, Editorial Poblet, 1945), 342-353. Concerning the issues raised in the previous subheading regarding 

conflicting visions, one author suggests that they also permeated education, where “in the late nineteenth century he 

witnessed the arduous debate between neo-scholastics and neo-Kantians, or, in other words, between the defenders of 

the Aristotelian-Thomistic heritage and those who defended the return to the origins of Kantianism, in order to put an 

end to the barren discussions between idealists and materialists. In fact, the controversy between neo-scholasticism 

and neo-Kantianism displays a clearly religious and socio-political dimension, in addition to a gnoseological front 

between Thomistic realism and neo-Kantian idealism. Indeed, for neo-scholasticism—in its desire to provide a 

response to Kantian criticism—everything revolves around an alternative between St. Thomas and Kant...” Vilanou 

Torrano, “La pedagogía culturalista de Juan Tusquets (1901-1998),” 421. 
587 Nuttin, L’Institut de Psychologie et de Pédagogie a l’Université de Louvain, avec un aperçu historique sur l’École 

de Pédagogie 1923-1944, 17. 
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and empirical model. According to Kant, “the science of education is a practical philosophy, which 

involves the distinction between the study of philosophical goals and the study of empirical 

means.”588 But we shall return to this issue in the last chapter when we discuss some aspects of 

Hurtado’s doctoral dissertation.589 

At another level, Hurtado left notes on the history of the teaching of pedagogy in Belgium, 

a country which even before the first war played a pioneering role in the field of research and 

experimentation in education and teaching.590 In his lecture notes for the course on educational 

psychology which he was to deliver at the Pontifical Catholic University once he had returned to 

Chile in 1936, Hurtado stated that 

The four Belgian universities have organized teaching colleges inspired above all in the North American 

trend, and personalities of great significance to education have distinguished themselves there, such as 

Yoteyko and Decroly in Brussels, Michotte, Buyse, Fauville in Louvain, de Hovre in Ghent and Nihard in 

Liège. Michotte’s experiences have served as the basis for Lindworsky’s beautiful work on character 

formation, in which he introduces the theory that the main factor in forming habits is not exercise, but 

motivation, a theory which is still subject to discussion, but is rich in its suggestive applications.591 

In other notes, Hurtado adds that: 

In Belgium, educational laboratories were established by Shuyten in Antwerp and Van Biervliet in Ghent; 

Yoteyko founded an educational laboratory in Brussels (1912), and in Louvain, Michotte and Fauville in the 

field of psychology, and Buyse in the field of experimental pedagogy, have made contributions of much 

merit. Michotte’s work has served as the basis for the interesting theories put forward by Lindworsky on the 

development of the will. Nibard, a Louvain alumnus, currently runs the studies on education at Liège and is 

                                                           
588 Marc Depaepe and Lieven D’hulst, eds., An Educational Pilgrimage to the United States: Travel Diary of Raymond 

Buyse, 1922 / Un pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922 

(Louvain, Belgium: Louvain University Press, 2011), “Introduction,” 11. 
589 Nuttin, L’Institut de Psychologie et de Pédagogie a l’Université de Louvain, avec un aperçu historique sur l’École 

de Pédagogie 1923-1944, 12. 
590 Depaepe and D’hulst, An Educational Pilgrimage to the United States: Travel Diary of Raymond Buyse, 1922 / Un 

pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922, 27. 
591 Alberto Hurtado Cruchaga S.J., Procurando conocer al Niño [1936], AAHC s07y01. 
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beginning to produce work of genuine interest.592 

All of the names mentioned by Hurtado here are significant, but that of Raymond Buyse 

(1889-1974) is of particular interest to us as he was to be his dissertation advisor. Buyse—a college 

professor—obtained his doctorate in 1919 in paidology (pedology)593 under the direction of Josefa 

Ioteyko, mentioned above. One of the members of the committee who examined him for his 

doctorate was Ovide Decroly, the “European version of John Dewey,” with whom Buyse took a 

study trip to the United States in 1922, and with whom he developed a lasting personal and 

professional relationship. From this relationship emerged a number of joint articles, apparently of 

value, and a sincere friendship, which was sealed when, having returned to Belgium, Decroly 

offered Buyse an assistantship at l’Institut Bruxellois des Hautes Études, which answered to the 

Free University of Brussels.594 However, as we have said, the idea had already emerged at the 

University of Louvain of establishing a school of education and applied psychology. As 

undoubtedly the leading figure at the University in this latter field was Albert Michotte,595 “he 

alone decided, so to speak, who would be recruited in the fields of educational psychology and 

experimental pedagogy.” For the first of these disciplines, he chose his student and disciple Arthur 

Fauville, who had also been sent to the United States in 1922 in order to specialize in his field. But 

they also wanted to incorporate someone from the world of education into this “thoroughbred 

psychology.” Hence, the idea that the authorities of the University of Louvain came up with was 

                                                           
592 Alberto Hurtado Cruchaga S.J., 2ª clase [1936]. This is very likely the second class in his course on educational 

psychology at the CU [Catholic University], in 1936, AAHC s23y02. 
593 A short-lived field of studies, which under that title in Chile, had at least one proponent in Bernardo Gentilini, La 

educación del niño, o sea, paidología (Santiago: Apostolado de la Prensa, 1920). 
594 Depaepe and D’hulst, An Educational Pilgrimage to the United States: Travel Diary of Raymond Buyse, 1922 / Un 

pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922. Supra. More on the 

history of education in Belgium, in Maurtis De Vroede, De Vroede, Maurtis. “De la pédagogie aux sciences de 

l’education. L’évolution en Belgique au cours de l’entre-deux-guerres,” Sartoniana 2 (1989): 177-210. 
595 With whom Hurtado’s professor at Sarriá, Father Fernando Palmés S.J., had established links, as we mentioned in 

the previous chapter. 
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to incorporate Buyse, of whom it could be said that he had never renounced his Catholic 

convictions, despite certain difficulties that some “tolerant and objective” scientists had caused in 

his career. Furthermore, Michotte and Buyse had met during the summer of 1923, when they both 

attended the seventh Congress of Psychology at Oxford.596 

Joseph Nuttin—who was also a professor of Alberto Hurtado’s in the Education program—

recalls, concerning this desire to have someone specializing in educational psychology at the 

University, that they: 

lacked a professor, a personality who, on the one hand, was familiar with the organization of schools in 

Belgium and, on the other hand, could apply to his discipline emerging experimental trends in methodology 

and in didactics. Attention was therefore directed at Mr. Raymond Buyse for this chair.597 

Moreover, in 1921, Buyse had been awarded a certificate of competence as a primary 

school inspector, a position he held until 1944, even after taking possession of his university 

teaching position, which was appreciated in him. In addition, Marc Depaepe and Lieven D’hulst, 

who, in 2011, brought to light Buyse’s diary on his journey to the United States, suggest that 

Decroly himself may have intervened before Michotte on behalf of his traveling companion. In the 

work we have already quoted, Nuttin says that 

Mr. Buyse had also just, that is to say in 1922, embarked upon a research trip to the United States with 

Mr. Decroly, where they had visited fourteen universities and institutions of education. Thus, Mr. Buyse 

already had a good reputation in the circles of scientific pedagogy […] the proposed candidate professor was 

invited to Louvain and after an interview with Mr. Ladeuze and Mr. Michotte, the matter was settled: Mr. 

                                                           
596 Depaepe and D’hulst, An Educational Pilgrimage to the United States: Travel Diary of Raymond Buyse, 1922 / Un 

pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922. 
597 Jozef Nuttin, Het Instituut... 1923-1944 (1945). Cited in, Depaepe and D’hulst, An Educational Pilgrimage to the 

United States: Travel Diary of Raymond Buyse, 1922 / Un pèlerinage psycho-pédagogique aux États-Unis. Carnet de 

voyage de Raymond Buyse, 1922, 43. 
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Buyse accepted a chair at Louvain in addition to his duties as an inspector.598 

Depaepe and D’hulst also suggest that these conversations took place after the annual 

assembly of the members of the Board of Directors of the University, so that Buyse’s appointment 

could not be confirmed until 1924. However, this did not prevent Buyse from starting his first 

academic year as a lecturer at the Institute in 1923, with fifteen students. In 1928, he was appointed 

senior lecturer, but it was not until 1946, when he had already left his post as a school inspector, 

that he was appointed full professor. In 1927, and on the basis of his research in education and 

experimental pedagogy, he organized a laboratory which brought him fame and true recognition 

in France, Italy, Spain and even in America. In 1933, for example, he was invited to Colombia, as 

a visiting professor, a trip to South America which seems to have influenced the subject of 

Hurtado’s doctoral studies. Or was it perhaps some other trip that Hurtado refers to in the 

Introduction to his doctoral dissertation and which led Buyse to recommend that he work on John 

Dewey in his project? We shall examine the reasons for the Chilean’s choice of subject in another 

chapter. 

But let us return to the University. The establishment of L’Institut de Psychologie et de 

Pédagogie gave rise to persisting tension between psychologists and pedagogues, at a professional 

level. This was reflected in the fact that, for example, Buyse and Fauville had difficulty in finding 

common ground, as one author recalls. This must have greatly affected the institution.599 Even so, 

based on the statistics at our disposal, it is not clear whether this dispute in consequence of this 

altered the number of student enrollments. In 1931, the year that Hurtado joined it, ten persons in 

                                                           
598 Het Instituut.... 1923-1944. Cited in, Depaepe and D’hulst, An Educational Pilgrimage to the United States: Travel 

Diary of Raymond Buyse, 1922 / Un pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond 

Buyse, 1922, 43-44. 
599 An Educational Pilgrimage to the United States: Travel Diary of Raymond Buyse, 1922 / Un pèlerinage psycho-

pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922. 
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all enrolled at the Institute. Of these, two were women, both of them Walloon, and eight were men, 

three of whom were Flemish. Four years later, thirty people were admitted; twenty of them 

Walloons, ten men and ten women, and ten of them Flemish, four men and six women.600 The 

following table shows the evolution of enrollments at the University’s Institute of Psychology and 

Education, including a differentiation between Walloon men/women, Flemish men/women, and 

the totals per year from 1923 to 1942. As we can see from admissions in 1931/1932 and 

1934/1935—the years when Hurtado was a student there—the Institute was in relatively good 

shape: 

 

  

                                                           
600 Nuttin, L’Institut de Psychologie et de Pédagogie a l’Université de Louvain, avec un aperçu historique sur l’École 

de Pédagogie 1923-1944, 48. 
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YEAR WALLOON MEN WALLOON 

WOMEN 

FLEMISH MEN FLEMISH WOMEN TOTAL 

1923 8 5 2 0 15 

1924 11 2 1 0 14 

1925 9 4 0 0 13 

1926 12 9 6 3 30 

1927 8 4 0 4 16 

1928 4 4 1 0 9 

1929 5 6 0 3 14 

1930 2 9 1 0 12 

1931 5 2 3 0 10 

1932 6 3 0 0 9 

1933 5 7 0 3 15 

1934 10 10 4 6 30 

1935 0 2 6 2 10 

1936 8 8 4 0 20 

1937 8 3 2 1 14 

1938 7 4 6 4 21 

1939 1 5 7 2 15 

1940 4 4 11 2 21 

1941 3 2 19 4 28 

1942 3 6 33 13 55 

TOTAL 371 

 

Table 4: Student enrollments at L’Institut de Psychologie et de Pédagogie of the University of Louvain, by 

year.601 
 

 

  

                                                           
601 Ibid. 
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XIX, Life at Louvain 

Some testimonies exist regarding Hurtado’s passage through the University in Belgium, 

such as that provided by José Sagestume, whom Hurtado had met in Ireland and who arrived in 

Louvain to continue his studies. As they were both candidates for the same doctoral degree in 

educational sciences, they were together for two years, and “had occasion to be in contact with 

one another fairly often.” Sagestume recalls that “Our relations were always very friendly, 

although to tell the truth, we never touched upon any intimate matters,” and went on to say that 

Hurtado “had a great deal of charm; he was simple and modest, which made him very pleasant to 

deal with; I never saw that he made anybody feel the weight of his intellectual superiority.”602 

Jesuit Joseph Schaack (+1986), housemate of Hurtado and Sagestume, also remembers the 

concern that Hurtado felt for the young university students of Louvain at that time. He felt that 

Hurtado had been “born to win over those young people to the noblest ideal,” which was why he 

was not surprised to learn, many years later, that many young Chileans owed their [religious?] 

vocation to Hurtado “if we can use those terms.”603 For his part, Sagestume said that Hurtado “was 

selfless and it was possible to see in him the future man of action, as it was clear that he was 

attracted to direct apostleship among the young, above all.”604 And according to Álvaro Lavín: 

This daily contact with young university students, among whom were hundreds of Latin Americans, provided 

his apostolic zeal with a field that he certainly did not neglect, and thus he initiated the extensive work that 

                                                           
602 Rev. Fr. José Sagestume of Spain, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 408-

410. 
603 Letter from Rev. Fr. Schaack, S.J., Alberto Hurtado’s fellow student in theology at Louvain, dated in Luxembourg 

on July 2, 1955, in response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. 

Carlos Pomar Mardones, in the same year, on occasion of the probable introduction of a cause for canonization. In, 

ibid, 430-433. 
604 Rev. Fr. José Sagestume of Spain, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, ibid, 408-410. 
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he later continued in Chile with university students: providing spiritual sessions and retreats, conducted 

together with other Latin American priests, as well as connection and spiritual help to these young people, 

exposed as they were to so many dangers to their faith and customs, so far from their families.605 

Notwithstanding these testimonies of his passage through Louvain, Hurtado himself also 

left some “indications on the regime of discipline and life of piety of the students at the university” 

which help us to learn something of his experience there, although he warns us that “most of the 

data reported consist of the indications given by the vice-rector of the University [and other...] 

indications from the Father who directed the Students’ Congregation.”606 What does Hurtado have 

to say about the student body at the University? He begins by elaborating upon the disciplinary 

regime, and class attendance and surveillance, which tended to be lenient. Then he reports that the 

strictest disciplinary penalties were usually applied to examinations and that he had heard 

“although unofficially, that of the 4,000 students at the University, only 1,200 had passed their 

exams at the end of the last academic year.” He then goes on to say that the young men who did 

not have homes in the area lived in lodgings, so long as they were authorized to do so by the vice-

rector, or university housing. Young women, on the other hand, “of the many that frequent the 

University, were required to live either with their families, if they resided nearby, or in a nuns’ 

boarding house.” Hurtado also refers to the vice-rector’s powers both inside and outside the 

campus, and in particular to the punishments he might enforce when students did not comply with 

his regulations. Although Hurtado stated that in general terms he feelt unable to comment 

“regarding the students’ life of study and work,” he reported that whenever he visited the 

“magnificent library,” the reading rooms were usually filled with more than 400 students, although 

                                                           
605 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
606 Alberto Hurtado Cruchaga S.J., Algunas indicaciones sobre el régimen de disciplina y vida de piedad de los 

estudiantes en la Universidad de Lovaina, 1935, AAHC s13y03a. 
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it was the same with the town’s bars.607 Another Jesuit was to remember that it was, in fact, latter 

who used to disrupt the peace of the town when “gangs of students pass by, singing at the top of 

their voices, under the influence of several beers [...] During the months of the Catholic 

University’s vacation, the round city is quieter than ever.”608 

The reputation of Latin American students at Louvain was not of the best, and Hurtado 

himself tells us that those who had preceded him “have left with a very bad name, on the whole.” 

Such was this bad reputation that both the vice-rector and the rector remarked to Hurtado that they 

had the same impression, as, furthermore, did people who were not even connected to the 

University. The distance separating them from their countries of origin, difficulties with the 

language, acclimatization issues, the fact that they had more money to spend than other students 

at Louvain, all seemed to Hurtado to be conspiring against their studies and encouraging them to 

lead a scandalous kind of life. This led the University to take a stand on the matter and caused the 

“least promising” students to escape to Brussels and Ghent.609 

                                                           
607 Alberto Hurtado Cruchaga S.J., Algunas indicaciones sobre el régimen de disciplina y vida de piedad de los 

estudiantes en la Universidad de Lovaina, 1935, AAHC s13y03a. 
608 Valenzuela Rodarte S.J., Un mexicano cualquiera, 165. 
609 Alberto Hurtado Cruchaga S.J., Algunas indicaciones sobre el régimen de disciplina y vida de piedad de los 

estudiantes en la Universidad de Lovaina, 1935, AAHC s13y03a. As with comparisons, generalizations are always 

odious. In the biography on Hurtado’s friend Castiello, a document is quoted in which he relates that “it was my 

occupation in the afternoons, during the days I spent in Brussels, to meet with Latin American students; to encourage 

and scold them alternately, to express my sorrow at the desertion of some, my amazement at the heroics of others. I 

talked to one who had spent his year’s savings—2,000 francs—on paying for the examination fees of his needier 

fellows; another had been left without a penny because he had paid for a sick friend’s medication..., etc., etc. I managed 

to get two out of the Masonic University of Brussels and lead them to Louvain, where a Colombian, Fr. Arturo 

Montoya S.J. has organized an excellent study center for Latin American students,” Ortiz Monasterio, Jaime Castiello 

–maestro y guía de la juventud universitaria–, 194-195. This testimony poses a number of challenges: (1) It would 

appear that Castiello had a different impression of Latin American students at Louvain than that which Hurtado had 

received, or he would hardly have sent students there. (2) As we shall see below, the initiatives undertaken by Hurtado 

had already been at least attempted at the University by other Jesuits. (3) Did Arturo Montoya S.J. ever meet or work 

with Alberto Hurtado? Regarding Fr. Arturo Montoya S.J. we only know that years later he was the rector of the 

Colegio de San Bartolomé in Bogotá, Colombia. Was the Chilean the heir to this apostolate initiated by this or other 

Jesuits? The other possibility is that Hurtado resumed a task which had been postponed, for whatever reason, until his 

arrival. Finally, we should bear in mind that the General of the Order had issued a document with regard to this matter 

at the exact moment that Hurtado happened to be there. See, Wlodzimierz Ledóchowski, On the Care of University 

Students: A Letter Addressed to All the Provincials. Rome, November 21, 1932, Selected Writings of Father 

Ledóchowski (Chicago: The American Assistancy of the Society of Jesus, Loyola University Press, 1945). 
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Another concern for Hurtado in this document was that university youth should lead a 

religious and pious life. Despite the many opportunities that were available to them, these young 

people caused the persons who had charge of them to complain of their great religious 

indifference.610 According to Hurtado, one of the priests who had witnessed how religious courses 

and retreats failed to achive this purpose had arrived at the same diagnosis. In simple terms, said 

this priest, the students had never been interested in learning about religion in any depth.611 But 

Hurtado did not resign himself in these matters and in an attempt to reverse the situation, he 

organized a series of Exercises in Spanish for Latin American youth. Isidro Griful has pointed this 

out. When he was in Catalonia, he received a letter from Belgium in which Alberto told him about 

the spiritual needs of the many young Latin Americans in those countries and about his plan, for 

which he was requesting support. Hurtado received “a small alms,” as well as prayers, so that he 

could fulfill his mandate, and he gave thanks for everything in a new letter, in which his “genuinely 

apostolic soul shone through.”612 The Mexican Alberto Valenzuela Rodarte recalls these Exercises 

for lay university students in his memoirs; Exercises that Hurtado conducted with his Mexican 

friend Jaime Castiello, to whom we referred in the previous chapter.613 

                                                           
610 This was an issue that had attracted the attention of Rector Ladeuze, at least during the first years of his 

administration. See, Paulin Ladeuze Pbr., Le rôle scientifique, religieux et social de l’Université de Louvain  (Louvain, 

1909); Les raisons qu’ont les étudiants universitaires de se livrer aux œ de la Société de St. Vincent de Paul (Louvain, 

1909); Les devoirs de l’étudiant universitaire (Louvain, 1910). Alberto, in the work we have cited, Hurtado Cruchaga 

S.J., “Libros y moral: literatura cristiana,” also refers to the work of Paulin Ladeuze Pbr., La vie universitaire, 2? vols. 

(Louvain: Rex, 1931). 
611 Alberto Hurtado Cruchaga S.J., Algunas indicaciones sobre el régimen de disciplina y vida de piedad de los 

estudiantes en la Universidad de Lovaina, 1935, AAHC s13y03a. 
612 Rev. Fr. Isidro Griful S.J., of Uruguay, in response to the survey commissioned by the Provincial of the Society of 

Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 407-

408. 
613 Valenzuela Rodarte S.J., Un mexicano cualquiera, 167. It emerges in Castiello’s biography that these retreats 

among Latin American students in Europe, including those in Belgium, were customary for the Mexican. Before 

reproducing his notes on what Castiello preached, Ortiz Monasterio says that “At Christmas he goes to Louvain to 

deliver a lecture to Latin American students. As the centenary of the death of St. Augustine was being celebrated that 

year, he spoke about him. The written draft of the conference, which I have in my possession, with his own corrections 

and annotations, is masterful.” Xavier Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–  
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This undertaking of attending to the needs of university students went well, as we can 

deduce from the words of Jorge Sily, who reports that Hurtado began to be “consulted by these 

young people; which was very time-consuming for him.” Even further, this was apparently the 

reason why, when it was time for Hurtado to do his tertianship—to which we shall refer below—

he “requested to be allowed to move from Louvain to Eegenhoven in order to prepare for his ad 

gradum examination.”614 The fact was that these young people took up a great deal of Hurtado’s 

time—as Sily himself heard him say—because “they tend to leave the main reason for their visit 

to the last, and to address it as if in passing, but that it was necessary to let them speak, be patient 

and not interrupt them, otherwise they would lose confidence and not return.”615 

At a personal level, Hurtado’s intellectual humility was evident in his openness to new 

learning, and to the environment and spirit which existed at the University of Louvain, all of which 

was enhanced through his experiences as a student and as a Jesuit. As another Ignatian priest of 

the time would say about the “University of Cardinal Mercier,” for example,  

The temptation to listen to eminent speakers is continual, be it at home [Collegium Maximum St. Jan 

Berchmans], be it at the University auditorium. In fact, these are two true universities, because our House 

has the authority to grant academic degrees [...] It is necessary to make a selection, ascetically, in order to 

refrain from leaving one’s private studies from curiosity, or vanity; to attend the speeches of men with very 

distinguished names. Thus, I heard [Jacques] Maritain [whom Hurtado had the opportunity to hear in 

                                                           
(México: Editorial Jus, 1956), 195. Pius XI had already celebrated the occasion with his Carta encíclica «Ad Salutem 

Humani Generis» de Pío XI con fecha 20 abril de 1930, “Acerca de San Agustín, obispo de Hipona y doctor de la 

Iglesia, con ocasión del XV centenario de su muerte, a los patriarcas, primados, arzobispos, obispos, obispos y otros 

ordinarios de lugar en paz y comunión con la silla apostólica y todos los fieles del orbe católico”. 
614 Rev. Fr.  Jorge Sily of Argentina, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 405-

406. 
615 Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones. In, ibid, 405. 
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December 1931 at the University616] and, Pinard de la Boullaye, Msgr. Calabasi, Latin Bishop of Athens, and 

Fr. Doncoeur talking about his very appealing experiences with his routiers, whom he took to Palestine in a 

condition of absolute poverty and made them experience intensely the comings and goings of our Lord...617 

In mid-1932, Hurtado also had the opportunity to witness a triumph at the courts of Justice 

regarding the dispute which had been caused by the inscription that was to appear on the balustrade 

of the new University library, at the initiative of North American architect Whitney Warren; a 

building which, as we noted above, had burned down during the war.618 The phrase which had 

given rise to this dissension, Furore teutónico diruta,619 met with the opposition of Rector 

Ladeuze. The architect took legal action, but ultimately, the courts sentenced “that there was a 

concession whereby the University had the right to modify the architect’s plans,” which had been 

financed by North American philanthropists.620 In 1934, the same year that Hurtado obtained his 

bachelor’s degree in educational sciences, the University celebrated its centenary with a number 

of major student and academic events.621 

                                                           
616 Henry Bars, Maritain en nuestros días (ensayo) [“Maritain en notre temps”] (Barcelona: Editorial Estela S.A., 

1962), 402. Philip Trower refers to Maritain as one who presided over one of the currents of the new Thomism. See, 

Trower, Confusión y verdad: raíces históricas de la crisis de la Iglesia en el siglo XX. 
617 Valenzuela Rodarte S.J., Un mexicano cualquiera, 175. 
618 Regarding the reconstruction of the University library, a history of the institution points out that “Financial aid was 

readily forthcoming and the Alma Mater of Louvain has not forgotten the gestures of solidarity, both touching and 

efficient, shown her by so many personalities and institutions throughout the entire world on the morrow of the 

Armistice. It would be impossible to name them all, but we cannot omit the immediate gift of twenty million francs 

from M.M. Hoover and Francqui nor the spontaneous and generous gift of a new and spacious Library from the United 

States of America. The speed with which this imposing building (71 m. by 50 m.) was constructed was in keeping 

with the best traditions of the nation that donated it. In March 1921 the architect, Whitney Warren, paid his first visit. 

The following July, the foundation stone was solemnly laid in the presence of King Albert, Queen Elisabeth and 

Cardinal Mercier. Two years later the first wing was opened. On the 4th July 1928, the whole building was opened in 

the presence of Prince Leopold, Princess Astrid and His Eminence Cardinal Van Roey.” Denis, Catholic University 

of Louvain, 1425-1958, 29. 
619 Loosely, “Destroyed by German fury.” 
620 “El pleito de la Universidad de Lovaina, resuelto,” A.B.C., June 3, 1932, 33. 
621 On the foundation of the University of Louvain, Roger Aubert, “Sección tercera: la continuación de la renovación 

católica en Europa,” in Manual de historia de la Iglesia, ed. Hubert Jedin (Barcelona: Editorial Herder, 1978). “La 

Universidad Católica de Lovaina,” Vol. VII, 607. Neither was the foundation of the University free of controversy: 

this was clear from the moment that the episcopate of the country refused to let it become a pontifical university, 

because that might awaken the unease of the liberals, and even in their fear that the University should believe itself 

the heir of the ancient University of Louvain, founded in 1425. This latter dispute was taken before the courts, where 

the new University lost its case, which did not prevent it, however, from celebrating—years before Hurtado’s arrival—
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A further significant aspect for Hurtado’s training was that the University became one of 

the great missionary centers of the Catholic world. García Villoslada explains that missiology, or 

the study of missions, had emerged a little over fifteen years before in Germany, when it was 

organized technically and definitively,622 but that on February 20, 1928, Monsignor Ladeuze—

who was genuinely “obsessed” with the responsibility of the University, as a Belgian institution, 

regarding the Congo—623 and Baron Descamps (+1933), inaugurated in Louvain the chair of 

History of Missions.624 This post was taken on by the Jesuit priest Pierre Charles,625 for whom 

Hurtado felt a special admiration and friendship, and whom he would invite to Chile years later.626 

                                                           
its 500th anniversary, with the presence of the King and Queen of Belgium, the Crown Prince and the Pope’s 

representative. See, “El V Centenario de la Universidad de Lovaina.” A.B.C. [Madrid], July 12, 1927, 3. 
622 According to this author, “For some time, both Catholics and Protestants who were dedicated to the serious study 

of missions, had noted the superficiality and lightness of most mission-related investigation; the lack of critical 

analysis in historical studies, the lack of awareness of ancient literature, little research into the great archives, such as 

the Vatican archives, Propaganda Fide, the archive of the Indies, in Seville, of the religious orders, etc., the lack of 

scientific preparation when examining the missions in their religious, ethnological, linguistic and other aspects.” This 

soon led not only to a shift in how this matter had been approached so far, but it was also accompanied by the 

establishment of an international scientific research institute on missions, the foundation of the first of the Missiology 

chairs (University of Münster), and the publication of a new specialized scientific journal in this new field. Ricardo 

García-Villoslada S.J., Los historiadores de las misiones, origen y desarrollo de la historiografia misional  (Bilbao: 

El siglo de las misiones, 1956), 108-109. 
623 Years later, the subject of our biography recalled his “Congolese experience” at Louvain, as expressed in one of 

his works: “In the Congo... missionaries bear witness to the fact that whole communities are born today to the Christian 

life that rival in fervor those founded by the Apostles. How far Catholicism is from dying! On the contrary, day by 

day it becomes more vigorous, not only because it increases, but because it is victorious in the midst of such formidable 

battles!” In, Alberto Hurtado Cruchaga S.J., ¿Es Chile un país católico? Prólogo de S.E. Mons. Augusto Salinas, 

SS.CC., Obispo Auxiliar de Santiago. Asesor General de la Acción Católica, 1a ed. (Santiago: Editorial “Splendor”, 

1941), 37. Also in a more general context on this subject at the University, Ruben Mantels and Jo Tollebeek, “Highly 

Educated Mission: The University of Louvain, the Missionary Congregations and Congo, 1885-1960,”Exchange 36, 

no. 4 (2007). 
624 García-Villoslada S.J., Los historiadores de las misiones, origen y desarrollo de la historiografia misional, 111. 
625 On Pierre Charles S.J. (1883-1954), see biographical appendix. 
626 Alberto Hurtado Cruchaga S.J., El Padre Charles con nosotros, 1943, AAHC s71y023. Published in El Diario 

Ilustrado [Chile], October 28, 1943. Two years previously, Charles had also travelled to Latin America. There he 

delivered at least one lecture on August 8, 1941, entitled “El Evangelio del amor.” The same pamphlet also reproduces 

a translation of an article by Charles previously published in the Nouvelle Revue Théologique of 1935, on the subject 

of anti-Semitism, entitled “Los protocolos de los sabios de Sion.” See, Pierre Charles, El Evangelio del amor (Buenos 

Aires: Editorial Difusión, 1945). In addition to quoting him repeatedly, during World War II Charles settled in Latin 

America and engaged in a very special apostleship. By way of an example of the admiration Alberto felt for Charles 

in relation to his mortification practices, he relates in one of his writings that “in the story of the Virgin Mary, of the 

Incarnation, he wrote a diary which is a gem. At the Ursuline convent in Quebec they had some Redskins to look after 

the house and they were horribly dirty... in food, wood, coal, hair... One day the soup tureen arrived and when the 

superior dipped the ladle in, she scooped out a shoe! What did she do? Did she make a scene? She put the shoe on her 
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Ángel Santos Hernández—a distinguished scholar in the field of missions—indicates that 

Charles was one of those who most contributed to the dawn of this new science of missiology. He 

also adds that as Charles was a theology professor “of vast erudition, he struck a rich vein in the 

first great missionary encyclical Maximum Illud,” published on November 30, 1919 by Pope 

Benedict XV.627 As from 1922, Charles had already completed, together with his students, a series 

of studies on the missions, which the following year became the cornerstone of the Xaverian 

collection (a series of brief monographs on different aspects such as missional history, 

methodology or theology), which were published over 196 issues and had to be discontinued 

because of the war. At the same time, Charles was also publishing the Museum Lessianum 

collection and founding an association so that “with the same spirit as the early years... [the young 

enthusiasts could participate in] his talks and lectures, his university-style publications and 

journal.”628 This association, which came into being in 1924, was the Catholic University 

Association for Aid to Missions (AUCAM, for its acronym in French), a group which Alberto 

Hurtado described years later in his aforementioned paper on “the disciplinary regime and piety of 

student life”. It had been organized “for the support of missions, [and has] many members, but I 

see them at Mass, and they are a handful.”629 Perhaps it was all the legacy of the Missiological 

                                                           
plate... and passed the tureen around, and said the soup had never tasted better!... Why make a fuss?” Then, and in the 

same style, he gives another example, “Father Charles’ meals at Louvain, a cup... he would eat some rather doubtful 

soup. The server looks at it... and says, at last! That was ready for the pigs!” Alberto Hurtado Cruchaga S.J., Espíritu 

de penitencia, AAHC s52y09. Much penance, but no lack of humor. 
627 Carta encíclica «Maximum Illud» de Benedicto XV con fecha 30 de noviembre de 1919, “a los Patriarcas, 

Primados, Arzobispos, Obispos del Orbe Católico: sobre la propagación de la fe católica”. 
628 Santos Hernández S.J., Misionología: problemas introductorios y ciencias auxiliares, 160-161. Also interesting, 

Claude Soetens, “Pie XI et les missions. Influences et circonstances majeures (1922-1926),” in Achille Ratti Pape Pie 

XI. Rome: École Française de Rome (1996). In Chile, many years later, the Diocese of Santiago reissued one of his 

works. See, Pierre Charles, La oración de todas las horas [“La prière de toutes les heures”], trans. Dom Lorenzo María 

Molinero O.S.B. (Santiago: Seminario Pontificio Mayor de los Santos Ángeles Custodios, 1990 [1957]). 
629 Alberto Hurtado Cruchaga S.J., Algunas indicaciones sobre el régimen de disciplina y vida de piedad de los 

estudiantes en la Universidad de Lovaina, 1935, AAHC s13y03a. Also addressed in Mantels and Tollebeek, “Highly 

Educated Mission: The University of Leuven, the Missionary Congregations and Congo, 1885-1960.” 
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Weeks, which so greatly increased the fame of Louvain, and which Hurtado witnessed. Devised 

by a young Jesuit, Lallemand (+1966),630 who was to leave for India in 1922, these were also left 

under the wing of Pierre Charles, and acquired very specific features: 

it is not merely a meeting of missiologists, but rather of a number of missionaries, appropriately selected, 

who are joined by... some mission historians and some specialized theologians. Their aim is to make authentic 

missionary experiences known to all, with their successes and failures. They are characterized by being [1] 

international, and including natives, priests or lay people; [2] friendly, in view of the cordial atmosphere that 

pervades them, particularly during the sessions devoted to discussion (carrefours), and [3] scientific, because 

of the methods employed, free from any form of rhetoric or propaganda. There is freedom to speak and take 

part and attendees are often invited to describe the details of their experiences.631 

In 1932, while Hurtado was in Louvain, this “new” science of missions also began to bear 

fruit in the field of literature: in Paris, Baron Descamps undertook the publication of the Histoire 

générale comparée des missions as a collective work, in the final chapter of which Pierre Charles 

analyzed the “principles and methods of missionary activity outside Catholicism,” thus 

consolidating its status as a general comparative history.632 Hurtado was particularly interested in 

                                                           
630 On Albert Lallemand S.J. (1890-1966), see biographical appendix. 
631 Santos Hernández S.J., Misionología: problemas introductorios y ciencias auxiliares, 161. Emphasis in original. 
632 García-Villoslada S.J., Los historiadores de las misiones, origen y desarrollo de la historiografia misional, 115-

118. Also somehow related to this “spirit,” but just a few years earlier, Cardinal Mercier had led the Malines 

Conservations (1921-1926), “A series of five unofficial talks between Roman Catholics and Anglicans at Malines 

(Mechelen), Belgium.” The New Catholic Encyclopedia adds among other things that, “In the first discussion it was 

clear that both churches had much in common. The most difficult point to reconcile concerned ecclesiastical 

jurisdiction. Both groups readily admitted that bishops held office by divine right (jure divino), but the Anglicans 

feared Roman centralization. The most notable advance during the conversations was made by Mercier who in the 

fourth session presented a memoir entitled “The English Church United Not Absorbed,” which suggested that the 

archbishop of Canterbury be established as patriarch with broad powers, that Latin Canon Law not be imposed in 

England, that the English Church have its own liturgy, and that all the historic sees of the English Church be maintained 

and the recent Catholic ones suppressed. Between the fourth and fifth conversations the irenical atmosphere darkened; 

Cardinal Bourne expressed displeasure because English Catholics had been so little consulted. More significant were 

the deaths of both Mercier and Portal in 1926. Cardinal van Roey, whose ecumenical interests were far less intense 

than Mercier’s, presided over the anticlimactic fifth conversation. All those present agreed that conditions were 

distinctly unfavorable for further talks. Rome’s attitude had cooled partly as a result of the negative attitude of 

Cardinals Bourne and Gasquet. The encyclical Mortalium Animos (1928) did not explictly mention the Malines 

Conversations; but it placed restrictions on Catholic participation in such matters.” The New Catholic Encyclopedia. 

(2 ed. Washington, D.C.: The Catholic University of America, 2003.) “Malines Conservations,” Vol. 9 (Mab-Mor), 

78. On this matter, and the uselessness of these conversations, see the interesting account by Yves Congar, Diario de 

un teólogo (1946-1956), ed. Étienne Fouilloux, trans. Federico de Carlos Otto (Madrid: Editorial Trotta, 2004). 
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these and other related subjects, always under the influence of Charles, and while it is true that he 

did not bend his missionary steps toward some destination in Asia such as China or India, or in 

Africa, such as the Congo, it is no less true that he endeavored throughout his life to generate 

missionary awareness among Christian people and that he permanently referred to the subject in 

his writings and publications.633 

                                                           
633 The best evidence of this concern of Hurtado’s is the letter he sent to José Cifuentes years later. In it Alberto sends 

“A close embrace, full of the most fraternal affection, to the first Chilean Jesuit missionary in China... You will be a 

magnet for blessings in our vice-province and the most tireless worker for vocations in our new novitiate. [...] Send 

me a photograph of yourself as a Jesuit, information on the mission in China, on what it does, on the history of the 

land you are going to evangelize, everything you know about Chilean Jesuit missionaries in the ancient history of the 

Society. Ask your companions at the novitiate or the theologate to send me substantial data on missions among the 

Araucanians undertaken by the old Society... Specific data on Jesuit missions in general. Compelling anecdotes about 

this matter in order to publish an issue of the journal Para los amigos entirely devoted to this subject and expanded to 

fifty or sixty pages. Information, photographs, cliché plates... Everything you can get hold of for me so it can be sent 

to print soon. On the Society in general, and most particularly on Chile. I believe this may do a lot of good. I hope 

people get to work on this soon, so we can get the September issue out on this subject.” Letter from Alberto Hurtado 

S.J. to José Cifuentes S.J., August 13 [1938], AAHC s62y060. 
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Chapter 5: The context of the Collegium Maximum St. Jan Berchmans 
 

Summary: In this chapter, we shall attempt, on the one hand, to identify in context the 

distinctive charisma of the Jesuits’ Collegium Maximum in Louvain (which is different to 

that of the University, which we explored in the previous chapter). On the other, we shall 

reflect upon the fact that this spirit was endowed with “progressive concerns” in a number 

of areas, such as theological training, the concept of the Mystical Body and the catechetical 

movement. With an exceptional generation of lecturers who were an essential component 

of this charisma, such as Émile Bergh, Pierre Charles, Maurice Claeys-Boúúaert, Joseph 

Creusen, Joseph de Ghellinck, Stéphane Hocedez, Karel Huyghe, Jean-Baptiste Janssens, 

Gustave Lambert, Jean Levie, Edouard de Moreau, Auguste De Villers, or fellow students 

such as Georges Delcuve, Hurtado would prepare to be ordained priest. In a later chapter, 

we shall address his tertianship and the conclusion of the cycle marked with the Ignatian 

stamp, which brought his training, initiated in 1923, to an end. 

 

XX, The Collegium Maximum in Louvain 

Just as we identified the “spirit” of the Catholic University of Louvain in the previous 

chapter, in this chapter we shall see that there was also a distinctive “spirit” at the Collegium 

Maximum St. Jan Berchmans, in the same city. Álvaro Lavín’s description regarding the Society’s 

college there is significant: 

The institute of higher education of the Belgian Jesuits was also very prestigious. The members of its faculty 

were carefully chosen and well trained, and sufficient in numbers to direct and assist the very numerous Jesuit 

theologians...634 

Lavín himself, who visited Hurtado on several occasions in Louvain, remembered that he 

had been assigned to a 

large old house which, in material terms, was the inferior of any of our own houses. But beyond any material 

concern, was the intellectual and religious aspect. The very atmosphere of the city was sufficient to raise the 

                                                           
634 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo,” in Textos y audiovisuales de San Alberto 

Hurtado, ed. Pbro. Samuel Fernández Eyzaguirre (Santiago: Centro de Estudios San Alberto Hurtado de la Pontificia 

Universidad Católica de Chile, 2007). 
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intellectual and scientific level, in particular because of the existence of its prestigious Catholic University, 

which still retained the memory and influence of Cardinal Mercier.635 

A Mexican who was a fellow student of Hurtado’s, whose memoirs we refer to in various 

passages in this chapter—Father Alberto Valenzuela Rodarte—also remembered the place for its 

convoluted architecture, and provides a rather unflattering comparison:  

The house was very centrally located (on the corner of Paris and Récollets Streets); but as it was an eclectic 

set of seven different structures, its floor plan was more tangled than a conscience in our Lecumberri 

penitentiary.636 

The interior of the building does not seem to have been very different. The bedrooms 

were very varied, from the very modern ones in the nouveau bâtiment, with central heating, to the floor 

boards of the older areas, with a stove that burned hard coal in compressed balls.637 

Finally, the gardens appear to have been the best part of the site, inasmuch as there were 

two 

huge gardens [...] (one French and the other Flemish) where all the groups of three could walk comfortably 

and at a comfortable distance from one another, and one after the other, at noon and in the evening. The 

flowers in the flowerbeds were renewed at almost regular rates. Those whose time had passed in the botanical 

calendar were sent to the greenhouse to await their turn the following year. Tall chestnut and walnut trees 

would let their fruit fall with awkward timeliness on the heads of passers-by.638 

The Jesuits’ history in Belgium—despite what we said in the previous chapter—had not 

been easy, which made the fact that vocations for the Order did not diminish rather peculiar. Even 

before Pius VII had restored the Society of Jesus universally in 1814, serious attempts were made 

                                                           
635 Ibid. 
636 Alberto Valenzuela Rodarte S.J., Un mexicano cualquiera: 16 años en escuelas oficiales, 40 años jesuita (Mexico: 

Editorial Jus, 1964), 163. 
637 Ibid. 
638 Ibid. 
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to reorganize the Order in Belgium. The first threats to this enterprise emerged once the Order it 

had been definitively restored. However, Jesuit historians L. Brouweers and G. Meessen point out 

that neither persecution nor exile put a stop to the increase in vocations, with over 50 young men 

joining the Society of Jesus between 1819 and 1830. The successor to the first General after the 

restoration, Fr. Luis Fortis (+1829), created the vice-province of Switzerland in 1821, which was 

formed by Jesuits scattered throughout the Netherlands, Belgium and Germany. In 1826, the vice-

province became a Province, taking the ancient name of Upper Germany. The revolution of 1830 

gave Belgium its independence and its religious freedom and two years later (1832), Father 

General Roothaan (+1853) informed Pierre van Lil, the superior of the Jesuits in Belgium, of his 

decision to make Belgium an independent Province, with Fr. van Lil appointed as its first 

Provincial. 

In 1932, after being in existence for a century, and one year after Hurtado’s arrival, there 

were 1549 Jesuits in the Province, 446 of whom worked in the three foreign missions entrusted to 

it with the rest distributed among 30 houses, which included 18 schools, 2 houses of studies for 

scholars, 2 novitiates, 5 residences and 7 retreat houses for Exercises. Three years later, in 1935, 

the Province already had nearly 1700 members and General Ledóchowski decided to divide it, by 

decree of April of that same year, into the North and South Belgian Provinces, along the Walloon 

and Flemish linguistic frontier.639 That same year, and as a reflection of the importance of the 

Collegium Maximum St. Jan Berchmans, there were people in the house from  

                                                           
639 Père Camille Dumont S.J., “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989,” in Un Collège 

Théologique de la Compagnie de Jésus: Louvain 1838 - Bruxelles 1988. 150e Anniversaire (Bruxelles: Institut 

D’Études Théologiques, 1989). Also, Charles E. O’Neill and Joaquín Ma Domínguez, eds., Diccionario histórico de 

la Compañía de Jesús: biográfico-temático, 4 vol. (Roma & Madrid: Institutum Historicum, S.I. & Universidad 

Pontificia Comillas, 2001), “Bélgica,” I, 398-401. It is somewhat surprising to note that Germany, with its Upper and 

Lower Provinces, in 1930 had reached a total of 1439 members; ten years later, in 1940, and now divided into three 

provinces, Germany only had 1669 members (while it is true that the country’s geographical dimensions were several 

times larger than Belgium’s, it is no less true that Protestantism was more widespread), “Alemania,” I, 69. 
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every continent, if you count as African the missionaries from the Congo, who would be returning there. 

There were Australians, New Zealanders, Yankees, South Americans, Spaniards, Portuguese, Croatians, 

Slovenians, Dutch, two Indians from India, Poles [and] the three Mexicans [...] In that friendly Babel one 

could enjoy the advantages of travel without ever moving from one place.640 

Belgium, therefore, stood out, not only within the Church in general, but also within the 

Society in particular. Mexican Alberto Valenzuela Rodarte described the Provincial who was his 

and Hurtado’s superior as follows: 

Fr. [Charles] Van de Vorst is one of the best religious I have met in all of my life. He seemed to embody the 

gentleness of Jesus Christ. Even when he asked a novice for a favor, in his attitude and his angelic smile 

embodied in an old man, he resembled the lowliest of beggars. His experience was formidable. Despite 

having trained as a historian—he was already a Bollandist—he had mainly only occupied senior 

administrative positions (Vice-Provincial acting as Provincial, Provincial of the single Belgian Province, 

Provincial of the recently created North Belgian Province [1935], Visitor for 3 or 4 foreign Provinces). 

However, his presentations were […?] and owing to his extraordinary prudence, his examples barely 

exceeded what he would have used if he had done nothing but direct nuns all his life.641 

For Hurtado, Belgium constituted a fundamental stage where he finished his interrupted 

studies in theology, was ordained priest, achieved his doctorate and made friends that would last 

his whole life long. The most significant of these was the rector of the Collegium Maximum, who 

was to succeed Wlodzimierz Ledóchowski (+1942) as General. Twelve years older than Hurtado, 

Jean-Baptiste Janssens was born in Mechelen, Antwerp, in 1889. He was the son of a tax collector 

and of a family that was “very Christian and rich in religious vocations,” according to the Order’s 

Diccionario histórico. He attended his novitiate in Belgium, in Drongen (at the time, more widely 

known as Tronchiennes—a Walloon, rather than a Flemish title), was ordained a priest in 1919 

and took his final vows in February 1924, in Louvain. He was a linguist and was fluent in German, 

                                                           
640 Valenzuela Rodarte S.J., Un mexicano cualquiera, 162. 
641 Ibid, 193-194. An unintelligible word i son the text. 



203 

 

English and Italian, as well as the French and Flemish of his native country. He also obtained a 

doctorate in law from the University of Louvain, and in canon law from the Gregorian University 

in Rome in 1923, and immediately began to teach this subject at the Jesuit theologate in Louvain. 

It was there that Janssens began to gain the respect and confidence of his students, because of his 

“simplicity, abnegation and clear teaching,” with many of them choosing him as their spiritual 

director. In 1929, he was appointed rector of the same Collegium Maximum that Hurtado was to 

attend two years later, in 1931, a position he held until 1935, when he was appointed instructor of 

the tertianship where he himself had started as a novice. During that time, he was also on the 

editorial staff of the journals Revue des Communautés Religieuses, and Centre Documentaire 

Catéchétique, to which we shall refer below.642 

The friendship between the two emerged as a result of Janssens being Hurtado’s rector, 

and because Hurtado used to visit him, seeking advice. Janssens always addressed all of his 

directees very fondly, using “a form of address that does not come naturally to others: ‘Fils,’ 

‘Écoutez, fils…’”643 Arturo Gaete (+2007) recalls that Hurtado once told him that on Thursdays at 

Louvain, when 

the Belgians went out, or visited their friends or family, he used to feel very homesick. So he would seek 

consolation from Fr. Janssens, who was the rector [and who would say]: ‘Think about those who are more 

alone than you are, Father.’ There was, in fact, an old man living out his days on the 4th floor, without 

anybody taking any interest in him.644 

But the feelings of admiration were mutual. According to Baeust, Janssens “valued 

                                                           
642 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. “Generales: 27. Janssens,” II, 1690-1696. 
643 Valenzuela Rodarte S.J., Un mexicano cualquiera, 160-161. 
644 Pbr. Arturo Gaete, in response to the survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. 

Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for canonization. In Álvaro 

Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte  (Santiago: Imprenta y 

Editorial Cergnar, 1980), 370-373. 
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[Hurtado] very highly”.645 Manuel Larraín, Hurtado’s lifelong friend, says that Janssens confessed 

to him that “In all my long years as superior, I have never witnessed beside me a soul with greater 

apostolic radiance than that of Father Hurtado.”646 The Rector made a point of getting to know his 

directees well and every month the students at the theologate were supposed to see him in his 

study. They were required to take the passes and authorizations they had received from him at the 

start so that they could be renewed,647 which Janssens did after using the opportunity to talk to 

them at some length.648 This personal knowledge of each of the members of the house allowed 

Janssens to get to know Hurtado well. So well, Álvaro Lavín says, that Janssens 

not only spoke to me in an extremely laudatory and loving way about the Father [Hurtado], but also told me 

that his plan and desire had been to appoint him ‘school janitor’ for that academic year (1932-1933); that is, 

assistant principal or undersecretary, and, at the same time, representative of the theologians, precisely 

because he was so unanimously esteemed and loved, and because of the good he did among his peers. He 

had only abandoned the idea because it would add to his already excessive workload, which might endanger 

his health. 

According to Lavín, all of this reflected the fact that 

In such a large and diverse group of select individuals, appointing a foreigner, whose native tongue was 

different, was, without a doubt, extraordinary, and, therefore, very indicative of how highly his personal and 

religious qualities were esteemed.649 

                                                           
645 Rev. Fr. Baeust, S.J., contheologian at Louvain, Commissary of Missions of the Society of Jesus, Brussels, in 

response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, 

in 1955, on occasion of the probable introduction of a cause for canonization. In, ibid, 418-421. 
646 Radomiro Tomic Romero, “Una gran visita de Dios a nuestra patria,” Revista Mensaje (August 1954). Reproduced 

in Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte. 158-167. Monsignor 

Alfredo Bruniera reaffirmed the testimony provided by Janssens about Hurtado, but what the rector added to that 

testimony—it is not certain whether it was when he first knew him or many years later when he began to see the 

fruits—was that with Alberto “began a new era for Christianity in Chile.” Monseñor Alfredo Bruniera, “San Ignacio 

y las cuestiones sociales,” Revista Mensaje (August 1956). Reproduced in Lavín Echegoyen S.J., Padre Hurtado, 

Apóstol de Jesucristo: Lo dicho después de su muerte, 177-182. 
647 We should recall that as religious, the students had renounced their own free will, so there were general 

authorizations to leave the house, ride a bicycle, go on a pilgrimage, etc. See chapter 1. 
648 Valenzuela Rodarte S.J., Un mexicano cualquiera, 161. 
649 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
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To this was added the fact that for Hurtado, transferring to the college at Louvain had not 

been traumatic, given that he had already experienced several changes, through the houses at 

Chillán, Córdoba, Barcelona and Rathfarnham Castle. Although all of the Society’s colleges 

applied the same principles based on the Ratio Studiorum, each in its own distinctive way, a 

significant part of the strength of the Jesuit educational system was based on the exchange of “ideas 

and the fruits of their experience, seeking the principles and methods that were ‘most’ effective in 

meeting the goals of their educational work.” This is why one author ventures to point out that the 

true backbone of the Society’s educational network—which is still cohesive to this day—was not 

based on the unity of its administration or programs, “but on its common vision and purpose.” This 

exchange was strengthened if every school was “inserted into the concrete reality of its region,”650 

and even more so if it was accompanied by an exchange of ideas and experiences in which teachers 

and students also took part.651 Furthermore, the method of study in the world of Jesuit students 

was not universal. One Latin American at Louvain found it surprising that 

Our tendency [...] perhaps in all of Spain and Latin America, has been to read the text and assimilate it well, 

above all, in accordance with the matter of being a “man of one book.” At Louvain they are all for taking 

down the reading list indicated by the professor and throwing themselves upon those books. Only toward the 

                                                           
650 Vásquez Posada says that in Spain, for example, “regarding the application of the Ratio in 1832, in the nineteenth 

century, the Jesuits had maximalist and minimalist interpretations. Those who interpreted the Ratio in the maximalist 

sense demanded its strict application. This was implemented mainly in the Humanities and Philosophy. They even 

added some new regulations to those aspects indicated in the Ratio, such as those concerning emulation (honors and 

awards) and the surveillance of procedures... Other Jesuits interpreted the Ratio more moderately. They did of course 

attach importance to humanistic and philosophical education, for its formative value, but rather than apply the system 

prescribed in the Jesuit code rigorously, they sought to adjust it to the circumstances prevailing in the country, to 

advances in other sciences and to state curricula. Finally, there were others who had to be content with applying the 

Ratio to a minimal degree. When circumstances beyond their control dictated that they should deliver a study plan 

that made it impossible to apply the Ratio, they had to make do with seeking its ideals, or with applying some of the 

educational resources, in relation to all learning: challenges in some of the young learner classes, public events on 

certain festive occasions, note reading, the proclamation of dignities and the distribution of awards. In this minimal 

version, the Ratio was practically reduced to the fundamental pedagogical principles and to the means of emulation.” 

In, Carlos Vásquez Posada, “La Ratio: sus inicios, desarrollo y proyección,” Revista Portuguesa de Filosofia 55, no. 

3 (1999). 
651 Eusebio Gil Coria, ed. La pedagogía de los jesuitas, ayer y hoy (Madrid: Universidad Pontificia de Comillas, 1999), 

303-304. 
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end do they learn the pages that the professor drafted, which are usually very carefully prepared.652 

What were the special features of the Collegium Maximum of the Society of Jesus in 

Louvain, where Hurtado was to finish his theological studies? Camille Dumont, who has written 

a history of the college, says that in 1919—twelve years before Hurtado arrived there—the 

Provincial to whom the college answered sent a circular to its professors in which he invited them 

to describe how their School of Theology could be distinguished from the School of Theology of 

the Catholic University of Louvain. The differences were not trivial, as we shall see, and for this 

reason, they are very important to this biography, particularly as those providing the testimonies 

were Hurtado’s future teachers. Some of the priests stated that in the case of their college, “its 

objective is, first, the apostolic training of future priests.” Others, such as Father Huyghe, said that 

there was a 

“huge difference” between the teaching at the Jesuit college and the teaching at the university: students 

enrolling at the university had completed their ecclesiastical seminary training and were seeking 

specialization; the teaching at the Louvain college was an initial…653 

In the same way, Father de Villers claimed that they “were not training future teachers, but 

educated priests.” The other lecturers, for their part, striking a common note, returned to “the 

Ignatian idea of the solida fundamenta scientiae and the appropriate use of the ‘methods’ adapted 

to the contemporary world.”654 Dumont summarizes with the necessary subtlety, saying that  

it could be said that the university was attempting to ensure, rather, that it communicated and practiced 

science for its own sake, while the college, even though it was a faculty, sought above all to train in Christian 

existence and in giving testimony of apostolic life. 

                                                           
652 Valenzuela Rodarte S.J., Un mexicano cualquiera, 164. 
653 Dumont S.J.. “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989,” 12, n5. 
654 Ibid, 12. We should recall what we referred to in previous chapters. 
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Dumont also explains that 

A theological college is not characterized by its curricula. It keeps pace with a longer, more generous 

movement. The college at Louvain was also a kind of microcosm affected by the major trends in the 

contemporary evolution of theology. This small world within a vast universe...655 

Dumont nevertheless points to the special features that this college—like any other—

exhibited, and which, in their very expression, made it distinctive. Hurtado was thus afforded the 

opportunity at the Collegium Maximum to immerse himself in “the debates surrounding the new 

theological visions” published by the theologate’s professors themselves in the journal Nouvelle 

Revue Théologique, to which we shall refer below.656 It is there—for example—that Hurtado was 

able to learn about the theology of the Mystical Body of Émile Mersch (+1940),657 which endowed 

upon Louvain “a theological and spiritual climate characterized by a Christocentrism which both 

marked and guided theological renewal in studies on the Trinity, grace, ecclesiology, and the 

sacraments.”658 Mersch´s work, conceived by its author an academic study, became so significant 

that “soon it was also used as a guide to prayer and contemplation.”659 

With regard to this “longer movement,” this “microcosm” to which Dumont refers, it also 

included certain other initiatives. So, for example, we find that an exhibition of school textbooks 

                                                           
655 Ibid. Emphasis added. 
656 Fredy Parra, “Teología del Cuerpo Místico, comunión de los santos y pensamiento social en San Alberto Hurtado. 

La influencia de Émile Mersch y Karl Adam,” Teología y Vida L (2009), 800. 
657 On Émile Mersch S.J. (1890-1940), see biographical appendix. 
658 Parra, “Teología del Cuerpo Místico, comunión de los santos y pensamiento social en San Alberto Hurtado. La 

influencia de Émile Mersch y Karl Adam,” 807. According to this author, Mersch’s articles began to appear in the 

Nouvelle Revue Théologique as from 1926, and several of them were compiled and published as Émile Mersch S.J., 

Morale et Corps Mystique (1937). Likewise, Cristián Hodge, “Teología del Cuerpo Místico, antropología y moral 

social en San Alberto Hurtado. La influencia de Columba Marmión,” Teología y Vida LI (2010), 586. This author 

notes that some of the theologians who influenced Hurtado most deeply during his stay in Louvain, in relation to the 

theology of the Mystical Body, were Columba Marmión (confessor to Cardinal Mercier and beatified by Pope John 

Paul II on September 3, 2000), Émile Mersch and Karl Adam. However, I believe that he makes a “chronologically” 

mistaken reading of the work of Parra that he cites for Adam. Hurtado’s notes on the latter were most probably made 

after his arrival in Chile. 
659 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 2635-2636.  
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and works on research in religious education was carried out. This was organized by a group of 

theologate students in 1934-1935, when Hurtado was there, and encouraged by Jean-Baptiste 

Janssens. Divided into “stands... by language, and in each, there were several hundred recent 

books,” this was the definitive step which led to the foundation of the Centre Documentaire 

Catéchétique in 1936, which was part of the catechetical renewal movement.660 The exhibition 

was very successful in achieving its goals, so much so that Hurtado’s friend, the Mexican Jaime 

Castiello, who had just obtained his doctorate in psychology from the University of Bonn, was 

most surprised “because I thought [the exhibition] would be set up with ‘little books’ taken from 

their rooms.” The enthusiasm of this already prestigious Mexican Jesuit was such that he published 

an article about the Center in a journal called Atenas, and “the Belgians found it better than any 

other and asked his permission to translate it into French.”661 According to Georges Delcuve 

(+1976)662—who had been the real driving force behind the effort, in which J. Dépierre and Enrico 

Baragli, among others, also collaborated directly663—the initiative was feasible out thanks to the 

fact that the Louvain theologate hosted a truly global community, where all had the great purpose 

in common “of saving the world, which was becoming more and more pagan day by day.” Delcuve 

presented in an article the origin of the International Center for Studies in Religious Education, as 

it was referred to in English: 

One way of assisting in this grand enterprise would be to place special emphasis on religious instruction and 

formation. But before thinking of any new projects along these lines, it would be well to ascertain what was 

                                                           
660 Ibid. L. Brouwers & G. Meessen “Bélgica,” I, 400; Ibid. G. Meessen “Delcuve, Georges,” II, 1074. Also cited as 

Centre de Documentation Catholique. 
661 Valenzuela Rodarte S.J., Un mexicano cualquiera, 166. However, Castiello’s reading list that accompanies his 

biography on Xavier Ortiz Monasterio, Jaime Castiello –maestro y guía de la juventud universitaria–  (México: 

Editorial Jus, 1956) does not include this article, although it is mentioned in Jaime Castiello Fernández del Valle S.J., 

“La exposición catequística de Lovaina,” Christus (Mexico) December (1935). 
662 On Georges Delcuve S.J. (1908-1976), see biographical appendix. 
663 Valenzuela Rodarte S.J., Un mexicano cualquiera, 166. 
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already being done in various countries. Hence, a systematic inquiry was begun. Questionnaires were sent 

out. The response was excellent because, from all parts of Europe and the Americas, documentation began 

to flow into Louvain. All the answers were studied and classified with great care.664 

The results of the international survey on publications on “catechetical production” and the 

teaching of religion were compiled in two bibliographical works in 1936665 and 1937666 

respectively, and which were well received in Europe and the Americas as the first bibliographies 

in the field of religious education. Among the contributors to this work were about fifty people 

from the Collegium Maximum,667 but by the time of its publication, Hurtado was already involved 

in other work.668 However, Delcuve did achieve a certain degree of closeness to Hurtado while 

they were fellow residents in the same house, and the Chilean lent his support to this common 

project.669 Years later, Hurtado himself was to highlight the importance of this undertaking, but he 

also applauded other projects of the same nature: 

Enormous efforts are made in our day to adapt methods and even content in the sense we have indicated. We 

cite, among other essays, those by Presbyter [Charles] Quinet, Presbyter [Eugene] Charles, the textbooks of 

the Confraternity of Christian Doctrine of the United States. A work published by the Center for Religious 

Documentation, directed by the priests of the Society of Jesus in Louvain, cites hundreds of modern textbooks 

                                                           
664 Georges Delcuve S.J., “International Center for Studies in Religious Education,” Jesuit educational Quarterly X, 

no. 2 (1948). 
665 Georges Delcuve S.J., ed., Inleiding Tot De Catechetische Literatuur, Catechetisch Documentatie Centrum 

(Louvain) (Turnhout: Brepols, 1936). 
666 Georges Delcuve S.J., ed., Où en est l’enseignement religieux? Livres et méthodes de divers pays. Centre 

Documentaire Catéchique (Paris & Tournai: Casterman, 1937). The latter was cited by the subject of this biography 

in Alberto Hurtado Cruchaga S.J., “Libros y moral: literatura cristiana,” in Almanaque Familia “Alfa” (M.R.) 
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667 Delcuve S.J., Où en est l’enseignement religieux? Livres et méthodes de divers pays. 
668 Delcuve S.J., “International Center for Studies in Religious Education.” 
669 Letter from Alberto Hurtado Cruchaga S.J. to Révérend Père Georges Delcuve S.J., Santiago, February 1, 1947, 

AAHC s63y26. Also see, Letter from Rev. Fr. Georges Delcuve S.J., Brussels, June 13, 1955, in response to the survey 

commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in that same year, 

on occasion of the probable introduction of a cause for canonization. In, Lavín Echegoyen S.J., Padre Hurtado, 

Apóstol de Jesucristo: Lo dicho después de su muerte, 423. Also during his trip to Europe in 1947, Hurtado “made a 

quick trip to Belgium to study the League of Catholic Peasants, the Christian Trade Unions and the Young Christian 

Workers (J.O.C., in French). He engaged in extended conversations with Fr. Delcuve, S.J., of the Lumen Vitae journal, 

in Brussels…” Mariana Clavero, “Un punto de inflexión en la vida del Padre Alberto Hurtado: itinerario y balance de 

su viaje a Europa, de 1947,”Teología y Vida XLVI (2005), 308, n108. 
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which try out methods of adaptation.670 

In the context of Belgian Jesuit Catholicism, there were other significant events during 

Hurtado’s stay at the Collegium Maximum, such as the consolidation of the missionary movement 

led by the Jesuit Pierre Charles, which we have already referred to when we discussed the 

University of Louvain. Other events—of a somewhat different nature—were the apparitions of the 

Virgin Mary at Beauraing (1932) and at Banneux (1933), regarding which, unfortunately, Hurtado 

left no insights. We must assume that Hurtado wanted to await the pronouncement of the 

competent ecclesiastical authorities and Rome’s authorization, as established by the Lateran 

Council and then by the Council of Trent, however it was a discussed and even polemic topic at 

the time.671 However, not everyone behaved with the same discretion and his charismatic 

housemate, Pierre Scheuer,672 published a booklet entitled Rosaire de Chronogrammes hexamètres 

en l’honneur de N.D. de Banneux.673 We should note, of course, that according to Chris Maunder, 

Belgium was the country “in which there were more reported apparitions of Mary than at any other 

time and place in 20th century Catholic Europe,” apparitions which occurred both in the French-

speaking and in the Flemish side. In fact, Edouard de Moreau D’Andoy674—one of Hurtado’s 

teachers—was appointed by Cardinal Joseph van Roey, because of “his training in history and 

prudence” to join the commission charged with examining the apparitions of Our Lady in the 

                                                           
670 Alberto Hurtado Cruchaga S.J., La enseñanza de la religión en el segundo ciclo de humanidades, [1947],  AAHC 

s06y11. 
671 René Laurentin, Apariciones actuales de la Virgen María, trans. Carlos Vidal, 2a ed. (Madrid: Ediciones Rialp, 

S.A., 1991), 34-35. 
672 On Pierre Scheuer S.J. (1872-1957), see biographical appendix. 
673 Pierre Scheuer S.J., Rosaire de Chronogrammes hexamètres en l’honneur de Notre-Dame De Banneux, Vierge des 

pauvres et Vierge des nations. Préface de Mgr. Kerkhofs, Evêque de Liège  (Banneux, Ed. Caritas, 1933). It was 
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of the apparitions of Our Lady of the Poor at Banneux, giving the devotion his official sanction. See, “Mensaje del 
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674 On Edouard de Moreau D’Andoy S.J. (1879-1952), see biographical appendix. 
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country. Even so, resistance to these apparitions shortly after—led by Cardinal Ottaviani, a man 

“of tradition and dogmatic rigor”—according to researcher René Laurentin, 

paradoxically converged with progressive criticism, which at that time aimed far more radically disuasive 

arguments against the apparitions, though for very different reasons: demythologization, which would even 

cast doubt on the appearances of Jesus Christ after His Resurrection, and eventually denying the resurrection 

of the body.675 

However, the apparitions at Beauraing and Banneux shared a special feature, which set 

them apart from others in Belgium: they were both approved by the competent hierarchy in 1949, 

“after much debate and considerable disagreement.”676 The latter apparition, at Banneux, would 

become known as Our Lady of the Poor,677 referring to an issue that would concern Hurtado 

throughout his life. At Louvain itself, Sily recalls that Hurtado already excelled as a man who was 

“totally committed to God. He was dominated by an enlightened zeal and was full of self-sacrifice 

on behalf of souls, especially the neediest.”678 

Also Maurice Claeys-Boúúaert (1882-1956), who was the spiritual prefect at the college—

and who had fond memories of Hurtado as “one of those spiritual children for whom everything 

                                                           
675 Laurentin, Apariciones actuales de la Virgen María. 35-36. Another Jesuit, but of the English, not the Belgian 

Province, was also skeptical regarding the apparitions; Herbert Thurston S.J., Beauraing and Other Apparitions: An 

Account of Some Borderland Cases in the Psychology of Mysticism (London: Burns, Oates & Washbourne, 1934). 
676 This author also says that even today “Beauraing and Banneux continue to draw numbers of pilgrims from Belgium 

and abroad, and are among a small elite group of 20th century apparition shrines that have received full Vatican 

approval. However, a more extensive investigation uncovers Onkerzele in the Flemish Ardennes, a less prominent 

Marian apparition shrine from the 1930s that has survived... The existence of many other apparition locations from 

this period can only be discerned through historical accounts, oral traditions, and/or modest local memorials.” Chris 

Maunder, “The Footprints of Religious Enthusiasm: Great Memorials and Faint Vestiges of Belgium’s Marian 

Apparition Mania of the 1930s,”Journal of Religion & Society 15(2013), 1. 
677 “Mensaje del Santo Padre Juan Pablo II con ocasión del quincuagésimo aniversario de las apariciones de Nuestra 

Señora de los Pobres en Banneux (Bélgica) el 31 de julio de 1999.” 
678 Rev. Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of 

Jesus in Chile, Rev. Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo 

dicho después de su muerte, 405. The Belgian Jesuit, Fr. Louis Arts, also confirms Hurtado’s concern in this matter 

in Belgium, when he says that “he was receptive to the problems of the poor.” Cited by, Jaime Castellón Covarrubias 

S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del Padre Hurtado Cruchaga, S.J. (1901-

1952) (Roma: Institutum Spiritualitatis, Pontificia Universitas Gregoriana, 1996), 4.4.4. 
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occurred naturally, in all things simply clear, exceptional—”679 published a pamphlet on Le fait de 

Banneux.680 But his role as prefect no doubt increased his importance for each of the members of 

the house. The Mexican Valenzuela recalled that for him, Claeys-Boúúaert was 

Perhaps the [...] Spiritual Perfect who permeated me most deeply and who had the best effect upon me during 

my religious training, with the exception [... of] my master of novices. Fr. Claeys (pronounced Clais) was 

Flemish, with a reddish face [...] Intelligent, a good theologian who still wrote very good articles (for a long 

time I kept ‘Nos raisons personnelles de eroir’), he was, above all, a man of God whose single task was to 

receive us and listen to us. To him, every theologian was a person and not an index card. There were times, 

for example, when he would stop me to ask me if I had had any news of some disturbing matter concerning 

my family.681 

It is interesting to note his remark about “every theologian was a person and not an index 

card.” As spiritual prefect—a post which made him the second most important man on board, 

although not necessarily in the administrative hierarchy—of such a large community, Claeys was 

obliged to keep brief notes on each of his directees. If he had not done so, he would have found it 

impossible to do his job well, as there were close to 200 members in the house, of whom about 

120 were students. Although these notes were never used to break the seal of the confessional or 

of his spiritual direction, their primary objective was to allow him to help his “patients” to develop 

their vocation. This partly helps to explain some of the answers—as if they were index cards—

given by Claeys-Boúúaert in the survey conducted on the Chilean after his death.682 Furthermore, 

                                                           
679 Letter from Rev. Fr. Maurits Claeys-Boúúaert, S.J., Alberto Hurtado’s spiritual father at the theologate in Louvain, 

dated June (?), 1955, in response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. 

Fr. Carlos Pomar Mardones, in the same year, on occasion of the probable introduction of a cause for canonization. 

In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 421-422. 
680 Maurice Claeys Bouuaert S.J., Le fait de Banneux (Banneux-Notre-Dame: Editions Caritas, 1936). 
681 Valenzuela Rodarte S.J., Un mexicano cualquiera, 181-182. 
682 Claeys-Boúúaert’s answer may be read in, Letter from Rev. Fr. Maurits Claeys-Boúúaert, S.J., Alberto Hurtado’s 

spiritual father at the theologate in Louvain, dated June (?), 1955, in response to a survey commissioned by the 

Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in the same year, on occasion of the 

probable introduction of a cause for canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: 

Lo dicho después de su muerte, 421-422. 
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this was very much in tune with the Belgian’s methodical and rigorous nature. Valenzuela also 

reveals Claeys-Boúúaert’s friendly form of addressing everyone in the house, and his way of 

thinking: 

The first interviews were long and in Latin. The priest spoke it fluently and correctly. Besides, the 

pronunciation of a Fleming does not involve any difficulty for us, as it does when Latin is spoken by an 

Englishman or an American. He was a simple man, unconcerned about what people might say about him: 

‘They say that I am an idiot because I hold that The Disciple [by Bourget] is a harmful novel; but I continue 

to contend that it is, in spite of everything.’683 

Father Auguste de Villers was another of the prefects on whom Hurtado depended, but he 

was responsible for the academic side of the college. One contemporary remembers about him that 

He was over 70 years old [...] His notes were extremely clear and his classes were enjoyable. I have very 

seldom come across a man of such lucid intelligence and such a scandalously prodigious memory: he cited 

councils, priests and even literature by heart, as he had been, at first, a teacher of rhetoric. And he was an 

extremely kind old man. He would limp up the stairs, bowing his tall body and distributing his Bon jours to 

everyone, and he had some delightful à-propos […] he was also a musician and played the piano.684 

  

                                                           
683 Valenzuela Rodarte S.J., Un mexicano cualquiera, 181-182. As spiritual prefect, Claeys-Boúúaert was especially 

concerned about how their readings could influence his directees. Regarding the works of Bourget, there appears to 

have been a lack of consensus. In a critical reading list drawn up by a Spanish Jesuit years later, it is noted about the 

Parisian Bourget that he was “An academic, poet, novelist, critic. An extremely dangerous analyzer of passions; he 

describes and anatomizes everything very meticulously, leading his readers step by step to the very worst. In addition 

to seriously provocative scenes, his teaching is immoral, since he divests sin of its horror and persuades that sin is 

absent, presenting it surrounded and wrapped so seductively that it appears to be inevitable and necessary. Some have 

considered that in his novels of that time he was no less immoral than [Émile] Zola. Thus was Bourget, immoral and 

full of evil ideas, until 1887. Then he began to convert, until he achieved true conversion, finally becoming a fervent 

practicing Christian.” Then the bibliography engages in a criticism of his novels before his conversion, which were 

“very bad” in the broadest sense. Later there is a reference to his novels “after he began to convert, with a mixture of 

good and dangerous.” Regarding the work The Disciple by Bourget, it mentions that “its ideological and doctrinal 

strength is admirable. From those same terrible misfortunes, the author deduces marvelously one of the most 

formidable rebuttals ever written against the positivist and atheist school of the late nineteenth century. The prologue 

is a magnificent page of Catholic apologetics.” See, A. Garmendia de Otaola S.J., Lecturas buenas y malas a la luz 

del dogma y de la moral (Bilbao: El Mensajero del Corazón de Jesús, 1949), 77-78. 
684 Valenzuela Rodarte S.J., Un mexicano cualquiera, 17. 
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XXI, The Teaching of Theology at the Collegium Maximum 

Camille Dumont, whom we have mentioned above, has shed some interesting light on the 

history of the House directed by Jean-Baptiste Janssens and speaks of the existence of the “spirit” 

which prevailed at the Collegium Maximum of the Society of Jesus in Belgium, which was distinct 

to that at the college in Barcelona. As an introduction to this issue, Dumont, in a highly descriptive 

manner, points out that nineteenth century sources reveal that some theologians made progress in 

attempting to provide a historical dimension to their field. This advance was not only manifest in 

Louvain, but also in the Catholic world in general, as part of a wider movement. For example, 

Dumont recalls that Monsignor Mignot, Archbishop of Albi, delivered a celebrated speech at the 

Catholic Institute of Toulouse on the “theological method,” which generated a great deal of debate. 

But the most remarkable aspect of this shift, as Dumont notes, is that a positive effort emerged to 

bring about in the field of theology the publication of lengthy encyclopedic dictionaries, editions 

of sources,685 and the emergence of major academic.686 

Dumont states that some contributions in this line began to be glimpsed, too, in the city of 

Louvain. The Jesuit Arthur Vermeersch (+1936)687 founded a publication entitled Periodica, while 

another member of the Order, Father Joseph de Ghellinck (+1950),688 conducted significant 

initiatives in relation to the Church Fathers and their teachings. At the same time, a professor of 

the University of Louvain, together with a Dominican, founded Spicilegium sacrum Lovaniense. 

While it is true that World War I inhibited the momentum that Dumont refers to, there were new 

developments in the Jesuit scholasticate itself, which pointed to a number of changes: on the one 

                                                           
685 Cf. footnote 563 
686 Dumont S.J. “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989.” Unless otherwise stated, all of 

the data regarding this Collegium Maximum are taken from this work. 
687 On Arthur Vermeersch S.J. (1858-1936), see biographical appendix. 
688 On Joseph de Ghellinck D’Elseghem (1872-1950), see biographical appendix. 
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hand, the Nouvelle Revue théologique689 was transferred to Jesuit hands in 1921, not without 

broadening the scope of its field of research and increasing the numbers of its readers; in 1926—

and for the next twenty-five years—it was entrusted to Hurtado’s teacher, Jean Levie (+1966).690 

On the other hand, in 1925, Father Creusen (+1960)691 launched the Revue des Communautés 

Religieuses together with certain other individuals; among them, Jean-Baptiste Janssens—who 

was later on the journal’s editorial staff, as we have said—both Creusen and Janssens were fellow 

students of Vermeersch’s.692 Janssens, incidentally, was also a co-founder at this time of the 

Museum Lessianum, a publication we already mentioned when we spoke of Pierre Charles, a 

collection which covered a broad range of theological, philosophical, ascetic, mystical, historical 

and missiology-related issues. All of which, as Dumont says, began to reveal an agenda with 

regard to positive theology, which was reflected in works such as Mouvement théologique au 12e 

siécle693 by Fr. de Ghellinck and L’histoire de l’Église en Belgique694 by Fr. de Moreau. Dumont 

adds, finally, that Father Émile Mersch, “who was not able to be a teacher,” but who lived in 

Louvain for several years, gave his support to the core ideas of the “Mystical Body,”695 which we 

have already discussed, in a positive way.696 

But what was so novel about all of this? What was this positive theology? In the previous 

chapter on the training imparted at Sarriá, we stressed the fact that scholasticism was the method 

                                                           
689 B. Pottier S.J., “80 Années de Nouvelle Revue Théologique (1921-2000),” Nouvelle Revue Théologique 124 

(2002). 
690 On Jean Levie S.J. (1885-1966), see biographical appendix. 
691 On Joseph Creusen S.J. (1880-1960), see biographical appendix. 
692 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. II, 1690-1691; II, 997; and IV, 3933 
693 Joseph de Ghellinck S.J., Le mouvement théologique du XIIe siècle: Études, recherches et documents, vol. 1, Études 

d’histoire des dogmes et d’ancienne littérature ecclésiastique (Paris: Gabalda, 1914). 
694 Édouard de Moreau d’Andoy, L’histoire de l’Église en Belgique, 5 vols., Museum Lessianum, Section Historique 

(Bruxelles: Édition Universelle, 1945-1952 [1938?]). 
695 Mersch S.J., Le Corps Mystique du Christ: Études de théologie historique. Préface Jules de Lebreton. 
696 Dumont S.J. “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989.” We shall return to Mersch 

below. 
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through which theology was taught and that both the speculation which was characteristic of this 

method and its instrumental nature regarding data made it possible to draw conclusions regarding 

the speculative world. However, the nineteenth century witnessed the emergence of a “tension” 

between the speculative theology of the abstract worldand positive theology, which sought to refute 

ideas on the basis of documentation; that is, the existing sources. These historicist features imbued 

the discipline of theological studies with renewed vigor, separating it from the more metaphysical 

character which had been favored until that time.697 Furthermore, to track the historical roots of 

these kinds of studies, that is the positive tradition of the sources, one should bear in mind that 

Belgium was also the birthplace of the Bollandist movement, from its origins in the seventeenth 

century onword. Devised by the Jesuit Heribert Rosweyde in 1603, but brought into being by 

Father Jean Bolland (+1665), the original idea had been to 

compile and print the most significant documents concerning the history and devotion of saints, particularly 

their authentic lives, to replace the excessive numbers of apocryphal versions, in order to contribute to 

honoring the Church. To ensure the duly annotated publication of hagiographic documents, preserved in the 

                                                           
697 At this point we should recall the letter Saepenumero Considerantes that Pope Leo XIII sent to Cardinals De Luca, 

Pitra and Hergenröther on August 18, 1883, in order to encourage historical research after he had given the order to 

open the Vatican’s Secret Archives to Catholics and non-Catholics alike, and putting Cardinal Hergenröther in charge 

of them. In the letter, the Pontiff noted that “It is appropriate that righteous men who are scientifically prepared in this 

genre of disciplines should engage in writing history with the purpose and intent of shedding light on what is true and 

real; and that any injurious crimes which have for so long accumulated upon the Roman Pontiffs should be dissipated 

with erudition and accuracy. To simplistic narratives confronted the deliberate work of research: to reckless views, 

prudent judgments; to lightness of opinion, the clear awareness of fact. It is important to strive to refute lies and 

falsehoods by consulting the sources; and when writing, the first principle to be upheld should be that ‘the first law of 

history is not to dare to state anything which is false; the second, to refrain from hiding anything which is true; when 

writing there should be no suspicion of bias or duplicity.’” In, Jesús Iribarren, ed. El derecho a la verdad: doctrina de 

la Iglesia sobre prensa, radio y televisión (1831-1968). Edición preparada, con introducción a la moral, teología e 

historia del magisterio pontificio sobre comunicaciones sociales (Madrid: Biblioteca de Autores Cristianos, 1968), 

17-18. Is this not a positive invitation to make use of the sources? Apparently Hergenröther put his time as first person 

in charge of the Vatican Archives to good use and shortly thereafter published a major history of the Church according 

to the standards that Leo XIII had laid down; a work which was translated into several languages. See, S. E. Cardenal 

Hergenröther, Biblioteca theologica del siglo XIX. Historia de la Iglesia, trans. Francisco Díaz Carmona, 6 vols. 

(Madrid: Biblioteca de la Ciencia Cristiana, 1883-1889). On Hergenröther’s work, see Hubert Jedin, ed. Manual de 

historia de la Iglesia. 10 vols. Vol. I, Introducción a la historia de la Iglesia. Biblioteca Herder, Sección Histórica, vol. 

76. (Barcelona: Editorial Herder, 1978.), 21. 
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country’s abbeys and sanctuaries, would be... an eminently precious service rendered to the Church.698 

This in itself ensured that the Bollandists’ project should survive the suppression of the 

Order, because of its “scientific” nature, and its publications were resumed at the beginning of the 

nineteenth century and continued into the twentieth. Already by the time Hurtado reached Louvain, 

the Bollandists had moved to the outskirts of Brussels from Etterbeek, always maintaining their 

positive characteristic of referring to the sources, which made them widely known for the 

seriousness of their work. It is hardly surprising, therefore, that people like Father Joseph de 

Ghellinck, of the generation of 1909, who did so much to promote positive theology, should have 

worked with them. As a matter of fact—as we have said—the Father Provincial of Belgium, 

Charles Van de Vorst S.J., had also done so.699 

Now, in Dumont’s account, these initiatives are characterizes at start as individual in 

nature. Though, Dumont states that matters only became interesting when a collegiate effort was 

made to reshape the education plans and emerging with this a “spirit” that started to define them.” 

But, who exactly was behind this spirit? There was a distinguished team of professors from the 

college of Louvain, who had reached a kind of consensus on their method of teaching and who 

composed what according to Dumont has come to be known as the generation of 1909. The group 

was headed by the prominent canonist Arthur Vermeersch, who was noted for not “wasting time 

                                                           
698 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. “Bolandistas,” II, 472-475.  
699 Among the works of Fr. Charles Van de Vorst as a Bollandist, among many others, the most notable are Charles 

Van de Vorst S.J. and Hippolyte Delehaye, Catalogus Codicum Hagiographicorum Graecorum Germaniae, Belgii, 

Angliae, vol. 13, Subsidia Hagiographica (Bruxellis: Socios Bollandianos, 1913). Also, Charles Van de Vorst S.J. and 

J. B. Goetstouwers S.J., eds., Synopsis Historiae Societatis Jesu, Nova ed. (Lovanii Typis ad Sancti Alphonsi, 1950). 

On the Bollandists, an introductory work is Robert Godding, Bollandistes, saints et légendes: quatre siècles de 

recherche (Bruxelles: Société des Bollandistes, c2007). In Spanish, Antonio Linage Conde, “Los Bolandistas,” 

Sociedad española de estudios medievales 2(1992). [Hertling mentions Hippolyte Delehaye (+1940) most particularly 

in his work, with reference to the most distinguished names in the fields of ecclesiastical history, patrology and the 

history of theology in the early twentieth century. Achille Ratti (+1939), who later took the name of Pius XI, is 

included in this short list. See, Ludwig Hertling, Historia de la Iglesia [“Geschichte der Katholischen Kirche”], 10a 

ed., vol. 41, Sección Historia (Barcelona: Editorial Herder, 1989 [1967]), 474. 
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on reflecting upon methods of presentation; he would go into action with his temperament of iron.”   

This lack of method was even reflected in his texts on moral education, canonical discussion or 

the fight for justice, according to his own disciple and best friend, Father Creusen. The latter 

stressed with regard to Vermeersch—paradoxically—that in 

practical terms, however, his two contemporaries in the field of moral philosophy, Fathers [Édouard] Génicot 

[+1900] and [Jozef] Salsmans [+1944], although no doubt less gifted, have been of greater help to priests and 

confessors, as were their successors, Fathers [René] Carpentier [+1968] in moral philosophy and [Émile] 

Bergh700 [+1968] in canon law.701 

That is, Arthur Vermeersch was a speculative, brilliant and very gifted man, but in practical terms, 

his contemporaries were of greater use and responded better to the needs of priests. The contrast with 

Sarriá—although comparisons are always odious—is remarkable, since in Spain it was true 

teachers who tended more toward speculative scholastics who had a more practical spirit in their 

respective fields. We should recall, for example, Fernando Palmés S.J. and his Introduction to 

Experimental Psychology, Eduardo Vitoria Miralles S.J. and the Institute of Chemistry at Sarriá, 

Luis Rodés S.J. and the Ebro Observatory, Jaime Pujiula S.J. and the Biological Laboratory in the 

same city. Was it perhaps an excess of method in the peninsula that had made them more 

“scientific”? Was it not this very lack of reflection on method, the practice of going straight into 

action, which, in fact, played against people like Vermeersch? 

According to Dumont, the year 1909 was significant because it was in that year that the 

Provincial of the Society in Belgium conducted a survey in secondary schools of humanities, as 

well as in Jesuit training institutions, in view of the multiple inquiries undertaken throughout the 

Society of Jesus on the review of study plans. The outcome of this was that 

                                                           
700 On Émile Bergh S.J. (1898-1968), see biographical appendix.  
701 The testimonies used by Dumont have been taken from Creusen S.J., Pére Arthur Vermeersch, S.J.: L’homme et 

l’œuvre, 4.  
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Professors at Louvain consider that it is not possible to reduce everything to scholastic reasoning with the 

abusive restriction of theological data to the confines of a formal method... For Father Huyghe, an exegesis 

professor, to speak of positive subjects as accessories is to reduce them to secondary disciplines. For him, it 

would be ideal to place all disciplines on the same plane. Father de Ghellinck also calls for the convergence 

of all subjects; he speaks of collaterality with rapport, mutual aid and ‘interdisciplinarity.’ These observations 

were sent to the Father General, but received only a negative response from Rome. Not to the matter as a 

whole, but rather, to the essential points of collaterality.702 

We shall refer to the above concept again at greater length, in order to gain a clearer picture 

of them, but regarding the Father General’s negative response, it may have constituted—at least 

in part—the root of the problem glimpsed by Samuel Fernández, and which we encountered in the 

Introduction, in relation to certain troublesome aspects of the “spirit of Louvain.”703 However, 

Dumont says that “One should not be saddened here at the bitterness and disappointment of the 

priests, who did not understand the reasons behind this rejection.” And then he adds in a footnote 

that 

The priests were extremely frank in their answer to the Provincial. Father de Ghellinck wrote, ‘The Father 

General’s remarks cause us to return to the situation which we have been trying to change here for five years, 

and endow with predominant power the elements against which the reform and progress movement aimed. 

This attempt at renewal is condemned in most unfortunate terms... the principles are diametrically opposed 

to what we think here.’ Father Huyghe said that ‘the Father General’s evaluation of our petitions regarding 

Holy Scripture and church history is hard, and I confess that I fail to see why the redistribution of these 

subjects over four years should necessarily mean that study is superficial and performed lightly.’704 

But however “unfortunate” were the terms in which the attempted renewal was condemned, 

however mistaken they were in Rome, who better than the Jesuits to understand that it was not the 

right time in Rome to make sweeping innovations and did not want to take any risks? The 

                                                           
702 Dumont S.J. “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989.” 
703 Pbro. Samuel Fernández Eyzaguirre, “Los primeros conflictos del Padre Hurtado y «El Espíritu de Lovaina»,” 

Teología y Vida LI (2010). 
704 Dumont S.J. “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989.” 37, n° 32. Emphasis added. 
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encyclical letter Pascendi, of 1907,705 had condemned the efforts of progressive modernism, which 

had attempted to reconcile this ideology with the Church, putting at risk the dogmas of faith and 

questioning how the latter should be understood.706 Furthermore, the Society of Jesus had been 

“infiltrated,” as some put it, by this “modernist crisis.” The case of George Tyrrell (+1909)707—

among others—was proof of this. He had been excommunicated precisely because of his reaction 

to Pius X’s document, after having been expelled from the Order three years before. Furthermore, 

one might think that Leo XIII had made significant efforts at Louvain not long before, in founding 

the Institute of Philosophy with Mercier, as we saw in the previous chapter. The “infiltration” of 

modernism was also a concern and an ongoing problem for the generalship of Franz-Xavier 

Wernz708 and his successor Wlodzimierz Ledóchowski, a concern which was underscored in a 

series of documents during their respective governments.709 So what Dumont tells us does not 

seem so surprising: 

                                                           
705 Carta Encíclica «Pascendi Dominici Gregis» de Pío X con fecha 8 septiembre de 1907, “a los patriarcas, 

primados, arzobispos, obispos, obispos y otros ordinarios de lugar en paz y comunión con la silla Apostólica, acerca 

de las doctrinas de los modernistas”. Also see, Franz Padinger, “La Encíclica «Pascendi» y el antimodernismo,” in 

Filosofía cristiana en el pensamiento católico de los siglos XIX y XX, ed. Emerich Coreth S.J., Walter M. Neidl, and 

Georg Pfligersdorffer (Madrid: Encuentro Ediciones, 1994 [1988]). 
706 In his condemnatory encyclical on “modernism,” after analyzing its errors point by point, Pope Pius X defines it 

as follows: “And now, can anybody who takes a survey of the whole system be surprised that We should define it as 

the synthesis of all heresies? Were one to attempt the task of collecting together all the errors that have been broached 

against the faith and to concentrate the sap and substance of them all into one, he could not better succeed than the 

Modernists have done. Nay, they have done more than this, for, as we have already intimated, their system means the 

destruction not of the Catholic religion alone but of all religion. With good reason do the rationalists applaud them, 

for the most sincere and the frankest among the rationalists warmly welcome the modernists as their most valuable 

allies.” See, Carta Encíclica «Pascendi Dominici Gregis» de Pío X con fecha 8 septiembre de 1907. On “modernism” 

the Society’s Diccionario has this to say: “It was a term applied at the beginning of the twentieth century to a system 

that weakened the content of Christian faith. As teachers of [Holy] Scripture and theology, and authors of articles in 

journals, Jesuits entered into these debates.” O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, 

“Teología,” VIII - 4, 3769. 
707 On George Tyrrell S.J., (1861-1909), see biographical appendix. 
708 In relation to this, see O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. “WERNZ, 

Francisco Javier [Franz-Xavier],” II, 1682-1687; and, in the same work, “Teología VIII-4,” IV, 3769. 
709 Regarding the second, see for example, Wlodzimierz Ledóchowski, “De la primera alocución de Nuestro Padre 

sobre algunos peligros que amenazan al espíritu interno de la Compañía, a la Congregación de Procuradores de 1930;” 

and two years later in, “De la primera alocución de Nuestro Padre sobre algunos peligros que amenazan al espíritu 

interno de la Compañía, a la Congregación de Procuradores de 1933.” 
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Whether or not he had understood correctly the intentions of the Louvainists, the Father General [Wernz] 

rejected the fact that all of the subjects should be addressed rather superficially over the course of four years, 

evidently a very real danger, and it would seem, if one examines the matter objectively today, that perhaps 

the priests of 1909 failed to present the principle that would unify the entire program sufficiently clearly. The 

terms “parallelism,” “collateralism” and “walking side by side” have no obvious meaning in themselves. This 

certainly does not detract from the merits of these professors, from their creativity, courage and spirit of 

cooperation.710 

However, from what Dumont says, the issue does not seem to have been resolved, since it 

resulted—among other outcomes—in 

Father Huyghe withdrawing into his tent... Father de Ghellinck would continue a little on his own, along his 

own personal track. To tell the truth, he would have preferred, consciously or not, to reduce everything to the 

history of dogma, which is not, strictly speaking, the essence of theology. The two best teachers of the next 

generation, Fathers Dhanis (1902-1978) and Malevez (1900-1973), who had begun some medieval research 

under the aegis of Father de Ghellinck, more from a sense of duty than from their own choice, quickly 

distanced themselves from it. Father Dhanis acknowledged one day having escaped voluntarily from the 

enterprise. As for Father Malevez, a fine and critical spirit, he clearly perceived that the future was 

elsewhere...711 

As an overall judgment of the 1910-1930 period; that is, until just before the reform of 

ecclesiastical studies in 1931, Dumont states that he could venture to describe it as being “in a 

way, routine.” The new emphasis which had been attempted regarding positive theology had 

managed to penetrate, but it was always viewed as a specialist branch, and this despite the fact that 

St. Ignatius himself had taken it into consideration, both in his Constitutions and in his Spiritual 

Exercises.712 Dumont concludes that  
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711 Ibid, 37. 
712 Constitutions, Part 4, Chapter 12, n°1 in, Obras completas de San Ignacio de Loyola. Transcripción, introducciones 
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the Positive Doctors such as St. Jerome, St. Augustine and St. Gregory, etc., to move the heart to love and serve God 
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the stroke of genius of the priests of 1909 had been to think otherwise, but the Roman authorities continued 

putting the focus on traditional scholasticism, which covered the four-year program, and sometimes, as we 

have noted, making the distinction of a basic additional first year nourished by historical data.713 

However, on May 24, 1931—only a few months before Hurtado arrived in Louvain—

Pius XI published his Deus Scientiarum Dominus, a document relating to the “Apostolic 

Constitution regulating the universities and ecclesiastical faculties,” which the Jesuits immediately 

adopted at the Collegium Maximum St. Jan Berchmans.714 This papal reform of ecclesiastical 

studies—as is the case in any genuine reform—encountered, understandably, many obstacles to 

its application.715 Even so, and to the extent that these difficulties were gradually overcome, it 

contributed powerfully to intensifying and strengthening ecclesiastical studies along the same lines 

as the positive theology that the Jesuits of the generation of 1909 had proposed years before.716 

Federico Hoyo, of the Congregation of the Divine Word, who has annotated the Constitution of 

Pius XI, says that this reform was able to accustom 

new generations of clerics to analytical study and the development of isolated problems with rigorous 

methods, thus paving the way for the encounter between ecclesiastical studies and secular university 

                                                           
our Lord in everything; so it is more proper to the Scholastics such as St. Thomas, St. Bonaventure, and to the Master 

of the Sentences, etc., to define or explain for our times the things necessary for eternal salvation; and to combat and 

explain better all errors and all fallacies. For the Scholastic Doctors, as they are more modern, not only do they help 

themselves with the true understanding of the Sacred Scripture and of the Positive and holy Doctors, but also, being 

enlightened and clarified by the Divine virtue, they help themselves by the Councils, Canons and Constitutions of our 

holy Mother the Church.” 
713 Dumont S.J., “Vie et destinée d’un collège jésuite: Louvain 1838 - Bruxelles 1989.” 
714 Letter from Alberto Hurtado Cruchaga S.J. to Monsignor Juan Subercaseaux, rector of the Seminary of Santiago 

and vice-rector of the Catholic University, Louvain, April 17, 1934. In, Pbro. Samuel Fernández Eyzaguirre, 

“Correspondencia del Padre Alberto Hurtado C., S.J., relacionada con la fundación de la Facultad de Teología de la 

Pontificia Universidad Católica,” Teología y Vida XLIV (2003). 
715 See the article relating to this, by, Agustín Bea S.J., “The Apostolic Constitution Deus Scientiarum Dominus its 

Origin and Spirit,” Theological Studies, February 4 (1943). 
716 Ghellinck, in fact, published a handbook on the implementation of Pius XI’s reform, which was positively reviewed 

in the journal of the Gregorian University in Rome as well as in other ecclesiastical journals of the period. On this 

work, Joseph de Ghellinck S.J., Les exercices pratiques du «Séminaire» en Théologie  (Paris: Desclée de Brouwer, 

1934). 



225 

 

culture.717 

This had been one of the intentions of Pope Pius XI, as he himself acknowledged to the 

founder and rector of the University of Milan, the Franciscan Agostino Gemelli. In Italy itself, 

years later, it was clearly no longer only textbooks that were published. While historical or 

systematic studies had been rare before, now “monographic studies which were the fruit of 

conscientious scientific work” seemed to have been the result of the new Constitution. Was this 

not the same thing that the priests of the generation of 1909 had sought? Because in the Catholic 

world this made it possible for studies in countries such as Italy to “elevate themselves to a standard 

which had been reached many years previously in the German-speaking countries, as well as in 

France, England and the United States.”718 As far as Hurtado was concerned, it only remains to be 

said that several of the members of that generation of 1909 lived in the same house as he did, and 

were his teachers in the theology program he followed between the years 1931 and 1934. 

To conclude this matter, what has come to be known as the “spirit of Louvain,” in which 

the subject of this biography was trained, was a kind of moderate reformism in the field of 

theology, which Hurtado was to embrace throughout his life,719 and as to ensure that positive and 

speculative theology should no longer be viewed as two subjects to be “juxtaposed, but one, each 

to be integrated into the other.” Even so, some still sought to go further in the words of Dumont, 

launching themselves from the 1930s into a search for a “new focal point” for theology. So 

theology evolved, “in order to work according to the same dynamic,” and was affected by “A 

moment of emptiness [...] caused by the blow struck by the encyclical Humani generis” of 1950, 

                                                           
717 Federico Hoyos S.V.D., ed. Encíclicas Pontificias. Colección completa de 1832 a 1958 (Buenos Aires: Facultades 
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718 Ibid, 1332, n* 
719 Manuel Salas Fernández, ‘Herencia lovainense: experiencias aprendidas y modelos a seguir.’ Lo que trajo Alberto 

Hurtado de Europa. 
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in which Pope Pius XII restrained this development.720 However, this is beyond the period directly 

relating to Hurtado. To this, we can add the testimony of Lavín, which is insightful and revealing, 

when he remarks that it was precisely when Hurtado was at Louvain that, 

The academic programs, particularly in relation to Holy Scripture, were noted for their innovative and almost 

avant-garde spirit, but always within the bounds of a faithful orthodoxy, respectful of any indications from 

Rome.721 
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721 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” Emphasis added. 
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XXII, Testimonies relating to the Theologate 

There were over 200 Jesuits at the Collegium Maximum where Hurtado lived, including 

teachers, priests in training, and scholars and brothers, so it was not difficult to go unnoticed.722 

Neither did Hurtado enjoy being noticed, but rather according to Father Schaack, who was a fellow 

student of Hurtado’s there, “His goodness and delicacy toward brethren who were ill or sad was 

immense. Their own mothers could have done no better.”723 Father Louis Arts (+1994), for his 

part, remembered Hurtado as “a perfect religious and an excellent companion. What was 

particularly impressive and edifying was his charity, so ardently delicate, glowing with joy and 

animation.” Arts also says that Hurtado adapted “admirably well to our way of life and our 

mentality.”724 Proof of this, perhaps, was the subtlety with which Hurtado addressed matters which 

at that time were especially difficult in that country, such as the prevailing division in Belgium 

between Flemings and Walloons which was keenly felt even within religious institutions, and even 

when the period between the wars had seen a genuine “willingness to achieve cultural balance.”725 

As the Jesuit house was a bilingual community with respect for group affinities, but without 

infringing upon fraternity, the field was open to legitimate aspirations. However, according to 
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Louvain 1838 - Bruxelles 1989,” 24. 
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Dumont, until 1932—that is, when Hurtado was still there—Flemish scholars attended their 

secondary lessons primarily in French, which did not help to balance relations.726 With a few 

exceptions, the Flemings tended to handle with ease the Walloons’ language and literature in 

French, but the Walloons usually acquired only an adequate knowledge of Flemish, without 

developing any great taste for the other culture. Father Andrés Hayen, who was also a fellow 

student of Hurtado’s at the Collegium Maximum, says that  

the language differences made it easy to distinguish between the two groups. Although he spoke French, as 

did other foreign scholars, Father [Hurtado] was nonetheless very sympathetic toward the Flemings: he 

understood their perspective with unique insight.727 

We should remember that in Barcelona, Hurtado had already experienced the division of 

the House between the Catalans and the Aragonese, when Wlodzimierz Ledóchowski had been 

forced to mediate in the issue. This new situation must have been initially uncomfortable for 

Hurtado, as he felt pressured into taking sides. But Hayen adds: 

I remember once when we were out for a stroll, [Hurtado] spoke to me about the “Flemish issue” with infinite 

tact and objectivity, about things that explained certain attitudes of the Flemings, about matters that revealed 

an insufficient charity and a lack of understanding on our part; the Walloons.728 

In his biography of Hurtado, Álvaro Lavín says that he believes that he “benefited” from 

this attitude toward the Belgian conflict: 

I was at Louvain on several occasions, once for a particularly long period after finishing my studies, and I 

                                                           
726 Not those which were in Latin, clearly. 
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229 

 

had the opportunity to feel this atmosphere for myself; even further, I took advantage of it (unintentionally), 

because despite being an unknown foreigner, with whom it cannot have been very pleasant to deal, as I did 

not master the language, I received any number of offers of company and invitations, from Flemings and 

Walloons, and this, I am sure, was only because I was a countryman and friend of Fr. Alberto’s.729 

According to one of his fellow students, Hurtado “was consumed with ardor and zeal” 

because of the Society, but according to another, 

His perfectly regular observance was not particularly surprising, because he lived in a very fervent 

community as a whole (although more than once, on one point or another, human weakness may have worked 

against the observance of one rule or another, such as speaking more Latin, even with the most fervent).730 

One example of “perfectly regular observance” may have been provided by Father Eugène 

Engel (+1981), a theology student who, according to Valenzuela Rodarte,  

lived up to his name so well! (‘engel’ means ‘angel’, in Flemish). We foreigners always found him to be 

smilingly at our disposal. Whoever arrived to live on his floor was visited by him and received instructions 

that nobody else gave, because it was taken for granted that everyone knew the art of making a bed when 

there is no pillow, only a bolster (a roll of wool which takes its place), and no pillowcase, only a sheet (the 

bolster must be rolled up in it and the excess tucked under the mattress). Fr. Engel seemed to be officially 

charged with making our arrival and our stay in his land pleasant. Once, when the triads had been formed, he 

noticed that I had been left without any companions, and he broke away from his, as if he had caught sight 

of Jesus Christ, and came toward me, with his usual kind smile...731 

Likewise, Valenzuela recalls that the rector of the college also played an important role in 

overcoming the division between Walloons and Flemings, and gave this example: 

While the linguistic question between Flemings and Walloons was still a burning issue, Janssens was above 

all these petty concerns and everyone felt him to be equally balanced between the two. It was borne in mind 
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that while he was a theologian,732 he had been President of the French Academy and the Flemish Academy, 

which had been founded at that scholasticate in order to encourage to a moderate degree the cultivation of 

each literary language. Whoever witnessed, as I did, the deep split between the two sides (without this causing 

any dwindling of charity or affecting basic relations) was able to appreciate how admirable that paradoxical 

case was and use that single trait to picture the superiority of Father Janssens.733 

In any case, the issue involving the Belgian-French and the Belgian-Flemish Jesuits seems 

to have been definitively resolved in 1935. That year, General Ledóchowski divided the Province 

in two, by decree of April 21, 1935, “in view of its large number of vocations” and its nearly 1700 

members. Thus were born North Belgium on the one hand and South Belgium on the other, both 

when Hurtado was in his final year in Europe, as we shall see in the next chapter. These provinces 

maintained a cordial and academic relationship thereafter.734 

With regard to the courses, one of Hurtado’s teachers at the Collegium Maximum has also 

provided his testimony regarding Hurtado’s time in Louvain. Father Malevez (+1973),735 who 

taught Holy Scripture, said years later that he not only still remembered his student fondly, but that 

he also preserved one of his papers, about which, after rereading it, he had this to say:  

It is clearly the work of a student, in which it seems to me that there is nothing [new]. His research on the 

proceedings of the Council [of Trent] was not sufficiently deep or explicit to serve as background to a wholly 

firm conclusion; but Father [Hurtado] had performed some good research, well conducted, and that was 

doubtless what at that time could be asked of him.736 

However, if Hurtado’s work was not entirely perfect, his teacher does conclude that it 

constituted “evidence of the clarity of his spirit, of his very keen interest in all religious and 
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philosophical matters, and in their application.”737 Baeust, on the other hand—but still on these 

lines—says that “his intellectual modesty, in view of his talent, was impressive.”738 For his part, 

Schaack reveals that Hurtado had great qualities in his dedication to others. He says that Hurtado 

“had the habit, manifestly voluntary and acquired, of taking an interest in ‘others as such’ and of 

making others talk more than himself. He had the art of inviting confidences and receiving them 

without giving cause for regret.”739 Finally, the Mexican Valenzuela remarks that “Fr. Alberto 

Hurtado Cruchaga [was] Chile’s Castiello,” a very flattering comparison in view of the prestige of 

this promising individual from the Mexican Province. Valenzuela then adds that “I had dealings 

with him too and was delighted with his amiable charity.”740 

The above is a reflection of the fact that Hurtado was very happy at Louvain, and with the 

atmosphere that reigned in the House where he lived and the manner of teaching.741 This may 

explain why his friendships, such as with Janssens or Schaack, should have persisted throughout 

his life as was the case with Janssens or Schaak.742 The latter pointed out in 1955, despite his 

diminishing memory “because of my age and above all the difficult years of the war,” that after 
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the theology years, he did not have much contact with Hurtado. However, this was no impediment 

for their friendship to be 

sufficiently solid to persist in spite of the years and in spite of the silence imposed by much of our apostolic 

work. After the war, I think it was in 1947, he came through Belgium and he visited Arlon especially to spend 

some hours with me, when it was already late in the afternoon. He had to leave at three in the morning. I 

admired this charitable abnegation that he found so natural in friendship.743 

With regard to the college and the courses at Louvain, the Mexican Valenzuela Rodarte—

although he arrived two years after Hurtado—also left his testimony on how they were organized, 

even though he did not have all of the same teachers as the Chilean: 

in basic theology, Fathers Leopoldo Malevez and Eduardo Dhanis were good; but even better was the moral 

philosophy professor, Father José Creusen, a friend and disciple of Vermeersch’s. While the text used was 

Génicot’s, a professor who had taught there himself, Father Creusen developed his subject in a very personal 

way, and for some of the treatises preferred his own teacher’s opus magnum. The clarity of his presentation 

made him one of the teachers by whom one would wish to be taught theology in any particular theologate. 

The Church History and Christian Archaeology professor, de Moreau, was entertaining and popular; the 

Canon Law (Émile Bergh) and Gospels (Jean Lévie) professors were very adequate.744 

When it came to summer vacations in Hurtado’s time, the students of the Collegium 

Maximum left for the boarding school of Godinne, which was empty of students during the 

summer months.745 It was located on the Meuse River, which flows into the North Sea, it sat in the 

midst of a landscape with opportunities for 

beautiful walks, [which] without even looking for them, seep into one’s eyes, so long as one walks for a mere 

                                                           
743 Letter from Rev. Fr. Schaack, S.J., Alberto Hurtado’s fellow student in theology at Louvain, dated in Luxembourg 

on July 2, 1955, in response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. 
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five minutes. In only that time, one has already reached a copse, and after ten, a rock about 70 meters high, 

jutting almost straight down over the river, from where one can command a splendid view. The river is 

flanked by two asphalt roads and the railway, where trains go by all the time, letting off whistles (no clanging 

bells, as in America), and sinking almost at my feet into a small tunnel.746 

On that same rock, 

I could see from above the slow maneuvering of the river lock, which was used to make up for the difference 

in height which is made evident by the waterfall beside it. Up to four chalans (barges loaded to the gills) and 

one or more perisseurs can fit into the lock. These perisseurs are probably given that name because of the 

ease with which the part that sits on the bottom of these little launches can return to the zenith. Slowly the 

locks close their gates and begin to empty until the water reaches the lower level of the water flow; then the 

other gates are opened onto this lower level and the barges emerge slowly, as if they were stiff from standing 

in an awkward position for 20 minutes... Woods, islands, chalets and castles of necessity made one feel like 

a poet.747 

The pilgrimages undertaken from the house also made it possible to get to know the country 

further. The Collegium Maximum, dedicated to St. Jan Berchmans, was not far from the shrine 

dedicated to its holy patron. In late December 1931, in the company of Álvaro Lavín, who was 

visiting him, Hurtado set out for the first time toward the house of the saint. Another Jesuit who 

went on the same peligrimage748 gives this account: 

One night, at 1 in the morning, I set out on foot toward Diest, to the house of the saint, in the company [...] a 

fellow student [...] The road is [...] paved. We had only the light of the stars. From time to time, it rained a 

little, so the trees would be mirrored upon the obsidian ground. When their foliage gathered together we had 

the impression of a black hole it was necessary to penetrate. The journey was some 30 kilometers long, during 

which we talked, prayed two rosaries, sang hymns whose rhythm helped us keep the pace, did our 

meditation... We arrived at 6:15. [...] We were there for over an hour, because our Belgian friend said Mass 

and we two helped. After that, we breakfasted from the provisions we had carried with us and carried on, on 

foot, to Montaigu, where Berchmans also used to go on pilgrimage, but barefoot. It is a polygonal, nearly 

circular, shrine, and small, a little higher than Diest and 6 kilometers away. [...] We then retraced our steps 
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along the same route and returned to Louvain. In all, we walked about 42 kilometers, without much fatigue, 

because we traveled mostly at night.749 

Nearly a year and a half later, on March 25, 1933, Wlodzimierz Ledóchowski informed the 

Order in its entirety that with his Papal Brief, Paterna Caritas, Pope Pius XI had once again given 

his approval to “our Institute.”750 That same year, on August 24, Hurtado was ordained a priest in 

Louvain,751 together with some of his fellow students, such as Andrés Hayen, with whom he was 

“elbow to elbow” during the ceremony.752 Thus he achieved the climax of his vocational 

aspirations. As Schaack recalls, Hurtado´s preparation “made him seem even more inward-looking 

than before.” He then remarks on the spiritual focus that the event had for Hurtado: 

Such a radiance issued from him, and he extended himself among his friends so naturally, that the impression 

given was of being able to love him purely and surely and to love God, by loving him. One could have said 

about him what St. Magdalene de Pazzi as a child used to say to her mother, who had just taken communion: 

‘let me be near you: you exhale the fragrance of the good God.’753 

Mary Magdalene de Pazzi (+1607) was known for her mystical experiences, which show 

some of the features that Hurtado acquired, according to those who lived with him. This kind of 
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established that “members of ecclesiastical third orders who recite the Divine Office are obliged to do nothing further 

in this regard.” See, Damasceno Espinoza Abalos O.F.M., Devocionario Franciscano (Santiago: Imprenta San 

Francisco, Padre Las Casas, 1941), 174. On Hurtado and the Venerable Third Order, see, Manuel Salas Fernández, 

Un jesuita de espíritu franciscano: la formación familiar y los años escolares y universitarios de San Alberto Hurtado, 

1901-1923. 
752 Letter from Rev. Fr. Andrés Hayen, S.J., Fr. H.’s fellow student at Louvain, dated in Louvain on June 2, 1955, in 

response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, 

in the same year, on occasion of the probable introduction of a cause for canonization. In, Lavín Echegoyen S.J., 

Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 424-427. 
753 Letter from Rev. Fr. Schaack, S.J., Alberto Hurtado’s fellow student in theology at Louvain, dated in Luxembourg 

on July 2, 1955, in response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. 

Carlos Pomar Mardones, in the same year, on occasion of the probable introduction of a cause for canonization. In, 

ibid, 430-433. 
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spiritual conversion that Hurtado underwent was also the object of Father Baeust’s testimony when 

he stated that: 

I admired all of the virtues in him... but, because of the circumstances, I would point out in particular: his 

humility, sincerity, holy freedom, love of the Institute and his religious brethren, an exquisite charity.754 

His ordination to the priesthood could only be the coronation of all of Hurtado’s efforts, 

given that had already been ordained a subdeacon on August 15 and a deacon on the following 

day, both of them necessary stages in the acquisition of holy orders, before reaching the 

priesthood.755 The importance of this can be seen in the fact that candidates spent over a month 

rehearsing the rites for their first Mass, a ceremony full of gestures and expressions with specific 

meanings. Some of them, and it seems to have been a common practice, used a wooden chalice 

with a paten made of tin and exercised daily756 under the direction of an supervisor, who pointed 

out aspects that needed to be improved. Hurtado´s introduction to the priesthood was also 

experienced in Belgium. Indeed, in March 1933, the General addressed a letter to all of the Heads 

of Provinces, ordering that all scholastics without exception should be ordained and offer their first 

Mass in the same place where they were pursuing their theological studies, regardless of whether 

they belonged to other Provinces of the Order. What Ledóchowski did accept was that they could 

postpone the “solemnization” of their new sacrament to the time when they returned home.757 

                                                           
754 Rev. Fr. Baeust, S.J., contheologian at Louvain, Commissary of Missions of the Society of Jesus, Brussels, in 

response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, 

in 1955, on occasion of the probable introduction of a cause for canonization. In, ibid, 418-421. 
755 See previous chapter. Also, Ledóchowski, Instruction of the Sacred Congregation of Religious to the Heads of 

Religious Orders on the Clerical and Religious Training of Subjects Destined for the Priesthood and on the 

Examination to Be Held before Taking Holy Orders. 
756 Valenzuela Rodarte S.J., Un mexicano cualquiera, 178. 
757 Ledóchowski, Where Ours Are to Be Ordained and Say Their First Mass: A Letter Addressed to All the Provincials. 

Rome, March 1, 1933. In, Selected Writings of Father Ledóchowski. Chicago: The American Assistancy of the Society 

of Jesus, Loyola University Press, 1945. A series of rites was related to the “solemnization,” at which opportunity, the 

relatives of the celebrant up to the third degree could gain a plenary indulgence if they went to confession, received 
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Would Hurtado have done this when he returned to Chile? 

Thirty-eight Jesuits were consecrated that day at the Church of the Immaculate Conception, 

by Josef Ernst van Roey (+1961), Archbishop of Mechelen and successor to Cardinal Mercier, 

whom we have already mentioned.758 At the end, Hurtado made his way to the post office to send 

a telegram to his mother: “Sacerdote bendígoles” (sic) [“Priestly blessings”].759 The day after, he 

officiated his first Mass, with the Chilean Juan Luis Edwards Sanfuentes, who at the time was 

thirteen years old, serving as an acolyte.760 Among those present were his fellow student Father 

Jorge Sily,761 and his friend Álvaro Lavín, who remembers that: 

I had the gratifying honor and comfort of acting as his attending presbyter. These were beautiful days, full of 

holy fervor: his soul was essentially priestly and vibrated very impressively. He was accompanied by don 

Joaquín Larraín Simkins, a secretary at the Chilean Embassy in Belgium, and his wife, Lucila Ramírez de 

Larraín; señora Rebeca Sanfuentes de Edwards (who acted as his Altar sponsor), and her family; and another 

group of Chilean and Latin American friends.762 

On the day that he celebrated Mass for the first time, Hurtado distributed holy cards among 

the people closest to him, in which he commended to the 

Lord, my late father, my mother, my brother, my relatives and my friends; those who for the sake of your 

love have dealt well with me, and those whom your Providence has entrusted to my care. 

                                                           
communion and prayed for the intentions of the Pope. Ambrose St-John, The Raccolta or Collection of Indulgenced 

Prayers & Good Works  (London & Cincinnati: Burns & Oates / Benziger Bros., 1910), #454. 
758 Nicholas Atkin and Frank Tallett, Priests, Prelates and People: A History of European Catholicism since 1750  

(New York: Oxford University Press, 2003), 224. 
759 Alejandro Magnet, El Padre Hurtado  (Santiago: Editorial Los Andes, 1994). 121. He also sent a “souvenir de mon 

ordination sacerdotales” to Fr. Dierckx, whom I assume to be Frans Dierckex (1863-1937). Letter from Alberto 

Hurtado S.J. to Rev. Fr. Diercx S.J., August 24, 1933, AAHC s70y144. Original in French. 
760 Luis Alberto Ganderats, Padre Hurtado: el libro de sus misterios  (Santiago: Fundación de Beneficencia Hogar de 

Cristo, 1994). 
761 Rev. Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of 

Jesus in Chile, Rev. Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo 

dicho después de su muerte, 405. 
762 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
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Then, at the bottom, the card said: 

Souvenir of the day on which Jesus anointed me a priest, to distribute his Body, his Word and his Forgiveness. 

Louvain, August 24, 1933. Alberto Hurtado Cruchaga, S.J.763 

In this church, which has not been preserved, was kept the embalmed heart of St. Jan 

Berchmans. According to Alberto Valenzuela, the building was 

adjacent to the rooms [of the Collegium Maximum], it is a beautiful Romanesque construction, very tall and 

dark, with the high altar crowned by a large rose window in the shape of a daisy, with Our Lady, and below 

it, a slender statue of the Virgin herself, with the Child.764 

Years later, Hurtado was to recall his experience and that of his colleagues when reflecting 

on the subject of vocation and those who have “been fortunate enough to receive holy orders.” At 

that time he said that he remembered the momentit as “the happiest by far” of his whole life. These 

were moments, Hurtado wrote, when 

prostrate before the Prelate who was going to ordain us I prayed together with all of the clergy, the Veni 

Creator Spiritus […] How close one feels to the Holy Spirit at that august moment in which a man like me, 

and like any of those who were by my side, would become Christ, capable of turning bread into the Body of 

Christ with his word alone, and to forgive the sins of the most horrible criminal! One can almost feel the 

fluttering of the Holy Spirit upon those being ordained, one can almost hear the sound of the torrent of grace 

descending upon our hearts. Yes, our obligations are serious, but greater is the power of Christ when we are 

united in Him. Who can be capable of understanding the abundance of grace a priest receives during the daily 

Mass? It is sufficient to cover the whole of our responsibility. Oh, if we only knew how much God loves a 

priest, how much Jesus Christ loves them, how close to his Heart they are!765 

 Months before the ordination, Jean-Baptiste Janssens had thanked the Provincial of Chile, 

José Llusá, for having sent to Belgium someone they considered to be so outstanding because of 

                                                           
763 Ganderats, Padre Hurtado: el libro de sus misterios, 126. 
764 Valenzuela Rodarte S.J., Un mexicano cualquiera, 163. 
765 Alberto Hurtado Cruchaga S.J., Elección de Carrera (Santiago: Ediciones Paulinas, 1943), 96. 
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his “great edification... piety, regularity, enthusiasm and perseverance in his studies.” Then he 

added to this collection of virtues Hurtado´s, “charity, discretion, pleasant dealings with 

everyone... he has gone before his peers with his example,” practicing a true apostleship.766 In 

answer, in April of that year, the Chilean Provincial said: 

After giving the highest thanks to God, I immediately extend them to you and the other priests, to whom we 

are obliged with so many bonds of charity and gratitude for the training of this young man, the great hope of 

our very small Vice-Province.767 

  

                                                           
766 Letter from Rev. Fr. Jean-Baptiste Janssens to Rev. Fr. José Llusá, Provincial of Chile. Louvain, dated February 

22, 1933. Cited in, Fernando Montes S.J., ed. El Padre Hurtado (Santiago: Edición Especial “Revista Mensaje”, 

1992), 34. Also in, Jaime Correa Castelblanco S.J., Testigos de santidad en la Compañía de Jesus. Santos, 

Bienaventurados, Venerables y Siervos de Dios, 2009, 85. 

http://www.jesuitas.cl/files/documentos/8_santos_beatos/testigos_de_santidad.pdf 
767 Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo.” 
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Chapter 6: “To Temper the Spirit again before Plunging Definitely into 

Action” 
 

Summary: In this chapter, we shall review Hurtado’s years in Belgium, on the basis of the 

rather scant family correspondence that has been preserved. Then we shall examine the 

conclusion to his training—which had begun thirteen long years before in his native 

country—with his tertianship at the former Cistercian monastery at Tronchiennes, and his 

doctoral dissertation at the Catholic University of Louvain that constituted the first 

outcome arising from his lengthy Jesuit training. These two final episodes will shed new 

light on the subject of this biography, and provide a summary of his training with the 

Society of Jesus. They will be determining factors in how he would “plunge definitely into 

action” once he returned to Chile in January 1936. 

 

XXIII, Chile at a Distance 

In mid-1934, Alberto Hurtado ventured into the final lap of his preparation for his public 

ministry. On the one hand, he did his tertianship in order to become fully incorporated into the 

Society of Jesus; and on the other, he delivered his doctoral dissertation at the Institute of 

Psychology and Education of the University of Louvain. As we have mentioned in previous 

chapters, all spheres in Hurtado became one in the development of an Ignatian imprint which, from 

the moment he joined the Society of Jesus in 1923, was nonetheless given different emphasis in 

the various institutions and places which he attended (Chillán, Córdoba, Sarriá, Louvain). In order 

to be able to reconstruct this final period of Hurtado’s stay in Belgium—just over a year—, the 

scant family correspondence that has survived is useful in developing an introductory overview of 

the previous time. 

So, for example, on August 11, 1932, when Hurtado was close to reaching his first 

anniversary in that country, Ana Cruchaga wrote to her sister-in-law, Rosa Valdés de Hurtado, that 

I received a letter from Alberto; he’s happy... in less than a year he is to recite Mass. According to people 
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who have seen him, he has become a veritable little saint; he is well advanced in his studies and speaks 

English, French, German, Greek, Hebrew and Latin. Every letter I receive from him is a real encouragement 

to be increasingly good, everything through God, by God and for Him.768 

On November 21, 1932, Hurtado also wrote to his aunt, Rosa Valdés and her husband, his 

uncle Julio Hurtado, congratulating them on the “immense grace that the Lord has conferred upon 

you by calling [your daughter] Marta to be a Carmelite.” However, Hurtado knew that this would 

not be easy for them, and also wrote “at the same time, to comfort you in this separation, which 

must have been so painful.” Though he knew that their daughter had taken a more virtuous path, 

it was a harder one than matrimony.769 The letter also reflected the anxiety that Hurtado was 

experiencing, “particularly in these months that separate me from the day of my priestly ordination, 

which I hope to receive next August.”770 

In a letter to his cousin Marta on the same date as the letter he wrote to his uncle and aunt, 

Hurtado revealed that the news of Marta’s entry into Carmel “has caused me great joy and I gave 

thanks with all my soul to Our Lord, for the immense benefit He has made us by calling you to 

Carmel.” Then he returned to the devotion to the Sacred Heart, to which Hurtado was so faithful: 

The Heart of Jesus has chosen the best part for you. To live always in Him, not doing other than His holy 

Will [...] and to sacrifice yourself for the conversion of souls. What a noble ideal! And how it must propel us 

toward holiness! At this time [...] when even from so-called Christian families we hear ideas that are so far 

from being Christian, we need prayer and sacrifice to rise up to Our Lord and take from Him effective 

blessings for the conversion of souls. And it must be prayer and suffering which bring this miracle about, 

since a preacher may call out all he wants, but if Our Lord does not move a soul with His grace, all is in 

                                                           
768 Letter from Ana Cruchaga de Hurtado to Rosa Valdés de Hurtado, El Monte, August 11, 1932. In, Fernando Montes 

S.J., “Cómo la madre acompañó la formación del hijo jesuita: revisando la correspondencia de Ana Cruchaga de 

Hurtado,” Revista Mensaje, August issue (1992). 
769 Regarding this, see J. Berthier, Consultor del clero. manual de teología dogmática, moral y pastoral acomodada 

a la legislación civil de España  y América por el Dr. Miguel De Arquer, 6th ed. (Barcelona: Editorial Litúrgica 

Española S.A., 1940), #3324 - #3328. 
770 Letter from Alberto Hurtado Cruchaga S.J. to Julio Hurtado Alcalde and Rosa Valdés de Hurtado, Louvain, 

November 21, 1932, AAHC s63y51. 
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vain.771 

As time went by, the notion impressed Hurtado more and more deeply and he saw it 

confirmed when studying Sacred Theology “with all sorts of arguments that confirm it with 

evidence.” The fact is that this devotion to the Sacred Heart was “an effective means of putting 

into practice the idea that intelligence sees clearly, but that the will refuses to embrace.” Hurtado 

then adds that 

This devotion will inflame in our souls the desire to repair and comfort the Sacred Heart, and will insensibly 

bring us closer to Him and empty us of ourselves, which we need so much in order to do a little bit of good. 

He will also deal with our souls so that they do not resist His grace. Furthermore, this devotion is so 

comforting to us, when we see so many imperfections in ourselves, despite the immense blessings that we 

receive each day, and so comforting, too, for the souls of the people on whose behalf we attempt to do some 

good, since it shows them the insane extent of Our Lord’s love for them.772 

Hurtado also reminds his cousin Marta of the importance of this devotion for a Jesuit, even 

more so as he intended to work actively on behalf of souls.773 She, in turn, adds Hurtado, “must 

play the part of Mary [...] taking an interest before Our Lord in my future ministries, which are 

now so close, as with God’s favor I hope to be ordained priest within nine months.” These months 

that preceded Hurtado’s priesthood, “are precious and at this time, I need your prayers and those 

of the whole community more than ever.”774 At the same time, he again celebrates the fact that her 

entry into the Order of Carmel was a blessing and that her vocation as a nun was also like a 

                                                           
771 Letter from Alberto Hurtado Cruchaga S.J. to Marta Hurtado Valdés, Louvain, November 21, 1932, AAHC s63y54. 

We have already referred in previous chapters to how Hurtado had been trained in this Jesuit devotion.  
772 Letter from Alberto Hurtado Cruchaga S.J. to Marta Hurtado Valdés, Louvain, November 21, 1932, AAHC s63y54. 
773 Wlodzimierz Ledóchowski, “Carta a toda la Compañía sobre el fervor con que se ha de fomentar el culto del 

Sagrado Corazón. 19 de junio de 1919,” in La voz de N. P. Ledóchowski: Colección sistematizada de las principales 

cartas y documentos del R. P. Wlodomiro Ledóchowski, XXVI General de la Compañía de Jesús, ed. Arturo Ma 

Cayuela S.J. (Barcelona: Imprenta de la Editorial Librería Religiosa, 1945). Likewise, Friedrich Schwendimann S.J., 

El culto al Corazón de Cristo y la Compañía de contemporánea  (Madrid: a special issue of Nuntius Apostolatus 

Orationis in the manner of a manuscript, as a gift to our members, General Secretariat of the Apostleship of Prayer in 

Rome, distributed by: Información S.J.: Colegio del Recuerdo, Plaza Chamartín, 1970). 
774 Letter from Alberto Hurtado Cruchaga S.J. to Marta Hurtado Valdés, Louvain, November 21, 1932, AAHC s63y54. 
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“lightning rod above the family” against God’s wrath at the evils of the world.775 That the grief 

felt by her parents was natural and that it was due to the memory of the separation, but 

Our Lord will gradually soften the pain and no doubt for my uncle and aunt, and for Elena, the greatest 

consolation will be to know that you are consecrated to the Lord. I have seen it so clearly with my mother, 

for whom, in the midst of so many sorrows as she has had to undergo, there has been no greater comfort than 

to think of my forthcoming priesthood.776 

Elena was Marta’s sister, and the latter’s decision to enter Carmel had been hardest on her. 

In March 1933, Hurtado wrote her a few lines in an attempt to make sense of her pain. Hurtado 

again invoked the Sacred Heart as the great haven that one should turn to, because “I am [...] 

certain that [...] he will be pouring an abundance of [comfort] upon your soul.” In addition, Hurtado 

reminded her that she should not forget that the “Happiness that Marta will enjoy having delivered 

herself entirely to Our Lord should also be a source of comfort, since we want nothing so much as 

to see that the people we love are happy.”777 

This correspondence also refers to Hurtado’s ordination on August 24, 1933. The day after 

such a significant event, Hurtado wrote again to his uncle and aunt, Julio Hurtado Alcalde and 

Rosa Valdés de Hurtado, telling them that they and his cousin Elenita had been much on his mind 

during his first Mass, and that “I send you with all my heart my blessing as a new priest.” He also 

took the opportunity to thank them “with all my heart” for the letters “from my aunt Rosa [...] as 

well as for the lines from Elenita. May God repay you for your affection.”778 Rosa Valdés de 

Hurtado had heard from Hurtado’s mother about his ordination. Some days later, Ana told Rosa 

                                                           
775 J. Berthier, Consultor del clero. Manual de teología dogmática, moral y pastoral acomodada a la legislación civil 

de España y América por el dr. Miguel de Arquer, 6a ed. (Barcelona: Editorial Litúrgica Española S.A., 1940). #341. 
776 Letter from Alberto Hurtado Cruchaga S.J. to Marta Hurtado Valdés, Louvain, November 21, 1932, AAHC s63y54. 
777 Letter from Alberto Hurtado Cruchaga S.J. to Elena Hurtado Valdés, Louvain, March, 1933, AAHC s63y52. 
778 Letter from Alberto Hurtado Cruchaga S.J. to Julio Hurtado Alcalde and Rosa Valdés de Hurtado, Louvain, August 

25, 1933, AAHC s70y147. 
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that  

Truly, it was a very happy day for me. On the 24th, he was ordained priest and on the 25th he recited his first 

Mass. Finally, his greatest desires have been fulfilled. As soon as he was ordained he sent me this telegram 

that moved me so much: ‘SACERDOTE BENDIGOLES.’ [Priestly blessings]779 

On October 7, 1933, Hurtado wrote to his cousin Sister Maria Benigna of the Monastery 

of the Visitation in Santiago. In this letter he thanks her for her prayers, “for a poor Jesuit, tossed 

out into this world of God’s, is much in need of them.” Then he asks her to continue praying. 

You and [...] your sisters [in religion], so that my brothers [Jesuits] and I among them, may consecrate 

ourselves truly to God and to souls. We, for your holiness, so that your prayers may be pleasing to God.780 

Finally, Hurtado also refers to the problems the world is experiencing, where 

Materialism is so horrible that people think of nothing but enjoying themselves, and no one believes in 

anything but that which can be seen and felt. If, then, we want to make Christians out of them, we must make 

these men see and feel in us the image of Jesus Christ in all His goodness and mercy.781 

Because of this, once again he advises that, 

The devotion to the Sacred Heart is the road that leads to living this life and both you and we can count on a 

special grace, which will enable us to experience this holy devotion.782 

                                                           
779 Letter from Ana Cruchaga de Hurtado to Rosa Valdés de Hurtado, El Monte, August (?) 1933. In, Montes S.J., 

“Cómo la madre acompañó la formación del hijo jesuita: revisando la correspondencia de Ana Cruchaga de Hurtado.” 

Cf. Alejandro Magnet, El Padre Hurtado (Santiago: Editorial Los Andes, 1994), 121. Emphasis in the original. 
780 Letter from Alberto Hurtado Cruchaga S.J. to Sister Benigna Hurtado (?), Louvain, October 7, 1933, AAHC 

s70y141. This type of agreement was quite usual. In the letter we have already mentioned, from Alberto to his cousin 

Marta Hurtado Valdés, on the occasion of her entry to Carmel, he asked her for her “prayers and those of all that 

community. Please ask this of the Reverend Mothers, in particular, of Mother María Marta. Tell her that I am extremely 

grateful for her prayers and that I too have attempted to be faithful to our covenant of prayer.” Letter from Alberto 

Hurtado Cruchaga S.J. to Marta Hurtado Valdés. Louvain, November 21, 1932, AAHC s63y54. 
781 Letter from Alberto Hurtado Cruchaga S.J. to Sister Benigna Hurtado (?) Louvain, October 7, 1933, AAHC 

s70y141. 
782 Letter from Alberto Hurtado Cruchaga S.J. to Sister Benigna Hurtado (?) Louvain, October 7, 1933, AAHC 

s70y141. 
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Together with the letters exchanged between Hurtado and his family during his stay at 

Louvain, one has been preserved to his cousin Sergio Hurtado, who, it seems, had told him about 

a certain problem. Hurtado answered that: 

I should like to have a great deal of time to discuss so many things with you, because I believe that these 

talks are not only enjoyable, but also very fruitful; but here we are always very short of time, which is nothing 

if not a blessing from God. 

Then Hurtado changes the subject, but at the same time, we can read between the lines that 

he has transformed uncertainty into something positive. So, Hurtado reveals how happy he was 

after 

receiving the priestly ordination in aeternum,783 my joy knows no bounds, because, as we used to say in 

philosophy, ‘what was potential has become a fact.’ Now I wish for nothing other than to practice my ministry 

with the greatest possible fullness of inner life, and external activity compatible with the first.
784 

He immediately attempts (once again) to explain that the secret of his successful adaptation 

and vocation is due to 

the devotion to the Sacred Heart of Jesus; that is, to the boundless Love of Our Lord, the Love that Jesus as 

God and as a man has for us and which shines radiantly throughout His life. If we could ourselves in life live 

up to this idea: what does the Heart of Jesus think of this, what does He feel about such a thing...? and if we 

should attempt to think and feel as He does, how our hearts would be enlarged and our lives would be 

transformed. The trifles and misery that we commit and see committed at our side would disappear and in 

our communities would reign a more supernatural and also a natural joy, greater understanding, greater 

respect for each of our brethren, because even the last of them deserves that we feel some pity for him and 

not overlook him. This is an idea that frequently occurs to me and upon which I think a great deal, because I 

                                                           
783 One of the effects of the order of priesthood for Catholics, is that it confers a sacramental character. On this issue, 

Berthier points out among other things, that, “Character is not, thus, a simple external designation, but rather a sign, 

or a seal stamped upon the soul, indelible in this life, which is of faith, and in the other life, as its commonly taught.” 

Berthier, Consultor del clero. manual de teología dogmática, moral y pastoral, #782. 
784 Letter from Alberto Hurtado Cruchaga S.J. to Sergio Hurtado, Louvain, October 8, 1933, AAHC s62y096. 
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should like to make it increasingly true.
785

 

This matter of attempting to think and feel like Christ does, this “what does the Heart of 

Jesus think of this, what does He feel about such a thing...?,” inevitably reminds us of Hurtado’s 

celebrated phrase, “what would Christ do in my place?,” which continues to be quoted even today, 

in the manner of a slogan, in order to attract collaborators to the social enterprises that Hurtado 

bequeathed to Chile.786 But it is in this same letter to his cousin Sergio that Hurtado presents further 

reasons for his devotion to the Sacred Heart and explains that this devotion should be experienced 

on the basis of a “charity without limits,” 

an exquisite charity from every point of view, which makes our brothers feel at ease in the company of their 

brethren and that lay people should feel moved, not by our words, which for the most part will not affect 

them, but by our life of human-divine charity toward them. But this charity must be also human if it intends 

to be divine. In this atmosphere of skepticism that prevails at present, I do not believe that, in human terms, 

there is any other way of preaching about Jesus Christ among non-believers than through the example of a 

charity like that of Christ’s.787 

                                                           
785 Letter from Alberto Hurtado Cruchaga S.J. to Sergio Hurtado, Louvain, October 8, 1933, AAHC s62y096. 
786 Hurtado’s celebrated question, “what would Christ do in my place?” is repeated in a series of his writings over the 

years, such as, for example: Alberto Hurtado Cruchaga S.J., El modelo del amor de la joven María, November 24, 

1942. A lecture to young ladies at the Church of St. Augustine on ‘Young women and the duty of love,’ on November 

24, 1942. This series of conferences was organized by the Archconfraternity of Christian Mothers, AAHC s54y28a; 

Letter from Alberto Hurtado Cruchaga S.J., to María Luisa Ovalle, 1951, AAHC s65y74; Alberto Hurtado Cruchaga 

S.J., Pobreza, undated, AAHC s36y13a. In other writings, the same idea is expressed in different words, such as in: 

Alberto Hurtado Cruchaga S.J., Haec est vita aeterna, July 22, 1940, AAHC s41y05. A retreat preached to Chilean 

Bishops on July 22, 1940, on the mission and duties of the episcopate. Meditation on Eternal Life and the Pursuit of 

God, after the introductory talk, AAHC s41y04. In this latter document, Hurtado said: “And then, assuming the 

presence of sanctifying grace, that my external performance should be that of Christ, not His actual performance, but 

what He would do if He were in my place. To do myself what I think before Him, enlightened by His Spirit, what 

Christ would do in my place. With every problem, when faced with the big problems of the world, the political 

problems of our time, the poor, their pain and misery, the defection of collaborators, the shortage of workers, the 

inadequacy of our works. What would Christ do if He were in my place? If in these present circumstances Christ had 

become incarnate and had to resolve this problem, how would He do so? Would He act forcefully or gently? Would 

He wield the whip with which He drove the merchants from the temple, or use the words of forgiveness of the prodigal 

son’s father, the tender words of forgiveness that He addressed to Magdalene, to Peter; the words of patience he 

repeated so often to his rough apostles... And what I consider that Christ would do, that is what I should do at this 

moment. That is where Christian perfection lies. To imitate Christ in His divinity, through sanctifying grace and in 

His human works, doing in every case what He would do in my place.” 
787 Letter from Alberto Hurtado Cruchaga S.J. to Sergio Hurtado. Louvain, October 8, 1933, AAHC s62y096. 
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XXIV, The Tertianship 

After his ordination, Hurtado still faced nearly a full additional year of study. Ten months 

later, on May 24, 1934, he was examined for his Ad Gradum de Universa Theologia, by a 

committee chaired by the rector of the Collegium Maximum, Fr. Jean-Baptiste Janssens,788 

accompanied by the prefect of studies, Fr. Auguste de Villers, and professors Fr. Edgar Hocedez 

(+1948)789 and Fr. Joseph de Ghellinck D’Elseghem. Hurtado had been provided with the syllabus 

some time before, and although he continued to attend classes for a time, “later he left even these 

and spent the whole day brooding on all of those selected issues which had been addressed 

throughout his four years of theology and three of philosophy.”790 Once he had passed this 

examination, Hurtado obtained his bachelors degree on July 25 and was thus ready to move on to 

his tertianship. 

The goal of Jesuit training is to prepare candidates to be incorporated definitively into the 

Order,791 and to become fully a part of it, this “tertianship” or “third year of probation,” is a 

requirement.792 There are references to this stage in documents of the Order dating as far back as 

1539, but it was not, in fact, clearly established until the Generalate of Father Aquaviva (+1615). 

By the end of Aquaviva mandate, he had left everything organized in such a way that it continued 

to “operate according to the rules he laid down until this day.” We should also consider that this 

probation is without a doubt original and unique to the Jesuits, according to the words of Pope 

                                                           
788 Álvaro Lavín Echegoyen S.J., “Padre Hurtado, Apóstol de Jesucristo,” in Textos y audiovisuales de San Alberto 

Hurtado, ed. Pbro. Samuel Fernández Eyzaguirre (Santiago: Centro de Estudios San Alberto Hurtado de la Pontificia 

Universidad Católica de Chile, 2007). 
789 On Edgar Hocedez S.J. (1877-1948), see biographical appendix. 
790 Alberto Valenzuela Rodarte S.J., Un mexicano cualquiera: 16 años en escuelas oficiales, 40 años jesuita (México: 

Editorial Jus, 1964), 192. 
791 Manuel Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales,” Archivum 

Historicum Societatis Iesu 45(1976), 258. 
792 On the first and second probations, see chapters 1 and 2 respectively. 
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Gregory XIII, who in 1583, placed it in “relation to the demands of virtue and devotion required 

to confront the difficulties and dangers inherent to the Society’s own ministries.”793 

Ruiz Jurado, who has made an in-depth study of this stage, has said that those who are 

about to engage in the probation are invited to 

embrace it with generosity, responsible before God and the Society of the fruits they may obtain that year; 

they are also told about the objectives to be achieved and the standards they must meet in order to attain 

them. The Society’s laws continue to refer to this regulatory framework to this day. Evolution and the need 

to adapt to changing times and cultures were barely significant...794 

The changes that were made, however, are, in general terms, beyond our interest, except 

for one that helps to define more precisely this stage at which Hurtado now found himself. In 1926, 

Ledóchowski made some changes to the Rules of the Teacher, which specified more clearly 

that in providing explanations of the Institute, as in other subjects, it should be attempted to renew the spirit, 

rather than mere speculative knowledge, so that priests in this third year of probation should be helped to 

desire holiness more than science. That they should become familiar with the Exercises and the 

Constitutions.795 

While it is true that this underscores the importance of the role played by tertian instructors, 

the fact remains that they can do nothing if the individual taking the course does not approach it 

with a sincere readiness. Valenzuela Rodarte, for example, says in his memoirs that it was a 

mistake on his part to have “begged” to be sent to the ancient Cistercian Abbey at Tronchiennes a 

couple of years after Hurtado, only so that he could have Janssens as his tertian instructor.796 His 

request was granted and he was able to attend the place where the Chilean had admired the 

                                                           
793 Manuel Ruiz Jurado S.J., “La Tercera Probación en la Compañía de Jesús,” Archivum Historicum Societatis Iesu 

60(1991). Gregory XIII’s 1583 document is his papal bull, Quanto fructuosius. 
794 The author then adds that this was “until the institutional crisis which followed the Second Vatican Council and 

the 31st General Congregation of the Society of Jesus.” Ibid, 317. 
795 Ibid, 321. Emphasis added. 
796 Janssens was appointed to that position after the division of the Belgian province in 1935. 
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building’s “untouched cloisters and its vaulted cells.” However, and to Valenzuela’s 

disappointment, that same year, the former Provincial, Charles Van de Vorst was appointed Master 

at Tronchiennes, making Valenzuela’s excessive zeal on behalf of someone he so much admired, 

useless. Even so, he reflected that 

It was a disappointment only to a certain extent, because I was already mature enough to understand that the 

Instructor himself, in his role as the individual who proposes the [Spiritual] Exercises, is the least of it, and 

the rest is the sincere, honest cooperation of the person who does not want to play hide-and-seek with God.797 

What the Mexican referred to here as “sincere” and “honest” cooperation was, in Ruiz 

Jurado’s words, something that the Generals of the Order had long indicated in order to ensure that 

the characteristic of the tertianship are safeguarded 

and so that it can produce a greater yield [...] they must insist that the priests attend this year with a high 

appreciation of what they are about to do and aware of their responsibility to take advantage of it, before God 

and the Society. That they should be sent to it immediately after their studies, but not tired out from the 

activities that they engaged in during the summer, but after having taken a suitable time to rest. Moreover, 

they should already be conversant with the language of the country in which they are to attend their 

tertianship. The atmosphere of a retreat should be maintained, avoiding frequent correspondence and too 

much reading of newspapers. And that the ministries, to which they are sent in pairs, be humble ministries, 

suited to the capabilities of each.”798 

On September 7, 1934, Hurtado announced in a letter to Manuel Larraín that he had to be 

in Tronchiennes ten days later in order to begin his final probation. He was to begin with a month 

of Spiritual Exercises, so he would “not be able to do anything before November 1” in relation to 

the help he was providing in organizing the School of Theology of the Catholic University of 

Chile, with a task which he had been entrusted some months before.799 After that date, Hurtado 

                                                           
797 Valenzuela Rodarte S.J., Un mexicano cualquiera, 193. Emphasis added. 
798 Ruiz Jurado S.J., “La Tercera Probación en la Compañía de Jesús,” 322. 
799 Pbro. Samuel Fernández Eyzaguirre, in “Relación del Padre Alberto Hurtado, S.J., con la Facultad de Teología de 

la Pontificia Universidad Católica de Chile,” Teología y Vida XLIV(2003) addresses this matter. The documentation 
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believed that his tertian instructor, Father Jean-Baptiste Herman (1880-1938), would authorize him 

to participate “as it is such an important matter” although he warned that if “something urgent 

should occur” before then, they should contact Father Francisco Delpiano,800 who was at 

Louvain.801 

Hurtado met Herman, “a man who is knowledgeable about the Society, a man of spirit and 

experience,”802 at a date which has not been recorded, when he and José Sagestume—they were 

both engaged in their doctoral studies in education—dropped in at Tronchiennes at nightfall during 

a day trip from Louvain to Ghent, with the purpose of obtaining an interview with Herman. Their 

motive was that Herman was the “author of one of the fundamental works in learning about our 

Ratio Studiorum,”803 and his book was, in fact, his own doctoral dissertation on La pédagogie des 

Jésuites au XVI siècle: ses sources ses caractéristiques,804 a book which was “beautiful and clear… 

such that all who take an interest in Jesuits should become familiar with it.” In it, Herman analyzed 

the Parisian origins of the Jesuits’ method of study, which is strongly inspired by the practices of 

the University of Paris, “the favorite of Ignatius.”805 

Father Herman, who became the superior of the new South Belgium Province in mid-1935, 

                                                           
for this was compiled by the author himself, “Correspondencia del Padre Alberto Hurtado C., S.J., relacionada con la 

fundación de la Facultad de Teología de la Pontificia Universidad Católica,” Teología y Vida XLIV(2003). 
800 On Francisco Delpiano Cardemil S.J. (1889-1971), see biographical appendix.  

801 Letter from Alberto Hurtado Cruchaga S.J. to Manuel Larraín Errázuriz, Louvain, September 7, 1934, AAHC 

s70y008. 
802 Valenzuela Rodarte S.J., Un mexicano cualquiera, 193. 
803 Rev. Fr. José Sagestume of Spain, in response to a survey commissioned by the Provincial of the Society of Jesus 

in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction of a cause for 

canonization. In, Álvaro Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte  

(Santiago: Imprenta y Editorial Cergnar, 1980), 408-410. It was as a result of this trip that they were able to get to 

know each other more, and remembering this, Sagestume said about Hurtado that “I also found his austerity and spirit 

of poverty edifying... that day went by very frugally, at his suggestion, and he told me that he proceeded likewise in 

all of his journeys. The fact is that he was not at all easy upon himself.” 
804 Jean-Baptiste Herman, La pédagogie des jésuites au XVI siècle: ses sources ses caractéristiques  (Louvain: 

Bureaux du Recueil, 1914). 
805 Valenzuela Rodarte S.J., Un mexicano cualquiera, 172. 
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when he concluded his leadership of the tertian group of which Hurtado was a part, was suffering 

from a terrible disease that may well have been the cause of the month’s postponement of the 

Spiritual Exercises, as we will note later. Father Herman looked 

almost horrible as a result of the acromegaly which made his hands, feet and jaw abnormally large. His skin 

had to form waves in order to cover the old surface that had not grown at the same rate as these. But to hear 

this man speak was to confirm one in one’s faith in the existence of the soul. His prestige as a teacher was 

immense, even among his fellow countrymen, who were so hard to please, and so accustomed to seeing 

eminent persons at that crossroads of culture which is Louvain, around which they were born.806 

It was Herman, then, a “demanding and spiritual” man,807 who was in charge of guiding 

them through that “second novitiate,” a point at which  

one arrives at an age when one has matured and is at the peak of one’s mental and physical strength; there is 

no other field of study except the Institution of the Society; that is, the Order’s constitutional body, with its 

laws given by St. Ignatius, annotated and explained by their authentic interpreters, the General Congregation, 

the senate of its most eminent individuals, and by the Generals, who, given the election system, could only 

with difficulty not be highly gifted men of science and government.808 

At the end of September, Hurtado wrote to Monsignor Casanueva,809 and he did so again 

on November 5, 1934, when he told him that 

Shortly after writing to you in early October we were informed that the month of Exercises was being 

postponed again until November, owing to the ill health of our Father Instructor.810 

In these circumstances, Hurtado asked the Provincial’s permission to travel to France and 

                                                           
806 Ibid, 172. 
807 Jaime Correa Castelblanco S.J., Testigos de santidad en la Compañía de Jesús. Santos, bienaventurados, 

venerables y siervos de Dios, 86. http://www.jesuitas.cl/files/documentos/8_santos_beatos/testigos_de_santidad.pdf 
808 Valenzuela Rodarte S.J., Un mexicano cualquiera, 193. 
809 Letter from Alberto Hurtado Cruchaga S.J. to Monsignor Carlos Casanueva, Tronchiennes, September 27, 1934, 

AAHC s70y009. 
810 Letter from Alberto Hurtado Cruchaga S.J. to Monsignor Carlos Casanueva, Tronchiennes, November 5, 1934, 

AAHC s70y010. 
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Spain, in order to continue the task that was entrusted to him regarding the opening of the new 

School of Theology in Chile. The journey was 

fleeting, but very tiring because it entailed about 120 hours on a train and on the way back I almost 

immediately came down with scarlet fever. The fever has passed, but the doctor tells me that I should be held 

incommunicado for between a month and a half to two months.811 

Naturally, with this kind of effort, it is hardly surprising that the letter to Carlos Casanueva 

was written “in some sorrow [...and] from my bed.”812 Such outbursts of resolve confirm the 

opinion of Father Arts, whom Hurtado met during his years of theology at Louvain, and who 

describes Hurtado in the following way: “His health was delicate, he was almost constantly 

overburdened and never took care of himself. He was always ready to indulge others.”813 This 

matter of “indulg[ing] others” seems to have been part of the footprint left by Hurtado wherever 

he went, since he was so clear about the goals that he sought.814 Jorge Sily says about Hurtado that 

“His charity was great. Always ready to help, with a welcoming smile. Because of this, at Louvain 

they called him: Our Lady of the Perpetual Smile.”815 Arts also recalled that “among the South 

American priests at that time, he was ‘easily the prince,’ particularly because of the splendor of 

his charity and his humility.”816 Father Schaack, with whom Hurtado also shared this period, 

related that even before arriving at Tronchiennes 

                                                           
811 Ibid. 
812 Ibid. 
813 Rev. Fr. L. Arts, S.J., theologian at Louvain, League of the Sacred Heart, Mechelen, in response to a survey 

commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on 

occasion of the probable introduction of a cause for canonization. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol 

de Jesucristo: Lo dicho después de su muerte, 416-418. 
814 See references in previous chapters. 
815 Rev. Fr. Jorge Sily S.J., in response to the survey of April 1955, commissioned by the Provincial of the Society of 

Jesus in Chile, Rev. Fr. Carlos Pomar Mardones. In, Lavín Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo 

dicho después de su muerte, 405. 
816 Rev. Fr. L. Arts, S.J., theologian at Louvain, League of the Sacred Heart, Mechelen, in response to a survey 

commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on 

occasion of the probable introduction of a cause for canonization. In, ibid, 416-418. 
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Countless times did I see [Hurtado] taking time to show the city of Louvain to foreign priests who had 

recently arrived, and he told me that it was sometimes hard for him to start out again for the umpteenth time, 

but that he did it for the sake of the universal Society and in that Catholic spirit that our revered Fr. Janssens 

imbued in us by word and by example.817 

These testimonies regarding Hurtado demonstrate a “love of the Institute,” and a love of 

the Society of Jesus that manifested themself in him. They are a significant part of Jesuit 

spirituality, in that it was intended that Society of Jesus members should adjust their lives to its 

Constitutions, as we have stated, and that the tertianship should also serve to remind them of this.818 

Unsurprisingly, in the 27th General Congregation, of 1923, it was pointed out that  

Our members should bear in mind that the excellence of a Religious Order does not consist so much in being 

provided with the best laws, but in that the life of all of its children should be truly adjusted to those laws.819 

In Hurtado, we see this “adjustment” in his acting as each of the Order’s members should. 

This was the concern of its founder. It was also the concern even in the Society’s most difficult 

times, in the now distant eighteenth century, when the 18th General Congregation, of 1755-1756, 

determined that the tertian year  

should be completed entirely, and with such interest that a Jesuit emerging from it should be, according to 

the mind of St. Ignatius, inflamed magno propriae perfectionis desiderio et animarum zelo.820 

This “spirit” had been initiated long before in Hurtado, as we have seen, if not from the 

                                                           
817 Letter from Rev. Fr. Schaack, S.J., Alberto Hurtado’s fellow student in theology at Louvain, dated in Luxembourg 

on July 2, 1955, in response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. 

Carlos Pomar Mardones, in the same year, on occasion of the probable introduction of a cause for canonization. In, 

ibid, 430-433. 
818 See chapter 1. 
819 27th General Congregation, cited in, Párrafos selectos de algunas cartas sobre los libros de costumbres 

domésticas, Wlodzimierz Ledóchowski, La voz de N. P. Ledóchowski: colección sistematizada de las principales 

cartas y documentos del R. P. Wlodomiro Ledóchowski, XXVI General de la Compañía de Jesús, ed. Arturo Ma 

Cayuela S.J. (Barcelona: Imprenta de la Editorial Librería Religiosa, 1945), 269-272. 
820 Ruiz Jurado S.J., “La espiritualidad de la Compañía de Jesús en sus Congregaciones Generales,” 259. A free 
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moment he joined the Jesuits. Father Herman himself was of the opinion that this was how it should 

be in all the Order’s houses. Herman also spoke of “the desirability of not dividing what should be 

one,” meaning that there can be “no divorce more irrational than one between the study of theology 

and the life of a theologian;” never was this truer than when training for the priesthood and 

preparing for a future ministry, because “If ever ‘omnia cooperantur in bonum,’821 if ever 

everything speaks to us of God and leads us to God, it is during that stage.” By way of example, 

Herman said that when he read the life of Thomas Aquinas, he was struck by the influence he had 

on his disciples “because his [own] life was a sincere fulfillment of what his lips preached.” For 

Herman, during the theology years, the years studying under the light of St. Thomas, 

Everything should be about dealing expressly with God, without having to deliberate in order to find Him 

through concepts that do not refer directly to Him [to God]. Our lives should now be—Herman said—

contemplative, with contemplation interrupted by classes. […] And in the time between classes, what would 

be more natural than to speak with God of the good things that we have just heard? For this, of course, silence 

and self-communion are indispensable. It is well to wonder in the face of every thesis: ‘What can I get from 

this to preach to others?’ but even better would be: ‘What can I get in order to intensify my inner life?’822 

But, do these questions not sound again like the questions that Hurtado asked himself with 

regard to the Sacred Heart?823 Does this not recall that phrase of Hurtado’s, “what would Christ 

do in my place?” Naturally, to Herman’s arguments regarding the coherence that should exist 

between theology and the life of a theologian, it could be objected that if the years devoted to the 

study of theology were conducted in this way, then “the tertianship would be unnecessary.” But 

no; 

it is not unnecessary; rather, it strengthens what has already been found. His tertians—as Father [Herman] 

                                                           
821 A free translation, “All things work together for good.” 
822 Valenzuela Rodarte S.J., Un mexicano cualquiera, 172-173. 
823 See chapter 3. 
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used to remark—would often tell him: ‘Theology has now come alive for me.’ And the fact was that they 

had then begun to experience it more intensely. When on the one hand there is science and on the other, man, 

when we speak of God, we are nothing but players: Nous jouons un rôle. What a shame; so many years in 

training in order to end up as a teacher in a cassock!824 

In short, the tertianship is a crowning stage for Jesuits, as it was, of course, for Hurtado. A 

time when in each is reaffirmed the conviction of following the Constitutions and regulations of 

the Society, a certainty that necessarily implies that its members shall work in the conviction that 

what they are doing, they do Ad maiorem Dei Gloriam.825 The fact is that after studying for so 

many years, it becomes necessary “once again to temper one’s spirit before plunging definitely 

into action,”826 and to recover—or rather not to forget—that for which one has been prepared: “to 

attend to the salvation and perfection of our own souls with divine grace, but with the same, to 

procure intensely to help in the salvation and perfection of the souls of our fellow men.”827 It was 

because of this that Ledóchowski recalled the phrase “desire holiness more than science,” as we 

noted above, in order to underline the purpose of so much reading during the tertianship. This 

involved mainly involving “the Society’s writers on ascetics, annotations on the S.I. Institute, 

accounts of the Society of Jesus, and the biographies of the saints, blesseds and men of virtue that 

the Society of Jesus it counts among its members.”828 Its objective is never to forget the purpose 

                                                           
824 Valenzuela Rodarte S.J., Un mexicano cualquiera. 172-173. The phrase “Nous jouons un rôle” means that we each 
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826 Correa Castelblanco S.J., Testigos de santidad en la Compañía de Jesus. Santos, bienaventurados, venerables y 

siervos de Dios, 86. 
827 Examen 1.3, in Obras completas de San Ignacio de Loyola. Transcripción, introducciones y notas del P. Ignacio 

Iparraguirre, S.J. con la autobiografia de San Ignacio, editada y anotada por el P. Cándido de Dalmases, S.J.,   

(Madrid: Biblioteca de Autores Cristianos, de la Editorial Católica S.A., 1952). 
828 Ruiz Jurado S.J., “La tercera probación en la Compañía de Jesús.” 321-322. Emphasis added. 
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being sought in the tertianship, always distinguishing it from the means used to reach it, and hence 

the importance of the Instructor, who must also remind 

tertian priests of the solid principles of asceticism and mysticism and warn them against new 

religious/ideological novelties. It is possible to glimpse behind these new inovations, not merely the liberal 

doctrines of the nineteenth century, to which the 22nd General Congregation (1853) was already vehemently 

opposed, or the modernist crisis, which was the cause of preventive measures being taken […] at the 25th 

General Congregation (1906), or the reflection of so-called “Americanism” in ascetic doctrines, but also the 

positive development, already in the first decades of the century, of the study of spirituality and liturgy.829 

On the subject of these “dangerous new developments,” we should emphasize that they 

were a constant cause for concern for the Superior General, as we have already noted.830 In 

Ledóchowski’s two interventions at the Congregation of Procurators of 1930, for example, he 

referred to “some points related to the conservation of the spirit and integrity of our Institute.” In 

his first address, he warned that it was necessary to be alert and always “humble and cautious 

[with] a prudent fear of future dangers.” The General thus recalled the problem of evil in the world 

“whose occasions can also be found within ourselves,” argued that “Satan ‘prowls around like a 

roaring lion, seeking someone to devour,’” and that we should always be vigilant so that “certain 

worldly principles and ways of proceeding” should not penetrate. This was true “also in the Society 

[...] where theycould cause serious harm...”831 

Regarding the outcomes of the tertianship in terms of studies on spirituality, for example, 

Hurtado’s fellow student, the North American Joseph R.N. Maxwell, took an interest at that time 

in the biography of Adolf Petit (+1914),832 a former tertian director at that house, who had a 
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830 See chapter 5. 
831 Ledóchowski, “De la primera alocución de Nuestro Padre sobre algunos peligros que amenazan al espíritu interno 

de la Compañía, a la Congregación de Procuradores de 1930.” 
832 On Adolf Petit S.J. (1822-1914), see biographical appendix. 
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reputation for saintliness. A couple of years later, Maxwell even devoted a book to him which 

helped initiate the cause for his canonization in Rome in 1937.833 This type of task not only led to 

a greater knowledge of the Institute, on which tertian scholars were to be examined,834 but also to 

lesser debates among the inhabitants of the house, in which Hurtado more than once took part.835 

The house itself was exclusively devoted to the tertianship836 and was suited to it, and the same 

“wonderful” Instructor Herman inspired them in those Ignatian ideals, according to Edward A. 

Ryan. But it appears that not all of these discussions were so minor, nor so elevated in their tone: 

On another occasion, when I was playing cards with him, another fellow student disparaged his manner of 

playing. Fr. Hurtado showed that he disagreed with these observations very forcefully, but so politely and 

with such self-control that the other “tertian” (who was also a very easy-going person) was quite satisfied 

with his explanations.837 

Of his tertian companions, Hurtado already knew Ryan because he had been two years 

ahead of him in theology and he had also been at the University of Louvain (although at a different 

faculty). This explains the certain closeness that arose between them and years later, Ryan even 

ventured to compare their tertian instructor to the Chilean, when he stated that Herman was “of 

the same invincible fiber as Fr. Hurtado, but without the latter’s attractive attributes.” Ryan also 

described Hurtado as being “always completely spiritual and observant of the rules, but without 
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837 Rev. Fr. Edward A. Ryan, S.J. of Woodstock, MD, USA, in response to a survey commissioned by the Provincial 

of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction 
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any ostentatious piety.”838 Of his other fellow students, Hurtado also knew Andrés Hayen, because 

they had shared the last three years of theology, and they had both been ordained priests “right 

next to one another”—as we noted above—by Cardinal Van Roey.839 

In the same situation was Robert Claude, whose novel La Lumière de la Montagne Hurtado 

was to publish years later in its Spanish translation; the book was reprinted in over ten editions in 

Chile,840 and was a novel which marked “a period in the life of young Catholic students.” In the 

Prologue to this work, Hurtado recalled that he and Claude were linked by 

not only by the bonds of religious fraternity, but by the close and intimate camaraderie of four years of study 

at Louvain and Tronchiennes, in friendly Belgium, his native land.841 

Finally, Hurtado met Joseph Maxwell at the former abbey and the Chilean impressed the 

American very positively; years later he described Hurtado as “a man of great patience, entirely 

outstanding as a religious man, a man of prayer, of charity...”842 

Lastly, we should point out that Hurtado worked over a period starting October/November 

1934 in order to “temper the spirit again,” reviewing all of the aims of the Society founded by St. 

Ignatius of Loyola in this final probation. If at any time he had thought he might finish in mid-July 

                                                           
838 Rev. Fr. Edward A. Ryan, S.J. of Woodstock, MD, USA, in response to a survey commissioned by the Provincial 

of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, in 1955, on occasion of the probable introduction 

of a cause for canonization. In, ibid, 411-413. 
839 Letter from Rev. Fr. Andrés Hayen, S.J., Fr. H.’s fellow student at Louvain, dated in Louvain on June 2, 1955, in 

response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos Pomar Mardones, 

in the same year, on occasion of the probable introduction of a cause for canonization. In, ibid, 424-427. 
840 It is very rare in Chile for a book to be reprinted so many times, either because it is a very small market, or because 

Chileans are poor readers. 
841 Robert Claude S.J., La luz de la montaña. Prólogo de Alberto Hurtado Cruchaga S.J., 10th ed. (Santiago: Ediciones 

Paulinas, 1958 [1938]). This “Prólogo” is also in the archives on Alberto Hurtado, under AAHC s09y04. 
842 Letter from Rev. Fr. Joseph R.N. Maxwell S.J., Boston College – Office of the President, dated in Boston on July 

29, 1955, in response to a survey commissioned by the Provincial of the Society of Jesus in Chile, Rev. Fr. Carlos 

Pomar Mardones, in the same year, on occasion of the probable introduction of a cause for canonization. In, Lavín 

Echegoyen S.J., Padre Hurtado, Apóstol de Jesucristo: Lo dicho después de su muerte, 430-433. 
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1935, he in fact concluded his tertianship one month before.843 With his tertianship completed, 

Hurtado prepared to return to Chile, but not before completing his doctoral dissertation on 

education. 

  

                                                           
843 Letter from Alberto Hurtado Cruchaga S.J. to Monsignor Carlos Casanueva, Tronchiennes, June 14, 1935, AAHC 

s70y121. 
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XXV, The Doctoral Dissertation on John Dewey 

In December 1931, Pius XI gave the world his encyclical letter Divini Illius Magistri. In it, 

the Pope addressed the subject of education, its meaning and its purpose, as well as dealing with 

the challenges it was facing in the modern world, the obligations of the Church in this regard, the 

right of families to deliver it, the role of the State and the threats to which it was exposed. The 

Pontiff had this to say about it:  

In fact, since education consists essentially in preparing man for what he must be and for what he must do 

here below, in order to attain the sublime end for which he was created, it is clear that there can be no true 

education which is not wholly directed to man’s last end, and that in the present order of Providence, since 

God has revealed Himself to us in the Person of His Only Begotten Son, who alone is  “the way, the truth 

and the life,” (John 14:6) there can be no ideally perfect education which is not Christian education.844 

In the Society of Jesus, the Ratio atque institutio studiorum Societatis Iesu—the particular 

field of Hurtado’s tertian teacher, Father Jean-Baptiste Herman—is the document on which the 

Society has based its educational ideal from the time of Ignatius of Loyola himself. This treatise 

has been harshly criticized at various times for supposedly depicting a rigid education system. On 

the contrary, it always seeks to adapt it self to circumstances, in terms of places and people, in 

order to provide a basic, stable and definitive curriculum for its educational centers, wherever it is 

applied.845 The unique feature of this statute is that it manages to provide a full organizational 

system “in which levels, grades and courses are coordinated. Academic authorities, teachers and 

students are progressively involved, and they also participate in the design of educational 

                                                           
844 Carta Encíclica «Divini Illius Magistri» de Pío XI con fecha 31 de diciembre de 1929, “Sobre la educación 

cristiana”. 
845 A further study to add to those cited previously, Miguel Bertrán-Quera, La pedagogía de los jesuitas en la Ratio 

Studiorum: la fundación de colegios, orígenes, autores y evolución histórica de la Ratio, análisis de la educación 

religiosa, caracterológica e intelectual  (San Cristóbal & Caracas: Universidad Católica del Táchira, Centro de 

Estudios Interdisciplinarios & Instituto de Investigaciones Históricas, Universidad Católica Andrés Bello, 1984). 
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projects.”846 

Even though several centuries separated them, Loyola’s document was fully consistent, in 

its essential elements, with the papal doctrine made explicit by Pius XI.847 However, this does not 

mean that the need has never arisen in the past to adjust the Ratio (at least in its incidental aspects) 

in order that it survive for so many years. For example, education in the early nineteenth century 

differed from the education of the late sixteenth century. In view of this, the Order’s 25th General 

Congregation of 1906, after nearly eighty years of seeking an appropriate solution, and in the 

impossibility of providing an educational code which encompassed all possible requirements, as 

it had before the suppression of 1773,848 decided that each Province should submit its own course 

content for the approval of the General of the Society. It was required that these programs should 

distinguish between the parts of the curriculum that were essential and those that were not, 

although a firm adherence to the Ratio’s teaching methods was urged in all cases. In short, the 

main problem was that there was no way to include all of the different systems and educational 

demands made by the local governments in each country, even though some changes had already 

been taken into consideration, such as the inclusion of local languages, and the new contributions 

made by science and other disciplines.849 

This adaptation of the Ratio over the last century is also related to how Catholics, in 

general, keep abreast of new educational developments, without compromising their Christian 

values. Alberto Hurtado himself used to point out in the courses he delivered at the Catholic 

University of Chile, once he returned to his country in 1936, that in general terms, the most 

                                                           
846 Carmen Labrador Herraiz, “Estudio histórico pedagógico,” in La pedagogía de los jesuitas, ayer y hoy, ed. Eusebio 

Gil Coria (Madrid: Universidad Pontificia de Comillas, 1999), 25. 
847 Carta Encíclica «Divini Illius Magistri» de Pío XI con fecha 31 de diciembre de 1929. 
848 Regarding the suppression, see previous chapters. 
849 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. “Educación,” II, 1208. 
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significant Catholic educationalists in recent times were 

Monsignor [Martin John] Spalding, the great American bishop, and Monsignor [Félix] Dupanloup, the 

French bishop; the most eminent John Henry Cardinal Newman, one of the most extraordinary champions 

of English Catholicism; Cardinal Mercier, who endowed the Catholic University of Louvain with such 

splendor; Otto Willmann, a representative of Catholic education in German-speaking countries. 

Enlightened by faith and the teachings of the Church, these men (and many others whose names I have 

omitted for the sake of brevity) have been able to provide an outline of genuinely comprehensive education 

in ways that have not been possible for any heterodox authors. Only the Catholic Church can see clearly in 

such a complex matter, since it is not merely a question of physical training, but also, and mainly, the 

formation of souls.”850 

Thus, it is hardly surprising that after completing his bachelor’s degree in education at the 

Catholic University of Louvain, in September 1935, Hurtado should have submitted his doctoral 

dissertation on Dewey devant les exigences de la Doctrine Catholique,851 with Raymond Buyse 

acting as his supervising professor, as we have mentioned.852 It was to Dewey, furthermore, to 

whom the credit went of originating the New Education movement from 1896 onwards; this 

movement, according to Lorenzo Luzuriaga, was one of many innovations in the new pedagogy 

schools developing in the United States, that was “born of the experimental spirit that 

characterizes all of the reforms in that country.”853 

                                                           
850 Alberto Hurtado Cruchaga S.J., Puntos de educación: formar al hombre, formar al cristiano, formar al jefe, 2nd 

ed. (Padre Las Casas, Santiago: Imprenta San Francisco, 1942). Two volumes have been published in recent years 

containing Hurtado’s writings on education: Una verdadera educación: escritos sobre educación y psicología del 

Padre Alberto Hurtado. Introducción, selección y notas de Violeta Arancibia C., 2nd ed., vol. 5, Escritos inéditos del 

Padre Hurtado, S.J. (Santiago: Ediciones Universidad Católica de Chile, 2011). Likewise, Artículos de pedagogía y 

psicología, ed. Pbro. Samuel Fernández Eyzaguirre, vol. 1, Biblioteca Jesuita de Chile: Fuentes (Santiago: Ediciones 

Universidad Alberto Hurtado, 2012). 
851 Alberto Hurtado Cruchaga S.J., Dewey devant les exigences de la Doctrine Catholique, September 1935, AAHC 

s05y01. 
852 See chapter 4. 
853 Lorenzo Luzuriaga, Historia de la educación y de la pedagogía, 2nd ed. (Buenos Aires: Editorial Losada S.A., 

1956), 239. For an introduction to John Dewey’s influence in Latin America, see, Jaime Nubiola, “Dewey’s Influence 

in Spain and Latin America,” in John Dewey’s Educational Philosophy in International Perspective: A New 

Democracy for the Twenty-First Century, ed. Larry A. Hickman and Giuseppe Spadafora (Carbondale: Southern 

Illinois University Press, 2009). 
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Nonetheless, at the University of Louvain itself, Hurtado’s dissertation was not the first 

academic paper devoted to this author. In 1928, three years before Hurtado arrived in Belgium, 

Joye L. Legros had already presented his work Quelques précisions sur le système pédagogique 

de Dewey, which examined that education system on the basis of Dewey’s How We Think and 

Philosophy of Education.854 Moreover, it is beyond our purpose here to explore Alberto 

Hurtado’s thinking in depth with regard to John Dewey, a matter which has, in fact, already been 

dealt with by more highly qualified specialists such as Jaime Caiceo Escudero,855 Justo 

Gallardo,856 Elena Sánchez Correa,857 Gerardo Alcalde,858 or Rosa Bruno-Jofré.859 For this 

reason we shall only allude to the reasons that led him to make a study of this subject, consider 

the general arguments he put forward and, finally, consider how his dissertation constituted the 

first outcome arising from his lengthy Jesuit training. 

In the introduction to his work, Hurtado explains that initially, he had set out to study the 

                                                           
854 “Resumes des dissertations doctorales” in Jozef Nuttin, L’Institut de Psychologie et de Pédagogie a l’Université 

de Louvain, avec un aperçu historique sur l’École de Pédagogie 1923-1944  (Louvain: Editeur E. Nauwelaerts, 1945), 

68. 
855 Among his works on the history of education in Chile, his most significant contribution to this biography is his 

own translation of Alberto Hurtado Cruchaga S.J., El sistema pedagógico de John Dewey ante las exigencias de la 

doctrina católica (Filosofía de la Educación). Introducción de Jaime Caiceo Escudero [“Le système pédagogique de 

Dewey devant les exigences de la doctrine catholique,” Louvain, 1935], trans. Jaime Caiceo Escudero, 2nd [1990] ed. 

(Santiago: Universidad Católica Blas Cañas, 1994). 
856 Justo Gallardo, The Educational Thought and Practices of Padre Luis Alberto Hurtado Cruchaga S. J. (PhD. 

Dissertation: University of Northern Iowa, 2003). 
857 Elena Sánchez de Irarrázabal and Lucía Díaz del Valle, “El Padre Alberto Hurtado: su contribución al 

fortalecimiento de la educación nacional,” Pensamiento Educativo 34 (2004). Likewise by Elena Sánchez de 

Irarrázabal, Padre Alberto Hurtado Cruchaga, S.J.: la riqueza de su pensamiento: hombre, valores, educación  

(Santiago: Ediciones Pontificia Universidad Católica de Chile, 2005). 
858 Gerardo Alcalde, “Gozo interior, contemplación y acción educativa en Alberto Hurtado Cruchaga,” Humanitas 39 

(2005). 
859 Rosa Bruno-Jofré and Gonzalo Jover Olmeda, “The Readings of John Dewey’s Work and the Intersection of 

Catholicism: The Cases of the Institución Libre de Enseñanza and the Thesis of Father Alberto Hurtado, S.J.,” in The 

Global Reception of John Dewey’s Thought: Multiple Refractions through Time and Space, ed. Rosa Bruno-Jofré and 

Juergen Schriewer (New York: Routledge, 2012). Previously published as, “Lecturas de la obra de John Dewey en 

intersección con el catolicismo: los casos de la institución libre de enseñanza y la tesis sobre Dewey del Padre Alberto 

Hurtado, S.J.,” Encounters on education=Encuentros sobre educación=Recontres sur l’éducation Vol. 10, Fall issue 

(2009). 
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philosophical foundations of the new education as a whole—the same ones to which Pius XI had 

referred. However, and without abandoning this project entirely, Hurtado preferred to explore 

only Dewey’s work, “in the conviction that it would make it easier to understand the 

movement... and... the doctrines of its principal philosopher.”860 This shift of focus in his subject 

matter was suggested by his supervising professor. After his stay in a country in Latin America, 

this professor  

became aware of the importance, in our young countries, of taking a stand in the face of the new education 

theories which, precisely because they are new, appear to be dazzling a great many of our educators, and 

even our education authorities, and he suggested analyzing these theories from a Catholic viewpoint, in 

order to help to clarify a problem about which Catholics are demanding specific guidance.861 

Thus, Hurtado undertook the work, of investigating the congruence between Dewey’s 

pedagogy and the doctrinal requirements of the Catholic Church, first examining the evolution of 

John Dewey’s pedagogical system in order to be better able to appreciate in him, “the 

relationship between the philosopher and the educator.”862 Some of the main works analyzed and 

                                                           
860 Hurtado Cruchaga S.J., El sistema pedagógico de John Dewey ante las exigencias de la doctrina católica. n 1, 64. 

It would be difficult to find a twentieth century history of pedagogy or education that failed to mention this author, 

given the extent of his influence in any number of areas. Abbagnano and Visalberghi emphasize that “No 

contemporary philosopher has been so influential in the thinking, culture, political practices and, particularly, 

educational practice of the civilized world, as the American John Dewey (1859-1952).” Nicola Abbagnano Y. and A. 

Visalberghi, Historia de la pedagogía [“Lince di storia della pedagogia”], trans. Jorge Hernández Campos (México 

D.F:: Fondo de Cultura Económica, 2001 [1957]), 635. 
861 Hurtado Cruchaga S.J., El sistema pedagógico de John Dewey ante las exigencias de la doctrina católica, 55. 

Raymond Buyse was in Latin America, and visited at least Colombia. See, Martha Cecilia Herrera Cortés, 

Modernización y escuela nueva en Colombia, 1914-1951 (Santafé de Bogotá: Universidad Pedagógica Nacional / 

Plaza & Janés Editores, 1999). Three articles in the Bogotan journal Educación provide evidence of his passage 

through that country. See, Raymond Buyse, “Acerca del papel de la escuela en la solución de la cuestión social,” 

Educación 5, December issue. (1933); “Estudio crítico sobre los orígenes de la pedagogía moderna. Traducido por 

Gabriel Anzola Gómez,” Educación 3, October issue (1933); “Estudio crítico sobre los orígenes de la pedagogía 

moderna (II). Traducido por Gabriel Anzola Gómez,” Educación 4, December issue (1933). In 1937, this time in Peru, 

a work was also published of which Buyse was a joint author. See, Ovide Decroly and Raymond Buyse, Las 

aplicaciones americanas de la psicología a la organización humana y a la educación. Prólogo de Isidoro Poiry, trans. 

L. E. Galvan (Lima: Editorial Antena, 1937). Published originally as Les applications américaines de la psychologie 

à l’organisation humaine et à l’èducation, Documents Pédotechniques; 2nd Year, No 2 (Brussels: M. Lamertin, 1923). 
862 Hurtado Cruchaga S.J., El sistema pedagógico de John Dewey ante las exigencias de la doctrina católica, 61-64. 
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used by Hurtado and on which he focused his educational thinking for his work on this author, 

were, Applied Psychology (1889), My Pedagogic Creed (1897), The School and Society, Schools 

of Tomorrow, and Democracy and Education. Hurtado did not mention among Dewey’s 

principal publications those which had already been analyzed years before by doctoral candidate 

Joye L. Legros, at the same University.863 Of Dewey’s philosophy, Hurtado said that it had 

simply evolved over the previous fifty years and that it could even be said “that at present, in 

terms of his essential theses, he is situated at the opposite end of the positions he used to hold at 

the beginning.” In keeping with Pius XI’s papal magisterium,864 Dewey’s greatest problem 

according to Hurtado was that 

Having become an experimentalist, his basic agnosticism, his relativism, his belif in the instrumental nature 

of truth all lead naturally to atheism. His refusal to recognize the world in all its duality leads naturally to 

materialism and absolute evolutionism. These theories are obviously incompatible with Catholicism. This 

does not exclude the fact that his philosophical concepts are a mine of useful suggestions, since every error 

conceals a truthful soul. His most productive points of view are, without a doubt, his belief in the active, 

realistic nature of intelligence, in its power to transform reality to a certain extent, and his recognition of 

human responsibility.865 

In the second part of his doctoral dissertation, however, Hurtado wonders whether this 

philosophy, which is incompatible with Catholicism, is linked to his education system or not. To 

this end, he applies to the latter the method of the first, and discovers that “his pedagogical 

ideology... has not undergone the evolution of his philosophical ideas.” Then Hurtado adds that if 

Dewey’s pedagogical ideas “have remained the same, despite the evolution of his philosophy, it 

is a sure sign of the fundamental independence of his pedagogy... against his philosophy.” 

                                                           
863 Nuttin, L’Institut de Psychologie et de Pédagogie a l’Université de Louvain, avec un aperçu historique sur l’École 

de Pédagogie 1923-1944. 
864 Carta Encíclica «Divini Illius Magistri» de Pío XI con fecha 31 de diciembre de 1929. 
865 Hurtado Cruchaga S.J., El sistema pedagógico de John Dewey ante las exigencias de la doctrina católica, 57. 

Emphasis added. 
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Having cleared this matter up, he analyzes each of Dewey’s pedagogical principles and compares 

them to Christian principles, concluding in general terms and after 

sacrificing many undertones that on the one hand, Dewey’s methodological theories are not opposed to 

Christian principles; and on the other, his philosophical-pedagogical principles must be completed in the 

light of revelation and sometimes corrected by a more just natural philosophy.866 

However, the structure that Hurtado provides for his work reveals to what extent he was 

influenced by the training he had received in the Society of Jesus. In the first part, he makes use 

of the scholastics he learned in Barcelona, in order to analyze and critique John Dewey’s 

philosophical system from the abstract point of view of the world of ideas.867 Meanwhile, his 

Belgian training helped him elucidate and salvage aspects of the American author’s methodology 

from the positive approach of practice, which had been the prevailing spirit at the Collegium 

Maximum St. Jan Berchmans, at Louvain.868 The principle of distinguishing between Dewey’s 

educational and philosophical methodology, which was very typical of Louvain, had been the 

legacy of Cardinal Mercier, as his disciple Frans de Hovre, whom Hurtado quoted repeatedly, 

recalled.869 De Hovre even claimed that “all philosophy is mixed and interlaced with pedagogy;” 

however, a characteristic of the new education movement is that it attempts to “overflow” into 

philosophy, without quite managing to do so.870 Thus  

                                                           
866 Ibid, 59. In a footnote, Jaime Caiceo indicates that when he mentions “a more just natural philosophy,” Alberto 

was referring to a Thomistically oriented philosophy. 
867 See chapter 3. 
868 See chapter 5. 
869 Hurtado Cruchaga S.J., El sistema pedagógico de John Dewey ante las exigencias de la doctrina católica. Alberto 

quoted his work in his dissertation. We referred to Mercier in chapter 4. Further information on Frans de Hovre may 

be obtained in Raymond P. Renson, The Educational Work and Theory of Frans de Hovre  (MA. Dissertation, Loyola 

University, 1954). Likewise, Vicente Calatayud Llobell, El problema educativo en los grandes pedagogos del 

catolicismo: discurso leído en la solemne inauguración del curso académico 1944-1945 en el Seminario Conciliar 

Central de Valencia  (Impr. Montepio del Clero Valentino, 1945). Evidence seems to show that de Hovre had a 

significant influence on Hurtado’s thinking, although this is a claim that requires further analysis. 
870 Frans de Hovre, Pedagogos y pedagogía del catolicismo. Prólogo de F. W. Foerster, trans. José María Bernaldez 

(Buenos Aires: Biblioteca de Filosofía y Pedagogía, Editorial Poblet, 1945), 349. For an analysis of de Hovre’s views 
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Educators such as Natorp, Dewey, Stanley Hall, Foerster and Kerschensteiner, either began or finished 

their careers with philosophy. Why? Not as a result of dilettantism, but because of the domination of the 

very nature of education and pedagogy.871 

The fact is, that this probably originated in Kant, who believed that “the science of 

education is a practical philosophy, which involves the distinction between the study of 

philosophical goals and the study of empirical means.”872 This would also explain the link with 

Mercier and his transcendental philosophy, to which Hurtado was exposed;873 lastly, according to 

de Hovre, we can also conclude from this that for Catholics 

Education’s decisive battles are waged beyond its technical borders. We are currently witnessing the assault 

of biologism, of irrationalism, of sociologism, of Freudianism, of nationalism, of politicism, of monism. All 

of the usual conceptions of life, all of the cultural ideals in vogue, eventually, sooner or later, end up by 

invading educational doctrine. Why? Because men aim to educate their children in their own image; 

because every generation hopes that its descendants will live according to its own rules; because humanity 

wishes to perpetuate itself in descendants that will live according to its favorite ideas, feel according to its 

own heart, act according to its own spirit, think what it considers to be the truth, and adjust their lives to its 

own ideals.874 

It is because of this that Hurtado’s doctoral dissertation is significant, insofar as it reflects 

the debates typical of the pedagogy of his time, although he is always careful in his work not to 

confuse the object of education with the means employed in it, the “infallibly efficacious” 

                                                           
on Dewey, see the article by Giorgio Chiosso, “Dewey and European Catholic Pedagogy,” in John Dewey’s 

Educational Philosophy in International Perspective: A New Democracy for the Twenty-First Century, ed. Larry A. 

Hickman and Giuseppe Spadafora (Carbondale: Southern Illinois University Press, 2009). For a general overview of 

this research in Catholic education, see the articles published in, Thomas C. Hunt, Ellis A. Joseph, and Ronald J.  

Nuzzi, Handbook of Research on Catholic Education  (Westport, Connecticut & London: The Greenwood Educators’ 

Reference Collection, Greenwood Press, 2001). 
871 Hovre, Pedagogos y pedagogía del catolicismo, 349. 
872 Marc Depaepe and Lieven D’hulst, eds., An Educational Pilgrimage to the United States:Travel Diary of Raymond 

Buyse, 1922 / Un pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922 

(Louvain, Belgium: Louvain University Press, 2011). “Introduction,” 11. 
873 See chapter 4. 
874 Hovre, Pedagogos y pedagogía del catolicismo, 349. 
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methods, as Pius XI terms them in his criticism.875 Thus, this very central issue, so enduringly 

current at all times for Christians, endowed the paper submitted by Hurtado with a superlative 

tone. Perhaps because of this even his supervising Professor Raymond Buyse remembered him—

according to the Chilean Jesuit Raimundo Barros876—as one of the best students he ever had as a 

lecturer at the Catholic University of Louvain in over thirty-six years.877 

In the same line, it is not surprising to find a correspondence in Hurtado’s work with the 

teachings of Pope Pius XI and his encyclical of 1929. As part of the Church, Hurtado believed 

himself to be called to the supernatural mission of leading human beings to God, of attending to 

all of those challenges that the peculiar circumstances of his time presented him with, of seeking 

appropriate answers to the issues that might divert them from their ultimate goal.878 In other 

words, Hurtado agrees with what de Hovre concluded in his work: 

like it or not, Catholic pedagogy is at the center of the struggle for the defense of Catholic doctrines. Our 

Catholic conception of life, our Catholic ideal of life, our hierarchy of ideal assets, our truths, are 

dominated by modern errors: this is why our Catholic education has been struck to the core.879 

With his doctoral dissertation, Alberto Hurtado produced the first fruits of his long 

Ignatian training, which had commenced formally at Chillán, in August 1923. Once this was 

                                                           
875 Carta Encíclica «Divini Illius Magistri» de Pío XI con fecha 31 de diciembre de 1929. On Alberto Hurtado’s 

thinking on education, see his work, already cited above, Hurtado Cruchaga S.J., Puntos de educación: formar al 

hombre, formar al cristiano, formar al jefe; Hurtado Cruchaga S.J., Elección de carrera (Santiago: Ediciones Paulinas, 

1943).; Hurtado Cruchaga S.J., Humanismo social: ensayo de pedagogía social dedicado a los educadores y padres 

de familia (Santiago: Editorial Difusión S:A., 1947).; Hurtado Cruchaga S.J., Una verdadera educación: escritos 

sobre educación y psicología del Padre Alberto Hurtado. Introducción, selección y notas de Violeta Arancibia C., 5.; 

Artículos de pedagogía y psicología, 1. In addition, see Hurtado’s Doctoral Dissertation. 
876 On Raimundo Barros Barros S.J. (1919-1995), see biographical appendix. 
877 Sancti Iacobi in Chile: Canonizationis Servi Dei Alberti Hurtado Cruchaga, Sacerdotis Prodessi Societatis Iesu, 2 

vols., vol. I, Vida y actividad (Roma, 1987), I, 111, n54. Buyse became professor emeritus at the University of Louvain 

in 1959. See, Depaepe and D’hulst, An Educational Pilgrimage to the United States: Travel Diary of Raymond Buyse, 

1922 / Un pèlerinage psycho-pédagogique aux États-Unis. Carnet de voyage de Raymond Buyse, 1922, 45. 
878 Gonzalo Redondo, La Iglesia en la edad contemporánea, vol. III, Historia de la Iglesia (Madrid: Ediciones Palabra, 

1985), 235. Also, Carta Encíclica «Divini Illius Magistri» se Pío XI con fecha 31 de diciembre de 1929. 
879 Hovre, Pedagogos y pedagogía del catolicismo, 349. 
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concluded, he prepared to return to Chile, seeking to make the fullest and most conscientious use 

of the mission enjoined upon him by his superiors. In January 1936, he arrived, via Buenos 

Aires, in his native country in order to fully engage in his ministry and plunge “definitely into 

action.” 
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Chapter 7: Epilogue 

 

Having begun in the Society of Jesus, Hurtado seemed to reach the summit of his religious 

and intellectual formation in Spain and Belgium. Of course, moving his way from Chillán to 

Cordoba and Barcelona to Louvain, Hurtado always felt that his union with Christ was growing, 

preparing himself for priesthood. As for his religious training, Hurtado received this from a home 

that was headed by a mother turned widow, who, due to her solace, relied upon and sought refuge 

with her own children. At that time, for women like her, young and belonging to the high Santiago 

society, with serious economic problems she had inherited, life was not at all easy nor was the 

education of her children. Even so, she initiated them within an intense social life, incorporating 

them into an environment of constant charitable activities in which they participated along with 

other relatives. They were so receptive to the discovery of the world of poverty among other social 

classes, that it led the entire family to embrace evangelical poverty voluntarily with their entry into 

the Franciscan Third Order, as a way of redemption of the poor. Therefore, it was at home where 

Hurtado lived and learned what was in vogue at that time with the Rerum Novarum of Leo XIII. It 

is from these premises that were engraved into his young soul that the only solution to the problems 

of this world was the establishment of the social reign of Jesus Christ; which led him to awaken 

his priestly vocation to realize this objective. 

Within this context, Hurtado enters the Society of Jesus at a time when the Church was 

experiencing a huge amount of varying initiatives in all orders such as the doctrinal, social, 

liturgical, spiritual, largely caused by the moderate reformism of Pius XI. For example, Hurtado 

was to experience very closely during the formative years, the differences that this ecclesiastical 

effervescence produced within the very same Order: the criticisms made against the Spanish 

Jesuits in Argentina at the expense of the Argentine nationals, the division between the Aragoneses 
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and Catalans who had to live in Spain, the division between Walloons and Flemings in Belgium; 

all these differences leading to a sad spectacle that were nationalist ideologies against the 

legitimate aspirations. Now, not all differences that Hurtado had to live with were of this political 

type, they also had more theological differences such as those concerning missionary theology, 

education, and the relationship between scholastic and positive theology. 

Everything he learned with the Jesuits, allowed Hurtado to grow as a man and as a religious 

person, and acquire a deeper and more scientific view of the social problem that had marked him 

since his youth. The same internal difficulties of the Order, already listed, as well as differences in 

the training order, led him to mature personally with a sense of grandeur. He was never involved 

with partial positions, and was generous in recognizing the qualities and possible contributions of 

others, and even of his adversaries, as well as the freedom of spirit to manifest disagreements that 

seemed necessary to him. This is quite evident when Pio XI himself exalted Thomism and 

Christian education, our Jesuit wanted to enter into the logic of dialogue and take advantage of 

authors like Kant and Dewey who distanced themselves from the traditional, which seemed to him 

more appropriate. What Hurtado did was to collect part of the Augustinian and Thomist logic of 

rescuing all that was “redeemable” in terms of the truth from non-Christian authors (as Augustine 

had done before with Plato and Thomas Aquinas with Aristotle) in a modernized version of 

Cardinal Mercier with his transcendental Thomism. However, this did not prevent Hurtado from 

criticizing the elements he considered negative of Kant and Dewey´s vision of education. 

All of this would help Hurtado achieve a personal summary that was to enliven his ideals 

and apostolic activity in Chile after his return from Belgium to Chile in February 1936. What is 

that personal summary inside of him? Having received something very own from the Society, the 

cultivation of the devotion to the Sacred Heart, and having put Pius XI at the same time in the 
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foreground the study and spread of the royalty of Jesus Christ, Hurtado arrives in Louvain where 

there is the effervescence of theology in the mystical body. This for him will be very seriously 

assimilated in his studies and personal reflection. For Hurtado, his devotion to the Heart of Jesus 

with all its penitential aspects would result in an urgency to acquire the feelings of the heart of 

Christ in which he wanted to form his disciples, feelings that manifested themselves in a passionate 

love for others, since Christ loved him to the point of dying for him. Also, the enthusiastically and 

mobilizing ideal of Christ the King for young men and militants, which has been useful for 

Catholic mysticism and even as a barrier to the advance of totalitarianism in vogue at that time; 

Hurtado was to transmit this, especially insisting that He is King because of his transforming love 

for each other, and conqueror of the hearts of others. 

It is here when the idea of the mystical body comes in because to Hurtado, all the problems, 

needs, and the miseries of our fellow men are ours because they are Christ´s therefore there are no 

barriers because all are overcome by the fact that we are His brothers. Therefore we cannot be 

indifferent to any of them. This is the secret that moved Hurtado through an incredible career of 

initiatives and works of all kinds that were unified by the love of Jesus Christ in his brothers. It is, 

in other words, a sort of fusion Hurtado makes with the Sacred Heart and Christ the King with the 

mystical body following the words of Paul in his first letter to the Corinthians, “For as well as 

being the one body, it also has many limbs and all the body´s limbs, although many, are one body, 

as is Christ.” (1 Cor 12.12 to 30). 

The numerous works that Hurtado materialized are not only product of his training within 

the Society but part of the essence of this institution since it was restored. The fact that Thomism 

was recovered in the nineteenth century in a world where  ideas of the French Revolution and 

liberal individualism triumphed, meant among other things to the Catholic world a way to recover 
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a more organic view, absoluteness, where society and the neighbor again acquired relevance and 

therefore the importance of it. 

Finally, it is worth saying that the formative years of Hurtado´s life in the Society of Jesus 

is a turning point for his further development as a social reformer. We have managed to articulate 

the importance of the formation of Hurtado and his experiences, and place them in their historical 

context as well as the influences that he received; things which we believe had not been addressed 

until now. This explains how Hurtado managed to transcend the testimony of his life beyond the 

boundaries of the Catholic Church. 
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Biografical Glossary 

 

Acerete Tornos S.J., Jesús (1904-1950): born in Zaragoza, Spain. He joined the Society of Jesus 

in the Argentine-Chilean Province in 1919. He took his first vows in Chillán, Chile, in 

1921. He served in Santa Fe, Argentina, in 1928. He was ordained a priest in 1934, in Rio 

Grande do Sul, Brazil. In 1937, he worked at the novitiate in Córdoba and from 1938 to 

1950, in Mendoza, where he died.880 

Barros Barros S.J., Raimundo (1919-1995): born in Talca, Chile, he began to study engineering at 

the Catholic University of Chile where he participated in youth groups concerned with 

Christian issues. There he had the opportunity of meeting Alberto Hurtado, who became 

his spiritual director. He joined the Jesuits in 1939 and his studies led him to Louvain. He 

was ordained a priest in Belgium. We assume that it was then that he had the opportunity 

of meeting Raymond Buyse.881 

Barros Matte S.J., Juan Enrique (1908-1998): he belonged to what was known as the generation 

of 1908, among whom were Jorge González, Sergio Hurtado and others. He attended the 

Colegio San Ignacio and joined the novitiate in Chillán in 1925. He travelled to Argentina 

for his juniorate, where he met Alberto Hurtado before he left for Europe. He attended his 

theology at the San Miguel school in Buenos Aires and was ordained a priest in 1939. Back 

in his own country, first he collaborated in the training of new Jesuits, and then became 

involved in the Jesús Obrero parish in Santiago. He then moved to the Valparaíso residence 

and joined the Navy, where he served as naval chaplain for 25 years.882 

Benítez Aldama, Eulalio Hernán (1907-?): born in Córdoba, Argentina. He joined the Argentina-

Chile Province of the Society of Jesus in 1922, at the House in Chillán. In 1938, he was 

ordained a priest in San Miguel, Argentina, by Monsignor José Fietta, the Apostolic Nuncio 

in that country. Benítez served at the seminary from 1930 to 1932 and in 1942 and 1947; 

                                                           
880 Storni S.J., Los jesuitas argentinos (1829-1979), 249. 
881 Further information on Barros in, Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en 

Chile, 1593-1985, II, 433-437. 
882 Ibid, Vol. II, 349-351. 
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he spent 1933 at the del Salvador school, and was in Santa Fe in 1936 and 1937. He 

resigned from the Order in 1947.883 

Bergh S.J., Émile (1898-1968): born in Gembloux, Belgium, he read humanities at the Jesuit 

college in Liège. During World War I, he was taken prisoner in his country and was 

transferred to Germany. His captivity affected his health permanently, in addition to 

enabling him to reflect upon his vocation. He joined the Jesuits in 1919 and was ordained 

a priest in 1930. He did his tertianship at Tronchiennes and obtained his doctorate in canon 

law at the Catholic University of Louvain, with a dissertation on Elements et nature de la 

profession religieuse. He taught until the day he died, and according to his obituary, “he 

taught Canon Law for thirty-seven years, focusing particularly on Law related to the 

religious and the Sacraments. He had the gift of explaining issues very clearly and knew 

how to use the fruits of his extensive experience in his teaching. The treatise which most 

attracted him was that on penance.” As from 1945, he edited the journal Vie Consacrée, 

formerly known as Revue des Communautés Religieuses.884 

Berro García, Antonio (1906-1981): born in Malaga, Spain. He joined the Apostolic College in 

Chillán in 1921. He completed his novitiate in Córdoba, Argentina, and then continued his 

studies in that same city, from 1923 to 1926, and at the seminary from 1927 to 1929. He 

resigned from the Jesuit Order while in Uruguay, in 1931.885 

Bover Oliver S.J., José María (1877-1954): a professor of Holy Scripture from 1912 until his death, 

he was preeminent in the field of textual criticism of the New Testament, and perhaps the 

foremost in his field in the first half of the twentieth century. In 1941 he was appointed 

consultant to the Pontifical Biblical Commission. Alberto may have used an edition with 

his annotations shortly before arriving in Sarriá. See, P. Joseph M. Bover S.J., De Locis 

Theologicis: Brevis synopsis in privatum discipulorum commodum concinnavit (Sarriá: 

                                                           
883 Storni S.J., Los jesuitas argentinos (1829-1979), 263. 
884 “Necrología: Émile Bergh, S.J. (1898-1968),” Revista Española de Derecho Canónico 24, no. 69 (1968). 
885 Storni S.J., Los jesuitas argentinos (1829-1979), 260. 
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Colegio Maximo S. Ignatii Sarrianensi, 1925-1926).886 

Browne S.J., Michael (1853-1933): an Irishman who was able to join the Society of Jesus after 

going on a pilgrimage to the sanctuary of the Virgin of Lourdes and being encouraged by 

the improvement of his chronic ill health. He read theology for two years at Louvain. He 

took education very seriously and one of his favorite sayings was “God’s greatest battles 

are fought in the classroom.” It would not be surprising to find that he had discussed the 

subject of education with Alberto at a time when he was the spiritual father at Rathfarnham 

Castle, between the years 1924 and 1931, particularly if Alberto was instructed to visit the 

Society’s schools in Ireland.887 

Casanovas Camprubí S.J., Ignacio (1872-1936): a Spanish historian and spiritual writer trained 

under the wing of several of the collaborators of the Monumenta Historica Societatis Iesu, 

the great historical collection of the Order. Some of these even encouraged him to devote 

himself to the field of Catalan Catholic culture. Like Hurtado, he was also a student of Juan 

Bautista Ferreres when he was reading his theology in Tortosa. The Diccionario of the 

Order also notes that: “The appointment of Ramón Lloberola, who had been a classmate 

of Casanovas’ at the Vic seminary [...] as Provincial of Aragon (1914) led the new Fr. 

General Wlodzimierz Ledóchowski to request the opinions of two representatives of 

cultural openness (Catalan) and of the opposing trend. Lloberola chose Casanovas to 

represent the open outlook, and he drafted (October 1918) an extensive report in Latin in 

defense of religious culture in Catalan, while also deploring the consequences of such a 

backward reaction in the settings which used to be frequented by the residences of 

Barcelona.” Another publication notes that “Father Casanovas is not unknown in the world 

of Christian writing, particularly in relation to apologetics, and social and ascetic aspects. 

Works of great value came from his pen before he was glorified as a martyr of Christ during 

our Crusade [Civil War]. Balmes was the first author who providentially came to his hands 

as soon as he moved beyond the set textbooks of his school years, and in Balmes he found 

                                                           
886 Further information on Bover in Charles E. O’Neill and Joaquín Ma Domínguez, eds., Diccionario histórico de la 

Compañía de Jesús: biográfico-temático, 4 vols. (Roma & Madrid: Institutum Historicum, S.I. & Universidad 

Pontificia Comillas, 2001), I, 514-515. 
887 Ibid, II, 557-558. 
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it all: intellectual light, moral rectitude, firmness of character, spiritual life, an apologetic 

spirit [...].”888 

Castiello Fernández del Valle S.J., Jaime (1898-1937): was a teacher and a psychologist born in 

Guadalajara, Mexico. He attended primary school in England, where he became very 

friendly with the Jesuits Cyril Martindale and Martin D’Arcy, who had a great influence 

upon him and his brother, who also entered the Order. He attended the novitiate and the 

juniorate in Granada and Barcelona (Sarriá). He read theology in Valkenburg and then read 

for a doctorate in psychology at Bonn University, where he graduated with the highest 

honors. While he was a professor at Fordham University of New York, he published one 

of his best-known works, A Humane Psychology (New York, 1936). In 1937, he moved to 

Mexico, where his ministry as head of the Labor Center and the Catholic Students Union 

was to be very brief. “He left a deep impression on Mexican youth at a time of decisive 

changes.” There was a deeply-felt reaction to his death in a traffic accident, which 

“prevented the achievement of the hopes that were placed in him.”889 

Castillo Ramírez S.J., Aurelio (1852-1922): born in Almendral de San Felipe, Chile. He joined the 

Society of Jesus in Córdoba, Argentina, in 1894. He was ordained a priest in Gandía, 

Valencia, Spain. He died in the city of Chillán, Chile. For reasons unknown, he was not 

included in Eduardo Tampe’s work as one of the Chilean Jesuits.890 

Charles S.J., Pierre (1883-1954): a Belgian theologian, missiologist and writer, ordained a priest 

in 1910. He spent some of his theology years in Hastings, England, where he was a fellow 

student of, among others, Pierre Rousselot and Pierre Teilhard de Chardin. He did his 

tertianship in Belgium under the direction of A. Petit, mentioned elsewhere. The 

Diccionario of the Order says that he began to focus his attention on missionary matters as 

                                                           
888 Ibid, I, 677-678. Also, Josep M. Benítez i Riera, Jesuïtes i Catalunya: fets i figures (Barcelona: Publicacions de 

L’Abadia de Montserrat, 1996), 194; “Notas Bibliográficas: ‘Balmes, su vida, sus obras y tiempo,’ por el P.J. 

Casanovas, S.J. Dos Vol. de cms. 19x12; pp. 411 y 348. Editorial Balmes. Durán y Bas, 11. Barcelona, 1942.” La 

Ciudad de Dios, Real Monasterio de el Escorial 154, no. 1-2 (1942): 394. Also, see part of his correspondence in, 

Miguel Batllori S.J. and Ignacio Casanovas S.J., Relíquies Literàrie. Sèr. 3, Vol. 5, Biblioteca Histórica de la 

Biblioteca Bàlmes. Vol. V, (Barcelona: Editorial Balmes, 1960). 
889 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, I, 700-701. 
890 Storni S.J., Los jesuitas argentinos (1829-1979), 136. 
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from 1923, but it appears to have been a little before this. To what we have already 

mentioned, the Dictionary adds that “he conducted numerous [Spiritual] retreats for priests 

and religious, taking great pleasure in this, as he was able to present his ideas better than 

in isolated preaching.” Ghellinck also has an interesting contribution to make regarding 

Charles. He says that in 1922, at the Jesuit theologate in Louvain—the same that Hurtado 

attended—the libraries relating to the Congo and to India, together with substantial 

acquisitions, were merged to form a general collection on missiology, augmented over the 

next ten years. At the time of the publication of Ghellinck’s work, this collection contained 

7,600 recorded volumes, in addition to 900 bound volumes of periodicals relating to the 

subject. Among its principal topics were geography and travels, general history, history of 

Catholic and Protestant missions, biographies, colonization, theology and religion, 

philosophy, culture and language. The librarians in charge of the collection were Pierre 

Charles and Father Michel Ledrus.891 

Cifuentes Grez S.J., José Ignacio (1914-2005): born into a family of twelve brothers and sisters; 

three of whom became priests. He attended the Colegio San Ignacio and joined the Society 

of Jesus in 1930, at the novitiate in Chillán. He completed his juniorate in Córdoba, and 

his philosophy at the Collegium Maximum of San Miguel, both in Argentina. In 1940, he 

travelled to China as the first Chilean missionary to that country (at the end of chapter 4 

there is a reference to a letter that Hurtado wrote him with a view to publishing his 

impressions of this ministry). He read theology in Shanghai from 1942 to 1945. He was 

ordained a priest in 1944, in the same city, and did his tertianship there some time later. He 

then took classes in Beijing before leaving for Rome to engage in further philosophical 

studies at the Pontifical Gregorian University. Mao’s revolution in 1949 prevented his 

return to China and his native country therefore became his new destination. He cooperated 

in training the Order’s new vocations in Chile and undertook significant responsibilities in 

the journal, Mensaje, after the death of Alberto Hurtado. He also served in administrative 

positions for the Jesuits and was involved in countless activities, such as acting as chaplain 

                                                           
891 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, I, 752-753; Joseph de Ghellinck S.J., Nos 

bibliothèques: organisation, utilisation, conservation, gestion et direction (Extrait des “Essais Pédagogiques” à 

l’usage exclusif des Nôtres, 1931), 128. 
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general to the Hogar de Cristo and parish priest for a number of churches.892 

Cifuentes Grez S.J., Ramón Ángel (1917-2013): was born in Santiago and joined the Society of 

Jesus in Chillán, in 1932. He studied at San Miguel, Buenos Aires, Argentina, from 1937 

to 1940 and from 1945 to 1948. He was ordained a priest by Bishop Martínez in the same 

place, in 1947. Among the responsibilities he undertook in his public ministry, he was 

prefect of discipline at the Colegio San Ignacio in Santiago; head of the retreat house in 

the locality of Padre Hurtado (formerly Marruecos); parish priest in the city of 

Chuquicamata; head of the retreat house, writer, professor of theology, promoter of justice 

on the regional Ecclesiastical Tribunal and an advocate in matrimonial causes, all of these 

in Concepción.893 

Codina S.J., Matías (1924-1931): born in Vic, Barcelona, Spain. He joined the Aragonese Province 

of the Society of Jesus in 1889 and took his vows two years later in Veruela, Zaragoza. He 

earned his degree in theology in Barcelona. He was ordained a priest by Bishop Charles-

Gustave Walravens in the Belgian city of Enghien. Then he moved to Latin America, where 

he served as rector of the seminary in Buenos Aires, Argentina, from 1917 to 1924; rector 

of the novitiate from 1924 to 1932; rector of Colegio del Salvador from 1932 to 1935; and 

tertian instructor from 1937 to 1947, after which he fell ill. He died three years later in San 

Miguel.894 

Contreras S.J., Oscar (1910-1992): born in Coihueco, near the city of Chillán, Chile. He joined the 

Jesuits’ Apostolic College when it was established; he was then twelve years old. At the 

age of fifteen—which was the canonical age for admittance—he joined the novitiate which 

was attached to it. He completed this stage of his training in Córdoba, Argentina, where he 

also did his juniorate. After his years as maestrillo, or junior teacher, at the Seminary of 

Ancud, Chile, which was run by the Jesuits, he returned to Argentina to read for his 

theology. He was ordained a priest in 1939. After his tertianship in Montevideo, Uruguay, 

                                                           
892 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 369-

372. 
893 Storni S.J., Los jesuitas argentinos (1829-1979). 361; “A los 95 años falleció el sacerdote jesuita Ramón Ángel 

Cifuentes.”http://noticias.iglesia.cl/noticia.php?id=21716 
894 Storni S.J., Los jesuitas argentinos (1829-1979), 241. 
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he returned to Chile and devoted the rest of his years in the public ministry to education, 

to youth movements and to a genuine apostolate in publication.895 

Creusen S.J., Joseph (1880-1960): born in Belgium, ordained priest in 1912. Before joining the 

Order, he obtained his doctorate in classical philology and a bachelor’s degree in canon 

law. In 1914, he started working as a lecturer at the Collegium Maximum in Louvain and 

four years later, when A. Vermeersch left for Rome, he took over his courses on moral 

theology. He taught until 1938, during which time he was one of Hurtado’s teachers. 

During this period he also contributed over 87 articles on a variety of subjects to the 

Nouvelle Revue Théologique, while at the same time, he founded, together with Father 

Émile Jombart and some others, the Revue des Communautés Religieuses, the first 

publication in this genre in his language. He also taught at the Catholic Institute of Paris 

and at the scholasticate of Fourvière-Lyon, among other places.896 

Crexáns S.J., Ramón (1864-1943): born in Vic, Barcelona. He was ordained a priest in 1897. While 

still a novice he was sent to Buenos Aires and then to Córdoba, Argentina, to finish his 

training at the newly-opened house. He completed his teacher training studies in Uruguay 

and then returned to Spain to broaden his philosophical studies. He read theology at Tortosa 

and was then appointed to a number of positions of responsibility. From 1904 to 1909, he 

was the rector of the school in Montevideo; from 1909 to 1916, superior of the then 

Chilean-Argentine Mission in Buenos Aires. He returned to Spain as an instructor at the 

tertianship in Manresa and rector of the College at Sarriá between 1924 and 1931, where 

he directed Alberto Hurtado. Upon the dissolution of the Order in 1932, he underwent his 

exile in Belgium and later moved to Italy in 1935. It was only in 1940 that he was able to 

return to his country, where he died.897 

Darner S.J., Lauro (1861-1926): born in Castell d’Empordà, Gerona, Spain. He joined the Jesuits 

in Aragón, in 1875, and was ordained a priest in Tortosa, Tarragona, in 1889. He obtained 

                                                           
895 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 351-
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896 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. II, 997, Also in, René Carpentier S.J., 

“In Memoriam: le Père Joseph Creusen, S.J. (1880-1960),”Nouvelle Revue Théologique 82, no. 4 (1960). 
897 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, II, 998. 
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his degree in theology in Montevideo, Uruguay. From 1891 to 1892 he served in Córdoba, 

Argentina; was the rector of the novitiate from 1918 to 1924, and superior of the residence 

in 1925 and 1926. Previously, he had worked at the seminary in Buenos Aires, from 1901 

to 1917, and was its rector from 1910 to 1917. He died in the city of Córdoba.898 

Delcuve S.J., Georges (1908-1976): born in Belgium. He obtained his doctorate in classical 

philology at the University of Louvain (1934) and nine years later, another in theology at 

the Catholic Institute of Paris (1943). While attending the theologate (1934-1938) he struck 

up a friendship with Alberto Hurtado at the Collegium Maximum of Louvain. To what we 

have already reviewed regarding the international survey of 1934-1935, which he promoted 

and led, and regarding the Centre Documentaire Catéchétique, we should add that this 

Center was transferred to Brussels in 1946, with Delcuve as its director. Also in 1946, the 

Centre launched its international and bilingual publication of Lumen Vitae, a journal on 

religious education, and when eventually the Centre was renamed it was given the same 

name.899 

Delpiano Cardemil S.J., Francisco (1889-1971): born in Santiago, Chile, he joined the Jesuits in 

1908 in Cordoba, Argentina. He then went to Spain, where he was ordained a priest in 

1925, at the college in Sarriá, Barcelona, where he met Father Rubio and Father Castiello, 

whom we referred to in chapter 3. He returned to Chile in 1928, where he devoted himself 

to the Order’s educational work, first in Puerto Montt, then in Concepción, where he 

experienced the earthquake of 1939, and finally went to the Colegio San Ignacio in 

Santiago, where he was involved in the schools for poor children. Although nothing is said 

in his biography about his passage through Louvain, to which Hurtado refers, we assume 

that it was probably in order to pursue his educational tasks. We learn of Delpiano’s arrival 

in Louvain from a letter written by Alberto himself, telling his cousin Sergio almost a year 

before that: “Here I am, extremely happy with Father Delpiano: we understand each other 

                                                           
898 Storni S.J., Los jesuitas argentinos (1829-1979), 119. 
899 For further information, see O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, II, 1074. 
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wonderfully well and I think that his company will be a great blessing for me, as we shall 

be able to discuss so many matters that interest us and critique our ways of seeing things, 

his and mine, and better adjust what we see to our needs. We have talked about Father 

Sergio so many times!”900 

Doménech Cantarell, Estanislao (1891-1982): a Catalan priest born in 1891. He trained and 

professed in the Society of Jesus and was ordained in 1925. As a result of the Spanish Civil 

War, he was sent to Chile, to the Colegio San Ignacio, which Alberto had attended as a 

boy. Raymundo Arancibia Salcedo relates that, “during a trip he made to Spain during 

World War II, he was shipwrecked off the coast of Dakar, and miraculously escaped with 

his life. Upon his arrival in Spain, he was secularized... [and] he worked with much 

diligence for some time.” He returned to Chile and was incardinated into the Diocese of 

Valparaíso, where his ministry was noted, among other things, for his numerous spiritual 

retreats, especially for nuns. He then transferred to Santiago “and continued with his 

retreats and with his assiduous attention to the confessional at the church of Santo 

Domingo. In 1971, he moved to the Hogar Español, where he took on a chaplaincy in the 

parish of San Pedro in Las Condes, and continued his work as a confessor and caring for 

the sick.” According to Castellón, he met Alberto at Sarriá and “then lived with him for a 

time in Chile.”901 

Doyle S.J., William (1873-1917): was born in Dublin, Ireland and died in Frezenberg, Belgium. 

He did his tertianship in Tronchiennes, Belgium, under Adolf Petit, whom we shall discuss 

at further length below, and then devoted himself to missions and Spiritual Exercises in 

Dublin. He journeyed through many areas in England, Scotland, Wales and Ireland in this 

enterprise. This experience allowed him to observe that many workers needed additional 

spiritual direction what they could receive from sporadic visits from a missionary, so he 

                                                           
900 Letter from Alberto Hurtado Cruchaga S.J. to Sergio Hurtado, Louvain, October 8, 1933, AAHC s62y096. Also 

See, Eduardo Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, 2 

vols., vol. II (Santiago: Ediciones Revista Mensaje, 2010), 267-269. 
901 See, Raimundo Arancibia Salcedo, “Diccionario biográfico del clero secular chileno 1969-1982. (Anotaciones al 

‘Diccionario biográfico del clero secular de chile, 1535-1918’ de Luis Francisco Prieto Del Río y al ‘Diccionario 

biográfico del clero secular chileno, 1918-1969’ de Raimundo Arancibia Salcedo),” Teología y Vida XXIII, 4 (1982). 

279-280; and, Castellón Covarrubias S.J., Identificarse con Jesucristo sirviendo en su misión: la espiritualidad del 

Padre Hurtado Cruchaga, S.J. (1901-1952), 3.2, footnote 15. 
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planned a house especially for them. It was opened five years after his death at Rathfarnham 

Castle, in a building which was specifically adapted to that purpose. During World War I 

he volunteered to serve as a military chaplain and went to France in 1916, with one of his 

country’s regiments. He died the following year, as we describe. Doyle’s diary and notes 

show a man that believed that his personal path to God was through suffering. “He kept his 

many penances a secret and they did not negatively affect his health.” A biography on 

Doyle was published and was “an immediate success and was translated into nearly all 

European languages.” The first Spanish edition appears to have been Alfred O’Rahilly, Un 

héroe de la gran guerra: el P. Guillermo Doyle (Valladolid, 1929). The Order’s 

Diccionario says that the biography written by O’Rahilly “made Doyle so well-known 

internationally and devotion to him spread widely.”902 

Espar i Arnalot S.J., Josep (1865-1937): born in Organyá, Lleida, Spain. In 1884, he joined the 

Society of Jesus in Aragon. He took his vows in Córdoba, Argentina, in 1886. He served 

as a coadjutor brother in this city from 1885 to 1887, and at the del Salvador school in 

Buenos Aires, from 1892 to 1897. He died in Chillán, Chile.903 

Fernández Pradel, Jorge (1879-1961): born in Santiago, Chile. He joined the Society of Jesus in 

1897, in Córdoba, Argentina, where he took his two-year vows. He was ordained a priest 

by Bishop Charles-Gustave Walravens in 1912, in Enghien, Belgium. Of his passage 

through Europe, Eduardo Tampe says that, “the environment of the Belgian and French 

Jesuits was decisive for his intellectual curiosity and social vocation. He became involved 

with the priests of L’Action Populaire, recently founded in Paris, and gained the friendship 

of Fathers Desbuquois, du Pasaage and other pioneers of the social apostolate in France.” 

He returned to Chile, where he served at the Colegio San Ignacio and where, together with 

Father Fernando Vives, he organized the Social Studies Circles to which we referred in our 

biography of the latter. He served in Argentina, first in Santa Fe, from 1917 to 1919, and 

then at the Colegio del Salvador, in 1919 and 1920. Once he had returned to his own 

country in 1921, he devoted the rest of his life to social apostolate; hence, his closeness to 

                                                           
902 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, II, 1143-1144. 
903 Storni S.J., Los jesuitas argentinos (1829-1979), 90; and, Tampe Maldonado S.J., En la huella de San Ignacio: 

semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 154. 
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Alberto Hurtado, whom he had first met as a student at the Colegio San Ignacio. He died 

in Santiago.904 

Ferrer S.J., Baltazar de: one of the many scientists at the house at Sarriá. Ferrer replaced Father 

John Doyle as Assistant Director at the Observatory in Manila in August 1892. He worked 

for the department of meteorology, for which he published a booklet on the subject. This 

Observatory was of the utmost importance. Founded on January 1, 1865, it was closed on 

January 3, 1942, after 77 years of service. It earned an international reputation on the basis 

of its difficult, but fruitful work. Perhaps its most significant contribution, which led to 

public recognition, was its ability to predict typhoons for the population of the South 

Pacific. Much of the documentation related to this Observatory was lost with the fall of 

Manila in February 1945 (as a result of the war?).905 

Ferreres Boluda S.J., Juan Bautista (1861-1936): was beatified by the Church in 2001. Professor 

of moral theology and Canon Law at the Faculty of Theology in Torosa and Barcelona. He 

took part in the commission in Rome which adapted the Society’s regulations to the new 

Code of Canon Law of 1917. After the dissolution of the Society in Spain in 1932, he lived 

with other Jesuits in a private house. He was imprisoned during the religious persecution 

in 1936 and suffered a stroke, which led to his death. The Diccionario of the Order states 

that “just before suffering this stroke, an out-of-control group attempted to remove him 

from jail and bring him before a firing squad, and only desisted due to transport 

difficulties.” It also notes that “In relation to casuistry, with remarkable attention to the 

demands of ecclesiastical discipline, no author has been so influential... in the training of 

priests in Ibero-American countries and the Philippines during the first half of the twentieth 

                                                           
904 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 226-

229; Storni S.J., Los jesuitas argentinos (1829-1979), 151; and, Manuel Salas Fernández, Un jesuita de espíritu 

franciscano: la formación familiar y los años escolares y universitarios de San Alberto Hurtado, 1901-1923. 
905 On this post in the Philippines, W.C. Repetti S.J., “The Manila Observatory,”The Woodstock Letters: A record of 

current events and historical notes connected with the colleges and missions of the Society of Jesus LXXVII, no. 1 

(1948). Also significant and co-authored by Ferrer, José Algué S.J., ed. El archipiélago filipino: colección de datos 

geográficos, estadísticos, cronológicos y científicos, relativos al mismo, entresacados de anteriores obras ú obtenidos 

con la propia observación y estudio, 2 vols. (1900). On Ferrer’s writings on meteorology, Baltasar Ferrer S.J., 

Instrucciones de meteorología teórico-práctica: núm. 1, lluvia (Manila: Bureau of Public Printing, 1903). For reasons 

I have not discovered, Ferrer returned to Spain, where he wrote and published Ejemplar vida y edificante muerte de 

Juan Valls y Pallerola: alumno del S. C. de Jesús de Barcelona (Barcelona: Librería Religiosa, 1914). 
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century. (77,000 copies sold of his Compendium Theologiae Moralis, 23,000 of 

Instituciones canónicas, 19,000 of his Casus conscientiae).”906 

Flori S.J., Miguel: was very close to Father Ignacio Casanovas (mentioned above), with whom he 

shared an interest in the work of Catalan philosopher and theologian, Jaime Balmes 

(+1848). He taught logic, criticism and history of philosophy at the Collegium Maximum 

of Sarriá, and then in Avigliana, Italy. He also lectured for a time at Aalbeck, in the 

Netherlands.907 

García i Solera S.J., Jesús (1894): a coadjutor brother born in 1894 in Gandía, Valencia, Spain. He 

joined the Jesuits in 1914 and graduated in 1924. He served at the novitiate in Córdoba, 

Argentina, from 1923 to 1938, when he met Alberto Hurtado, and from 1954 to 1955. He 

also served at the seminary in that country from 1940 to 1944, at the San Miguel school 

from 1945 to 1947, and in 1956 and 1957. He lived in the city of Mendoza from 1948 to 

1953, and from 1958 to 1963. In 1964 and 1965, he was posted to the city of Mar del Plata, 

from 1966 to 1969, to the Regina Martyrum residence in Buenos Aires, and again to 

Córdoba from 1970 to 1972, where he died.908 

Ghellinck D’Elseghem, Joseph de (1872-1950): ordained in 1904, he began his research with the 

Bollandists of Brussels. In 1906, he became professor of patrology at the Collegium 

Maximum St. Jan Berchmans and as from 1915, he began to teach a course on the history 

of dogma and a seminar on positive theology, which he also taught at the Gregorian 

University of Rome between 1925 and 1932. He was responsible for the library between 

1909 and 1941 and evolved into a true scientist in the field, publishing his very useful work, 

which we cited above; Joseph de Ghellinck S.J., Nos bibliothèques: organisation, 

utilisation, conservation, gestion et direction (Extrait des «Essais Pédagogiques» à l’usage 

exclusif des Nôtres, 1931). However, he was not only concerned with managing the library, 

but also with increasing its collection, which he did, according to a “bold and intelligent” 

                                                           
906 Further information, in O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. II, 1409-1410. 
907 See, Francisco de Paula Solá S.J., “Correspondencia inédita del P. Casanovas con el P. Florí,”Analecta Sacra 

Tarraconensia 46 (1973). 
908 Storni S.J., Los jesuitas argentinos (1829-1979), 266. Although Lavín cites his surname as “García,” Storni has it 

as “Carcía.” There is a transcription error in one of the two. 
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criterion. As he was not overburdened with teaching, he was able to conduct extensive 

research in patrology and the history of medieval literature, the outcome of which was 

reflected in his numerous publications. In 1949, the University of Louvain conferred upon 

him the degree of Doctor Honoris Causa in view of his academic achievements and 

contributions in his field.909 

Giné i Domenéch S.J., Josep (1853-1920): born in Les Borges Blanques, Lleida, Spain. In 1869, 

he joined the Jesuits, in Aragon. He was ordained a priest in Tortosa, Tarragona, in 1883. 

He then moved to Argentina, where he was the rector of the seminary from 1905 to 1910. 

He died in Mendoza, Argentina.910 

Gómez Fereryra S.J., José Avelino (1904-?): born in Villa del Rosario, Córdoba, Argentina. He 

joined the Argentine-Chilean Province in 1919. In 1920, he became one of the founding 

members of the novitiate in Chillán. He took his first vows in 1921 and was ordained a 

priest in Valkenburg (Limburg, Netherlands), in 1932. He returned to Argentina, where 

from 1939 to 1942, he served at the seminary; from 1943 to 1947 at the San Miguel school; 

from 1948 to 1951 at the Regina Martyrum residence, also in Buenos Aires; again at San 

Miguel from 1952 to 1962; and as from 1967, in Córdoba.911 

González Förster S.J., Jorge (1908-1993): attended the Colegio San Ignacio in Santiago and joined 

the novitiate in Chillán in 1925, where Alberto Hurtado acted as his “angel.” He completed 

his juniorate and his philosophical studies in Córdoba, Argentina. He returned to Chile for 

his teacher training and then transferred to the Collegium Maximum at Louvain, Belgium, 

for his theology. There he not only encountered Hurtado again, but also attended his 

doctoral dissertation on John Dewey. He was ordained a priest in 1938, in the college 

chapel, together with Alfonso Salas, to whom we shall refer below. He returned to Chile 

in 1939, after World War II broke out. His ministry focused mainly on the field of 

education. Between 1940 and 1950, he served successively as teacher, prefect general and 

rector at the Colegio San Ignacio. When the administration of the Catholic University of 

                                                           
909 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, II, 1721. 
910 Storni S.J., Los jesuitas argentinos (1829-1979), 186. 
911 Ibid, 251. 
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Valparaíso was entrusted to the Jesuits, he acted as the university’s rector from 1951 to 

1961. He then moved to Argentina, where he served as the rector of the Collegium 

Maximum in San Miguel until 1966. After returning to Chile, he held a number of 

governing positions in the Order.912 

Guzmán Ovalle S.J., Ismael (1859-1943): he attended the seminary at Santiago, Chile, and was 

ordained a priest (diocesan) by the Apostolic Nuncio, Monsignor Celestino del Frate. In 

1886 he was entrusted with the rectorship of the St. Joseph Trust and five years later, in 

1891, he requested authorization to join the Society of Jesus. After attending the novitiate 

in Córdoba, he devoted twenty-seven years to education, both in Argentina and in Chile. 

In 1914, he was sent to the San Ignacio school in Santiago, where he had the opportunity 

of meeting Alberto Hurtado. In 1919, he was appointed spiritual director of the Jesuit 

novitiate in Chillán, a position he had already occupied at the seminary in Santiago. In this 

role, he delivered Hurtado his first spiritual retreat within the Jesuit Order.913 

Hocedez S.J., Edgar (1877-1948): a Belgian theologian. He joined the Society of Jesus in 1895, 

where “he combined a profound religious life with an eagerness for scientific work and a 

passionate interest in the history of ideas.” At one point it was thought that he would be 

suited to join the Bollandists, working under the direction of Delehaye, among others. 

However, his superiors soon noted his aptitude for theology, so he was entrusted with 

teaching that subject. He taught courses at major Jesuit centers in Europe, where he 

“enriched his classes with his knowledge of medieval scholasticism, especially the work 

of St. Thomas, and his acquaintance with modern apologetic thought.” He published a large 

number of articles and between 1920 and 1926, was editor of the Nouvelle Revue 

Théologique. In 1928, he took charge of the preparatory courses for the doctorate in 

theology at the Gregorian University in Rome, thus becoming one of Alberto Hurtado’s 

many theologate professors and traveling constantly between Rome and Louvain.914 

Huneeus Cox, Monseñor Alejandro (1900-1989): born in Santiago, Chile. He attended the 

                                                           
912 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 335-

337. 
913 Ibid, Vol. II, 193-194. 
914 Jean Levie, “Hocedez, Edgar,” in New Catholic Encyclopedia (Detroit: Gale, 2003), 900-901. 
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seminary in Santiago after doing his military service. He then travelled to Rome to attend 

the Pontifical Gregorian University between 1921 and 1926, where he read philosophy and 

theology. He was ordained a priest by Cardinal Basilio Pompili, Vicar of Rome. Upon his 

return from Europe to Chile, he travelled via Argentina, where he visited Alberto Hurtado 

in Córdoba and brought him news of their common friend, Manuel Larraín Errázuriz. After 

serving as vicar and parish priest in different churches throughout Chile, he was appointed 

spiritual father to the seminary in Santiago in 1934, and its rector the following year, until 

1939. He then served as secretary of the Archbishopric of Santiago from 1939 to 1958. For 

more than 25 years he was the editor of La Revista Católica, the official journal of the 

capital’s Archbishopric. He also published a large number of works relating to the history 

of the Church in the country, in which he distinguished himself, like his Historia 

eclesiástica de Chile (1536-1945). Curso de Seminario de historia eclesiástica de la 

Facultad de Teología (1944). Ilustraciones de Peter Peck de la escuela del P. Pedro 

Subercaseaux O.S.B. Santiago: Imprenta Chile, 1945.915 

Hurtado Salas S.J., Sergio (1908-1993): a cousin of Hurtado’s on his father’s side, he was also 

related to other Jesuits, such as the bishop of the town of Arica, Ramón, and his brother, 

Alfonso Salas Valdés. He entered the Jesuit novitiate in Chillán in 1925 and then went on 

to Córdoba, Argentina, for his juniorate studies. He read philosophy and theology at the 

San José Collegium Maximum, in San Miguel, and was ordained a priest in 1938. He 

performed his pastoral ministry in houses and schools belonging to or associated with the 

Society.916 

Iñesta S.J., Antonio (1851-1933): born in Mogente, Valencia, Spain. He was already a priest when 

he joined the Society of Jesus. He attended his novitiate at Veruela and later, in 1885 and 

1889, he revised his philosophy and his theology in Tortosa. He completed his tertianship 

in Manresa and then became prefect of studies and discipline at the Order’s school in that 

city. In 1893, he became rector of the school, but in 1901 he was appointed rector of the 

                                                           
915 More on Huneeus in, Pbr. Jorge Falch F. Diccionario biográfico del clero secular chileno, 1983-2000. Santiago: 

Editorial Tiberíades, 2008. 
916 Eduardo Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, 2 vol., 

vol. II (Santiago: Ediciones Revista Mensaje, 2010), 332-334. 
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school and residence in Barcelona. As well as taking on these new responsibilities, he also 

served as province consultor, and as Vice-Provincial in 1902 and 1903. Toward the end of 

1903, he was appointed Provincial of Aragon, a position he held until 1909, and which 

constituted a kind of political continuity in relation to the administrations of his 

predecessors, Father Vigo and Father Adroer. He then occupied a number of positions, 

including that of rector of the Collegium Maximum of Tortosa between 1909 and 1915, 

superior (Praepositus) of the professed house of Valencia between 1916 and 1922 and 

rector of the house at Gandía between 1924 and 1929. It was in this latter year, when he 

was transferred to the Collegium Maximum at Sarriá as spiritual father of the philosophers 

and preacher to the neighboring villages, that he met Alberto Hurtado. As regards his 

responsibilities as Provincial of Aragon, it is interesting to note what he points out in a 

report that he and his two predecessors were asked to submit to the new superiors, which—

among many other matters discussed—reflects the fact that an urge to “modernize” 

pervaded that Province: “since the late nineteenth century, the Province had been training 

specialists in natural sciences, who had gone abroad to pursue their studies... if in the past 

decade these men were sent to study science, the same should be done henceforth with 

others who should specialize in sociology and in ecclesiastical science. He also referred to 

the thirteen who, over the past decade, had obtained lay degrees in science or arts. The 

number of teachers at the Collegium Maximum and other teaching centers had increased...” 

The work by González Revuelta, from which these notes were taken, concludes by saying 

that, “Those reflections reveal the condition of the Province of Aragon when... faced with 

the challenges of the twentieth century. During the generalate of Fr. [Luis] Martín [García 

+1906], the Province remained vigorous, despite the shortcomings we have noted. The 

Province evolved. It was able to rid itself of the rigorism, integralism and ossified 

application of the Ratio. It became a more open Province, and it was possible to observe a 

certain degree of pluralism in its political ideas, while maintaining its spiritual fervor and 

missionary spirit. At the same time, a new enthusiasm arose regarding the cultivation of 

intellectual work in general, and in particular, of the experimental sciences. The 

administrations of the Provincials Vigo, Adroer and Iñesta were clearly beneficial to that 
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fertile openness.”917 

Jüptner Klenner S.J., Antonio (1908-1984): born in the city of Castro, Chiloé, Chile. He joined the 

novitiate of Chillán in 1923, only a few months after Alberto Hurtado. He then moved to 

Córdoba, Argentina, where he studied from 1925 to 1928, at the seminary in 1929, and in 

San Miguel from 1931 to 1933, and in 1936 and 1939. In 1930, he served in Santa Fe. He 

was ordained a priest by Monsignor Fietta in San Miguel, Buenos Aires, in 1938. When he 

finished his training in 1940, he was sent to the Colegio San Francisco Javier in Puerto 

Montt, where he had been a student, and where he remained until 1978, with the exception 

of the years 1943 and 1944, when he was put in charge of the parish of Puerto Octay.918 

Lallemand S.J., Albert (1890-1966): ordained a priest in 1922, in Louvain, where he read his 

theology. In addition to founding the Missiological Weeks we have mentioned, the 

Xaverian collection also seems to have been his initiative. A writer and missionary, it was 

this latter inclination that led him to India, where he lived the rest of his days in Calcutta, 

Pune and Hazaribagh.919 

Lapalma Fonsfría S.J., Lucio Alejandro (1864-1938): born in Salto, Buenos Aires, Argentina. In 

1884, he joined the Jesuits’ Aragonese Province. He took his final vows in 1886, in 

Veruela, Zaragoza, Spain. He was ordained a priest by Bishop Racamora in Tortosa, 

Tarragona, in 1896. He then went to Argentina in 1900, where he served at the del Salvador 

school between 1900 and 1902, and at the seminary between 1902 and 1915. He acted as 

secretary to the superior and the Provincial between 1915 and 1925. He joined the novitiate 

in Córdoba and stayed there from 1925 to 1929, a period when he met Alberto Hurtado, 

and again from 1932 to 1938. Between 1929 and 1932, he practiced his ministry in the city 

of Santa Fe.920 

Larraín Errázuriz, Monseñor Manuel (1900-1966): a schoolfellow and lifelong friend of Hurtado’s, 

                                                           
917 Revuelta González S.J., Manuel. La Compañía de Jesús en la España contemporánea (Madird: Universidad 

Pontificia Comillas, 1991), 3 vols., Vol. II, 591-594. 
918 For further information, see Storni S.J., Los jesuitas argentinos (1829-1979). 277. Tampe Maldonado S.J., En la 

huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 321-323. 
919 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 2267. 
920 Hugo Storni S.J., Los jesuitas argentinos (1829-1979), 166-167. 
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he read law at the Catholic University and then joined the Seminary in Santiago. He 

concluded his studies at the Pius Latin American College of Rome, where he was ordained 

in 1927. Pius XI appointed him titular Bishop of Tubuna and coadjutor with right of 

succession to Silva Cotapos, Bishop of Talca. He acceded in 1939. He made his ad limina 

visit in 1947. He was the founder of the Latin American Episcopal Conference and its first 

president in 1947. He died tragically in a car accident.921 

Lavín Echegoyen S.J., Álvaro (1902-1990): Chilean. In 1921, he entered the Jesuit novitiate in the 

city of Chillán, and later moved to Córdoba, where he completed his juniorate in 1924 and 

1925. He took philosophy at the Villa Devoto Seminary in Buenos Aires and completed 

his teacher training at the Society’s school in Santiago, Chile, from which he had graduated 

years earlier. He set out in September 1928, passed through Barcelona and visited Hurtado, 

and continued on to Germany, where he had been sent to train in theology, and later 

attended the Collegium Maximum of Valkenburg in the Netherlands to pursue his 

doctorate. He was ordained a priest in 1931. Years later, he became a Provincial and, 

therefore, Alberto Hurtado’s superior in Chile. After Hurtado’s death, he was one of the 

promoters of his canonization and published a great deal of material, which is cited in the 

bibliography.922 

Levie S.J., Jean (1885-1966): he studied classical philology at Namur and earned his doctorate at 

the University of Louvain. In 1926, he became responsible for the Nouvelle Revue 

Théologique, a journal which he very successfully renovated, gaining for it an international 

readership. According to the Order’s Diccionario, “the articles selected for publication 

were constructive in their approach, while at the same time highlighting the link between 

doctrine and pastoral action... Likewise, he directed the Museum Lessianum collection... In 

addition, we owe to him the difficult work of editing Émile Mersch’s masterpiece, 

Théologie du Corps Mystique (1945). Mersch had died in 1940, in a bombing raid that 

                                                           
921 Carlos Oviedo Cavada, Los obispos de Chile, 2a ed. (Santiago: Editorial Andrés Bello, 1996), 152-153. More 

recently, Fernando Berríos, "Manuel Larraín y la conciencia eclesial latinoamericana. Visión y legado de un 

precursor," Teología y Vida L (2009); There is also a reference to him in, Lisa M. Edwards, Roman Virtues: The 

Education of Latin American Clergy in Rome, 1858-1962 (New York: Peter Lang, 2011). 
922 For a fuller biography, see, Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 

1593-1985, II, 302-305. 
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destroyed the manuscript of his book. Levie patiently reconstructed the text, with the aid 

of an earlier draft and other documents.”923 

Lloberola S.J., Ramón (1870-1931): the work of Father Furlong notes the following: “While an 

expert in physics, his Superiors usually appointed him to managerial positions. His 

characteristic virtues included a clear-sighted spirit, lofty ideals, upright proceedings, 

supernatural criteria, sensitive dealings with people and unremitting patience. In 1918, he 

established the Province of Argentina, and was at the time a Visitor of that area. He was 

the Provincial of the new Province between 1924 and 1929.”924 

Llussá Godagol S.J., José (1869-1955): born in San Julián de Vilatorta, Barcelona, Spain. He 

joined the Society of Jesus in 1887. He completed his teacher training at the San Ignacio 

school in Santiago, Chile, between 1889 and 1890. In 1897, he returned to Spain to finish 

his studies in philosophy and then, theology. In 1903, he was ordained a priest at the 

Collegium Maximum de Jesús, in Tortosa. In 1909, he was appointed rector of the Sagrado 

Corazón school in Montevideo, Uruguay, where he stayed until 1915, when he was 

appointed vice-superior, and subsequently, superior of the Argentine-Chilean Mission. 

After the creation of the Argentine-Chilean Province in 1918, he was appointed Provincial 

of the new Province. In this capacity, in 1919 he authorized the activities of the night school 

at the San Ignacio school, in which Alberto Hurtado took part when he was a young 

university student. In 1920, he gave the go-ahead to the foundation of the novitiate in 

Chillán, and in 1923, he attended the Jesuits’ 27th General Congregation, held in Rome. 

Between 1924 and 1929, he was entrusted with a number of responsibilities in Argentina, 

and then, in 1930, after the Chilean Region was formed, he was appointed its first Vice-

Provincial. In addition to the novitiate he had founded years earlier in Chillán, the new 

juniorate was established under his administration, catering to Chilean vocations. In 1937 

he was posted to Argentina and later to Uruguay, where he held several senior positions 

                                                           
923 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. III, 2343-2344. More fully, Ch. Matagne 

S.J., “In Memoriam: le Révérend Père Jean Levie, S.J., Directeur de la «Nouvelle Revue Théologique» (1926 -1951),” 

Nouvelle Revue Théologique 88 (1966). 
924 Furlong Cardiff S.I., Los jesuitas: su origen, su espíritu, su obra, 173. 
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until his death.925 

Maiocchi Sandoval S.J., Ernesto (1891-1947): a coadjutor brother born in Montevideo, Uruguay. 

He joined the Argentina-Chile Province in 1918. He took his vows in Chillán, Chile, where 

he graduated in 1928. In 1946 he was working in Santa Fe, Argentina. He died in his native 

country.926 

Malevez S.J., Léopold (1900-1973): born in Belgium, he taught theology for forty years, partly at 

Louvain, where he took his final vows in 1934. Also in that year, and when Alberto Hurtado 

was there, he became head of the Museum Lessianum collection, until 1954. He began to 

teach courses in basic theology, and later undertook a dogmatic treatise on the Church. 

“While at no time did he neglect traditional arguments and apologetics, his classes were 

distinguished by their innovative methodology of approaching tradition and history jointly. 

He developed his course on the Church in such a way that it ultimately led to the doctrine 

of the Mystical Body of Christ, on the same line as the writings of Émile Mersch.” Because 

of this, he collaborated in the publication of this author’s posthumous work, edited by Jean 

Levie.927 

Maréchal S.J., Joseph (1878-1944): a Belgian philosopher and psychologist, ordained a priest in 

1908. He obtained a doctorate in natural sciences at the University of Louvain before 

continuing with his courses in theology. He attached the greatest importance to 

experimental psychology and one semester, frequently attended the laboratories of the 

influential German psychologist Wilhelm Wund, in Munich. As from 1905, he was 

entrusted with the teaching of this discipline, as well as philosophy, in which he 

distinguished himself more highly and “it was what most interested him, according to his 

own confession.”928 

Martí i Cardona S.J., Ambrosio (1895-1962): born in Gandía, Valencia, Spain. He joined the 

                                                           
925 Eduardo Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, 

(Santiago: Ediciones Revista Mensaje, 2010), Vol. II, 167-168. 
926 Storni S.J., Los jesuitas argentinos (1829-1979), 244-245 
927 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 2485. 
928 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 2503-2504. 
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Society of Jesus in the Province of Aragon in 1910, and took his vows two years later in 

Gandía, also in Valencia. He traveled to Argentina in 1918, and then to Chile, to serve in 

the novitiate in Chillán from 1919 to 1923. He was ordained a priest by Monsignor Muñoz 

in Comillas, Santander, in 1926. He then returned to Argentina and worked in Mendoza 

from 1929 to 1931. After that, he went to Chile, where he was a keen promoter of the 

Eucharistic Crusade, on which he published a book, Cruzada Eucarística: manual del 

cruzado. (Santiago: Apostolado de la Oración, 1945), He died at the San Ignacio school in 

Santiago, Chile.929 

Marxuach i Solo S.J., Francisc de Paula (1874-1940): a Catalan, he interrupted his studies in road 

engineering to enter the Order. He lectured in mathematics and philosophy at the 

Collegium Maximum at Sarriá, where he reedited the handbooks on Elementos de Filosofía 

by Father Francisco de Ginebra. A very talented metaphysician, in 1931 he was appointed 

to continue his philosophical teaching career at the Collegium Maximum of San Miguel, 

in the Province of Buenos Aires. Among other works, there he was to publish a 

“Compendium Psicologiae Speculativae,” in 1933.930 

Masferrer i Fornés S.J., Segismundo (1865-1929): the work of Father Furlong notes the following: 

“He was born in Hostalrich, Spain (1865). He died in Buenos Aires (1929). First he was a 

teacher, and later headed the Marian Congregation of Young People and Gentlemen, and 

finally became Rector of the Colegio del Salvador [Buenos Aires]. He imbued all of these 

posts with the seal of his spirit, which was avid of progress and at odds with routine and 

                                                           
929 Regarding some differences he had with Alberto Hurtado in the mid-forties, see an article by Jimenez S.J., 

Francisco, “Conflictos en la vida de San Alberto Hurtado.” Mensaje (2015), Further information about his life in, 

Storni S.J., Los jesuitas argentinos (1829-1979), 247 and Tampe Maldonado S.J., En la huella de San Ignacio: 

semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 273-274. According to Storni, his mother’s surname was Cardona, 

while Tampe says it was Doménech. 
930 Benítez i Riera, Jesuïtes i Catalunya: fets i figures, 211. Father Ginebra, who was also Catalan, pursued most of 

his apostolate in Chile, where he died. Further information about him in Walter Hanisch Espíndola S.J., “El P. 

Francisco Ginebra, S.J., filósofo y pedagogo (1839-1907),”Anuario Historia de la Iglesia en Chile 12(1994). On his 

contribution to philosophy in Chile, see Iván Jaksić, Rebeldes Académicos: la Filosofía Chilena desde la 

Independencia hasta 1989. Presentación de Jorge J. E. Gracia [“Academic rebels in Chile: the role of philosophy in 

higher education and politics”], trans. Francisco Gallegos (Santiago: Ediciones Universidad Diego Portales, 2013), 

121-123. The Marxuach edition of Francisco Ginebra S.J., Compendio de filosofía escolástico contemporánea, ed. 

Francisco Marxuach S.J., 3 vols. (Barcelona: Eugenio Subirana, 1930). The first Marxuach edition in Spain appeared 

in 1924. Hurtado recommended this work several years later in the philosophical section in, Alberto Hurtado Cruchaga 

S.J., “Libros y moral: literatura cristiana,” in Almanaque familia “Alfa” (M.R.) (Santiago: Consorcio Católico de las 

Profesiones, de las Industrias y del Comercio, 1940?), 216. 
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mediocrity. He founded the Caja Dotal (an endowment fund) and at the head of the 

Vincentian Conferences of Ladies he performed a huge and greatly beneficial task.”931 

Mersch S.J., Émile (1890-1940): born in Marche, Luxembourg (a Belgian province). According 

to the Society’s Diccionario, after starting out on his studies, “he had several excellent 

teachers, among them, Pierre Scheuer and Joseph Maréchal in philosophy (Louvain, 1910-

1913), and Pierre Charles and Paul Claeys-Boúúaert in theology (Brussels and Louvain, 

1914-1918), who ensured that he would acquire a solid grounding… built his theological 

vision.” His biographer then adds that, “All of his life was illuminated by the doctrine of 

the incorporation of Christianity in the Mystical Body of Christ... Mersch considered this 

landmark study only as an introduction to theological synthesis, which he had sensed from 

the beginning. […] he published articles in several journals, particularly in the Nouvelle 

Revue Théologique.”932 

Montalba Matus S.J., Julio (1874-1944): born in Concepción, Chile. He joined the Jesuits in 1893, 

in Córdoba, Argentina and took his vows in Ramos Mejía, Buenos Aires, in 1895. He was 

then sent to the Seminario school in Montevideo, and later to Spain, where he commenced 

reading philosophy in 1896. He completed his teacher training at the del Salvador school 

in Buenos Aires, and then returned to Spain in 1905. His first year of theology was in 

Gandía, and the remaining two in Tortosa, where he was ordained a priest in 1907. He 

completed his tertianship in Buenos Aires. In 1926, he became the superior of the Retreat 

House in Concepción, Chile, and in 1931, the rector of the San Francisco Javier school in 

Puerto Montt. He died in his hometown.933 

Moreau D’Andoy S.J., Edouard de (1879-1952): born at the Château d’Andoy, in Belgium, he was 

the son of the Baron de Moreau. He read history at Namur, where he later obtained a 

                                                           
931 Furlong Cardiff S.I., Los jesuitas: su origen, su espíritu, su obra. La Compañía de Jesús a través de los cuatro 

siglos de su existencia, 1540-veintisiete de septiembre-1940. 177. Also, Hugo Storni S.J., Los Jesuitas Argentino 

(1829-1979) (Digitalizzato Da Raúl González Bernardi 

S.J.)http://www.sjweb.info/arsi/documents/Los_jesuitas_argentinos_web.pdf 
932 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús. III, 2635-2636. Émile Mersch S.J., Le 

Corps Mystique du Christ: Études de théologie historique. Préface Jules de Lebreton, 1a? ed., 2 vol. (Louvain, 1930) 

was published during Hurtado’s time there. 
933 Storni S.J., Los jesuitas argentinos (1829-1979), 130; and, Tampe Maldonado S.J., En la huella de San Ignacio: 

semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 200-202 

http://www.sjweb.info/arsi/documents/Los_jesuitas_argentinos_web.pdf
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doctorate, in 1907. He taught courses in his field for thirty-nine years at the Collegium 

Maximum of Louvain, where he had arrived in 1913. After World War I, he chaired the 

Commission Oficielle des Archives de Guerre. He attended countless conferences and 

chaired the section on his specialization at the conference held in Brussels. He received 

awards for some of his works from the French Academy and the Royal Academy of 

Belgium, which granted him a special distinction in 1950. He was one of Alberto Hurtado’s 

teachers at the theologate in Louvain.934 

Mühn J. Williner S.J., José (1892-1936): a coadjutor brother born in San Jerónimo Norte, Santa 

Fe, Argentina. He joined the Jesuits in Córdoba, in 1907. He served in Córdoba between 

1909 and 1911 and graduated in Chillán, Chile, in 1922. He died in Puerto Montt, in the 

Chilean province of Llanquihue.935 

Navás Ferré S.J., Longinos (1858-1938): “eminent in botany, geology and paleontology, fields in 

which he made many valuable discoveries, the work in which Navás achieved worldwide 

fame was as an expert in Neuroptera. He described more than 3,000 Neuroptera, built up 

many collections of them and classified the collections of some of the museums in Europe 

and Asia. In the Paris Museum alone, he classified over 100,000 and King Leopold of 

Belgium entrusted him with a similar task. He was noted for his tenacity, thanks to which 

he was able to discover and name an order (the order Raphidioptera), as well as 9 families, 

50 tribes, 232 genera, 2,859 species and 241 variants. Many entomological societies all 

over the world honored him by appointing him a member.”936 

Niklitschek Estara S.J., Ricardo (1865-1951): a coadjutor brother born in Frutillar, Llanquihue, 

Chile. He was the first vocation to emerge from the Society of Jesus’ San Francisco Javier 

school in Puerto Montt. He joined the Society of Jesus’ Aragonese Province in Córdoba, 

Argentina. In 1901, he graduated from the del Salvador school in Buenos Aires. He worked 

                                                           
934 See, O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 2742. 
935 Storni S.J., Los jesuitas argentinos (1829-1979), 194 
936 Further information on Navás in, O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 

2804. 
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there from 1891 to 1904, and then in Córdoba from 1904 to 1906. He died in Marruecos, 

on the outskirts of Santiago, Chile.937 

Niklitschek, Roberto: his vocation in the Society of Jesus did not prosper.938 

Olavarría Guerrero S.J., Miguel (1907-1998): born in Río Puelo, the Andean sector of the Chilean 

province of Llanquihue, in the south of the country. He attended the Jesuits’ San Francisco 

Javier school in the city of Puerto Montt. In mid-1923, he entered the novitiate of Chillán, 

where he was a fellow student of Alberto Hurtado’s. He continued his education in 

Córdoba, Argentina, where he traveled with Hernán Yrarrázabal, among other fellow 

students. In 1937, he was ordained a priest in Buenos Aires by Monsignor José Fietta, the 

Apostolic Nuncio in Argentina. He returned to Chile, to Valparaiso, and then moved to 

Puerto Montt, where he took part in the organization of the Eucharistic Congresses of 1945 

and 1951. After some first-rate parish work in Puerto Montt, he returned to Valparaíso and 

was then posted to the northern city of Arica. There he worked productively with young 

people and was chaplain to the Chilean army.939 

Orlandis Despuig, Ramon Nonnato (1873-1958): the founder of Schola Cordis. During the 

academic year of 1928-29 at Sarriá, he taught ecclesiastical history and patrology to the 

theologians, and history of philosophy to the philosophers. In August 1929, he devoted 

himself completely to the Apostleship of Prayer in the city. The political events of 1931, 

the occupation of the buildings and properties of the Society of Jesus in 1931-32, and the 

Civil War of 1936 to 1939 all prevented him from developing his plans, but gave him time 

to think and plan. In relation to Hurtado, it should be noted that Orlandis corresponded with 

the Jesuit Fernando Vives—Alberto Hurtado’s spiritual father—when Vives was writing 

                                                           
937 Storni S.J., Los jesuitas argentinos (1829-1979), p110; and, Tampe Maldonado S.J., En la huella de San Ignacio: 

semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 182-183 
938 Further information about him and his family in, Liro Rubén Niklitschek Schwerter, Los Niklitschek en Chile, 

1855-1985 (1985). 
939 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 317-

321. See likewise, Miguel Olavarría Guerrero, S.J. Episodios de mi vida sacerdotal. (Ejército de Chile: Santiago, 

1994). 
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the biography of his friend, Luis Goycoolea Walton, who had died prematurely.940 

Palmés Vilella S.J., Fernando Ma (1879-1963): “When he began teaching he still based his classes 

on the textbook by Luis Losada, while toward the 1940s, the notes his students took already 

contained a systematic and coherent treatise on all of philosophical psychology, which then 

appeared in a somewhat abbreviated form in his book, Psychologia (1955). The shift had 

been considerable; a change that is characterized by his profound and personal assimilation 

of the “Aristotelian-Scholastic” tradition, to which he began to harmoniously integrate the 

principal contributions of modern psychology (such as the Gestalt theory). He was helped 

in this by the fact that very early on (1922) he came into contact with significant 

personalities in the field of psychology (Johannes Lindworsky, Joseph Fröbes, Wolfgang 

Köhler and Albert Moichotte) and kept abreast of contemporary publications; as evidenced 

by the well-stocked library on psychology that he built up at his seminary.”941 

Pardavila Rosales S.J., Manuel (1893-1971): a coadjutor brother born in Aldán, Pontevedra, Spain. 

He joined the Order’s Aragonese Province in Córdoba, Argentina. He took his vows in 

1918 and graduated in Montevideo, Uruguay, in 1927. He served in Mendoza between 

1931 and 1936, and at the seminary from 1937 to 1939. He died at the school in 

Montevideo, Uruguay.942 

Parola S.J., Luis (1885-1978): born in Cressa, Novara, Piamonte, Italy. He joined the Jesuits in 

                                                           
940 See, Francisco de Paula Solá S.J., “El P. Ramón Orlandis Despuig (1873-1958,”Cristiandad al Reino de Cristo por 

los Corazones de Jesús y María XLVII, no. 708-709 (1990). Also Francisco Canals Vidal, “Mis recuerdos del P. 

Orlandis, S.J.,”Anales de la Fundación Francisco Elías de Tejada 5 (1999). Also, Fernando Vives Solar S.J., Luis 

Goycoolea Walton de la Compañía de Jesús (Barcelona: Establecimiento Tipográfico de D. José Casamajó, 1907). 

More on this correspondence and Father Orlandis, in Fernando Serrano, ed. In memoriam Ramon Orlandis, S.J. 1873-

1958, vol. XV, No 331 - septiembre (Madrid: Revista Cristiandad, 1958). 
941 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, III, 2961-2962. Also, Gonzalo Díaz Díaz, 

Hombres y documentos de la filosofía española, vol. VI, O-R (Madrid: Consejo Superior de Investigaciones 

Científicas, 1998), 236-242. Regarding his work as a pioneer in the field of experimental psychology in Spain, see 

Alicia Peralta Serrano, “El Padre Ferran Ma Palmés y el Laboratorio de Psicología Experimental del Colegio Máximo 

de San Ignacio de Sarriá de Barcelona,”Revista de Historia de la Psicología 15, no. 3-4 (1994). Back in Chile, in one 

of his writings of 1936 entitled Procurando conocer al Niño, Hurtado said that “Spain has a Pedagogical Institute in 

Madrid, vocational guidance centers, especially in Barcelona, and interesting work by Mira and Palmés.” AAHC 

s06y01, identical to AAHC s07y01. Years later, and under the heading philosophy, he recommended his teacher’s 

book, Fernando Palmés Vilella S.J., Metapsíquica y espiritismo (Madrid: Razón y Fe, 1932), in Hurtado Cruchaga 

S.J., “Libros y moral: literatura Cristiana,” 216. 
942 Storni S.J., Los jesuitas argentinos (1829-1979), 236-237 
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Córdoba, Argentina, in 1903, and took his vows two years later in the same place. He was 

ordained a priest in 1917 by Bishop Enrique Reig y Casanova, at Sarriá. Back in Argentina, 

he served as master of novices between 1921 and 1929 and as Provincial between 1929 

and 1936. He then moved to Uruguay, where he was rector of the school in Montevideo 

from 1937 to 1940, and then again master of novices in this city between 1940 and 1944. 

He returned to Argentina to take charge of the San Miguel school when he was appointed 

rector for the years 1944 to 1947 and then rector of the seminary in Buenos Aires from 

1947 to 1950. He was the Bolivia-Paraguay Provincial from 1950 to 1954, rector of the 

Cristo Rey school from 1954 to 1958 and superior of the Colegio San Ignacio in the same 

Province. He died in Asunción, Paraguay.943 

Petit S.J., Adolf (1822-1914): was declared venerable by the Church in 1966. When his mother 

died, he became an apprentice piano builder and after joining the Jesuit Order, he attended 

his theology at Louvain, where he graduated in 1856. He did his tertianship at the same 

house as Alberto, and was appointed its director by General Beckx himself (years later), 

leaving an enduring remembrance there. The Diccionario of the Order says that “His solid 

doctrine, his original way of combining ancient truths with new forms and his personalized 

leadership left a profound mark on generations of Jesuits.”944 

Pro Juárez S.J., Miguel Agustín (1891-1927): was born in Guadalupe, Mexico, and was ordained 

in Belgium in 1925. He completed his philosophy courses in Granada, Spain, and his 

teacher training in Nicaragua. He returned to Barcelona to read theology, and completed 

his courses in Belgium. He returned to his country without completing his tertianship, 

owing to the precarious state of his health. He arrived at the worst time of Church-State 

relations, which did not prevent him from carrying out a very intensive apostolate, for a 

life so short. He fell victim to religious intolerance and was executed, thus rapidly 

becoming a symbol of the persecuted Mexican Church. John Paul II beatified him in 

                                                           
943 Ibid, 180. 
944 See, O’Neill and Domínguez, eds., Diccionario histórico de la Compañía de Jesús, III, 3116-3117. In addition to 

the biography by Alberto Hurtado’s fellow student, Joseph R.N. Maxwell, The Happy Ascetic: Adolph Petit  (New 

York, 1936), there is also, S.J. Laveille, Monseñor E., El Padre Adolfo Petit de la Compañía de Jesús (1822-1914), 

trans. Antonio Viladevall S.J. (Buenos Aires: Talleres Gráficos San Pablo, 1938). 
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1988.945 

Puig i Simón S.J., Ignacio (1887-1961): a Catalan astronomer, lecturer and writer. He was ordained 

a priest in 1920. He read theology at Sarriá and completed his tertianship in Manresa. As 

from 1921, he taught at the Chemical Institute at Sarriá, where he worked with Father 

Vitoria, among others. From 1925, he was assistant director of the Ebro Astronomical 

Observatory in Tortosa, where he worked with Father Rodés. His exceptional capacity for 

work and organization resulted in his being appointed to install an observatory in Ethiopia, 

which answered to the Holy See. Later he was transferred to Argentina (1934), where he 

founded the Cosmic Physics Observatory in San Miguel, Buenos Aires. Back in Spain 

(1944), he relaunched the scientific journal Ibérica, which had been interrupted during the 

Civil War. The Order’s Diccionario histórico says, “He was noted for (in addition to his 

religious spirit) his extraordinary capacity to assimilate and adapt, which, together with his 

good memory, endowed him with an unusual capacity for the popularization of science, 

together with the brilliance of a profound and entertaining lecturer, while also undertaking 

and resolving serious scientific problems in his field of work at the Observatory. He was a 

member of numerous scientific organizations. […] His scientific production was 

overwhelming. More than 1000 articles, 100 pamphlets and 80 books on the widest variety 

of scientific topics; he delivered more than 600 conferences.”946 

Puiggrós S.J., Luis: must have been of fairly advanced years when he directed Hurtado spiritually 

in Barcelona, since he was already taking upper classes—apparently during his time as 

maestrillo, or junior teacher—in 1881, at the school in Manresa. He was also rector at the 

schools in Barcelona and Veruela.947 

Pujiula S.J., Jaime (1869-1958): “From 1908, he taught biology at the SJ College of Tortosa, and 

two years later, installed the Biological Laboratory of the Ebro there. Together with the 

Collegium Maximum, it was transferred (1916) to Sarriá in order to broaden its scope. 

                                                           
945 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3233-3234. 
946 Ibid, IV, 3258. An extensive scientific bibliography on Puig can be consulted on the Ebro Observatory’s current 

website: http://www.obsebre.es/php/biblioteca/jesuites/puig.htm 
947 See, Revuelta González S.J., Los colegios de jesuitas y su tradición educativa (1868-1906), 60.; and of the same 

author, La Compañía de Jesús en la España contemporánea, 3 vols. (Universidad Pontificia Comillas, 1991), II, 597. 

http://www.obsebre.es/php/biblioteca/jesuites/puig.htm
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Pujiula supervised more than one hundred doctoral dissertations at the lay university, wrote 

treatises on biology, theoretical and practical cytology, animal and plant histology and 

endless series of embryo sections, whose serial images are thousands of feet long. He wrote 

hundreds of scientific articles and articles on medical ethics. He was then able to convince 

the medical faculties of the universities of Madrid and Barcelona each to establish a Chair 

of Medical Ethics.” Montagut in the Diccionario of the order added, “All of which was the 

result of over forty years of individual experimentation, taking place even during the 

summer, when Pujiula delivered university workshops [...] A recognized authority in the 

academic world, Pujiula was a plain and religious man who expressed his faith openly and 

very naturally, without the least respect for human dignities.”948 

Raggi Cantero S.J., Sebastián (1879-1967): born in Rosario del Tala, in the Argentine province of 

Entre Ríos. He joined the Society of Jesus in Córdoba, on April 29, 1898. He was ordained 

a priest by Bishop Rocamora, in Tortosa, Tarragona, Spain, on July 26, 1912. He was 

appointed spiritual coadjutor in Córdoba, Argentina. He served at the novitiate in that city 

(where he was one of Hurtado’s professors) from 1914 to 1965, and then moved to Villa 

Carlos Paz, where he stayed from 1965 to 1967. He died in Córdoba in 1967.949 

Rincón Pérez S.J., Juan Francisco (1865-1922): this priest was born in Cintruénigo, Navarre, 

Spain. He joined the Jesuits in Aragon in 1905. He served in Córdoba, Argentina, from 

1909 to 1913, and at the novitiate between 1913 and 1919. He died in Chillán nearly three 

years later.950 

                                                           
948 Hurtado referred to him several times in his writings. In his Comentario a la parte médica de la Encíclica «Casti 

Connubii», AAHC s57y03, he recommended reading a recently published article, Jaime Pujiula S.J., “Los atentados 

contra la vida,”Razón y Fe (1931). There appears to be some doubt as to Hurtado’s authorship of this piece. See 

notations in, Pbro. Samuel Fernández Eyzaguirre, ed. Elenco cronológico de los manuscritos datados [Centro de 

Estudios San Alberto Hurtado de la Pontificia Universidad Católica de Chile]. Nine years later, in the Spiritual 

Exercises that he preached to the Jesuit novices at Calera de Tango, from February 18 to 25, 1940, AAHC s42y01e, 

he mentioned him again, when referring to vocation. And again in 1946, in La reconstrucción social. Tomar posiciones 

frente a Cristo, AAHC s57y16, a conference delivered to men and youths in preparation for the feast day of Our Lady 

of Sorrows, in the parish of Viña del Mar, on Thursday, September 12, 1946 at 7.45 p.m. Further information on 

Pujiula’s biography, in O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3258-3259. Also, 

Francisco Teixidó Gómez, “El jesuita Jaime Pujiula Dilmé, científico clave de la investigación biológica barcelonesa,” 

Llull: Revista de la Sociedad Española de Historia de las Ciencias y de las Técnicas 33, no. 72 (2010). 
949 Storni S.J., Los jesuitas argentinos (1829-1979), 158. 
950 Ibid, 203. 
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Rodés Campdera S.J., Luis (1881-1939): after spending a year studying astronomy at the Ebro 

Observatory, “he went to the United States (1916) for further studies at Harvard University 

and the Californian Mount Wilson Observatory, where he conducted a number of studies 

in solar spectroscopy. Back in Spain (1919), he was named assistant director of the Ebro 

Observatory and the following year, director, a position he held until very shortly before 

his death in 1939. He negotiated (1922) Spain’s entry into the International Astronomical 

Union... He was a distinguished promoter of science... Due to its prestige... when the 

Society was dissolved (1932), the Republican Government did not dare seize the Ebro 

Observatory, which continued under his direction, even after the start of the Civil War (July 

18, 1936), although he was not able to prevent the Republican Army from dismantling the 

Observatory upon its withdrawal.”951 

Rodríguez Quinteros, Father Carlos (1913-2011): born in San Carlos, Ñuble, he completed his 

studies at the Seminary in Santiago and the Comillas Pontifical University in Santander 

(Spain), where he obtained a degree in humanities and classics and a doctorate in 

philosophy. He was ordained in 1939, taught Latin at the Santiago Seminary and was hired 

as an army chaplain in 1952. He lectured in classics at the Catholic University in Santiago 

and taught Greek and Latin. He died in Santiago at the age of 98, after 72 years as a priest, 

at the home for priests, Santo Cura de Ars of the Fundación las Rosas in Santiago.952 

Román Riveras S.J., Paulino (1868-1959): a coadjutor brother born in Roma, Colchagua, Chile. 

He joined the Society of Jesus in 1888 and graduated from the del Salvador school in 

                                                           
951 Further information on Rodés, O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3386. 

There is a brief account of the “Observatori de l’Ebre” in Aproximación histórica al desarrollo de la astronomía en 

España (Universidad Santiago de Compostela), 85-88. A fuller picture in Manuel García Doncel and Antoni Roca 

Rosell, Observatorio del Ebro: un siglo de historia (1904-2004) (Tarragona: Observatorio del Ebro, 2007). On the 

long history of observatories and the Society of Jesus, Agustín Udías, Searching the Heavens and the Earth: The 

History of Jesuit Observatories, vol. 286, Astrophysics and Space Science Library (Kluwer Academic Publishers, 

2003). A lengthy scientific bibliography on Rodés can be consulted on the Ebro Observatory’s current website: 

http://www.obsebre.es/php/biblioteca/jesuites/rodes.htm 
952 See, Biblioteca Central de la Pontificia Universidad Católica de Chile. Bibliografía eclesiástica chilena (Santiago: 

Editorial Universidad Católica de Chile,1959), 248; and on the website of Chile’s Conference of Bishops “Falleció el 

Padre Carlos Rodríguez Quinteros”, http://noticias.iglesia.cl/noticia.php?id=14845 

http://www.obsebre.es/php/biblioteca/jesuites/rodes.htm
http://noticias.iglesia.cl/noticia.php?id=14845
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Buenos Aires, Argentina. He served at the houses in Córdoba, Buenos Aires and Chillán. 

He died in 1959 in the outskirts of Santiago, Chile.953 

Ruiz Amado (Ruiz Contreras) S.J., Ramón (1861-1934): born in Girona, died in Barcelona, Spain. 

He was ordained a priest in Tortosa, in 1896. The Diccionario of the Order states that he 

wrote more than 375 articles and booklets, a good many of them devoted to religious, 

historical and cultural subjects, as well as to freedom of education. As a translator, perhaps 

his most outstanding work was his translation of the first twelve volumes of Ludwig von 

Pastor’s History of the Popes, and Johann Baptist Weiss’s Lehrbuch der Weltgeschichte. 

His most significant work on education and history was widely circulated, went into a 

satisfactory number of printings and was translated into several languages. As from 1913, 

he also managed La Librería Religiosa, a publishing house in Barcelona. After the Second 

Republic ordered the dissolution of the Order, he lived with some other scattered 

companions and died two years later.954 

Salas Valdés S.J., Alfonso (1906-1995): he attended the Colegio San Ignacio in Santiago, Chile. 

One of the spiritual guides who channeled his vocation was Rev. Fr. Damián Symond 

SS.CC., the same who guided Alberto Hurtado during most of his time at university. In 

1925, he joined the Society of Jesus, and, like González Förster, had Hurtado as his “angel”. 

He completed his juniorate in Córdoba and read philosophy in Buenos Aires, both in 

Argentina. He returned to Chile for his teacher training at the Colegio San Ignacio and then 

went to Louvain, Belgium, for his theology. In this latter country, he attended Hurtado’s 

doctoral defense (as did González Förster). He was ordained a priest in 1938 and did his 

tertianship in Florence, Italy. He remained closely involved in education throughout his 

life and was one of the founders of the Catholic University of the North, in the city of 

Antofagasta. Years later, he became minister at the Latin American College in Rome, 

which was governed by the Society of Jesus. He returned to Chile in 1969, to the Catholic 

University that he had helped to found.955 

                                                           
953 Storni S.J., Los jesuitas argentinos (1829-1979), 106. 
954 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV 3435-3436. 
955 Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 1593-1985, Vol. II, 337-

340. 
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Salinas SS.CC., Monsignor Augusto (1899-1991): born in Santiago, Chile. He read law at the 

Catholic University where he was a fellow student of Alberto Hurtado’s, with whom he 

formed a lifelong friendship. In 1923, Salinas joined the religious Congregation of the 

Sacred Hearts. He was ordained a priest in 1928, by his uncle, Gilberto Fuenzalida 

Guzmán, Bishop of Concepción. Salinas became the Superior of his Congregation and 

rector of its school in Valparaíso. Pope Pius XII appointed him Bishop of Temuco in 1939. 

He was consecrated by the Apostolic Nuncio, Monsignor Aldo Laghi. Later, Salinas was 

to become Auxiliary Bishop of Santiago, in 1941, Bishop of San Carlos de Ancud in 1950, 

and Bishop of Linares in 1958. In view of his age, Pope Paul VI accepted his resignation 

toward the end of 1976 and he then settled at his Congregation’s convent in Valparaiso, 

where he died.956 

Santapau S.J., Hermenegildo (1903-1970): Alberto must have crossed paths with this prominent 

Jesuit only during the final months of 1927, since by 1928 he was already delivering classes 

at St. Xavier’s, in Mumbai. He read botany at the University of London, where he obtained 

his doctorate. He became a member of the Royal College of Science and was awarded a 

diploma by the Imperial College. In 1940 he became a professor at St. Xavier’s College in 

Mumbai. He was much in demand as a speaker and was a Fellow of the National Institute 

of Sciences of India, of the Linnean Society of London and of the Indian Botanical Society, 

of which he was President in 1955. He published more than 300 books and scientific 

articles, and was very influential in Indian botany, becoming the best national taxonomist 

and a world-renowned researcher.957 

Scheuer S.J., Pierre (1872-1957), a Belgian philosopher. He joined the Order in 1891 and 

specialized in modern philosophy in Paris. After returning to Louvain, he taught courses in 

psychology, cosmology and history of philosophy. “In his classes he was eloquent, lively 

and full of enthusiasm; he exercised an enormous influence on his students and on the 

university environment.” In addition, “to his students he appeared to be a true Thomist, but 

the supporters of traditional Thomism... accused him of being influenced by the philosophy 

                                                           
956 Oviedo Cavada, Carlos. Los obispos de Chile (2nd ed. Santiago: Editorial Andrés Bello, 1996), 205-206. 
957 Further information on Santapau in O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 

3500. 
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of Kant and Hegel... Scheuer wrote two letters to Fr. General Ledóchowski in defense of 

his philosophy. The outcome was that in 1917... he left his chair at the university.” He met 

Alberto Hurtado at the theologate in Louvain, where he lived.958 

Segarra Roca S.J., Francisco (1888-1978): appointed to the Collegium Maximum of Sarriá in 1916. 

“When the subject of fundamental theology or apologetics was introduced (1924) in the 

ecclesiastical schools, he was the first to teach it and his plans were widely applauded and 

emulated in many treatises on the subject. He was extremely rigorous in his scientific 

precision and criticism; he wrote little, but his theological production was highly esteemed 

by the more traditional theologians... A great supporter of the Society of Jesus, he worked 

devotedly for the beatification and canonization of Roberto Belarmino and José Pignatelli, 

and of Claudio La Colombière.”959 

Sily Akel S.J., Pedro Jorge (1899-?): born in Santiago del Estero, Argentina. He joined the 

Argentina-Chile Province in 1923 and was ordained a priest in 1934 in Marneffe, Belgium. 

Once back in his own country, he served at the San Miguel school from 1937 to 1955, and 

in 1958, 1960 and 1963. During the years 1956 and 1957, he worked at the seminary in the 

capital. In 1959, and from 1964 onwards, he was appointed to the Regina Martyrum 

residence, also in Buenos Aires.960 

Solano Ruiz Carnicer S.J., Francisco (1864-1942): born in Ablitas, Navarre, Spain. He joined the 

Jesuits in Aragon in 1881. He was ordained a priest in Tortosa, Tarragona, in 1898 and 

completed his theology in 1900 in Montevideo, Uruguay. He served at the del Salvador 

school of Buenos Aires between 1891 and 1895, and at the seminary between 1904 and 

1917. He died in Marruecos, on the outskirts of the city of Santiago, Chile, where the Jesuits 

had a retreat house.961 

                                                           
958 A fuller picture in, Daniel J. Shine, An Interior Metaphysics: The Philosophical Synthesis of Pierre Scheuer, S.J.  

(Weston, Mass.: Weston College Press, 1966). Hurtado’s friend, Andrew Hayen, wrote his obituary. See, A. Hayen 

S.J., “In Memoriam Pierre Scheuer, S. J.,”Revue Philosophique de Louvain 55, no. 45 (1957), 139-142; O’Neill and 

Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3520. 
959 More on Segarra in, Ibid, IV, 3546. 
960 Storni S.J., Los jesuitas argentinos (1829-1979), 270. 
961 Ibid, 121. 
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Torti Ortelli S.J., Héctor Luis (1899-1966): born in Buenos Aires, Argentina. He joined the Society 

of Jesus in Córdoba, in 1915. He took his vows in the same city in 1917 and was ordained 

a priest in 1935, by Bishop Cortesí. In 1923, and from 1928 to 1931, he worked in Santa 

Fe, Argentina. He also served in Córdoba from 1937 to 1965 and in 1966, and at del 

Salvador school in 1965. The following year he died in Córdoba.962 

Tyrrell S.J., George (1861-1909): an Irish theologian who, having been born Protestant, converted 

to Catholicism in 1879 and joined the Jesuits the following year. According to the 

Diccionario of the Order, his master of novices judged him to be incapable of living 

according to the vow of obedience, but he appealed to his Provincial in order to be allowed 

to take his vows. An ardent Thomist, he became hostile to the Society, which led to his 

expulsion in 1906.963 

Ugarte de Ercilla S.J., Eustaquio: regarding whom there is not a great deal of biographical 

information, published a number of articles on scholastic philosophy in the journal Estudios 

eclesiásticos, between 1922 and 1930.964 

Vermeersch S.J., Arthur (1858-1936): Belgian, doctor in law and political and administrative 

sciences, both degrees obtained at the Catholic University of Louvain before becoming a 

Jesuit. He then also obtained a doctorate in canon law at the Gregorian University of Rome 

and was appointed professor in this specialty at the Collegium Maximum of Louvain, until 

1918, when he returned to Rome and was replaced by his student Creusen. According to 

                                                           
962 Ibid, 225 
963 O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3853-3854. On his thinking, 

Irmingard Böhm, “El pensamiento de los modernistas más importantes: A. Loisy, G. Tyrrell, E. Buonaiuti y otros,” 

in Filosofía cristiana en el pensamiento católico de los siglos XIX y XX, ed. Emerich Coreth S.J., Walter M. Neidl and 

Georg Pfligersdorffer (Madrid: Encuentro Ediciones, 1994 [1988]). Among Hurtado’s writings, there are some notes 

believed to be from 1948, under the heading “Epílogo del ‘Testamento de San Ignacio,’ G. Tyrrell, Sands 1920.” 

However, it has not been possible to corroborate whether these are Hurtado’s notes on a work by Tyrrell himself, or 

somebody else’s. The document is filed under AAHC s59y05. 
964 See, Eustaquio Ugarte de Ercilla, “Concesión de Grados al Colegio Germánico por el Emperador Fernando 

II,”Estudios Eclesiásticos 1, no. 3 (1922); “El ‘Eximio Doctor’ y los críticos modernos,”Estudios Eclesiásticos 1, no. 

2 (1922); “Apolonio de Tyana,”Estudios Eclesiásticos 2, no. 7 (1923); “El ‘Eximio Doctor’ y los críticos 

modernos,”Estudios Eclesiásticos 2, no. 5 (1923); “Los hondos de Taulero,”Estudios Eclesiásticos 3, no. 10 (1924); 

“Boletín de Filosofía Religiosa,”Estudios Eclesiásticos 4, no. 14 (1925); “Boletín Teológico: alrededor del jansenismo 

y de Pascal,” Estudios Eclesiásticos 5, no. 17 (1926); “Vuelta a la historia de la filosofía medieval,”Estudios 

Eclesiásticos 7, no. 27 (1928); “Vuelta a la historia de la filosofía medieval,”Estudios Eclesiásticos 9, no. 33 (1930). 
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the Order’s Diccionario, he “possessed a deep knowledge and a great understanding of the 

official documents of the Church and, thanks to this, he exerted great influence on 

ecclesiastical legislation concerning the religious and the religious condition.” A prominent 

moralist, his work on moral theology was used throughout the world. His approach was 

that the basic aim of this specialty “was to explain the rules that were mandatory, as well 

as those that were advisable, rather than merely to define and classify sin. His arguments 

were based on Scripture and the teaching authority of the Church, rather than on other 

authorities. In his sociological works he defended legal and social justice and, as he had 

written about the problems of the Belgian Congo...” He also wrote devotional books 

dedicated to the Sacred Heart, to Our Lady and to the Society of Jesus. Hurtado knew him 

because they both lived at the same residence in Louvain. His biography was written by 

one of his best students, who was also one of Hurtado’s teachers.965 

Vitoria Miralles S.J., Eduardo (1864-1958): read chemistry at Louvain, where he obtained his 

doctorate. He founded the Chemical Institute at Sarriá, taught and promoted the subject 

keenly, and published a handbook which sold around 100,000 copies. Further information, 

in O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, IV, 3989-3990. 

Vives Solar S.J., Fernando (1871-1935): born in Santiago, Chile, he joined the Society of Jesus in 

Córdoba, Argentina. He was ordained a priest in 1908, in Tortosa, Spain, where he had 

been sent to study the humanities, philosophy and theology in 1899. He completed his 

tertianship in Manresa in 1909, before returning to his country to take his final vows. He 

taught sociology and was in charge of the Marian Congregations at the Colegio San Ignacio 

in the capital, where he encountered Alberto Hurtado for the first time. He served in 

Córdoba, Argentina, from 1911 to 1914, before returning to Chile to work in Valparaíso, 

and then again at the Colegio San Ignacio in Santiago. Together with Jorge Fernández 

Pradel, he founded there the Social Studies Circles for priests, young people and workers, 

in which Hurtado also took part. It was at that time that he began to have a strong influence 

on the subject of this biography, who expressed his religious vocation for the first time. In 

                                                           
965 Joseph Creusen S.J., Père Arthur Vermeersch, S.J.: L’homme et l’œuvre, vol. 4, Section Ascétique et Mystique 

(Paris: Coll. Museum Lessianum, 1947). Also see, O’Neill and Domínguez, Diccionario histórico de la Compañía de 

Jesús, IV, 3933. 
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1918, he moved to Spain, where he was reunited with Hurtado in Barcelona. Father 

Eduardo Tampe has said about him, “Enthusiastic about Leo XIII’s encyclical Rerum 

Novarum, he devoted himself to the study of social problems, following attentively the 

work and movements that emerged in Spain, Italy, France, Belgium, Holland and 

Germany; he attended conferences and social weeks and participated actively in various 

youth and labor organizations.” He died in Santiago some months before Hurtado returned 

to Chile.966 

  

                                                           
966 Short reviews on Vives by Tampe Maldonado S.J., En la huella de San Ignacio: semblanzas de jesuitas en Chile, 

1593-1985, Vol. II, 229-232, and O’Neill and Domínguez, Diccionario histórico de la Compañía de Jesús, Vol. IV, 

3992; Storni S.J., Los jesuitas argentinos (1829-1979), 152. Likewise, the Introducción by the editor of Escritos del 

Padre Fernando Vives Solar, ed. Rafael Sagredo Baeza, vol. 5, Fuentes para la historia de la República (Santiago: 

Centro de Investigaciones Diego Barros Arana, Dirección de Bibliotecas, Archivo y Museos, 1993). More recently, 

Rosa Bruno-Jofré, “The Catholic Church in Chile and the Social Question in the 1930s: The Political Pedagogical 

Discourse of Fernando Vives Del Solar, S.J.”The Catholic Historical Review XCIX, no. 4 (2013): 703-26. On Vives’ 

relation to Hurtado, see Letter from Fernando Vives Solar, S.J., to Alberto Hurtado Cruchaga. Zaragoza, October 10, 

1918. In, “El P. Hurtado pensó en ser cartujo,”Mensaje XLI, no. 411 (1992); also, Alberto Hurtado Cruchaga S.J., 

Sindicalismo: historia, teoría, práctica (Santiago: Editorial del Pacífico S.A., 1950). 
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Documents 

 

Brief Introduction 

In the following pages, we reproduce Alberto Hurtado’s correspondence between August 

1923, when he entered the Society of Jesus, and October 1933. We have excluded the thirteen 

subsecuently dated letters already reproduced by Samuel Fernández in the review Teología y 

Vida  because, despite the fact that they could help shed light on other aspects of Hurtado’s life, 

they are not relevant to our present purpose.967 Accordingly, we have also excluded Hurtado’s 

letter to Father Vives, of 1934 (the draft version that has survived), and to Father Llusá, of 1935. 

All the original documents, held at the Archive of the Chilean Province of the Society of Jesus, 

have been digitalized by the Centro de Estudios y Documentación San Alberto Hurtado de la 

Pontificia Universidad Católica. 

  

                                                           
967 Fernández Eyzaguirre, Pbro. Samuel. “Correspondencia del Padre Alberto Hurtado C., S.J., relacionada con la 

fundación de la Facultad de Teología de la Pontificia Universidad Católica,” Teología y Vida XLIV (2003): 19-47. 
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Letter 1 

JHS 

 

Chillán, 24 de Agosto 1923 

 

Mi querido Manuel: 

 

No sabes cuánto gusto me diste con tu carta y con la noticia de haber acompañado a mi mamá. Un 

millón de gracias. 

Por fin me tienes de jesuita, feliz y contento como no se puede ser más en esta tierra. Rebozo de 

alegría y no me canso de dar gracias a Nuestro Señor porque me ha traído a este verdadero paraíso, donde 

uno puede dedicarse a Él las 24 horas del día, sirviéndolo y amándolo a todas horas y donde toda acción 

tiene el fruto de ser hecha por obediencia.  

Tú puedes comprender mi estado de ánimo en estos días, con decirte que casi he llorado de gozo. 

La vida de un novicio jesuita es, cristianamente hablando, lo más celestial de este mundo. Parece 

que Dios anduviera en medio de nosotros, y todos la sienten tanto esta idea, que te encantarías tú viendo 

nuestras distribuciones hechas con tanta alegría, la oración con tanto fervor, todo con tanta puntualidad, 

que está hablándose o escribiéndose y se corta la palabra o la letra comenzada y todos acuden donde Dios 

llama a esa hora. Así los días pasan volando y todos ellos empleados santamente. La humildad y la 

obediencia son las virtudes en que principalmente se procura formarnos. Hay prácticas de humildad 

edificantes y sobre todo ocasiones de vencer el orgullo y el amor propio en pequeñas cositas que son las 

que más cuestan, y no se perdona medio porque salgamos firmes en estas virtudes que son las que parecen 

inspirar más vivamente la Compañía. 

Para qué decirte nada de los padres y hermanos los primeros son todo cariño para con los novicios, 

otras tantas mamás de nosotros y los novicios muy sencillos pero ejemplares y fervorosos hasta no más; 

dan verdadera edificación. 

El Padre Guzmán me dio un retiro de tres días que me sirvió de preparación para recibir la sotana, 

lo que hice el jueves. Figúrate al hermano Garmendia, más pelado y más feo (por supuesto) y podrás 

imaginarte algo de cómo ando ahora; me comparo con el hermano por el porte. 
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Y ¿qué es de tu buena vida? ¿cómo te va en el Seminario? ¿qué es de los amigos, de Mario, Rucio, 

Javier, Germán, Chuate, J. Manuel de Larraín, etc. etc.? Escríbeme largo y tendido. Saluda 

cariñosísimamente con un abrazo bien a lo turco y a lo italiano a todos los amigos, a Cano, al futuro brother 

Sant..., Pancho, Lucho Cotapos, Javier B., Marcos, al Padre [Jorge] Fernández y demás padres de San 

Ignacio. En especial a tu papá (a quien agradécele en el alma su atención de irme a despedir), mamá y 

hermanos. Reza mucho por mí, como yo lo hago por ti y todos los tuyos. Y recibe un abrazo bien fuerte. 

 

Alberto N.S.J. 

 

No te extrañes que no te haya escrito antes. Pero a pesar de que el Padre Ripoll me ha indicado 

tiempo para que escriba cartas, no sé qué se han hecho las horas y así sólo hoy puedo terminar esta carta, 

que es el fruto de varios tiempos libres y distribuciones que me he reservado para escribir. 

Lo saluda afectuosamente su amigo que tanto se acuerda de usted.  
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Letter 2 

29 de agosto de 1923, Chillán 

 

Sr. 

D. Carlos Larraín H. 

Santiago 

 

Mi querido Carlos: 

 

No sabes cuanto me he acordado de tí en mi vida de novicio, y cuanto te he encomendado al Señor. 

Estoy felicísimo y contento hasta no poder más, dando cada día más gracias a Dios por haberme 

traído a este Cielo. 

¡Qué chiquito parece el mundo mirado desde aquí! 

Un saludo muy cariñoso a tu papá y hermanos (no se te olvide) a Lucho Fernández, Paco y todos 

tus amigos. A Juan Gucho dile que lo tuve muy presente en el día de ayer. 

Tú recibe un abrazo de tu amigo que tanto te quiere 

 

Alberto 

 

 

El P. Damián tendrá gran gusto en tu visita que yo le anuncié antes de venirme. No te imaginas el interés 

que tiene por tí. 
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Letter 3 

19 de septiembre de 1923 

 

ALBERTO HURTADO CRUCHAGA saluda cariñosamente al R.P. Luis Orellana y le manifiesta cuánto 

sintió no haber tenido tiempo de pasar a despedirme de Ud. y pasar a saludarlo con motivo de sus bodas de 

plata, pero creo que Ud. me va a disculpar pues se imaginará los trajines de los últimos días. 

Yo estoy sumamente feliz y cada día agradeciendo más a nuestro Señor el don inestimable de mi vocación. 

Le ruego me ayude con sus oraciones a obtener la perseverancia en ella hasta la muerte. 

 

Reciba un cariñoso saludo de su af. y s.s. 

 

Alberto 
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Letter 4 

11 de febrero de 1927 

 

Año del Niño Dios  

C.H. 

Jorge González F. H. 

Pte. 

 

Carísimo hermano González: ¡Con qué alegría le escribo estas cuatro líneas al saber que está ya tan 

cerca el día felicísimo de los santos votos, que hace dos años vislumbrábamos en aquellos otros días felices 

de la primera probación, como un ensueño lejano. 

Reciba mis parabienes y créame que lo encomendaremos muy de corazón. Yo especialmente pues 

no sé si puedo arrojarme el titulo por lo menos de un cuarto de ángel suyo, yo así lo creo y como tal acepto 

las [p.2] obligaciones y cobro el estipendio. 

Hoy no nos hemos olvidado del C.H. Gerardo. 

 

Adiós. Saludos a los P.P. Rector Maestro, ayudante, hermanos y a D. Ricardo, su mamá y hermanos. 

Su afectísimo hermano e ínfimo siervo en Cto. 

 

Alberto Hurtado C. s.j.  
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Letter 5 

Córdoba, 16 de marzo de 1927 
 

Señor 

Don Manuel Larraín Errázuriz 

Roma 

 

Mi amadísimo en Cristo Manuel: 

 

Por Alejandro Huneeus, que tuvo la bondad de hacernos una visita, he sabido que en abril cantarás 

tu primera Misa. Me impresionó la noticia más de lo que puedes imaginarte, porque no la esperaba y porque 

me trajo a la mente el recuerdo de nuestras conversaciones, de nuestros deseos que preveíamos entonces 

tan lejanos, y que ahora tú vas a realizar. ¡Qué dicha tan grande, Manuel, y qué horizontes tan nuevos sin 

duda se abren a tu vida como sacerdote! Dotado de todos los poderes de Cristo, podrás tenerlo en tus manos, 

perdonar los pecados, devolver la paz a las almas. Me parece, Manuel, que te veo ya en el altar, consagrando 

por primera vez al Señor y alimentando con la Santa Comunión a los tuyos que tengan la dicha de 

acompañarte. En esos momentos de felicidad (pues fuera del martirio, creo que no puede haber otra igual) 

bien comprenderás, Manuel, cuán de corazón te acompaño, y cuán cerca de ti estará mi corazón aunque 

nuestros cuerpos están tan distantes. Muy ingrato sería si así no lo hicieses ya que el Señor nos unió en el 

mundo con tan íntima y santa amistad y pudimos mutuamente alentarnos y apoyarnos en las dificultades 

que se nos presentaban. Ahora más que nunca es necesario que hagamos efectiva esa amistad apoyándonos 

con nuestras oraciones para realizar con la mayor perfección la voluntad de Dios y ser instrumentos aptos, 

celosos de su gloria. No dudes, mi querido Manuel, que así lo hago yo por ti cada día en mis pobres y tibias 

oraciones; por tu parte, en el Santo Sacrificio no dejes de encomendarme mucho, pídele especialmente dos 

gracias para mí: la perseverancia en la Compañía hasta la muerte y que sea un apóstol de verdad del Sagrado 

Corazón de Jesús. Si ésta llegara antes de tu Primera Misa, no dejes, te lo ruego, de encomendar estas 

intenciones y no te olvides de mi madre y [mi hermano] Miguel y [mi cuñada] Raquel [Rojas], que mucho 

lo necesitan. Raquel ha estado bastante delicada y le han aconsejado otro clima; se han ido los tres a 

Rancagua, donde, a Dios gracias, Miguel ha encontrado trabajo. Ahora algo mejor (pide mucho por Miguel, 

para que sea más piadoso: Tibi Tantum). Quisiera escribirte muy largo, pero no puedo por varias 

ocupaciones; he tenido que interrumpir la carta y no quiero hacerlo de nuevo a fin de que llegue a tiempo. 

Yo sigo estudiando letras, principalmente latín, griego y castellano. 

En Agosto, Dios mediante, iré a Sarriá (Barcelona) a estudiar filosofía. Haré el viaje con nuestro 

Padre Rector, el Padre Matías Codina, que irá a Roma. 
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Hoy he sabido que el Hermano Mario Errázuriz ha pasado al grado de coadjutor, por no permitirle 

la salud seguir los estudios. Estaba muy delicado. ¡Qué hermoso ejemplo de humildad y amor a su vocación! 

Los Hermanos que acaban de llegar de Chillán me contaban cuán firme está su vocación. "Ni aunque me 

hagan Obispo salgo de la Compañía". Ruega por él, Manuel. 

Los Hermanos Irarrázabal y Sanfuentes te mandan muchos saludos y esperan escribirte. Recibe de 

nuevo mis parabienes, mis votos más sinceros por tu más completa felicidad y que el Señor te haga un 

sacerdote santo según su Divino Corazón. Yo así se lo pediré cada día. Saluda y felicita a tu mamá y 

hermana y no dejes de hacerlo igualmente con tu papá y José Manuel. 

Adiós mi querido e inolvidable Manuel. Recibe un abrazo de tu amigo del alma y hermano in Corde 

Jesu. 

 

Alberto Hurtado C. S.J. 

 

Allá van unos pobres versos... pobre obsequio que te dirán algo de lo que no puedo decirte personalmente. 

Son esfuerzos de principiante, así es que perdona los yerros. 
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Letter 6 

25 de agosto de 1927, Vapor Infanta Isabel. 

 

H. Sergio Hurtado 

 

Mi carísimo hermano Sergio, aunque faltan algunos días para el de sus votos, quiero escribirle 

aprovechando la oportunidad de escribir al P. Maestro. Reciba, mi queridísimo Hermano Sergio, un saludo 

y un abrazo que creo no será por cierto el menos afectuoso en tan gran día, el más hermoso de la vida. Que 

el Sagrado Corazón de Jesús, fuente de alegría y de consuelo, lo derrame abundante sobre su alma y le 

conceda la gracia de las gracias, una devoción sólida y acendrada a su Sagrado Corazón, promesa segura 

de éxito en nuestros trabajos de estudiantes ahora y de operarios el día de mañana. 

A la verdad nos hemos llevado la lotería al ser llamados a la Compañía de Jesús; qué diferencia tan 

grande de miras e ideales los de un jesuita y los de un seglar. Para nosotros el mundo es almas que salvar y 

santificar. Ruegue mi carísimo hermano que corresponda a esta alta vocación y a los sacrificios que hace la 

Compañía por formarme un buen jesuita. El 13 Dios mediante llegaremos a Barcelona y pasados unos pocos 

días de vacaciones, y no sé si algunos de ejercicios, empezaré la filosofía que haré en 3 años. Medios de 

formación [p.2] los tendré abundantes, pues el profesorado es selecto. La Comunidad la forman unos 211 

sujetos, ¡ya es algo! 

Le ruego saludar a todos los Padres y hermanos y Ud. mi carísimo primo-hermano, no se olvide en 

sus oraciones de quien tanto lo necesita. 

 

Su hermano afectísimo, 

 

Alberto Hurtado s.j. 
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Letter 7 

JHS 

 

Compañía Trasatlántica Española 

Vapor Correo 

Infanta Isabel de Borbón 8 de Septiembre de 1927 

 

Mis carísimos hermanos júniores:  

 

Comienzo la tercera y última parte de nuestro diario de viaje, a Dios gracias continuado con toda 

felicidad. El Martes 6 entramos ya en aguas españolas y a eso de la 5 de la tarde divisábamos tierra después 

de diez días que no la veíamos (aunque a decir verdad no la echaba de menos, pues el espectáculo del mar 

siendo igual, siempre es distinto y no cansa.). Lo primero que apareció a nuestros ojos fue el pico del volcán 

Teide de más de 2.000 m. de altura del que dice Verdaguer que es el dedo de Dios puesto en el mar para 

señalar a Colón el camino en su viaje. Tras él fueron apareciendo las montañas de Canarias y por fin el faro 

de Las Palmas. Nuestro proyecto de desembarque quedó frustrado pues llegamos a las 12 de la noche, sin 

embargo a esa hora y el día siguiente de madrugada, después de la Misa que celebró el Padre Rector a las 

4 1/2, pudimos admirar algo de la ciudad que presentaba un hermoso aspecto y muy pintoresco por la 

situación de sus edificios en la falda de las montañas cerrando las dos partes en que se divide la ciudad 

como en los extremos de una media luna. Al llegar a las Palmas presenciamos un espectáculo curiosos y 

creo que único durante todo este viaje. Anclado el vapor lo asalta una multitud de vendedores de frutas, de 

géneros, tabacos, objetos de arte, etc. etc. que establecen sus tiendas en la cubierta del barco. Es una pequeña 

feria: mantones de Manila, elefantes de madera, batas japonesas, joyas, anteojos, todo expuesto ante el 

público y ponderado por sus vendedores indios legítimos y chinos que chapurrean el castellano, dignos 

émulos de Mustafá y Bartolo. Ya el público lo sabe: piden por un mantón dos mil ochocientas pesetas, les 

ofrecen ochocientas y quedan en mil. Por unas argollas pedían [p.3] creo que 15 duros y las dejaron en tres. 

A las 7 abandonaba nuestro vapor el puerto en dirección a Cádiz. 

Viernes 9 - A las 4 nos hemos levantado para tener hechos ya los ejercicios espirituales y disfrutar 

de la entrada en Cádiz "la taza de plata" como la llaman y de verdad que con justicia, no por las 

construcciones y edificios de la ciudad, sino por el bello aspecto que presenta desde el barco. Construida 

en un gran saliente de tierra rodeado de aguas parece una isla. Los edificios preséntanse de golpe a la vista, 

blancos y hermosos, sobresaliendo aquí y allá las torres de las iglesias en especial las muy bellas de la 

Catedral. Es un espectáculo delicioso, que sobrepuja al que ofrece la ciudad al ser recorrida pues en su 

mayor parte está construida en una época bastante antigua, con calles estrechas e irregulares y con edificios 
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que no son del gusto moderno, aunque eso mismo, quizás será por espíritu de contradicción, no deja de 

gustar a algunos. Tal me sucedió a mí; todo en Cádiz tiene un sello señorial, de una nobleza medio vetusta; 

las casas con sus escudos de armas, sus balcones salientes, sus hornarinas de azulejos y sus farolitos. Es lo 

típico de Andalucía. 

Tuvimos bastante tiempo para recorrer la ciudad y lo aprovechamos bien pues hay muchas cosas 

dignas de verse: las iglesias y en especial sus esculturas y pinturas. 

La primera que visitamos fue la Catedral. Es de estilo renacimiento con algo de barroco. Una forma 

enteramente nueva para mí. La construcción es grandiosa, toda de piedra. Parece un palacio en su interior. 

El coro con sillerías talladas traídas de la Cartuja de Sevilla ocupan el fondo de la Iglesia, al centro la vía 

sacra para el desfile de los canónigos guarnecidas de una verja de hierro, y a ambos lados del altar mayor 

púlpitos con un espacio bastante largo por donde pueda pasearse el predicador. Son éstas peculiaridades 

que no había visto en América. Tiene la Catedral cuadros de mérito, uno atribuido a Zurbarán, joyas 

artísticas de inapreciable valor como la custodia del millón, aludiendo al millón de perlas que dicen - rebajen 

cuanto quieran - que tiene engastadas. Pero lo mejor son sus estatuas. Una Virgen de la Defensión traída de 

la Cartuja de Jerez hermosísima; que delicadeza, y que expresión tan divina y un San Bruno de tamaño 

natural de un discípulo del Montañés. Es la expresión de la austeridad y del misticismo. Impresiona ver el 

monje demacrado con la calavera en sus manos huesosas surcadas de venas. 

Una alegría grande experimentamos y enteramente impensada. Fue la visita a la antigua iglesia de 

la Compañía. Nuestro Cicerone, el maestro de ceremonias de la Catedral, nos llevó hasta allá. Es un templo 

pequeño, muy antiguo y construido con ese no sé qué, no del todo artístico si se quiere, pero sí devoto de 

algunos de nuestros antiguos templos. ¡Cuántos recuerdos y cuántas impresiones! Se conserva tal cual la 

dejaron nuestros padres. Grandes altares todos de madera dorada con muchas estatuas colocadas en varios 

pisos. Son notables una estatua de la Santísima Virgen, la Inmaculada, que es el tipo que domina en Cádiz, 

tal vez como recuerdo de Murillo, y un Cristo con la expresión semejante al que he visto reproducido de 

Limpias. Nuestros padres volverán a Cádiz. Han comprado una casa frente a la actual Iglesia, antigua, como 

todas las de Cádiz, y se les devolverá la Iglesia. Laus Deo. 

Hasta hace unos diez años por espacio de 14 ocuparon la Iglesia que se llama de la santa Cueva 

pero tropezaron con dificultades, la menor de las cuales no era que por cláusula del fundador sólo podían 

acudir a ella los hombres; para las mujeres había construido otra al lado, pero la piedad de los hijos de Adán 

no es bastante en Cádiz, como por desgracia en todas partes para proporcionar público que frecuente mucho 

las Iglesias y así la dejaron. 

Pero dejando muchas, muchísimas cosas dignas de contarse voy a lo que más llama la atención: la 

visita a los Capuchinos y al Hospital. 
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En los Capuchinos se guardan seis cuadros de Murillo y tres que con fundamento se le atribuyen. 

Los desposorios de Santa Catalina, gran lienzo del altar mayor de colores finísimos y figuras llenas de 

gracia. Pintando este cuadro cayó Murillo desde el andamio al querer examinar un efecto de luz y murió en 

Sevilla a los tres meses de efectos de este accidente. Rodean este cuadro una figura del Padre Eterno de 

1.42 X 3.15 y dos ángeles laterales de 1.25 X 1.25 cada uno. 

En una capilla lateral está el célebre cuadro de la impresión de las llagas de San Francisco de Asís, 

conceptuado como el mejor que pintó Murillo. El santo transfigurado recibe los santos estigmas. El rostro 

de San Francisco con una mirada indefinible es algo divino. 

A un lado está una de las Inmaculadas de Murillo. No es la más hermosa del autor. Por pintarla le 

pagaron 100$, hoy ¿sería mucho pedir 100.000$? 

Otros cuadros hay aquí de Meneses de Osorio, del Dominiquino y una escultura enorme obra del 

escultor Salcillo en un solo tronco de madera que representa los cinco misterios dolorosos del Rosario, pero 

le dejo todo para ocuparme sólo del célebre cuadro del Greco que se guarda en el Hospital de mujeres. Es 

San Francisco en éxtasis, y verdaderamente queda la expresión del santo arrobado y sumido en Dios. Su 

rostro desencajado, largo como los del Greco, sus ojos hundidos y mirando lejos, la expresión toda del 

hombre transfigurado. Es notable y está encuadrado en un altar dorado antiguo [p.9]que lo hace resaltar aún 

más. Una curiosidad del pintor. Sobre la piedra que descansa el santo ha pintado un papel, pero tan bien 

que yo me fui con intención de ver lo que decía aquel aviso y molesto de ver tal cosa en un cuadro así; sólo 

cuando estuve encima me di cuenta del engaño. Algo semejante creo que él mismo hizo en la Virgen (de la 

mosca, así la llaman) porque en el cuadro maravilloso de la Virgen con el Niño se le ocurrió pintar una 

mosca tan bien hecha que todos los viajeros tienden a quitarla con el dedo. 

Dicen que han ofrecido un millón de pesetas por un cuadro del Greco, sin verlo, al saberse su 

descubrimiento en España. El que hizo la oferta fue el Museo Británico. 

Ya esto va muy largo. Y aún queda tanto que contar, pero desde aquí veo a mis carísimos hermanos 

que bostezan y que rabian por estas patas de gallo tan mal hechas que no las pueden entender. Pero soy 

incorregible; ¡paciencia! 

Sábado 10 - Anoche pasamos el estrecho - Estamos en aguas del Mediterráneo, tranquilas ahora 

como una taza de leche. Muy cerca de nosotros la costa española. Hará escala en Almería, pero tan breve 

que no podremos desembarcar, ni abrazar a nuestros padres. 
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Letter 8 

19 de mayo de 1928 

 

Sr. D. Manuel Larraín E. 

Roma 

 

Mi amadísimo en Cristo, Manuel: mucha alegría tuve con tu carta y mayor aún con el retrato, feliz 

anuncio de una visita tuya que me llenará de alegría. 

¡Cuántas cosas tenemos que conversar, planes y proyectos que comunicarnos para la Gloria de 

Dios! Él quiera que trabajemos cada día con mayor entusiasmo por su causa y que nos llenemos de su 

espíritu para poder encender las almas en su amor. De lo contrario ¿qué podemos esperar, sino una vida 

[p.2] triste y un apostolado estéril? 

El Corazón de Jesús nos dé un rayito de su amor que encienda nuestros corazones en amor suyo y 

a las almas. Yo cada día lo pido para ti en mis pobres oraciones, y de un modo, si cabe más especial todavía, 

lo haré cuando comiences tus trabajos. Procuraré trabajar contigo desde el rinconcito en que Dios me tenga. 

Manuel nos falta tiempo y no quiero dilatar estas líneas. Avísame con tiempo cuando vendrás. Te 

saluda y abraza con el cariño de siempre tu hermano que se encomienda muy de veras en tus *** 

 

Alberto Hurtado *** 

 

Pídele al Señor para mí estas dos gracias: conocimiento y amor de Jesús y amor de las almas. Dios te lo 

pagará. 
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Letter 9 

Lovaina, 21 de Noviembre de 1932 

 

Mis queridos tío Julio y tía Rosa. 

 

Hace muchos días que deseaba escribirles largo para felicitarles por la gracia inmensa que Nuestro 

Señor les ha hecho llamando a la Marta a ser Carmelita, y al propio tiempo, para consolarles en la separación 

que les debe haber sido tan dolorosa. He de contentarme con enviarles unas cuantas líneas, pues estoy lleno 

de trabajo, pero éstas les llevarán todo mi cariño y les manifestarán [p.2]cuán de corazón les acompaño, 

sobre todo con mis oraciones. 

Espero que no me han de faltar las de ustedes, sobre todo en estos meses que me separan del día de 

mi ordenación sacerdotal, que espero recibir el mes de Agosto próximo.  

De la Maruca recibí hace tiempo una cartita que mucho le agradecí. Reciban el cariño de su sobrino. 

 

Alberto Hurtado C. S.J. 
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Letter 10 

Lovaina, 21 de noviembre 32 

 

Señorita Marta Hurtado Valdés 

Santiago 

 

La paz de Jesucristo sea contigo, mi querida Marta: 

 

Tu carta me ha ocasionado una alegría inmensa y he dado gracias con toda mi alma a Nuestro Señor 

por el beneficio inmenso que nos ha hecho llamándote al Carmen. El Corazón de Jesús ha escogido para ti 

la mejor parte. Vivir siempre en Él, no hacer más que su santísima Voluntad conocida hasta en los mayores 

detalles, y sacrificarse por la conversión de las almas. ¡Qué ideal tan noble! Y ¡cómo nos ha de empujar 

hacia la santidad! Ahora de una manera especial que se trata de arrojar a Nuestro Señor de todas partes y 

se oyen hasta en las familias que se dicen cristianas ideas que están tan lejos de ser cristianas, es necesario 

que la oración y el sacrificio suban hasta Nuestro Señor y le arranquen gracias eficaces para la conversión 

de las almas. Y han de ser la oración y el sufrimiento las que obren este milagro, pues ya puede gritar el 

predicador que si Nuestro Señor no mueve el alma con su gracia todo será en vano. 

Esta idea me impresiona cada día más y al estudiar la Sagrada Teología la veo confirmada con toda 

suerte de argumentos que la prueban hasta la evidencia. Yo creo que la devoción sincera al Sagrado Corazón 

de Jesús ha de ser un medio eficaz para realizar en la práctica esta idea que la inteligencia ve clara, pero 

que la voluntad se resiste a abrazar. Esta devoción ha de inflamar en nuestra alma el deseo de reparar y 

consolar al Sagrado Corazón e insensiblemente nos va acercando a Él y vaciando de nosotros mismos, cosa 

que tanto necesitamos para hacer un poquito de bien. Él irá también disponiendo las almas de manera que 

no se resistan a su gracia. Por otra parte esta devoción es tan consoladora para nosotros que vemos tantas 

imperfecciones en nosotros a pesar de las gracias inmensas que recibimos cada día, y tan consoladora 

también para las almas [p.2] de las personas a que procuramos hacer un poco de bien, ya que les muestra a 

Nuestro Señor loco de amor por ellas. 

En fin, mi querida Marta, hazme el servicio de rogar mucho para que Nuestro Señor me conceda la 

gracia de empaparme de esta bendita devoción, que tanto la necesita un jesuita que ha de ocuparse por 

ministerio de trabajar activamente con las almas. Tú has de hacer de María -lo espero- interesándote ante 

Nuestro Señor por mis futuros ministerios, ya tan próximos, pues con el favor de Dios espero ser ordenado 

sacerdote dentro de nueve meses. Estos meses que preceden al sacerdocio son preciosos y necesito en ellos 

más que nunca de tus oraciones y de las de toda esa comunidad. Pídeselo así a las Reverendas Madres, en 
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especial a la Madre María Marta. Dile que le agradezco muchísimo sus oraciones y que yo he procurado 

también ser fiel al pacto de oraciones. 

Junto con la carta que te escribo envío por medio de mi mamá unas cuantas líneas a mis tíos Julio 

y Elena, felicitándoles por el valor que Nuestro Señor les ha dado y por la bendición que ha enviado sobre 

la familia, ya que una religiosa es un pararrayos sobre la familia. A pesar de todo el cariño y resignación 

que te han manifestado tu papá y mamá, sin embargo temo que ha de continuar afligiéndoles un poco el 

recuerdo de la separación, pero Nuestro Señor irá dulcificando ese dolor y sin duda alguna para mis tíos y 

Elena el mayor consuelo será saber que estás consagrada al Señor. Yo lo he visto tan claro con mi mamá 

para quien en medio de tantas penas como ha tenido que pasar, no ha habido mayor consuelo que pensar en 

mi próximo sacerdocio. No te olvides de rogar por mi mamá, y sobre todo por Miguel [Hurtado, su 

hermano], que me da mucho cuidado, y la Raquel [Rojas, su cuñada]. Que Dios tenga misericordia de ellos 

y arregle todo eso como sea para su mayor gloria. 

No te había escrito antes porque he tenido un trabajo abrumador y no quería enviarte cuatro líneas 

sino una carta larga.  

Se encomienda muy de veras en tus oraciones, tu primo. 

 

Alberto H. 
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Letter 11 

Lovaina, Marzo de 1933 

 

Mi querida Elena: 

 

Creo que tú necesitas de mucho consuelo por la separación que te habrá costado tanto de la Marta, 

pero estoy cierto que el Sagrado Corazón de Jesús lo irá derramando abundante en tu alma. Yo así se lo 

pido muy de veras. La felicidad que gozará Marta entregada por completo a Nuestro Señor ha de ser también 

un motivo de consuelo, ya que nada deseamos tanto como ver felices a las personas que amamos. 

Recibí una carta de Marta que me hizo gozar mucho. Yo no he podido contestarle hasta ahora, pero 

acabo de escribirle una larga carta. 

Cuando escribas a la María y Arturo, salúdalos, como también a esas sobrinitas, una de las cuales 

no conozco. 

 

Tu primo. 

 

Alberto S.J. 
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Letter 12 

+ 

 

Au cher P. P. Dierckx, 

 

en souvenir de mon ordination sacerdotale. 

 

Louvain le 24 - 8 - 33 

 

Alberto Hurtado C. S.J.  
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Letter 13 

+ 

 

25 Agosto 33 

 

Con todo respeto y afecto la ha tenido presente en su primera Misa su afectísimo y seguro servidor 

 

Alberto Hurtado C., S.J. 

 

[Carta a la] Señora Sara E. [Etchegoyen] de Lavín 
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Letter 14 

7 de octubre de 1933, Lovaina. 

 

Mi querida prima [Sor María Benigna Hurtado]: 

 

Mucho te agradecí tu carta, pero sobre todo tus oraciones, pues un pobre jesuita, lanzado por estos 

mundos de Dios, necesita harto de ellas. En fin unos por otros hemos de continuar rogando muy de veras. 

Tú, y por intermedio tuyo lo mismo pido a tus hermanas, para que mis hermanos, y yo entre ellos, nos 

consagremos muy de veras a Dios y a las almas. Nosotros porque Ustedes sean muy santas a fin de que sus 

oraciones sean gratas ante Dios. 

Hay un materialismo tan horrible que no se piensa sino en gozar, y no se cree más que lo que se ve 

y se palpa. Si queremos pues hacerles cristianos, hemos de hacer ver y palpar a estos hombres en nosotros 

la imagen de Jesucristo todo bondad y todo misericordia. La devoción al Sagrado Corazón es el camino 

para llegar a vivir esta vida y tanto Ustedes como nosotros podemos contar con gracias especiales para vivir 

esta santa devoción. 

 

Tu primo y hermano en el Corazón de Jesús, 

 

Alberto Hurtado C. s.j. 
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Letter 15 

Louvain, 8 de octubre 1933  

 

Mi querido Padre Sergio: 

 

Dios le pague sus cartas, que le he agradecido con toda el alma por ser tan espontáneas, fraternales 

y llenas de caridad. Yo quisiera tener mucho tiempo para conversar con usted sobre la mar de cosas, pues 

creo que estas charlas son no sólo sabrosas sino también muy provechosas; pero aquí siempre andamos 

alcanzados de tiempo, lo que no deja de ser una bendición de Dios. 

Y ¡ya me tiene sacerdote del Señor! Bien comprenderá mi felicidad inmensa y con toda sinceridad 

puedo decirle que soy plenamente feliz. Dios me ha concedido la gran gracia de vivir contento en todas las 

casas por donde he pasado y con todos los compañeros que he tenido. Y considero esto una gran gracia; 

pero ahora al recibir in aeternum la ordenación sacerdotal, mi alegría llega a su colmo, pues como decíamos 

en filosofía, la potencia ha llegado al acto. Ahora ya no deseo más que ejercer mi ministerio con la mayor 

plenitud posible de vida interior y de actividad exterior compatible con la primera. El secreto de esta 

adaptación y del Éxito está en la devoción al Sagrado Corazón de Jesús, esto es al Amor de Nuestro Señor 

desbordante, el Amor que Jesús como Dios y como hombre nos tiene y que resplandece en toda su vida. Si 

pudiésemos nosotros en la vida realizar esta idea: ¿qué piensa de esto el Corazón de Jesús, qué siente de tal 

cosa...? y procurásemos pensar y sentir como Él, cómo se agrandaría nuestro corazón y se transformaría 

nuestra vida Pequeñeces y miserias que cometemos nosotros y que vemos se cometen a nuestro lado 

desaparecerían y en nuestras comunidades reinaría una felicidad más sobrenatural y también natural, mayor 

comprensión, un respeto mayor de cada uno de nuestros hermanos, pues hasta el último merece que nos 

tomemos alguna pena por él y que no lo pasemos por alto. Es ésta una idea que me ocurre con frecuencia y 

que la pienso mucho, porque desearía realizarla más y más. 

Yo creo que la devoción al Sagrado Corazón hemos de vivirla a base de una caridad sin límites, de 

una caridad exquisita bajo todo punto de vista, que haga que nuestros hermanos se sientan bien en compañía 

de sus hermanos y que los seglares se sientan movidos no por nuestras palabras, que la mayor parte les 

dejarán fríos, sino por nuestra vida de caridad humano-divina para con ellos. Pero esta caridad ha de ser 

también humana, si quiere ser divina. En este ambiente de escepticismo que reina ahora yo no creo que 

haya otro medio humanamente hablando de predicar a Jesucristo entre los que no creen sino éste del ejemplo 

de una caridad como la de Cristo. 

Aquí estoy contentísimo con el Padre Delpiano: nos entendemos a las mil maravillas y creo que su 

compañía será para mí una gran gracia pues podremos cambiar ideas sobre tantas cosas que nos interesan 
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y criticar nuestras maneras de ver de él y mías y adaptar mejor lo que vemos a nuestras necesidades. 

¡Cuántas veces hemos hablado del Padre Sergio! 

Adiós, mi querido Hermano Sergio. No me olviden delante del Señor. 

 

Alberto Hurtado C. S.J. 
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Carta Encíclica «Pascendi Dominici Gregis» de Pío X con fecha 8 septiembre de 1907, “A los Patriarcas, 

Primados, Arzobispos, Obispos, Obispos y otros Oridnarios de lugar en paz y comunión con la 

Silla Apostólica, acerca de las doctrinas de los modernistas". 
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comunión con la Silla Apostólica y todos los fieles del Orbe católico.” 
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aniversario de la Encíclica ‘Rerum Novarum’ de León XIII.” 

Carta Encíclica «Acerba Animi Anxitudo» de Pío XI con fecha 29 septiembre de 1932, “Sobre la situación 

de la Iglesia Católica en México.” 
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21 janvier 1919.  Louvain: Université de Louvain 'Nova et vetera', 1919. 
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que cambió el mundo. Translated by Jorge Cárdenas Nannetti.  Bogotá: Editorial Norma, 2004. 

Luzuriaga, Lorenzo. Historia de la educación y de la pedagogía. 2a ed.  Buenos Aires: Editorial Losada 

S.A., 1956. 



365 

 

Lynch, John. Caudillos en hispanoamérica, 1800-1850  [“Caudillos in the Hispanic World”]. Translated 

by Martín Rasskin Gutman.  Madrid: Editorial Mapfre, 1993. 

MacDermott, John M. “Pierre Rousselot (1878-1915).” Translated by Eloy Rodríguez Navarro. In Filosofía 

cristiana en el pensamiento católico de los siglos XIX y XX, edited by Emerich Coreth S.J., Walter 

M. Neidl and Georg Pfligersdorffer. Madrid: Encuentro Ediciones, 1994 [1988]. 

Madrigal Villada, Eugenio. ¿Sindicatos o círculos? Un programa de acción para los círculos católicos, 

como centros de organización obrero-sindicalista y base de todas las demás obras económico-

sociales. Conferencia de propaganda y memoria leída en la inauguración del curso de 1916-1917 

de la Escuela de Artes Industriales.  Palencia, 1916. 

Magnet, Alejandro. Alberto Hurtado: Un toit pour le Christ. Translated by André Nazé. Vol. 23, Sur La 

Route Des Saints. Namur: Fidélité, 2005. 
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viajar buena parte de su vida por distintos países de América Latina, América del Norte, y 

Europa. Sus áreas de especialización abarcan la historia política y social de América Latina, 

y de forma particular, la historia de la Iglesia católica en el continente. 
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